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WALTER POTSCHER

DAS STIERSPRUNG-FRESKO AUS KNOSSOS
UND DER SARKOPHAG VON HAGIA TRIADA

EIN NACHTRAG

Summary: The background-color blue on the Bull-Leaping-Fresco (as well as on the Sarcophagus from
Hagia Triada) stands for the night-time. At a clear full-moon-night or during dawn and during dusk the
action of leaping is very difficult, but certainly possible, especially in the mind of the painter.

Key words: Bull-Leaping-Fresco from Knossos, sarcophagus from Hagia Triada, background-color.

Im Rahmen meines Buches iiber dic minoische Religionl habe ich auch ver-
sucht, den Sarkophag von Hagia Triada neu zu deuten.? Dabei spiclen die Hinter-
grundfarben eine wichtige Rolle; sie ermdglichen ndmlich zu erkennen, dass der
Kiinstler einen zeitlichen Ablauf der auf diesem Sarkophag dargestellten rituellen
Handlungen, ob etwas bei Tag oder bei Nacht geschehen sei, darstellen wollte, wie
lange das Fest gedauert habe und zu welcher Jahreszeit — ndmlich im Sommer - die-
ses stattgefunden habe.

Abgeschen von dem nach antik-heidnischen Vorstellungen in sich immanent
wahrscheinlichen Ablauf des Festes wird die Deutung der Hintergrundfarben durch
die ziemlich exakte Proportion der Farben Gelb / Weil einerscits und Blau anderseits
(ndmlich fiir Tag und Nacht), welche den Sommer als Zeit, wann dieses Fest statt-
gefunden habe,” unterstrichen und ein weiteres AusmaB an Wahrscheinlichkeit hin-
zugefuigt. Uberdies kommt Bestitigung durch andere Beispicle,* welche diese Art der
Verwendung der Hintergrundfarben zeigen, noch hinzu. Da ist jenes Fresko aus Ha-

' POTSCHER, W., Aspekte und Probleme der minoischen Religion, Hildesheim-Ziirich-New York
1990. Vgl. aber auch MARINATOS, Nanno, Minoan Religion. Ritual, Image, and Symbol, Univ. of South
Carolina, 1993 (mit Rez. von W. POTSCHER, in: AAHG, 46, 1993, 129-132). POTSCHER, W., Bemer-
kungen zum Sarkophag von Hagia Triada, in: Osterreichische Forschungen zur dgdischen Bronzezeit
1998 (Akten d. Tagung am Inst. f. Klass. Archiologie d. Univ. Wien), Wien 2000, 107f., ders. Die mi-
noische Religion, in: Religionswissenschaftl. Handbuch, hg. v. Joh. FIGL, soll 2002 erscheinen.

2 POTSCHER, W., Aspekte und Probleme, 17111, dazu vgl. F. GRAF, in: Numen, 39, 1992, 261f;
DIETRICH, B. C,, in: GB 18, 1992, 290-293. 292 u. a.

} Zur Argumentation und Lit. vgl. POTSCHER, W., Der Termin des Festes auf dem Sarkophag von
Hagia Triada, in: Klio, 76, 1994, 67-77.

* Zur Argumentation und Lit. vgl. POTSCHER, W., Tag und Nacht auf dem Sarkophag von Hagia
Triada, in: Klio, 79,1,1997, 19-22.
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2 POTSCHER, WALTER

gia Triada,” das eine Prozession darstellt, in welcher zwei Personen, die eine vor
weifl-gelblichem Hintergrund auf einem Blasinstrument und eine andere auf einer
Leier vor blauem Hintergrund, musizieren, ohne einander zu stéren, obwohl der Ab-
stand zwischen beiden gering ist, was also zeigt, dass es sich nicht um einen rdumli-
chen Abstand, sondern um einen zeitlichen (Tag — Nacht) handelt. Ganz Ahnliches
ist auch einem anderen Fresko aus Hagia Triada’ abzulesen, auf dem in zwei Phasen
zwei Opfertiere zur Opferung gefiihrt werden.

Das ,,Camp Stool Fresco®’ zeigt durch die Hintergrundfarbenreihe Gelblich-
Blau-Gelblich ein Fest, welches sich iiber einen Tag, eine Nacht und wieder einen Tag
hin erstreckt. Und die Kleinfresken® gehdren, auch wenn dort die Situation komple-
xer ist, hicrher.

Man kénnte die Frage stellen, ob auf dem Stiersprung-Fresko aus dem Palast
von Knossos,9 auf dem die Hintergrundfarbe Blau deutlich zu sehen ist, diese Farbe
auch als Ausdruck fiir die Nacht gemeint war.'® Die Gegebenheit, dass dort ein Ge-
schehensablauf, nimlich das Springen von Menschen iiber einen Stier, dargestellt
wird, und zwar in Phasen des einzelnen Sprunges, diirfte es nahelegen, dass auch eine
Zeitkomponente zum Ausdruck kommt. Der Kiinstler konnte die besondere Schwie-
rigkeit der Spriinge bewuBt in seine Darstellung eingebaut haben.

Aber man konnte vielleicht auch fragen, ob solche Spriinge in der Dunkelheit
der Nacht iiberhaupt méglich sind und daher als Darstellungsmotiv in Frage kamen. "'
Hier scheint die Antwort ziemlich klar zu sein: Diese Spriinge sind gefihrlich, was
der Maler wohl als ,,Leistungsqualifikation® zum Ausdruck bringen wollte — wo und
wann wiren Stierspriinge nicht ein gefdhrliches Wagnis? —, aber sie sind durchaus
moglich; bei Vollmond und heiterem, wolkenlosem Himmel sieht man Gegenstinde,
Leute, Tiere usw. sogar einigermafBen deutlich."> Warum sollte man gerade einen

* Vgl. Archiolog. Mus. in Hiraklion, Saal X1V, Nr. 21 und W. POTSCHER, Tag und Nacht, Anm.
4 (mit Lit.).

6 Vgl. Archdolog. Mus. in Hiraklion, Saal XIV, Nr. 23 und W. POTSCHER, Tag und Nacht, Anm,
7 (mit Lit.).

7 Vgl. Archidolog. Mus. in Hiraklion, Saal XV, Nr. 28 und W. POTSCHER, Tag und Nacht, Anm.
9 (mit Lit.).

¥ Vgl. Archiolog. Mus. in Hiraklion, Saal XV, Nr. 26; dazu vgl. POTSCHER, W., Nochmals: Tag
und Nacht auf dem Sarkophag von Hagia Triada, in: Klio, 79, 2, 1997, 315f.

o Vgl. dazu Nanno MARINATOS, Minoan Religion, 218-220 (mit Lit.).

' vgl. TRUMPY, Catherine, Feste zur Vollmondszeit: die religidsen Feiern Attikas im Monatslauf
und der vorgeschichtliche attische Kultkalender, in: ZPE, 121, 1998, 109-115. 112f. (,,... wenn wir uns
die Mittelmeerverhdltnisse vor Augen halten: Vollmondnachte sind dort ganz besonders eindrucksvoll
und geben den richtigen Rahmen flir Feste, die bis spét in die Nacht hinein gefeiert werden. Nichtliche
Rituale sind denn auch fiir alle wichtigen attischen Feste bezeugt*).

" Das Problem, ob die Darstellung gleichsam realistisch oder nicht gemeint war, bzw. (eher) in-
wieweit diese Darstellung als realistisch oder doch als realistisch vorgestellt gemeint war, kann hier auf
sich beruhen.

"2 Man konnte immerhin beispielsweise niichtliche Schlachten durchfiihren (vgl. Hdt. 1,74, 1: ...
.RéAep0g T0io1 Avdoict kal toict Midotot eyeydvee €’ Etea mévte, év toiot mOAAAKIS p&v ol Mfdot tolg
Avdobg €viknoav, rorldxig 88 ol Audoi tobg MAdoug-&v 82 kal vuktopayiny Tivd énotfoavto. Thuk., 7,
44, 1: ... év 8¢ vuktopayiq. i} povn &) otpatonédmv peydrav Ev ve 1dde 1@ noréuw £yéveto, ndg av Tg
cupdg Tt fidet ; v uav yap ceAfivn hapnpd, £dpov 82 obiteg aAARAOLG bg &v oehfivy sikdg Th uev Syy
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DAS STIERSPRUNG-FRESKO AUS KNOSSOS 3

Stier — der freilich sich rasch bewegt — nicht sehen knnen? Aufierdem kann die blaue
Hintergrundfarbe doch wohl nicht nur die tiefe Nacht, sondern auch die Dammerung
nach Sonnenuntergang oder vor Sonnenaufgang bedeuten. Auch dies kann den Maler
der Szene zusitzlich beeinflufit haben.

Dazu kommt aber noch, dass der Maler bzw. die Maler cinigen Raum fiir die
Phantasic offen licBen; bei dem ersten nicht-blutigen Opfer auf Scite 1 des Sarkopha-
ges von Hagia Triada z. B. ,,schweben® der Opferkorb und die Opferkanne gleich-
sam in der Luft (ohne dass damit gemeint war, dass diese schwebten; sie werden ein-
fach als anwesend, aber in ciner empirisch unmoéglichen Form dieser Anwesenheit
dargestellt).

Die Darstellung der dvodog des mdpedpog kommt aus religidser Phantasie und
ist mit der Abbildung von drei Pricstern insofern verbunden, als diese in der Nacht
zuvor ihre Gaben (Modelle von jungen Stieren und ein Schiffsmodell) bringen.

Dic Deutung der Hintergrundfarbe Blau als kiinstlerische Ausdrucksweise fiir
die Nacht auf dem Stiersprung-Fresko aus dem Palast von Knossos bietet also dies-
beziiglich keinc Schwierigkeiten; es diirfte bei dieser Darstellung um ein Fest, das
nach Sonncnuntergang oder vor Sonnenaufgang, jedenfalls in der Zeit zwischen Son-
nenuntergang und Sonnenaufgang stattfand, gehen. Der Charakter dieses Freskos,
der eincn dynamischen Handlungsablauf in seinen Phascn bietet, was durch die Uber-
linge des Stieres noch unterstrichen wird, 1Bt vermuten, dass der Zeitaspekt des Ge-
schehens in der Darstellung auch zum Ausdruck kommt und somit die blaue Hinter-
grundfarbe nach dem Ausdruckswillen des Malers dic Nacht bedeutet, was sich
bestens zur Verwendung der Hintergrundfarben auf dem Sarkophag von Hagia Tria-
da fuigt. Jedenfalls aber liefe sich die blaue Hintergrundfarbe auf dem Stiersprung-
Fresko aus Knossos nicht als ein Argument gegen unsere Deutung der Hintergrund-
farben auf dem Sarkophag von Hagia Triada verwenden.

Institut fiir Klassische Philologie
Karl-Franzens-Universitit
Universititsplatz 3

A-8010 Graz

700 omuutog Tpoopdv, Ty 88 yv@otv tob oikeiov amoteiobut, vgl. auch 7, 43, 6), was doch auch ein
nicht unerhebliches AusmaB an Sicht und Licht erforderte.

Acta Ant. Hung. 42, 2002
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KORNEL STEIGER

BRUCHSTUCK UND DARSTELLUNGSEINHEIT.
ZUR INTERPRETATION DER METRISCHEN
FRAGMENTE DER VORSOKRATIKER

Summary: Thematic units in the metric fragments of the Presocratics: 1. A Presocratic poem have been
composed as a set of thematic units. We can state the opening and the end of these units. 2. The thematic
units content good identifiable structural elements. 3. Each unit has its very philosophical meaning and
intention, therefore they are good analysable. In the antithetical reasoning the philosopher opposes the
true knowledge to the opinion of ordinary men. It is an interesting feature of this sort of reasoning that
the content of the ordinary opinion is expressed in a detailed form of a catalogue, the true knowledge on
the other hand is formulated with gnomic conciseness. The quasi-geometrical proof is an argument in
three steps: (a) exposition of the demonstrandum, (b) demonstration, (c¢) conclusion. This sort of proof
shows a kinship with the structure of the Euclidean demonstration: protasis, apodeixis, sumperasma.

Key words: Presocratic poems, exposition, demonstration, conclusion, protasis, apodeixis, sumperasma,
Xenophanes, Empedocles, Parmenides.

1. DAS FRAGMENT ALS GEGENSTAND DER INTERPRETATION
1.1 Die Anfinge der Forschung

Die Bruchstiicke der antiken literarischen Werke wurden wihrend des 16. Jahr-
hunderts in den Mittelpunkt des Interesses gestellt. Zu dieser Zeit fingt man an, die
aus verlorenen Werken stammenden Zitate ,fragmenta® zu nennen. Das erste Vor-
kommen des Wortes in diesem Sinn ist mir unbekannt. Die friiheste Angabe, dic ich
gefunden habe, kommt im Untertitel einer Opera Salustii (1554) vor.! Das Sammeln
und Systcmatisieren der Fragmente hatten eine doppelte Bedeutung fiir den homo
eruditus des Zeitalters.

(1) Man beschiiftigte sich mit besonderer Vorliebe mit der Restitution mangel-
hafter antiker Texte. Diescs komplizierte Verfahren, das aus der emendatio, transpo-

' C. Crispi Salustii de L. Sergii Catilinae coniuratione, ac bello Iugurthino historiae. Ex castiga-
tione loan. Rivii Athendoriensis. Cum adnotationib. marginalib. D. Philip Melanth. Adiecimus nunc pri-
mum in omnia Salustii, quae hodie extant fragmenta Henrici Glareani Helvetii poetae Laureati annota-
tiones. Cum quibusdam aliis in Catilin. et Iugurth. Salust. lacobi Bononensis annotatiunculis. Coloniae
excudebat [oan. Gymnicus, Anno M.D.XLIIII.

0044-5975 /2002 /8 5.00 © 2002 Akadémiai Kiado, Budapest



6 STEIGER, KORNEL

sitio und coniectura der Teile des Texts besteht, heilt castigatio (316pBworg, Zu-
rechtweisung). Die Fragmente wurden fiir eine kiinftige castigatio gesammelt. Das
mustergiiltige Beispiel der Restitution wurde von losephus lustus Scaliger gegeben,
der das De verborum significatione von S. Pompeius Festus mit dieser Methode zu
restituieren unternahm.’

(2) Die Kenntnis der Fragmente ermdglichte die Rekonstruktion einiger schwer-
versténdlicher, dunkler Konzeptionen oder Lehren. 1568 ist De historia commenta-
rius von A. Riccobono erschienen, der die Erkldrung des vielbestrittenen Begriffes
der historiae auf Grund der Werke und Fragmente antiker Verfasser geliefert hat.?
[. I. Scaliger hat die antike und biblische Chronologie mit Hilfe der Fragmente re-
konstruiert.*

Henricus Stephanus ist der erste, der es unternahm, philosophische Fragmente
zu sammeln. Seine Ausgabe von Diogenes Laertius erschien in Genf 1570 mit einem
Anhang: Pythagoreorum philosophorum fragmenta. Seine andere, wichtige Samm-
lung ist die Poesis philosophica (Genf 1573), die die Fragmente einiger Vorsokrati-
ker enthdlt. Wihrend 1. 1. Scaliger (der als Stephanus’ Mitarbeiter einige emendatio-
nes ad Parmenidem in der Poesis philosophica verdffentlicht hat) die Fragmente als
Hilfsmitte! der castigatio und reconstructio betrachtet, fiihrt Stephanus drei weitere
Gesichtspunkte der philosophischen Fragmente an: veritas, utilitas, delectatio.

Die Beschiftigung mit den philosphischen Bruchstiicken ist bis zum Ende des
18. Jahrhunderts durch die fiinf erwéhnte Gesichtspunkte bestimmt. Zu diesem Zeit-
punkt erschienen zwei neue Wissenschaften, die ebenfalis die Betreuung der philoso-
phischen Fragmente unternahmen: die klassische Philologie und die spekulative Ge-
schichte der Philosophie. Beide Wissenschaften haben je einen der Scaligerschen
Gesichtspunkte verwendet: Die klassische Philologie setzte die Restitution der frag-
mentarischen Texte zum Ziel, die Geschichte der Philosophie beschiftigte sich mit
der Rekonstruktion der philosophischen Lehren.

Anfangs versprach die Zusammenarbeit des Philologen und des Philosophie-
historikers ernsthaften Erfolg. Der Philologe hatte guten Grund zu hoffen, dass er das
Paradigma des zu restituierenden Werkes, das Scaliger mit divinatorischem kriti-
schem Blick wahrgenommen hat, aus den Hénden des Philosophichistorikers als phi-
losophisches System erhalten wird. Dennoch sind die vorziiglichsten Leistungen des
Zceitalters diejenigen, die von einem und demselben Wissenschaftler zustande ge-
bracht wurden, der gleichzeitig als restituierender Philologe und das System rckon-
struierender Philosophichistoriker arbeitete. Als Beispiele seien erwéhnt die Arbeiten

2 losephi Scaligeri in Sex. Pompeii Festi libros de verborum significatione castigationes. Quibus
adiunctae sunt doctissimorum virorum, ex Venetiano codice, annotationes. Apud Petrum Santandrea-
num, M.D.LXXV.

3 Antonii Riccoboni Rhodigini de historia commentarius. Cum Jfragmentis ab eodem Antonio
summa diligentia collectis etc. Cum privilegio Venetiis, apud loannem Barilettum M.D.LXVIIL

4 De emendatione temporum. Lutatiae 1583. Die zweite und dritte Auflage (Leyden 1597; 1629)
nebst einem Anhang: Veterum Graecorum fragmenta selecta, quibus loci aliquot obscurissimi Chrono-
logiae sacrae et Bibliorum illustrantur.

Acta Ant. Hung. 42, 2002



BRUCHSTUCK UND DARSTELLUNGSEINHEIT 7

von Georg Gustav Fiilleborn® und die Sammlung der Fragmente des Herakleitos von
Schiciermacher.’

Nach den anfinglichen Erfolgen hat aber das Programm der cbenso philolo-
gisch wie philosophisch relevanten Forschung der Fragmente der Vorsokratiker ver-
sagt: Der theoretische Forscher der Geschichte der Philosophic war aufierstande, sich
mit philologischen Lappalien abzugeben. Schleiermachers Sammlung und sogar die
Sammlung der Fragmente als solche wurden z. B. von Hegel veréchtlich erwéhnt:
»~Dergleichen Sammiungen sind [...] in der Regel zu weitldufig. Sie enthalten eine
Masse von Gelehrsamkeit, und man kann sie eher schreiben als lesen.’

Das Bemithen um die Restituierung der philosophischen Fragmente ist eine in-
terne Angelegenheit der Philologie geworden.

1.2 Das philosophische Fragment in der modernen Forschung

Der Umbruch auf diesem Gebict geschah durch Hermann Diels. Im Vorwort
zu seinem Parmenides’ Lehrgedicht (1897) schreibt er: ,,Wenn heute nach dreiflig
Jahren zuerst wieder ein Text des Parmenideischen Gedichtes vorgelegt wird, so ist
es fiir jeden, der die Entwickelung unscrer philologischen Kritik mit wachem Sinne
verfolgt hat, von vornherein klar, dal die neuc Ausgabe sich wesentlich andere Ziele
stecken muB, als die von Heinrich Stein in der Symbola philologorum seinem Lehrer
Ritschl dargebrachte Festgabe. Die damalige Generation hoffte noch ihre Texte, die
sie mit virtuosem Scharfsinn behandelte, der urspriinglichen Gestalt, wie aus den
Héanden der Meister hervorgegangen, wiedergeben zu kénnen.” — Am Ende des Vor-
worts kommt er nochmal auf das Problem zuriick: ,,Wir kommen also in unserer Re-
zension bestenfalls auf ein attisches Exemplar des vierten Jahrhunderts, weiter nicht.
Damit ist gesagt, daBl es unmdglich ist den Text des Parmenides in der Form wieder-
zugewinnen, die der Verfasser niederschrieb. [...] Dic urkundliche Fassung werden
wir erst dann kennen lernen, wenn kiinftige Ausgrabungen im Movoeiov von Velia
das Gedicht des Eleaten in Stein gegraben ans Tageslicht bringen sollten.*

Die Hoffnung auf die philologische Restitution der Urform hat sich nicht er-
fullt. Die Strategie der Forschung der vorsokratischen Philosophie wurde griindlich
umgestaltet. Die heutigen Versuche der Interpretation der Vorsokratik gehen in zwei
Richtungen:

1. Es gibt eine philosophisch gefirbte Rekonstruktion der Lehre der Vorsokra-
tiker. Die Fragmente werden in dicser Rekonstruktion als Illustrationsmaterial ver-

* Georg Gustav FULLEBORN: Xenophanes. Ein Versuch (Beytrige zur Geschichte der Philosophie
Bd. 1, Ziillichau 1791); Fragmente des Parmenides. Neu gesammelt, iibersetzt und erldutert (Beytriage
... Bd. 6, Ziillichau 1795).

6 »Herakleitos der Dunkle von Ephesos, dargestellt aus den Triimmern seines Werkes und den
Zeugnissen der Alten®, in: Museum der Altertums-Wissenschaft I (1807) S. 315-533. Neugedruckt:
Friedrich Schleiermachers Samtliche Werke Abt. [11. Bd. 2. Berlin 1838, S. 1 146.

THEGEL, G. W. F.: Vorlesungen iiber die Geschichte der Philosophie. Leipzig: Reclam 1982,
Bd. 1, S. 262.

Acta Ant. Hung. 42, 2002



8 STEIGER, KORNEL

wendet. Der didaktische Nutzen dieses Verfahrens ist unbezweifelbar, aber sein wis-
senschaftlicher Wert ist nicht sehr hoch.

2. Der andere, philologisch gefirbte Interpretationsversuch besteht in der inhalt-
lich-grammatischen Analyse der Fragmente, mit sorgfiltigem Vergleichen des Wort-
schatzes der Vorsokratiker mit dem des Homer, der Lyriker und Historiker. Die Werte
dieses Unternehmens sind kaum zu bezweifeln. Die besten gegenwirtigen Monogra-
phien vertreten diese Richtung.

Die philologische Analyse involviert jedoch ein Problem, das man nicht (oder
nicht immer) vor Augen hat, dafl ndmlich die Analyse eines Fragments eine contra-
dictio in adiecto ist. Denn die Analysc ist nichts anderes als die Aufgliederung eines
Ganzen in seine Teile. Nun wird ein Fragment eben wegen des Mangels der Ganzheit
Fragment genannt. Was konnen wir eigentlich daran analysieren? Durch diese me-
thodologische Aporie stolen wir auf folgende Alternative: entweder verzichten wir
auf die Analyse der Fragmente und begniigen uns mit der Instandhaltung der Texte,
oder wir erkliren die Fragmente fiir sekundére Ganzheiten und fithren deren Analyse
durch. Die erste Proposition halte ich fiir sehr ehrenhaft, aber unfruchtbar. Die zweite
ist fruchtbringend, aber in ihren Ergebnissen unkontrollierbar.

Ich bringe ein tertium quid in Vorschlag, zumindest in Bezug auf die metri-
schen Fragmente, die aus Lehrgedichten entstammen. Ich werde zeigen,

— daf} die Lehrgedichte aus Darstellungseinheiten aufgebaut waren;
— dal3 die Darstcliungseinheiten aus regelmiBigen Elementarteilen bestehen,

d. h., analysierbar sind;

— daB eine Darstellungseinheit selbststandigen philosophischen Sinn und Inten-
tion hat.

2. DER ABSATZ ALS DARSTELLUNGSEINHEIT
2.1 Die Darstellungseinheit bei Homer

Die scheinbar flieBend dahinstrémende Rede der homerischen Gedichte wurde
in Wirklichkeit aus kleineren, 10-30 Hexameter langen Abschnitten aufgebaut. Ob-
wohl diese Tatsache allbekannt ist, aber der Text in den meisten Ausgaben typogra-
phisch gegliedert gedruckt wurde, kam immerhin der Begriff einer Texteinheit, die
grofer als der Satz, aber kleiner als ein Gesang oder Kapitel ist, zum erstenmal bei
Roman Ingarden zur Sprache. Er nennt diese Einheit ,,Satzzusammenhang® und
schreibt wie folgt: ,,Jedes solche Ganze hat eine eigene kompositionelle Struktur, die
freilich von den Sinngehalten und von der Anordnung der Sétze in ihrer Aufeinander-
folge und endlich von der Art ihres Zusammenhanges abhingig ist, die aber mit kei-
ner Eigenschaft der einzelnen Satze identisch ist.*®

® INGARDEN, Roman: Das literarische Kunstwerk. Tiibingen 1960, S. 161.
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BRUCHSTUCK UND DARSTELLUNGSEINHEIT 9

Walter Nicolai, der Erforscher der Struktur des Textes von Homer und Hesiod,
nennt den Satzzusammenhang von Ingarden ,,Zelle* bzw. ,,Absatz“.9 Ich verwende
seinen zweiten Ausdruck.

Dic cpischen Absitze sind klar voneinander absonderbar, weil sie cinen ein-
deutig erkennbaren Anfang haben. ,,Bei den Anfingen sind vor allem zwei Arten der
Einleitung zu unterscheiden: eine dient der Ankniipfung an das Vorgehende, die an-
dere der Er6ffnung des Neuen; beide kdnnen einzeln oder kombiniert auftreten.“'°

Am Anfang des Absatzes ist gewOhnlich eine Eroffnungsformel zu finden.
Eine derartige Eréffnungsformel — und zwar die hiufigste Ankniipfungsformel bei
Homer — ist das G¢ @&to bzw. dg Epat.

¢ Epat), £deloey 8 O Yépwv Kui £neiBETO H1OW,
Bii & dxéwv napa Biva moivgrotyPoro Barhdoong
(A 33-34)

Hiufige Eroffnungsformeln sind die Ausdriicke #vBa, aAL™ 1e, a0Tdp, abTOp
£meL, oLTOP TOL.

EvBo xev 'Apyeloioy DIEPHOPO VOGTOG ETVYON
gl un "Alnvainy “Hpn mtpog ndlov Eeinev
(B 155-156)
QAL 61 87 p * £k TOlo dvwdeKkditn YEVET MOG,
kol to1e 81 mpog "Orlvpurov ioav Beol aiev £6vieg
(A 493-494)

oVTEP O LAVIE VITUGL TIOPTHEVOG DK VTOPOLOLY
Sroyevng Iniiog vidg, TOdog dKLG AXIAAEDG
(A 488-489)

ovtop Enel kOouNBev G’ NYEROVESTLY EKNOTOL
(rn

Ein weiteres, wichtiges Formelement ist, dass der Absatz immer am Beginn
einer Hexamater-Zeile anfingt: demzufolge schlieBt er immer am Ende einer Zeile.
Ein inhaltliches Kriterium des Anfangs bietet der Wechsel des Themas oder der des
Darstellungsaspekts.

Uber den Schluss des Absatzes kann man weitaus weniger sagen, weil in der
archaischen Komposition keine Schlussformel gebraucht wird. Das einzige Kennzei-
chen cines Schlusses ist der neue Anfang am Beginn der néchstfolgenden Zeile.

Obzwar der Absatz — wie von Ingarden festgestellt wurde — eine eigene kom-
positionelle Struktur hat, wire es sehr schwer, iiberhaupt eine Typologie der mdgli-
chen inneren Strukturvarianten des epischen Absatzes zu entwerfen. Es gibt aber im
Text des Epos eine spezielle Darstellungsform, ndmlich die Form des Katalogs, de-
ren Absitze eine recht eigentiimliche innere Struktur aufweisen. Im Schiffskatalog

® NicoLAl, Walter: Hesiods Erga. Beobachtungen zum Aufbau. Heidelberg 1964, — Ders., Kleine
und gro(fe Darstellungseinheiten in der llias. Heidelberg 1973.
® NicoLat, W.: Kleine und grofie Einheiten ... S. 45.
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10 STEIGER, KORNEL

der Ilias (B 484-759) ist jeder der 29 Absitze aus den gleichen drei Elementen auf-
gebaut. Das erste ist die sog. Rubrik: der Name des Leiters; das zweite ist eine kurze
Erzahlung iiber die Familie und iiber das Land des Leiters, das dritte ist die Zahl der
Schiffe.'" Eine dhnliche RegelméBigkeit ist zu beobachten im Troja-Katalog (B 815—
877) und bei der katalogartigen Beschreibung des Schildes des Achilles (£ 478—608).

2.2 Der Orakeltext als Darstellungseinheit

Auch die metrischen Orakeltexte aus Delphoi zeigen bemerkenswerte struk-
turelle Verwandtschaft. Diese Texte sind als singuldre Absitze aufzufassen, die nicht
selten mit einer typlschen Eréffnungsformel anfangen: A’ 6tav, opdleo, ® péieot,
OABrog, €oTL TIC.

AAL” Otav MIdvog Boaotiebg MfdotoL yévntot,

Kol T6Te, ALSE modoPpé, Todvyndo mop “Eppov

eevyewy unde pévery, und’ aidetocBot kakog eivat
(Herodotos 1, 55)

epaleo, BapBapopwvog 6toy {uyov elg Gho BaAin
BOBALov, EOBoing dméyetv moAvunkddag aiyoq.
(Ibid. 8, 20)

® péreot, Tl k&OecOe; Mmwyv @Y £¢ Eoyato yoing
(Ibid. 7, 140)

OABlog oDtog avnp, Gg Enov 86poV EokataBaivet,
KOwyehog 'HeTidng kTA.
(Ibid. 5, 92)

g0t T1g 'Apkoding Teyén Aevpd Evi Y OPY KTA.
(Ibid. 1, 67)

Es gibt sechs verschiedene Strukturelemente, die in einem Orakeltext vorkom-
men kdnnen — selbstverstiandlich nicht zusammen: zumeist drei oder vier von den
Elementen sind in einem Orakel zu finden, aber es gibt keinen Teil des Textes, der in
keiner der sechs Klassen eingeordnet werden konnte. Die Elemente sind die folgen-
den: 1. der GruB3 (Apollon begriifit den Fragenden); 2. die Wiederholung der Frage;
3. die Bestitigung der Autoritdt Apollons; 4. die Aufzdhlung der Bedmgungen der
Erfiillung des Orakels; 5. die Botschaft; 6. die Auslegung der Botschaft."

" BEYE, Charles R.: ,,The Catalogue as a Devise of Composition in the Iliad”, in: Harvard Stud-
ies in Classica[ Philology 65, 1961.
2 FONTENROSE, Joseph E.: The Delphic Oracle. Its Responses and Operations with a Catalogue
ofResponses Berkeley ‘Los Angeles—London 1968. S. 160 et passim.
3 ). E. FONTENROSE, op. cit. 165 ef passim: Salutation - Restatement of Question — Assertion of
Mantic Authority — Condition Precedent — Message - Explication.
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BRUCHSTUCK UND DARSTELLUNGSEINHEIT 11

2.3 Die Darstellungseinheiten der metrischen vorsokratischen Texte

Unter den Fragmenten des Xenophanes, Parmenides und Empedokles findet
man teils Komponenten mangelhafter, aber erkennbarer Absitze, teils Abschnitte, die
in sich als fehlerfreie Absétze aufzufassen sind. Es gibt sogar fiinf gréfiere Abschnit-
te (Xenophanes B1 und B2, Parmenides B1 und B8, Empedokles B17), die aus meh-
reren Absitzen bestchen. Vor allem zitiere ich zwei nachweisbar vollkommene Ab-
sétze.

Parmenides BS, 4249

38 ... TOL TEVT OvopooTot,
6ooa Bpotot KaTéBevTo reRO18OTEG Elval AATOTR,
40 yiyveoBoi te koi GAAvoBat, eivor e kol oy,
Kol TO6mov dAAGooELY BLd Te xpdo Pavov apeipery.
oVTop enel Telpag TUPOTOV, TETEAEGUEVOV EOTL
navtoBev, EDKVKAQV oQaipng Evariyklov JYKmL,
UECOCOBEV {COMUAES TAVTNL, TO YOpP 0VTE TL petlov,
45 oV1e T Boudtepov nedéval Y pedV £0TL THL 1 THL.
obite yop ovk €6V £0T1, 1O Kev marboL ptv ikvelcBar
€l ooV, ohT E6v €0ty GTwg £in keV E6VTOG
T uaAAov L § oGV, EreL &Y EGTLY AOVAOV
ol ybp mivtoBey igov, OUdG Ev RELPOCL KUPEL.
50 €év 1@t 6oL IOV MOTOV AdYov NE vonua
apeig aindeing 80Eag & ano ToVdE Bpoteiog
HAVOUVE KOOOV EPDV EMEMV AMOTNAOV AKODWV,

(Darum ist alles Name, was dic Sterblichen angesetzt haben, im Vertrauen dar-
auf, es sei wahr: [40] Entstehen und Vergehen, Sein und Nichtsein, den Ort wechseln
und die leuchtende Farbe dndern.

[42] Da es andererseits ein letztes Ende gibt, ist ¢s allseits vollendet, gleich der
Masse einer wohlgerundeten Kugel, vom Zentrum her in alle Richtungen sich glei-
chermafien erstreckend. Denn es ist unumgénglich, dal3 es weder hier noch dort [45]
etwas groBer oder etwas kleiner ist. Es gibt ndmlich kein Nichtsciendes, das es hin-
dern wiirde, die Einheitlichkeit zu erreichen, und es ist auch nicht seiend derart, daf3
es hier mehr oder dort weniger von Seiendem gibe, weil es als Ganzheit unversehrt
ist. Denn sich selbst allseits gleich begegnet es einheitlich seinen Grenzen.

[50] Damit beende ich dir verldBliche Aussage und Begriff hinsichtlich der
Wabhrheit. Von hier aber lerne die menschlichen Meinungen verstehen, indem du die
triigerische Ordnung meiner Verse horst.)™

Der Anfang des Absatzes (Z. 42) ist gut erkennbar: im Vergleich mit dem In-
halt der vorigen Zeilen ist hier ein Wechsel des Aspekts zu beobachten. Im bisheri-
gen wurde die Beziehung des Erkennen zum Seienden dargestellt. Von hier ab horen

" Die Vorsokratiker. Auswahl der Fragmente, Ubersetzung und Erlduterungen von Jaap MANS-
FELD. Bd. [-]I, Stuttgart 1983-1986. Bd. I, S. 321.
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12 STEIGER, KORNEL

wir tliber eine andere Eigenschaft des Seienden. — Der Text fangt mit ciner homeri-
schen Erdffnungsformel an:

Das Ende des Absatzes (Z. 49), das gleichzeitig die Beendigung eines ganzen
Blocks ist, wird kréftig akzentuiert am Anfang des néchsten Absatzes (Z. 50): ,,Da-
mit beende ich dir verldBliche Aussage und Begriff*.

Empedokles B17, 14-20

12 A de SaArbiocovTo SLapmepeg oV ANYeL,
ToOTNL & oV EAG1Y AKIVITOL KOUTO KVOKAOV.
14 AAL Gye nOBwv KADOL pddn yap tot ppévog odéet
15 @©¢ y0p kai mpiv EE1T00 TLEOVOKOV TELPOTO LOOMY,
din) épéw tote yop Ev NHENON ndvoy elvat
£k tAeb6voVv, ToTe § ab diéeu tAéov € £vog elvan
nop xoi Vdwp kai yoia kol népog dnAetov LYo,
Neixoég T 00AOUEVOY dixo TAV, ATAAQVTOV ARAVINL,
20 kol PAdTNS €V Toloty, To1 uiiKog 1€ TAGTOS T
v 60 VoWt SEpKe, und’ SUpOGLY OO TEINTGOG:

s

(... sofern sie aber im Hin und Her vollends nie aufhoren, diese wechselnde
Pfade zu gehen, sind sie ewig, unverriickbar im Kreislauf.

[14] Ich fordere dich auf, meine Worte zu beachten. Denn das Lernen wird dei-
nen Sinn gedeihen lassen. Wie ich zuvor schon sagte, als ich das Hauptthema eror-
terte, werde ich Doppeltes berichten: einmal wichst es zusammen, um ein alleiniges
Eines zu sein aus Mehrerem, das andere Mal entwickelt es sich zu Verschiedenem,
dal} es Mehreres ist aus Einem: Feuer und Wasser und Erde und Luft unermefliche
Hoéhe. Und gesondert von diesen, aber sie in jeder Hinsicht aufwiegend: HaB, der ver-
winschte; und unter ihnen: Liebe, ithnen gleich an Lange und Breite. [21] Letztere
schaue an mit deinem Verstand — sitze nicht da mit verdutztem Gesicht.)"

Am Anfang des Absatzes steht eine Erdffnungsformel: &AL” dye povbwv
kA00L In der nichsten Zeile ist ein ankniipfender Riickblick zu lesen: g yop xoi
npiv Eewma. Der Wechsel des Aspekts ist sowohl am Anfang wie am Ende des
Abschnittes auch gut zu beobachten.

Die beiden Elegien des Xenophanes (B1 und 2) wurden aus je zwei Absitzen
aufgebaut. Ich zitiere die zweite Elegie.

Xenophanes B2

OAL el péEv Ty uTHTL TOdMVY viknv TG &potto
1 TEVIOBAE VWV, EVOCL ALOG TEUEVOG
nap Moo -ofjle” &v 'OAvumLNL, ElTE TOAOI®V
1l Kl TUKTOCVVTY AAYLVOESTOY EX WV,
5 eite L de1vov eBlov 6 TOYKPATIOV KAAEOVGLY,
ao10ioiv X' €in KVEPOTEPOS TPOTONAVY
Ko KE TPOEdPiny Qavepny év Aydov dpoito

> Ebd. Bd. IL, S. 81.
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BRUCHSTUCK UND DARSTELLUNGSEINHEIT 13

kol kev 017 £i1 dnpociowv KTEdvay
£k MOAEWG Kol ddpov & ol ketpunALov €l
10 £l1e kol (TroLoLY, TOVTA ke TAvTo AdyoL,
0VK €MV GE10g MOTEP EYD. p OUNG YOP APELVOVY
avépav Rd’ Inrwv NUETEPN GOPiN.
aAA’ e"xMit pdha T0VT0 vopiletal, ovdE dikaiov
TPOKPLVELY p UMV THS AYadHg coping.
15 obte yop el nOKTNG AyoBOG Acolot HETELN
o007 el mevIaOAely, 0UTE TOACIOHOCLYVTV
0UVdE pév el ToYLTATL TO3®V, TONEP £0TL TPOTIHOY
P oung 606” Avdpdv Epy’ Ev dydvi TEAEL,
todvekev v 81 poArov év eDVOpINL TOALG €N
20 OULKPOV & &V TL TOAEL X Gppa YEVOLT ETL T,
el T1g aeBAe VOV Vikd [Tiooo nop’ 6x0ac:
00 YOp Taivel TODTO LLYOVEG TOAEWS.

(Nun gut, wenn einer mit der Schnelligkeit der FiiBe cinen Sieg errdnge, oder
als Fiinfkdmpfer, dort wo der Hain des Zeus an den Fluten des Pises in Olympia,
oder als Ringer, oder auch, weil er den schmerzhaften Faustkampf beherrscht, oder
den schrecklichen Wettkampf, den sie Pankration nennen: fiir seine Mitbiirger wire
er herrlicher anzuschauen, und einen Ehrensitz vor aller Augen bei den Veranstaltun-
gen wiirde er erhalten, und Speisung gébe es aus 6ffentlichem Vermdgen, gewiéhrt
von der Gemeinde, und ein Geschenk als kostbaren Besitz; oder auch wenn er mit sei-
nen Pferden <sicgte>, wiirde cr das alles erhalten — er der <dessen> nicht so wiirdig
ist wie ich. Ist besser als Kraft von Minnern und Pferden doch unsere Kunst und
Kenntnis.

Nein, durchaus willkiirlich ist dieser Brauch, und nicht ist es recht, Stirke ho6-
her zu schitzen als niitzliche Weisheit. Denn mag einer tiichtig sein im Volk als Bo-
xer, oder als Fiinfkampfer oder im Ringkampf, oder sogar durch Schnelligkeit der
Fiile, was am meisten gilt unter den Disziplinen, die es beim Wettkampf gibt, so wi-
re deshalb die Stadt nicht mehr <als vorher> in guter Ordnung; und kurz wire das
Vergniigen, das die Stadt daran hitte, wenn einer im Wettkampf siegte an den Ufern
des Pises: denn nicht bereichert das die Kammern der Stadt.)l(’

Unter den Fragmenten der drei Philosophen sind insgesamt 26 fchlerfreic Ab-
sidtze zu finden, und wir kennen weitere Bruchstiicke, die eine Er6ffnungsformel ent-
halten."”

Es wurde erwihnt, dass eine Typologie der inneren Komposition des metri-
schen Absatzes iiberhaupt schwer zu geben wire. Aber wir haben gesehen, dass im
Falle einiger spezieller Absitze — z. B. der des Schiffskatalogs oder des metrischen
Orakeltextes — die Strukturclemente des Absatzes voneinander abzusondern und zu

'® Xenophanes. Die Fragmente. Herausgegeben, iibersetzt und erlautert von Ernst HEITSCH.
Miinchen und Ziirich, 1983. 8. 19-21.

17 Xenophanes 1,1 12; 1, 13-24; 2,1 12; 2,13-24. Parmenides 1,1-5; 1,6 10; 1,11-14; 1,15-21;
1,22-32; 8,5-21; 8,22-25; 8,26-31; 8,34-41; 8,42- 49; 8,50-61. Empedokles 2,1-9; 17,1-13; 17,14-20;
17,21-26; 17,27-35; 21,1-14; 23,1-11; 35,1-17; 84,1-11, 100,1-25; 112,1-12.
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14 STEIGER, KORNEL

benennen méglich war. Unter Beriicksichtigung dessen, dass das philosophische
Lehrgedicht eine mit der Absicht des Lehrens konzipierte Anrede ist, die cine spe-
zielle, gut begreifbare Methode und Darstellungsform impliziert, nimmt man mit
Recht an, dass die Absitze dieser Anrede manche typischen, regelméBigen Formen
des Aufbaus zeigen sollten. Der Verfasser eines Lehrgedichts wollte ndmlich seinen
ausgewihlten Hérer nicht nur erziehen, noch weniger blo3 amiisieren. Seine Absicht
war, sich im Schiiler eine Fihigkeit entwickeln zu lassen, in deren Besitz der Schiiler
sein eigenes Lehrgedicht erschaffen konnte. Der Meister wollte nicht nur den Inhalt
seiner Gedanken, sondern auch den Algorithmus fiir die Erschaffung eines derartigen
Lehrgebaudes libergeben.

Nennen wir den Absatz des philosophischen Lehrgedichts ein Philosophem!
Im Folgenden zeige ich die Struktur von zwei Arten der Philosopheme: die der Anti-
these und des Beweises.

Die Antithese

Ein gutes Beispiel der antithetischen Struktur ist das Fragment B2 von Empe-
dokles.

OTELVOTOL HEV YUP TOAGHOL KOTO, YOIO KELLVTOL:
ToAAO O Seld Eumote, Té T AUBADVOVOL HEPIULVOG
nadpov de Lofiol SAov Pépog dBpNoOLVTEG
hKVLopOL Komvolo dikny ApBEvTeg ARETTOY,

5 010 povov TELGBEVTEG, ST TPOGEKVPOEY EKOGTOG
ndvtoo’ Ehaovopevol 10 8 Ghov <mwg> eDyetot eVpelv:
oVtwg 0VT Emidepktar TGS AvdpdoLy 00T EruKoVOTA
ob1e voéwt neptAnntd. ob 8 odv, énel B EAlacTng,
TeVOENL OV TAETOV Ye BpoTein puiitig Gpwpev.

3 6iov Mansfeld; Biov Hss.
6 mwg Mansfeld

(Denn einen engen Bereich umfassen die begreifenden Sinne, die iiber die
<menschlichen> Glieder gebreitet sind; viel Leidvolles st6Bt zu, das dem griibelnden
Sinn seine Schiirfe nimmt. In ihrer Lebenszeit haben sie nur einen winzigen Teil des
Ganzen erschaut; zum raschen Tode bestimmt, sind sie aufwirts getragen worden
und zerstoben wie Rauch, nur jener Einzelheit gewifl, worauf ein jeglicher eben ge-
stoBBen; nach allen moglichen Seiten werden sie getrieben — wie wird sich einer dann
rithmen kénnen, das Ganze ausfindig gemacht zu haben? Also ist, was ich zu sagen
habe, fiir die <anderen> Menschen nicht mit Augen zu sehen, nicht mit Ohren zu hé-
ren, nicht mit threm Verstand zu erfassen.

Du aber, der du jetzt zu mir in die Einsamkeit gelangest, wirst es erfahren: so
weit ist menschlicher Scharfsinn allerdings nicht vorgedrungen.)18

'® Ubersetzung von J. MANSFELD, op. cit. Bd. 11, S. 71-73.
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Dic ersten siebencinhalb Zeilen zdhlen die Eigenschaften der minderwertigen,
leidvollen, armseligen Sterblichen auf, dic letzten anderthalb Zeilen stellen den Schii-
ler dieser Welt gegeniiber. Die Strukturclemente sind folgende: (1) eine katalogartige
These, eine Aufzihlung der Motive, die sich im Licht der (2) Antithese, die das Rich-
tige, das Wahrhafte, das Gute prisentiert und repréisentiert, als wertlos erweisen.

Einer dhnlichen antithetischen Struktur begegnen wir bei Parmenides, im B8,
34-41.

Ta0ToV & £07TL VOETV TE KO ODVEKEV EGTL VOO

35 o0 yép Bvev 10U £6v10g, £V DL TEQUTIGHEVOY EGTLY

£VPNOELS TO VOETY' 0VBEV Yap <i}> E0Tiv 1 EoTal

aAro mapeE 100 €6vTOG, ENElL TOYE MoTp' énédnoev

obAov dxivntov T’ Epevar 1L rdvt dvopaoTol,

booo Bpotol kotéBevTo TETOLBOTEG elvor AANOT,
40 vyiyveoBai te ko 6AAVG0ML, €1val TE kKol oV,

KOl TOTOV AAAGOGELY d1d T XPpOO PovOV Gpeifetv.

(Und daBB man es erkennt, ist dasselbe wic die Erkenntnis, daf} es ist. Denn
nicht ohne das Seiende, beziiglich dessen es als Ausgesagtes Bestand hat, wirst du
das Erkenntnis finden. Denn es gibt sonst nichts und wird auch nichts geben auller
dem Seienden, weil das Geschick verfiigt hat, dal es ganz und unbeweglich/unverén-
derlich ist. Darum ist alles Name, was die Sterblichen angesetzt haben, im Vertrauen
darauf, es sei wahr: Entstchen und Vergehen, Scin und Nichtsein, den Ort wechseln
und die leuchtende Farbe éindcm.)19

These (34-38a): die Welt der &AnBeia ist eins und homomorph; Antithese
(38b—41): die Welt der dvépota ist vielfiltig und heteromorph.

Bei Xenophanes, im B2, 1-12 finden wir eine Gegeniiberstellung von Korper-
kraft und Weisheit. Nach der Aufzihlung der Sportarten sagt der Dichter: ,,Ist besser
als Kraft von Miannern und Pferden doch unsere Kunst und Kenntnis. — Nein, durch-
aus willkiirlich ist dieser Brauch (eixfjt ... vopileton) und nicht ist es recht (oVd€
dixoriov) Starke hoher zu schitzen als niitzliche Weisheit.*

Die Motive der zitierten drei Philosopheme sind folgende:

(1) antithetische Struktur;

(2) katalogartiges Auffiihren der minderwertigen Seite;

(3) in den Gegensidtzen wird jedesmal cinc und dicselbe Opposition ausge-
prigt: die des Natiirlichen und des Konventionellen.

Unter den Fragmenten sind insgesamt 13 antithetische Strukturen zu finden 2
Die philosophische Rede erhebt sich durch die antithetischen Philosopheme iiber die
Menschenwelt, iiber das konventionelle Alltagsleben der Sterblichen, um das ,,uner-
schiitterliche Herz der Wahrheit* darstellen zu kdnnen.

19 Ubersetzung von J. MANSFELD, op. cit. Bd. I,
» Xenophanes 2,1-12; Parmenides 1,22-32; 2;
26; 110.

S. 321.
4, 6; 7; 8,34-41; Empedokles 2; 3; 4; 8; 17,21~
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16 STEIGER, KORNEL
Der Beweis

Kehren wir jetzt zu Parmenides B8, 42—49 zuriick. Dicser Absatz ist in drei
Teile gegliedert: (1) Zeilen 42-44a; (2) Zeilen 44b—48; (3) Zeile 49. Der dritte Teil
ist eine Wiederholung des Gedankens des ersten Teils. Der Absatz enthilt eine Argu-
mentation fiir den Satz, der im ersten Teil des Philosophems ausgesagt wurde. Die
dreiteilige Struktur des Philosophems sicht so aus: Satz — Argumentation — Wieder-
holung des Satzes.

Der Satz lautet:

oVTap ENEL TETPOG TOUATOV, TETEAECUEVOV £0TL
TAVTO0EV, EVKVKAOL CQUiIpPNG EVOALYKLOV OYKOL,
HECOCOBEV icOTOAEG TAVINL

Ich gebe eine Paraphrase des Satzes: Wenn das Sciende eine letzte Grenze hat,
muf} es kugelformig sein. — Daf} das Seiende eine letzte Grenze hat, wurde in B8,
26-32 bewiesen. Die jetzt argumenticrende These ist: es muf3 kugelformig sein.

Argument: 70 yop oV1e T petlov,
45 o¥te Tt BadTepov meAEvor Xpedy £0TL THL 1 THL.

(Denn es ist unumgénglich, da3 es weder hier noch dort etwas gréfier oder et-
was kleiner ist.) Was bedeutet ,,gréBer und ,kleiner? In dicsem Kontext sollen sie
etwas blo3 Rdumliches bedeuten: Es ist unmdglich, daBl das Seiende sich in diese
Richtung vom Zentrum weiter erstreckt, weiter entfernt, weiter ausgedehnt sei als in
jene Richtung.

Ja, aber diese Aussage benétigt noch cine universelle Begriindung, um als Ar-
gument fungieren zu kdnnen. Jetzt weist Parmenides auf zwei frithere Sitze zuriick:

1. oV1e Yop 0VK €6V EGTL, 10 KEV TR DOL HLY 1kveIGOOL
eic ooV,
,»Es gibt ndmlich kein Nichtsciendes, das es hindern wiirde, die Einheitlichkeit

zu erreichen® — d. h. wenn etwas das hindern kénnte, wire es das Nichtseiende. Aber
das Nichtseiende existiert nicht, cf. B2, B6, B7.

2. oVT €6V €5tV OTwg £in kev £6vTog

THL pAAov TH & fiooov, énel Tav £0TLV GovAov
,und es ist auch nicht seiend derart, dafl es hier mehr oder dort weniger von
Sciendem gébe, weil es als Ganzes unversehrt ist“ — d. h. es gibt keine Intensitéts-
differenz (kein ,,mehr* oder ,,weniger) innerhalb — oder hinsichtlich — des Seienden,
cf. B8, 22-25. Wenn cs aber gar keine Intensititsdifferenz, keine Steigerung gibt,

wird auch eine rdumliche Differenz, ein ,,ferner und naher” unmoéglich.
Damit wurde der Satz bewiesen. Jetzt kommt der letzte Schritt.

Die Wiederholung des Satzes:

ol YOp TavToBev 1oov, Opdg £v teipoot KOpEL.
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»Denn sich selbst allseits gleich begegnet es einheitlich seinen Grenzen.*

Die Struktur des beweisfithrenden Philosophems ist also folgende:

1. Exposition des Satzes

2. Beweisfiihrung

3. Wiederholung des Satzes.

Dieser Aufbau ist wohlbckannt: die Sitze des Euklides zeigen dieselbe Struk-
tur:

1. Exposition des Satzes (npdtacic)

2. Beweisfiihrung in vier Schritten (£x0e01g, SL1OPIGNOG, KATOGKEVT, AROIEL-
319)

3. Schlussfolgerung (cvpnépoociia)

Die Schlulifolgerung ist cine wortliche Wiederholung des Textes der Exposi-
tion.

Dassclbe dreigeteilte Philosophem ist schon bei Xenophanes zu finden:

Xenophanes B30

myn & £01i 0dhoco VéaTog, TNy & &vépolo

oV1Te yap £v vEQeGLY <YlvoLto ke {g dVENOLO

€xnvelovtog™> EcwBEV AVEL TOVTOL HEYAAOLO

oite p ool moToP@®VY oVT ol <BEpog> GpPpLov VWP,
5 GO pEYOG ROVTOG YEVETWP QEPEMV OLVELWV TE

KOl TOTAUAV.

Exposition: Das Meer ist Quelle des Wassers, Quelle des Windes.

Beweisfiihrung: Denn in den Wolken wiirde weder die Kraft des Windes, der
von innen herausbldst, entstehen ohne das grofle Meer, noch die Strome der Fliisse,
noch des Aithers Regenwasser;

Wiederholung: nein, das grofle Meer ist der Vater von Wolken, Winden und
Fliissen.”'

Insgesamt haben wir 12 fehlerfreie dreigeteilte Beweisfiihrungen® und weitere
gebrochene, aber wiedererkennbare Stiicke.

Wir haben festgestellt, da3 der Text der philosophischen Lehrgedichte aus Dar-
stellungseinheiten aufgebaut ist. Diese Einheiten haben wir Philosophem genannt. Es
wurden zwei Typen der Philosopheme unterschieden: das antithetische Philosophem
und die Beweisfiihrung. Die beiden Typen enthalten insgesamt fiinf Strukturclemen-
te: These, Antithese, bzw. Exposition des Satzes, Argument (Beweis), Wiederholung
des Satzes. In die fiinf Gruppen kénnen alle Sitze der Fragmente eingereiht werden,
die von der Natur der Dinge handeln. Diese Einordnung bildet die Grundlage fur
eine strukturclle Analyse der Fragmente.

Wir kennen aber einige Sétze der Bruchstiicke, die in die fiinf erwéhnten Grup-
pen nicht eingereiht werden kdnnen.

n Ubersetzung von J. MANSFELD, op. cit. Bd. I, S. 221.
22 Xenophanes 1,13-24; 2,13-22; 30; 34; Parmenides 8,5-21; 8,22-25; 8,26-31; 8,42- 49; 8,50-
61; Empedokles 17,1-13; 17,27-35; 100.
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Empedokles B17,14
QAN Grye pOBmY KADOL n&dn Yép tot ppévog cBEEL

(Ich fordere dich auf, meine Worte zu beachten. Denn das Lernen wird deinen
Sinn gedeihen lassen.)”

Xenophanes B34

Kol 10 pev 0V capeg obTig dvnp idev 008E T1g EoTon
eldmg APl Be@V Te Kl oo AEYw TEPL TAVTOV:

gl yop kol o paAioto TOX0L TETEAECUEVOVY EITTDY,
o0TO¢ ORMG O0VK 01de’ 86Kkog & el TAG1 TETVKTOL.

(Klares hat freilich kein Mensch geschen, und es wird auch keinen geben, der
es gesehen hat hinsichtlich der Goétter und aller Dinge, die ich erkldre. Denn sogar
wenn es einem in auflerordentlichem Malle gelungen wire, Vollkommenes zu sagen,
wiirde er sich dessen trotzdem nicht bewulBt sein: bei allen Dingen gibt es nur An-
nahme.)

Empedokles B25
... xoi 8ig yap, 6 Oet, koAOV EGTLY EVioTELY.

(Es ist gut und schdn, auch zweimal zu sagen, was not tut.)

Wegen dieser Schwierigkeit sollen wir neben der strukturellen Einordnung
cine inhaltliche Klassifizierung cinfithren. Von diesem Standpunkt aus gehért ein
jeder Satz der Fragmente einer der folgenden Gruppen an:

1. Aussage liber die Natur der Dinge;

2. Anrede an den Schiiler: Mahnung, Verbot, Berichtigung;

3. Aussage iiber die Natur der Erkenntnis bzw. iiber die des Wissens;

4. Reflexion auf die Lehre selbst.

Diese zweifache — strukturelle und inhaltliche — Klassifizierung kann den theo-
retischen Rahmen eines kompletten Katalogs der Elementarteile der metrischen Phi-
losopheme der Vorsokratiker bilden.

Universitdt ELTE
Lehrstuhl fiir antike und mittelalterliche Philosophie
H-1364 Budapest, Pf. 107

3 Ubersetzungen von J. MANSFELD, op. cif.
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MIKLOS MAROTH

AN UNKNOWN XENOCRATIC TESTIMONY

To Shaul Shaked on his 70th birthday

Summary: The paper examines a fragment of Xenocrates on definition preserved by Alfarabi. Proving
that the exposition of Plato’s and Aristotle’s detinitions in the same fragment reflect the views of the
philosophers referred to in late antique wording the author accepts Alfarabi’s report as reliable and
authentic. Further comparison of Alfarabi’s passage with late antique logical views results in the
statement that Xenocrates’ definition was connected with the emerging doctrine of relational syllogisms.
Alfarabi’s fragment exposition of Xenocrates’ hitherto unknown teaching is, consequently, exposed as
part of the late antique philosophical tradition.

Key words: Plato, Aristotle, Xenocrates, Alfarabi, definition, relational syllogisms.

1. DESCRIPTION OF THE TEXT UNDER EXAMINATION

In his short commentary on the Analytica deutera al-Farabi' dwelt on the issue
of definitions at length. There is nothing surprising about this as the Analytica deute-
ra has long been known to have treated the subjects of proofs and definitions.

Discussing the question of definitions al-Farabi noted that three useful methods
had come down to him from ’the elders’ and were adopted, out of the several rele-
vant theories. The first one came from Xcnocrates. He thought the definition of
a given entity could be arrived at syllogistically. The essence of the second method
was identified as division. It was said to have come from Plato. The third one, the so
called synthetic method, was worked out by Aristotle.’

If al-Farabi had stopped in his exposure of the subject at this point, he would
have caused us quite a bit of inconvenience. Fortunately, however, he added a few
details and examples to his short statements.

Al-Farabi thought that if, in the case of the Xenocratic definition, one aims to
prove that a certain definition belongs to a particular thing, a middle term (terminus

! 4I-Manuq1vvat li-'I-Farabi, 1. ed. Mohammad Daneﬁpezuh Qum, 1408 h. (1987).

2 op. cit. 301: J)LquLaJd’ung.h.\H P ol caaaill b il al 4 "oday La Lol
Aty ou.._n olandly s 5a¥ Taa ~ 5 L Wiy Tu.,_u of say wumshl LS 3k L_..\_\l
contllb gyl o, @il Sl Gk bl e Yl Lajtany GUS 0 e i)l Gk
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20 MAROTH, MIKLOS

medius) is needed. This middle term also serves as a definition for the thing in ques-
tion. However it is known that with evidential syllogisms the middle term plays the
role of cause, and cause has a precedence over the generic concept, so the definition
taking the place of the mlddle term must have preceded the definition occupying the
place of the generic concept

This description is followed by an example: proof is to be provided for man’s
being ‘a living creature walking on two legs’. In this case the ‘preceding’ definition
in the place of the terminus medius could be a ‘thinking mortal [living being]’. If the
definition taking the place of the terminus medius itself needs to be proved, there
must be a third definition, which is of even less recent origin than the ‘preceding’ one
that has taken place of the terminus medius, and can thus serve as a proof for it, and
so on, and so forth. If all that is not feasible, the existence of a primary definition re-
quiring no further proofs is bound to be postulated.’

All rational, mortal animal is walking on two legs
All man is rational mortal animal
All man is walking on two legs

And this can be continued as described in al-Farabi’s Arabic text. But the ques-
tion arises as to whether or not this locus is authentic and whether it can be proved
that this is what Xenocrates had taught about definitions. The question should be
raised all the more because Aristotle himself clearly statcd that definitions belong to
the set of principles and cannot be proved sylloglstlcally At the same time Aristotle
also said that one thing can only have one definition.® The essence of the Xenocratic
teaching, on the other hand, is that one thing may have several definitions.

*loc.cit. i i gu) Sl e g sise 5k Gk Ol unhl ELS 3o, U
Sl Gl plal b oV u s o L Ui "of e uf Ll 131 S s o LIS oty asalt
LS Uy cign 21 il Tl Lyl s oAl Lo Lipb bt Taadt dagy of o
el o705 a e S N pasf JMUYIJ_\JI of Llaall olasl Ll aal
.\__;nu,,fuf)é' s ,_AYI_\AJ,A_, Baso ai—d od—iadl aall Tl el
4 u_A‘).n_x.A_“
loc. cit. 301: ¢ pdiiy uyl I N g o—bae st 3yl il o bl &l S 35k f
el Loyl Lo ¥ Taa ga La Ly b Lol 151l i e g LS oo aall
f‘,_m.,_nuu,_mg_.l)_u‘shr sl laty aigay o WY i “aalt ,;_\,_. uiu_.‘_wuu
S S N UG 8 E g 11 u_m]lu_;_..u‘a.x_uq_g_«u_LgJJYlu)_lefu ¥ Taall
ols—sall sall Jie u_A)m_,| aall e padf AT 0 WY T u,_g o %539y a3l
R BRSNS A R VU VO PN SN VK] g PSS VU B U JU [ R Y S |
JSJ il \,_La'_t b-n.a ul_u.ul JS 1i<a _ﬁ_],_u e Sle ! Hl_dl IJ_A:.JI g d \J_A_I.I_LM.A_.“
,uw,yn SN PN JSPUE Vi) UV TP HPPPY 1 E-V S PRI G S I W NI Y P
Hu s ‘uu,_., W em Vg L, e il Solion s w_ua_‘,_n,_.,yd_\amf
s oS of il e Ve ¥ LS ) Ll el Wiy b e s d
S el sga o ‘a.l_ﬁ’ oS of pr—d WJme ¥ oWl gl ls a._;L_,p)_mu_ll iy pml,
s Y
% Aristotle: Anal. post.93 b 15-17: 'Q¢ pév toivov AapPdvetar 1l ot Kot ylyvswl yvopylov,
cipnral, dote oviloyiopdg pev 1ob T €0t oL ylyverar o008’ anédelig, dfiilov pévrot S ouAloyiouod kal
anodeifewme.
¢ Aristotle: Top. 154 a 10-11: ob1e yip Eva Suoiv obite 8o 1ob uttod Spoug Suvatéy oty elvar.
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AN UNKNOWN XENOCRATIC TESTIMONY 21

The simplest procedure in this case is to see whether the collection of Xenocra-
tes’ known fragments contains anything that confirms al-Farabt’s words.” The answer
is simple: There is not one among Xenocrates’ known fragments to help either prove
or deny everything that the Arabic text contains.

Now there is nothing else left for us to do but check what can be checked, that
is, the account of Plato and Aristotle, and whether al-Farabi’s words hold true for
them or not. Furthermore it must be examined whether Xenocrates can be visualised
as having worked out tcachings opposed to Aristotle’s words, by way of comparing
them to the teachings of logic from post-Aristotclian times.

2. OBSERVATIONS ABOUT PLATO AND ARISTOTLE

Plato said, if one wants to define something, one should first sce which genus
it is subordinated to. If something else is nearer to it than its uppermost (previous)
genus, then the other (nearer) genus should be considered. If there is no such other
genus, its uppermost (first) genus is to be taken. It then is to be divided by the two
primary oppositional differences. Then it should be seen which of the two the thing
to be defined falls below. If it is found below one of them, it must be examined
whether the genus and the difference together are equal to it. If they are, the defini-
tion has been found. If they are broader, then they have to be divided by two new op-
positional differences. This is to be carried on with a series of newly arising differ-
ences. It may need to be examined whether or not it is the individual entity falling
under the concept thus gained that is to be defined. If it is, the definition will consist
of a genus plus the differences listed in the correct order.®

As for the Aristotelian definition, arrived at synthetically, it may be obtained in
the following way. The individual entities that we are aiming to define will be exam-
ined first. Take the predicates that can be associated with the individual entities and
see if those predicates can be stated about the quiddity of the individual entities. When
all these have been collected, it should be examined which of the predicates can be
considered as a genus/genera and which ones cannot. Then the genera are to be com-
pared and arranged proceeding towards the more and more general. In the course of
these activities it can be found which genus is the most specific. Then the other pos-
sible predicate referring to quiddity will be looked at and the one that is even more
specific than the last genus will be attached. We will go on combining these concepts
until we get to the point where it becomes clear that their combination is equal to the
thing to be defined.’

If you read these descriptions, you will rcalize immediately that they do not
correspond exactly to either Plato’s or Aristotle’s words. The concepts of proximal

7 Senocrate-Ermodoro: Frammenti, ed. M. . PARENTE, La scuola di Platone, 1. Napoli, 1982.
¥ Al-Farabi, op. cit. 302-304.
% op. cit., 304-305.
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and distal genera occur under Plato, which is to say that the description is based on
a hierarchy of genera. There is nothing like this, however, in Plato’s work. Further on
one can read about the orderly sequence of differences. As a matter of fact, that also
presupposes a hierarchy of genera as the sequence of differences depends on which
they are attached to. So the description cannot have come from Plato, even though it
can often be observed in Plato’s dialogues that concepts are clarified through divi-
sion. This means that although the description is Platonic in its general character, it
would be unthinkable without knowledge of the Neo-Platonic Tabula Porphyriana.

Summarily it should be established that in al-Farabi’s description the “proximal
genus” (genus proximum), the “more distal genus”™, the “essential accidents” and the
rest could only have emerged after Porphyrios, who lived in the third century, had
written his Eisagoge containing the theory he worked out. Giving definitions through
division (diairesis) is a typical Platonic procedure but the way it was described must
have been inspired by a theory of logic of the late Antiquity.

The Middle Platonist Alcinous speaks in his Handbook of Platonism of a sci-
entific procedure “‘from above’, by means of division and definition” as one can find
it in al-Farab’s text.'® In chapters 5 and 6 of this Handbook division is described as
follows: “Division may consist in dividing a genus into species, or a whole into
parts. ... It is primarily, however, the division of the genus into species that one must
make us for the purpose of discerning what each thing is in itself by virtue of its
essence. This, however, could not be achieved without definition. Definition arises
from division in the following manner: when one wants to subject a thing to defini-
tion, one must first of all grasp the genus, as for instance in the case of man, ‘living
thing’; then one must divide this according to its proximate differentiae until one ar-
rives at the species, as for instance into rational and irrational, and mortal and immor-
tal, with the result that if the proximate dlfferentlae are added to the genus which is
composed of them, the definition of man results.”

This is the procedure one can find in al-Farabi’s description. But there is a fur-
ther division in al-Farab1’s text. He speaks of a first and a second division. The first
one consists in the division of a genus by means of essential differences into two
parts, whereas the second division consists either in the d1v1510n of the species or the
essential differences by means of further essencial differences.'

The example one can find in Alcinous’ text: ‘living thing’ can be either ra-
tional or irrational, but ‘rational’ beings can be either mortal or immortal. In the first
case Alcinous divides the genus by means of two opposing differences into two spe-
cies, whereas in the second case he divides the first essential difference (rational) by

' Alcinous: The Handbook of Platonism, Translated with an Introduction and Commentary by
John DILLON, Oxford, 1993, 8-9.

n op. cit. §-9; Alkonoou Didaskalikos, in: Platonis dialogi, V1. ed. C. F. Hermann, Lipsiae, 1902,
157: 6 8¢ Gpog ék Slalpéoswg yevvital tobitov tov Tpémov: 100 péAioviog Gpw Umonintelv Tpdynatog dei
10 yévog Aufelv, dg tob av()pwnou 70 {Pov, Enerta 10lT0 TépVElY KATH T0G MPOCEYEiG Sugopls Ku-
tiovtag pexpl 1@V £i3@v, olov eic Aoyikdv kal dhoyov kal BviTvov kal GOGVATOV ... KTA.

? Al-Farabi: op. cit. 303: a_yatall H_M‘AJIJ Al Jeaa 6l e dall o ud g . iavu dlly
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means of its essential difference into two subclasses. The result is the well known
Platonic definition of man: {@dov Loyikov Bvntév.

Al-Farabt’s text reminds the reader of Clement, who proceeds to mention three
types of division: that of a genus into species, that of a whole into parts, and that of
a subject into accidents."? Two of these types are referred to by al-Farabi.

The Aristotelian definition by synthesis means the examination of individual
entities and their essential attributes. After having collected all common essential at-
tributes one has to distinguish between those which are genera and those which are
not. Comparing the genera first one has to find the most special one, and then com-
paring the rest of the attributes one has to choose the attribute which is equal to that
last genus or more general, and then all the essential attributes of the individuals
which are more special, than the genus. Then one has to find an appropriate set of all
these elements which — as a collection — is equal to the thing to be defined."*

In the Posterior Analytics there is a similar description of how a definition can
be attained by division. First one has to arrive at the infimae species, then to examine
the peculiar properties in the light of the primary common attributes. As a result of
this procedure the predicates are to be stated in the right order."

The comparison of these passages proves the interrclation of the two doctrines
in spite of all differences.

But there is no denying of the Platonic ancestry of the first, the Aristotelian
ancestry of the second procedure. This observation must be maintained even if al-
Farab’s text talks about “primary” and “secondary” division, and the examples given
sometimes bring Plato and the Middle Platonic school rather then Porphyrius to
mind. This may be illustrated by the fact that the example given in the text for the
primary division is that living beings can be divided into pedate ones and apods. This
message could not have been communicated by Porphyrius, who used essential acci-
dents, i.e., differentiae exclusively. (Apod, pedate, biped, etc. is Plato’s favorite ex-
ample.)

The same result may be arrived at, though with some changes, when the syn-
thetic procedure of definition is being studied. Also the synthetic procedure of defini-
tion relies heavily on the collection of all the concepts that can be regarded as gencra
and their being put in a hierarchic order. The hierarchic order of genera, however, re-
calls the lessons of the Tabula Porphyriana, which arose five and a half centuries af-
ter Aristotle’s time.

However, it is not so easy to assess the value of the Arabic text in this context
from the standpoint of the history of Greek logic. When describing the process of de-
finition in Book VI and the subsequent parts of Topica, Aristotle talks about the in-
creasingly proximal or increasingly higher types of genera in the second half of the
chapter 5th of Book VI. In the Greek texts the expressions 10 £yyvtdtm yévog or ...

13 WITT, R. E.: Albinus and the History of Middle Platonism, Cambridge, 1937, 37.
" op. cit. 304-305.
'* Aristotle: Posterior Analytics, 96 b 15-97 a 6.
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10t éndve yévn may correspond to the expressions ‘ja—al or Luia “—e! written
down in the Arabic texts. '

Even though al-Farab1’s argumentation does not contradict what Aristotle says
in his Topica, being as it is, in complete harmony with all of it the trcatment of the
question is imbued with Porphyrius’ spirit. It is primarily terminological considera-
tions that lead us to make this statement. It is not so much the Arabic phrase ahass
quoted just recently that makes us say this, as it does not render the meaning “the
closest” but stands for “more specific” or “most specific”, whic recalls the expression
species specialissima in the Tabula Porphyriana. Much weightier is the circumstance
that the Arabic text contains the expression al-anwa’ al-akhira (lowest genera), which
the Arabic special literature attaches unequivocally to the description in Tabula Por-
phyriana.

It is true that writing on definition Aristotle did not demonstrate the process of
making a definition the way al-Farab1’s text did, but also in this case the latter seems
to be substantially pervaded by the spirit of Aristotle’s Topica.

At the beginning of Book IV Aristotle himself described the way of finding the
genus by examining the predicates embracing the individual entities comprehensively
in a way similar to al-Farab1’s. He even made the remarks that all that was important
from the point of view of definition.

There is an important difference, however, namely that Aristotle had no inten-
tion to set up a hierarchic system of genera as a result of his investigation, as al-Farabi
had. (In spite of the relevance of this important difference it is worth noting that
Aristotle’s work did not exclude that possibility either. Although with little emphasis,
he still features the idea in his book that one species might fall under several genera,
which contain one another."”)

Basically the same idea can be identified in the 143 a 15th to 29th parts of 7o-
pica quoted above, where it says that the higher genera can all be stated about the
nearest genus and anything falling under it.

Our investigation suggests that in the case of the Aristotelian process of defini-
tion the construct is much more complicated than that of the Platonic procedure. Plato
had not worked out the theory of definition yet, so there was nothing to confront the
procedure associated with his name with. He also tried to define notions, and what
we can read in al-Farab1’s writing resembles this Platonic procedure in many ways.

The trend to attribute teachings to Plato that were absent from his works — with
Atristotle’s system of philosophy already available — can be noticed in later ancient
works as well. This may be accounted for by the circumstance that the missing points
could have been regarded as deficiencies when confronted with Aristotle’s measure
of completness. So, for instance Albinus (now again Alcinous) wrote very much like
al-Farabi in his Fisagoge to Plato’s philosophy (as the passages quoted recently
prove it).

He said, if one wants to find out what something actually is (éntoxonei 6& a010
pév 6 Eomiv Ekaoctov), several courses my be taken. One of the options is to approach

16 Aristotle: Topica 143 a 15-29.
7op.cit. 121 b24-122 a 2.
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it from above with division (GvwBev dwuipeTikdg). Division naturally means the divi-
sion of the genus into species, that is division of the whole into parts.'® After demon-
strating this procedure the Platonic author says that the definition is to be made
“along this road” of division (6 8& Opog €k Srurp€ceng yevvaTal TOUTOV TOV TPOTOV).

On the basis of one of the loci and the approach represented by al-Farabf’s
description, which comes from later Platonic authors, it may be said that although the
statements referring to Plato do not hold true historically, the teachings of the Arabic
text are still rooted in the late traditions of the Antiquities.

Roughly the same conclusion may be arrived at when examining the Aristote-
lian definition. Aristotle did write on definition and Aristotle’s work was known by
both Greeks and Arabs in later ages. Although this wording of the synthetic proce-
dure of definition figuring in this Arabic passage is sure not to have from Aristotle and
is much more likely to be associated with neo-Platonic traditions, generally speaking
it would be hard to declare that Aristotle could not have written it in this form, unless
some specific details were referred to.

This amounts to saying that the description of the synthetic definition is fairly
elaborate and precise. Besides certain ways of expressing things, it is the entirety of
the system of defining procedures, the presentation of the procedures based on divi-
sion and synthesis as a whole that recall the traditions of the schools of the late an-
tiquities. As an example let me refer again to the locus of Alcinous’ treatise I have
quoted, where the logical procedurcs are integrated in a system in such a way that the
procedures proceeding downwards from above (which provide definitions through
division and proofs syllogistically) are confronted with proccdures progressing up-
wards from below (induction and analysis).

3. RELATIONAL SYLLOGISMS

Scrutinising the two methods associated with Plato and Aristotle it appears that
they represent the knowledge and maintenance of the school traditions of Greek phi-
losophy, even if they cannot be regarded as completely authentic. This circumstance
adds to the value of the report on Xenocrates. Some other circumstances also seem to
justify the sentences about Xenocrates as opposed to the evident contradictions men-
tioned above.

Let me mention one of them first: the Xenocratic syllogism, which can be used
to prove definitions, contains definitions in the place of terms of syllogism. If one
looks whether this was possible in the Greek tradition, the answer is yes. Aristotle
himself said that the definition is an expression that can be used instead of a name,
i.e., term."” Though not the same use of the definition is described here as was seen
in the Xenocratic syllogism, but in a sense definition and term come to be regarded
as equals.

® Alcinous, Eisagoge, 156 157.
' Aristotle: Topica 101 b 38-102 a 2: 611 8’ 8pog puév Aéyog 6 1 t{ fiv elvat onpaivev, anodido-
a1 8¢ §j A6yog avt’ ovépatog 1 Abyog avi Adyou.
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Another thought-provoking circumstance is that what the Xenocratic syllogism
does is precisely the statement of the identity of a name and a definition, and then
that of a definition and another definition. This idea bears a resemblance to the con-
cept that Aristotle expounded in Book 11l of Topica. Aristotle thought it was possible
to carry through argumentations relying on relationships like ‘more’, ‘less’, or ‘simi-
larly’. The Xenocratic definition, on the other hand, relies on argumentation based on
relationships like ‘identically’ and ‘similarly’.

Aristotle did not think it was possible to prove a definition syllogistically, but
from the angle of ‘identically and ‘similarly’ he approved of something similar to
what Xenocrates did as dialectical argumentation.

This is of special interest, as a few centuries later Galen described the rela-
tional syllogisms in Eisagoge dialektike®® He said relational syllogisms were based
on relationships like ‘rather’, ‘more’, ‘less’, and ‘similarly’.

However, Galen gave only mathematical examples for the relationship of ‘simi-
larly’, so it is, they are not good enough to take us any nearer the solution of our pre-
sent problem. Nevertheless it seems important that Galen started the discussion of the
question with the remark that Aristotle’s pupils sought to squeeze the relational argu-
mentation into the scheme of the categorical syllogisms.?’

From his work it appears that these syllogisms were studied by Posidonius too.
The last sentence of Chapter XVIII goes like this: “All these syllogisms, indeed, must
be said to belong, first to the genus of relational syllogisms, but secondly, in species
they are constructed according to the force of an axiom; as Posidonius also says they
are called ‘conclusive by force of axiom’.”

In his commentary on this locus J. S. Kieffer points out that this short sentence
is difficult to interpret. It is not clear whether Posidonius has limited his investi-
gations to mathematical justifications or to syllogisms of similar nature in general.
Kieffer thought some of Galen’s words seemed to indicate that it was he who inte-
grated the relational syllogisms in syllogistics.”

From the point of view of our present problem it is worth examining a locus in
Alexander of Aphrodisias’ commentary on the Prior Analytics. Commenting on a
locus of Aristotle’s work starting 47 a 22 he says that if a conclusion necessarily fol-
lows from the premises in an inference, it does mean unequivocally that we have to
do with a syllogism. The facts that A is equal to B, and G is also equal to B, surely
mean that A is equal to G. In spite of this, this inference cannot be called a syllogism.
It will only be a syllogism if a premise of general validity comes to be prefixed to
before the inference, like for instance the following:

2 Galenos: Eisagoge dialektike, ed. C. KALBFLEISCH, Lipsiae, 1896, 38-42.

2L op. cit. 38: Prafovtal &' avtobg ol MEPt OV 'APIGTOTENTY 101G KUTNYOPIKOIG GUVEPIBHETV.

2 KIEFFER, J. S.: Galen's Institutio Logica, Baltimore, 1964, 53, with commentary on pp. 127-
128.

3 op. cit. 128,
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1. Those that are identical with the same thing, are identical with each other.
Rewording the above premise into a single unit it may be said:
2. A and G are equal to B.

From this general premise and the individual one falling under it it follows
syllogistically that A and G are equal to each other.”*

Alexander’s and Galen’s loci are interesting because the Xenocratic syllogism
cannot clearly be considered to be a regular Aristotelian syllogism. This follows from
two things. One of them is that in the place of the terms complex expressions, defini-
tions can be found. This is conspicuous in a syllogism even if the Topica locus quoted
above may also be interpreted in the way that a name can be substituted by a defini-
tion. The other thing is that the Xenocratic syllogism proves a definition. This is im-
possible if we consider Aristotle’s words quoted above.

However both objections lose validity if the Xenocratic syllogism is not con-
sidered to be a regular syllogism of the kind one can find in Galen’s and Alexander’s
work. This approach can easily be adopted because Xenocrates’ syllogism has ex-
actly the same setup as the example in Alexander’s text.

On the one hand Xenocrates declares the identity of A (a human being) and B
(a thinking, mortal being) and on the other, the identity of B (a thinking, mortal be-
ing) and G (a living being walking on two legs). This is what the identity of the hu-
man and the living being walking on two legs follows from in the conclusion. So in
its structure the defining process coming from Xenocrates is identical with relational
syllogisms based on identity. Besides it presents a categorical form, just as Galen
said about Aristotle’s followers.

Finally comparing the various loci we may conclude that the research into the
relational syllogisms started in the work of the post-Aristotelian generation probably,
under the inspiration of the Topica locus quoted above, just as the research into the
hypothetical syllogisms was started at the same time, probably also spurred by Aris-
totle’s hints.”’

There must have been similar debates about the logical foundation of the rela-
tional syllogisms as about that of the hypothetical syllogisms. Galen’s and Alexan-
der’s words seem to refer to this. Just as there were efforts to legitimize the latter by
aligning them formally with the categorical syllogisms, probably the relational syllo-
gisms were treated in the same way with the same purpose.

4. THE VALUE OF AL-FARABI’'S ACCOUNT

Al-Farab1’s locus may be considered to be a more or less authentic account of
Xenocrates, because ultimately it reflects the conditions of the same post-Aristotelian

2 dlexandri in Aristotelis Analyticorum Priorum Librum I. Commentarium, ed. M. WALLIES,
Berolini, 1883, 344.
3 MAROTH, M.: Ibn Sind und die peripatetische ., Aussagenlogik ™, Leiden, 1989, p. 22 sqq.
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period as the account of Plato and Aristotle. Later traditions distorted Plato’s ideas
substantially — an influence Aristotle sufferred much less from. Checking later Greek
sources against al-Farabi, it appears that al-Farabl rendered Xenocrates’ opinion in
Aristotelian interpretation, but perhaps truer to the original than the Greeks, as every-
thing that Alexander and Galen said contained later developments. Resorting to this
authentic account, a clear picture can be formed of the history of a subordinate issue
of logic, that of the relational syllogisms.

Pazmany Péter Catholic University
H-2087 Piliscsaba
Egyctemu. 1.
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FERENC RUZSA

PARMENIDES’ ROAD TO INDIA

Summary: Parmenides’ philosophy is unique in the history of ideas in Europe, but it has a striking par-
allel in India, from about the same age. The unchanging Absolute, called ‘Being’ or ‘Existent’; the depre-
ciation of everyday objects as mere ‘names’; and the construction of the empirical world out of elements
called ‘forms’ are all found in the first text of the Sadvidyd (Chandogya Upanisad VI 1-7). Comparing
details and taking into consideration other old Indian material this paper tries to prove that convergence
of thought or parallel development is out of the question — there must have been actual contact. Also it
suggests that the most probable scenario is that Parmenides travelled to India, learned the language and
some important philosophical texts, and brought them back to Greece.

Key words: Parmenides, Chandogya Upanisad, Greek- Indian contacts in philosophy.

'As was noticed quite earlyz, the philosophy of Parmenides shows very inter-
esting and significant parallelisms with the thought of the Upanisads, especially the
teaching of Uddalaka Aruni as imparted to his son, Svetaketu in the Chandogya Upa-
nisad. Both present a strong monism, calling their absolute principle that pervades
the whole universe Being (or Existent), and traditionally both are understood as de-
nying the reality of the phenomena, calling them mere names (as opposed to the
Truth of Being).

Such similarities might be (1) the result of independent, analogous thinking; or
(2) cither of the two authors may have influenced the other; or (3) both received
some common or related external influence. The standard position seems to be the
first: ‘The views of Parmenides, therefore, must be deemed a parallel of interest to
Indian thought, but not derived from India.” (KEITH 1925, p. 637.) (Of course this
position can be called standard only with some reservations, as many Indologists and
most Greek scholars don’t seem to be aware of the question at all.’) An excellent
representative of this approach with many new textual comparisons can be found in

"The fundamental idea of this paper and many of the details were first presented in RUZSA
(1982). I thank Komél Steiger for his valuable comments. My researches were supported by the OTKA
(the Hungarian National Scientific Research Fund) project no. T 034446.

2 A useful summary can be found in KEITH (1925), Ch. 29.

3 Most of them would have heard of the possible Indian connections of Pythagoras, but keep
silent on it. FLINTOFF (1980, pp. 88-91) gives a good account of the typical attitude of Greek scholars.
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NAKAMURA (1975, pp. 103-112); he, however, does not even consider the possibility
of influence, as his interest is in universal thought structures.

Sometimes the third alternative is suggested, in two distinct forms. The analy-
sis of WEST (1971) is generally sound and convincing: he suggests that there was
a general flow and mixing of religious and philosophical ideas and motives through-
out the classical world, even as far to the East as China; and that our authors may
have derived their common themes from this common pool.* (West proposes this as
a general model, not specifically to explain the close correspondences of Parmenides
and the Upanisads; and as a general theory probably nothing stronger is possible.)

A little surprisingly the second form of the third position has been brought for-
ward quite recently and by JEZIC (1992) in an otherwise excellent article that points
out many significant correspondences that usually avoid detection. He suggests that
the source of the parallels is the common Indo-European tradition: ‘that philosophy
and ontology are inherited from the times before Uddalaka and Parmenides, from
a far deeper past than historians of philosophy used to dream of” (p. 434). Notwith-
standing the inherent absurdity of the hypothesis (nomadic tribes developing such
abstract philosophical views and remembering them for about a thousand years), the
suggestion is methodologically unsound. If the common points were indeed parts of
an old inheritance, many of those elements should have surfaced before our thinkers.
Now their parallelism is so casily noticed and so interesting exactly because both are
so different from anything before them in their respective traditions.

In this paper I shall try to argue for the second position, i.e., that our texts have
directly influenced each other. Beyond the essential parallelism there are numerous
minor analogies of expression that cannot be explained in any other way. And in the
end, having weighed the admittedly meagre evidence, | will suggest that most proba-
bly it was Parmenides who travelled to India, learned the language and some texts,
and used their ideas and words to build his new synthesis.

As my conclusion will not be that Parmenides accidentally got hold of a copy
of the 6th chapter of the Chandogya Upanisad, but that he went to India and familiar-
ised himself with several philosophical texts and ideas, | will sometimes suggest In-
dian parallels from other texts as well, mostly from other old Upanisads. For the
same reason the exposition will generally follow Parmenides (though the exact se-
quence of his fragments is sometimes debated), and try to find a possible source for
a given idea or formulation.

THE FRAMEWORK

Parmenides wrote in hexameters, and his poem consists of three parts: intro-
duction (Prooimion), ontology (Al/étheia) and natural philosophy (Doxa). The Sad-
vidyd (‘The knowledge of the Existent’, Chandogya Upanisad Chapter VI — prose),

* His more precise suggestion, that the bearers of eastern influence to Greece were the Magi, refu-
gees from Media after its conquest by Cyrus in 549 BCE (pp. 239-241), is far from convincing. E. g., this
could not explain Indian influence, as at that time no Indian territory was yet under Iranian rule.

Acta Ant. Hung. 42, 2002



PARMENIDES’ ROAD TO INDIA 31

although this is frequently overlooked, consists of two scparate texts: the first is
contamcd in parts 1-2, 4-7 (khanda 3 is a later addition), while the second is in parts
8-16.° The first text shows a similar structure: introduction (1), ontology (2, 4) and
some clements of a philosophy of nature (5-7).

The introduction in both cases sets the scene for the instruction itself, and then
promiscs to teach an important universal truth; the similarities end here. In the Upa-
nisad Svetaketu returns home after a twelve-year training in traditional Vedic lore,
proud of his learning. But when his father asks him if he had reccived ‘that teaching
by which ... what had [hitherto] not been known, is known?’®, he confesses that he
had not even heard of it. Thereupon Uddalaka starts to instruct him.

In the Parmenidean proem the poct journcys on a horse-drawn chariot to the
gates of day and night, led by the daughters of the Sun; persuaded by them, Dik&’
(goddess of justice) opens the heavy gate, and starts to instruct Parmenides: ‘you
should learn all thmgs both the unshaken hcart of well-rounded truth, and the
opinions of mortals, in which there is no true reliance.”®

It is not at all unusual to have a frame story in an Upanisad where a man
receives instruction from a god. Also in the Chandogya, in Chapter VII, the sage
Narada goes to Sanatkumara (son of the creator god) for teaching, and in VIII 7-12
the god Indra and the demon Virocana ask the Lord of Creation (Prajapati) about the
Sclf. In the Kausitaki (Chapter III) it is Indra who tecaches the king Pratardana. In the
Taittirtya, the sage Bhrgu secks wisdom from his father, Varuna, the ancient god of
moral order.

But we have a really interesting parallel in the story of Naciketas as told in the
Katha Upanisad. This text has been more than once quoted in a Parmenidean context.
BARUA (1921, p. 264) actually thinks ‘that the place of Naciketas in Indian philoso-
phy is very similar to that of Parmenides in the history of Greek thought. ... The
analogy ... is in certain points very close.” Though this is partly based on unsub-
stantiated conjecture,’ there are noteworthy coincidences. In any case, the characters
here and in the Sadvidva suggest that the two texts are closely related: Naciketas is
a grandson of Uddalaka Aruni.'®

The story in the Upanisad is told in archaic, loose verse. Vijasravasa gave
away all his possessions at a great sacrifice; his son, Naciketas insisted that he should
be given, too. The father finally declares: ‘I'll give you to Death.” Now Death is
away on some errand, and keeps Naciketas waiting in his palace for three days with-
out offering him the hospitality due to a brahmana. As a compensation he offers the

: IIANEFELD (1976) pp. 142-143; on the intrusion of khanda 3 see pp.146 149.
Vl 1.3, translation: GOODALL (1996}, p. 132.
"It is not entirely clear whether ‘the Goddess’ is really Diké (named quite some lines before), or
unnamed or Nux.
®Fr.1.28- 30; translation: KIRK-RAVEN-SCHOFIELD (1983), p. 243.
® “There can be no doubt that the verse relating to the doctrine of Being is missing from the
Ka(hopamsad as we now have it. We supply it from the Bhagavad Gita ..." (p. 272)
® BARUA (1921, p. 265); OLIVELLE (1996, p. 376) understands the obscure patronymic in Katha
[. 11 as suggesting that Naciketas is a son of Uddalaka. MACDONELL-KEITH (1912, p. 432) probably
rightly doubts the historicity of the attribution as ‘due only to a desire to give Naciketas a connexion with
the famous Aruni.’ Still it shows that the two texts were considered as belonging to a related tradition.
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boy three boons; and he selects to return to the earth alive and to get reconciled to his
father. The third boon is the secret of whether there is existence after death: and with
this topic the teaching starts.

Though it is far from apparent, COXON'' has brilliantly demonstrated that Par-
menides also travelled to the place of the dead. Quoting similar phrases from Homer
and Hesiod he shows that the image of ‘the gates of the paths of Night and Day’ (1
11) recalls the gates of Tartarus. From the testimonies of Simplicius and Numenius
we know that according to Parmenides the Goddess sends the mortal souls to birth,
and then back to the gods (‘now from the visible to the invisible, and now in the op-
posite direction’ — Simplicius) through double gates. The epithet of Dik&, polupoinos
(having many punishments, 1 14) identifies her as the goddess of retribution — judge
of the dead. And the welcome in 1 26, ‘No ill fate [moira kake] has sent you’ sug-
gests the unusualness of Parmenides arriving here alive.

Coxon thinks that the route leads from the dark regions of the mortals through
celestial gates to the gods, into the light, but this can be doubted.'” As the terminol-
ogy of Simplicius suggests (tas psukhas pempein pote men ek tou emphanous eis to
aides"), the visible region of light must be understood as the world of men, and the
invisible (aides ~ Aidés = Haideés) as the dark land of the dead. The expression ‘the
daughters of the Sun ... having left the halls of Night’ (1. 9) clearly recalls the
description in the Theogonia (744-766): the abode of the Night stands in Tartarus,
and Day and Night meet daily on its threshold; in this palace live also the sons of
Night, Sleep, and Death. So probably the divine maidens have left their dark home in
the netherworld to meet Parmenides and lead him there.'*"

Though the divinities mentioned in the two texts are not identical, their func-
tions come close to each other: as we saw above, here Dike supervises birth and
death, while the Indian god of death, at least from the Taittirlya Aranyaka on (KEITH
1925, p. 409), also judges the dead, and in the epic is identified with Dharma, Law.

The similarity of the frame-stories lends some extra weight to an otherwise not
fully convincing comparison, brought up again recently by JEZIC (1992, pp. 429—

11986, pp. 12-17 and 161-167 (m the notes ad 1 11; 1 14 [diké poluponos; 1 22; 1 26-27).
1250 also SEDLEY (1999, p.113): “an allegorical descrlptlon of Parmenides’ journey to the House
of Night’. Actually BURKERT (1969) in his excellent study has already arrived at a conclusion very simi-
lar to the one suggested here: ‘Die Fahrt des Parmenides ist weder ein Ubergang von der Nacht zum
Licht noch eine Auffahrt ... Parmenides fahrt auf dem Weg des Daimon zum Rand der Welt, wo an der
Grenze von Himmel und Erde ein hochragendes Tor Diesseits und Jenseits scheidet. Aus dem Haus der
Nacht kommen ihm die Heliaden entgegen, sie geleiten ihn durch das Tor in die groBle ‘Offenheit’, wo
ihn die Géttin empfingt ...Eher wire die Reise — mit Morrison — eine Katabasis zu nennen. Richtiger
aber ist s die Vertikale, das Oben und Unten iiberhaupt aus dem Spiel zu lassen.” (pp. 14-15)
Slmphcms in phys. p. 39, quoted from COXON (1986), testimonium 207 (p. 146).
* That the proem describes a journey from the inferior sphere of light, the world of mortals, to the
divine region of night, squares very well with the fascinating suggestion of POPPER (1998, pp. 68-104,
esp. pp- 72-73, 87-88) that of the two forms that the mortals name (8 53-59, 9.), Night would be
equivalent to Being, and Light (that should not have been mentioned) to Non-being. (But POPPER himself
understood the journey to lead from darkness to light; see, e. g., p. 292.)
'3 This argument is not central to our thesis, as in the older literature the Indian dead seem to live
with the gods in heaven under their king, Yama. A little later Yama (aiready as god of Death) rules over
both heaven and hell.
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430). The Parmenidean journey is normally interpreted symbolically, as the progress
of the sceker towards enlightenment; Sextus Empiricus (our only source for fragment
1) gives a more detailed ‘translation’. His identifications are: horses: the unintelligent
impulses and longings of the soul; journey on the road of the Goddess: contemplation
through philosophical reasoning; maidens: the senses; wheels: the ears; daughters of
the Sun: the eyes; and Diké holding keys: the intellect grasping the facts.'® Though
this analysis is normally discarded without giving it serious thought, the idea is old,
as Plato also compares the soul to a chariot (Phacdrus 246 b ff.), and nothing ex-
cludes the possibility that it goes back to Parmenides. Now in the Katha Upanisad we
read:

Know this: the self is the owner of the chariot,
the chariot is the body.

Understanding is the charioteer,
and mind is the reins.

The senses, they say, are the horses,
and sense objects are their ranges. ...

The man whose charioteer is wisdom,
whose reins a mind [controlled],
reaches the journey’s end,

Visnu’s highest step][, hc:aven].l7

If Parmenides indced had an allegorical interpretation of his proem, something
like this could have been his model.

Besides having a mystical and a symbolic meaning, the description of the far-
away journey in search of knowledge can also be a reminiscence of an actual chariot-
ride some time in Parmenides’ youth to India. If the reading asté in 1 3 is correct,
then the characterisation of the road: ‘which bears the man who knows over all cities’
recalls the initial lines of the Odyssey; which is, after all, a (imythological) record of
an carthly voyage.

METHOD AND CRITICISM

Parmenides begins his metaphysics with the following premise: Nothing, or the
non-existent, does not cxist; therefore there is only Being or (the) Existent (fr. 2, 6,
7). This strictly logical starting-point gand, in general, the formal-deductive mode of
exposition) is alien to the Upanisads,l and anything resembling it can be found only

' Adv. marh. VII, 111 113; in COXON (1986) testimonium 136 (p. 125). See STEIGER (1985)
p. 46.

111. 3-4 and 9, translation based on GOODALL (1996), p. 175. A similar description is found at
Maitri UPanisad I1. 6; further examples are listed in HUME (1931), p. 540.

'® The wording of Katha VI. 12 seems Parmenidean, but the context is generally not argumenta-
tive. ‘How could It be apprehended except by saying, It is?’ astiti bruvato'nyatra katham tad upala-
bhyate?
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in the Bhagavad-Gita (probably several centuries later): ‘The non-existent cannot be,
the existent cannot not-be: the boundary of the two has been seen by those who see
their essence.”"

The Existent should be approached with the mind, not with the senses: ‘let
[not] habit, born of much experience, force you down this way [of accepting non-
existence], by making you use an aimless eye or an ear and a tongue full of meaning-
less sound: judge by reason the strife-encompassed refutation spoken by me.’*® This
warning also frequently recurs in the Upanisads, e.g.,

His form is not something that can be seen;
no one beholds him with the eye;
by heart, thought and mind is he conceived of.*'

The insufficiency of the senses is also plainly stated by Uddalaka in the illus-
tration of the fig-tree: the essence that cannot be seen in the tiny seed is the source of
the gigantic nyagrodha-tree; and in the simile of salt water — the salt cannot be seen
or grasped, but it is still there, dispersed in the water.?

Frag. 4 of Parmenides, which is not entirely clear, seems to connect two ideas:
with the mind we can see things far away, and (or because?) the ontological universe
is homogenous. ‘Gaze on even absent things with your mind as present and do so
steadily. For it will not sever Being from cleaving to Bein%, as cither dispersing or
gathering in every direction in every way in regular order.”” It is remarkable to find
a very similar pair of ideas in India:

Whatever is here, the same is over there;
and what is over there is along here.
From death to death he goes,
who sees here any kind of diversity.

For that is this.

With your mind alone you must understand it —
there is here no diversity at all!**

The vexed question of the relation of speech, thought and existence in Parme-
nides cannot be fully discussed here. Although some fragments suggest their iden-
tity,? it is safer to base our interpretation on the relatively clear places. ‘You can nei-

11, 16. nasato vidyate bhavo, nabhavo vidyate satah / ubhayor api drsto'ntas tv anayos tattva-
darsibhih.

2Fr. 7. 3-6; translation: KIRK-RAVEN-SCHOFIELD (1983), p. 248.

M Katha Upanisad V1. 9, translation based on GOODALL (1996), p. 182. (Svetaévatara Upanisad
IV. 20 is practically identical.)

22 Chandogya Upanisad VI. 12 and 13.

2 Translation: COXON (1986), p. 56.

* Katha Upanisad IV. 10-11, translation based on OLIVELLE (1996), pp. 241-242. (Verse 11
occurs with small variation in Brhadaranyaka Upanisad IV. 4.19.)

% Especially the frequently-cited fr. 3., 7o gar auto noein estin te kai einai, most easily under-
stood as ‘for it is the same to think and to be’; and indeed all our sources interpret it that way. But it can
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ther know what is not (for it is impossible) nor tell of it’,% i.c., what can be cognised

or expressed must exist.”” On the other hand, thinking and saying do seem to be very
close for Parmenides, and this connection is well established very early also in India.
“Thought (mati) is indeed speech: for he thinks all this with speech’,”® i.c., we express
our thoughts in words.

In this part of the poem Parmenides repcatedly refers to the great tradition
behind the argument about Being. To force the existence of non-existent things is
a ‘much-experienced habit’ (ethos polupeiron),” while its refutation ‘had many con-
tests’ (poluderis elenkhos)®®. And the third way is ‘that on which mortals wander
knowing nothing ... who belicve that to be and not to be are the same and not the
same’.’" In Greece we cannot think or talk about this tradition, as it does not exist.
But in India the concept of Being as a cosmological principle has a decent Vedic an-
cestry.

In the Sadvidya when Uddalaka finishes the ontological teaching in our first
text, he says: ‘It was, indeed, this that they knew, those extremely wealthy and im-
mensely learned householders of old.”*? Of course this may be just to enhance the
authenticity of the doctrine — we have no proof of its actual existence before Aruni.
On the other hand when he talks about his opponents’ view we are on safer ground.
‘Of this some said — only the Non-existent was this [world?] in the beginning, one
only without a second: from that Non-existent was born the Existent.”* Exactly this
view is found in the Taittirtya Upanisad (Il 7.1): ‘[The] Non-existent was this in the
beginning. Thence was born the Existent.” Similarly in an earlier chapter of the
Chandogya Upanisad, with some admixture of the third way: ‘only the Non-existent
was this in the beginning. That became [/was] the Existent. That came to be.”** And
the view appcars even earlier, in the Brahmanas: ‘[The} Non-existent was this in the
beginning. Of that it was said: What was that Non-existent? The Non-existent was,
indeed, those seers.”®

also mean that ‘the same thing can be thought of and can exist’ (BODNAR -KLIMA-RUZSA 1986, p. 288 =
BODNAR 1990, p. 62).

26 Fr. 2 7-8; translation: COXON (1986), p. 52.

7 1f, however, Parmenides did mean to say that the Existent is essentially a conscious entity, then
he was perfectly consonant with the Upanisads; indeed the canonical attribute of the Absolute will be
sat-cit-ananda, ‘existence, consciousness and bliss.” Some early Upanisadic examples: ‘Brahman is
mind (manas)’ (Chandogya 1l 18.1), ‘Brahman is understanding (prajia)’ (Aitareya III 3). In the Sad-
vidya the Existent is also the Self (text 2), and in text | the origin of the phenomena is that the Existent
‘thought to itself: “Let me become many. Let me propagate myself.”” (VI 2.3, translation: OLIVELLE
1996, p. 149.)

z: Satapatha Brahmana VIII 1.2.7; for further examples see MEHLIG (1987), pp. 159-164.

Fr. 7 3.

¥ Fr. 75.

3Fr6 4-5, 8-9; translation: KIRK-RAVEN-SCHOFIELD (1983), p. 247.

32 Chandogya Upanisad VI 4.5; translation: OLIVELLE (1996), p. 150.

Byl

*19.1.

3 Satapatha Brahmana VI 1.1.1. (And again in the Taittiriya Brahmana Il 2.9.1: ‘Dieses All war
im Anfang wabhrlich nichts. Nicht war der Himmel, nicht war der Erde, und nicht war der Luftraum. Die-
ses Nichtseiende faflte den Gedanken (manas): »lch mochte sein.«’ Translation: MEHLIG (1987), p. 180.)
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The earliest extant example of Being as a cosmogonical principle is in the Rg-
Veda, again closer to the third way: ‘There was not the non- ex1stent nor the existent
then; there was not the a1r nor the heaven which is beyond.”*® But even this text re-
fers to previous thmkers on the subject ‘Sages seekmg in their hearts with wisdom
found out the bond’® of the existent in the non-existent.

In general, the paradoxical third way seems to have been very popular in
unorthodox circles. In many dialogues of the Buddha four alternatives are suggested
(catuskoti), all of them said to be possible: A, non-A, A and non-A, neither A nor
non-A. This comes very close to Parmenides’ characterisation quoted above; e.g.,
when Malunkyaputta asks the Buddha whether ‘the Tathagata is after dying, the Ta-
thagata is not after dying, the Tathagata both is and is not after dying, the Tathagata
neither is nor is not after dying.”

The characteristic Jaina ‘doctrine of maybe’ (syad-vada) increases the number
of options to 7 by combining is, is not and inexpressible. Although this scholastic
formulation may be quite late, allowing contradictory answers from different view-
points (nayas) seems to be a very old part of the system ' And finally, Safijaya Be-
latthiputta, probably an older contemporary of the Buddha and the Jina, reiterates all
positions, rejecting them all I don’t think that A, and I don’t think that non-A, etc.,
and I don’t deny that etc.*

THE EXISTENT AND ITS ATTRIBUTES

The Absolute, the final ground of everything, is called by Parmenides to eon,
the Existent. This concept is labelled in the Upanisads in many ways, the most fre-
quent and later canonised name being Brahman (‘magic, spell’). Though the Upani-
sads in general contain many heterogeneous doctrines, the parts dealing with the Ab-
solute do have a certain unity; their central teaching is the identity of Brahman, the
essence of the Universe, with the Self, the essence of the individual. This is strikingly

3 X 129.1, translation: MACDONELL (1917), p. 207. — The Satapatha Brahmana adds the most
interesting commentary: ‘It was thought for mind: manas] only ... for thought is not exactly [neva)
e)ustent and not exactly non-existent.” X 5.3.1.

7 Clearly different from the author of X 129, as their position is criticised as one-sided: *Their
[measuring-]cord was stretched horizontally. Was there below? Was there above?” X 129.5, translation
based on MACDONELL (1917), p. 210.

3% This word, bandhu, normally means relation, relative, companion; bond would be bandha in
Sanskrit.

39 X 129.4, translation: MACDONELL (1917), p. 209. — Actually there is another, less philosophic
and probably earlier reference to Being: *In the earliest age of the gods, the existent was born from the
non-existent.” X 72.1, translation based on DONIGER (1981), p. 38.

* Cla-Malunkya-Sutta, Majjhima Nikaya 63; translation: HORNER (1957), p. 97.

4 +» See e.g. FRAUWALLNER (1953-1956), pp. 199-201.

% See e.g. BARUA (1921), pp. 325-332. He is normally labelled a sceptic. The most important
origina] source is in the Digha Nikaya, Samaiiia-phala Sutta (Saficaya-Belatthaputta-vado = DN 1. 179-
181; PTS ed. Vol. . pp. 58-59).
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formulated by saying ‘I am Brahman’,* and finds its most beautiful mystical expres-
sion in the Sandilya-vidya part of the Chandogya Upanisad.**

This basic unity justifies the procedure followed here, i.¢., that frequently attrib-
utes of the Absolute under different names will be cited as parallels to the Parmenid-
can sémata. But of course whenever possible we will begin with the Sadvidya, which
is the only continuous Upanisad passage that calls the Absolute sat, the Existent.
This word, accidentally, is not only semantically and syntactically analogous to
Greek eon, but they are also etymologically equivalent, both being derived from an
IE *(e)sont.

The ‘signs’ of the Existent are discussed by Parmenides in a strictly logical
way in his longest extant fragment, fr. 8.

(1) The Existent is ungencrated, ‘For what birth will you seek for it? How and
whence did it grow? [ shall not allow you to say nor to think from not being: for it is
not to be said nor thought that it is not; and what need would have driven it later
rather than earlier, beginning from the nothing, to grow?"*

The first argument is very close to Uddalaka’s statement: ‘Only the Existent
was this [world?] in the beginning, one only without a second. Of this some said —
only the Non-existent was this in the beginning, one only without a second: from that
Non-existent was born the Existent. But indeed, my son, whence could it be then? he
said. How could existent be born from non-existent?**® Again not only the logic but
also the wording is related: the use of rhetorical questions, the same interrogatives
(how and whence: péi pothen — kutas, katham: again etymologically related), and
most notably the concept of birth (instead of origin; Greek gen- and Sanskrit jan- arc
developments of the same IE root).

The second argument (lack of sufficient reason) is found in India only much
later and in a more general form in the classical texts of the Sankhya philosophy.
This evidence is circumstantial, but not completely irrclevant, as the earliest roots of
this school can be found exactly in our text and the Katha Upanisad.47 The Sankhya
Karika (4th cent. CE?) when proving the sat-karya-vada, the theory that an effect
must have an existent cause, says: ‘Because the non-existent does not act; ... because
not everything comes to be ... therefore [the effect] is the effect of an existent.”*® The
first point is something of a tautology, presupposing the Buddhist definition of exis-
tence: artha-kriya-karitva, ‘being the agent of an action’,” and in its logical strict-
ness parallels Parmenides; while the second is a generalisation of his second argu-

" Brhadaranyaka Upanisad 1 4.10

111 14. *This self (d@tman) of mine that lies deep within my heart — it is smaller than a grain of
rice or barley, smaller than a mustard sced, smaller even than a millet grain or a millet kernel; but it is
larger than the earth, larger than the intermediate region, larger than the sky, larger even than all these
worlds g)ut together. ... It is brahman.’ (3-4; translation: OLIVELLE (1996), p. 124.)

® Fr. 8 6 10; translation: KIRK-RAVEN-SCHOFIELD (1983), p. 249.

* Chandogya Upanisad VI 2,1-2.

7 And to some extent in the Svetaévatara Upanisad. See, e.g., CHAKRAVARTI (1951), pp. 11-41.

¥ g-sad-a-karanat ... sarva-sambhavd-'bhavit ... sat-kdryam. Sankhya Karika 9.

* DASGUPTA (1922), p. 163; he translates it as ‘causal efficiency’ or ‘efficiency of causing any
action or event.” This meaning is demonstrable only in Ratnakirtti (ca. 950), but he considers this the uni-
versally accepted definition of existence.
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ment. That focused specifically on the time-aspect; but as the non-existent lacks any
definition, anything could come out of it anywhere at any time.*”

The existent is also imperishable, but no specific arguments are given.”' In the
Upanisads aksara (indestructible), avvava (undecaymg) amara (undying), amrta
(immortal) are frequent epithets of the Absolute.’® That no need for extra proof was
felt by either author is probably explained by the symmetry of origination and de-
struction, as their frequent occurrence together suggests. Uddalaka, in fact, seems to
believe in a much stricter relation (later fairly generally accepted in India): whatever
a thing originates from, into that will it return when destroyed. At least in the not
perfectly coherent physiological theory he seems to suggest that at death a man’s
components return to the element from which they were taken (V1 5-7; 8.6; 15).

(2) The next séma is closely related to the first; indeed, their exposition is not
at all separate. ‘It never was nor will be, since it is now, all together’ ‘And how could
what is be in the future? How could it come to be? For if it came into being, it is not:
nor is it if it is ever going to be in the future.””® Although the construal of the second
quotation is problematic (COXON 1986, pp. 202-203), the minimal meaning of this
sign is that the Existent is not a past or future state of the world, but it is so right
now. On the face of it this may seem as a rebuttal of Aruni’s ‘in the beginning’
(past); and in several places he says also that after death every creature will merge
into the Existent (future) However, this is rather a characterisation of the phenome-
nal world: the Existent itself is not past or future only, but also present. This is clearly
emphasised by the ever-recurrent refrain of the second text: ‘This finest essence — the
whole umverse has it as its Self: That is the Real: That is the Self: That you are,
Svetaketu!”>

A stronger meaning of the Parmenidean oude pot’ én oud’ estai would be to
suggest the atemporality of the Existent: it has never been, it will never be — because
it has only an eternal present: it is. Instead of speculating on the plausibility of this
interpretation (although it may be remarked that it is arrogance to underestimate the

% This is explicit both in the commentary Jayamangala and in the much later classical reformula-
tion, the Sankhya Satral 116.

> Unless in fr. 8. 12 (‘Nor will the force of conviction allow anything besides it to come to be
ever from <not> being’) we emend ek mé eontos to ek tou eontos.

2 E. g. aksara in Katha 111. 2 (immediately before the chariot-simile quoted); avyaya in Katha 11
15 (together with nitya, eternal), amara in Brhadaranyaka 1V 4.25 (‘And this is the immense and unborn
self, unageing, undying, immortal, free from fear — the brahman’, OLIVELLE (1996), p. 68.), amrta in
Chandogya VIII 3.4-5 (‘It is the Self ... it is immortal, free from fear: it is Brahman. And this Brahman
has a name, Real (satyam). And these are those three syllables (aksara): sat-ti-yam; there what is sat
(exnstent? that is immortal ...”)

Fr 8.5, 19-20; translauon KIRK-RAVEN-SCHOFIELD (1983), pp. 249-250.

** All these belong to the second text: VI 8.6, 9, 10, 15. ‘Now, take the bees, son. They prepare
honey by gathering nectar from a variety of trees and by reducing that nectar to a homogeneous whole. In
that state the nectar from each different tree is not able to differentiate: “I am the nectar of that tree”, and
“I am the nectar of that tree”. In exactly the same way, son, when all these creatures merge into the exis-
tent, they are not aware that: “We are merging into the existent.” No matter what they are in this world
— whether it is a tiger, a lion, a wolf, a boar, a worm, a moth, a gnat, a mosquito — they all merge into
that.” (VI 9.1-3; OLIVELLE 1996, p. 153.)

% VI 8-15; GOODALL (1996), pp. 137-140.
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thinking powers of our great ancestors), a parallel thought and wording will be quoted
from the Katha Upanisad: anvatra bhiitdc ca bhavyac ca vat, ‘other than what was
and what will be’.>® This passage clearly refers to atemporality, as it continues a de-
scription that suggests that the Absolute is beyond predication (or dualitics).”’

(3) The existent is ‘one, continuous’; ‘whole and of a single kind’. ‘Nor is it di-
vided, since it all exists alike; nor is it more here and less there, which would prevent
it from holding together, but it is all full of being. So it is all continuous: for the
existent draws ncar to the cxistent.” ‘For it nceds must not be somewhat more or
somewhat less here or there. For neither is there non-existent, which would stop it
from reaching its like, nor is the existent in such a way that there would be more
being here, less there, since it is all inviolate.”®

The uniquencss of the Absolute is somcthing of a commonplace in the Upa-
nisads; Aruni starts his teaching with its declaration: ‘Only the Existent was this
[world?] in the beginning, one only without a second.’” But the proof of Parmenides
is unknown in India. Neither the logical analysis (the predicate ‘to be’ is incapable of
degrees), nor the spatial (even geometrical) image of the Existent, would be at home
there.”® Much later the concept of indivisibility (abheda) will be widely accepted and
‘partless’ (akhanda) will be a standard adjective of Brahman.

But in a less formal way the connection of homogeneity with oneness is sug-
gested by the simile of the bees (see fn. 54), more literally translated: the bees ‘send
the juice to oneness (ekatd). They do not get distinction there.” Some reflections in
the Brhadaranyaka Upanisad show an awarcness of the connection between univer-
sality and non-duality, or between separation and duality: ‘when there is a duality of
some kind, then one can sec the other ... But when all has become his very self, what
could he see and with what?’ (IV 5.15) ‘it does not see ... there is no second, other
than it, scparate, that it could see.” (1V 3.23)

The attribute ‘whole’ has no exact counterpart in Sanskrit. Sarva (whole, all)
typically occurs in contexts like sarvanm khalv idam brahma,” that could be trans-
lated ‘This Brahman is, indeed, whole’, but more naturally as ‘All this {world] is
Brahman’. Piirna (full, whole), though not very frequent,® is important as being the
focus of the famous invocation of the 1532 Upanisad: ‘That [Brahman] is whole, this

5611 14; the referent is clearly Brahman (11 16), grasped in the form of the mystical OM syllable.

57 The whole stanza runs: *Tell me that which thou seest beyond right and wrong, beyond what is
done or not done, beyond past and future.” (Translation: RADHAKRISHNAN 1953, p. 614.) Sankara’s com-
mentary is also clear: ‘other than what was: than past time; and what will be: and future; also [other] than
present. The meaning is: what is not limited [or divided, paricchidyate} by the three times.’

% Fr. 8 6, 4, 22-25, 44 -48; translation: KIRK -RAVEN- SCHOFIELD (1983), pp. 248-53. (With
minimal modifications: what is in line 25 was changed to the existent; is it in line 46 to is there and is it
existent in line 47 to is the existent.)

%% But the omnipresence of the Absolute can be expressed locally; e. g., Aruni illustrates that the
Existent is everywhere, though unseen, by making Svetaketu sip from the middle and two ends of a pan
of salt water: though the dissolved salt is invisible and intangible, it is present everywhere in the water
(Chz‘mdog,rya Upanisad VI 13).

**Chandogya Upanisad 111 14.1.

® In the Chandogya Upanisad occurs only in Hi 12.9, piarnam apravarti, whole and unmoving
(said of Brahman as the outer space and the space within the heart). Similarly in Kausitaki Upanisad IV 8.
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[world] is whole. From the whole rises a whole. Taking a whole of the whole, still a
whole remains.’®

The adjective ‘inviolate’ (asulon) recalls the wording of the very important,
four times recurring passage in the Brhadaranyaka Upanisad: ‘It is the not, not Self:
ungraspable ... cannot be hurt ... unattached ... unbound ... does not tremble ... is
not injured (na rzlsyati).’63

(4) The Absolute does not move, it is ‘unshaken’ (cf. the previous quotation
from the Brhadaranyaka Upanisad). ‘But changeless within the limits of great bonds
it exists without beginning or ceasing, since coming to be and perishing have wan-
dered very far away, and true conviction has thrust them off. Remaining the same
and in the same place it lies on its own.” ** Actually ‘immovable’®® or ‘motionless’®
seem to be more exact for akinéton than ‘changeless’. Parmenides’ proof is not very
clear here, but he probably thought along these lines: if the Existent moves, it moves
to where it, before, was not; and in that place the non-existent changes to existent,
and that is coming to be — but that has alrcady been rejected.

In the early Indian texts this immobility, though usually taken for granted, is
seldom expressed.67 The classical cpithets appcar only a littlc later, e. g. in the Bha-
gavad-Gita: ‘eternal, omnipresent, stable, unmoving (acala), everlasting’ (11 24).

(5) The Existent in the Parmenidean poem seems to be limited and globular,
‘For strong Necessity holds it within the bonds of a limit, which keeps it on every
side.” ‘But since there is a furthest limit, it is perfected, like the bulk of a ball well-
rounded on every side, equally balanced in every direction from the centre.”® It is
debated whether this description should be taken literally, and, if the answer is yes,
whether Parmenides was following Xenophanes who probably® described his one
god as spherical. In any case all this stands in strong contrast with standard Indian
thinking, where the world usually has no end, the spatial aspect of the Absolute is not
emphasised, and the frequent attribute ananta (infinite) is not normally understood in
a temporal sensc only. "

62 Found also in Brhadaranyaka Upanisad V 1.1.

©1119.26,1V 2.4,4.22, 5.15.

 Fr. 8 4, 26--29; translation: KIRK-RAVEN-SCHOFIELD (1983), pp. 248, 251.

¢ SELLMER (1998), p. 107 (unverriickbar).

 BARNES (1979), p. 179 and STEIGER (1985), p. 10 (mozdulatlan). But BARNES (1979, p. 220)
remarks that ‘Kinésis in philosophical Greek regularly carries wider connotations than ‘motion’ in
English: it covers any form of change’.

" E.g. Chandogya Upanisad III 17.6 acyuta ‘unmoved’, Tsa Upanisad 4 anejat "not stirring’ and
sthita ‘standing’.

8 £r. 8 30-31, 42-44; translation: KIRK-RAVEN-SCHOFIELD (1983), pp. 251-252.

% KIRK--RAVEN-SCHOFIELD (1983), p. 170, fn. 1.

ME, g., in the Katha Upanisad, Il 15: ‘undecaying ... eternal ... without beginning, without end,
beyond the great, stable’ where mahatah param (beyond the great) suggest spatial infinity and, further,
temporal infinity has been mentioned before separately (avvayvam, nitvam: undecaying, eternal). Contrast
the specifically temporal anarkhon apauston of Parmenides in fr. 8 27: ‘without beginning or ceasing’,
while spatially limited: ‘within the limits of great bonds’ (8 26).
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THE WORLD OF PHENOMENA

The most conspicuous parallelism — and also a marked difference between our
texts — can be found in the relation of the Existent to the phenomena. What we
normally perceive are only names, contrasted with the deeper, metaphysical &ruth; and
the intermediaries between those two worlds are called forms. But the differences are
also significant: Parmenides has two forms, belonging to the doxa, while Aruni (in
the first text) speaks about three forms, and they belong to the sphere of truth.

‘All those things will be name, which mortals fixed, believing them to be true:
coming to be and perishing, to be and not to be, and to change place and to exchang7e
their bright colour.” ‘Men have fixed a name for them, as an emblem for each.””
‘They fixed two forms to name their cognitions’: ‘all have been named Light and
Night.””? These arc Parmenides’ ideas on naming and truth; let us compare Aruni’s
expressions:

‘As by one nail-cutter everything made of iron can be known, the modification
being only a name arising from speech while the truth is that it is just iron.” ‘What is
red form in the fire, that is the form of Light; what is white, of Water; what is black,
of Food. The fire-ness of fire has gone away, the modification being only a name
arising from spcech while the truth is that it is just the three forms.””

Both texts call the phenomena very clearly (using examples) names,” suggest-
ing that they are mere names, and therefore not true or real (aléthes / satyam). This is
traditionally understood as stating that the world as we see it is unreal.” Interestingly
this interpretation should be rejected in both cases and for similar reasons: the con-
trast is not between truth and false appearance, but between unchangingy, final, abso-
lute and reliable reality and fleeting, subjective and doubtful experience.’® The admit-

" Fr. 8 38- 41, 19 3 (in 8 38 reading pant’ onom’ estai).

28 53, 9 1. The standard translation of 8. 53 (‘they made up their minds to name two forms’)
could have been easily expressed, without violating the hexameter, by exchanging the order of morphé
and gnamé: *gnomas gar katethento duo morphas onomazein. In the other two occurrences of this verb,
in 8 39 and 19 3, it always has this form, katethento; the subject is mortals or people (brotoi, anthré-
poi); and the object is names (onoma). Therefore it seems that the technical meaning of katatithemai for
Parmenides is ‘to postulate, settle/fix for oneself”; I rendered it with ‘to fix’. Gnomé in 8 61 means
‘opinion, judgement, thought’, i.e. what is in the head; here, before the first naming, a non-propositional
word was needed — 1 picked ‘cognition’.

3 Chandogya Upanisad VI 1.6, 4.1; the translation of the refrain vacarambhanar vikdro nama-
dhevam, XX ity eva satyam follows RADHAKRISHNAN (1953, p. 447).

™ It might be worthy of a remark, that the worlds used for naming (onoma katethento / nama-
dheva) both use the same IE words (the verb is *dAé, to put).

5 ‘It could hardly be stated more plainly that the Way of Opinion is a Way of Falsity ... Nor,
after all, is it unusual for a philosopher to describe, at length, views with which he vehemently dis-
agrees.” (BARNES 1979, p. 156.) And DEUSSEN (1921, p. 156) remarks on Aruni: ‘This is the oldest pas-
sage in which the unreality of the manifold world is expressed. Not long after this, Parmenides in Greece
attained to the same knowledge and uttered it almost in the same way...’

8 A more detailed argument can be found on Parmenides in BODNAR-KLIMA RuZsA 1986, p.
294 = BODNAR 1990, pp. 73-75. The original meaning of Uddalaka’s vac@rambhana-refrain, unearthed
from under the classical reinterpretation of Sankara is suggested in RUZSA (2000): “The designation is
the specific modification, as the (first) grasping by language; only “clay” is (constant) truth.” Le., though
we first (or normally) designate things by their form, the material is constant, while the form is transient.
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tedly striking, strong Parmenidean words on mortal opinion (‘in which there is no
true reliance’, described by ‘deceitful ordering of words’’’) do not mean anything
more than that doxa is not necessary, logical truth; it is but the best description of the
world based on perception. Therefore it is unreliable, and if it appears as certain
truth, then it also deceives.”

The apparent contradiction in Parmenides is rather the result of a literary de-
vice, emphasising the difference of doxa and alétheia in sharply contrasting words.
When he says that there is no coming to be and destruction, movement and change or
even difference, he denies these to the existent as existent. But when a dog dies, it
dies as a dog, not as an existent: its carcass will still be there. There is no contradic-
tion between movement and rest in the same locus, if viewed from a different angle:
a man may sit perfectly motionless, still his thoughts, his blood, his heart and his eyes
will move.

Parmenides clearly suggests that the perceptible word and the Existent are iden-
tical (or co-extensive — they occupy the same space). The wording of 8. 24 and 9. 3 is
intentionally similar: pan d’ empleon estin eontos — pan pleon estin homou phaeos
kai nuktos aphantou, all is full of the Existent — all is full of Light and invisible
Night.79 Actually the relation is triple: it consists of the Existent, the two forms, and
the empirical objects; and as a totality all three are identical. In the extant fragments
the objects’ similar status to that of the forms is noticeable in fr. 19, where the same
idiom (people have fixed a name for them) is used for the phenomena as before for
the two forms.

The same relation obtains between the Existent, the three forms and the objects
in the Sadvidya: they are coextensive. The three forms are the reality behind the
different phenomena (fire, sun, moon, lightning, and, indeed, anything);8 the Existent
is the root of the three forms and of all creatures;81 and in the recurrent refrain of the
second text the Existent is the self of everything.*

The difference in the ontological status of the Greek and the Indian forms is
important, but not as sharp as it appears at first sight. In the first text Aruni says that
‘only the three forms is truth’®, so while in Parmenides the forms belong to doxa,
here they are part of metaphysical truth. But in the refrain of the second text Uddala-
ka says of the Absolute, ‘that is truth’, and the forms are not mentioned. In the simile

We say, ‘This is a cup or spoon’, not that ‘This is metal’. But when we melt it, the metal will still be
there, but the cup will be gone.

T Fr. 1 30, 8 52; translation: KIRK—RAVEN-SCHOFIELD (1983), pp. 242, 254.

® Unless we emend the deceitful aparélon to the unusual apatéton, ‘untrodden’ with POPPER
(1998, B; 100).

’ STEIGER (1986, p. 208) and STEIGER (1985, p. 118-119) clearly notices this and draws the
right conclusions, although he expresses this rather differently: he says that Parmenides boldly accepts
the incompatibility of these two aspects of the world. ‘[D]iese Denker tiber die Widerspriichlichkeit der
beiden Welten reflektierten und sich doch auch zu ihrer Unlésbarkeit bekannten.” ‘[D]as Verhiltnis von eon
und morphé zueinander ...: das homogene des Kugeluniversums und die zweigestaltige der physischen
Welt sind zwei inkompatible Aspekte derselben Entitét des Teils.” STEIGER (1986, pp. 203 and 208).

% Chandogya Upanisad V14

8 Chandogya Upanisad VI 8.4,6.

82 Chandogya Upanisad V1 8-16.

# Chandogya Upanisad VI 4.1-4,6.
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of the introduction, even ‘iron’ is truth, as compared to the name ‘nail-cutter’. And
that means that in the Chandogya the opposition name—truth (or convention—reality)
is only relative, starting with everyday objects and going higher and higher up until it
reaches the Existent. In an absolute sense, of course, only the Absolute can be called
unchanging truth; and that is the usage of the second text. So in Parmenides we find
only a stricter usage, no doubt motivated by the different cpistemological status: for
him, the attributes of the Existent are deducible, and therefore logically necessary —
so truth (and also necessity, ananké; but cf. fr. 10 6 ) is appropriate only here.

[t is interesting to speculate on the terminology of the fundamental elements of
the physical world. They are called forms (morphé, ripa), and that is a little surpris-
ing. An important philosophical concept first appears on the stage, and does not play
its own proper role! Form should be contrasted to matter, but here the forms are the
fundamental material constituents of the world. We could try to explain the problem
away saying that they are forms of the Existent; that would be acceptable, but there is
nothing in the texts to suggest it.

But in the Chandogya we have some clues. ‘What is red form in the ﬁre that is
the form of Light...”® — here the other meaning of ripa, ‘colour’ is evident.** So the
forms appear to be first ‘the visible aspect’ of each basic component of the word; and
then the meaning secondarily extended to the components themselves.

Far more informative is the term nama-ripa (name and form). In the Sadvidya
it occurs only in the spurious 3rd khanda, but name (e.g., fire) is contrasted w1th the
three forms also in the 4th khanda. The concept of nama-riipa is old and vague,® but
the basic intuition is probably the diversity of the word as named (conceptual: gene-
ra) and as seen (pcrccptual md1v1duals) In fact in Buddhist philosophical language
riipa means body or matter.®’” So here also ripa would mean ‘perceptual or empirical
aspect’ or even ‘matter’.

The actual forms are quite different in our authors, but there are common points
as well. Parmenides has ‘Light’, ‘the aetherial Fire of Flame, gentle, very light’ and
‘unknowing nght a solid and heavy body’. % Uddalaka’s first ridpa is tejas, ‘light,
heat, energy’; its colour is red. Then follows water, white and food, black. Clearly
here we have a contrast solid-liquid—ficry. He also uses the concept of weight, al-
though differently: he produces different parts of humans from the heavy, medium
and light parts of the rifpas consumed. Both sct of forms have temporal overtones:
night and day for Parmenides, hot / rainy / harvest season for Aruni;® both the year
and the day can represent a full circle in time.

The classical successor of the rigpa-theory is the three gunas, ‘qualities’ of
Sankhya.”® The age of the details is uncertain, but some further similarities are note-

b Chandogya Upanisad VI 4.1.
% Actually it is not a different meaning, but a different translation of the same meaning, for which
we have no word: ‘visible quality’.
8 See MEHLIG (1987), pp. 174-178.
7 And namaripa ‘individual, person’.
’"‘Fr 91,856 57,59.
® VAN BUITENEN (1957), pp. 91-92.
® This has been doubted, but see RUZSA (1997), pp. 69- 70 or VAN BUITENEN (1957), p. 95.
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worthy. The last guna is called tamas, ‘darkness’; actually tamas is a very old cos-
mological principle, appearing alrcady in the Rg-Veda.”' The gunas are bunches of
qualities just like the morphai: the first, sattva (‘essence’) is kind,”* light, and
illuminating; rajas (‘atmosphere’) is hostile, activating, supporting, and fickle; tamas
is depressing, restraining, heavy, and covering.93 Just by dropping rajas, the principle
of strife, activity, and energy from the picture we get something very close to the
Parmenidean arrangement.

The forms are not exactly like the usual elements, inasmuch as they do not
normally appear singly, like fire, earth etc., but everything94 is a mixture of all of
them. “All is full of Light and invisible Night together, of both equally’,”” says Par-
menides, and in the Chandogya even the fire and the sun have some admixture of
Water and Food.

SOME DIFFERENCES

So far we have seen that most elements of Parmenidean philosophy could be
borrowings from India, especially from chapter VI of the Chandogya Upanisad. Now
we should consider the differences.

Two important traits of the Sadvidva (second text) are missing from the Parme-
nidean account. Uddalaka clarifies the relation of the Existent to the everyday world,
and also to the subject. The Existent is present everywhere, though invisible and in-
tangible, like the lump of salt dissolved in a pan of water; and it is the essence not only
of the material world, but ‘that is the Self: you are that, Svetaketu!” (VI 13.) Now
Parmenides either did not know the second text (that is quite compatible with our
thesis), or the omission was intentional.’® Probably he made the gulf separating the
Absolute and the empirical that much wider; or, he may have thought, like the Bud-
dhists, that the Self is in fact our changing psyche, not the constant Being under it.

There are also two really significant innovations in Parmenides: logic and the
number of forms. The logical mode of exposition has nothing parallel to it in India
(nor in Greece); this seems to be Parmenides’ greatest contribution. In a sense he was
forced to it: in India thinking about the Absolute already had a lengthy and respect-

' E.g. X 129.4: “There was darkness hidden by darkness in the beginning.’

2 priti-...-atmakam, ‘has joy/kindness/love as its essence’.

% Sankhya Karika 12-13. Here it is not specifically mentioned, but sattva is also principle of
knowledﬁe, rajas of passion and tamas of ignorance.

% According to Parmenides this is probably not true for the extremities of the world — in fr. 12 1
pur akréton, ‘unmixed fire’, or perhaps of heavenly bodies: ‘the pure torch of the sun’ (10 2-3) and the
moon, which is called allotrion phos, ‘a light belonging to another” [i.e., the sun} (14).

* Fr. 9 3-4. (reading ison; on the standard isén we could translate line 4 as “... of both, that are
equal, because neither has a share of Nothing").

% Or the problematic fr. 1 31-32 refers to the first relation: the opinions/phenomena (ta do-
kounta) are acceptable because they reach everything (panta: the objects) through the All (dia pantos:
the Existent). If ta dokounta stands for the two forms, this could mean that the three spheres pervade
each other. But | think it more probable that Parmenides here suggests that his natural philosophy is
better than others because it grows out of (and is coherent with) the teaching about the Existent.
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able tradition, so a thinker could add to its description simply by saying ‘it is so’, or
‘ancient seers knew it so’. This was clearly less viable with a Greek audience — argu-
mentation was needed; and Parmenides was able to supply it. Of course the presence
of logical demonstration should not make us blind to the transcendent source of his
tecaching — the divine revelation was probably not mere literary fiction. It was mcant
also to supply a little of the elevated status and traditional weight, missing in Greece,
of the teaching about the Absolute.

Once he had perfected his demonstrations, he had to realize that their force
could not be extended beyond the Existent; they cannot reach even the forms, not to
speak of everyday phenomena. This forced him to emphasise the demarcation be-
tween an absolute, unchanging, and definitely knowable Existent on the one side,
and changing and not fully reliable experience on the other. This made their relation
less transparent, causing many misunderstandings among his interpreters. But it also
gave him more freedom to reconsider the forms and their relation to the world.

Neither Greck nor Indian tradition had a very strong predilection for any par-
ticular fixed number of basic elements. E. g., in the Sankhya philosophy we have two:
soul and matter; three: the gunas; five: the elements; and 25, the rattvas (factors: the
elements, senses, etc.) So Parmenides decided here not to follow Aruni, but to find
the theoretically best system, i.e., — applying Occam’s razor — the minimal system of
two different principles. In selecting a pair of opposites, Night and Light, he was
following Indian as well as Greck examples (in Hesiod they come very carly in the
history of the gods). But by dropping the third guna of Sankhya, he lost the principle
of movement; his disciple, Empedocles had to re-introduce it as love and strife.

CONCLUSIONS

Having tinished with the comparison, some questions must be answered, in
order. First: about the nature of the parallels noted. Do they prove borrowing, or can
they be accidental?

To my mind even the sheer number of correspondences seems to be decisive,
but we have something more dircct here. A similarity can be accidental; and there is
a probability of such coincidence. This probability cannot be measured or calculated
exactly, but it can be estimated. If we find a motive in a randomly selected group of
100 philosophers, say, twice, then we could say that its probability is around 2%.
(Obviously we should filter for dependencies such as schools, but it is not that impor-
tant here.)

Now I am proposing some probabilitics (that [ trust arc higher than the actual
ones) for three motives: a) An cternal, omnipresent Absolute that has its only desig-
nation as ‘the Existent’: 2%. b) The fundamental material components of the world
are called ‘forms™”: 1%. ¢) The opposition phenomenal-essential is expressed as
‘name—truth’: 1%. For what follows it is extremely important that these motives are
completely independent of each other — the acceptance of one would not make any-

97 I.e., shapes (and colours), not meaning ‘kind of".

Acta Ant. Hung. 42, 2002



46 RUZSA, FERENC

one more inclined to adopt another. If I call my Absolute ‘Being’, I can still name my
elements roots, sources, parts, components, divinities, stuffs, beginnings or whatever;
indeed, I can very easily go without any teaching on the elements. And similarly in
all the other combinations.

This all means that the probability of their co-occurrence can be calculated
with the standard methods of probability theory, and the result is 0.000002. That
means roughly that we may expect to find a second thinker sharing these motives
among half a million philosophers. Now, were there that many?

Or, to put it in other words: if we select our texts to compare on the basis of the
first motive only (as I did), there is 0.01% probability (a chance of 1 : 1000) that the
other two will occur as well. And such a remote possibility can safely be excluded —
we may distinctly assert that our two texts cannot be independent.

The second question is whether there was direct borrowing or rather some
more complicated relation is probable. Already in the introduction it has been shown
that a common heritage is out of the question. Some intermediary (Persians, Magi) is
theoretically possible, but highly improbable. The complexities of the ideas involved
necessitate that the bearer should be a philosopher himself, and we do not know of
any philosophy anywhere except in Greece, India, and China. Also a second transla-
tion could lead to more loss of information. And a direct contact could explain many
of the parallelisms with texts other than the Chandogya Upanisad. Occam’s razor
also points in the same direction. Instead of a man going somewhere to learn, return-
ing home and then writing a book (not an unusual scenario) — we would have man 1
going somewhere to learn, then going somewhere else far away to teach man 2, who
would then write the book.

The third question is, naturally, who borrowed. Both texts stand so far apart
from anything around them®®, that an external influence seems inherently possible.
But as we could show above for all common elements — notably for the terminology
existent, forms, name — that they have clearly traceable roots and kinship in India that
are lacking in Greece, it is practically clear that it was Parmenides who imported
Indian ideas. The differences can also be seen as the result of an attempt at improve-
ment, or at least adaptation to Greek soil, by Parmenides. (That, however, does not
exclude the possibility of Parmenides also influencing Uddalaka Aruni, who is in
several texts rcgresented as quite unusually willing to learn, and even from non-or-
thodox sources. 9)

Our last question is: was it possible at all? Why and how could it happen?
Chronologically we cannot really say much. According to OLIVELLE (1996) the
Brhadaranyaka and the Chandogya, the earliest of the Upanisads, should be placed in

% For Parmenides this is very well known. On the Sadvidyd FRAUWALLNER (1953-1956, pp. 72)
may be quoted: ‘... stands among the older Upanisads as completely sporadic and isolated.” ‘It shows
especially evidently how easily a judgement which blindly trusts the accidental character of tradition can
easily go wrong and only takes into consideration the continuance of the text. Because, had not this one
text remained preserved for us, nobody would have assumed or even conjectured a similar thought-proc-
ess in this period.’

” See, e.g., the story of Svetaketu, Jaivali Pravahana and Uddalaka Aruni, especially in the ver-
sion of the Brhadaranyaka Upanisad (VI 2; the other is in the Chandogya, V 3-10).
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the sixth to fifth centuries BCE, ‘give or take a century or so.’'” Parmenides com-
poscd his poem around 480, so we cannot know which text is older. Both authors are
known to have travelled even at a fairly advanced age."” When Parmenides was
young, the city of his fathers (Phokaia) and Gandhara, mentioned by Aruni, both be-
longed to the same empire. And Darius took great care that his satrapies should be
casily reached. His messengers travelled from Sousa to Sardeis on the Persian Royal
Road in 9 days; that would be about half the distance to India. Of course a philoso-
pher would not go that fast; starting from Elea in Southern Italy, the journey could
take about half a year.

So the journey was perfectly possible, but why would Parmenides attempt it?
Most probably not to learn philosophy. But probably he was a physician'o2 like his
follower Empedocles, and he might have travelled to learn of new trcatments and
medicines. India has a strong old medical tradition, the dvur-veda; he could have
heard of it (c.g., from the Indian soldiers fighting in Xerxes’ army).

So thc most probable scenario is that Parmenides travelled to India, learned
Sanskrit (a language closely related to Greek) and came to know some Upanisadic
philosophy. We cannot say exactly which texts, as the Upanisads as we have them
are compound texts with many layers interwoven that are not of the same age. He
could even have met Aruni or Svetaketu, but we will never know. But he surely
knew some version of the teaching that we now find in the Sadvidya (text 1) and
many others of which at lcast fragments survive elsewhere — among them the second
text of the Sadvidyd and the Katha Upanisad.
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GABOR BETEGH

PAPYRUS ON THE PYRE

THE DERVENI PAPYRUS AND ITS ARCHEOLOGICAL CONTEXT!

Summary: The paper examines the possible interrelations between the archeological context of the
Derveni papyrus and the physical and eschatological doctrines held by its author. On the basis of a brief
survey of the archeological data and the comparative material, Betegh argues that the placement of the
papyrus is not by chance and that it probably had a role in the ritual. In the next step, he summarises the
main results of a reconstruction of the physics and cosmology of the Derveni author, and raises the prob-
lem of the connection between the eschatological theme of the first six columns and the physics and cos-
mic theology of the remainder of the text. Finally, he suggests that the common denominator of all these
themes, doctrines and lores is the fire with its cosmological and eschatological role. I[n this respect, an
important claim of the Derveni author could be that the ultimate cosmological and eschatological princi-
ple is not fire, as e.g., for Heraclitus, quoted in the papyrus, but fire — in the form of the celestial bodies,
the thunderbolt of Zeus, or the funeral pyre — is the instrument with the help of which the intelligent and
divine air maintains cosmic order and divine justice.

Key words: Derveni papyrus, funerary ritual, archeology, Orphic.

Practically every paper and presentation on the Derveni papyrus starts with one
or two sentences on the circumstances of the discovery. Yet after this brief obligatory
introduction, everybody quickly passes on to his or her specific topic, and discusses
this or that aspect of the papyrus text. And usually we don’t hear anything more about
the archeological context. One reason for this may be that the two most relevant pub-
lications arc relatively recent. After the first preliminary reports published in the
sixties, the full archeological description of the Derveni find by Petris Themelis and
lIoannes Touratsoglou appeared only in 1997.%2 On the other hand, Kyriakos Tsantsa-
noglou published the most germane part of the papyrus — that is its first seven col-
umns — also in 1997.> What I intend to do in this paper is to take a closer look at the

" Parts of this paper are taken over from my PhD dissertation (BETEGH [1999]). | wrote the re-
mainder at the Center for Hellenic Studies, where I received much help from my fellows, especially from
Sandra Blakely, Nikolai Grintzer, Jens Holzhausen, Roberto Polito, Gretchen Reydams-Schils, and Sarol-
ta Takécs. | presented the penultimate version of this text at Harvard University, where I got useful com-
ments and suggestions from the audience, in particular from Albert Henrichs, Gregory Nagy, and Raphael
Woolf.

2 THEMELIS-TOURATSOGLOU (1997).

3 TSANTSANOGLOU (1997).
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archeological context, and examine the possible connections between the function
and content of the papyrus and its place of discovery. First, | shall discuss what the
archeological context can tell us about the function, or Sitz im Leben, of the papyrus.
Then, 1 shall turn to the text and venture some hypotheses about its relation to the fu-
neral context.

But, first of all, some methodological remarks and disclaimers are in order.
Much of what I have to propose is highly hypothetical and tentative. In a way, this is
inevitable in the case of the Derveni papyrus, owing to both the nature of the ques-
tions to be tackled and the state of preservation of the papyrus. However, some of my
suggestions will be even more speculative than usual, and certainly much more specu-
lative than I would normally like. Yet I see no other way in this instance to propose
an overall interpretation of the evidence, and it is a challenge to do so. Interpreting
the Derveni papyrus is something like bungee jumping for the mind: it can be a lot of
fun, but one has to know that it is an extreme sport. What I find especially important
is always to make clear how far we can rely on the internal and comparative evi-
dence, and hence just how speculative a given hypothesis is. To elaborate on the
bungee jumping analogy: it’s always important to know before a jump what kind of
rope you are using.

So, let’s start where everybody starts — the circumstances of the find — but by
giving a more detailed description of it, mainly on the basis of Themelis’ and Toura-
tsoglou’s recent book. On 15th January, 1962, during the widening of the national
road leading from Thessalonica to Kavala, a large unlooted cist grave was discovered
at Derveni, some 10 km to the north of Thessalonica. The next day another similar
but even larger cist grave came to light 4.5 metres away. The Greek Archaeological
Service undertook a systematic excavation of the graves and the surrounding area
between January and August 1962, and this survey led to the discovery of five more
burials: the looted cist grave I the cist graves A, £ and /{, and the pit grave Z. The
tombs and their grave goods proved to be of outstanding importance in many
respects, but the two most notable objects are the stunning bronze krater with a Dio-
nysiac scene found in tomb B," and the remains of a charred papyrus scroll which was
discovered, owing to the attentiveness of P. Themelis, among the remains of the
funeral pyre on top of the covering slabs of tomb A.

The site was located on the kidra of the ancient settlement of Lete. It is not
clear however whether or not the burial ground was directly connected with the city.
The tombs were built in the pass of Derveni, along the road known as the via
Egnatia. Tombs A, B and A4, located close by each other, are similar in architecture
and size, and seem to form a group of their own. The walls of the tombs are con-
structed of large blocks of poros laid in isodomic masonry. In the case of tomb A4 and
B, the grave was covered with four similar large blocks. Tomb 4 was only covered
with a wooden ceiling which subsequently collapsed into the tomb and crushed most
of the grave goods. The walls of the chambers in all three tombs were coated with
plaster and painted. The chamber of tomb A had a garland of blue leaves and berries
on a red ground, bordered by a yellow and a blue band. The most colourful is tomb

* For the Derveni krater, see GIOURI (1978).
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B, where the lower half of the walls was painted red and decorated with a guilloche
of branches with blue-red leaves and black berries (perhaps olive). The white plaster
of tomb A was decorated only with a blue band.

Tombs A and B were remarkably rich in grave goods. According to the excava-
tors, tomb A ‘was suffocatingly full of bronze and clay pots, vessels, jewellery and
various small objects’.’ Particularly notable in this tomb is the large bronze krater
that contained the remains of the cremation and those of two wreaths, one of them of
gold oak leaves, and the other of gilded bronze with gilded clay berries. Among other
vases of clay and bronze (but none in silver or gold) found in tomb A, there were
three oinochoai and other drinking vessels. Other objects included a bronze lamp,
many alabastra, some in coloured glass, ivory figurines, bronze rings, several dozen
strigils and many knucklebones.

On the basis of the coins, metal vessels and pottery, Themelis and Touratso-
glou maintain that ‘all the evidence favours a date for the burials in the late 4th to
early 3rd century’®; this dating also must hold true for the objects found in and on top
of tomb A.

The remains of the pyres of tombs A and B and the objects contained in them
can offer us some idea of the ritual. The corpse was cremated a few metres from the
grave, on top of a richly decorated couch; some of the objects found in the remains of
the pyre of tomb A seem to have decorated the couch. According to the reconstruc-
tion of Themelis and Touratsoglou, the clay column capitals found in the ashes of the
pyre formed part of an elaborate structure on which the couch was laid. Other objects
found among the remains of the pyre of tomb A indicate that some offerings were
burnt on the pyre with the body. After cremation the bones were wrapped in cloth
and put into the krater, which was then placed in the grave. The grave was finally cov-
ered with the covering slabs, and the remains of the pyre thrown on top of the slabs.’

Among the remains of the funeral pyre found on top of the covering slabs there
were spearheads, a pair of greaves, the remains of a horse’s harness and a gilded
wreath, various other small objects (including a large number of knucklebones, glass
objects and two ivory eyes), fragments of at least six clay column capitals, and, in the
north-west corner of the remains, the carbonized remains of a scroll, which would
become famous as the ‘Derveni papyrus’.®

The location of the papyrus in the remains of the pyre of tomb A poses an
obvious problem. Why was it there? The more skeptical answer, raised first passingly
by F. W. Walbank and now considered more seriously by Richard Janko,’ is that the

3 THEMELIS-TOURATSOGLOU (1997) 193.

¢ THEMELIS-TOURATSOGLOU (1997) 221.

" MAKARONAS (1963) implied that the pyre was originally burnt were its remains were found,
that is, on the covering slabs of the tomb. This, as noted already by GINOUVES (1994) 187, cannot be
correct, as the krater containing the ashes had to be put into the grave before the covering slabs were
placed on top. (Ginouvés, however, mistakenly assigns the papyrus to tomb B.)

8 For the full catalogue of the objects found in and on tomb A, see THEMELIS-TOURATSOGLOU
(1997) 28-59.

® WALBANK apud KAPSOMENOS (1964-1965) 22 and JANKO (1997) 62. Janko’s interest in this
possibility is clearly related to his attempt to give a non-religious interpretation of the text.
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papyrus was mere scrap, used quite simply to light the pyre. Indeed, we have some
evidence about the Roman custom of putting papyrus on the funeral pyre in order to
set it alight. Nevertheless this evidence is quite meagre. Both of the two most rele-
vant passages come from Martial. In Epigr. 10.97.1 he writes dum leuis arsura stru-
itur Libitina papyro (‘While the light-heaped pyre was being laid with papyrus for
the flame’ trans. Ker). Standard editions of Martial connect this line with Epigr.
8.44.14 where we read fartus papyro dum tibi torus crescit (‘while, stuffed with pa-
pyrus, your pyre is growing high’ trans. Ker). If the two passages attest the same cus-
tom, then the latter text implies that one has to think not of a single roll kept whole,
but rather a layer of torn papyrus put underneath the wood to help combustion.” If
s0, these texts cannot provide a real parallel for the use of the Derveni papyrus."

There is, to the best of my knowledge, not a shred of evidence from the Classi-
cal or Hellenistic period for a comparable Greek or Macedonian practice of lighting
a pyre with a roll of papyrus.

It is also important to note that the roll was not on its own in the remains of the
pyre. As mentioned above, some other personal belongings of the person buried in
tomb A were left among the ashes on top of the covering slabs. For example, a pair
of greaves and some spearheads were found there. We can contrast this with the fact
that the greaves and arms of the person buried in the neighbouring tomb B were neatly
placed inside that tomb as valuable objects. And even if we suppose that the person
was cremated in his greaves, the presence of other pretty objects, such as the alabas-
tra, would need explanation. The presence of such objects in the remains of the pyre,
I would maintain, strengthens the hypothesis that the papyrus was not treated as junk
paper.

The alternative answer to the question concerning the location of the roll, and
the one espoused by most interpreters, is that it was designed to be burnt with the
corpse on the pyre, and thus that it had some function in the funerary ritual. In this
event, its placement can be compared with other Greek texts found in tombs. These,
however, apparently fall in different categories. Some of them have no obvious
eschatological implication. For example, a papyrus roll from Hawara (P. Bodl. Ms.
Gr. Cl. a. I(P), mid-second ¢. AD) contains two verses from /liad 1 and the whole of
lliad 2," whereas a roll from Saqqarah, also found in a tomb and dated to the fourth
century BC — very close to the Derveni papyrus in time — preserves the Persians of

Y.Cf. LEwIs (1974) 96.

W Anth. Pal. 9.174.2-6 (fifth ¢. AD) is sometimes also adduced in this context. The author is
speaking here about the revoltingly low wages of teachers, and develops a nice simile: ‘Here the nurse
brings, perforce, the fee once a month, tying up the wretched pittance in byblus and paper, and puts the
contemptible little paper, like a pinch of incense, by the master’s seat, as if by a tomb.” (é10a Tpogoc
kata pira ¢épet uiclor uet avdyrne, | BiBlw kal ydptn Sncauérn mevinv ! de 8¢ kdmicua
Tl mapa TOV Gpdrov, wc mapd TOuPov, | TOV pikpor xdpTn, TOV mapaptTTOUErOr — trans.
PATON). This text however does not refer to rolls but to the well-attested use of cheap papyrus (charta
emporetica) and discarded and torn writing papyrus for wrapping incense. Therefore, this text, also very
remote from the Derveni tombs in time, cannot be used as a parallel.

2 One can compare this find with the testimony of Photius Bibl. 190.151a, according to which
Cercidas of Arcadia (fourth ¢. BC) wanted to be buried with a copy of the first two books of the lliad.
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Timotheus of Miletus (P. Berol. 9875). Although different hypotheses have been ad-
vanced, the function of these rolls in graves remains unclear."”

On the other hand, some texts in tombs have an evident eschatological bearing,
as we can see most conspicuously in the case of the gold leaves. More and more of
these are coming to light, and help to reshape our view of the ancient mystery relig-
ions. Furthermore, owing to some momentous new discoveries, the gold leaves are
now customarily treated again as ‘Orphic’ and/or ‘Bacchic’." These tiny inscribed
gold plates clearly have a place in the tomb, as they were meant to be guides for the
deceased in their afterlife journey. The inscribed texts, despite their brevity and enig-
matic wording, evince a distinct core of eschatological beliefs with a conception
of the nature and fate of the soul as well as an elaborate topography of the under-
world."”

Admittedly, a few verses inscribed on gold leaves are not the same thing as the
longer, argumentative prose treatise on the Derveni papyrus — even though I shall try
to show later that there might be significant connections between the Derveni text
and the gold leaves. There are some indications, however, that papyri could be used
for comparable purposes. For example, scholars have surmised on the basis of the
archeological data that the papyrus roll found in the right hand of an inhumated
person at Callatis could contain a Dionysiac/Orphic text possibly with eschatological
content;'® but this is not more than sheer speculation, because the roll was unfortu-
nately destroyed before anyone could read it.

A further indication may come from Euripides’ Hippolytus. Theseus in his
diatribe against Hippolytus depicts him as an hypocritical Orphic. He first alludes to
the vegetarian diet customarily associated with Orphism, and then continues with the
following words: ‘Having Orpheus as your lord, you revel honouring the smoke of
many writings’ (Oogéa T dvakt éywy | Bdxkyeve moAAGY ypauudTwy TUUGY
kamvovce Hipp. 9531). The expression moAAdy ypauudtwy ... kamvovc is usually
understood as referring to the trifling or worthless nature of the Orphic texts. The
word kamvée could indeed have this secondary meaning;"” yet, I suggest, Theseus’
turn of phrase might be taken just as well as a play on words, also aliuding to Orphic
books burnt on pyres — such as the one at Derveni.

3 TURNER (1980) 76f., for example, raises the possibility that the Hawara case shows imitation
of the Egyptian custom of putting a copy of the Book of the Dead in the tomb. But see the case of Cerci-
das, mentioned above, which does not show any apparent reference to Egyptian customs.

¥ For a survey, see PUGLIESE CARRATELLI (1993), to which add also FREL (1994). PARKER
(1995) 496ff. has good arguments for the case that the gold leaves can be treated as Orphic.

1 To complicate things even further, the eschatological relevance of a text cannot in itself guaran-
tee its ritual function in a funeral context. MARTIN-PRIMAVESI (1999) 36--38 argue for instance that the
papyrus containing Empedocles’ Physica, with its demonological story, was used as discarded paper,
regardless of its content, for the fabrication of the funeral crown. But this view is also open to debate.
(For the alternative, see MOST [1997) 130.) The case of the Empedocles papyrus is certainly different in
that the papyrus was torn into pieces for this secondary use, and apparently only a small part of the roll
was used, with no attention paid to equip the deceased with the entire text.

' See PippIDI (1967) 210.

1" See LSJ sv 1. So, e.g., BARRETT (1964) ad loc.; HALLERAN (1995) ad loc.; LINFORTH (1941) 52f.

Acta Ant. Hung. 42, 2002



56 BETEGH, GABOR

We can also add the evidence offered by pictorial representations, the most no-
table of which is the funeral vase dated 330-320 BC. The vase painting depicts Or-
pheus with the heroized deceased who holds a papyrus roll in his hand.” The schol-
ars who published the vase suggest that this may be taken as a reference to the Or-
phic custom of fitting the dead out with texts. All these pieces of evidence, both tex-
tual and pictorial, refer to the prominent place texts and books had in Orphic circles —
a phenomenon that has been analyzed by, among others, Marcel Detienne.” But all
this is admittedly very far from compelling in the case of the Derveni papyrus. We
have to acknowledge, on the other hand, that the lack of comparable evidence might
just as well be due to the fact that papyri are very rarely preserved in Greek tombs.
And, surely, even more seldom if they were burnt, or meant to be burnt, on funeral
pyres.

To conclude, acknowledging all these restrictions and uncertainties, I should
still favour the hypothesis that the Derveni roll did have a function in the ritual. This
is made likely by the presence of other valuable objects in the remains of the pyre,
the specific Orphic concern for eschatology, and the Orphic custom of accompany
the dead with texts, and possibly also, as I shall argue, by the special role allotted to
fire in the Derveni text.

Let us now turn to the text. The extant text clearly falls into two parts. In the
first badly fragmented six columns, the Derveni author gives the explanation of cer-
tain eschatological concepts — such as the relationship between daimones, Erinyes,
Eumenides and souls — and offers a rationalistic explanation for some ritual, mainly
sacrificial, acts. From this part of the text it seems clear that the author also con-
ducted ritual and oracular activities, in the role of mantis.

Then, from the seventh column on, up to the end of the extant text, the author
gives an allegorical interpretation of a poem attributed to Orpheus. This Orphic poem
in hexameters centres on the story of Zeus. The poet tells us how Zeus obtains royal
power; that he receives oracular instruction from his father Kronos and also from the
primordial divinity Night; then that Zeus ensures his rule by swallowing and then
creating anew the entire world, and finally that he started an incestous relationship
with his mother Rhea. In his running commentary on the poem, the Derveni author,
as it were, translates this mythical story into a cosmogony.

The rough outlines of the Derveni author’s cosmogony are as follows.”’ The
starting point is an indistinct mass of matter. At this stage, separate entities cannot
form because the particles of fire are mixed with the rest of matter and do not let it
congeal. Then a cosmic divine Mind (roiic) — which the Derveni author identifies
also with the physical element air and the Zeus of the poem — decides to create the
cosmos as we now have it. Knowing that the excessive heat of fire does not allow
separate entities to form, this divine Mind separates the particles of fire from the rest,
withdrawing them to an appropriate location and thus creating the sun. But the sun

18 Cf. SCHMIDT (1975).
'® DETIENNE (1989).
 For a detailed reconstruction of the author’s cosmology, see BETEGH (1999), esp. ch. 3 and 4.
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would still have been too large, so Mind scatters the surplus of fire in small chunks
all over the sky. This is how the stars are born. Mind fixes the stars at their location
by the force of necessity, for otherwise, driven by the force of ‘like to like’, they
would come together and join the mass of the sun, and this would mean the end of the
present world order. Through this teleological cosmic activity, divine Mind attains
a fine equilibrium. The fire of the sun communicates the required heat, but it does not
emit too much heat, which would jeopardize the cosmic order and life on carth.

The author’s cosmology clearly turns on the dynamic interplay between fire
and air. In the initial situation fire prevents beings from taking shape. But once it is
turned into the sun, it becomes the major generative force. The effect is destructive in
the first stage and constructive in the second, but not because of any change in fire’s
activity or power. What fire does through all these cosmic processes is blindly emit
its heat without any purpose or intention and with no consideration for its effects.
Air, on the other hand, is intelligent and acts purposefully. This is no surprise, since
it can also be called Mind. Its most important characteristic is that it is able to put at
its own service the motive energy and the mechanical causation triggered off by fire.
The air qua divine Mind uses the brute force of fire in order to actualize its cosmic
vision.

It is interesting to note that earth has very little role in the author’s physics,
whereas water has apparently no function at all. So much so that the author equates
even the god Okeanos of the poem with air, and shows no interest whatsoever when
the poet sings about ‘rivers and lovely springs’ (col. 16).

Perhaps the most perplexing question in the study of the papyrus is that we do
not know how these two parts of the text — i.e., the ritual, eschatological discourse of
the first columns, on the one hand, and the physical interpretation of the Orphic
poem, on the other — are related. In other words, what keeps the eschatology and
physics of the author together? Dirk Obbink, André Laks and Glenn Most have ar-
ticulated this problem in three recent papers, each of which was published in 1997.
All three authors point out convincingly that we cannot claim to have arrived at
a satisfying interpretation of the text without proposing an answer to this question.
Moreover, all three authors agree that the answer should be sought in the direction
set out in Richard Seaford’s pioncering study ‘Immortality, Salvation and the Ele-
ments’: that is, in a connection between the theory of elements and a doctrine of
salvation.”

The trouble is that the surviving text of the papyrus offers very little direct
help. First of all, the first columns are so heavily fragmented that it seems impossible

21 SEAFORD (1986). It is also true that a link between eschatology and cosmology might exist on
a more general level, as Luc Brisson pointed it out to me. In a sense, all eschatological doctrines neces-
sarily imply a cosmology, for if the soul survives the death of the individual, one has to know where it
goes after it leaves the body. Therefore the understanding of the organization of the cosmos can be funda-
mental for the understanding and acceptance of a doctrine of the afterlife. Even though [ think this is
a valid general interpretation, | would go further and examine whether we can find a closer relationship
between a particular cosmology and the particular eschatology to which it is connected. In other words,
I should like to examine whether or not specific eschatological tenets can govern or require specific
cosmological doctrines, and, conversely, whether or not a specific cosmological theory can explain the
eschatology related to it.
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to reconstruct the author’s course of argument and particular tenets. Moreover, this
part does not say anything — or almost nothing — about cosmology or physics. The
second part of the text, on the other hand, speaks about physics but does not contain
anything on eschatology.

We might have one clue, however. In column 4, in the middle of the eschato-
logical part, the Derveni author adduces Heraclitus’ dictum about the sun. From the
evidence provided by the papyrus, it appears that what we knew up until now as two
separate fragments of Heraclitus, DK B3 and B94, originally formed one statement.
This is how it reads in the papyrus:

The sun ... according to nature is a human foot in width, not transgress-
ing its boundaries. If ... oversteps, the Erinyes, the guardians of Dike,
will find it out.

This quotation is obviously linked to both parts of the text: it speaks both about
the importance of the size of the sun for the conservation of cosmic order, and about
the Erinyes who also appear in other parts of the first six columns in a clearly es-
chatological context. However, the fragmentary state of the column makes it difficult
to decide exactly what the Derveni author wanted to say about Heraclitus and whether
he quoted Heraclitus approvingly or critically.

The Heraclitus quotation is, however, a further indication that the most obvious
common denominator for all these texts and contexts is fire. Laks tentatively raises
this possibility,” whereas Glenn W. Most goes one step further and suggests a more
specific hypothesis by bringing in the evidence of the gold leaves.” Most tries to
connect the Derveni author’s physics primarily with group B of the gold leaves, in
which the central motif is the thirst of the dead person’s soul and the quenching of
this thirst. Although this line of interpretation seems promising at the start, it does not
turn out to be convincing enough at the final stage. An immediate objection to
Most’s conjecture is that there is a basic discord between the use of physical ele-
ments in the two groups of evidence. The accent is on water in the Underworld situa-
tion described on the gold leaves, and, on the whole, there is no question of air and
fire, whereas the Derveni author focuses on air and fire and is not at all interested in
water. More important, Most’s interpretation cannot account for the fact that for the
Derveni author fire is not only, and not even primarily, destructive; indeed, once it is
properly mastered by the divinc Mind, it becomes the source of all generation.

In what follows I shall offer an alternative hypothesis just as tentative as the
one proposed by Most. My suggestion is that we should expect a clue not from group
B of the Thurii gold leaves as Most did, but from group A, and gold leaf C.** Gold
leaf C was found in the Timpone Grande, inside a coffin of a cremated person, close
to the head of the skeleton. This tablet is a tiny gold plate which was folded and into

2 L.AKS (1997) 140; MOST (1997).

B MosT (1997) 13 1ff,

1 do not intend to enter into the debate whether or not the gold plates are ‘Orphic’. The first edi-
tors and commentators were convinced that they were. Then came a long period of denial, culminating in
the work of Zuntz. However, on the force of the new evidence from Hipponion, Pelinna and elsewhere,
scholars nowadays tend to give justice to the first opinion.
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which Gold leaf A4 was wrapped.” The text of C is notoriously difficult to read and
interpret. Ten lines of writing are squeezed onto a tiny surface, while the wrinkles
caused by folding of the plate further obscure the original inscription.” But what
makes the decipherment practically hopeless is that the text seems to contain not only
scribal errors (inversions of letters, reduplications, omissions) and a mixture of dif-
ferent dialectal forms, but also manifestly unintelligible letter combinations. It is far
from clear whether these strings of letters stem from complete carelessness, or are
abbreviations, cryptic codes, Greek transcriptions of words of another language, or
magical abracadabra.”

Even though longer intelligible syntactical units cannot be found on this gold
leaf, certain words and shorter phrases are legible or can be reconstructed with a fair
degree of confidence. Diels defined the resulting ‘text’ as an Orphic hymn to Deme-
ter,” whereas Zuntz, more convincingly, tried to explain it as Kore’s prayer to her
mother Demeter.

To make reference easier, I present here Zuntz’s tentative reading of the more
or less intelligible parts (alternative readings and further, still less certain suggestions
are indicated by a pair of solidi):”

1. IMowTtoyovdd Txe /[ Lixe [ ... [aw / Tacw | patpl / ega
KuBeieia koppa ... Anuntpoc nI7-

2. -rarat ... Zev/atkp [ matp [ Tv aep ... Hue mup Sn mavt
actn/ mavrac v/ ... evkail”

3. (dnde Tuyar T egavic/! e Yavnc/ mauunctoet Mowald ...
cv kAute IdmakTn) Tk cnew [ Satuov euvynlc!/ 8 evync /

4. matedd ... mart adaupacta mavtn)/ mavra Saua<t>c Ta mavt /

-vral-vtaic! ... -ovta 8¢ mavt euotle)AaBokTa) //
cAaccoBoovTa ¢ mavt et wofne/ ... TAnTea !/ malv

S. ™) un aepL _mup ... patep ectt cot/ Avec 1L cot/ emTal
emraro// emrTatovnucy vnety wéty n ued nuepav ...

6. evvnuap// emTnuap/ ... vneriac ... Zev! Ol mie / kat
mavonta Abie ate Sie ... puatep euac en-

7. axlovcov ... evyac/ «aoTaxTa ! mugac ... mediw, ! x| aua T,/ epav
/ kaAn ! 8 tepa ! Siepa | evdacvpcovor/ Sauvar /

8. cTakTnp epal cTakTnol epapal, | AnunTtep mup Zev kai n
xbovia ... qwnTpoc/ ...

9. ... €c gpeva patpt ...

10. ... ec TOV @ep-... C gpeva patpt

3 For the description of the excavation and the archaeological details, see ZUNTZ (1971) 28711,
esp. 290.

% On the paleographical difficulties, see ZUNTZ (1971) 345.

27« A text more corrupt than this will not easily be found...” ZUNTZ (1971) 345,

8 DIELS (1902). It should be noted that Diels’ textual conjectures were severely criticized by all
subsequent commentators, cf., e.g., KERN (1922) ad loc.

 For the transcript and critical apparatus, see ZUNTZ (1971) pp. 346-348. Cf. also the alterna-
tive reconstruction, short discussion and facsimile (drawn by M. PUCCETTI) in OF 47.
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Obviously, I do not pretend to understand much of this. Nonetheless, 1 still
think that it shows undeniable points of contact with the Derveni text. To begin with,
no matter how incomprehensible this text is, it undoubtedly connects divinities with
physical elements and parts of the cosmos. Moreover, the divinities and elements
mentioned on this gold leaf, and possibly the correspondences established between
them, fit surprisingly well with what we find in the Derveni papyrus. For conven-
ience’s sake, I have underlined the most relevant parts of the text. Diels has sug-
gested that in the first line AnurjTnp is identified with /% and urjrnp. This identi-
fication explicitly turns up in the Derveni papyrus (col. 22. 7-11). Then line 2,
analyzed in detail by Zuntz, is particularly interesting from our point of view. Zuntz
suggests first that Zeus may here be identified with air — a momentous detail for us.
Furthermore there is the connection between the sun (or Helios) and fire — true, not
very surprising in itself. Then in the next line we find a reference to Moira, and the
rare epithet mauuricrwp ‘who devises all’. In the Derveni poem, the cognate verb
éuricato is used to describe Zeus® creative power.” The Derveni author, moreover,
presents an interesting line of argument about Moira being the wisdom of Zeus,
ordaining ‘how the things that are and the things that come to be and the things that
going to be must come to be and be and cease.”™ A further portentous observation is
that of all the elements air (perhaps equated with Zeus) and fire, mainly in the form
of the sun,” seem to play a major role, while earth appears in a secondary place, and
water does not turn up at all. It may be sheer coincidence, but this is exactly the
distribution we have found in the papyrus.

The fact that most of the intelligible words of this gold tablet are indeed
catchwords in the Derveni text (air, fire, sun, Zeus, Demeter, Ge, mother, Moira)
makes it at least defensible to evoke the evidence of the gold plates in the interpreta-
tion of the papyrus. Now, as | have already mentioned, the folded Gold leaf A4 was
wrapped in C. This arrangement secures that C and A4 were somehow related in the
ritual; and, as has been shown by Zuntz, A4 belongs to the same family as A1, A2,
and A3.”

The most complete and least corrupt of group A is A1,™ found in the Timpone
Piccolo of Thurii.”* Most important for us is the central line 4. In line four the speaker
says that his death was by lightning and caused by Moira. (dAAd pe polp

% Cf. col. 23. 4 and col. 25.

3 Col. 19. 4-7: Moipar, 8 émkddcar | Myortec Tob Ade T dpdimery émkupacat /|
Myovar Ta édvra kal Ta ywdueva xal Ta pélovra, ! Smwe yon yerécbar Te kal elvar kalil
rmavcachat. Cf. also col. 18. 2ff.

321 wonder if the last letters in the sequence HAte myp 6n mart actn is not connected to
acrjp. Diels adduces Parmenides B 1.3.

3 Incidentally, the two Thessalian gold leaves found in a tomb in 1985 on the site of ancient
Pellina are the most closely related to this group. This is important as far as the Thessalian leaves contain
a clear reference to the Orphic myth of the rending of Dionysus.

3 For a critical discussion of the text, with the differences compared to the other tablets of the
same group, see ZUNTZ (1971) 299--327.

% GRAF (1991) 96f. argues convincingly that the Pelinna and Hipponion plates bridge the gap
between Zuntz’s A and B groups, showing that, in fact, all these tablets are closely connected and must
have belonged to the same religious movement. It has to be noted that the gold plates from other locations
still do not parallel or explain the text on Tablet C.
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ébduacce xal dcrepoBAiita kepavrow). We have just seen that Moira has an emi-
nent role in the text of Gold leaf C, where her name appcars close to different forms
of the verb Saudw, and also in the Derveni papyrus. But for us, another momentous
point is the reference to lightning. There has been some discussion in the literature
whether or not all three buried in the Timone Piccolo with a similar text by them
actually died by lightning.” Of course, the question is quite impossible to answer
definitely; and I agree with those like Peter Kingsley who say that the main interest
of this body of evidence does not lic in this matter of fact.” It pertains rather to the
more general theme of heroization — or even deification — by lightning and fire.

This time Zeus’ thunderbolt, not as a means of heroization, but as a tool of
punishment, turns up at a crucial point in the Orphic mythological narratives, where
Zcus strikes down with his thunderbolt the Titans who have just killed, dismembered
and devoured the young Dionysus. It is highly likely that the Orphic poem com-
mented on in the Derveni papyrus contained this episode, but, regrettably, the text is
cut off at the preceding stage of the narrative.

Even more interesting for us is that Zeus’ thunderbolt, as a means of heroiza-
tion, is sometimes related to the funeral pyre. Heracles’ death has a prominent place
in this tradition. As soon as Heracles’ pyrc on mount Oeta was lit a thunderstorm
came and the hero was lifted into heaven by lightning.”® The firc of the thunderbolt
and that of the pyre have thus become symbolically connected. The pyre and the
thunderbolt of Zeus are connected also in the story of Asclepius. Apollo falls in love
with the Thessalian Coronis. But the girl, already pregnant with the child of Apollo,
sleeps with a mortal man. Artemis punishes the unfaithful girl with death. When the
girl is already on the funeral pyre, Apollo decides to save the unborn baby, Ascle-
pius. The centaur Chiron brings up the child and teaches him the art of medicine. But
Asclepius transgresses the limits of his art, and not only heals the sick but also raises
the dead. For this excess Zeus strikes him with the thunderbolt. Thus Asclepius, who
was born on a funeral pyre, receives divine punishment and at the same time heroiza-
tion by Zeus’ thunderbolt. Fire is the element of birth, death and heroic rebirth, the
element which sets the limits of mortal life.

in the figure and story of Asclepius, I maintain, we find together numerous ele-
ments that are relevant to the Derveni papyrus and its author. Asclepius, like Or-
pheus, is a Thessalian hero. Apollo has a distinguished role both in the cult of Ascle-
pius and the Thessalian cult of Orpheus. Like the figure of Orpheus, the figure of
Asclepius combines chthonic elements with the cult of the Sun. Moreover, the art of
Asclepius corresponds in many ways to that of an Orphic initiation-priest, someone
like the Derveni author. It brings together healing — primarily magical healing in the
Thessalian version of Asclepius — with oracles, mainly dream oracles. In col. 5, the
Derveni author makes clear that he was interested also in the interpretation of dreams.

3 J. Harrison maintained that they did not, and that the reference is purely mythical (HARRISON
{1922] 587), whereas Zuntz finds it more likely that the people buried in this tumulus were actually
struck bx thunderbolts, and thereby ‘sanctified’ (ZUNTZ [1971] 316).

7 KINGSLEY (1995) 2571.

% See, ¢.g., Diodorus Siculus 4. 38. 4; Lucian, Hermotimus 7, Apoll. 2. 7. 7 with further refer-
ences in FRASER’S note ad loc. in the Loeb edition of the Bibliotheca.
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On the other hand, he uses certain words (e.g., OdA¢gic) that stem from medical termi-
nology. It is perhaps also worth mentioning that the Thessalian gold leaves, related to
the ones from Thurii, were found very close to the ancient Trikka, the mythical birth-
place and a major cult centre of Asclepius.”

Another interesting piece of evidence comes from Plato. At the end of the final
book of the Republic, Socrates relates the story of the Pamphylian Er. Conspicu-
ously, the account of the brave Er, chosen by the gods to be their messenger, brings
together some of the central themes of the papyrus: we get not only the description of
the journey and the lottery of souls — that is a colourful presentation of a retributive
eschatology that props up the ethical tenets of Plato — and a detailed topology of the
Underworld to give the settings for the story, but also a cosmological account.” Now
it is generally agreed that Plato incorporated many Orphico-Pythagorean elements in
the story of Er. And, quite notably, Er, whom everybody thought to be dead, was re-
vived to transmit the divine message by disclosing the fate of the soul and the major
motive forces that govern the cosmos on the pyre (éml TH mupd keluevos aveBiw
Rep. 614b7).

Thus far we have seen that the thunderbolt and the pyre, often connected with
each other, have a central role both in the eschatology of the individual souls on the
gold leaves of group A, in the Orphic mythological narrative about Dionysus and the
Titans, in the myth of Heracles and in the Thessalian cult of Asclepius, and the myth
or Er, which probably shows a strong Orphic influence. At a more general level, not
specific either to the eschatology of the gold leaves or to the Orphic narrative, the
thunderbolt is the means by which Zeus maintains and reaffirms divine justice. The
connection between these elements may or may not have been explicit in the minds
or writings of those involved.”

The only author mentioned by name in the extant text of the Derveni papyrus
other than Orpheus is Heraclitus. The importance of fire in the philosophy of Hera-
clitus needs no special pleading. But, more specifically, fire seems to have an es-
chatological role also for Heraclitus. In this respect, the most explicit is perhaps DK
B66, quoted by Hippolytus of Rome: ‘Fire, he [Heraclitus] says, when it comes upon,
will judge and convict all things.” (mdvra ydp ... 70 whp €meAOOr kpLvel kal
kaTaArigeTat). The parallel use of kaTalauBdvw in B28 ‘Dike will convict the fab-
ricators of lies and those who bear witness to them.” (4ikn kaTariferar Yevdiv

* 1t is perhaps also worth mentioning that the same kind of preliminary sacrifice consisting of
wineless libations and sacrificial cakes was offered to Asclepius as the ones offered to the Eumenides as
described in col. 6. Cf. HENRICHS (1984) 258.

** Even though also this part of the account is expressed in mythical terms (especially because of
its reference to the four goddesses, Ananke, Lachesis, Clotho, and Athropos), it gives the first approxima-
tion of a much more sophisticated explanatory model for the heavenly motions.

4 As, e.g., KIRK-RAVEN-SCHOFIELD (1983) 30 suggest, the statement of the dead person ‘I am
the son of Earth and starry Sky’ on the Hipponion gold plate can be taken as a reference to the Titanic
origin of man. This evidence might also reinforce the conviction of the early editors of the Thurii gold
plates that the dead man’s claim to be of the gods’ race, followed by the statement about death by light-
ning, is to be connected with the Orphic anthropogony, or at least with the story of the Titans devouring
Dionysus.
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TékTovac kal udpTypac) reinforces the feeling that divine justice is involved here.”
It is noteworthy for our discussion that B66 is immediately followed by B64 in
Hippolytus® text: ‘The thunderbolt steers all things’ (7a &¢ mdvra olakidet
kepavrod). In this fragment, the thunderbolt offers an easy mediation between the
Heraclitean cosmic fire and Zeus, the traditional representation of the supreme divine
power.”

Fire and divine justice, from which there is no escape, return in a somewhat
morc cryptic manner in B16: ‘How could one escape the notice of that which never
sets?’ (70 un Svvév mote mdc dv Tic Adbot). This fragment is yet again a cor-
rective re-appropriation of a traditional concept, this time that of “HAcoc mavdmrnc,
the ‘sun which sees all’. The meaning of this fragment, as generally agreed by com-
mentators, is well captured in Plato’s Cratylus in the passage where the etymology of
the word Sikator, ‘just’, is discussed. The sun in itself cannot fulfill the role of ‘the
eye of Zeus’ or ‘the eye of Justice’ because it sets every night — but the cosmic divine
fire, the sun that never sets, can easily take up this function.* Thus, the cosmic fire
appears here in the role of the supreme cosmic watchman, assuming the role tradi-
tionally ascribed to the sun.* The general image we get from all these fragments is
that, for Heraclitus, cosmic and eschatological guidance, justice, and surveillance are
closely related, or rather identical, functions of the supreme divine power that is fire.*

If I interpret him right, the Derveni author would agree with much of this —
except the very last word: fire. First and foremost, he would certainly concur with
Heraclitus on the point that cosmic justice and eschatology are just two facets of the
same divine order. Besides, he would also assent to the view that fire’s role is central
both in cosmology and eschatology. Yet he would not concede that the supreme

2 Cf. MARCOVICH ad loc.

BB 11 (mdv (yap) épmeTov mAnyi véueTar) probably also belongs in this context. As DK sug-
gest, feol or Adc is to be understood with mAnyr, and the whole concept evidently alludes to Zeus’ thun-
derbolt (cf., e.g., Hes. Thg. 853ff., adduced by MARCOVICH ad loc.).

* Plato Crar. 413 b: [reflecting on the former hypothesis that the Sikaiov is the sunj ... kai
éowtd el ovSév Sikatov oluar elvar év Toic dvfpwmoic émeidav 6 Hiioc 8in. AimapoivToc obv
éuob 6 T ab éxeivoc Aéyer alTd, TO mip $naw.....

* It is worth noting that the same concept also appears on the Tablet C (cf. mavorra Achie in
line 6), where the physical interpretation of the sun as fire is almost certain (cf,, e.g., H\te mup in line 2,
with Zuntz’ comments ad loc.).

4 Another notable point of contact is that the interrelation between cosmology and eschatology is
dynamic both in Heraclitus and the Derveni papyrus. By this I mean that the most important psychic and
eschatological processes receive a physical interpretation (e.g., that the betterment of the soul can be de-
scribed as becoming more fiery, or joining the cosmic fire etc.), and thus such changes modify also the
physical set up of the cosmos. This is also strongly related to the point that the cosmic divine principle is
identified with one of the physical elements. The dynamic interplay between cosmology and eschatology
is also characteristic of Empedocles, as has become more evident than ever with the publication of the
Strasbourg papyrus (MARTIN--PRIMAVESI {1999]): the history of the physical constitution of the cosmos
and the history of the souls are not independent processes. This conception can be contrasted with those
accounts where the relationship between cosmology and eschatology is static. This is what we find for
example in Plato’s great eschatological myths. In these texts, the quite detailed cosmological description
is an unalienable part of the narrative, but the cosmological account is static, and the cosmic topography
provides only the stage on which the drama of the souls can take place. This point would however need a
more thorough analysis, which I cannot undertake here. For some important remarks on this question, see
NAGY A. (2000) 91--100.
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divine power is fire. True, it is the force of fire whose effect we can immediately per-
ceive in the workings of the sun, the thunderbolt, or the pyre. But fire is neither di-
vine, nor intelligent in itself: it is not more than a brute force. It is only the apparatus
with the help of which the cosmic divinity communicates its will to the world. Pace
Heraclitus, not the thunderbolt steers the world, but Zeus, that is, air, and fire is but a
tool in his hand.

As a matter of fact, the Derveni author could point out that in the sentence he
quotes in col. 4, Heraclitus apparently contradicts his own principal doctrine. For is
not the sun the most magnificent cosmic manifestation and concentration of fire?
And if the fire of the sun is intelligent and divine in itself, as Heraclitus maintains,
then why should it be under the surveillance of Dike and the Erinyes? Is it not true
that Dike is, or is a function of, the cosmic intelligence? Conversely, if the sun, this
huge mass of fire, fundamental to cosmic order and life, needs some coercive force to
ensure that it keeps to its proper measure, then fire cannot be the supreme cosmic in-
telligence.” By referring to Heraclitus, the Derveni author can insist on the cosmo-
logical and eschatological importance of fire; whereas by quoting B3+B94 he can
point out that even Heraclitus is obliged to admit that the fire concentrated in the sun
is not the ultimate intelligent principle.

On this basis, let me offer a tentative free paraphrase of the author’s main
tenet. Fire — the lightning in a thunderstorm, the burning flames of the pyre, or the fire
of Hades — can appear terrifying; but is in fact nothing to be feared.* True, fire is an
immense and possibly destructive power, yet it does not act on its own. On the con-
trary, it is the principal means through which divine justice and intervention can
manifest themselves, both at the cosmic level and at the level of the individual soul.
Fire is instrumental: its tremendous force is under the control of the supreme divine
intelligence, be it called air or Zeus. Just look at the heavenly bodies. That vast
amount of fire concentrated in them could, in principle, destroy everything. But once
fire is mastered and fashioned in a proper form by the cosmic intelligence, it becomes
the source of all becoming. For fire is nothing but the device with the help of which
the god, the intelligent divine air, keeps justice and governs the world. Thus, they
who have no reason to be afraid of divine retribution should not fear fire either. The
fire of the pyre, or that of the thunderbolt, destroys the corpse, but the soul is airy®

47 These questions, which 1 am putting in the mouth of the author, indicate genuine problems —
irrespective from the Derveni text — since the (Fire-Logos)-Dike-Erinyes-sun relationship is certainly
problematic. Dike, as universal Justice, must have a close relationship to the Logos and the ordering fire
(cf., e.g., KAHN [1979] 273). SCHONBECK (1998) 103ff. lists important questions concerning the sun
(HATOC)-Erinyes relationship. I agree with Schonbeck that the role the Erinyes play in connection with
the sun/Helios in the Heraclitus fragment depends on the reading and interpretation of the conditional
particle in line 8 of column 4.

*® As commonly agreed, the main aim of mysteries was to provide relief from some kind of
anxiety connected with eschatology; see, e.g., BURKERT (1987) 2 1ff.

9 That the individual soul is airy is not stated in the papyrus. But in all those systems where we
get a physical description of the cosmic divine intellect, the individual soul, or at least the most valuable,
rational or divine part of it shares in the basic physical nature of the cosmic divinity. This pattern is cer-
tainly present in the respective systems of those philosophers who had the most impact on the Derveni
author’s doctrines: Anaxagoras, Diogenes of Apollonia and Heraclitus. Moreover, Aristotle explicitly
states that according to the Orphic logoi the soul is something that we breathe in (De An. 410b27ff:
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and fire has no power over it. Moreover, in so far as the individual soul is assimilated
to the cosmic intelligence, fire becomes its helper: by destroying something inferior
— the corpse — it promotes the birth of something superior.” The ultimate message,
therefore, is the proper understanding of the relationship between air and fire; and the
main clue is the exegesis of the verse that the Derveni author quotes from the Orphic
poem at a central moment of his commentary:

Zec BactAevc, Zeve 8 dpyoc amavtwy dpyiképavvoc

‘Zcus the king, Zeus who rules all with the bright bolt’.

Philosophy Department
Central European University
H-1051 Budapest

Nador u. 11.
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SCIENCE AND PHILOSOPHY IN THE ACADEMY"

Summary: The evidence for a philosophical project assignment for the mathematical sciences in the
Academy can be traced back to the generation after Plato, and as such it is the result of philosophical
reflection on the intellectual enterprise pursued at the Academy. This is then contrasted with the histories
of the mathematical sciences compiled in Aristotle’s school, which acknowledged the methodological
and ontological independence of these disciplines.

Key words: Mathematical sciences at the Academy; Pythagoreans; Eleatics; Aristotle’s planetary obser-
vations; Eudemus’ histories of the mathematical sciences; hypomnematic writings; Eudoxus; Callippus;
sozein ta phainomena.

The core of this paper will concern the interaction of philosophy and the
sciences in the two most important Athenian philosophical schools of the classical
period, the Academy and the Peripatus. To many readers much of what [ am going to
say will certainly appear as belabouring the obvious. Nevertheless, 1 shall need to go
into some detail about the place of mathematical sciences in the curriculum of Plato’s
school, and then in the program of research in the Academy and the Peripatus. For
contrary to a recently emerging orthodoxy, I shall maintain that at least the Academy
was not exclusively a philosophical school and the stories about the philosophical
guidance of scientific enquiry conducted there capture important aspects of the at-
mosphere of its common intellectual enterprise. Needless to say, I shall be able to pre-
sent only the bare bones of the philological arguments to this effect, and, although it
might seem premature to some readers, I shall proceed to some preliminary conclu-
sions from what [ hope to have established by the end of the paper.

" This is a revised version of a talk given at the conference "The Humanities and the Social Role
of the Intellectual™ at Collegium Budapest — Institute for Advanced Study (February 11-13, 2000,
Budapest). A first version of the paper has appeared in: A. WESSELY (ed.), Intellectuals and the Politics
of the Humanities (Collegium Budapest Workshop Series, Budapest: Collegium Budapest). | am grateful
to Anna Wessely for all her care and attention.
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Any account of the interaction of science and philosophy in the Academy
should first take stock of the course of philosophy and science in the preceding cen-
turies. This is certainly not the place to provide an overall view. Instead, as an intro-
duction, I want to stress only a few points about the parallel development, interac-
tion, social and institutional background of science and philosophy.

What stands out most about early Greek philosophy is the almost kaleidoscopic
multiplicity of the aims, objectives and methods of this intellectual enterprise — if we
are entitled at all to speak about such an enterprise in the singular, instead of present-
ing our findings about different and competing notions of philosophy in the plural.
What needs to be singled out here, even to the exclusion of other Presocratics, are the
two schools, of the Pythagoreans and the Eleatics, respectively. Unlike other figures
in early Greek philosophy both Pythagoreans and Eleatics formed intellectual com-
munities. This is clear in the case of the Pythagoreans, with their alleged almost
proverbial secrecy. We do not hear of anything similar in the case of the Eleatics, yet
it is remarkable, considering the deviations of students from their masters in other
lines of intellectual succession, how Zeno rested content with defending Parmenides’
convictions and how cautiously Melissus introduced a few — albeit major — modifica-
tions to Parmenidean doctrines, clearly in order to enhance their overall coherence
rather than to advance some independent vein of thought. It is also remarkable that
these two philosophical schools worked in close proximity to each other in what was
called Magna Graecia, in Southern Italy and Sicily. Apart from the traces of Pythago-
rean influence on Eleatic thought, which suggest some sort of interaction or even
affiliation, territorial proximity itself, as Hermann Diels stressed more than a hundred
years ago, might account for institutional similarities: confronted with the Pythago-
rean school the Eleatics had to adopt a similar institutional framework in order to be
able to compete for talented young students who would be later suitable colleagues.’

Although Socrates and the Sophists, in their distinctive ways, also attracted
herds of adolescent Athenians on a more or less permanent basis, in their case we
cannot speak about the organisation of a school proper: neither Socratic ignorance
and the repeated examinations of bioi from scratch, nor the itinerant Sophists with
their intellectual one-man shows, allowed for systematic enquiry within institutional
framework. Pythagoreans and Eleatics, the two earliest schools, are all the more im-
portant from the point of the Academy, because Plato clearly drew some inspiration
for shaping his school in Athens from what he saw and heard from Pythagorean
friends on his visits to Sicily. The little we know about the Pythagoreans tells us that
they integrated mathematical instruction and research with a philosophical way of

" DIELS, H., “Uber die iltesten Philosophenschulen der Griechen,” in: Philosophische Aufsdtze.
Eduard Zeller zu seinem fiinfzigjihrigen Doctor-Jubildum gewidmet. (Leipzig 1887), 241-60, esp. pp.
247f.
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life.> This was, in a modified way, characteristic of the Platonic Academy as well, as
I shall argue below in defence of the traditional view.

2

In what follows I shall first pursue what might seem a rather indirect approach.
Prior to an evaluation of testimonies about the Academy, I shall discuss what we can
learn about the activities of the Academy from the writings of Aristotle, a member of
the school for twenty years, from the age of 17 to 37. Since Aristotle’s works are the
best preserved from all those of Plato’s students, we might hope to find some clues in
them about the instruction and the ensuing scientific project assignments Aristotle
received during his two decades at the school.

First of all there arc the repeated and implacable criticisms Aristotle made of
the doctrines of Plato, and his followers, particularly Speusippus, Plato’s nephew and
successor as head of the Academy. Aristotle unceasingly chastises Speusippus for
mistaking (a theory or ontology of) mathematics for philosophy. Similar remarks are
also madc about Plato’s other students. This shows that both fields must have been
discussed at the school, otherwise there would have been no temptation to mistake
(the principles of) the one for (principles of) the other. This alone might be enough to
convince some. Nevertheless, since it has been argued recently that the Academy was
interested only in the philosophy of mathematics to the exclusion of mathematics
proper, we may want to look into Aristotle’s knowledge of mathematics, assuming
that all or at [east most of it was acquired during his formative years at the Academy.

The most momentuous piece of knowledge mentioned is the new theory of
proportions, referred to in Posterior Analytics 1.5. Aristotle says that previously the
various forms of proportion — proportions between numbers, lines, volumes and
times — were treated separately in a parallel manner, and a theorem intended to apply
to all these different forms of proportion had to be proved for these different domains
in scparate procedures. Aristotle adds that the new theory of proportions makes such
a piccemeal procedure superfluous, having been superseded by a general proof.’
Strictly speaking this assertion might be true of theories of proportions other than the
Eudoxan theory, nevertheless one would be hard pressed to name any other suitable
candidate for a theory of proportions that Aristotle could have had in mind here. But
in the present context, it is almost immaterial what theory of proportions Aristotle re-
fers to here, since it is far morc important that Aristotle is aware of different proof
procedures and of an overall advance from an carlier methodology to novel discover-
ies. It is certainly not an advance in the philosophy or ontology of mathematics that
Aristotle reports, but rather an advance in mathematical methods themselves.

? Note that the order of initiation and instruction is different - Plato will claim that mathematical
studies lead up, and are subservicnt, to the appropriation of dialectics, which provides the deepest phi-
losophical insights.

3 See also Posterior Analytics 1.24 85a36-bl.
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The other major area of mathematical research we encounter in Aristotle’s
works is astronomy. As explicitly asserted in Metaphysics XI11.8, Aristotle relies here
on the astronomical systems of Eudoxus and Callippus. As Eudoxus features more
than once in this discussion, we should take stock of the the evidence for the details
of his affiliation to the Academy before making inferences about Aristotle’s knowl-
edge of his work.

This affiliation needs scrutiny because, in contrast to the earlier understanding
of biographical reports, it is often doubted today whether Eudoxus worked at the
Academy at all. This is clearly falling into the other extreme. We are told that he
spent some time at Athens and that his students remained for some time at the Acad-
emy after he had returned to his native Cnidus. This suggests that he took part in the
debates and enquiries of the Academy not as an occasional guest, but in the capacity
of somebody with some sort of regular affiliation — would we expect occasional
guests to bring a whole retinue of their own students, and then leave? We are told
that he spoke of Plato after his death in words of utmost reverence. We also hear of a
debate between Menaechmus, a student of Eudoxus, and Speusippus and Amphino-
mus on the status of mathematical knowledge. This latter piece of information
— unless “the debate [is] not historically factual, but the product of [Proclus’] under-
standing of the difference latent in two Academic theories of geometrical demonstra-
tion”® — is most valuable because it shows to what extent his students, the ”school” of
Eudoxus if you wish, was able to retain its inteliectual integrity, in the course of en-
counters with members of the Academy. All this suggests that it is not the particular
form of affiliation that is important here. What needs to be stressed is that, in what-
ever institutional form, Eudoxus (and his students) clearly engaged in an ongoing
dialogue with Plato and his disciples. This was nothing out of the ordinary. Athens at
the time was the unrivalled intellectual centre of Greece — one recalls Plato’s fic-
tional dialogues about Parmenides and Zeno visiting Athens and meeting the young
Socrates there, surrounded by an exclusively small audience; or other dialogues that
feature various intellectual luminaries or their disciples. It was not exceptional, either
on Aristotle’s or on Eudoxus’ part, or even on the part of Eudoxus’ students, to visit
Athens and take part in the intellectual exchange there. As there is no doubt that
Eudoxus visited Athens several times, a school interested in the progress of mathe-
matical research could easily have had access to his important mathematical and as-
tronomical discoveries.

After these general considerations we should turn to what Aristotle tells us
about Eudoxus. The first, not yet mathematical or astronomical testimony is in Nico-
machean Ethics X.2. There Eudoxus is said to propound an important, metaphysi-
cally loaded theory of value that underpins an ethical doctrine. Although it cannot be
excluded, it does seem unwarranted to stipulate that Aristotle learnt about this doc-
trine only through intermediaries after Eudoxus’ death. If, however, Aristotle could
have had first hand information on ethical considerations by Eudoxus, then we have

* As BOWEN, Alan C., “Menaechmus versus the Platonists: Two Theories of Science in the Early
Academy,” Ancient Philosophy 3 (1983) p. 15 formulates the alternative he finds less appealing.
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no reason to doubt that he could also gain first hand information on his mathematical
results.’

Putting aside Aristotle’s testimony about Eudoxus’ theory of values, the next
step is to determine when Aristotle could have learnt the details of the Eudoxan the-
ory of celestial motions. Since I cannot go into details here, I can only dogmatically
assert that attempts to sever (as later additions) the more technical remarks in De
caelo 11.12 from the rest of that work do not carry conviction. The theory propounded
there is in the same vein as in the preceding chapters of the second book of De caelo.
At the same time there is a marked difference between the system of homocentric
spheres propounded here and in Metaphysics XI11.8. This suggests that the latter
indeed is a later addition to the general investigation of the principles of substance.
These two chapters, one early and one late, attest then to Aristotle’s life long interest
in the development of contemporary theoretical astronomy.’

But there is more to Aristotle’s interest in astronomy than these two chapters
with their slightly differing versions of theories of homocentric spheres. Aristotle
reports on two astronomical observations he himself made. The first is in the very
same chapter of De caelo that describes the nested spheres of Eudoxus, at 292a3ff.
Aristotle tells of having observed himself how Mars was occulted by the crescent
Moon in its first quarter. There are four possible dates for this observation between
380 and 320 BCE: March 20, 361 BCE, May 4, 357 BCE, June 24, 340 BCE and
September 7, 336 BCE.” At the time of the first two occultations Aristotle was a stu-
dent or junior member at the Academy. In 340 he most probably was at the Macedo-
nian court in Pella and in 336 in his hometown Stagira. Clearly the more likely dates
for these observations are the first two: the observation Aristotle refers to needed ex-

% Objection: Plato apparently does not know about the Eudoxan system of homocentric celestial
spheres, which do not appear even in the Laws. Neither is there any hint to it in the later pseudo-Platonic
Epinomis (appendix to the Laws). The objection remains unconvincing: the Epinomis certainly does not
have to be any more modern than the Platonic dialogues it imitates, whereas Plato, writing dialogues, did
not have to follow up the latest results in the sciences, when he was admittedly reporting a conversation
between speakers who were no experts in mathematical astronomy.

® Aristotle’s metaphysical use of theoretical astronomy can be paralleled by Theophrastus® re-
marks in his Metaphysics about the limits of the contribution of astronomy to the investigation of first
principles.

7 The computations of these occultations were kindly made for me by Chris Peat of the Heavens
Above GmbH <www.heavens-above.com>. For the caiculations the new long duration planetary and lu-
nar ephemeries (DE-406/LE-406) of the Jet Propuision Laboratory (Pasadena, Calif.) were used, for the
clock error of the Earth’s rotation the value for AT as given in: F. R. STEPHENSON, Historical Eclipses and
Earth’s Rotation, Cambridge: Cambridge University Press, 1997. Output from the Horizons ephemeris
system of the Jet Propulsion Laboratory of the NASA, accessible at http://ssd.jpl.nasa.gov/horizons.html,
indicates that the 8 September 336 BCE occultation was not visible from Greece. Moreover, according to
the Horizons system the 24-25 June 340 BCE occultation was quite close to the horizon, Mars — as
viewed from Pella - is indicated to reappear from behind the Moon thirty minutes before its setting. If we
take into consideration that the clock error of the Earth’s rotation has a comparable margin of precision
for Aristotle’s times, there is a very slight probability that the second phase of the 340 BCE occultation
did not occur above the horizon of Pella. But neither this consideration, nor the rejection of the 8 Septem-
ber 336 BCE occultation affects the claim that Aristotle’s observational reports were linked to the Acad-
emy (cf. also note 7 above). (I am grateful to Prof. Henry Mendell for advice on the occultations and on
the Horizons system.)
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pert guidance. It is easiest to suppose that Aristotle was alerted to the impending oc-
cultation by someone who was making regular observations, and had at least a short
range method for projecting the planetary paths. This series of observations did not
require a Eudoxan theory. If we accept the most pessimistic estimates about Eu-
doxus’ visits to Athens, he was not even at Athens during the years between 367
BCE and 350 BCE. If the occultation Aristotle talks about is either the one in 361 or
in 357 BCE, then Aristotle must have been exposed to an ongoing collection of ephe-
merides that allowed him to follow the most spectacular sightings of these observa-
tions. Similarly it can be argued that if Aristotle made the observation he described in
De caelo only later at Pella or when he was already in Stagira, he most probably took
with himself to these (at least intellectually) more provincial locations the project of
research incorporating observational astronomy from Athens, and then most probably
from the Academy.

The other observation Aristotle reports on is far less easy to fix to a particular
date: Aristotle says in Meteorology 1.6 343b30 that he has observed the conjunction
of one of the stars of Gemini with the planet Jupiter. As we do not know which of the
many stars within the constellation he is referring to, we can only give the years
when Jupiter spent several months in that constellation.® As these follow each other
in periods of twelve years, only three observational seasons could have been applica-
ble: 359 BCE (when Aristotle was at the Academy), 347 BCE (when he was still at
the Academy or already at Assos) and 335 BCE (when he was in Stagira, or already
back in Athens). Again, we can infer that cither Aristotle could at least have dropped
in occasionally at an ongoing series of observations in Athens, presumably at the
Academy; or that he had set up something similar later when he was away from Ath-
ens in Assos or Stagira. Either way, the research most probablz followed the pattern
he had encountered in Athens during the years at the Academy.

Now we can turn to the traditional testimonies by later authors on the Acad-
emy. Remarkably enough, defenders of an internalist account of the development of
mathematics could only claim, with all their sceptical arsenal, that the notion of a col-
laboration or a philosophical project assignment within mathematics and astronomy
went back to Academic circles in the late fourth century BCE. There are two points
to stress about this evasive move: Firstly, this date is perilously close to Plato’s life-
time (he died in 347 BCE), and a school tradition over a generation or a generation
and a half might as well contain some important grain of truth. Secondly, even if

8 These computations have also been kindly supplied to me by Chris Peat.

% In a recent note, (“A lunar occultation of Mars observed by Aristotle,” Journal for the History
of Astronomy 31 (2000) 342-344) F. Richard STEPHENSON reports that his computations produce May 4,
357 BCE as the sole possible date for the occultation between 370 BCE (when Aristotle was 14) and
Aristotle’s death in 322 BCE. Note that the rejection of the other three dates does not affect the status of
mathematical and astronomical research at the Academy, as it squarely situates the observation during
the years of Aristotle’s tenure there.
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thesc stories originate from the Old Academy, they are transmitted by intermediarics
who cannot be suspected of much love for Plato and his school. Eratosthenes, head
of the Alexandrnian library, and for a while disciple of Arcesilaus of the Middle Acad-
emy, had no particular inclination towards orthodox Platonism. His choice of the
dialogue form and of a plot where the Delian problem of doubling the volume of the
cube is submitted to a (beyond doubt, fictitious) gathering of Plato, Archytas, Eu-
doxus and Menaechmus was designed to present alternative solutions to the prob-
lem.'® The role Eratosthenes assigns to Plato in this dialogue is a resounding tribute
to his alleged insight into the nature of geometric rescarch. Such tribute, as even
sceptical historians of mathematics admit, must have rested on some source from
within the Old Academy. The Epicurcan (!) philosopher, Philodemus (1st c. BCE) in
his Academica (preserved on a papyrus roll from Herculanacum) quotes an author
who describes Plato as the organiser and architect of scientific enterprises. Guesses
as to the identity of the quoted author range from Dicaearchus (a disciple of Aris-
totle’s) to Philip of Opus (a disciple and, in fact, sccretary of Plato, credited with ed-
iting Plato's Laws and writing the Epinomis). With both options we reach the genera-
tion after Plato, as it is highly unlikely that the Peripatctic Dicacarchus would assert
such architectonic activity without previous testimonies to this effect. Of less weight
is the testimony about this alleged organisational activity of Plato by Sosigenes, a
Peripatetic (!) commentator from the first century CE and teacher of Alexander of
Aphrodisias. He attributes to Plato the program of sozein ta phainomena (saving the
appearances) i.c., accounting for the apparently irregular motions of the planets by
means of a combination of circular motions. Again, this was probably no mere con-
jecture on Sosigenes’ part: he presumably relied on a school tradition. Notice that
some cardinal elements of this school tradition are present when Theo Smyrnaeus,
a contemporary of Sosigenes quotes the account of Adrastus, which also described
the task and endeavours of the ancient astronomers in this idiom."" Plato is explicitly
credited neither with setting this task for the astronomers, nor even with observing

' The solutions of Archytas, Eudoxus and Menaechmus are also presented in Eratosthenes’ letter
and in his dedicatory epigram to Ptolemy, where he stresses the feasibility of his own solution, by means
of a special device, the mesolabé, that can construct means between given magnitudes.

' The expression is not present in Aristotle’s writings, instead he describes the aim of introducing
Callippus’ additional spheres into Eudoxus’ system (Metaphysics XI1.8 1073b36--37) and of adding his
own counteracting spheres to the Callippan system (1073b38 -1074al) in terms of apodidonai ta phaino-
mena (render the appearances). Prior to Sosigenes we find the phrase used for the fit of a theory with the
data it is supposed to explain in the 2nd century BCE by Attalus (quoted and criticised by Hipparchus)
and by Hipparchus himself. Then the expression is employed by Geminus (as reported by Simplicius, see
below), and Adrastus (as excerpted by Theo) - who even recasts Aristotle’s apodidonai ta phainomena
in this idiom at 180.9f HILLER -, and among the contemporaries of Sosigenes by Plutarch (about Aris-
tarchus). Note that the occurrence of the expression in 2nd century BCE astronomical literature might
allow that when Simplicius’ report (at In De caelo 497.17-22 = Eudemus fr. 149 WEHRLI) on Eudemus’
report about Callippus’ reasons for introducing his additional spheres is formulated in terms of saving the
appearances, the phrase need not necessarily have been introduced by Simplicius, but might as well have
alrcady been present in Eudemus’ report. (Cf. also Simpicius’ reports on Heraclides of Pontus’ celestial
theory in Heraclides frr. 106, 107, 108 and 110 WEHRLI, (the last item being a quote of Alexander from
Geminus’ Epitome of Posidonius ' Meteorology) in terms of saving the appearences.)
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the constraints ensuing from it for astronomical theory,12 but Adrastus in fact imputes
far more to Plato than Sosigenes, when he asserts the vastly more momentous, and in
fact 1mp0581ble claim that Plato preferred a theory of epicycles to a theory of eccen-
tric circles."”® The difference, then, between Sosigenes and Adrastus will be that
Adrastus does not claim that the program was actually formulated and set as a task
for astronomers by Plato himself, but that he himself reached the (by contemporary
methodological standards) sound and in its essential insights valid solution. Conse-
quently, in the presence of these even stronger claims we cannot credit Sosigenes
with originating the story about Plato’s formulating the essential tasks for contempo-
rary astronomers: in an intellectual climate in which Adrastus’ account could find
credence, in view of the passage in Republic VII where Plato calls for a radical re-
form of the astronomical enterprise and demands that astronomers should, instead of
paying almost exclusive attention to the actual paths of the celestial bodies, rather be
prepared to treat these issues in problems (problémasin), the conclusion was inescap-
able that Plato not only employed the most up to date methodology of saving the
appearances, but was also responsible for its introduction as a research program.
Again, behind the assertion of a Peripatetic interpreter we encounter a school tradi-
tion which stretches back at least to Adrastus’ time.

Clearly, among the three testimonies the first two are more important. Not be-
cause they would be more trustworthy reporters of historical facts of the actual course
of interaction between metaphysics and matemathics, but because they can be traced
back to the generation after Plato. They represent the way the Old Academy wanted
to project itself as the centre of research among other contemporary institutions. Sosi-
genes’ report is important, not so much for adding further details to this portrayal, but
rather as evidence of the fact that later historiographers of Greek philosophy and
science, whether Epicureans or Peripatetics, could describe the early history of the
mathematical disciplines only in the idiom provided by the Academy. There were no
alternative constructions available. When modern historians of science defend inter-
nalist accounts, all they can do is to excise all these Academic intrusions. Even if

12 See, however, 160.18 HILLER, where in a passage describing how a theory of epicycles saves
the appearances, Plato’s assent — albeit only to the annual motion of the Sun along the ecliptic - is men-
tioned. Nothing in the passage suggests that Plato’s assent would be limited to this motion only, and that
he would not have subscribed to the overarching methodological considerations mentioned here.

% See pp. 188f HILLER. Note that although the claim is patently false, in an anachronistically
technical idiom, it grasps a major feature of Plato’s account about planetary motion. As reconstructed by
Wilbur KNORR, "Plato and Eudoxus on Planetary Motions,” Journal for the History of Astronomy 21
(1990) 113-123 the Platonic account cannot be brought into line with a Eudoxan theory of homocentric
spheres, as it acknowledges three components in planetary motion: diurnal rotation, rotation in the oppo-
site direction, characteristic to the planet itself (its mean period), and a third factor that can move in both
directions, thus accounting for the retrogradations and progressions of the planet. If this third component
must also be produced by a regular, circular motion, the easiest paradigm will be a rudimentary theory of
epicycles. This suggests that, as soon as a theory of epicycles had been proposed, it could have appeared
a most natural claim that Plato had also already adumbrated such a theory. Adrastus’ claim should be
compared with the similar remark at 202.6f HILLER, in the Dercyllides section of Theo’s work, where it
is asserted that Plato maintained the astronomical hypotheses which rule out the introduction of eccentric
celestial paths. Dercyllides, however, does not contrast a theory of eccenters with a theory of epicycles,
but rather with the theory of homocentric spheres of (Eudoxus,) Menaechmus, Callippus and Aristotle.
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modern historians are right in claiming that Eudemus’ histories of mathematics and
astronomy did not contain stories about Plato, Eudemus did not present self-con-
tained disciplinary histories in a way that would have made such an interaction ut-
terly implausible.

4

On balance, then, two points should be allowed. Firstly, that instruction at the
Academy must have included some exposure to recent developments in mathematics
and astronomy. The tradition we have encountered in so many, and so many different
sources, which credits Plato with an authority to direct research leading to these de-
velopments, may represent the result of philosophical reflection on this fact.

The second point is connected to the first, and can be best approached by stat-
ing my reason for dealing with science and philosophy in such detail. After all, our
workshop is concerned with the ways intellectuals are influenced by the patterns
available within the humanities. Certainly, a lot could be said about instances of such
influence in the case of the Academy or the Peripatus. However, these would not
necessarily reveal a feature of fundamental significance about the philosophical en-
terprise in these schools. While in Presocratic philosophy the scientific and the phi-
losophical enterprise often merged, these two schools stand at the crossroads where
these traditions have begun to drift apart intellectually and institutionally. The fact is
that, in their distinctive ways both pursued grand projects of reintegration: the Acad-
emy in the form of an imaginary rather than real metaphysical tutelage of the mathe-
matical sciences, the Peripatus by acknowledging the autonomy of these disciplines,"*
and by producing an encyclopedic collection of their rationally reconstructed histo-
ries. These histories, together with the vast collections of data (e.g. of the institu-
tional and social history of Greece), and the theoretical and doctrinal compendia (e.g.
of different philosophical subjects and schools) constitute the class of hypomnematic
writings among the works of the Peripatetic philosophers. But the fact that these writ-
ings belong to the class of hypomnematic works cannot conceal the fact that the
relationship between the histories of the different sciences and the sciences them-
selves is fundamentally different from the relationship of the other collections and
compendia to the fields of enquiry where they were put to use. Hence, albeit writing
the histories of the mathematical sciences, or even of medicine, was a project of
major philosophical significance, these histories did not collect raw material for the
actual rescarch into these fields, nor were there any presuppositions that mathemati-
cal research should conform to philosophical considerations.

Plato’s precepts about how to treat and rcgulate poets and musicians in the
ideal city need not be recounted here. It will suffice to stress that, for these philoso-
phers, the humanities could present an acute problem, one that needed treatment or

" See Aristotle’s remarks about the relationship between astronomy and metaphysics to this
effect. The results of astronomy had to be accepted by the student of theology/metaphysics only to
become objects for further theological analysis.
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even a cure for the sake of a healthy social organism, yet they did not see any need to
argue over the demarcation line between the humanities and philosophy. Such a line
of demarcation between philosophy and the mathematical sciences was, on the other
hand, in the process of being constituted through the ongoing debate in the circle of
Plato and his students about the nature of mathematical objects and the status of
mathematical knowledge. By writing the histories of the different sciences in a way
that acknowledged their methodological and ontological independence, Aristotle and
his disciples provided, in turn, a new and highly successful framework for this de-
marcation. Thus they were able to break definitively with the Pythagorean tradition
of integrating philosophical insight and mathematical research, as transformed and
continued in the Academy."’
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Dept. of Philosophy
H-1364 Budapest, P. O. Box 107
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Central European University
Dept. of Philosophy

H-1051 Budapest
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15 Besides being the originator of what can be called an internalist historiography of the mathe-
matical sciences, the Lycaeum also prepared the way for the activities of the Alexandrian library. It is in-
teresting to note that the classificatory, cataloguing and organisational labour of the Alexandrian library
effected a new form of the integration of the different branches of knowledge. Without going into details,
one should recall here that Eratosthenes, one of the authors who reintroduced the notion of philosophi-
cally supervised mathematical research in the Old Academy, was chief librarian at Alexandria.
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ATTILA SIMON

DAS WUNDERBARE UND DAS VERWUNDERN

DIE ANTHROPOLOGISCHEN BEZIEHUNGEN DES BEGRIFFS
DES THAUMASTON IN DER ARISTOTELISCHEN POETIK

Summary: This study discusses the anthropological implications of the concept of thaumaston (aston-
ishing, astonishment) in Aristotle’s Poetics. The astonishment caused by the works of art does not end in
the stable knowledge (differently from the case of theoretical sciences). We cannot have any total knowl-
edge about the praxis represented by mimesis — just it is the attractiveness of art.

Key words: astonishing, astonishment, learning, understanding, thaumaston, mimesis, praxis, phronesis.

Bekanntlich spieit der Begriff des Wunderbaren (@cvpactov) eine wichtige
Rolle bei der Wirkungstheorie der aristotelischen Poetik.' Das Bavpactov ist ein
wirksames Element bei der Erzeugung der €xnangig, diese ist wiederum unentbehr-
lich fiir die Erregung des €Aeog und des @dBoc. Insofern ist das Wunderbare nicht
nur ,,cin wirkungsvolles, sondern ein notwendiges Element der Tragédie“.2 Aus den
Erklarungen der strukturcllen Elemente der Trag('idie3 geht es klar hervor, dass die
als Erschiitterung (ExnAnéig) begriffene Wirkung sich aus zwei gegensétzlichen
Vorgingen ergibt: Einerseits miissen die Wiedererkennung und die Peripetie sich der
Wahrscheinlichkeit oder der Notwendigkeit gemil (kotde 10 €ixog | dvaykoiov)
vollziehen,4 andererseits aber miissen sie unerwartet, liberraschend sein. Diese zwei-
fache Forderung der Unerwartetheit, Unvorhersehbarkeit, Unberechenbarkeit und der
organischen, auf Wahrscheinlichkeit oder Notwendigkeit beruhenden Beziehung er-
fullt sich gleichzeitig im Begriff des Wunderbaren. Von dem Verhiltnis zwischen
der Tragddie und dem Wunderbaren spricht am aufschlussreichsten die fiinfte Forde-

! Siche dartiber ausfiihrlicher meine Studie: Das thaumaston in der Tragédie. Zur Wirkungstheo-
rie der Poetik des Aristoteles. ACD XXXVI (2000), 11-24.

2 Aristoteles, Poetik. Einl., Komm. usw. von A. GUDEMAN. Berlin-Leipzig 1934, 424, 217. It is
in fact the key not only to Aristotle’s conception of the complex plot but to his doctrine of hamartia and
catharsis, and thereby to his apparent (...) view of the »tragic«.* Aristotle’s Poetics: The Argument. By
G. F. ELSE. Leiden 1957, 329 f. Ahnlich E. S. BELFIORE, Tragic Pleasures. Aristotle on Plot and Emo-
tion. Princeton NJ 1992, 222,

® Poet. 1455a 17-19, 1454a 2-4 und 1452a 22-26; vgl. 1452a 24, 33 und 1454b 31-34.

*vgl 14512 37-38.
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rung (1452a 1-11), die Aristoteles an den Mythos gestellt hat.” Entsprechend der im
sicbenten Kapitel abgefassten Forderung miissen dic Ereignisse eine organische Ein-
heit bilden, auseinander folgen und in kausalem Zusammenhang miteinander (8¢
GAANAQ) stehen, Daraus ergibt sich, dass der Zuschauer aufgrund des Wahrscheinli-
chen oder Notwendigen das Dargestellte fir moglich hilt, dass er aus ihnen einen
kohérenten, rational nachvollzichbaren Sinnzusammenhang zusammenstellen kann.
Gleichzeitig aber konnen die Furcht und das Mitleid mit Hilfe des Unerwarteten her-
vorgerufen werden, durch ,, Tduschen® der Meinungen und Erwartungen. Die Formu-
lierung mopd v 86Eav bezieht sich eben darauf: sie bezeichnet nicht Sinnlosigkeit,
sondern Ereignisse solcher Art, die gerade dem gegeniiberstehen, was wir erwarten
es handelt sich also um unerwartete, aber logisch eintretende Geschehnisse.’

Die Wirkung des Wunderbaren ldsst sich in zwei Momente aufteilen, sic fasst
emotionelle und kognitive Leistungen in sich.’

1. Das Unerwartete im Wunderbaren hebt die Giiltigkeit unserer vorherigen
Vermutungen auf, wodurch das Sicherheitsgefiihl der Menschen erschiittert und sol-
cherweise in ihnen Furcht und Mitleid erweckt werden.® Das Wunderbare trigt also
durch die Erweckung der notwendigen Affekte, seine riihrend-erschiitternde Wir-
kung, d. h. eine Art unmittelbaren emotionellen Erlebnisses, zum ,,.Lernen* des Zu-
schauers der Tragédie bei: das leidenschaftliche Erleben der Unberechenbarkeit, folg-
lich der Beirrbarkcit und der Verletzlichkeit mag ein wirkungsvolles Mittel gegen
hvbris sein. Im Fall der Tragddie trigt die Erschiitterung, die besonders das Wunder-
bare hervorrufen kann, verkniipft mit den Peripetien und Wiedererkennungen sowie
mit dem Leid, zur Lehre bei, dass ,,human suffering is in fact likely even when it ap-
pears unexpected.

2. Das Wunderbare aber, weil es nicht nur der Regel des Unerwarteten, son-
dern auch der der rationalen Erkennbarkeit entgegenkommt, trégt iiber seine rithrend-
erschiitternde Wirkung auch zum ,,Lernen* (zum ,,Selbstverstehen®) des Zuschauers
der Tragddie bei. Das Wunderbare (Bovpactdv) spielt ndmlich nicht nur als affek-
tive (und erst dadurch ,,lehrende* oder ,,erziechende*) Wirkung, sondern — im Begriff
des Bovpalerv (erstaunen, verwundern) — auch als wichtiges Moment der anthropo-
logischen Begriindung der im allgemeinen mit dem Lernen zusammenhéngenden
mimetischen Titigkeit eine Rolle im Denken des Aristoteles. Im Folgenden, nach der

’ Die Passage lautet: ,,Die Darstellung hat nicht nur eine in sich geschlossene Handlung zum Ge-
genstand, sondern auch Furchtbares und Mitleiderregendes [koi @oBep@dv koi éheeivdv]. Diese Wir-
kungen kommen vor allem dann zustande, wenn die Ereignisse wider Erwarten [ropé v 86&cv] eintre-
ten und gleichwohl folgerichtig auseinander [81" &GAAnia] hervorgehen. So haben sie ndmlich mehr den
Charakter des Wunderbaren, als wenn sie in wechselseitiger Unabhéngigkeit und durch Zufall [&no 10D
adtopdtov Ko THg TOXMG] vonstatten gehen usw.* Zitiert in der deutschen Ubersetzung von M. Fuhr-
mann (Aristoteles, Poetik. Ubers. und hrsg. von M. FUHRMANN. Stuttgart 1994). Die Ubersetzung ist
terminologisch geéndert,

® ELSE, 329 f., W. SOFFING, Deskriptive und normative Bestimmungen in der Poetik des Aristo-
teles. Amsterdam 1981, 119.

”S. HALLIWELL, Aristotle’s Poetics. London 1986, 75. Vgl. 8. MATUSCHEK, Uber das Staunen.
Eine tdeengeschtcht]zche Analyse. Tibingen 1991, 2439,

Rhet 1383a8-12, 1382b 25 1.

BELFIORE 134. Vgl. HALLIWELL, 76-81.
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obigen Charakterisierung der einen Funktion des Wunderbaren (in der lateinischen
rhetorischen Tradition: movere), untersuche ich seine angedeutete zweite, nicht we-
niger grundsitzliche, das Erkennen motivierende Rolle (docere).

In einem ersten Schritt stelle ich die psychologische Bestimmtheit des Strebens
nach Wissen dar, dann untersuche ich die Bedeutung des Verwunderns im philoso-
phischen Forschen, und endlich versuche ich zu beweisen, dass dem Wunderbaren in
diesem weiten Sinne nicht nur durch die tragischen Affekte, sondern iiberhaupt im
Zusammenhang mit dem menschlichen Leben (Biog), Tatigkeit (Evépyeia) oder Han-
deln (mpd&ig) eine ,,lehrende* Funktion zufallen kann.

1. DIE PSYCHOLOGIE DES VERWUNDERNS

Das Eigentiimliche des Menschen, das ihn unter anderen Lebewesen auszeich-
net, ist nach Aristoteles, dass er Vernunft (vodg) hat, verstandig und rational (xato
Adyov, petae Adyov) zu handeln vermag. Eigentiimlicher Zweck und Aufgabe des
menschlichen Lebens ist, dieses hervorragende, von allen anderen Lebewesen unter-
scheidende Organ und Vermogen ins Werk zu setzen: ,,Wir nehmen nun an, dass die
dem Menschen eigentiimliche Leistung ist: ein Tétigsein der Seele gemédl dem ratio-
nalen Element oder jedenfalls nicht ohne dieses®; ,,setzen wir als Aufgabe und Leis-
tung des Menschen eine bestimmte Lebensform und als deren Inhalt ein Tétigsein
und Wirken der Seele, gestiitzt auf ein rationelles Element*.'® Das Lernen (poved -
vewv) ist das Mittel der Aneignung des verniinftigen Handelns.

Neben die teleologische Erklarung der Ethik kann eine kausale (,,physische®),
die in der Rhetorik aufzufinden ist, gestellt werden (freilich steht auch im Hinter-
grund der letzteren eine teleologische Erkldrung im Sinne von ,,Zweck-Ursache®).
Da wird das Lernen mit dem Verwundern in Zusammenhang gebracht: ,,Auch Ler-
nen [10 povBavelv] und Verwundern [10 Bavpdlerv] ist in den meisten Féllen an-
genehm [78V], denn im Verwundern steckt die Begierde zu lernen, so dass das Wun-
derbare [10 Bovpaotov] etwas Begehrtes ist, im Lernen der Vorgang, sich in den
naturgemiBen Zustand zu versetzen.“''

Im Sinne dieser Erkldrung ist nicht das Verwundem selbst angenehm, sondern
es ruft blo die Begierde zu lernen hervor (ém@upetv padelv). Das Lernen selber
aber ist angenchm, weil es uns in den naturgeméflen Zustand versctzt (<t0> gig 10
Katd ooy kabiotaoBat). Vom Genuss her wird das Verwundern dem Lernen un-
tergeordnet (d. h. dem Wissen, nachdem die ,,natiirliche Ordung" ,,wiederhergestellt*
worden ist). Das Verwundern ist angenehm, weil in ihm (Wissens)Begierde steckt,
und wenn diese Begierde in Erfiillung geht, stellt sich die natiirliche Ordnung wieder
her, was mit dem Gefiihl des Genusses einhergeht. Das Verwundern ist nur ange-
nehm, weil wir in ihm zu lernen begehren, und diese Begierde wird meistens erfiillt

" EN 1098a 7f.; 1098a 13f; vgl. 1097b 22-28. Aristoteles, Nikomachische Ethik. Ubersetzt von
F. DIRLMEIER. Berlin 1956.

" Rhet. 1371a 31-34. Aristoteles, Rhetorik. Ubersetzt und hrsg. von G. KRAPINGER. Stuttgart
1999. Die Ubersetzung ist terminologisch geéndert.
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(wenn wir das zu Lernende erlernen, wenn wir dies vermogen). Das zu Lernende ist
zugleich das Begehrte (Gote 10 Bovpoctov £mBuuntov), und das ist ein Umstand,
der bei weitem nicht zu vernachldssigen ist: mit dieser Begierde gewinnt man gleich-
sam eine Anregung mehr zum Vollenden seiner eigentiimlichen Aufgabe. Diese Kom-
ponente muss wohl auf Grund des physiologischen Gepriges der hier entfalteten Leh-
re vom Genuss auftauchen: denn hier ist das Nicht-Wissen ein vom Mangel bestimm-
ter Zustand, der unangenehm und schmerzlich ist, wihrend man nach der Genuss-
Lehre der Nikomachischen Ethik nicht darum nach Wissen strebt, weil man frither
ein schmerzliches Mangelgefiihl hatte.

Das zu Lernende ist also zugleich etwas Begehrtes. Eine so radikale Verkniip-
fung von Begierde und Lemen findet sich bei Aristoteles an keiner anderen Stelle.
Die Begierde wirkt bei der Selbsterhaltung und Fortpflanzung mit, der verstindige
Teil der Seele hat aber eine andere Funktion. Das Streben nach Wissen erhélt aber
auch an anderen Stellen eine psychologische Erklarung, und zwar eben durch den
Begriff des Strebens (8pe&ic); das Streben nach Wissen ist eine ebenso starke natiir-
liche Triebkraft wie unsere anderen Bestrebungen, obwohl es nicht unmittelbar fiir
die Lebensfunktionen zustéindig ist. Zum Beispiel steht im berithmten ersten Satz der
Metaphysik ein auf das Wissen zu bezichendes Verb, das der 6pegig verwandt ist:
,Alle Menschen streben von Natur aus [opéyovtot gooet] nach Wissen.'?

Im Werk Uber die Seele wird dargelegt, dass die Begierde (émevyia), der
Mut (80pog) und der Wille (BovAnoig) Teile des Strebens (6pe&ig) sind."” Die Be-
gierde ist das Streben nach dem Angenehmen; das Angenehme aber steht hier mit der
Wahrnehmung, d. h. mit leiblichen Erscheinungen, im Zusammenhang: ,Fiir die
wahmehmenden Wesen aber gibt es auch Lust und Schmerz, Lust- und Schmerzvol-
les, und wo es das gibt, besteht auch Begierde. Diese ist ja Streben nach dem Lust-
vollen." Zugleich aber steht, wie es in der Metaphysik und in der Arbeit Uber die
Seele entfaltet ist, zwischen der Wahmehmung und dem Denken keine undurch-
dringliche Mauer. Das Streben ist in jedem Seelenteil da und hat cine eigentiimliche
Funktion. Der sich an Uberlegung ankniipfende Wille, der im verstiandigen Seelenteil
entsteht und zum Streben wird, ist der edlere Verwandte der Begierde; sie sind ver-
wandt durch den Begriff des Strebens, das alle die verschiedenen Seelenteile durch-
zieht. ,,Dazu kommt der strebende Teil, der nach Begriff und Vermdgen von allen
anderen verschieden zu sein scheint. Und es ist auch unsinnig, diesen auseinanderzu-
reiflen [Sraondyv]. Denn im iiberlegenden Teil gibt es den Willen, im unverniinftigen
Begierde und Mut. Wenn die Seele aber dreiteilig ist, dann wird in jedem Teil ein
Streben sein.*"

Die Bewegung des Lebewesens, also auch des Menschen, die fiir die Selbst-
erhaltung grundlegend ist, ergibt sich nicht von der Vernunft, sondern vom Streben
her. Dies bewirkt, dass die Begierde die verstindige Uberlegung iiberlisten kann: In
bestimmten Fillen stellt sich das Streben gegen die Uberlegung, die Macht der Be-

12 Met. 980a 21. Aristoteles, Metaphysik. Ubersetzt und hrsg. von F. F. SCHWARZ. Stuttgart 1997,
'3 De an. 414b 2. Aristoteles, Uber die Seele. Ubersetzt von W. THEILER. Berlin 1959.

' De an. 414b 4-6.

* De an. 432b 3-7.
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gierde ist gelegentlich grofier als die der Vernunft. Und Aristoteles behauptet am
Ende der Passage, dass die Begierde (Rhetorik) eine bestimmte Art des Strebens sei
(Metaphysik). ,,So ist das Bewegende ctwas Einheitliches, das Strebevermégen.
Wenn es ndmlich zwei wiren, diec Vernunft und das Streben, wiirden sie dank einer
gemeinsamen Art (Form) bewegen. Nun aber scheint die Denkkraft nicht ohne Stre-
ben zu bewegen — denn der Wille ist ein Streben; wenn man sich aber nach der Uber-
legung bewegt, bewegt man sich auch nach dem Willen —, das Streben aber bewegt
auch entgegen der Uberlegung; denn die Begierde ist eine Art Streben [fy yap émt-
Bupio dpekic Tig o).

Das Streben nach Wissen ldsst sich also als eine eigentiimliche Wirkungsweise
der grundsitzlichen, zur Selbsterhaltung ndtigen Sphére der psychologischen Konsti-
tution des Menschen deuten. Die durch das Wunderbare erweckte Verwunderung
fugt sich in diese naturbestimmte Struktur ein und férdert ihr Funktionieren.

2. DIE VERWUNDERUNG UND DIE PHILOSOPHIE

Nach Aristoteles ist Triebkraft und Ursprung des Strebens nach Wissen die
Verwunderung, das Erstaunen. Am besten richtet sie sich aber auf etwas, was wirk-
lich erkennbar ist, was nicht anders sein kann als so, wie es eben ist. Weniger wert-
voll, aber nicht wertlos ist die Verwunderung, die sich auf solches bezieht, was auch
anders sein kann. Die Verwunderung ist nach Aristoteles sehr bedeutend, sogar von
grofiter Bedeutung im Hinblick auf das Wissen — aber allein als ein Zustand, der zu
iiberwinden und aufzuheben ist.'” Der Wissende wundert sich nicht mehr. Die Ver-
wunderung ist zwar der Anfang des Erkennens, aber auf keinen Fall sein Ziel. Wenn
die Kunstwerke uns immer wieder verwundern, ohne aber uns zum Besitz des Wis-
sens zu fiihren, so sind sie doch weniger wertvoll als die Philosophie — obwohl sie
nicht véllig nutzlos sind.

Nach Aristoteles ist das Wunderbarste die Weisheit (copia), die erste Philoso-
phie (npdtn rrocoeia), das Erkennen der Ursachen (1ag aitiog yvepilewv); seine
Ansichten iiber das Erstaunen als Ursprung der Philosophie sind in ihrer grundsitz-
lichen Tendenz dhnlich den diesbeziiglichen Vorstellungen Platos. Im Dialog Thedtet
sagt Sokrates: ,Denn dein Zustand [todto t0 mdog], die Verwunderung [t0
Bovpderv], ist recht typisch fir einen Philosophen. Es %ibt ndmlich keinen anderen
Anfang [&py 1] der Philosophie, als die Verwunderung.“"™ Die Philosophie entspringt
der Verwunderung. Dem Philosophen ist eigen, sich auch Giber solches verwundern
zu konnen, was die Anderen vielleicht nicht einmal bemerken. Die blofle Verwunde-
rung ist aber an sich noch keine Philosophie, der Philosoph ist nicht einfach ein
blofler verwunderter Mensch — mehr als fraglich ist, ob es liberhaupt so etwas wie

' De an. 433a 21--26. Die Hervorhebung von mir: A. S.

"Vgl. I. LEAR, Aristotle: the desire to understand. Cambridge 1988, 6, bzw. die ganze Einlei-
tung (1--14), die deutlich macht, dass Lear unter ,,understand* die Erklarung, das Angeben der Ursache
versteht.

" Thedtet 155D. Platon, Thedtet. Ubersetzt und hrsg. von E. MARTENS. Stuttgart 1989,
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bloBe Verwunderung gibt —, der sich im Verwundern vergesse, sich ihm hingebe,
und der durch das Wunder einfach gebannt, befremdet, geblendet sei. Der Philosoph
will das Wunder erkldren, das Wundern iiber das Unverstidndliche ist fur ihn kein
Programm, sondern es ist ein Problem, eine Aufgabe und nicht bloB ein Erlebnis. Er
nimmt die wunderbaren Ansichten von auflerordentlichen Ménnern nicht blof als
Uberraschende Meinungen hin, die ein neues Gesicht, einen neuen Aspekt oder Er-
scheinung der Welt zum Vorschein bringen, sondern er geht — wie Sokrates — weiter:
,,Wirst du mir auch Dank abstatten, wenn ich zusammen mit dir die verborgene Wahr-
heit im Denken dieses berithmten Mannes [Protagoras], oder vielmehr beriihmter
Minner herauszubekommen versuche?** Er versucht die verborgene Wahrheit (tnyv
aAnBeloy GmokekpLpEVNV) in einer mithsamen, gemeinsamen Arbeit zu Tage zu
fordern.”

Im zweiten Kapitel des ersten Buches der Metaphysik kommt Aristoteles zu
einer niheren Bestimmung der Weisheit (copie).”® Seine Untersuchung bezieht sich
zunichst nicht auf die Weisheit selbst, sondern auf ihren Représentanten, den Weisen.
Im ersten Schritt wird behauptet, dass der Weise alles weil} (Enictacfon ndvia),
wenn ¢s irgendwie oder insofern es moglich ist, aber sein Wissen sich nicht auf das
Einzelne bezieht (ury ko8’ £xactov). Man halt unter den Wissenschaften vielmehr
diejenige fiir Weisheit, die um ihrer selbst willen (tqv abtfig €vexev) und wegen des
Wissens selbst (tob eidévon yépiv) gewihlt wird. Eben dadurch unterscheidet sie
sich von der Wissenschaft, die um solcher Ergebnisse willen gewidhlt wird, die aufer
ihrer selbst liegen; im Unterschied zu dienender Wissenschaft kommt der ersteren die
Rolle des Fiihrens zu. Diese eigentlich alles — aber nicht einzelweise alles — wissende
Wissenschaft aber, die fiir sich ist, wird um des Wissens willen gewihlt. Diese ist zu-
gleich eine beherrschende Wissenschaft, die iiber das Allgemeine handelt (tnv xo-
86 ov émotnuny), das zu wissen das Schwierigste ist. Diese Wissenschaft ist die
vom hochsten Guten und Zweck, von letzten (ersten) Prinzipien und Ursachen (té®dv
TPOTOV apydV kol aitdv), die am meisten gewiss sind, weil alles andere von
ihnen her erkannt werden kann. Diese Wissenschaft kann von den alltdglichen Be-
diirfnissen nicht abgeleitet werden, daher ist sie allein frei (Lovnv oboov EAEVOE-
pav), weil allein sie fur sich ist, folglich ist sie gleichsam ketne menschliche, mehr
als menschliche, eben eine gottliche Wissenschaft, da sie sich auf einen géttlichen
Gegenstand bezieht und da allein Gott sie vollends besitzt — und diese wunderbarste
Wissenschaft wurde durch die Verwunderung hervorgebracht. ,,Dass es sich aber da-
bei nicht um eine hervorbringende Wissenschaft [o0 mointik1] handelt, ergibt sich
aus den Beispielen der frithesten Philosophen. Weil sie sich namlich wunderten 310
yop 1O Oovpdlerv], haben die Menschen zuerst wie jetzt noch zu philosophieren
begonnen; sie wunderten sich anfangs {liber das Unerklirliche, das ihnen entgegen-
trat. Allméhlich machten sie auf diese Weise Fortschritte und stellten sich iiber Gré-
Beres Fragen und nahmen zugleich Untersuchungen vor, etwa iiber die Affcktionen
des Mondes und die von Sonne und Sternen und iiber die Entstehung des Alls. Der
jedoch, der voller Fragen ist und sich wundert [0 &' dmop®dv kot Bovpélwv], ver-

19155 D-E.
20 Met. 982a 4-983a 23.
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meint, in Unkenntnis zu sein [dyvoelv]. (So ist auch ein Liebhaber von Mythen in
gewisser Hinsicht cin Philosoph [6 @iAbpvBog @iddcopdc ndg €otiv], setzt sich
doch cin Mythos aus Wunderbarem zusammen.) So begannen sie zu philosophieren
zwar aus dem Grunde [81&t], der Unwissenheit zu entkommen, es ist aber klar, dass
sie nach wissenschaftlichen Erkenntnissen um des Wissens willen [81&] strebten, kei-
neswegs aber um cines Nutzens willen.*?

Die poetische Wissenschaft, die ihren Zweck in der Hervorbringung von etwas
Anderem hat, ist streng zu unterscheiden von dicser Wissenschaft, die eine theoreti-
sche ist: theoretisch, gleichsam mit inneren Augen schaut sie die Wahrheiten an, dic
von den unverédnderlichen Prinzipien der Natur festgestellt werden kdnnen. Die her-
vorbringende Wissenschaft, wie sehr sie auch poetisch sei, hat ihren Zweck nicht in
sich selbst, sie ist eigentlich eine Sklavin. Sie ist von groBartigem Erscheinen und
Vermdogen, sie ist wunderschon und niitzlich — aber sklavisch. Die freie Wissenschaft
aber, wie der freie Mensch, ist vorzuziehen. Und wir sind frei. Unsere Freiheit nimmt
stufenweise zu, weil wir uns mit immer ferneren und komplizierteren Sachen be-
schiftigen, welche zugleich immer weniger von praktischem Nutzen sind. Friiher
hatten wir den Mythos (und eventuell die Dichtung) lieb, jetzt aber kénnen wir die
Weisheit lieben. Unsere Ver- und Bewunderung ist nun von den uns unmittelbar be-
gegnenden Dingen endgiiltig losgeldst. Jetzt interessiert uns allein das Wissen. Zwar
ist es wahr, dass frither, am Anfang der Verwunderung, die Furcht unsere Wissens-
begierde ausgeldst hatte, die Flucht vor dem Nicht-Wissen, dies war aber eigentlich
nie cine Flucht vor, sondern ein Streben nach etwas: wir strebten danach, immer we-
niger von dem Nutzen iiberwiltigt, immer weniger, %leichsam sklavisch, vom Nutzen
geleitet zu werden, immer weniger niitzlich zu sein.”

Dennoch verbindet sich unser Wissen mit Nutzen, mit einem einzigen, welchen
man trotz allem Nutzen zu nennen hat: und dies ist das Wissen selbst. Dieses eigen-
tiimliche Marionettenspiel, diese besondere Automatik, diese wunderbare Selbstbe-
wegung und unniitzlicher Nutzen bringt eben den Nutzen, dass wir umgestellt, veréin-
dert werden (xatootval ... €ig Tovvavtiov), dass wir, nachdem wir das Wissen
erworben haben (tnv ktfiowy a0Tfic), andere werden: wir, die frither Nicht-Wissen-
den, werden Wissende. Und dies ist unsere unumgéngliche Aufgabe, die unsere Té-
tigkeit doch durchaus bestimmt; anders gesagt, es ist die Aufgabe der Verwunderung.
»In gewisser Hinsicht allerdings muss ihr Besitz [als Eigentum, als Erworbenes: tnv
kTfiowv avTiig] gegeniiber den anfianglichen Untersuchungen flir uns ins Gegenteil
umschlagen. Alle ndmlich beginnen, wie gesagt, mit der Verwunderung [&nro 10D
Boopdlerv], dass die Dinge so sind, wie sie sind, wic etwa angesichts sich selbst be-
wegender Marionetten, der Sonnenwende oder der Inkommensurabilitit der Diago-

21 982b 11-21. Die Ubersetzung ist gedindert.

2 Diese Nutzlosigkeit kann freilich fir die 6ffentliche Meinung eine Quelle der Verachtung, sogar
des Spottes sein (man soll nur an Thales denken). So duflert sich die 6ffentliche Meinung: ,,man schreibt
ihnen ein Wissen um bedeutende, wunderbare (8avpaotd), schwer verstindliche und unergriindlich
rdtselhafte, fiirs Leben aber unbrauchbare Dinge zu, weil sie nicht das suchen, was ein »Gut fiir den Men-
schen« ist.” (EN 1141b 6-8.) Vgl. 1177b 2-4: Ein Zeichen fur das gottliche Wesen der Kontemplation
ist: ,,aufler dem Vollzug der geistigen Schau (10 6swpfiicon) erwartet man von ihr nichts weiter, wihrend
wir vom praktischen Wirken mehr oder minder groflen Gewinn noch neben dem blof3en Handeln haben.*
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nale [mit der Seite] (denn es scheint allen verwunderlich, die noch nicht die Ursache
betrachtet haben, dass es etwas gibt, das nicht mit dem kleinsten Maf} gemessen wer-
den kann). Doch es muss sich nach dem Sprichwort zum Gegenteil und zum besseren
Ende umkehren, auch in diesem Fall, wenn man die Ursache zu verstehen gelernt
hat. Uber nichts geriete nimlich ein Geometer mehr in Erstaunen, als wenn die Dia-
gonale [mit der Seite] kommensurabel wire.*?

Die Menschen fangen mit der Verwunderung an, und das ist nur der Anfang,
dass sie sich wundern, den eigenen Augen nicht trauen. Wenn sie aber gelernt haben
(6tav pdBworv), was gelernt werden muss, wundern sie sich am wenigsten, denn sie
haben sich iiber nichts mehr zu wundern. Im Gegenteil: wenn — nehmen wir an — et-
was, was nicht anders als so, wie es ist, sein kann, etwas, was demonstrativ einge-
sehen worden und unsere unverinderliche und wahre Erkenntnis ist, wenn also solch
ein Ding einmal, zufalligerweise, nicht so wire wie bisher, nicht so, wie es ist — so
wire jetzt eben dies wunderbar. Eine unmégliche Voraussetzung. Manches betref-
fend kénnen wir nicht wieder Nicht-Wissende werden. Wenn wir von richtig gewahl-
ten Prinzipien ausgehend auf richtige Weise verfahren haben, so sind wir dann end-
giiltig wissend geworden. Wir wissen ndmlich die Ursachen. In der Mechanik ist es
so formuliert, dass unter allem, was naturméfig ist und sich vollzieht, alles das wun-
derbar bleibt, von dem wir die Ursache nicht kennen. Unter den nicht naturméaBig
entstehenden Dingen ist aber wunderbar, was irgendeine Kunst hervorbringt, und
zwar zum Nutzen der Menschen. Die Natur wirkt ndmlich meistens gerade nicht zu
unserem Nutzen. >

Der die Ursache kennende Weise wundert sich nicht mehr. Er schaut (6ecwpel)
solches, mit dauerndem Genuss, was sich nie mehr verdndert, was nicht anders sein
kann, z. B. dic Wahrheiten der ersten Philosophie oder der Mathematik. Das Allge-
meine, das Universelle selbst (10 ka®O0Aov), nicht aber das, was ,,mehr (u&Adov)
das Allgemeine (10 koB6lov) darstellt. Wie es die Dichtung macht, die zwar philo-
sophischer als die Geschichtsschreibung, aber weniger philosophisch als die Philoso-
phie selbst ist. Die Dichtung hat zwar mit dem Notwendigen zu tun, aber nur um das
Mogliche mit Hilfe von ihm und von dem mal als Alternative, mal als mitwirkende
Konstituente auftretenden Wahrscheinlichen darzustellen (olow éiv yévorto kol T
duvatd kot T £ik0g 1| TO avoykoiov). Sie steht gleichsam mitten zwischen dem
Allgemeinen und dem Einzelnen, zwischen der blof§ Geschehenes (t& yevopeva) er-
zahlenden unphilosophischen Geschichtsschreibung und der Philosophie.”> Der Weise
schaut meistens das Wahre selbst, die Wahrheiten der reinen Theorie selbst, und nicht
— oder nur gelegentlich, wenn er eben weniger weise ist — die Nachgeahmten (nipn-
pota) oder die Nachahmung (pipnoig). Nicht diese, selbst wenn sie Werk oder
Dichtung (roinoig) einer wunderbaren, natiirlichen (xatd @Uolv) Kunst (té€xvn)
sind. Wir aber, und in gewissen Fillen auch die Weisen, bewundern diese Werke, ge-
nieflen sie und lernen von ihnen. Aber wie kénnte man dieses Lernen genauer be-
stimmen?

B Met. 983a 11-21.
2 Mech. 847a 10-14.
3 Poet. 14512 36-b 7.
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3. DAS WUNDERBARE, DAS LERNEN UND DIE TRAGODIE

Das in der Genusslehre der Rhetorik aufgefundene Beispiel von der Zusam-
mengehorigkeit des Lernens und des Wunderbaren (der Verwunderung) lidsst eine
unmittelbare — und zwar auch textuelle — Ankniipfung an die Problematik der Poetik
zu. Die Verwunderung und das Lemen verkniipfen sich ndmlich paradigmatisch in
der mimetischen Titigkeit. ,,Da Lermnen [pov@dveiv] und Verwundern [Bovpéleiv]
Freude bereiten [76V], muss das auch auf das Nachbilden {16 te pipoduevov], z. B.
in der Malerei, Bildhauerei und Dichtung zutreffen, ja iiberhaupt auf jede gute Nach-
bildung, auch wenn der Gegenstand der Nachbildung selbst nicht Freude erweckt,
denn nicht {iber ihn empfindet man Freude [xaipet], sondern hier kommt es zu einem
logischen Schluss [cvAloyiopog), dass dieses jenes abbilde [toUto éxelvo], so dass
ein Lernprozess [oavBdvetv] abliuft. Auch plétzliche Anderung der Dinge [mepiné -
teta] und Rettung aus Gefahren in letzter Sekunde sind erfreulich, denn (ber all das
kann man sich wundern [9aupac‘cd].“26

Neben den terminologischen Ubereinstimmungen spricht fiir den engen Zu-
sammenhang der beiden Stellen auch, dass die zitierte Passage der Rhetorik auf die
in der Poetik als Bestandteil der Tragodienhandlung aufgezdhlte ,unerwartete
Wende* (nepinétera) nachdriicklich hinweist, aber auch auf die Rettung aus geféhr-
lichen Situationen, die in erster Linie mit dem Epos in Zusammenhang zu bringen ist.
Der parallele Locus in der Poetik lautet also folgenderweise: ,,Allgemein scheinen
zwei Ursachen die Dichtkunst hervorgebracht zu haben, und zwar naturgegebene Ur-
sachen. Denn sowohl das Nachahmen [pipetoBot] selbst ist den Menschen angebo-
ren — es zeigt sich von Kindheit an, und der Mensch unterscheidet sich dadurch von
den iibrigen Lebewesen, dass er in besonderem MaBle zur Nachahmung beféhigt ist
und seine ersten Kenntnisse durch Nachahmung erwirbt [t pobnceig moieiton
Sl piunocemg tog npdtog] — als auch die Freude, die jedermann an Nachahmungen
hat [t0 yoipewv toig pipnpaot]. Als Beweis hierfiir kann eine Erfahrungstatsache
dienen. Denn von Dingen, die wir in der Wirklichkeit nur ungern erblicken, sehen
wir mit Freude [xoaipopev Bewpodvieg] moglichst getreue Abbildungen, z. B. Dar-
stellungen von duflerst unansehnlichen Tieren und von Leichen. Ursache hiervon ist
folgendes: Das Lernen bereitet nicht nur den Philosophen grofites Vergniigen [pov-
8dvelv o0 pdvov 10l erhocdpolg Kdrotov], sondern in dhnlicher Weise auch den
librigen Menschen (diese haben freilich nur wenig Anteil daran). Sie freuen sich also
deshalb iiber den Anblick von Bildern, weil sie beim Betrachten etwas lernen [pov-
6dvewv] und zu erschliefen suchen [cviioyileoBai], was ein jedes sei, z. B. dass
diese Gestalt den und den darstelle [obtog ékeivog]. (Wenn man indes den dargestell-
ten Gegenstand noch nie erblickt hat, dann bereitet das Werk nicht als Nachahmung
[obx N pipnpa] Vergniigen [ndoviv], sondern wegen der Ausfithrung oder der
Farbe oder einer anderen derartigen Eigenschaft. Da nun das Nachahmen unserer Na-
tur gemil ist [kotd pbowv 8¢ vtog Huly toh piueloBar], und ebenso die Melodie
und der Rhythmus — denn dass die Verse Einheiten der Rhythmen sind, ist offenkun-

% Rhet. 1371b 4-12. Die Ubersetzung ist terminologisch geéindert.
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dig —, haben die hierfiir besonders Begabten von den Anfiangen an allméhlich Fort-
schritte gemacht und so aus den Improvisationen die Dichtung hf:rvorgebracht.“27

Zwischen den beiden Stellen scheint ein bedeutender Unterschicd zu sein, dass
die Poetik den Begriff der Verwunderung hier nicht erwahnt. Zugleich aber hat nach
der Metaphysik und der Rhetorik jede erkennende Tétigkeit in der Verwunderung
ihren Anfang. Die mimesis steht auch in der Poetik mit dem Erkennen im Zusam-
menhang, also lisst sich die Verwunderung auch auf diese Stelle beziehen — unab-
hingig davon, dass dieses Wort an dieser Stelle nicht vorkommt. Sehen wir also die
Ubereinstimmungen und die Parallelen. Die Quelle der mimetischen Titigkeit wird
an beiden Stellen in naturgegebenen Ursachen aufgefunden.”® Die Dichtung hervor-
bringende mimesis wird in der Rhetorik aus der natiirlichen Wissensbegierde, in der
Poetik aus dem ebenfalls mit der Wissensbegierde, genauer mit dem Streben nach
Lernen in Zusammenhang gebrachten mimetischen Trieb entfaltet. Die Neigung zur
Nachahmung ist dem Menschen angeboren und wichst mit ihm. Von seiner Kindheit
an erwirbt er Kenntnisse durch die Nachahmung.” Die nachahmende Neigung und
Geschicklichkeit ist eine der Eigenschaften und Fahigkeiten, die den Menschen von
anderen Lebewesen unterscheiden: Es gehort zum Wesen des Menschen, dass ,.er in
besonderem Mafle zur Nachahmung befihigt ist*. Diese anthropologische Eigenart
drickt sich im Vergniigen beim Anschaven von Nachgeahmtem aus.

Der Mensch freut sich iiber Nachbildungen vor allem, weil er bei ihrem An-
schauen etwas lernt. Die Freude an der Ausarbeitung von schonen Nachbildungen

27 Poet. 1448b 4-24.

2 Welche diese umstrittenen ,Ursachen® in der Poetik sind, ist von unserem Gesichtspunkt her
nicht von Gewicht. (Vgl. aber zu der Frage: Arisztotelész, Poétika és mds kdltészettani irdsok. Forditotta
RITOOK Zs.; osszeallitotta, a toredékeket forditotta, a jegyzeteket és a kiséré tanulmanyokat irta
BOLONYAI G. H. n,, 1997, 26; Aristotle, Poetics. Intr., comm. and appendixes by D. W. LUCAS. Oxford
1968, 74; GUDEMAN, 116 f.) Nach Gudeman richtet sich der Ausdruck der ,,naturgegebenen Ursache* in
erster Linie gegen die Inspirationstheorie, somit vor allem gegen Platon. (115.) An einer Stelle der pseu-
do-aristotelischen Problemata physika erscheint die ,,in besonderem Mafle mimetische* und dadurch ler-
nende Eigenart auf der gleichen Ebene mit solchen anderen Wesensbestimmungen wie diejenige, die sich
auf der Fahigkeit des mathematischen Erkennens griindet (so auch bei Platon), oder diejenige, die auf der
Fihigkeit der Hervorbringung von religiosen (nicht unbedingt theologischen, aber auf jeden Fall gottbe-
zogenen) Vorstellungen beruht (956a 11-14). Zum naturgegebenen, den Menschen unter allen anderen
Lebewesen auszeichnenden Wesen des Sinnes fiir Melodie und Rhythmus siehe Probl. phys. 920b 29—
32, vgl. Platon: Gesetze 653E. An der oben angefiihrten Stelle der Poerik handelt es sich um die mensch-
liche Natur; an anderen Stellen erfahren wir in Verbindung mit der naturphilosophischen Erérterung der
techne, dass die menschliche Kunst, die techne, die Natur nachahmt, indem sie ihr Wirken vollendet:
Physik 199a 8-20, vgl. 194a 21 f., 199a 15-17; Meteorologie 381b 6; Protreptikos 13. 2 f, 14.1 f, 23.
3; siehe dariiber: H. BLUMENBERG, ,,Nachahmung der Natur*. Zur Vorgeschichte der ldee des schopfe-
rischen Menschen. In: H. B., Wirklichkeiten, in denen wir leben. Stuttgart 1981, 55-103.

2 Giehe Politik 1336a 28-b 35, wo die Nachahmung in der ersten Phase der Erziehung eine
bedeutende Rolle spielt: Die Kinderspiele haben die spiteren ernsten Titigkeiten nachzuahmen (uipn-
oe1g), und die Kinder sollen den Anblick von niedrigen Szenen und Handlungen vermeiden, weil die
Neigung der Nachahmung zu dieser Zeit von keinem Bewertungsvermdgen begleitet wird. Das Begriffs-
feld der Nachahmung (z. B. im Falle der Freundschaft) verkniipft sich auch im Bezug auf Erwachsene
mit dem des Lernens: im Zusammenleben ,,nehmen die Freunde zu an sittlichem Gehalt: es ist eine
Freundschaft der Tat und der gegenseitigen Vervollkommnung. Denn sie bilden gieichsam die Vorziige
in sich ab [&nopdtrovtat], an denen sie Gefallen finden, indem sie voneinander das Modell nehmen.*
(EN1172a11--13)
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(eine Art reines dsthetisches Vergniigen) ist im Vergleich zum Wiedercrkennen
zweitrangig. Die Ausdriicke ovAdoyiopog bzw. ovAroyileosBar stehen hier nicht
als Termini, sondern sie beziehen sich einfach auf das Lernen im Wiedererkennen
oder auf das sich aus dem Schluss herstellende Wiedererkennen. Zugleich aber geh6-
ren sie zu der Tétigkeit, die oben nach der Nzl\omachtschen Ethik wiederum als zum
Menschenwesen gehdrend erkannt werden konnte.*® Durch dic Erkenntnis, die sich
in der Identifizierung erschopft, und den Schiuss, dass ,.diese Gestalt den und den
darstelle* (wortlich: dass dieser der und der sei) wire der Geltungsbereich des ,,Ler-
nens® cinigermaflen beschrinkt: Diese Art Erkenntnis ldsst sich im Fall der bildli-
chen Darstellung deuten. Zugleich aber miisse man, wie Lucas bemerkt, das Beispiel
der bildenden Kunst blof} als eine Art lllustration nehmen, denn die Untersuchung
des Aristoteles richte sich im Grunde nicht darauf’' Etwas als Nachbildung anzu-
schauen, heifit im Fall der Tragddie nicht, dass dic Nachbildung als Reprisentation
von etwas Anderem, dem sie ontologisch untergeordnet und im Vergleich zu dem sie
weniger wertvoll wire, angeschaut wird. Als Zuschauer einer Tragddie héren und
sehen wir einerseits Menschen, die bestimmte Eigenschaften haben (auf eine be-
stimmte Weise sprechen, aussehen), und erst danach ,,sehen* und verstehen wir an-
dererseits, aufgrund des Gesehenen, eine organische Struktur, die Anfang, Mitte und
Ende hat und sich als Struktur der Notwendigkeit und der Wahrscheinlichkeit gemaf
aufbaut, als Vorgang denselben gemaf stattfindet. Wir schen Oedipus als einen hoch-
geachteten und gliicklichen Menschen, der infolge wahrscheinlicher oder notwendi-
ger Begebenheiten ungliicklich wird. Oedipus erscheint vor uns als ein Leidender,
und insofern kann er als ein Beispiel fiir das mogllche menschliche Schicksal, das
Allgemeine (10 kaB6Xov) verstanden werden.*? Wobei der Begriff des ,,Wahrschein-
lichen* eindeutig macht, dass das aristotelische ,,Allgemeine* auch an dieser Stelle
nicht im Sinne der platonischen Ideen, der ,,wirklich Seienden* zu verstchen ist: es
muss im kunsttheoretischen Zusammenhang vielmehr im Sinne vom gememschaft—
lich-kulturell bestimmten, ,,intersubjektiven Allgemeinen® stehen.*® Laut des ungari-
schen Kommentars behauptet ,,Aristoteles im Gegensatz zu Platon, dass das Ergebnis
der mimesis nicht drmer, sondern gerade reicher als das Original ist. Die dichterische
Nachahmung gibt nimlich dem Leser oder Zuschauer iiber das menschliche Betragen
ein reineres Bild, als wenn das Original der Nachahmung: das Verhalten der Men-
schen selbst beobachtet wird.*

Diese sich immer erneuernde Anziehungskraft des das menschliche Verhalten
betreffenden Lernens hat Aristoteles zwar hochgeschatzt, aber nicht héher als alles.

3 BELFIORE, 47.

' Lucas, 73. Nach Jonathan BARNES hitten Platon und Aristoteles auf die iibereinstimmende
Natur der bildlichen und der sprachlichen Reprisentation unrichtig geschlossen. (J. B., Rhetoric and po-
etics. In: Ders. [ed.], The Cambridge Companion to Aristotle. Cambridge/New York 1996, 274.) Zu der
im Prinzip nicht reprisentationellen Erklirung des ,Nachbildes® siche weiter BELFIORE, 62 f. Zu der
schwierigen - ohne Titelangabe geradezu unmoéglichen — Erkennbarkeit der Gestalten auf Bildern von
alten Malem s. Topik 140a 21 f.

2 BELFIORE, ibid.

3 RITOOK Zs., Vagy, koltészet, megismerés. A gorog esztétikai gondolkodas egy vonulata. Holmi,
1992/5 664.

 RITOOK-BOLONYAI Kommentar, 44. Vgl. 14515 5-7.
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Neben allen anderen Kenntnissen blieb fiir ihn das Héchste die Erkenntnis der ersten
Ursachen. Daher werden die sich in der Kunst ergebenden Erkenntnisse im Vergleich
zu den wirklichen wissenschaftlichen Erkenntnissen unterbewertet in einem Text, der
nicht nur von diesem Gesichtspunkt her gewichtig ist, sondern auch, weil man in ihm
einen neuen (obwohl bereits an den zwei obigen Stellen — sekundér — beriihrten) As-
pekt der Deutung der dsthetischen Erfahrung erblicken kann. Es geht nicht nur darum,
dass der Betrachter eines Kunstwerks sich in das Dargestellte versetzt (dsthetische
Identifikation), sondern zugleich auch darum, dass er sich zu ihm mit einer gewissen
(,,dsthetischen*) Distanz verhilt. Er betrachtet nicht nur das Dargestellte als ein Wie-
dererkennbares, sondern auch die Technik und die Ausarbeitung der Darstellung als
etwas, was mit Vergniigen anzuschauen ist. ,,Denn die als Meister hervorbringende
Natur [dnpovpyficaca @iog) bereitet einen unermesslichen Genuss sclbst im Falle
der hinsichtlich des Wahrnehmens unangenehmen Dinge durch das Anschauen die-
ser flir diejenigen alle, die die Ursachen zu erkennen vermdgen und die von Natur aus
Philosophen sind. Und es wire ja wider den niichternen Verstand und wire seltsam,
wenn — wihrend wir die Nachbildungen von natiirlichen Dingen mit Vergniigen an-
schauen, weil wir die sie meisterhaft hervorbringende Kunst [dnpiovpynoacav téy -
vnv] mitanschauen [cuvBewpotuev] wie z. B. die Kunst des Malers oder des Bild-
hauers — der Anblick der naturgegebenen Dinge fiir uns doch nicht vielmehr lieb
wire, da wir auch die Ursachen mitanzuschauen vermdgen. Denn es gibt in jedem
natiirlichen Ding etwas Wunderbares [8aopoaotov].*® Unter den Werken der physis
und der techne sind die ersteren mehr wiirdig, betrachtet und untersucht zu werden.
So verhilt es sich zumindest, wenn wir Philosophennaturen sind, d. h. wenn die Er-
kenntnis der Ursachen fiir uns das Hochste ist — wie es ja natiirlich ist. Die menschli-
che techne ist wunderbar, die Sachkenntnis eines Handwerks ist immer bewunde-
rungswiirdig — wie sachkundig und kunstgerecht aber die Natur ist, bleibt fiir uns wo-
méglich noch wunderbarer. Die so festgestellte Hierarchie von physis und techne
wird freilich dadurch einigermafBen ins Wanken gebracht, dass der Text fiir die Tatig-
keit der Natur eine technische Metapher einsetzt, und nicht umgekehrt. Nach der
Physik ist die techne eine Art verldngerter Natur; nach Bestandteile der Tiere ist die
Natur eine vollkommene techne. Beide sind im gleichen Mafie wunderbar, erstaun-
lich, und beide setzen uns im gleichen Mafle in Verwunderung. Wie es denn nicht
anders um das beinahe umkehrbar scheinende hierarchische Verhéltnis zwischen
ihnen bestellt ist — was aber aus einem hoheren, den Zweck beachtenden Gesichts-
punkt nebensichlich bleibt. Denn iiber den Wert von Werken der natiirlichen Kunst
und der kiinstlerischen Natur entscheidet erst ihr Vermégen, zu wirken.

Es gehort zum ,,Wirken“ der Tragddie, dass sie ihren Zuschauern zu irgendei-
ner von der theoretischen unterschiedenen ,,Erkenntnis® als ein Element der hedone
verhilft. Aber was ist das fiir eine ,,Erkenntnis®, die aus der Tragodie gewonnen wer-
den kann?

% De part. an. 645a 7-15. Uber den Zusammenhang von dem Schénen und der Verwunderung
s. H-G. GADAMER, Bildkunst und Wortkunst. In: G. BOEHM (Hrsg.), Was ist ein Bild? Miinchen 1994,
94, 104.
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Die Tragddic ist Nachahmung von Handlungen (np&&ig), mimesis von han-
deinden Menschen (mpé&ttovteg), die nicht iiber sie erzdhlt, sondern sie darstelit,
cben dann, wenn sie handeln. Die Handelnden miissen so handeln, dass im Zuschauer
der Tragodie Mitleid und Furcht erweckt wird, damit er dann von ebendiesen Er-
regungen und Gefiihlen gereinigt wird. Die np&é&ig ist menschliche Handlung, und
npatTovieg bedeutet, dass Menschen handeln, und zwar eben so, wie dic Menschen
im allgemeinen zu handeln pflegen, wie wir Menschen zu handeln pflegen.”® Das
Gefiihl von Furcht und Mitleid kann in uns nur in Bezug auf menschliche Welt und
Menschen erweckt werden. Beide Emotionen — zusammen ebenso wie einzeln — er-
geben sich aus dem Spiel von Identifizierung und Distanz. Furcht kdnnen wir nur mit
Bezug auf uns selbst fiihlen; man kann nur fiir sich selbst fiirchten. Als Zuschauer
von Tragddien sind wir uns aber zugleich auf eine Weise klar dariiber, dass das auf
der Biihne erscheinende, Furcht erregende Geschehen in Wirklichkeit keine Bedro-
hung fiir uns darstellt, dass wir eigentlich nichts zu befiirchten haben. Und Mitleid
fithlen wir, wenn z. B. einer der Unsrigen, Verwandten und uns Lieben ein Ubel er-
leidet. Oder wenn einer, der es nicht verdient hat, ein Ubel erleidet, ,,ein Ubel, das er-
wartungsgemill auch uns selbst oder einen der Unsrigen treffen konnte, und das ist
besonders der Fall, wenn dieses nahe zu sein scheint. Es ist ja klar, dass derjenige,
der Mitleid empfinden soll, gerade in einer solcher Verfassung sein muss, dass er
glaubt, er selbst oder einer der Seinen wiirde ein Ubel erleiden.’” Beide Emotionen
beruhen auf dem Bewusstsein unserer Verletzlichkeit, Hinfalligkeit; die Furcht steht
unmittelbar mit uns selbst, das Mitleid mit den uns nahe Stehenden in Verbindung.

Die Furcht und das Mitleid setzen definitionsméBig die Selbstbeziige voraus,
die eine Vorbedingung fiir jedes Verstehen, so auch das der Tragddie, sind. Der Zu-
schauer bezieht die tragische praxis auf sich selbst, auf seine eigene praxis. ,,Die
Nachahmenden ahmen handelnde Menschen nach. Diese sind notwendigerweise ent-
weder gut oder schlecht. Denn die Charaktere fallen fast stets unter eine dieser bei-
den Kategorien; alle Menschen unterscheiden sich ndmlich, was ihren Charakter be-
trifft, durch Schlechtigkeit und Giite. Demzufolge werden Handelnde nachgeahmt,
die entweder besser oder schlechter sind, als wir zu sein pflegen [BeAtiovag §| xo®’
nuécg], oder auch ebenso wie wir.**® Dic auf der Biihne erscheinenden Menschen
sind uns dhnlich, der Charakter (7160g) muss ,,dhnlich* sein, gerade um die entspre-
chende Wirkung ausldsen zu kénnen: ,,Andererseits darf man auch nicht zeigen, wie
der ganz Schlechte einen Umschlag vom Gliick ins Ungliick erlebt. Eine solche Zu-
sammenfiigung enthielte zwar Menschenfreundlichkeit, aber weder Furcht noch Mit-
leid. Denn das eine stellt sich bei dem ein, der sein Ungliick nicht verdient, das andere
bei dem, der dem Zuschauer dhnelt [tov Spotov] — das Mitleid bei dem unverdient
Leidenden, die Furcht bei dem Ahnlichen.* ,Das dritte Merkmal ist das Ahnliche
[t0 dpowov]. Denn dies ist ctwas anderes, als den Charakter so zu zeichnen, dass er —

¥ E. GRASSI, Die Theorie des Schonen in der Antike. K6ln 1962, 127.

37 Rhet. 1385b 13 -18.

3 Poet. 1448a 1 5. Vgl. 1448a 16-18: ,,Auf Grund desselben Unterschiedes weicht auch die Tra-
godie von der Komddie ab: die Komddie sucht schlechtere, die Tragddie bessere Menschen nachzuahmen,
als sie in der Wirklichkeit vorkommen.*
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in dem soeben umschriebenen Sinne — tiichtig und angemessen ist.“* Solch ein Ahn-
lichkeitsverhdltnis kann gegebenenfalis zwischen dem (eben schaffenden) Dichter
und seinem Publikum bestehen: ,,Am iiberzeugendsten sind infolge der gleichen Na-
tur diejenigen, die sich in Leidenschaft versetzt haben, und der selbst Erregte stellt
Erregung, der selbst Ziirnende Zorn am wahrheitsgetreuesten dar.“*” Welche Mog-
lichkeit man auch bei der Deutung der ,,Besseren® und der Ahnlichkeit“ annchmen
mag, soviel ist nach diesen Begriffen auf jeden Fall klar, dass die Bestimmung der
gattungsbestimmenden Unterschiede (der gattungsinternen differentia specifica) von
Gegenstinden der Mimesis bzw. die Bedingungen flir die Ausldsung der entspre-
chenden Wirkung mit der Voraussetzung verfasst werden, dass der Zuschauer das
auf der Bithne Geschehende auf sich selbst bezieht. Wie selten und fast unglaublich
die Situation einer Tragddie auch immer sei, eine grundsétzliche Bestimmtheit des
menschlichen Lebens erscheint doch darin, dass jeder und zu jeder Zeit, wiewohl
nicht auf dieselbe Weise, in tragische Situation kommen kann. Fiir die Tragodie ist
diese Beziehbarkeit und die in der Applikation vollzogene Beziehung wesentlich: auf
der Bithne tua res agitur, geschicht solches, was jeden Menschen betrifft und jedem
zustofien kann.*!

In der Poetik werden also die Bedingungen fiir die Ausldsung der fiir die Tra-
godie kennzeichnenden, ihr entsprechenden Wirkung mit der Voraussetzung verfasst,
dass der Zuschauer das auf der Biilhne Geschehende auf sich bezicht, und zwar unter
anderem den aus den ethischen Werken bekannten Gesichtspunkten geméfi. So kann
er anndherungsweise eine Erkenntnis von einem ,,Allgemeinen erwerben, in wel-
chem bereits sein eigenes Sein betroffen ist und wo das ,,Mdgliche* auch als Mdog-
lichkeit seines eigenen Seins zu verstehen ist. ,,Sie [dic Werke echter Dichtung)
erschlief3en sich dem teilnchmenden Verstehen {...]. Und sie erschlieBen solchem
teilnehmenden Verstehen das menschliche Sein in seinen Méglichkeiten als den eige-
nen Moglichkeiten des Verstehenden, und darum richtet sich das wahre Verstehen
nicht auf eine zum Vergniigen fiihrende Betrachtung irgendwelcher fremden Indivi-
dualitdt als solcher, sondern im Grunde auf die im Individuum sich zeigenden Mog-

% Poet. 1453a 1-6; 1454a 24 f. Die Ubersetzung ist terminologisch gedndert. Fiir die Uberset-
zung ,,Furcht und Mitleid” argumentiert tiberzeugend R. DILCHER, Furcht und Mitleid! Zu Lessings
Ehrenrettung. Antike und Abendland XLI1 (1996), 85-102. Gleichviel, ob es an der angefiihrten Stelle
darum geht, dass die Ahnlichkeit .,1. die Grenzen bestimmt, unter denen ein durchschnittlicher Zuschauer
sich eben noch mit dem tragischen Helden, der moglicherweise besser als er ist, identifizieren kann®, oder
darum, dass ,,2. der Held seiner in den iiberlieferten Mythen befestigten »urspriinglichen« Gestalt dhnlich
sein muss* (RITOOK-BOLONYAI, Kommentar, 62), wird auf jeden Fall in der Formulierung die Selbst-
bezichung vorausgesetzt, wie denn die Gattungsbestimmung an den Stellen 1448a 1-5 und 1448a 16-18
auch im Falle der Mythen mit Bezug auf die ,,Gegenwdrtigen" vollzogen wird.

* Poer. 1455a 30~32. Fuhrmanns Ubersetzung habe ich gedndert, weil ,die gleiche Natur* sich
an dieser Stelle auch auf den Dichter und sein Publikum beziehen kann, wie auch auf zwei Dichter, die
gleich begabt, aber hinsichtlich der Stirke des Erlebens beim Schaffen unterschiedlich sind. (RITOOK
BOLONYAI, Kommentar, 68).

4 K. von FRITZ, Entstehung und Inhalt des neunten Kapitels von Aristoteles’ Poetik. In: Ders.,
Antike und moderne Tragddie. Berlin, 1962, 449. Die Zusammenhinge von Wunderbarem, Selbstbezie-
hung und Lemen werden von RITOOK, 665 ff. dhnlich wie weiter unten erdrtert.
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lichkeiten des menschlichen Seins, die Mogllchkeltcn auch des Verstehenden sind
und dic als solche erst im Verstehen bewusst werden.*

Die Bultmannsche Maxime des hermeneutischen Verstehens und die Gadamer-
sche ,,Verwandlung ins Gemeinsame hin, in der man nicht bleibt, was man war®,
heiit nicht, die ,,Erlebnisse” des Anderen in der Illusion der ,,Empathie” ,nachzu-
vollziehen®, heifit also kein mystisches Einswerden, was letzten Endes die Auslo-
schung der Individualitat des Anderen (und unserer selbst) bedeuten wurde son-
dern sie heifit eben cin differenziertes Verstehen des Unterschicdenen im Gemeinsa-
men und des Gemeinsamen im Unterschiedenen. Und zwar ein Verstchen, das sich
nie in einer endgiiltigen, festgesetzten Formel fassen ldsst — wegen der Verdnderlich-
keit des menschlichen Seins.

Der Zuschauer der Tragddie erfihrt etwas tiber das menschliche Betragen, sei-
ne eigene Tatigkeit, Handeln und Leiden, denn die Tragddie ist eine Nachbildung
von Handeln (pipnoig mpéewg), Nachbildung von Leben (uipunoig Biov), und sie
muss vom Gliick und Ungliick (evdoupovia kol koxodoipovia) handeln. Die Ge-
stalten der Tragodie werden aufgrund ihres Charakters (M80g), der sich in ihrem Ent-
schluss (npoaipeoig) dullert, beurteilt; kurz: Die entscheidende Mehrheit der Schliis-
selbegriffe der aristotelischen Tragddientheoric ldsst sich eminenterweise auch im
ethischen Kontext deuten. ,,.Dic pipnoig thg mpd&emg richtet sich demnach nicht
auf jede belicbige Handlung, die sich als Gegenstand der Mimesis darbietet, sondern
ausschlieBlich auf dic menschliche Praxis, in der ihr eigens zukommenden Méglich-
keit, gut, schlecht oder durchschnittlich zu sein, und in ihrer Sinngebung durch das
Ethos.* Fir Aristoteles zeigen sich erst durch die Philosophie und durch die Be-
wertung des menschlichen Tuns im Hinblick auf das Ethos die verschiedenen Mog-
lichkeiten des Menschen, das heiflt das Gelingen oder Scheitern seines Werkes als
Mensch. Dies offensichtlich zu machen ist die Aufgabe der Kunst.«*

Die Tragddie handelt von der praxis, von Sachen, die — wie es von Aristoteles
Ofters ausgesagt wird — auch anders sein kénnen als so, wie sie eben sind (10 €vOe -
XONEVOL BAAW®G exew) > Darum ist das Anschauen von Nachbildungen der praxis
weniger wertvoll als die Betrachtung solcher Dinge, die nicht anders sein kénnen als
so wie sie sind: wie die im Bereich der praxis titige ,,praktische Vernunft* oder
»Klugheit®, die phronesis, weniger wertvoll ist als die ,,Weisheit®, die sophia, der flir
das Schauen der ewigen Wahrheiten bestimmten theoretischen Vernunft.** Die
menschliche phronesis ist aber ausschlieBlich im Vergleich zur gottlichen sophia
weniger wertvoll: die fiir das menschliche Leben wichtigste dianoetische Tugend, die
phronesis, liberlegt namlich, was fiir das Leben gut sei, und sie entscheidet, in ihrer

2R, BULTMANN, Das Problem der Hermeneutik. In: Ders., Glauben und Verstehen. Bd. 2. Miin-

chen 1993 221-227.
* H.-G. GADAMER, Wahrheit und Methode. Gesammelte Werke Bd. 1. Titbingen 1990, 384-387.

* GRASSI, 127; 133. Ahnlich auch P. RICOEUR, Die Fabelkomposition. Eine Lektiire von Aristo-
teles' Poetik. In: Ders., Zeit und Erzdhlung. Band I. Zeit und historische Erzdhlung. Miinchen 1988, 54—
86, bes. 61; und ELSE, 307.

“EN1139a 6 14, 1139b 1924, 1140a 30--b 7, 1140b 26-28, 1141a 1. Vgl. Mer. 993b 20-23.

“EN1141a11-22, 1141b 2 £, 1143b 33 f. Vgl. Mer. VL. 1.
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,verweisenden Funktion®, vereinigt mit entsprechender ethischer Tugend, iiber unser
Gliick oder Wohlsein.

Die tragische mimesis, sofern ihr Gegenstand, die menschliche praxis, in den
Bereich des ,,auch anders Mdglichen gehort, fiihrt die von ihr Faszinierten nie zum
gewissen, festen und unverénderlichen Wissen; denn dem Charakter des Gegenstan-
des entsprechend ist dazu nicht einmal die systematische Forschung, die praktische
Philosophie fahig: ,,.Die Darlegung wird dann befriedigen, wenn sie jenen Klarheits-
grad erreicht, den der gegebene Stoff gestattet. Der Exaktheitsanspruch darf ndmlich
nicht bei allen wissenschaftlichen Problemen in gleicher Weise erhoben werden,
genau so wenig wie bei handwerklich-kiinstlerischer Produktion. Bei den Erschei-
nungsformen des Edlen und Gerechten, die den Gegenstand der Staatswissenschaft
bilden, gibt es so viele Unterschiede und Schwankungen [roAANyY €xel dropopary
kol wAdvnv], dass die Ansicht aufkommen konnte, sie beruhten nur auf Konvention,
nicht aber auf natiirlicher Notwendigkeit. Ahnliches Schwanken herrscht aber auch
bei den Lebensgiitern, weil schon so manchem Schaden daraus erwachsen ist: Es ist
schon vorgekommen, dass der eine durch Reichtum, der anderc durch Tapferkeit zu-
grunde ging. Man muss sich also damit bescheiden, bei einem solchen Thema und
bei solchen Pramissen die Wahrheit nur grob und umrisshaft anzudeuten, sowie bei
Gegenstanden und Pramissen, die nur im grofien und ganzen feststehen, in der Dis-
kussion eben auch nur zu entsprechenden Schliissen zu kommen.**’

Uber das menschliche Sein nachdenkend muss selbst der Philosoph auf die
Hoffnung auf begriindetes, feststehendes und fiir immer giiltiges Wissen verzichten.
Die Unsicherheit und Unberechenbarkeit unseres Seins erméglicht kaum, den Ge-
genstand, der wir selbst sind, jemals vollstdndig zu erkennen, auf ihn bezogen wahres
Wissen zu erwerben. So miissen es im besonderen Mal3e diejenigen erfahren, die ihr
Sein in einem so sehr unsicheren Gegenstand betrachten, wie es Kunstwerke sind,
und die ihre Aufgabe auch nicht als Philosoph angreifen. Wohl ist es méglich, dass
Aristoteles eben in diesem Lernen ohne letztgiiltigen Aufschluss, eben in der ein-
gesehenen Unmoglichkeit des festen Wissens und des ihm geméf ausfithrbaren Ent-
werfens die hochste ,,Lehre der Tragodie erblickt habe. Aber in dieser Unzuldng-
lichkeit liegt auch e¢in Vorteil: Wir wollen immer wieder wissen, was wir nie wissen
werden kénnen.

Darum auch schauen wir jederlei Nachbildungen mit Vergniigen an, weil sie
Menschenwerke sind, vergniigt sind wir aber vielmehr, wenn Menschen nachahmen,
wie die Menschen handeln; wenn dargestellt, aufgefiihrt wird, wie der Mensch han-
delt, wie eben wir handeln. Durch Andere zu erkennen, wie wir selbst handeln, ist
schmerzlich und ergbtzend. Und in jedem Fall wird etwas Anderes aufgefiihrt, wir
kénnen immer wieder anders sehen, wie wir immer wieder anders handeln. Und wir
wundern uns dariiber, und darin liegt das Wunderbare.

H-4032 Debrecen
Mikszath K. u. 14,

7 EN 1094b 11-22. Vgl. 1094b 11-22, 1098a 26-29, 1104b 34-a 10.
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LEKTON: STOIC LOGIC AND ONTOLOGY

Summary: For the Stoics, the lekton is as an intermediary between the thought and the object. They do
not exist independently of the mind, but, at the same time, the mind does not create them. Due to this
status, they guarantee intersubjectivity of the rational discourse. They are incorporeals that do not exist,
but subsist and the Stoic Logos-God guarantees their permanent subsistence. The lekta are semantico-
syntactic entities. Their role is analogous to the role of an interlingua used as a tool for automated
translation of languages.

Key words: Stoics, ontology, semantics, the lekton.

According to Diogenes Laertius (DL 7.39-44), the Stoics divide philosophy
into physics, ethics, and logic. Logic is divided into rhetoric and dialectic, and the
latter into the study of language as sound and the study of language as what is said,
the Aextdv. The first part includes parts of speech, “solecism [wrong order of words]
and barbarism and poems and ambiguities and harmonious utterance and music”
which, roughly, is a province of phonetics and syntax. The second part of dialectic is
devoted to the meaning of language and includes the study of presentations (Qovta-
otav), lekta, and “arguments and modes and syllogisms and fallacies,” and so this
part is the domain of syntax (logical reasoning), semantics, and epistemology. The
present paper concentrates on the semantic side of dialectic, in particular, on the
ontological status of the lekta. This is also the focus of dialectic because, as reported
by Sextus Empiricus (SE 7.38), dialectic is the study of the true and the false, and
only afidpate, a kind of lekta, can be true or false. Which means that syntactic
analyses of dialectic are done from the perspective of semantics.

1 LEKTA AND THE STOIC ONTOLOGY
To the Stoics, @wvn] is a sound; when it is divided, it is A£€1r¢; its elements are
24 letters; A€E1¢ can be meaningless, but discourse (AGyog) is always meaningful

(DL 7.56-57, SE 8.80). In cpistemological order, “the presentation is first and then
the thought (Swdvoire), which is verbally expressive, puts into logos what it experi-
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ences because of presentation” (DL 7.49). This may be taken to mean that “as long as
perceptual image is not expressed in articulated speech, it remains at the prerational
stage.”' The result of this mental operation is the rational presentation, @ovtacia
Aoyikn, which is the thought, vénoig (DL 7.51), the sensory presentation expressed
by language (A6yw mopootioot, SE 8.70) and grasped by the mind. Epictetus de-
fines logos as “the system of various presentations (oUoTnpe €K TOLOV QAVTH-
o1®V); thus, by nature, it also becomes contemplative of itself” (Diss. 1.20). There-
fore, logos can be self-referent.

Language does not exist in written and spoken form only. Chrysippus recog-
nizes inner language (Galen, De plac. 5.345 = 2.903),% that is, words are formed in
the heart, the seat of the commanding faculty (f7yepovikév), before they are uttered.
In fact, man differs from irrational animals not in respect to uttered speech (1@ npo-
@opLk® AGYw), but in respect to internal speech (t¢ £vorabéty [AGYw]) (SE 8.275)
and évdidOetog Adyog is defined as “the motion taking place in the mind without
any utterance” (Nemesius, De nat. hum. 14). Therefore, the spoken word is depend-
ent on the thought word.?

According to the Stoics, there are three things involved in understanding an
utterance: the signifier (t0 onuoivov), that is, the utterance itself, for example the
word “stone”; the object (T0 Tuyxdvov), that is, the stone indicated by the word; and
the thing signified (t0 onupaivopévov), or the lekton (SE 8.11-12). “Lekton” is
a neuter adjective of “legein,” and “legein,” “to say,” is defined as “to utter the sound
capable of signifying the object conceived” (SE 8.80), where the object conceived is
apparently the lekton. 1t is far from clear how the word lekton should be translated
and many different ways of rendering it have been proposed: sayable (Long); what
can be said, and what is said (Graeser), what is said, what is meant (Mates, Kneale),
that (judgments) which can be expressed (Watson); das Ausgesagte (Verbeke), das
Ausgesprochene (Zeller), I'exprimable (Bréhier), dicibile (Orth), that which is meant
(Mates), but it seems that it is sufficient to render it simply as meaning.

The need for the third entity — next to the utterance and the object — arises in
the situation when a Greek and a barbarian hear the same word; the barbarian does
not understand the word although he hears the same sound as the Greek. The lekton
is induced by the word in the mind of the Greek but not in the barbarian’s mind. The
Greek and the barbarian have the same representation in their minds, the same
intelligible object, but to the former a connection is made between the word and the
object which is lacking to the latter. This connection between the stone and the word

' VERBEKE, Gerard: Der Nominalismus der stoischen Logik, Allgemeine Zeitschrift fiir Philoso-
phie 1977, p. 37, VERBEKE, Gerard: La philosophie du signe chez les Stoicien, in Les stoiciens et leur
logique, Paris: Vrin 1978, p. 403. On the Stoic concept of logos, cf. MATES, Benson: Stoic logic, Berke-
ley: University of California Press 1961, p. 134.

2 Numbers after equal sign refer to ARNIM, Hans von: Stoicorum veterum fragmenta, v. 1-4,
Leipzig: Teubner 1903-1924 [reprint: Dubuque: Brown 1967].

* “The articulation of voice is only a mirror image of the corresponding dynamics of the inner
logos, the development and formation of dianoia,” POHLENZ, Max: Die Berglindung der abendldndischen
Sprachlehre durch die Stoa, Nachrichten der Akademie der Wissenschaften zu Gottingen, Philologisch-
historische Klasse 1939, p. 195; “logos prophorikos is the bodily form of the logos endiathetos,” LOBL,
Rudolf: Die Relation in der Philosophie der Stoiker, Amsterdam: Rodopi 1986, p. 97.
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“stone” is an attribute of the stone of being signified by “stone.” However, this attrib-
ute should not change the nature of the object, and so it must be an incorporeal. This
is a departure from Aristotle, to whom, in the words of his commentator, Ammonius,
utterances signify thoughts and objects through thoughts as intermediaries. But the
Stoics include the /lekton as an intermediary between the thought and the object (/n
De interp. 16a3 = 2.168). By introducing lekta, the Stoics avoid the problem of deter-
mining how the thoughts — modifications of the hegemonikon, and thus a form of an
expression — of two people, or, for that matter, the thoughts of the same person at
different moments, can have the same meaning. For the Stoics, comparison of
thoughts is possible because there is a tertium comparationis, namely the objective
meaning of the thought, the Jekton. Thinking is a subjective process of independent
minds and as such, it cannot be transferred from one mind to another to make com-
munication possible. But by introducing an invariant, the lekton, the Stoics enable
this communication. An interesting question is, what is the ontological status of the
lekta?

There are two general categories in the Stoic ontology: something (ti, quid)
and non-something (oUt1). For Plato, to be something is already to exist (Parm.
132bc). However, the Stoic category of somethings is divided into 1. bodies, 2. incor-
porcals (lekta, void, place, time), and 3. entities “falsely formed by thought” (Cen-
taurs, Giants), and mathematical constructs (points, lines) which can be considered as
neither corporeals nor incorporeals.® On the other hand, there are concepts (Evvon-
pote) that correspond to Platonic ideas; they are non-entities, non-somethings, at
best quasi-somethings or “figments of the soul.” The concepts are outside of some-
things, and, in a sense, outside the Stoic ontology. They correspond to universals, but
in the Stoic ontology there are only single, individual entities, whether corporeal or
incorporeal; to be something is to be a particular, and there is no room in this
ontology for anything that surpasses the level of particulars — such as an idea of man,
a man in general, and so universals are excluded from the category of somethings.®

Incorporeals, including the Jekta, are sometimes considered to be mental con-
structs.” However, the lekta were introduced to assure the objectivity of the meanings
of utterances. [f they were mental constructs, they would be subjective, and thus the
problem of possibility of interpersonal communication would still be unsolved. There-
fore, the ontological status of the /ekta has to be grounded outside the mind. But does
it mean that the existence of the mind has nothing to do with the subsistence of the
lekta?

Lekton is defined as “that which subsists according to a rational presentation”
(10 xatd Aoyikfv gavrtaaiov Vglotauevov, SE 8.70; DL 7.63). So the lekta are

* Seneca, Ep. 58.13 15; SE 10.218; DL 7.135; LONG, A. A.—SEDLEY, D.N.: The Hellenistic phi-
losophers, Cambridge: Cambridge University Press 1987, v. 1, pp. 163, 165, 301, but see also BRUN-
SCHWIG, Jacques: Papers in Hellenistic philosophy, Cambridge: Cambridge University Press 1994, p. 97.

5 Stobaeus 1.12.3 = 1.65; Alexander, In Top. 127a26 = 2.329; DL 7.60-61.

6 Syrianus, /n Met. 104.17-21, 1078b12 = 2.361; cf. LONG-SEDLEY, op. cit., pp. 164, 181.

T WATSON, Gerard: The Stoic theory of knowledge, Belfast: Queen’s University 1966, p. 42;
CHRISTENSEN, Johnny: An essay on the unity of Stoic philosophy, Copenhague: Munksgaard 1962, p. 25;
GRAESER, Andreas: Zenon von Kition: Positionen und Probleme, Berlin: de Gruyter 1975, p. 19.
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not independent entities. The presentation implies the existence of the mind on which
it is imprinted; therefore, “just as ‘walking’ entails the existence of a walker, so lekta
would appear to entail the existence of a mind.”® However, this does not mean that
the lekta are constructs of the mind. They do not exist independently of the mind,
but, at the same time, the mind does not create them. The definition of the lekton also
suggests that it exists as long as the expressions corresponding to it.” The mind, how-
ever, invokes a lekton; it does not construct it. The mind has no part in shaping the
lekta, otherwise, the objectivity of the /ekta would be destroyed.

Why are the lekta not bodies? It may be argued that their incorporeality is an
expression of their objectivity. Of course, real bodies in the world are also objective,
independent on people’s minds. But the lekta are connected to language. If they were
corporeal, then there would exist another corporeal world, the world of meaning, be-
hind the real world, which is at least redundant. This would resemble a situation
when a map is created which is a material copy of the real world. But little is thereby
gained. The lekta should assure that rational discourse is really rational, really inter-
subjective. Therefore, incorporeality of the lekfa is not just an expression of its ob-
jectivity, but objectivity of the aboutness of language, of intentionality of discoursc.

2 SEMANTICS OF AXIOMATA

A particular type of lekta are axiomata. The axioma is defined as “a complete
lekton that can be asserted in itself.”'® As already mentioned, to the Stoics an axioma
is either true or false'' and only axioma can be true or false (SE 8.74), but Sextus
who reports the latter restriction also says that presentations can be true (SE 7.243—
244; Actius 4.9.4 = 2.78). Presentations arc modifications of the corporeal mind, and
thus are corporeal. Can both presentations, which are corporeal, and lekta, which are
incorporeal, be designated as true? Sextus states that “the sensibles are never true
directly, but only as related to the corresponding intelligibles (t& mapakeipeva
vontd)” (SE 8.10); for Sextus, an intelligible designates an incorporeal'”; therefore,
true and false are necessarily predicates of an axioma, not of a presentation. "’

8 LONG, A. A.: Language and thought in Stoicism, in A. A. LONG (ed.): Problems in Stoicism,
London: The Athlone Press 1971, pp. 90, 94; also Nuchelmans seems to lean in this direction, NU-
CHELMANS, Gabriel: Theories of the proposition, Amsterdam: North-Holland 1973, pp. 86-87.

® LONG, Language and thought, p. 97; GRAESER, Andreas: The Stoic theory of meaning, in RIST,
J. M. (ed.): The Stoics, Berkeley: University of California Press 1978, pp. 88-89.

Y SE. PH 2.104; SE 7.38. Axioma is “an object that can be asserted in itself” (DL 7.65), where
an object (pragma) means the same as a lekton (cf. TELEGDI, Zsigmond: Zur Herausbildung des Begriffs
‘sprachliches Zeichen' und zur stoischen Sprachlehre, Acta Linguistica Academiae Scientiarum Hunga-
ricae 26 (1976), p. 295). A question is a complete lekton that requires an answer (DL 7.66). It may be
thus conjectured that the phrase “in itself” (6oov €@’ €aut®) in the definition of an axioma may mean
that the axioma does not require anything else beyond itself, see FREDE, Michael: Stoische Logik,
Gottingen: Vandenhoeck & Ruprecht 1974, p. 37; BOBZIEN, Susanne: Die stoische Modallogik, Wiirz-
burg: Konighausen & Neumann 1986, pp. 12--13.

"' DL 7.65-66; SE 8.12; Cicero, De fato 38 = 2.952.

'2 The noeta in the quoted fragment “must be equated with the mind’s grasp of lekta,” although,
technically, noeta, being states of the hegemonikon, are corporeals, and lekta are not, KERFERD, George:
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The Stoics propose an interesting theory of truth. According to Aristotle who
formulates in his Metaphysics the classical theory of truth that was later summarized
by the Scholastic formula adequatio rei et intellectus, truth value is assigned to sen-
tences. To the Stoics, sentences are not true (or false), but the axioma: “one who says
‘it is day’ seems to accept that it is day; so when it is day, the present axioma
becomes true, and when it is not, it becomes false” (DL 7.65). More generally, the
axioma expressed by a sentence is true when the state of affairs corresponding to the
axioma is the reality. However, the truth valuc of an axioma can be defined without
mentioning a sentence expressing it. Sextus quotes the Stoics who state that the “true
axioma [= the true] is that which is (Ondpyel) and is contradictory to something,”
that is, to another axioma (SE 8.10, 85, 88).'* This definition includes a mixture of
syntactic and semantic components.

On the one hand, the semantic component, “that which is” (t0 brapyov), is de-
fined as “that which activates the cognitive presentation (T0 KATAANTTIKNV KIVOUV
pavtaoiav)” (SE 8.85; SE, PH 3.242), which can only be a body since only a body
can cxcite anything and “a cognitive presentation is one which arises from what is
and is stamped and impressed exactly according to what is, [and is] of such a kind
that could not arise from what is not” (SE 7.248). Hyparchon is an efficient cause of
cognitive presentations because of kivobv: white object activates (k1vobv) us (or our
soul) by inducing a corresponding sensation (Aectius 4.12.1 = 2.54). But directly after
the definition of the true (and the false), Sextus says that this is an incorporeal axioma
and an intelligible (vontév, SE 8.10). True axiomata are pronounced to be incorpo-
reals but at the same time, ta hyparchonta, existing objects. Are incorporeals existing
entities?

To the Stoics, axiomata are divided into definite, indefinite, and intermediate
(SE 8.96-98; DL 7.69) and primarily the definite axioma can have truth values. An
indefinite axioma is true when the corresponding definite axioma is true, otherwise,
it can be neither true nor false.”” The definite axioma “this man is walking,” say the

The problem of synkatathesis and katalepsis in Stoic doctrine, in Les stoiciens et leur logique, pp. 259,
270. See also BREHIER, Emile: La théorie des incorporels dans l'ancien Stoicism, Paris: Vrin 1928
[1908],5). 32. )

" Day is not true, but an affirmation: there is a day, as remarks BREHIER, Emile: Chrysippe et
l'ancien Stoicism, Paris: PUF 1951 [1910], p. 70. “Alethes applies primarily and strictly to axiomata and
only secondarily and derivatively to phantasiai. That is, the truth of a phantasia is dependent upon the
truth of an axioma to which it corresponds,” LONG, Anthony A.: The Stoic distinction between truth
(1 @AniBerar) and the true (10 &ANnOLQ), in Les stoiciens et leur logique, p. 300; similarly, MATES, op.
cit., pp. 19-26; KNEALE, William and Martha: The development of logic, Oxford: Clarendon Press 1991
[1962], pp. 150--151; NUCHELMANS, op. cit., p. 77.

It is important to notice that the true (= true axioma) is not the same as the truth (Sextus is the
only author who discusses this Stoic distinction between the truth and the true, SE, PH 2.80-83, SE
7.38-45). The truth is a body, thus not a set of true axiomata, but a mental disposition, a state of the he-
gemonikon which is a body (SE, PH 2.81); the truth is a system of concepts and presentations to be used
to test the truth value of the axioma, “a coherent and comprehensive structure of valid general concepts
which, in association with kataleptikai phantasiai, guarantee the truth of all propositions [axiomata)
corresponding to them,” LONG, The Stoic distinction, pp. 304, 307.

Y1t is claimed that only definite axioma can have truth values, KERFERD, op. cit., p. 264, but see
SCHUBERT, Andreas: Untersuchungen zur stoischen Bedeutungsiehre, Gottingen: Vandenhoeck & Rup-
recht 1994, p. 64.
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Stoics, “is true (6An0&¢ vapyeLY) when the predicate (katnySpnua), such as ...
walking, applies (cupuPePrixn) to the object indicated” (SE 8.100). This causes a prob-
lem because a predicate is an incorporeal and it cannot literally apply to an object.
However, its being applied invokes the concept of an attribute (guppefnkdc), which
is defined by Aristotle as something that belongs to a thing (Top. 102b4-10). Sextus’
definition could thus be rephrased to say that an axioma is true when the attribute
corresponding to the predicate belongs to the object.'® In what sense does it belong?
The Stoic ontology allows only for the existence of individual bodies that can act.
Actions expressed by verbs are predicates that state something about bodies and as
such, predicates are incorporeal. Having reported Zeno’s view that a cause is a body
and the effect is a predicate, Stobaeus says that being prudent occurs because of
prudence (1.13.1c = 1.89).

Definition of a true axioma as a hvparchon should not be connected with the
definition of the hvparchon as a cause of a cognitive presentation, but with the defi-
nition of a true definite axioma in which the axioma’s being (hyparchein) true is ex-
plained as the correspondence of a predicate to a state of an object.'” Sextus passed
from the definition of axioma as a hyparchon to the definition of the hyparchon to
criticize the vicious circle he thought he discovered in the Stoic doctrine: cognitive
presentation is defined by the hyparchon, the latter is defined as something which in-
duces the former (SE 7.426, 8.85-86, PH 3.242; DL 7.50). Sextus did not make any
remark concerning the possibility of an incongruity between the incorporeal charac-
ter of the axioma and its being an existent, a hyparchon.

The lekta arc dependent upon the mind for their subsistence, that is, there arc
no independently existing lekta; however, this dependence goes even further, namely,
an expression can outlive the lekta associated with it. Chrysippus is reported to have
said that the axioma “this man is dead” is destroyed (pBelpesOat) when “this man”
refers to Dion and Dion died because the reference no longer exists and now it is
impossible to say about Dion, “this man is dead” (Alexander, In An. pr. 177.25-
178.1 = 2.202a). This means that “this man is dead” is a mecaningless utterance be-
cause there is no object corresponding to “this man”; the statement cannot be accom-
panied by pointing to Dion to indicate the reference of “this man.” One can point to
the body of dead Dion, but this is not a man any more, but a lifeless body. For such
statements, there is no corresponding lekton and object, its utterance cannot induce
an axioma. As a whole, the statement is devoid of meaning although we still under-
stand what is being a man, on the one hand, and being dead, on the other. The state-
ment becomes a statement of the same category as “this is a square circle,” since al-
though we know the meanings of being square and being circular, “this is a square
circle” is devoid of meaning since we cannot point to any object that has the two
properties at the same time, and thus there is no axioma corresponding to the state-

' REESOR, Margaret E.: The nature of man in Early Stoic philosophy, London: Duckworth 1989,
p. 41.

"7 In this sense, it is true that axioma hyparchei can be translated as “the axioma corresponds to
a fact,” BOBZIEN, op. cit., p. 16. Cf. LONG, Language and thought, p. 93.
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ment. In this sense, “the destruction of an axioma is its ceasing to be expressible.”

An expression becomes void and, quite literally, meaningless. However, there is no
corresponding problem with “Dion is dead” after Dion’s death. “Dion” refers to an
individual quality unique to Dion and can be expressed even if Dion is no longer
alive. In that case, the axioma “Dion is dead” is not destroyed,; it is also true because
the object, Dion, is dead. Docs the lekton also depend on the object of reference?"’ If
the object of reference is Dion, then no, since the object does not exist any more, and
yet the lekton docs.

This discussion indicates that it would be difficult to treat axiomata, and, gen-
erally, lekta, as non-existents. As indicated by Long, it would be a vain effort for
Sextus to offer arguments against existence of the /ekta if it were not clear to him that
the Stoics consider them as existing entities.”® Also, Sextus explicitly mentions some
who disagree with a real existence (bmapy1g) of the lekta, and Basileides who among
the Stoics claimed that there are no incorporeals (SE 8.258).

Axiomata are said to exist, hyparchein, and to subsist, Ayphistasthai. Which
denomination is correct? As corrcctly indicated by Schubert, the main source for the
application of the two terms is Sextus and the plethora of examples indicates that he
has no scruples in switching between the two terms.”' Sextus applies both terms to
both corporeals and incorporeals so that by the usage of the terms it is impossible to
state that only bodies exist and incorporeals do not. However, because of their de-
pendent cxistence, lekta’s existence can be considered somewhat lesser than the
existence of bodies, mere subsistence, “the existence of a shadow.”? But the lekta
are incorporeal (SE 8.12, Seneca, Ep. 117 13), so their existence undermines the
monistic character of the Stoic doctrine.” The lekta cxist as, at the same time, a side-
effect of the activity of the mind and the guarantee that different minds can meaning-
fully communicate. In that sense, the rational soul’s “capacity for abstract thought
represents some kind of transcendence over the purely corporeal which is strictly the
only kind of existence the Stoics recognised.””* Rationality does not seem to fit the
monistic philosophy of the Stoics. To be sure, they could consider the /ekta to be
bodies, and they did not shun from extending the realm of bodies. After all, even

18 KNEALE, op. cit., p. 154.

' The Dion example is said to indicate that the lekta are dependent on the object of reference,
LONG, Language and thought, p. 98.

® LONG, Language and thought, p. 84.

1 SCHUBERT, op. cit., p.167.

22 pASQUINO, Pasquale Le statut ontologique des incorporels dans 1’ancien stoicisme, Les
stoiciens et leur logique, p. 383; as he states somewhat picturesquely, incorporeals are “effects that are
produced around the bodies, which appear and disappear, at the same time tina and ouk onta, the reality
endowed with quasi existence, the reality accepted and disqualiﬁed at the same time,” p. 381; “there
exists in nature an incorporeal, that is, an inexisting existent,” WEIL, Eric: Remarques sur le ‘matéria-
lism’ des stoiciens, Mélanges Alexandre Koyré, v. 2, Paris: Hermann 1964, p. 568.

2 The mere discussion of incorporeals is considered to be a sign of the dualism of the Stoic
doctrine, VIRIEUX-REYMOND, Antoinette: La logique et I'épistémologie des Stoiciens, Chambéry: Lire
1959, p. 62. Dualism can be found not only in the doctrine of the incorporeals; Popper sees in the Stoic
concept of the hegemonikon “special form of body-mind dualism,” POPPER, Karl R.: Objective knowl-
edge, Oxtord Clarendon Press 1972, p. 157, note 6.

* LONG, A.A.: Stoic studies, Cambridge: Cambridge University Press 1996, pp. 248-249.
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virtues were bodies and they discussed whether walking, a body, is a breath sent by
hegemonikon to the feet or hegemonikon itself (Seneca, Ep. 113.23 = 2.836). Why
not lekta? 1t has been argued above that this would lead to a redundancy in the cos-
mos. It seems that the Stoics were more concerned about defending nominalism than
monistic materialism. Therefore, the subsistence of the lekta would not be considered
unacceptable by them, providing that the évvonuota remain outside that category.

3 SYNTAX OF AXIOMATA

It has been mentioned that the definition of a true axioma as “that which is and
is contradictory to something” is a mixture of syntactic and secmantic components, the
reference to a contradictory axioma being the syntactic component. Contradictory
axiomata are defined as “such of which one exceeds the other by the negative” (SE
8.89). Two aviomata, P and not P, are contradictory becausec “the negative is pre-
fixed to one of the axiomata™ (SE 8.90). This is purely structural, syntactic criterion.
Can an axioma be divided into an axioma and a negative? Can axiomata, or, more
generally, lekta have parts? “No incorporeal can be cither compounded or divided,
for these are things peculiar to bodies,” says Sextus (SE 8.79), but according to Chry-
sippus, other incorporeals — namely space, time, and the void are divisible (Actius
1.16.4 = 2.482). The problem is exacerbated by the Stoic division of the leksa into
complete and incomplete. Incomplete lekta are expressed by incomplete sentences,
e.g., “writes,” and they include predicates; complete lekta are given by complete sen-
tences and they include axiomata, syllogisms, and questions (DL 7.63). Morcover,
there are grammatical categories and their semantic counterparts. Common nouns sig-
nify (dnAodv) common properties, proper names signify individual properties (id{ov
noidtntw), that is, bodies, not lekta, because properties are bodies. Verbs signify
uncompounded (&otGvOetov) predicates (DL 7.58), which are lekta and are joincd
with a nominative case (Tt‘L'(;)OI.Q)ZS; a predicate forms an axioma; that is, the axioma
is compound because it consists of a subject and a predicate as, for example, the
predicative axioma “Dion is walking.””® This may make an impression that the incor-
poreal axioma is composed of a corporeal and an incorporcal. However, a complete
lekton is not a compound lekton. Axioma expressed by the sentence “Dion walks” is
not composed of the corporeal Dion and incorporeal predicate “walks.” The axioma
is a lekton which expresses the fact that Dion is walking and nothing else. It ex-
presses only one attribute of Dion, namely, that he is walking, but not that he is bold,
married, young, etc. The axioma reduced Dion to one aspect only, to the fact that
he is walking. All other attributes are stripped from him except that he walks. “Dion
walks” denotes one thing: walking(Dion), Dion in the process of walking, walking-

 Prosis is a case, a syntactic category, but it seems to be used here as a noun, or a subject, that is
in a particular case, sec SCHUBERT, op. cit., p. 81; see also NUCHELMANS, op. cit., p. 73; LERSCH,
Laurenz: Die Sprachphilosophie der Alten, Bonn: Konig 1838 [reprint: Hildesheim: Olms 1971], v. 2,
pp. 54, 185-190; TELEGDI, op. cit., p. 291.

% DL 7.64-65, 70; Plutarch, Quaest. Plat. 1009¢.
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ness of Dion, Dion endowed with one attribute only: walking. Although the reference
of the subject, Dion, is a real person, the attribute makes him unreal, incorporeal,
because there is no one who can be characterized only by walking. It is not true, then,
that “the true axioma has a structure corresponding to a similar structure in the ob-
ject described.””” Although complete lekton is defined as a compound, the result is
a secamless whole in which no subject and a predicate can be distinguished. In par-
ticular, the axioma expressed by the bdtﬂmg statement “Dion is dead” can be true al-
though there is no denotation for Dion.?® It is true not because real Dion has to corre-
spond to individual property Dion, on the one hand, and death has to correspond to
predicate dead, on the other, but because the axioma as a whole connotes deadness
of Dion, Dion’s being dead, an incorporeal entity corresponding at the same time to
real (although not existing any more) Dion and real death.
The Tarskian definition of truth cannot be applied to the Stoic axiomata, at
least to atomic axiomata. The definition says that the atomic statement P(xy, ..., X,,)
is satisfied in the domain (U, r, ..., x,,) for a particular valuation (a;) of elements in
U when r(a,, ..., a,). This means that there is an isomorphism between a language
statement Pi(xy, ..., x,) and the event expressed by the metalanguage statement r(aj,
, ). Importantly, for Tarski, truth value is ascribed to language elements; to the
Stoics, it is ascribed to the axiomata. Therefore, to the Stoics, P(x), ..., x,) should be
an axioma and r{ay, ..., a,) a state of affairs. However, the Stoics would not require
structural correspondence between an atomic axioma and an event because there is
no structure in them, at least not in the atomic axioma. They could at best say that an
atomic axioma P is true when r. It is true then, that “the Stoic semantics challenges
the possibility of reducing the meaning of an utterance to that of its terms.”” But this
is true only for the atomic axiomata. The syntactic aspect of the axioma is not abol-
ished altogether. For the Stoics, axiomata are the material of logic with its five un-
provable arguments or syllogisms (dvandédeiktor Adyor) and four corresponding,
unprovable metarules (Oépata).’® Syntax appears on the level of nonatomic axio-
mata, in the discussion of negation, conjunction alternative, and, in particular, the
conditional. Stoic logic is propositional logic in which propositional variables are
used. This is a departure from Aristotelian logic which uses only term variables.’
For example, one syllogism is, “if the first, then the second, but the first, then the
second” (SE 8.227) in which “first” and “second” are variables, so that the syllogism

T KNEALE, op. cit., p. 153 seconded by GRAESER, The Stoic theory of meaning, p. 80, but he also
says that because their ontology is the ontology of facts, not substances, the Stoics cannot grant the lekta
any exact object reference in the sense of a known isomorphic correspondence, GRAESER, Zenon, p. 27.

%% GREASER, The Stoic theory of meaning, p. 83.

¥ IMBERT, Claude: Théorie de la représentation et doctrine logique dans le stoicisme ancien, in
Les stotcrens et leur logique, p. 236.

0 The sophlstlcatlon of the Stoic logical theory is indicated by the fact that it can be shown to be
complete, that is, any question posed in the language of this logic can be answered in positive or in
negative, BECKER, Oskar: Zwei Untersuchungen zur antiken Logik, Wiesbaden: Harrassowitz 1957, pp.
39, 46-48.

3! This point is stressed strongly by Lukasiewicz who sees in it a major step in the history of
logic, LUKASIEWICZ, Jan: Z historii logiki zdan (1934), translated in his Selected works, Amsterdam:
North-Holland 1970, p. 199.
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can be rendered as “if p, then g, but p, then ¢.” Clearly, the structure, that is, syntax,
of the axiomata “if p, then ¢,” “p,” and “g” is of critical importance for the proper
application of the syllogism.

It seems to be inescapable to include syntactic analyses in the Stoic semantics.
But this is also a problem — a philosophical, not a logical problem — in the Tarskian
semantics as well. In Tarski’s definition, a language L, statement Pi(x;, ..., x,) is in
essence translated into a metalanguage statement r{a,, ..., a,) and then, possibly,
into a statement in a language L, to be proven in a theory formed in L,. In this
process, all steps are purely syntactic procedures.32

The world of lekta is primarily a semantic entity, the world of meaning, but it is
not structure-free. It has its syntax, so the lekta are semantico-syntactic entities.”
Their role is to be invariants behind actual utterances in whatever language and at
whatever time they can be phrased. It is interesting to see an analogy between this
understanding of the Jekta and an effort to construct an interlingua as a tool for auto-
mated translation of languages.

4 INTERLINGUA

A great challenge in machine translation was to minimize the amount of work
needed in translating many languages into many other languages. For n languages,
there are needed n(n-1) translation systems to translate languages into one another. It
is possible, however, to translate each language into one common language, an inter-
lingua, and then intelingua into each language, which requires only 2n translation
systems. From a purely practical point of view, the interlingual approach is more
appealing than the language-to-language approach for at least four languages, n > 3.

In the syntactic interlingual approach, interlingua turns into summalingua that
includes syntactic categories of all languages. In the semantic approach, interlingua
is envisioned as a web of meanings lying behind all languages. One interesting ap-
proach is the conceptual dependency theory proposed by Roger Schank. The main
assumption of the theory is the statement that “the basis of natural language is con-
ceptual. That is ... there exists a conceptual base that is interlingual, onto which
linguistic structures in a given language map during the understanding process and
out of which such structures are created during generation.”* Schank proposes an
intricate structure of the interlingua. It consists of different types of concepts, con-
ceptual cases, and dependencies, which are relations between all these conceptual
categories. He gives a set a rules specifying permissible conceptual dependencies,
conceptual syntax rules, or syntax of the conceptual level, which forms the grammar

32 This problem is discussed in my paper, Semantics of programming languages and the theory of
truth, Egistemologia 16 (1993), pp. 281-310.
* This is also phrased as that the lekta “have a syntax as well as a model theory,” EGLI, Urs:
Stoic syntax and semantics, in Les stoiciens et leur logique, p. 138.
* SCHANK, Roger: Conceptual dependency: a theory of natural language understanding, Cogni-
tive Psychology 3 (1972), pp. 553-554.
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of meaningful semantic relationships. It is important that interlingua is a conceptual
language, a language of concepts, that is, a semantic entity that has its syntax. Al-
though semantics is a more important side of interlingua, the interlingua is a seman-
tico-syntactic union. [t seems that the Stoic /ekta were intended to play the role of an
interlingua.”

5 GOD AND SUBSISTENCE OF LEKTA

There remains a problem of the subsistence of the lekta and their objectivity.
They have clearly no independent existence. How can one person truly communicate
with another person? In what situation two people who refer to the same thing, mean
the same? If one person utters an expression, then, during the utterance, its meaning,
the axioma subsists. However, if after that, another person utters the same expres-
ston, he does not mean the same thing since another axioma corresponds to it as long
as the expression lasts. The two axioma are not the same, cannot be the same, and
hence the two people mean different things. But if there is one timeless axioma whose
eternal subsistence can somehow be guaranteed, then there is always one axioma
corresponding to the same expression uttered by different people in different times.

In other philosophical systems the permanence of axiomata can be accom-
plished by positing eternal meanings. Platonic ideas exist even if there is no material
instantiation of thesc ideas. They existed before the Demiurge molded the world
from the preexisting matter. Bolzano’s sentences in themselves, which are meanings
of spoken or written sentences, are independent of any language and any being, even
God. As Frege states in his 1918 paper Der Gedanke, a thought is the meaning of a
sentence, and it has non-sensory nature. It can be expressed in a sentence, but it does
not have to be. Thoughts are independent entities since if they required a sentence ex-
pressing them, science would be subjective and there would not be science common
to all. Thoughts are the third kingdom, which invokes immediately the concept of the
third world. Popper himself states that the axioma are “the most important third-
world linguistic entities.”™® But because of the objective status of the third world, its
components are not the Stoic axioma. Also, the lekta can be at best considered as
approximations of Bolzano’s sentences in themselves and Frege’s Gedanke or Sinn.”’
But even in the Stoic system, the dependent subsistence of axioma does not necessar-
ily mean that they cannot be eternal. It may be assumed that the Stoic Logos-God is
capable of holding all possible statements expressing all possible axioma in his mind,
in his divine hegemonikon, and thus all the corresponding axioma timelessly sub-

3 A lekton ... is what remains constant in translation from one language to another,” KNEALE,
op. cit., E 158.

% POPPER, op. cit., p. 157.

% MATES, op. cit., pp. 19-25; BOCHENSKI, Joseph M.: 4 history of formal logic, Notre Dame:
University of Notre Dame Press 1961, p. 110; KAHN, Charles H.: Stoic logic and Stoic Logos, Archiv fiir
Geschichte der Philosophie 51 (1969), pp. 170- 171, note 25.
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sist.*® Therefore, anyone who utters a particular expression refers to the same axioma
as the expression existing from eternity in God’s mind. Importantly, truth value of
the axioma may evolve.”” The truth value of the axioma corresponding to “Dion is
dead” today may be different from that of the axioma corresponding to this expres-
sion tomorrow, after Dion’s death, but, still it is only one axioma at any one time.

It is important to notice that there is no fundamental impossibility that God
thinks at the same time all thoughts that induce the subsistence of requisite lekta. The
universe is finite and thus God who is immanent in the universe is also finite. But
although the world exists eternally, it undergoes periodic conflagration after which
the same events happen in exactly the same order. Therefore, the number of different
people and different thoughts and utterances is also finite. Incidentally, even if the
Stoic doctrine did not include the thesis of eternal recurrences, God could accommo-
date an infinite number of the lekta as well. The Stoics could refer to Zeno’s dichot-
omy paradox and say that some unit of the hegemonikon corresponds to all the
thought sentences: a half of this unit corresponds to one sentence, one fourth to the
second sentence, one eighth to the third sentence, etc. In this way, even a finite God
can be a guarantor of the existence of an infinity of sentences and thereby of the
subsistence of an infinity of lekta.

God-Logos saturates entire reality. He is present in all the nations, in all ra-
tional beings, regardless of what language they use, and thereby he can be a guaran-
tor of a timeless subsistence of the lekta, of the eternal presence of the meanings of
spoken and thought, or yet to be spoken and thought, statements. By the nature of the
universe, there is one underlying interlingua, an eternal repository of meanings to
which all languages of all rational beings can connect. The interlingua would thus be
an incorporeal counterpart of the cosmopolis that transcends all institutions.

This solution can be strengthened by the fact that, after all, the whole of reality
is dependent on God. The reality is in the eternal cycle of destruction and regenera-
tion where God remains the only being the same in this cycle. Everything stems from
God, all individual bodies and their properties, all the more, all incorporeals.

Dept. of Mathematics
Duquesne University
440 College Hall
Pittsburgh PA 15282
USA

%8 Kahn is convinced that “there should be some connection between the lekta” and the cosmic
Logos, although the only suggestion he offers is that the Jekfa are “the mode of rationality reflected in
human sEeech” as reflected in the word “logos,” KAHN, op. cit., p. 169.

3 1t seems to be correct that the Stoics have no atemporal axioma, an equivalent of today’s propo-
sition and that the axiomata that can change their truth-value, petanintovta, form no special class of
axiomata, since all axiomata can change their truth-value, BOBZIEN, op. cit., p. 24.
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DANIEL ITTZES

OOONOE AITOAAQNOZ.
ZUR INTERPRETATION DES KALLIMACHEISCHEN
APOLLON-HYMNUS

Summary: The author’s intention is to prove that the poetic structure of Callimachus’ Hymn to Apollo is
in fact a realisation of Apolline aesthetics. While perfecting divine art and poetry, however, the poet does
not become conceited, unlike mythical figures such as Arachne, Marsyas or Thamyris. It is this trait that
compels Apollo to push his own envy off the cliffs of Olympus, and declare his benevolence towards the
Apolline poet.

Key words: Callimachus, Hymn to Apollo, poetic structure, Apolline aesthetics, UBpig, the envy of
Apollo.

Die Kallimachos betreffende riesengrofie Fachliteratur der mit der Hellenisti-
schen Dichtung von Wilamowitz beginnenden und bis zu den letzten Jahrzehnten
zunchmenden Hellenismus-Forschung wurde in Lehnus’ Kallimachos-Bibliographien
iiberschaubar in Ordnung gebracht'. Das vielleicht meist interpretierte Stiick der
erhalten gebliebenen Texte des bei den modernen Forschern sehr beliebten Autors ist
der zweite, an Apollon gerichtete Hymnus. Es fragt sich, ob nach den vielen Einzel-
auslegungen und allgemeinen Erliuterungen® eine neue Interpretation nétig ist. Das
Vorhaben, einen neuen Aufsatz zu verfassen, konnte nicht nur wegen der groflen An-
zahl, sondern auch wegen der groflen Verschiedenheit und Diversitét der Interpreta-
tionen fiir bestreitbar gehalten werden. Die bisherigen Erkldrungsversuche unter-
scheiden sich darin voneinander, dass die literaturgeschichtlichen Auslegungen den
rein poctischen gegeniiberstehen. Aufgrund der vielen divergierenden Anschauungen
der Forscher iiber die in der Dichtung sprechende Person, das reale oder fiktive Kult-
geschehen und die Schlussszene, kann kein befriedigendes Ergebnis der Gesamt-
interpretation des Hymnus erzielt werden. Calame hat den ritualen und narrativen

'L. LEHNUS, Bibliografia callimachea, Genova, 1988, und ders., Nuova bibliografia callima-
chea, Alessandria, 2000. Uber die Interpretationen s.: U. VON WILAMOWITZ-MOELLENDORF, Hellenisti-
sche Dichtung in der Zeit des Kallimachos 11, Berlin, 21962, 77; E. HOWALD, Der Dichter Kallimachos
von Kyrene, Erlenbach -Ziirich, 1943, 87.

? Einige frithere Beitrige: J. VAHLEN, Uber einige Anspielungen in den Hymnen des Callimachus
II: SPAW 1896/35, 797-827; E. BETHE, Der Apollonhymnus des Kallimachos: Berichte iiber die Ver-
handlungen der Sdchsischen Akademie der Wissenschaften zu Leipzig, Philologisch-historische Klasse
78, 1926/3; H. ERBSE, Zum Apollonhymnos des Kallimachos: Hermes 83, 1955, 411-428.
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Teil des Hymnus abgegrenzt, Wimmel die spezielle Rolle der die ganze Dichtung
nachtraglich beleuchtenden Schlussverse erkannt und Hiibner die nicht-archaische,
nicht-homerische Eigenart des kallimacheischen Hymnus nachgewiesen3. Ich bin der
Meinung, dass, obwohl der Hymnus im letzten Jahrzehnt auch auf literaturtheore-
tischer Ebene erklirt worden ist!, die traditionelle Interpretation durch die Einbezie-
hung einiger neuer Gesichtspunkte nuanciert werden kann.

DIE STRUKTUR DES GEDICHTES

Ich bin davon liberzeugt, dass der Schliissel zur richtigen Interpretation die
Analyse der Struktur und des Hinweiss?/stems des Hymnus ist. Darum werde ich vom
Aufbau der ganzen Dichtung ausgehen’.

1-31 Einleitung, ein fiktives Apollon—Fest6
1-8 Wirkung der Apollon-Epiphanic
9-16  Mahnung an die Jiinglinge, laut zu
singen
17-24  Bestrafung mythologischer Gestalten, die
dann dem Hymnus still zuhéren
25-31 Belohnung des Chores’

32-104 Apollon und seine Taten
32-41  Aussehen
42-46 Kunst

% C. CALAME, Legendary narration and poetic procedure in Callimachus’ Hymn to Apollo, Calli-
machus, ed. by M. A. HARDER, R. F. REGTUIT, G. C. WAKKER, Groningen, 1993, 49; W. WIMMEL, Kal-
limachos in Rom. Die Nachfolge seines apologetischen Dichtens in der Augusteerzeit, Wiesbaden, 1960,
60-61; U. HUBNER, Probleme der Verkniipfung in Kallimachos' Apollonhymnus: Hermes 120, 1992,
283-284. Die bisherige Forschung wird bei den einzelnen Problemen ausfihrlich referiert.

4 S.: Callimachus, ed. by M. A. HARDER, R. F. REGTUIT, G. C. WAKKER, Groningen, 1993.

5 Andere Gliederungsmoglichkeiten: WILAMOWITZ (Anm. 1) I, 215: Epiphanie (V. 1-31), Chor-
lied (V. 32-104), das persionliche Nachwort (V. 105-113). K. KERENYI, Apollon-Epiphanien: Eranos-
Jahrbuch 13, 1945, 19: Kuit (V. 1-16), Kultlied (V. 17-104), Gétterszene (105-113). 1. HOROWSKI, De
Callimachi hymnorum colore mimico: Eos 54, 1964, 71-72: Wiahrend die Knaben am Fest auf die Epipha-
nie des Gottes warten, spricht der Narrator {iber den Seelenzustand der Teilnehmer, die wichtigsten Eigen-
schaften von Apollon, und erzahlt einige Geschichten der Apollon-Mythologie. S. KOSTER, Kallimachos
als Apollonpriester, ders., Tessera. Sechs Beitrdge zur Poesie und poetischen Theorie der Antike, Er-
langen, 1983, 17: Vorbereitungsphase (V. 1-31), Vollzugsphase (V. 32-68), vollzogene Epiphanie (V.
69-113). HUBNER (Anm. 3) 284 hilt die Struktur des Gedichtes fiir eine lineare Komposition.

®P. BING (The Well-Read Muse. Present and Past in Callimachus and the Hellenistic Poets,
Gottingen, 1988, 186-187) nimmt keine Stellung zur Frage, wo die traditionelle hymnische Narrative
nach den mimetischen Versen beginnt. Sie mag entweder mit dem Wort @8¢yyeo8e (V. 25) oder im Vers
32, oder mit dem Wort xixArioxouev (V. 47) beginnen. Ich halte den Vers 31 fiir den letzten Satz des die
Festversammlung beschreibenden Teiles, weil es in diesem um die Méglichkeit geht, Apollon auf vieler-
let Weise, mit vielen Epitheten besingen zu kénnen. VAHLEN (Anm. 2) 803 nennt die ersten 31 Verse
freies, ,,homerisches* exordium.

" BETHE (Anm. 2) 13 hilt diese Verse fiir die Einleitung zum Hauptteil des Hymnus (V. 32-96)
und die Verse 97-104 fiir das Aition desselben Abschnittes.
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47-54  Apollon Nomios

55-64 Horneraltar auf Delos

65-68 Wegweisung fiir Battos

69-84 Karneia-Fest in Kyrene

85-96 Die erste Karneia

97-104 Pythons Tétung
105-113 Apollon und der Dichter

VERSE 1-31

Im ersten Teil des Gedichtes sind nicht nur die lebendigen Bilder der Kultsitua-
tion® fiir mimetische Darstellung zu halten, sondern es miissen auch die Ausdriicke,
dic an wirklichen Festen erklungen sind®, beachtet und zu den Methoden dieser poe-
tischen Technik gerechnet werden. Zu den inhaltlichen Elementen, zu dem speziel-
len, kultischen Wortschatz kommen noch grammatische Formen in S/1, 2 und P/1, 2,
die das persdnliche Interesse des Sprechers und der Teilnehmer betonen'®. Durch
diese drei Komponenten wird die kallimacheische Intention erfiillt, damit es dem Le-
ser seines Gedichtes und dem Gott, dem Zuhorer so vorkdme, als ob sie einem wirk-
lichen Hymnus zuhoren und an einem realen Apollon-Fest teilnehmen wiirden. Darum
beschéftige ich mich nicht mit den folgenden Fragen — obwohl diese ganz ausfiihr-
lich in der Forschung behandelt wurden —: Wer ist der Sprecher im Gedicht? Wel-
cher Teil des Apollonhymnus darf fiir den eigentlichen Hymnus gehalten werden?
Wenn man die oben erwihnte Mimesis-Theorie annimmt, sollen nicht die Identifika-
tion des lyrischen Ichs, sondern die literarische Konstruktion des Textes und die Be-
ziehungellll zwischen dem Dichter und dem Gott der Schwerpunkt dieser Interpreta-
tion sein .

8 Hymn. 2, 4: oy dpdag, 8: oi 88 véor poArijv te xai €¢ yopov évrbvacbe, 16: rfjyaaduny
toVg maidag, Enei yEAvg oUkEr’ depydg. Alle Kallimachos-Stellen sind nach PFEIFFERs Ausgabe zi-
tiert: Callimachus, Volumen I. Fragmenta, Volumen Il. Hymni et epigrammata, ed. R. PFEIFFER, Ox-
ford, 1949.

® Hymn. 2, 2: éxdg éxag dotig aAitpdg, 17: ebpnueir’. In dem Gegensatz dAigpoi >< éo6oi
sieht WiLAMOWITZ (Anm. 1) I, 81 den Einfluss einer ritualen attischen Frage und einer Antwort: zig
tiide; moAdoi xayaboi. K. BASSIs Feststellung (The Poetics of Exclusion in Callimachus” Hymn to
Apollo: TAPhA 119, 1989, 221-222) ist zu beherzigen, dass der kallimacheische Ausdruck sich nicht nur
auf die profani, vom Kult Ausgeschlossenen, sondern auch auf die Leser bezieht, die nicht die Fahigkeit
haben, das literarische Kunstwerk zu verstehen und zu interpretieren.

" Hymn. 2, 4: o0y dpdigrg, 6: GvakAivaobe, 8: évtovacte, 11: oydued’, éooducd’, 11: evpn-
UETT', 25. pOfyyeobe. Anhand von BINGs Aufsatz (Impersonation of Voice in Callimachus Hymn to
Apollo: TAPhA 123, 1993, 183-184) sind die Worter oty dpdgre nicht nur an die Teilnehmer gerichtet,
sondern auch als ein die Leser aktivierender Ausdruck zu interpretieren. Dieses Ziel erreichen die vielen
aspirierten Vokale der Verse 1-8, durch die die durchgeistigten Festteilnehmer und ebenso die laut Le-
senden zum Schnaufen veranlasst werden.

" In ihrem Beitrag (Mimesis and actiology in Callimachus’ Hymns, HARDER—REGTUIT-WAKKER
[Anm. 4] 66) hat M. DEPEW ziemlich skeptisch auf die [dentifikation der sprechenden Person der Verse
32--102 verzichtet, aber auf Grund der Schlussszene hilt sie es fiir das wahrscheinlichste, dass der Dichter
selbst in diesem Teil der Dichtung die Sprecherrolle spielt. Uber die Sprecherrolle s.: KOSTER (Anm. 5).
Zur literarischen Intention des Kallimachos s.: E. CAHEN, Callimaque et son aeuvre poétique, Paris, 1929, 400.
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Es kommt die lebensgefihrliche Begegnung mit dem Gott im ersten Abschnitt
des Hymnus vor, falls es sich nun um einen Teilnehmer am Apollon-Fest, der als Az-
r0¢ der Apollon-Epiphanie harrt'?, oder um die sich briistenden mythologischen Ge-
stalten'®, oder um die Feinde des vom Gott in Schutz genommenen Herrschers han-
delt". AuBer dem seine Gegner umbringenden Gott'"® erscheint auch eine gnidige
Apollon-Figur, ndmlich die des Beschiitzers der das Kultlied vortragenden Junglmge
Apollon beschiitzt die Jungen Mitglieder des Chores fiir ihr ganzes Leben'®, falls er
sich in dem Hymnus geféllt'’. Und der Chor hat alles zu tun, um ein ,,rlchtlges“ Lied
zu singen, weil der Gott ein unerschopfliches Thema zum Singen und Vortragen bie-
tet. Welches und ein wie langes Lied muss also der Chor prisentieren'®?

Es ist ,,allein* der Name des Gottes, der aufler den verschiedenen (der umbrin-
genden bzw. der Leben schenkenden) Apollon-Aspekten die Kohédrenz in den Ver-
sen 1-31 garantiert. In diesem Teil des Gedichtes steht viermal der Name Axdilev,
fiinfmal ®oifo¢ und einmal die Epiklesis Exdepyog. Es ist gar kein Zufall, dass die
Festversammlung auf die Epiphanie des Bogenschiitzen, des mit seinen Pfeilen ge-

12 Hymn. 2, 10: 8¢ ouk i€, A11d¢ Exeivog.

'3 Zu Niobes Appositio (8tgpog Ai6og) s.: F. WILLIAMS, Five Problems in Callimachus’ Hymn to
Apollo: QUCC 19, 1975, 136-139. Auf Grund der hesychischen Worterklarung: Sigpdg = "Uypds,
ooV’

Y Hymn. 2, 25-26: xaxov uyoxdpeoowv Epiletv. / 6¢ pdyetar paxdpecory, &uc Pacilit pd-
youro: / Sortig éue PacidAi, xal AndAlwve pudyorto. Ich halte HEINRICHS® Konzeption (Gods in act-
ion: poetics of divine performance in the Hymns of Callimachus, HARDER- REGTUIT-WAKKER [Anm. 4]
146) fir unwahrscheinlich und unannehmbar: ... both Ptolemy and Apolilo as joint sponsors of choral
performance, and of the poet. CAHEN (Anm. 11) 407 meint iiber die kyreneische Religion: Elle est une
religion ou le souverain a sa place a coté des dieux... Ebenso: G. CAPOVILLA, Callimaco, I, Roma,
1967, 81.

' Hymn. 2, 11: Exdepye.

6 Hymn. 2, 14-15: &l teAéetv uéAdovot yduov modujv te xepeica, / Eotiéety 8¢ 10 tefyog
En’ epyaioitot Beusfioig. In diesem Motiv siecht WILLIAMS (Anm. 13) 133--136 einen Hinweis auf ein
Apolion zu bringendes Haaropfer, welches von den jungen Leuten (véot) um des Erwachsenwerdens, des
langen, erfolgreichen Lebens willen angeboten wurde. AuBler den vom Autor angefiihrten vier Epigram-
men (Anth. Pal. 6, 155, 198; 242; 279) seien hier auch einige andere Parallelstellen zitiert: Hes. Theog.
346-348: tixte 66 Quyatépwv iepov yévog, al xata yaiav/ dvépag xovpilovot obdv ArdAlovi
dvaxrtt / xal Totoyolg, tadtnv 66 Aid¢ ndpa poipav £yovot. Theophr. Char. 21, 3: xai tov viov
aroxeipal &yaywv £ic AeApoUs.

" Hymn. 2, 28-29: 1ov yopov wrdidwv, § 11 0 xeta Guudy deider, / Tuticer Sovarar ydp,
énel Ati defi16¢ riorar. Diese Verse wurden von K. J. MCKAY (Door Magic and the Epiphany Hymn:
CQ New Ser. 17, 1967, 190) mit dem Psalm 109/110, 4-7 in Parallele gestellt. Im Neuen Testament
(Matth. 26, 64: mAnv Aéyw vutv, ar’ dpti Syecbe tov VIOV 100 AVEPWROV KAOTjueVOV €K SEEIOV TG
Svvduews xai Eoyduevov Exi v vepeAldy 1ol ovpavod) und im Symb. Nic. (... sedet ad dexteram
Parris) ist die Phrase iiber Christus wiederaufgenommen worden.

" WILAMOWITZ (Anm. 1) 11, 82, E. L. BUNDY (The ,,Quarrel between Kallimachos and Apollo-
nios*, Part I: The Epilogue of Kallimachos’s Hymn to Apollo: CSCA 5, 1972, 45-49) und A. CAMERON
(Callimachus and His Critics, Princeton, 1995, 406) legen alle besonderen Akzent auf die apologetische
Eigenheit dieses Abschnittes, dessen Thema am Schluss des Gedichtes, in der Gotterszene wiederkehrt.
P. WULFING (Hymnos und Gebet. Zur Formengeschichte der &lteren griechischen Hymnendichtung:
StudClass, 20, 1981, 31) betont neuartig die gute und die mit kiinstlerischen Schwierigkeiten verbundene
Seite der Tatsache, dass Apollon ein 8ed¢g e0Ouvog ist. So kann ganz einfach ein richtiges und hymnenar-
tiges Thema gefunden werden, es besteht aber die Gefahr, das mythologische Thema nicht vollkommen
zu erschopfen.
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nau treffenden und tétenden Gottes, wartet'. Apollon soll den @A:1pdc, den Frevler,
der weit vom Kultgeschehen entfernt bleiben muss, téten, wic er dic Niobiden?® und
Achilleus mit seinen Pfeilen umgebracht hat. Die sehr hiufig und bedeutungsvoll vor-
kommenden Namen und Epikleseis des Gottes wurden allcm geniigen, damit die vier
kleineren Themen der ersten 31 Verse sich verkniipfen®'.

In den ersten Versen des H;fmnus sind mehrere konkrete Hinweise auf die
Apollon-Epiphanie zu beobachten® Wegen dieser Tatsache und der vielen moder-
nen Interpretationen muss die Frage beantwortet werden: Erscheint Apollon selbst in
unserer Dichtung, und wenn ja, in welchem Teil oder in welchen Teilen des Gedich-
tes? Auf Grund der Verse 1-9 und 17-24 muss die Wirklichkeit der Apollon-Epi-
phanie fur unzwelfelhaft gehalten werden, weil die ganze Natur (Menschen, Tiere,
Gegenstiinde)” unter dem Einfluss des Gottes steht. Man kann auch feststellen, dass
die Epiphanie noch nicht geschehen ist, sich aber in kurzer Zeit nicht vor den Augen
aller Teilnehmer, die auf Apollons Erscheinung warten, verwirklichen wird®. Vom
Text des Hymnus her ist der Standpunkt der Forscher, die die Epiphanie in dem einen
oder anderen kleinen Abschnitt lokalisieren, gar nicht nachzuweisen®. Es ist offen-
bar, dass nicht alle die gcheime Begegnung des Menschlichen und Géttlichen (der

5. K. WERNICKE, RE II, 1896, 17, s.v. Apollon: éxdepyoc, éxatnperétne, éxotnBérog,
s\catog, exexog, £xmPerétng, £xnBérog.

9 Zur Hybris der Niobe vgl.: Ov. Mer. 6, 150-152: nec tamen admonita est poena popularis
Arachnes, / cedere caelitibus verbisque minoribus uti. / Multa dabant animos... 170-172: ,,Quis furor
auditos " inquit ,, praeponere visis / caelestes? Aut cur colitur Latona per aras, / numen adhuc sine ture
meum est. "

! In seinem dber die rhetorischen Aspekte der griechischen Hymnendichtung verfassten Aufsatz
(Aspects of Rhetorics and Form in Greek Hymns: GRBS 23, 1982, 5-8) hat W. H. RACE den nordeni-
schen Er- und Du-Stil in den Einleitungen der Hymnen unterschieden. Dazu vgl. E. NORDENSs epochales
Werk: Agnostos theos. Untersuchungen zur Formengeschichte religiser Rede, Leipzig-Berlin, 1913,
143-166. Im ersten Teil unseres Hymnus sind die Formen des Er-Stils, im zweiten aber die des anderen
(69: w/roﬂﬂov 72: Kapvsze 79: & dva, 101: o0, 103: %) zu finden.

fhmn 2, 3. xai d1p wov ta Glpepa xade modi Poifog apdooet, 1: 0 ydp Oedg oUxétt
uaxpiv, 13: doifov... Emdnuroavrog. BETHE (Anm. 2) 4 interpretiert das Bild des an der Tiir ,,klop-
fenden* Gottes angesichts des 7. Verses: ... schon erschiittert Phoibos die Pforten dadurch, daf$ er mit
seinem se hénen Fufle daherschreitet.

3 F. WILLIAMS, Callimachus Hymn to Apollo. A Commentary, Oxford, 1978, ad 9-16: Der auf-
geregte Narrator und die sich von selbst aufschlieBenden Pforten weisen darauf hin, dass die Epiphanie
im Gange ist (... the epiphany proper is taking place). Eine treffende Bemerkung von HEINRICHS (Anm.
14) 144-145 ist, dass eine wundersame Bewegtheit unter den Tieren, Bdumen, Gegenstinden wihrend
der groflen Passivitit der Menschen konstatiert werden kann. MCKAY (Anm. 17) bes. 190-191 stellt die-
ses Motiv dadurch in einen breiteren literaturhistorischen Kontext, dass er den Psalm 23/24, 7-10 als
eine Parallelstelle betrachtet.

* BETHEs (Anm. 2) 5-6 Ansicht nach kann dies auf Grund des Wortes xaipe (V. 113) festge-
stellt werden, weil es der Dichter, der allein die Epiphanic erlebt hat, selbst aussprechen soll. P. M.
FRASER (Prolemaic Alexandria, 1, Oxford, 1972, 785) sieht in demselben Moment nur die ethischen As-
pekte der kallimacheischen Apollon-Gestalt. BASSI (Anm. 9) kommt viel ndher durch den Titel ihres Bei-
trages (The Poetics of Exclusion in Callimachus’ Hymn to Apollo) an die richtige Interpretation heran,
obwohl 5|e im besonderen die Schlussszene auslegt.

3 WILLIAMS (Anm. 23) lokalisiert die Epiphanie in den Versen 56-57, CAHEN (Anm. 11) 399,
ERBSE (Anm. 2) 422 und CALAME (Anm. 3) 46 konstatieren sie in der Python-Szene, HEINRICHS (Anm.
14) 145 und BING (Anm. 10) 193 aber in den Schlussversen.
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menschlichen und géttlichen Sphéiref" erleben werden. Das rein apollinische Wesen
ist m.E. im ganzen Text zu greifen”’, nicht, weil das Hauptthema und der Schwer-
punkt des vom apollinischen Dichter verfassten Hymnus die Apollon-Mythologie
und im besonderen der Dichtergott ist, sondern wegen der apollinischen Ordnung der
ganzen Gedichtstruktur. Was flir Eigenschaften diese apollinische Ordnung hat, wer-
de ich im Folgenden erdrtern.

VERSE 32-104

Im zweiten groBen strukturellen Abschnitt des Hymn. 2 sind mehrere von-
einander ganz unabhingige mythologische Apollon-Geschichten dem Anschein nach
ohne jede Verkniipfung nacheinander geordnetzg. Gibt es doch einige Zusammen-
hinge zwischen diesen Elementen, oder soll man die Auslegung akzeptieren, dass es
ein Katalog der verschiedenen Geschichten der Apollon-Aretalogie ist, dessen Ein-
zelteile nur dadurch verbunden sind, dass man alle diese in einem Gedicht des Kalli-
machos und als Themen eines moglichen Apollon-Hymnus liest®? Ich bin der Mei-
nung, dass die mythologischen Stiicke sehr eng miteinander in Beziehung stehen.
Diese Zusammenhdnge cntfalten sich jedoch vor den Augen des aufmerksamen,
£06A40¢ Lesers, und diese werden im Folgenden betrachtet.

Das Hauptthema der Verse 32-41 ist das Aussere, das Ausschen des Gottes® 0,
das im Text durch drei Ausdriicke angedeutet ist. Phoibos Apollon ist ein strah-
lender, goldglinzender’', immerschéner und immerjun er’? Gott, und verleiht sein
,,Wunderheilmittel“ den von ihm aufgesuchten Stiddten 3 Durch das letzte Moment
wird der Zusammenhang mit den spiteren Einzelteilen der Dichtung (V. 42-46, 47—

2 KERENYIs (Anm. 5) 19-20 Erachtens sind die menschliche und géttliche Sphire durch die Per-
son des Dichters verbunden. Diese Theorie ist im Fall des fi. 1 der Aitia fiir viel wichtiger zu halten. Im
Hymn. 2 ist der Zusammenhang der beiden Sphiren durch den literarischen Text konstruiert, wie unten
nachgewiesen wird.

77 vgl.: BING (Anm. 10) 186, 193: ... whether we see the god or not depends on us. And if we do
see the §od, do we belong to a religious or a literary élite?

*S. dazu HUBNERs (Anm. 3) 282 vollig grundlose vernichtende Kritik: ... in einer scheinbar
konzeptlosen Miindlichkeit ..., ... in ihrer gespielten Kunstlosigkeit. Ders. (Anm. 3) 284-288 nennt die
nowkiAio das Hauptorganisationsprinzip der Verse 65-96 und stellt fest, dass dieser Abschnitt aus linear
nacheinander gestellten Elementen besteht, obwohl die die kleineren Teile verbindenden Féden — meiner
Meinung nach — von groBerer Bedeutung sind.

HUBNERs (Anm. 3) 292 unannehmbare Meinung sei nochmals zitiert: ... einer Art Stoffsamm-
lung..., ... ein Leitfaden moglicher Themen fiir einen Hymnus... VAHLEN (Anm. 2) 803 und DEPEW
(Anm. 11) 66 halten die Verse 32-104, WILLIAMS (Anm. 23) ad loc. aber die Verse 32-96 fiir den ,.ei-
gentlichen* Hymnus.

3 WILLIAMS (Anm. 23) ad loc. erklirt diese Verse anders, indem er die Gabe des Gottes fiir die
besuchten Stadte in den Mittelpunkt stellt. Vgl.: WILAMOWITZ (Anm. 1) II, 83-84; HEINRICHS (Anm.
14) 132,

3 Hymn. 2, 34: moAvypvoog. CAPOVILLA (Anm. 14) 11, 74-86 beschéftigt sich mit der kyrenei-
schen Religion in archdologischer Hinsicht. Die Apollon-Gestalt des Hymnus ist seiner Meinung nach
(Anm. 14) 76 auf Grund der Kultstatue von Kyrene abgebildet.

2 Hymn. 2, 36: dgei xaAdg xai dei véog

3 Hymn. 2, 39-40: o0 Ainoc ‘AxdiAwvog droctdlovorty beipat, / ¢AL’ aUthy ravdxelay
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54, 97-104)** hergestelit. In dem ersten Teil geht es um die Kunst des Gottes: Thm
sind die Bogenschiitzen, die Dichter (und auch Kallimachos selbst, wie es vom fr. 1
der Aitia bekannt ist), die Seher und die Arzte zugeteilt worden. Apollon schenkt
also seine eigene Kunst den Auscrwihlten, diec Panakeia den Arzten, um damit den
Tod verzogern zu kénnen®.

Zwei auf den ersten Blick bedeutungslose Momente fithren uns zu der Nomios-
Gestalt’® in den Versen 47-54 weiter. Der immerjunge Gott ist in den jungen Adme-
tos verliebt® 7, und das Panakeia-Motiv tritt hier wieder hervor: Die Panakeia ist der
wunderbare Tau, womit Apollon als Hersos die Pflanzen, als Nomios aber die Felder
nihrt’®. Das Jugend-Motiv hat cine bedeutungsvolle Rolle auch in der Geschichte des
delischen Horneraltars: Apollon war erst vier Jahre alt, als er seinen ersten Altar auf
der Insel Delos in minuzidser Arbeit ,,zusammengewebt®, aufgebaut und errichtet
hat®®. Von da an legt Apollon den Grundstein zu allen Stiddten, darum hat er Battos
den Weg in die neue Heimat durch Weissagungen, Orakel gewiesen*’, und dem kyre-
nischen Konig spiter das Versprechen gegeben, er diirfe die neue Stadt nach vielen
Kidmpfen und Miihen erbauen. Mit Riicksicht auf den oben Erwihnten ist es ver-
standlich, warum der nichste Teil des Hymnus mit den Namen des Mantik- (Klarios)
und des in Kdmpfen Sieg schenkenden Gottes (Boedromios) beginnt*'.

Von Vers 69 an wird Battos” Weg nach Kyrene geschildert, in die neue Stadt,
in die er den Kult des Apollon Karneios bringt42. Der néchste Abschnitt handelt vom

* WIMMEL (Anm. 3) 69 erwihnt nur die Jugend des den Homeraltar bauenden und den Python
niederschlagenden Gottes.

 Hymn. 2, 45-46: éx 8¢ vv ®oifov / inpoi Seddaocty avaPinoty Bavéroto. VAHLEN (Anm,
2) 808, WILLIAMS (Anm. 23) ad loc. und HEINRICHS (Anm. 14) 147 halten die gleichzeitig von dem Gott
und dem Herrscher fiir kiinstlerische Leistungen geeigneten Umstinde fiir den Schwerpunkt der Verse
42-46.

% HEINRICHS (Anm. 14) 129 legt besonderen Akzent darauf, dass das hymnische Epitheton in
einen narrativen Teil weiterfiihrt.

3 Hymn. 2, 49: rji8éov Un’ dpwnt kexauuévoe Aduriroto.

B K. J. MCKAY (Solar Motifs or, Something New Under the Sun: Antichthon 10, 1976, 42) fihrt
die traditionellen Motive der Verse 38-41 (Haare, Tau) auf dstliche, dgyptische Herkunft zuriick. In die-
sen Gebieten hat es so wenig geregnet, dass Tau die Pflanzen und die Friichte genéhrt hat. Die biolo-
gische, okologische Herkunft des Motivs schmilert Kallimachos’ dichterische Leistung gar nicht. Zum
hapax legomenon éxyuniddes (V. 51) und zu Eigenheiten der hellenistischen Wortbildung s.: WILLIAMS
(Anm. 14) 139-143. Apollon als Gott der Vegetation: WERNICKE (Anm. 19) 9: 'EpiguAdog, “Epoog,
Népiog, 'YAdtng. DEPEW (Anm. 11) 74 zéhlt manche Beispiele auf, um zu beweisen, dass Nomios kein
spezielles Apollon-Epitheton ist, weil es u.a. mit Pan, Dionysos, Hermes, Aristaios verkniipft werden
kann.

% Hymn. 2, 57-58: avtdg 8¢ Geuciiia ®oifoc bpaivel / Te1paétne t¢ np@ra Beucilia Poi-
Pog éng .

Vgl.: Hymn. 2, 45: xeivov 8¢ Gpiai xai pdvrieg:

' WILAMOWITZ (Anm. 1) 11, 84: ... nur als pythischer Orakelgott hat er den Kolonien den Weg
gewiesen. Apollon als Orakelgott und Gott der Vertriige: WERNICKE (Anm. 19) 12-14: ©¢puiog, Ndpti-
og, “Optog; als Hilfsgott in Kdmpfen und Kriegen: ders. (Anm. 19) 11-12: Bodowv, Aaoocdog, “Oprog,
Mondv, Trpotdyrog, xpuodopog, xpuodmp. VAHLEN (Anm. 2) 823 meint, dass die Griindung der Stadt
Kyrene nur ein personliches Beispiel fiir ,stadtische* Apollon-Aspekte ist.

* W. KOFLER (Kallimachos’ Wahlverwandtschaften. Zur poetischen Tradition und Gattung des
Apollonhymnos: Philologus 140, 1996, 240-241) betont die Funktion der Verse 32-71, an deren Ende
man iiber Kallimachos’ Heimat liest. CALAME (Anm. 3) 43 hélt die drei Apollon-Aspekte (Nomios, Phoi-
bos, Karneios) des zur Stadtgriindung fiihrenden Abschnittes fiir wichtig. HEINRICHS (Anm. 14) 129 er-
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ersten Karneia-Fest, im hornformigen Myrtusa -Gebirge stattgefunden, wo die Nym-
phe Hypsels frilher einen Lowen getotet hat*. Das Erlegen des Wildes und der Sie-
gesruf i (77 (V. 80) fiihrt den Text zur delphischen Python-Episode (V. 97-102)
weiter*. Nach dieser Szene musste der Gott sich in Thessalien bei Admetos reinigen,
dem zufolge Apollon selbst als iatpopavtic oder iatpdg die Kranken und die Siin-
der reinigen kann. In dicsem Motiv wurde also ein Hinweis auf die Verse 44-45 ge-
funden.

Die Bezichungen der verschiedenen Teile des Textes sind, sei es auch nur ver-
borgen, durch die Apollon-Attribute konstruiert*. Kallimachos, der als Kind seinen
Dichterberuf von Apollon erhielt, fithrt diese Struktur mit so minuzidser poetischer
Technik durch, wie Apollon seinen Hérneraltar auf der Insel Delos im Vers 57, an
zentraler Stelle des Hymnus, ,,zusammengewebt® hat. Darum stellt oder fallt der
Schwerpunkt des zweiten Teiles der chhtung damit, ob der Sinn und die Bedeutung
des Wortes Vpaive erkannt werden*®. Motive (Gegenstinde), scheinbar ohne jede
Bedeutung, werden strukturelle Elemente eines Gedichtes (Kunstwerkes). Der Dich-
ter imitiert nicht nur in seiner eigenen Person den Phoibos dxepoexdung, sondern
auch seine Kunst erhebt sich in apollinische Héhe. Man kann wegen des fragmenta-
rischen Erhaltungszustandes Vermutungen, wenngleich ziemlich sichere Vermutun-
gen, liber das Konstruktionsprinzip der zwei letzten Biicher der Aitia haben. Das-
selbe Prinzip, ndmlich aus selbstindigen mythologischen Elementen ein Ganzes zu
schaffen, kann am viel kiirzeren Apollon-Hymnus in semer volligen Konzentration
und kiinstlerischen Vollkommenheit betrachtet werden?’. Bei der Mythologie handelt
es sich um selbstidndige, nur durch die Figur des Gottes verbundene Mythen, in der
kallimacheischen Dichtung aber um durch die Apollon-Attribute und geheime Ge-
flechte verbundene Abschnitte — vom poeta doctus zur hohen Poesie erhoht.

Welches andere Konstruktionselement kann im Gedicht gefunden werden? In
der Interpretation der Einleitung wurden schon die verschiedenen Benennungen des

klirt die in die Narrative eingefiigten hymnischen Epitheten. Apollon als Gott der Kolonisation: WERNICKE
(Anm. 19) 18: "Ayntig, "Ayntwp, ‘Apynyétng, Ktiotng, Oixiomig. Diese Funktion des Gottes steht mit
seinem das ganze menschliche Leben, die Jahreszeitenwende und insbesondere den zur Kolonisation sehr
gut passenden Frithling beschiitzenden Aspekt im Zusammenhang, dazu s.: ders. (Anm. ]9) 10.

B Hymn. 2, 90-92: rodg uév avaf ibev avtdg, €1 8’ émedeibaro voupn / otds éxi Muprovo-
one xeparddeog, Myt Afovra/ Yynic xaténepve fodv oiviv Evpvriioto.

** WILAMOWITZ (Anm. 1) II, 85; HEINRICHS (Anm. 14) 130; VAHLEN (Anm. 2) 824; WILLIAMS
(Anm. 23) ad loc. Alle legen besondere Betonung auf die aitiologische Eigenart dieser Verse. CALAMES
(Anm. 3) 44 Erachtens wird das Gedicht durch den ritualen Ruf (V. 80) Teil des Apollon-Festes.

* DEpEW (Anm. 11) 60 spricht iiber die zur hic et nunc Gedichtsituation angepassten Epikleseis,
HEINRICHS (Anm. 14) 133 ist der Meinung, dass die Epitheten liber die die Apollon-Epiphanie realisie-
rende Funktion verfiigen.

*® WIMMEL (Anm. 3) 66—67 und WILLIAMS (Anm. 23) ad loc. zitieren lehrreiche Parallelstellen,
aber diese treffen viel mehr auf das Problem des kallimacheischen Verhiltnisses zu seinen Dichtervorbil-
dem zu (vgl. epigr. 7, 27): Hom. Hymn. 2, 254-255 (= 294-295): &g einav S51€0nxe Bepeilia Poifog
AndAlwv / evpéa xai pdia paxpda Sinvexég. WIMMEL (Anm. 3) 69 erklart den zentralen Teil des
Hymnus hinsichtlich seiner Struktur: Apollons Grundsteinlegung passt mit der Aretalogie zusammen; der
delische Altar ist ebenso wie der kyreneische eine musische Griindung.

4 Vgl.: CALAME (Anm. 3) 40-42. Der Autor beschreibt den Abschnitt ab Vers 47 als Zivilisa-
tionsprozess.
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Gottes zitiert, und ich kehre jetzt zu diesen zuriick®. Es kommen der Name Apollon
sechzehnmal, Phoibos sicbzehnmal®, Karneios dreimal, die Epiklescis Hekaergos,
Nomios, Boedromios und Klarios cinmal vor. Der angeredete Gott wird insgesamt
neununddreiffigmal beim Namen genannt. Demgegeniiber erscheint in den beiden
langen homerischen Apollon-Hymnen (insgesamt 546 Verse) der Name Apollon
vierunddreifligmal, Phoibos aber zwanzigmal, und manchmal andere Epikleseis. Die
neununddreiflig Vorkommen der Benennung im hellenistischen Hymnus scheinen im
Vergleich zu dem flinfmal so langen Text unverhéltnismaBig viel zu sein. Dazu
kommt noch, dass die Ausdriicke @oifog, Poifiw am Wendepunkt der Dichtung, in
jedem der Verse 55-58, aufzufinden sind. Da diese neuartige, eigentlich aber ganz
mechanische, eine Einheit schaffende poetische Technik in diesem Abschnitt der Be-
tonung der apollinischen Kunsttheorie dient, kommt der Name des Gottes hier so oft
vor. Phoibos und kein anderer baut den Altar auf diese Weise.

Bevor ich fortfahre, kehre ich zu einigen semantischen Fragen zuriick. Im kalli-
machelschen Werk begegnet man zweimal auflerhalb des Apollon-Hymnus dem Wort
U(paww . Es gibt ein irrelevantes Vorkommen im fr. 66, 3 aber im fr. 261, 5-8 le-
sen wir von der Zusammenstellung der Rhapsoden%esange . Wir erfahren im Hymn
2 iiber Apollon, dass er seinen Altar éznée (V. 587, 62) und £ziexe (V. 61)>. Die
Stellen, an denen sich das Wort nmyvout findet (Hymn. 5, 11 und 6, 53), leisten
keinen Beistand, um den Ausdruck genauer interpretieren zu kénnen. Ein Moment
der Akontios-und-Kydippe-Geschichte ist aber besonders in Bctracht zu ziehen. Hier
geht es um das Zusammenflechten des Rohres und des Ricdgrases®. Man kann folg-
lich darauf schlielen, dass Kallimachos die minuzidse, kiinstlerische Arbeit auch in
anderen Texten durch die im Hymnus zum Altarbauen verwendeten Verben aus-
driickt. Die lehrreichsten und am meisten zum Welterdcnken anregenden Parallelstel-
len sind bei Wimmel zitiert™. In diesen beiden Texten® ist der Gedanke ausgespro-

* DEPEW (Anm. 11) 74 zieht nur die Anfangswérter (Poifov [V. 471, Poifw [V. 55], Poifoc
[V. 65]) der Einzelabschnitte des mythologischen Teiles in Betracht, die die Aufteilung des Gedichtes
erleichtern,

4 WILLIAMS (Anm. 23) ad 3 macht darauf aufmerksam, dass Kallimachos die beiden Namen nie
in dem gleichen Ausdruck verwendet, wie es sich dagegen in den homerischen Hymnen findet.

“ Zum Wortschatz der Hymnen s.: E. FERNANDEZ-GALIANO, Lexico de los Himnos de Calimaco,
[-1V, Madrid, 1976-1980.

xai tov éxi pdPdw pvfov Vpaiviuevov / avépeg g / mAaytovl / 1jvexes deidw Se1deyué-

vog.

52 ygl.: WILLIAMS (Anm. 23) ad loc.: surprising word.

3 vgl.: WILLIAMS (Anm. 23) ad loc.: LSJ are wrong to assign a special significance ‘make by
art’ to !hls instance; the normal sense of plalt is opt, as at Theoc. Id. 1. 52...

ﬁ 75, 23-25: Avydautv ov y(xp £un tiuog Exnde xdoig/ oUd’ év Auvkiain Gpvov énie-
KEV oué‘ ano Gijpng / ExAvev rotapd A puarta Ioaplevip.

§.: WIMMEL (Anm. 3) 67. WILLIAMS (Anm. 23) ad 57 meint, dass das Wort bgoive nur in
Ausdriicken tiber das Haus- und Altarbauen erscheint, und halt WIMMELs Auslegung fiir forced and un-
convincing. Die Erklarung des deutschen Philologen mag, aber das oben zitierte Aitia-Fragment kann gar
nicht forciert sein.

% Schol. ad Pind. Nem. 7, 116: 16 roinqua Uedouatt mapéoixev g xai avtoc év dAloig
Yoaivw & Auvloviadaig moixidov événua. Plut. Mor. 358f (De Is. et Os.). ... mourai xai Aoyo-
ypdpot, Kabdnep ol apdyval, YEWAVTEG G EquTdv dnapyds avurmo8éTovs Upaivovor kai arno-
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chen, dass die die menschliche Sprache verwendenden Kiinstler (Dichter und Red-
ner) der Spinne dhnlich ihre Werke bzw. Reden schaffen. So bin ich der Meinung,
dass die Interpretation auf Grund der Verse 20-24 und der zitierten Pindaros- und
Plutarchos-Stellen unter Einbeziehung der paradigmatischen Geschichten der auf
ihre flir vollkommen gehaltene Kunst stolzen mythologischen Gestalten fortgesetzt
werden muss. Darf und kann der Hymnusdichter ungestraft den die Hybris strafen-
den Gott imitieren und ihn zum kiinstlerischen Wettbewerb auffordern®’?

ARACHNE, MARSYAS, THAMYRIS

Wie J. Gy. Szilagyi es iiberzeugend nachgewiesen hat™®, soll die von Ovid be-
arbeitete Fassung” des mythologischen Arachne-Athene-Wettbewerbs vom 7.-6.
Jahrhundert v.Chr. an eine allgemein bekannte Geschichte frither unter den Griechen,
spéter aber auch in Italien gewesen sein. Darum, wenngleich der romische Dichter
aktualisiert und sich den Mythos zu eigen macht, kdnnen die schon zur Zeit des Hel-
lenismus allgemeinen Gedanken iiber die Geschichte von Arachne, die Athene zum
Wettbewerb im Weben herausforderte, ergriffen werden. Im Zusammenhang mit dem
Apollon-Hymnus von Kallimachos hebe ich drei Momente der ovidischen Fassung
hervor. In der Einleitung lesen wir vom ruhmreichen Ruf des Médchens, den es
durch seine Kunst erworben hat. Arachne hat den Ruhm missbraucht und sich hoch-
miitig nicht zu den Schiitzlingen der Gottin gerechnet(’o.

Aus welchem Grund wurde Arachne bestraft? Was soll die eigentliche Ursache
der Bestrafung gewesen sein? Mehrere Méglichkeiten sind aufzufithren: Das Thema
des Tuches, die Liebesgeschichten der Gotter, die unregelméflige, ,,asymmetrische®,
doch kiinstlerische Darstellung, die der harmonischen olympischen Gotterwelt wider-
spricht®. Die treuen Schilderungen® an Arachnes Tuch sind so schon und kunstvoll
gelungen, dass weder Pallas noch der Neid es beanstanden konnte®,

teivovotv... Vgl. (von WIMMEL nicht zitiert): Pind. Nem. 7, 114-117: Moioa tot / k0AA@ ypvoov €v
1€ AevxOv E1épavl’ aud/ xai Aeiprov &vBeuov mov-/ tiag vpeloio’ éépoag.

5T vgl.: DEPEW (Anm. 11) 74-75 erklart die dem Gott gefallende Dichtung auf Grund des epigr.
18. Sie beschiftigt sich nicht damit, dass der Dichter, der die kiinstlerische Technik und Hohe des Gottes
imitiert, sich Apollons Zorn zuziehen mag.

*# SZILAGYL ). Gy., Arachné: AntTan 24,1977, 125-138.

%% Vor der ovidischen Version (Met. 6, 1-145) findet sich nur ein Hinweis auf den Mythos. Verg.
G. 4, 244-247: immunisque sedens aliena ad pabula ficus / aut asper crabro imparibus se immissuit
armis / aut dirum tiniae genus, aut invisa Minervae / laxos in foribus suspendit aranea cassis. Keine
sichere Bearbeitung des Mythos ist in den bildenden Kiinsten nachzuweisen. Vgl.: J. Gy. SZILAGY],
LIMC 11/1, 1984, 470-471, s.v. Arachne. Zur ovidischen Arachne-Geschichte s.: P. Ovidius Naso, Mera-
morphosen. Kommentar von F. BOMER, Buch VI-VII, Heidelberg, 1976, ad 6, 1--145.

2 Ov. Met. 6, 6-8: quam [Arachnen] sibi lanificae non cedere laudibus artis / audierat [Trito-
nia). Non illa loco nec origine gentis / clara sed arte fuit... 23-24: ... scires a Pallade doctam. / Quod
tamen ipsa negat tantaque offensa magistra.

' Uber die frithere Forschung s.: SZILAGYI (Anm. 58).

2 Ov. Met. 6, 104: ... verum taurum, freta vera putares.

8 Ov. Mer. 6, 129-130: Non illud Pallas non illud carpere Livor / possit opus.
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Ich habe weder vor, genaue philologische Parallelen zwischen den beiden Tex-
ten zu rekonstruieren, noch von der fast zweithundertfiinfzig Jahre spéter verfassten
ovidischen Version ausgehend den hellenistischen Hymnus zu interpretieren, aber
mochte Folgendes immerhin feststellen. Ovidius hat den unbesiegbaren Kiinstler in
der Arachne-Gestalt dargestellt, der obwohl sein Talent gottlicher Herkunft ist, diese
Gabe trotz mehrerer Mahnungen® missbraucht und dessen Werk nicht einmal der
Neid der Gottheit bezwingen konnte. Seine Kunst wurde durch Rache und Strafe ver-
nichtet®. Ich bin davon iiberzeugt, dass die Gestalt des Neides (V. 105) nicht zu einem
der Kallimachos-Kritiker (z.B. Apollonios Rhodios), sondern zu Apollon selbst in
Bezichung steht. @8dvoc mag also als der Neid des Gottes interpretiert werden®

Die oben erwihnte Hybris- und Bestrafungsproblematik hat auch auf dem Ge-
biet der Apollon-Mythologie Daseinsberechtigung. Beide Gottheiten treten in der
Marsyas-Geschichte auf, von deren rémischen Fassungen die Version der ovidischen
Fasti (6, 701-708) ausfiihrlicher besprochen werden soll°’. Der Grundriss dieser Ver-
sion ist Folgendes: Minerva verfluchte die von ihr selbst erfundenc Flote, weil sich
ithr Gesicht, wihrend sie die Flote spielte, furchtbar verzerrte. Da Marsyas, der auf
das Musikinstrument gestofBen war, die Flote wunderbar ertonen lie3, war er sehr
stolz auf scin Spiel. Apollon aber, der den Satyr bei einem musikalischen Wettbe-
werb liberwunden hatte, erhdngte ihn und zog ihm die Haut ab®®. Wie der Gott iiber
den musizicrenden Satyr triumphieren konnte, was fiir eine List Apollon anwendete,
ist im Text nicht erwdhnt. Zu erfassen ist nur, dass Marsyas’ Kunst, obwohl er friiher
von ihr iiberzeugt gewesen ist, die des Gottes nicht besiegte®. Apuleius’ Fassung ist
in ciner anderen Hinsicht interessant. Der Autor hebt die verschiedenen Eigenheiten
und Haltungen der beiden ,,Wettkdmpfer* hervor. Wihrend der wilde Satyr Apollons
Schénheit fiir Verweichlichung erklirt und den Gott beschimpft, lacheln die Mu-
sen’’. Nach Marsyas® furchtbarer Bcstrafung schdmt sich der Gott selbst des auch
dcn Slegcr erniedrigenden Erfolgs”'. In der Fassung von Diodoros Siculus ist der
Marsyas-Mythos in Bezichung zu der Kybele-Geschichte zu lesen. Der Sieg des Got-

& Pallas als altes Weib spricht zu dem Médchen: Ov. Met. 6, 32-33: ,,cede deae veniamque tuis,
temeraria, dictis / supplice voce roga: veniam dabit illa roganti.* Uber die Abbildungen an Pallas’
Tuch: 83- 85: ut tamen exemplis intellegar aemula laudis, / quod pretium speret pro tam furialibus
ausis, / tguattuar in partes certamina addit.

Ov. Met. 6, 5: [Tritonia] Maeoniaeque animum fatis intendit Arachnes...

% Siehe unten.

¢ Eine andere ovidische Fassung ist in Met. 6, 382-400 zu tinden, wo es am ausfiihrlichsten um
die Bestrafung geht. Ebenso Plin. /IN 16, 89: ibi [in Phrygia] platanus ostenditur, ex qua pependerit
Marsuas victus ab Apolline, quae iam tum magnitudine electa est.

% Ov. Fast. 6, 706-707: [satyrus] iamque inter nymphas arte superbus erat: / provocat et Phoe-
bum. Phuebo superante pependit.

% Lukianos schreibt ironisch iiber die Entscheldung der Musen und weist auf eine mo5l|che Ety-
mologie des Gottesnamens Apollon hin (Dial. D. 18, 2): éxeivog [ AnéAdwv] avuaorog, 6v 6 Map-
ovag, € ta Sixaia ai Moboat dixdoatl Tjfedov, anédelpey Gv auvtog Kpatioag tij HoVOLIKT: VOV
o karacroquo&elg d6A10¢ andiwiey adixws dAovg.

® Apul. Flor. 3: Adjektive zum Satyr taeter, agrestis, belua. Apollons Attribute: decorus, erudi-
tus, deus. Marsyas® Meinung: ,, Haec omnia " inquit ,, blandimenta nequaquam virtuti decora, sed luxu-
riae accomodata.

" Apul. Flor. 3: Enimvero Apollinem tam humilis victoriae puditum est,
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tes ist Ergebnis nicht nur seines musikalischen Talents, sondern auch der fast sophis-
tischen Argumente, die den Schiedsrichtern, den Leuten von Nysa, richtiger diinken.
In dieser Version weist auch der Satyr Marsyas ein schénes Ergebnis auf dem Gebie-
te der Musik auf’”. Es gibt noch ganz kurze Bearbeitungen, nimlich die des Apollo-
doros (Bibl. 1, 4, 2) und des Hyginus (Fab. 165). Ein Hinweis auf den aus Marsyas’
Blut stammenden Fluss ist bei Alexandros Polyhistor (FGrH 273, F 76) zu lesen.

Thamyris, Hyakinthos’ Liebster fiel den Musen wegen seines Briistens zum
Opfer. Er war stolz auf sein Leierspiel und seine Schonheit, aber er musste den Got-
tinnen unterliegen und zur Strafe um sein Augenlicht und seine Leier gebracht wer-
den. Die homerische ({I. 2, 594-600) und apollodorische (Bibl. 1, 3, 3) Fassung un-
terscheiden sich voneinander nur in der Linge der Erzihlung, die sonstigen Momente
sind gleich bearbeitet. Die Thamyris-Geschichte hat viel mehr Beziehung zum Arach-
ne-Mythos als die des Marsyas: Der sterbliche Rivale des Gottes ist in der musischen
Kunst vollkommen und will den olympischen bzw. die helikonischen Gegner mit
seinen eigenen Waffen schlagen. Dieses Grofitun hat schwere Folgen, weil die Gotter
nicht unbestraft lassen, dass ein Sterblicher die Héhe der apollinischen und musi-
schen Kunst mit Hochmut {iberwinden will.

VERSE 105-113

In der Interpretation der Schlussszene werden zuerst die Beziehungen zu den
fritheren Teilen des Gedichtes in Betracht gezogen”. Ich halte die Erklarungen der
Forscher, nach denen die letzten Verse anorganisch, sogar als spétere Interpolation
zur Apollon-Aretalogie hinzugekommen sind’®, fiir unannehmbar. Die Einheit und
Struktur gewdhrenden Verbindungen des ganzen Textes wurden oben ausfiihrlich be-
trachtet. Wenn die Methode auf die Gotterszene angewandt wird, sind die folgenden
Zusammenhinge festzustellen’.

Apollon tritt im Schlussabschnitt des Hymnus als Dichter- und Rachegott auf.
Beide Motive haben ihre Parallelstelle im Text; man denke an die die Dichter schiit-
zenden Aspekte des Gottes und die Niobe- bzw. Achilleus-Gestalt. Auch das Quelle-
Bild der Antwort Apollons und die Unterwerfung von Phthonos haben ihre Vorbil-
der’®. Also die vielumstrittene Schlussszene ist trotz ihrer speziellen Eigenheiten
ganz eng mit dem Gedichtganzen verkniipft, wie oben in der Einleitung (V. 1-31) er-
wiesen wurde. Durch die Apollon-Attribute kommen die Einheitsmerkmale des gan-

2 Diod. Sic. 3, 59: émikpivdviov 68 tdv dxpoatdv v ArdAAw Sikaidtepa AEyery bzw.
St iy evuédeiav §6ar modd mpoEyetv toh mponywviouévov [ ATGArmvog].

> VAHLEN (Anm. 2) 825 und BING (Anm. 10) 192 heben die besondere Bedeutung des Abschnit-
tes hervor.

" BUNDY (Anm. 18) 42-44.

> Zu den Ausdriicken, die aus fritheren Motiven bestehen, s.: BETHE (Anm. 2) 5, 13; WIMMEL
(Anm. 3) 64-65; BASSI (Anm. 9) 227-229, 231; M. W. HasLaM, Callimachus’ Hymns, HARDER-
REGTUIT-WAKKER (Anm. 4) 116-117; DEPEW (Anm. 11) 66.

" Hymn. 2, 20: 0USE @ftic AyiAdfa xivipetat aidtve uijmnp, 22: 6 Sakpvoeig... nétpog, 88:
mnynot Kivpng, 101: tov [1T08wva] uév ob karivapes. ..
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zen Hymnus auch in der Phthonos-Episode zum Ausdruck”’. Es ist auch unbestritten,
dass sich der Leier spiclende chhtergott am besten eignet, um eine ars poetica gott-
licher Herkunft auszusprechen’. Die Apollon-Gestalt der letzten Verse ist teilweise
unabhingig von den anderen oben erwihnten Aspckten, mdcm sem Auftreten zur
olympischen Rechtfertigung der hellenistischen ars poctica dient”. Doch die Ausle-
gung der Forscher, die nur Literaturtheorctisches bzw. Hmwelse auf die Kallima-
chos-Kritiker in der Gétterszene sehen, ist m.E. véllig unhaltbar®,

Ich beginne mit den bisher allgemcmen Interpretatlonsmogl1chke1ten der Verse
105-113*". Das Bindewort 008’ doe, das in der auf quantitativer Ebene® formulier-
ten Kritik des Neides vorkommt, wurde von Traill untersucht. Auf Grund hellenisti-
scher Parallelstellen kommt er zur Schlussfolgerung, dass dicsem Bindewort immer
ein Wort fiir einen kleineren Begriff folgt®. In dieser Hinsicht interpretiert der Autor
die Kallimachos-Stelle folgendermafien: Das kallimacheische Gedicht kommt dem
homerischen Apollon-Hymnus nicht einmal nahe, aber auch dic frithere Dichtung ist
zu kurz, um das Lob und das mythologische Thema auszuschopfen.

" HUBNERs (Anm. 3) 290 Erachtens ist die Apollon-Phthonos-Szene mit der Aretalogie des Got-
tes verkniipft.

" Vgl.: FRASER (Anm. 24) I, 655. G. GIANGRANDE (The Final Line in Callimachus® Hymn to
Apollo: Habis 23, 1992, 53-62) erklart das Motiv der vom Gott gerechtfertigten kallimacheischen Poe-
tik. Diese Poesie ist méchtiger als alle Kritiker des Dichters.

" WiLaMOwITZ (Anm. 1) I, 86-87 betont die engen Beziehungen zwischen dem Dichter und
dem Gott, KERENYI (Anm. 5) 21 aber die fast identischen Figuren beider Personen. Dazu s.: CALAME
(Anm. 3) 54: The final farewell to the god underlines privileged relationship between poet and divinity.
HOWALD (Anm. 1) 17 und HOWALD-STAIGER (Die Dichtungen des Kallimachos griechisch und deutsch,
iibertragen, eingeleitet und erklart von E. HOWALD und E. STAIGER, Ziirich, 1955, 56-57) sehen eine
ausgesprochen aulische Gestalt in der Apollon-Figur. Den Gott identifizieren sie mit dem aktuellen Herr-
scher von Alexandria. S. dazu: Schol. ¥ ad Hymn. 2, 26: 1@ Mrodeuaio 16 Evepyérny dia 8¢ 10 ¢1-
Aoloyov autoy elvat wg Geov Tiugund 68: 10 lIrer,uatw

% vgl.: H. HERTER, RE Suppl. V, 1931, 438 s.v. Kallimachos; WILAMOWITZ (Anm. 1) |, 207, II,
87; CAMERON (Anm 18) 405-406. WILLIAMS (Anm. 23) ad 113 sieht keinen Hinweis auf Apollonios’
Entfernung nach Rhodos in der Unterwerfung von Phthonos. Man hat dieser Meinung nur zuzustimmen.
Auf Grund des Aitia-Prologs, in dem es um die Werke eines Dichters geht, meint ERBSE (Anm. 2) 425-
428, man diirfe keinen Hinweis auf einen anderen Dichter (ndmlich auf Apollonios Rhodios) in der
Schlussszene des Hymnus sehen. WILLIAMS® (Anm. 23) Auslegungen zu den Versen 105-113 wurden
von CAMERON (Anm. 18) 403-409 bestritten. In dieser Hinsicht wurde der hesiodische Eris-Mythos
nicht zitiert (Op 25-26): xal Kepaueds xepauei kotéel xal TEKTOVL TEXTOV, | KAl TTOYOG TTWYH
POOVEEL KAl d0180¢ Fo186.

¥ Die friiheste in zentgenosswchem Kontext aufgefasste lnterpretatlon dieser Verse ist in Schol. ¥
ad Hymn. 2, 106 aufzufinden: éyxalder Sia tobtwy 100§ oxWrroviag avtov un Svvaclar moifjoat
UEYa moinua, ev rivayxdoln rotioat v ExdAny.

Ein unausgesprochenes ofa scheint WILLIAMS (Anm. 23) ad loc. im Vergleich zu sein.
A. KOHNKEN (Apollo’s Retort to Envy’ Criticism [Two Questions of relevance in Callimachus, Hymn 2,
105ff.]: 4JPh 102, 1981, 417) beleuchtet {iberzeugend, Apollons Wérter seien deswegen von Bedeutung,
weil der Neid die kallimacheische Poesie in quantitativer Hinsicht kritisiert.

85 D. A. TRAILL, Callimachus’ Singing Sea (Hymn 2.106): CPh 93, 1998, 220-221. Vgl.: Ap.
Rhod. Argon. 3, 932-933; Theoc. Id. 7, 8-10. KOHNKEN (Anm. 81) 417 sibersetzt den Vers 106 anders:
[ cannot admire this singer who does not even try to exhaust the sea. Actually, a hymn in your honour,
Apollo, should never stop. BUNDY (Anm. 18) 58-64 fiihrt als Beispiel einer sehr langen Aufzdhlung den
Schiffskatalog der lias (2, 484-759) und eine Aischylos-Stelle iiber die Toten bei Salamis Pers. 429-432
an: Kaxdv 66 mAffog, oUs av €i 6éx’ rjuara / oroyynyopoiny, ok @v éxmAioawi oot / ED yap
108" {061, unddu’ riuéog g / xAnfog rocovtdpiBuov avepbrwy Baveiv.
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Die quantitative Kritik wird durch zwei Metaphern verwandelt. Kallimachos
formuliert das Bild des Wassers und der Biene, um die in der Szene des delischen
Horneraltars nur als Hinweis vorkommende poetische Technik auszusprechen, die
der Gott als zu befolgend ansah. Im Appendix des Kommentars von Williams* und in
Traills Beitrag sind mehrere Stellen angefiihrt, an denen die Autoren iiber Homeros
als Okeanos sprechen. Wie Traill es nach der /ias, Dionysios Halikarnasseus, einem
Papyrusfund und Ailianos annimmt, ist der Epos-Dichter in der literarischen Tradi-
tion als Inspirationsquelle flir spatere Dichter erschienen®. Diesen Gemeinplatz ver-
wendet Kallimachos, damit er seine ars poetica von Apollon aussagen lassen kann.
Im Gesprich der mythologischen Gestalten bedeuten die Wasser verschiedener Arten
folgendes: der grofle, reine zovrog ist Homeros®, der grofie, schlammige motaudg
bedeutet die kyklischen Dichter, die kleine und die urspriingliche Reinheit bewahren-
de mida ist als Kallimachos’ Metapher bzw. die Metapher der kallimacheischen
Asthetik zu interpretieren. Man hat auch das von Erbse hervorgehobene Detail des
Textes zu beachten, ndmlich dass die kleine, reine Quelle nicht zum grolen Meer,
sondern zum schlammigen Fluss im relevanten Gegensatz steht®’. Der Dichtergott
verwandelt die quantitative Kritik von Phthonos und stellt die Gabe der géttlichen,
aus reiner Quelle stammenden Kunst in den Mittelpunkt seiner Dichtungstheorie. Die
Quelle 1ist einerseits die Metapher des mit minuziésem Kunstfleil vereinigten Ta-
lents, andererseits kommt das Kunstwerk durch Benennung die Fruchtbarkeit schen-
kenden Géttin in kultischen Kontext®,

Die Biene-Mectapher wurde ausfiihrlich von Crane erklart®. Er legt die Tradi-
tion des honigsiiie Lieder singenden Poeten auf Grund der die Pocsie und die Biolo-
gie betreffenden Parallelstellen dar’. Von Homeros an bis zur romischen Literatur

8 WILLIAMS (Anm. 25) 98-99.

8 TRAILL (Anm. 82) 216-217: Hom. /I. 21, 193-197; Dion. Hal. Comp. 24. Das lehrreichste ist
Ailianos’ parodistische Fassung: VH 13, 22: [TroAguaiog 6 didondtwp xaraokevdoos Ounpw vewv,
QUTOV UEV KkaAOV KQADS EXABIOE, kUKAW O Tdg MOAels nepiéotnoe tol aydiuarog, Soal avri-
rotobvran toU Ouripov. F'addtwv 68 6 {wypdpos Eypaye tov uév “Ounpov avtov éuobvra, todg &'
dAdovg moinTag T ELnouEve GpVoUEVos.

% vgl.: M. POLIAKOFF, Nectar, Springs, and the Sea: Critical Terminology in Pindar and Calli-
machus: ZPE, 39, 1980, 47: ... pace Homer, a large poem (ndvrog) is by nature undesirable...

87 ERBSE (Anm. 2) 424-425.

8 WIMMEL (Anm. 3) 223-224. Vgi.: H. MAEHLER, Die Auffassung des Dichterberufs im fitihen
Griechentum bis zur Zeit Pindars, Géttingen, 1963, 93-95: Der Autor sieht im pindarischen copiag
dgwrog dxpog (Olymp. 2, 85) das dichterische ingenium und die ars. Die Frage stellt sich sehr oft, ob die
dionysischen und apollinischen Aspekte der Dichtung in diesem Abschnitt und im f#. 2 anzunehmen sind.
S. dazu und zur romischen Wandlung des Motivs: WIMMEL (Anm. 3) 225; N. B. CROWTHER, Water and
Wine as Symbols of Inspiration: Mnemosyne Ser. 1V, 32, 1979, 9-11; P. N. KNOX, Wine, Water and
Callimachean Polemics: HSCPh, 89, 1985, 107-112; V. POSCHL, c. 3,25. Quo me, Bacche, rapis tui...,
ders., Horazische Lyrik. Interpretationen, Heidelberg, 1970, 164-178. Im platonischen Jon schopfen die
Bacchanten aus dem Wasser Milch und Honig (534a): oltw xai oi uelonotoi ok Eupooves dvreg rar
xada puédAn ravta moiovoty, &AL’ érciday éufdoiv €ig thv dpuoviav xai eig T0v pvudv, Pak-
xeVovoL kel xatsyduevol, @wonep al Bdkyar dpvtovral €x Tdv motoudv uéil xal ydla xarte-
xouevau, Euppoves 8¢ ovoai ol, kai TdV puedonoidy 1j wuyn toito épydleral, Srep avtoi Aéyov-
oLv.

% G. CRANE, Bees without Honey and Callimachean Taste: AJ/Ph 108, 1987, 399-403.

* Hes. Theog. 83-84; Pl. Jon 534ab; Arist. Hist. an. 596b.
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kdnnten die Vorbilder und das Nachleben des Quelle- und Biene-Motiv ,,durchwan-
dert' werden. Es sei hier allein auf Horatius Carm. 4, 2 hingewiesen, wo wir iiber den
Dichter lesen, der als apis Matina die per laborem plurimum crwerbbaren thyma zu-
sammenbringt (V. 27-30). Dem steht Pindaros gegeniiber, der monte decurrens amnis
(V. 5) genannt wird.

Nach der dem Anschein nach kohdrenten und auf Grund der vielmals selbst-
reflexiven kallimacheischen Poesie giiltig scheinenden Interpretation bleiben einige
Fragen offen und unbeantwortet. Warum stchen dic Verse 105-113, wenn sic eine
dem Aitia-Prolog dhnliche Bedeutung haben, am Schluss des Hymn. 2?7 Was fiir eine
Funktion ist der Gotterszene in einem Gedicht zuzuschreiben, das, obwohl seine
Lange nicht die der homerischen Apollon-Hymnen erreicht, ldnger ist als mehrere ly-
rische Dichtungen? Warum ist es Phthonos, der dem Dichter die kritischen Bemer-
kungen vorwirft, da die nérgelndec Momos-Gestalt viel besser zu dieser Rolle passen
wiirde? Wer ist worauf neidisch in dieser Situation? Wer ist eigentlich Phthonos?
Wen hat Apollon vom Olympos herabzuwerfen, damit der apollinische Geist und die
apollinische Kunst sich in einem literarischen Werk entfalten kénnen?

Ich habe die Antwort mit sprachlichen Bemerkungen zu beginnen. Der Genitiv
des Verses 105 (‘AroAlwvog) wurde bisher mit dem Ausdruck éx’ oUata verkniipft.
Es stoft weder auf grammatische noch semantische Hindernisse, den Genitiv mit
dem Wort @86vog in Bezichung zu ziehen, die Glieder der possessiven Konstruktion
stehen sogar oft in dieser Reihenfolge®'. Es ist cin schwereres Problem, den Besitzer
des Ausdruckes €z’ oUata ohne Personal- oder Possessivpronomen zu identifizieren,
Es gibt zwei Interpretationsmoglichkeiten: dic Ohren stehen entweder zum Gott oder
zum Dichter (dem Sprecher) in Bezug. Es gibt Schwierigkeiten im ersten Fall (Apol-
lons Neid flisterte dem Gott in die Ohren): Warum wendet sich der personifizierte
Neid des Gottes mit seiner Kritik an Apollon? In dieser Erkldrung des ohnehin ziem-
lich komplizierten Verses gibt es eine erneute Schwierigkeit, falls der Satz, wie oben,
im Sinne des personlichen, inneren Konflikts Apollons interpretiert wird. Den Aus-
druck ér’ ovarte als ,mir in die Ohren® zu begreifen, ist auch nicht selbstversténd-
lich. Man wiirde ein Personal- (nov, pol) oder Possessivpronomen (épd), wenigstens
einen bestimmten Artikel demonstrativer Bedeutung als Ergénzung erwarten. Auf
Grund der Vorkommen des Substantivs og ist die nachstehende Folgerung zu zie-
hen. Wenn das Subjekt eines Satzes mit der sprechenden Person nicht identisch ist,
die Ohren (oVatar) aber zu ihm gehoren, steht ein Akkusativ, Dativ oder ein Posses-
sivpronomen als Ergénzung des Wortes 0bc®?. AuBerhalb der allgemein verwendeten

' Vgl.: H. W. SMYTH, Greek Grammar, revised by G. M. MESSING, 1956, 294, §1161. BUNDY
(Anm. 18) 39-41 sucht vom falschen Standpunkt aus (die Schlussszene steht mit Apollonios Rhodios im
Zusammenhang) die Losung des Problems in der Richtung, dass die Worter 6 ®8dvog ‘AndAAdwvog eine
semantische Konstruktion bilden. Durch Assoziation konnten die Zeitgenossen den Ausdruck als the
envy of Apollonios interpretieren.

923, dazu die Beispiele von LSJ, °1996, 1274, s.v. obg: Soph. Ant. 1186--1188: xari rvyydvew te
KAffp avaoractol mvAng/ yaidoa, xai ue p80yyog oixeiov xaxol / BdAAer 8t wrwv Eur. Andr.
1090-1091: Ayauéuvovos 6¢ maig Staocteiywv ndAiv/ el ol éxdorw Svoueveis nida Adyouvs:
Soph. 4j. 148-150: rot0vcde Adyovs wiBipovs rAdoowv/ eis dta péper ndotv Odvooedg, / xai
opddpa neiber. Eur. Hipp. 932-933: dAA’ 1 11 eig oov ov¢ ue Siafaiav £ret/ pidwv, voooluev §'
oU86v dvreg aitior; In Aesch. Pers. 603-606 steht der Dativ in einem fritheren Vers: uoi yap 1jdn
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Formulierung sei hier eine andere Konstruktion betrachtet, nimlich die des Apollon-
Hymnus. Dasselbe ist im pseudo-euripideischen Rhesos zu finden. Odysseus wendet
sich an Diomedes mit folgenden Worten (565-566): didundeg, ovx rikovoog — 1
Kevog wopog / otdler 61 Wrtwv, — tevyfwv tivee ktomov; Odysseus stellt seine
eigenen Erfahrungen denen des Freundes gegeniiber. Die Bedeutung der ganz alltig-
lichen Situation ist selbstversténdlich: ,,Diomedes, hast du das Waffengetose gehdrt,
oder klingt es mir in den Ohren?“®> Auf Grund der analysierten Stelle und unter An-
nahme der Hypothese, dass der Dichter selbst in den letzten Versen der Sprecher ist,
interpretiere und iibersetze ich den Vers 105 folgendermaBen: ,,Apollons Neid fliister-
te mir in die Ohren.*

Mit dieser Verdnderung erhilt es die Bedeutung, dass die literarische Kritik vom
Neid (und nicht vom den Telchines des Aitia-Prologs dhnlichen Tadel) ausgespro-
chen wird; die Schlussszene kommt so in engen Zusammenhang mit den friitheren
Motiven des Textes. Denken wir an die ovidische Fassung des Arachne-Mythos zu-
riick, so sind Phthonos’ Worte als die letzte Warnung vor Apollons Strafe zu erklé-
ren. Falls der Dichter der Warnung gehorcht, vermeidet er die Bestrafung. Es ist un-
bestritten, dass Apollons Urteile meistens nicht vom Neid beriihrt sind. Wenn man
sich aber die oben zitierten, ironischen Lukianos- und Apuleius-Stellen in Erinnerung
ruft, sind die negativen mythologischen Gestalten des Hymnus in ihrer Beziehung zu
dem Gott leichter zu akzeptieren. Die Motivation fiir Sieg und Rache der Gétter an
ihregl4 sterblichen Rivalen mégen das Niederschlagen der Hybris und sogar der Neid
sein .

Die Interpretation der Verse 108-112 st6f3t wegen der oben erorterten Erkla-
rung des Verses 105 auf keine Schwierigkeit. Die Antwort des Gottes auf Phthonos’
Kritik bedeutet so die Abschwichung der apollinischen Rachgier. Apollon bekennt

zdvra ugv edfov rAéa-/ év duuactv taviaia gaivetal Gedv, / Pod 8 év aoi kéladog ov mai-
wviog: / roie kakdv ExTAnéis Expofei ppévag.

 HARTUNGs deutsche Version (Euripides Werke. Griechisch mit metrischer Uebersetzung und
prifenden und erklidrenden Anmerkungen von J. A. HARTUNG. Siebzehntes Béndchen: Rhesos, Leipzig,
1852, 71) ist folgende: Diomedes, hast du nicht gehdrt — schlug leerer Schall / Mir an die Ohren? — Waf-
fenklirren irgendwo? Die englische Ubersetzung von A. S. WAY (Euripides with an English translation
by A. S. WAy, I, Cambridge-London, 1949, 203) lautet wie folgt: Diomedes, heard’st thou not — or
through mine ears / Thrills but an empty sound? — a clash of arms?

% Die 8ed¢ Bovepdec-Vorstellung wird bei den Tragikern und Herodotos klar (Siche LS/, 1996°,
1929-1930, s.v. ¢Bovepia, ¢BovEm, pBIvog). An diesen Stellen entfaltet sich die Tatsache, dass die
Olympischen dem Menschen, falls er die gottliche Hohe und Seligkeit mit UBpig erreichen will, neidisch
sind. Aesch. Pers. 361-363 (iiber Xerxes): 6 & eU80¢ &g 1ixovoey, ov Evveig §dAov/ "EAAnvog dvé-
POG OUOE TOV Geddv gphovov, / ndotv apopwvel Tovie vavdpyois Adyov-Eur. Ale. 1133-1135 (nach Al-
kestis’ Riickkehr aus der Totenwelt): Admetos: & gidrdtng yovaixds dupa xai Séuog. / Eyw o dél -
rrwg, obmor’ SyeoBar Soxdv. Herakles: £yeig- pb0vog 8€ un yévorrd rig Gedv. Herodotos 1, 32 (So-
lon zu Kroisos): 2 Kpoioe, éniotduevov e 10 eiov 18V E6v OOVEPOV TE KAl TOPOYDOES EMEIPW -
Tdc @vlpwrninv apnyudtov mépl. 3, 40 (Amasis® Brief an Polykrates): “Auaocis IoAvxpdret e
Aéyer 1160 pév movldveobar dvépa gilov xai Eeivov €D mpricoovia- uoi 66 ai oal peydlal
evtvyiatr ovk dpéokovoty, 10 Beiov émotauéve wg £ott plovepdy Der Dichter des Hymnus ist in
Hom. Hymn. 1, 169-173 ohne Hochmut, aber mit dichterischem Selbstbewusstsein gezeigt: 2 xolpat,
tig & Vuutv avip 1010106 do1édv / évBdde nwiettai, xai Té@ tépnecbe pdiiora; / Yueig 8 €0
pdAa w@oar Uroxkpivaol dug’ rjuéwv-/ Toplog avijp, olkel 66 Xip évi maimaloéoon:/ 10l ndoat
HETOMIOOEY GPLOTEDOVOLY doISal.
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sich durch die beiden Metaphern (Wasser und Biene) zum apollinischen Dichter, der
das gottliche Vorbild imitiert. Welche Ursache ist der Wandlung des Gottes zuzu-
schreiben? Die Antwort ist in der Tatsache zu ergreifen, dass der Dichter im Gegen-
satz zu der mythologischen Heroin (Arachne) mit seiner Kunst nicht grofitut, sondern
die géttliche Macht und die Inspiration des Dichtergottes bekennt. Darum halte ich
die Ansicht der Forscher, dic irgendeine Sphragis in der Schlussszene sehen, fiir un-
annchmbar”.

Das Wort yaipe (V. 113) ist auf zweierlei Art zu interpretieren. Es ist nicht nur
die traditionelle Gruiform der die Epiphanie erlebenden Festversammlung™, sondern
auch ein Ausdruck, um den Beifall und die Gunst des Gottes zu erlangen97. Diese
Auslegung passt auch gut zu den fritheren Versen. Die Momos-Gestalt im Vers 113
(0 8¢ Mdyuog, iv' 0 @8ovog, EvBa véoito) nihert sich den Kritikern, die, wie es
iiber die Telchines im Aitia-Prolog festgestellt worden ist, die kallimacheische Poesie
mit kleinlichen Tadeln unannehmbar machen wollen. Den Tadel kann der Dichter
nur nach der Unterwerfung des Neides und Apollons Eintreten fiir den apollinischen
Poeten ablchnen®®. Ich darf hier auf die allgemeinen menschlichen Haltungen Tadel
und Neid hinweisen. Die Folge des peinvollen, Eifersucht hervorrufenden Neides ist
der Tadel, das Bekritteln®. -

% WILAMOWITZ (Anm. 1) II, 77, 86; CAHEN (Anm. 11) 400; CAPOVILLA (Anm. 14) 80; FRASER
(Anm. 24) [, 654.

% VAHLEN (Anm. 2) 827 iibersetzt das Wort: Lebe wohl! Vgl. die Schlussformel der homerischen
Hymnen.

*7 RACE (Anm. 21) 8-10 halt dic Absicht des Erlangens géttlicher Gunst (xdpig) fiir den zweiten
Teil des griechischen Hymnus. Er zitiert eine lehrreiche Parallelstelle: Pl. Crat. 400e: oitivég 16 xai
OndBev yaipovoty dvoualouevor. Der Zuhdrer des Hymnus ist der Gott selbst. So — BUNDYS (Anm.
18) 83 Erachtens — muss das Gedicht ihm gefallen. Ders. (Anm. 18) 49-54 bearbeitet die homerischen
Hymnen in dieser Hinsicht. Statt BUNDYs Zitaten (Hom. Hymn. 21, 5 und 25, 6-7) sei ein anderer home-
rischer Hymnus hier angefiihrt (9, 7): yaipe @oidp. Der Isis-Hymnus von Isidorus (V. 33-34) ist auch
ein lehrreiches Beispiel fiir den Kontext des Wortes: evy@v 1j8° Juvwv 1€ 8coi xAdDovreg éueio/ avra-
médwrav éuoi evBuuiav ydpira.

% Vgl.. KOSTER (Anm. 5) 18; GIANGRANDE (Anm. 78) 56: Mduog is the effect of ®66vog.
BUNDY (Anm. 18) 92 legt diese Verse anders aus, indem — obwohl er ®86vog als die Boswilligkeit der
Gottheit auffasst — Apollons positive Kritik in threm Verhiéltnis zum Vers 30 erklért wird: Das Gedicht
gefillt dem Gott, obwohl es kurz ist. Ders. (Anm. 18) 54-57 beschiftigt sich mit der Verwendung des
Wortes ®86vog in Hymnen und Enkomien und zieht die Schlussfolgerung, Apollon kénnte in der ersteren
literarischen Gattung durch das ihm nicht addquate Kunstwerk, in der letzteren durch die gottlichen He-
roen beleidigt werden sein.

% vgl.: LSJ, 1996°, 1158, 1930, s.v. pdpog, ¢8Gvoc. Zur Definition des Neides s.: Pl. Def. 416b:
POovog Avrn Erni gilwv ayaboic 1 ovotv 1§ yeyeviuévouws. Viel ausfihrlicher dariiber: Arist. RA.
1387b21-1388a28. Momos ist das Kind der NOE auf Grund der hesiodischen Mythologie (Theog. 211—
216): No¢ & Erexe orvyepdv 1€ Mdpov xai Kipa péiaivay / xal Odvartov, téxe &' "Yavoy, €nixte 8¢
@UAov Oveipwv. / Sevtepov ad Mduov xai ‘Oildv dlyiviecoay/ o tivt xKoywunbeioa edv Téxe
NOE épefevvii / Eonepidag 6. alg uiia méonv xAvrol Rxeavoio/ ypioea kada uédovor pépovid Te
S€vdpea kaprdv. Momos sucht und findet Fehler auch an den vollkommenen Kunstwerken, vgl. dazu:
Pl. Resp. 487a: — "Eoniv odv Szy péuwn totoltov émridevua, 6 pij mot’ dv tig oidg te yévor-
10 ixavdg émrndeioatl, € un QUCEL €I pvijuwy, eUuadig, peyaionpenng, etyapig, pilog 1€ Kai
ovyyevig dAnbeiag, Sikaioovvng, avépeiag, cwgpooivig — OUS’ Gv 0 Mauog, €pn, 10 ye toiol-
tov péuyarro. Babrios, 59, 16-18: Mduog und ¢86vog sind synonymisch angewandt: /77 odv 6 u06dc
enowv Ev Sunyrioey; / relpd Tt motelv, T0v pOOvov O pi kpiverv. / dpectov anddac oVdEy Eoti T
uouw./Moderne Literatur zur Interpretation beider Gestalten: WILAMOWITZ (Anm. 1) 11, 86; WILLIAMS
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Das verinderte Verhalten des Gottes, namlich die gnéidi%en, belohnenden As-
pekte, kann in anderen Kallimachos-Texten gefunden werden'™. Im fi 114 der Aitia
handelt es sich um das Gesprich der von Angelion und Tektaios geschaffenen deli-
schen Apollon-Statue mit einem anderen Menschen, der nicht néher identifiziert wer-
den kann'®'. Man darf aber vermuten, dass es sich um den Dichter selbst handelt. Der
Besucher auf Delos fragt den Gott u.a. danach, warum Apollon die Pfeile in der Lin-
ken, die Chariten aber in der Rechten hélt, obwohl eine frithere Statue die Gottinnen,
jede mit einem von dem Gott erfundenen Musikinstrument, in seiner linken Hand
hat'®. Apollon erwidert ihm, soweit es dem sehr fragmentarischen Text zu entneh-
men ist, dass er, wihrend er die Guten (oft und gern) belohnt, trige in der Bestrafung
der Bosen ist: um dies zu symbolisieren, halt er die Pfeile in seiner Linken'®. Der
Gott fordert den Fragenden auf, seine Gesinnung und sein Leben zu &ndern. Zu die-
ser Warnung sind der delphische Gedanke (T'v@8t oeavtév.) und der Satz auf dem
romischen Triumphus (Hominem te esse memento!) zu beachten. Wenn der Mensch
— sei er ,,gewohnlicher” Sterblicher oder vom Gott Auserkorener (Dichter bzw.
Kiinstler) — sich seiner Schranken bewusst ist, wende er sich an die Gotter. Dieses
Reinigungs-, Anderungsmotiv steht in engem Zusammenhang mit dem Apollon-
Hymnus: Nach der Besiegung von Python musste Apollon sich bei Admetos in Thes-
salien reinigen; auch die idtpog- und iatpdépovtig-Funktion des Gottes kommt im
Text vor. Falls der Mensch die delische (apollinische) Warnung beherzigt, begeht er
nicht die Siinde der $Bp1g und wird nicht bestraft, wic Niobe, Arachne, Marsyas, Tha-
myris oder — wenn ich auf ein anderes Stiick der Hymnensammlung von Kallimachos
hinweise — Teiresias im Gedicht an das Bad der Pallas. Er erblickte die Géttin, ob-
wohl es ihm nicht erlaubt war, in einem unbewachten Augenblick. Darum wurde Tei-

(Anm. 23) ad loc.; KOHNKEN (Anm. 81) 418, 421; W. KROLL, RE XV]I, 1933, 42, s.v. Momos; E. BER-
NERT, RE XX, 1941, 961-964, s.v. Phthonos.

19 Dieselbe Zweiheit wurde von KERENYT in der Asklegios-Gestalt analysiett: Der gottliche Arzt.
Studien tiber Asklepios und seine Kultstitten, Darmstadt, 1953°.

1 6 114, 8-9: oxaufi puév Egeic yepi Kovlie qoéov, / tog & éni Seitepfi] oo ibavag
Xdpirag. Uber das Fragment s.: R. PFEIFFER, The Image of the Delian Apollo and Apolline Ethics, ders.
Ausgewdhlte Schriften. Aufsdtze und Vortrdge zur griechischen Dichtung und zum Humanismus, hrsg.
W. BUHLER, Miinchen, 1960, 55-71 (= The Journal of the Warburg and Courtauld Institutes 25, 1952,
20-32); S. JACKSON, Callimachus, Istrus and the Statue of Delian Apollo: ZPE 110, 1996, 43-48; FRA-
SER (Anm. 24) I, 785; WILLIAMS (Anm. 23) ad 19.

12 (Jber die erste, originale Statue: Antikleides, FGrH 150, F 14, und Istros, FGri{ 334, F 52 (=
Plut. Mor. 1135f-1136b [De mus]): xai 1 év Anid@ 6€ 10U aydiuaros avtol [[Anéhiwvos] aeidpv-
oic Exyet év uév tij beli tofov, Ev 6€ tff dploTeEp@ Xdpttag, OV Tig HOVOIKTS Opydvey ExdoTnv
11 Eyovoav 1j uév Avpav xpartet, 1 8 avdovg, 1j 68 év péow mApookewEvny Exel TQ) orduatt ov-
pryye. Uber die spitere, neue Statue: Macrob. Sar. 1, 17, 13: Sed quia perpetuam praestat salubritatem,
et pestilens ab illo casus rarior est, ideo Apollinis simulacra manu dextera Gratias gestant, arcum cum
sagittis sinistra, quod ad noxam sit pigrior, et salutem manus promptior largiatur.

19 4 114. 11-13.: @fyadoic dpéyw-/ Intoior xolaoud / dpydirepog. Zu den beiden Apollon-
Aspekten in der romischen Literatur s.: Hor. Carm. 2, 10, 18-20: guondam cithara tacentem / suscitat
Musam neque semper arcum / tendit Apollo. PFEIFFER (Anm. 101) 66—67 hebt interessante neuzeitliche
Parallelstellen hervor: die Inschrift der Don-Carlos-Miinze von Pompeo Leoni (1557): in benignitatem
promptior. Im Roman von Swift (Gulliver’s voyage to Liliput, 6) ist zu lesen: The image of Justice...
with a bag of gold open in her right hand, and a sword shealted in her left to show she is more disposed
to reward than to punish.
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resiasml‘:m sein Augenlicht gebracht, wihrend er an wunderbarer Seherfahigkeit ge-
wann

Es kann auch kein Zufall sein, dass der Name Phoibos so oft im Hymnus vor-
kommt. Wihrend der strahlende Sonnengott seinen Segen den Sterblichen gibt, sieht
er alle Menschen und alle ihre Taten. So schaut der Gott den allerschonsten Chor an,
dessen Hymnus ihm besonders am Herzen liegt'®. Diese Gottheit, also der Sonnen-
gott Phoibos Apollon, kann den éo840¢ und den Airdg voneinander unterscheiden
und 148t dem einen die gottliche Gabe, dem anderen aber die Bestrafung der OBpig
zukommen'%.

H-1113 Budapest
Karolina ut 35/a

' Ohne die ausfiihrliche Betrachtung der ganzen Hymnensammlung ist auffillig, dass die Dich-
tungen iber den gnadigen bzw. bestrafenden Apoilon an der zweiten und vorletzten Stelle des Buches
stehen.

19 Hymn. 2, 93: o0 xeivov yopov elde Geditepov dAdov Ardiiov...

1% MCKAY (Anm. 38) 37, 39-40 hat auf Grund der Verse 38-41 nachgewiesen, dass Kallima-
chos Apollon mit dem Sonnengott identifiziert hat.
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PETER LAUTNER

ANDRONICUS OF RHODES
ON ARISTOTLE’S PHYSICS 202a13-21, b23-30"

Summary: The aim of the paper is to show that the two testimonies on Andronicus’ theory of physical
change give a coherent picture. Both accounts stress that the factor responsible for change is not neces-
sarily to be sought for outside of the things that change. Their change is due as much to their inner con-
stitution as to external agents. Andronicus’ view resembles Galen’s critique of the Aristotelian position
and there is a possibility that both authors drew on Stoic sources.

Key words: change, inner constitution, external agents, natural motion, previous disposition, substrate.

The evidence for Andronicus’ views on physics is extremely sparse. We only
have three testimonies, all in Simplicius’ commentary on Aristotle’s Physics. One of
them concerns the order and arrangement of the books of the Physics. It sheds light
upon the development of the division of Aristotle’s treatise and therefore received
considerable interest in the past. But it may be less interesting to those who are con-
cerned with the doctrinal aspects of Aristotle’s work. On the other hand, the Neopla-
tonist commentator, Simplicius also informs us that Andronicus (floruit in the second
half of the Ist century BC) had a reading of 202a14 that was less clear than the ver-
sion preferred by the majority of mss. and commentators. Later on, we find another
report on Andronicus that deals with his interpretation of 202b23-30.

The aim of the paper is twofold: to show that the testimonies on Andronicus’
view of 202al13-21 and b23-30 cohere, and to set them in the context of what we
know about the physical theories of the Peripatetics in the latc republican and early
imperial period.

First, I shall quote Simplicius’ reports.

A

ioTéov Bt OTI €v TOUTw T Xwpiw ol pév ToAAol caécTepov oUTw
ypapouot TauTnv TN AéE1v EvTeAEXEIQ ydAp €0TI TOUTOU UTIO TOU KIVT TIKOU.

"I owe much to Han Baltussen and Istvan Bodnar for their generous and detailed written com-
ments on an earlier draft.
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o 8t 'Avdpduikos oUTws tvTeAexela yap ot Tol KivnToU kal umd TouTou.
kai éEnyeital 81 k&v E§wbev 1| TO KIvolv, Ek Tis EvouoTs duvauews Eig
Evépyetav ayouevov, U éauTtol KiveicBal Bokel TO KIVOUUEVOY.

(CAG IX, 440.12-17 Diels, emphasis is mine)

B

Avaykn yap TO Kwouv eidds Tt 6v 1dn ToUTo Ewdiddval TG KIVOUHEVE.
Kieitat 8t kal autd, kabdoov 1} TpdTepov Tpeuoioa EEls eis THv Told Kivelv
gvépyelav dleyeipeTal KATA TO s TPOS EVEPYEIAQV BUVANEL, OTIEP TTAVTA EXEL
Ta un dua 8Anv amodiBdévta Thy olkelav évépyelav OTep ToiS aicovicog
evepyolUol mpdoecTt pévols. d1d map’ SAov TOV ToU KIVEIV Xpovov auPpw
EoTwv €V aUTOols TS Te Buvdpel Kal TO EVEPYEIQ, KAl KATX UEV Trv ef aTehoUs
TPOKOTITIV KIWoUvTal, KaTd 8t TO TEAelov Kal Tiis EEecos kal Tijs évepyeias
kwwoUuow. 1 Bt @uois kal TpodiaTiBepévn BdaTibnot TO UTokeiugvov
EvBobev kab' EkaoTov Kivnoews eidos, ws kal & "Avdpdvikos EAEYE. KGV yap
BepuaiveTal UTTd TUpPos TO Udwp, AN 1) Ev T& UdaTi puois TpwTn Bepun)
yevouevn, oUtws Bepuaivel 1§ ouvBepuaivet 1O Utrokeipevov.
(CAG IX, 450.9-20 Diels)

Text A gives not only Andronicus’ reading of 202a14 but also his explanation.
That might show that Andronicus not only edited the text but also commented on
particular textual problems.2 Perhaps, he had to choose between various readings and
appended some remarks to justify his preference. Had he had only one version at his
disposal there would have been no reason to argue for that. It cannot be ruled out
either that the rival versions (or one version only) were accessible after his publica-
tion of Aristotle’s works as well. They may also have reached Alexander of Aphrodi-
sias who, along with Porphyry, was admittedly the main source for Simplicius in this
commentary. They might form the basis of the reading accepted by Simplicius and
the medieval copyists. In this respect, then, Andronicus could not provide a definitive
edition.” But we do not have to assume that he just gathered the rolls and published

"1t is not quite clear why Diels put a comma after ayduevov for it goes with TO kivoupevow.
I owe this point to Istvan Bodnar.

2 On his notes on Aristotle’s Physics, see M. PLEZIA: De Andronici Rhodii studiis Aristotelicis.
Cracow 1946 (although he has not much to say about it, see p. 43); P. MORAUX: Der Aristotelismus bei
den Griechen. Bd.1, Berlin 1973, 113-116; H. B. GOTTSCHALK: Aristotelian Philosophy in the Roman
World. ANRW 11 36.2, 1079-1174, esp. 1092-1093; J. BARNES: Roman Aristotle, J. BARNES & M.
GRIFFIN (eds.): Philosophia Togata 11. Oxford 1997, 25 30. The version was also noted by H. DIELS:
Zur Textgeschichte der Aristotelischen Physik, Abhandlungen der Kgl. Pr. Akademie der Wissenschaf-
ten zu Berlin, 1882, Phil.-hist. KI. 1., 22-23. But he seems to say that in that case we have to think of the
transmission through the commentators, not of Andronicus’ transcript. Moraux thinks (p. 113) that An-
dronicus’ version is a Fliichtigkeitsfehler. If so, why did Andronicus try to justify it? Simplicius clearly
says that he made some explanation (¢§nyeiTat) to support it. Moraux also points out (p. 114, n. 3) that
the reading turns up in Cod. Vindob. phil. gr. 100 (9th century), though he takes it for another lapse.

3 As J. BARNES stresses, in his ‘edition’ of the Physics, Andronicus merely published copies of
corrupt manuscripts, see op. cit. 31. Without rejecting that highly plausible hypothesis about the value of
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them without trying to give a coherent interpretation. We cannot prove the existence
of such a coherent view for the whole work. But we may be able to prove a more
modest claim, that he had such an interpretation for a longer passage. For the expla-
nation with which he supports his reading of 202a14 seems to be in line with the in-
terpretation of 202b23-30. At any rate, Simplicius’ report indicates that Andronicus
had at least some overall interpretation of Aristotle’s theory of change.

Whoever interprets 202b23-30, s/he must be aware of the fact that the passage
sums up the content of the first three chapters of Book 3. The general nature of
change is defined as the actualization of that which is potentially active or passive.
This is the passage, then, where the commentator is given the opportunity to summa-
rize his’her own interpretation of Aristotle’s notion of change. Before examining
Andronicus’ interpretation of the passage, we have to mark off his testimony from
the context of Simplicius’ remarks. It is difficult to separate them for it seems that
Simplicius uses Andronicus’ view to illustrate a Neoplatonic doctrine which says that
to take in a form the recipient has to be suitable for the reception of that form.
Suitability (¢mTndeidTns) may in turn be the result of a previous impact by that
same form.* Simplicius makes clear that motion is or involves a certain transmission
of form (450.9-10). To support the inclusion of this notion into an Aristotelian frame-
work he refers to Andronicus who emphasizes the importance of the internal source
of change.

However, as I think we can find an allusion to Andronicus’ terminology, we
might have a chance to attribute at least one short additonal passage to Andronicus.
On discussing the conditions whereby a thing can change Simplicius says that nature,
which is also so predisposed, gives a kind of disposition from within to the substrate
in relation to each form of change. One of the two terms I should like to pay special
attention to the word “predisposed” (TpodiaTtiBepévny). Simplicius does not use it
elsewhere in the commentary. We cannot find it in his commentary on De Caelo
either. Neither does Aristotle apply the term — with good reason, one might add. As
the clause ends with the words cos kai 'Avdpdvikos EAeye, there is some reason to
assume that Simplicius took the clause “r} 8¢ puois ... éAeye” (450.16-18) either
directly from Andronicus or, more plausibly, from Alexander of Aphrodisias who
also wrote a commentary on the Physics. One might think that it would be too bold to
say that here we have a direct quotation from Andronicus’ work. But [ think it is safe
to conclude that, in the wake of Alexander, Simplicius paraphrased Andronicus in a

Andronicus’ edition, one might admit that Andronicus at least made an attempt to support his choice be-
tween different readings.

* The term may be of Megarian provenience but was also used by the Stoics and Epicurus (Ep.
Herod. 46), see R. B. TODD: EPITEDEIOTES in Philosophical Literature: Towards an Analysis, 4cta
Classica XV (1972), 25-35. See also the detailed analysis of the term in the Neoplatonists by I. HADOT:
Aspects de la théorie de la perception chez les néoplatoniciens: sensation (aioBnois), sensation com-
mune (xotvt) aicBnaois), sensibles communs (kowé aiobnTd) et conscience de soi (cuvaiodnais), Do-
cumenti i studi sulla tradizione filosofica medievale, VIII (1997), 33-87, esp. 37-42. émtndadrns as
the result of a previous éupaois of the form is discussed, e.g., in Ps.-Simplicius, in D4 56.21 ff. For
further references, see my note 241 in Simplicius, On Aristotle On the Soul 1.1-2.4, translated by J. O.
URMSON. London-Ithaca NY, 1995.
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way that he kept some of the key terms. The next clause (kGv y&ap ... TO UTTOKEIHE-
vov) illustrates that general thesis. The use of ouvBepuaivel is also unique in Sim-
plicius’ in Phys The commentary on De Caelo does not contain the verb and its
cognates either.” Therefore, perhaps, we are allowed to ascribe the passage 450.16-
20 to Andronicus. Such a conclusion may be corroborated by the fact that the terms
do not occur in any other treatise on physics by late antique authors. The rest of the
section quoted above may also reflect his views, although it has no peculiar mark
indicating that Simplicius took it from another author. It may well be that it contains
nothlng but the remarks that Simplicius made to clarify his own point. But, on
occasion, it may also serve well to elucidate some problems in Andronicus’ notion.’

Text B states that for Andronicus nature is predisposed towards every kind of
change, and thus it is the inner source for the substrate to produce change in any way.
There are two questions to be answered. What kind of nature is he talking about?
What does he mean by substrate (TO Utrokeipevov)? I suspect, what he has in mind
is either the universal nature or the individual. If he thinks of the universal nature
then he could say that nature as such has the kind of previous disposition that enables
natural things to change. If he thinks of the individual nature then he may say that it
is not nature as such but nature structured in a certain way that is predisposed and
thus enables natural things to change. In my view, the first option may be more prom-
ising. Simplicius does not indicate that he takes the term in the second, restrictive
sense. Moreover, the discussion is about change in general. Nature is said to be pre-
disposed towards all kinds of change. In virtue of the previous disposition nature can
provide the appropriate disposition for each individual thing. As for the meaning of
UTrokeipevov, the term may refer to the thing that is about to change. For to change
is to receive a certain form (450.9-10), the changing thing is a Umokeipevov in
relation to the form which it receives. Thus, of course, we can say that the thing that
is about to change is matter in respect of the form it takes on during the change. In
itself, the thing in question is a compound, but in respect of the change to come it
receives the appropriate form. It will underlie the change. That seems to be the
meaning of the term both in 450.17 and in 450. 20.7

Because we have Andronicus’ summary of his view of the general nature of
change and assume that it is correctly represented in Simplicius’ commentary, it is
reasonable to expect that his reading and explanation of 202al4 must fit that sum-
mary. Right at the beginning of his commentary on Physics 3, in 395.20-22, Sim-

% The term is attested in Aristotle (4 562b21), as well as in early Peripatetic texts (Ps.-Aristotle,
Pr. 888b28; Theophrastus CP I 3.4). These claims are based on a TLG search for the various forms of
SiamBévar and ouvBeppaivew in the relevant authors.

I must add that, to my mind, the subject of the next sentence (Suvdpel oUv KwNTIKOV ElTey,
...) is, again, Aristotle, as the words £Aeye TpdTepOV (450.21) make clear.

7 Another possibility to explain UTokeievov might be to side with Boethus and distinguish
between UAn, unqualified matter, and Umokeigevov, matter as it exists in actual things and is endowed
with form and limit, see ap. Themistius, in Phys. 26.20-23 and Simplicius, in Phys. 211.15-20. But it
seems that in 450.20 Utrokeipevov is distinguished from guois. As the latter term seems to refer to the
inner constitution (including the matter that is qualified), the former can only signify the particular thing
that is about to underlie change.

Acta Ant. Hung. 42, 2002



ANDRONICUS OF RHODES ON ARISTOTLE’S PHYSICS 129

plicius announces that this book has a quite high number of text variants. This seems
to be the reason why he devotes so much energy to discuss the different readings of
certain passages. His notes on Andronicus’ version are to be understood against this
background. What is the difference between the two readings? The one accepted by
the commentators, including Simplicius, says that change is the actualization of the
changed by the source of change. The statement implies that things that change owe
their activity exclusively to the external source of change. That goes well with the
Aristotelian dictum that everything that changes is changed by something else.® An-
dronicus seems to have dissented from Aristotle’s view for he prefers a text which,
although it defines change as the actualization of the thing that is capable of chang-
ing, adds at the same time that the change may also be initiated by the external source
of change. He defends it by saying that, even if the changer is external, the thing in
change seems to be changed by itself, since it is brought to actuality on account of its
inherent potentiality. Instead of ascribing full responsibility for the change to the ex-
ternal mover, then, Andronicus endorses the view that the physical thing that is about
to change can change also by itself, and that is due to its inner conditions. In text A,
therefore, he announces a view which is the opposite to what Aristotle said. For Aris-
totle, every change implies a changer which is, in some sense, distinct from what is
changed. By contrast, Andronicus seems to claim that it is the nature of the changing
thing that is primarily responsible for the change. For this reason, he may tacitly
admit such cases where we cannot find an external mover.

It may be easy to see that the two accounts on Andronicus’ position are coher-
ent. Both stress that the factor responsible for change is not necessarily to be sought
for outside of the things that change. Things are capable of changing on their own
account, or rather, their change is due as much to their inner constitution as to exter-
nal agents. As the example in text B says, even if a particular amount of water be
heated by fire, the nature inherent in the water first becomes warm and thus warms,
or warms with itself, the substrate.” The passage also raises an interesting problem
about Aristotle’s doctrine of the elements. When the nature of water becomes warm,
how can this warm nature remain the nature of water? In such cases, Aristotle’s doc-
trine requires that the warm water that has left its cold nature behind would no longer
be water. It should be a kind of air. Theoretically speaking, Andronicus could give
two answers to the query. (1) The warm nature of the water is in fact a nature of air.
It implies that during the heating process there will be a substantial change which then
takes hold of the whole matter. The heating process only communicates the warm to
the water. The fact that the water comes to the boil and perishes can be explained
with reference to the inner structure of the water. (2) The nature of warm water can
itself be a water-nature. This is a paradoxical nature that becomes more paradoxical
as the heating process goes on. But this nature has to come about first. It will receive
the heat communicated to the water and will eventually perish as a result of further

¥ See, e.g., Physics VIII 4, 255b29 ff.
® Note that both passages make the same point in this respect: k&v £€coBev 7 (440.16) ~ kv
yap BepuaiveTan (450.18).
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heating. By the term ouvBeppaiver Andronicus might refer to the first horn of the
dilemma. For there nature acts as a co-ordinate cause along with the external source
of the heat. On this view, nature contributes to the process of heating the water. But
these possibilities are highly conjectural. We simply do not have clear evidence for
Andronicus’ position in this matter."

But that is a minor point. Whichever of the two possibilitics may come to be
true, it seems that Andronicus chose the reading of 202a14 in accordance with his
general view of change. This kind of approach serves the purpose of Simplicius as
well for he stresses the introduction of the internal initiation of change as something
necessary (418.4—6) and new (423.12, 20—1).ll We do not know whether Andronicus
endorsed Aristotle’s doctrine of elementary motions. But even if he accepted it, he
could say that the mover is responsible for the motion of the element indirectly; it
moves the element via the nature of the element.

The next task is to examine how Andronicus’ notion of change fits in with the
overall view of change in the late republican and early imperial period. As a result,
we may be able to see clearly Andronicus’ place in the development of the interpreta-
tion of Aristotle’s notion of change. The sources are, again, scarce. In particular, we
know hardly anything about the Peripatetics who lived in the 1st and 2nd century
BC. Our evidence for their views on physics therefore does not enable us to compare
them to Andronicus notion of change. There are, however, other sources that reveal
other kind of connections. At first sight, his position may appear similar to that of
Epicurus who denied that what is in motion has to be moved by something.'” On the
other hand, Andronicus did not say that such change can be spontaneous. Natural
things are a kind of self-movers but they change on account of their inner constitu-
tion, which makes their change predictable. The notion of self-motion was more
prevalent in Stoicism." Chrysippus characterized fire as the one that moves through
itself with most speed and vigour.'* Moreover, the Stoics seem to have distinguished
four kinds of self-motion, the lowest one being attributed to inanimate natural ob-
jects.15 Inanimate objects thus can change by themselves. To use Stoic terminology,
they are capable of activating change through themselves (81" éauToU évepyeiv Thv
kivnow, apud Simplicius, in Cat. 306.21-22). Given that Andronicus was influenced
by the Stoics in other matters, there is a possibility that he was influenced by them in
this point as well.'®

'9 Thanks to 1stvan Bodnar for helping me elaborate this point.

'] owe this point to Han Baltussen.

12 gee Lucretius 11 216-293.

13 See the analysis in D. HAHM: Self-Motion in Stoic Philosophy, M. L. GILL & J. G. LENNOX
(eds.), Self-Motion. From Aristotle to Newton. Princeton, 1994, 175-227.

4 SVFI1413.

5t Simplicius, in Cat. 306.19-27, Origen, De principiis 111 1.2-3; De oratione 6.1. Alexander
of Aphrodisias was well aware of the Stoic arguments, see De fato XI1l 181.15-182.4. For a discussion,
see R. W. SHARPLES, Alexander of Aphrodisias on Fate. London. 1978, 253-58.

'8 The Stoic influence in other matters has been emphasized by H. B. GOTTSCHALK, op. cit. 1105,
n. 6, and in L. TARAN’s review of P. MORAUX, Aristotelismus bei den Griechen, Bd. 1, Gnomon 53
(1981), 741.
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As Paul Moraux has already noted, text A may allude to a dcbate on the nature
of change among natural philosophers in the 2nd century AD."” The key evidence for
the debate is the treatise b?/ Alexander of Aphrodisias in which he sets out to refute
Galen’s notion of change.'® He evolved his theory as a response to Galen’s objec-
tions to Aristotle’s views. But Andronicus’ position may also make understandable
the fierce criticism that Alexander aimed at Galen’s notion of change. Alexander’s
purpose in criticizing Galen was also to rebut erroneous conceptions within the Peri-
patctic tradition. Galen seems to have said that things that change essentially are
those whose source of change is inherent. Such change is the linear motion of the
sublunary elements to the places appropriate to them and the circular motion of the
outermost sphere.'” These bodies consist of similar parts that “are no other than the
whole”.*® Galen also launched an attack against the logic of Aristotle’s argument.*!
He criticized it on the ground that it makes an impossible Ud8eais which says that
when the whole AB moves TpcTeos kat kab' auto, the part CB does not move.
For present purposes, there is no need to follow up the whole debate. Let it suffice to
stress that Galen referred to the local motions of the element which are due to its
weight.

The difference between Galen and Andronicus is clear. As the example in Sim-
plicius 450.19-20 shows, Andronicus did not necessarily bear in mind natural mo-
tions, the linear motion of the four elements to their natural places. Although he
referred to the elements, or particular portions of the elements (this particular fire and
this particular amount of water), the changes he considered useful for illustrating his
point were not the natural locomotion of the elements. Instead, he mentioned warm-
ing and cooling, changes that were related to the basic qualities of the elements. But
the body to change is a particular amount of water. To apply Galen’s principle, the
parts of this water are similar to the whole. Furthermore, Andronicus’ criticism may
not have been so radical as Galen’s. He could reconcile his position with Aristotle’s
view by saying that the external mover of the elements can move them on account of
their inner nature. On the other hand, the common feature in the views of Andronicus
and Galen is that for both authors change can be initiated by the inanimate thing
itself, which is due to the intrinsic characteristics of the natural thing in question.
One might ask if there was a common source for the criticism. The answer is short
and not free of conjecture. For Alexander says that Galen took the criticism from

" P. MORAUX, op. cit., 114,

' See S. PINES: Omne quod movetur necesse est ab aliquo moveri: A Refutation of Galen by
Alexander of Aphrodisias and the Theory of Motion, Isis 52 (1961), 21-55; N. RESCHER & M. E.
MARMURA, The Refutation by Alexander of Aphrodisias of Galen’s Treatise on the Theory of Motion.
[slamabad, 1969.

% 63al0 ff. Page and line are those of the Escurial ms., as I found it in N. RESCHER & M. E.
MARMURA, op. cit., 33-34.

2 Translation is by N. RESCHER and M. E. MARMURA. It indicates that the elements are made up
of homogeneous parts.

*T'63b20 ff. It was mentioned also by Simplicius, in Phys. 1039.13-15. Galen responded to
Physics 241b24-242a16.
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Chrysippus.22 In addition to that, we can repeat that Andronicus was clearly influ-
enced by the Stoics in many issues. We cannot rule out either that he relied on them
for making this point as well. As a speculation, then, we might be allowed to say that
both Galen and Andronicus drew on Stoic sources. But if so, then those Stoics, pre-
sumably Chrysippus as well, knew the Aristotelian theory of change and heavily
criticized it.

H-2081 Piliscsaba-Klotildliget
Ady Endre u. 13.

2 64a5 ff, p.36 RESCHER-MARMURA. Alexander must have been familiar with the Stoic concept.
It is not clear, however, whether he hinted at the whole criticism when saying that Galen took it over
from Chrysippus.

Acta Ant. Hung. 42, 2002



Acta Ant. Hung. 42, 2002, 133-140

LEVENTE LASZLO

THE QUANTITY OF FINAL -U
IN THE NOMINATIVE-ACCUSATIVE SINGULAR
OF LATIN U-STEM NEUTER NOUNS

Summary: The opinion of traditional grammars and the hypothetical derived PIE form is inconsistent
as concerns the quantity of the sing. nominative-accusative ending of Latin u-stem neuters. Since the
received scholarly opinion holds that the quantity cannot be determinated from the available sources,
certain scholars have stated that the ending is a short -u. A comprehensive re-examination of the ancient
grammatical opinion and the relevant metrical texts demonstrates that on the basis of two passages,
namely Aen. X1 859 and nux 106, the truth of the traditional view, i.e., that the sing. nom.—acc. of u-stem
neuters is long, can be confirmed.

Key words: Latin morphology, u-stem nouns, Roman grammarians, diptota, monoptota, quantity of -u.

1. THE PROBLEM AND ITS PREVIOUS SOLUTIONS

The progress of Latin linguistics inevitably brings a re-examination and re-
valuation of previously accepted facts. This is true as well of the teaching of the ac-
cepted grammars on the quantity of final -u in the nominative, accusative, and voca-
tive cases of Latin fourth declension neuters. Though the traditional opinion — taught
also in the schools and ultimately stemming from the authority of Priscian — is that
this final -u is long, one would expect, on the ground of comparative Indo-European
linguistics, a short -u." A change from short to long is theoretically impossible.

There are two major ways for scholars to make this contradiction clear. The
first is to deny that the quantity of final -u is long, claiming that the cases where it is
are artificial, the result of prosodical lengthening’ or poetica licentia.® In extreme
cases this method leads to a total denial of the presence of nominative, accusative or
vocative u-stem neuter forms in the metrical texts,® which places long final -u in the
realm of grammatical fantasy. Those scholars who choose the second method have

' Cf. Lat. genii ~ Gr. yov, Skt. janu.

2 Before caesurae, see M. LEUMANN, Lateinische Laut- und Formenlehre. Miinchen 1977°, p. 441.

3 A. ERNOUT, Morphologie historique du latin. Paris 1953. pp. 64-65.

* This is the most recent point of view, the one of P. M. SUAREZ MARTINEZ, “La quantité de -u
chez les neutres de quatriéme déclinaison latine.” In: H. ROSEN (ed.), Aspects of Latin. Papers from the Sev-
enth International Colloquium on Latin Linguistics, Jerusalem, April 1993. Innsbruck 1996. pp. 91-98.
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attempted to construct an explanation as to how thcse words evolved from other
Indo-European morphologlcal categories: from the dual®, or possibly from an original
collective plural.®

But before we commit to one theory or the other, or begin to create a new one,
an essential question must be answered: is there any contradiction at all, or are we in
fact dealing with a pscudo-problem? The conclusion of Suarez Martinez’ makes
sense: it is possible that we cannot find any arguments for the existence of long -t in
u-stem neuters in the available texts. And if we do not find any, what is the conse-
quence? Should we accept that short -u is the most probable answer, or should we
simply admit that we have no evidence for the quantity of -u? Or, if we can find
evidence, is it really relevant?

Before we can answer these questions, we need first to discuss other problems
connected with the u-stem neuters. In Latin these words are very few indeed: cornu,
gelu, genu, pecu, and veru. Because they “‘sunt perpauca” ¥ this group of words is
actually scarcely attested in the literature, and tends to varlauon in its forms.” Some-
times even other u-stem neuters appear as variants of words originally from other
declinations.'® Thus the main problem is twofold: quantitative and qualitative. What
are the precise limits of the sct of Latin u-stem neuters; what is their origin; how can
a small and rather unsubstantial group of words be grasped?

There are two areas that any examination of u-stem neuters must cover. First,
we need to examine the various opinions of the Roman grammarians. Second, we
must find the relevant places in the Latin metrical texts where the quantity of -u can
be determined.!’ The main criterion of examination is the demand for completeness
both in the set of u-stem neuters — including the hapax legomena mentioned above —
and in the selection of texts. There is no room to pick and choose. Not all texts have
been examined previously. '

> This is an ingenous theory of F. Sommer on the ground that cornu and genu usually mean parts
of the body: F. SOMMER, Kritische Erlduterungen zur lateinischen Laut- und Formenlehre. Heidelberg
1914, p. 96. A critique of this theory is formulated by A. L. SIHLER, New Comparative Grammar of
Greek and Latin. New York-Oxford 1995. p. 323.

® From the semantic change of PIE *pek's ‘single animal’ — *pek'd ‘cattle’: J. SCHMIDT, Die
Plu)albzldungen der indogermanischen Neutra. Weimar 1889. p. 49.

" SUAREZ MARTINEZ (n. 4), p. 98.

# Phoc. GL V p. 414, 12-13 KEIL.

? There are a number of formal variants in other declinations; e.g., u-stem masculine nouns: cor-
nus (Varro Men. 131 ASTBURY; acc. cornum Ter. Eun. 775; Lucr. 11 388; Ov. met. 11 874, V 383; Avien.
Arat. 437), gelus (Acc. trag. 376 DANGEL; Afr. com. 109 DAVIAULT); o-stem neuters: cornum (see
above), gelum (Lucr. VI 877), verum (Plaut. Rud. 1302, 1304; Truc. 628); s-stem neuters: genus (Lucil.
166 KRENKEL; Cic. Arat. 27, 45, 46, 254, 375, 399, 403, fr. 21 SOUBIRAN; Ov. Arat. | COURTNEY).

' The greater part of these words are cited by grammarians and not from the surviving texts:
algu, artu, ossu, penu, seru, specu, testu, and tonitru. Cf. F. NEUE-C. WAGENER, Formenlehre der la-
teinischen sprache. Vol. 1. Berlin 1902. pp. 531-535.

""'On the theoretical level the third area would be the investigation of the development of the
words in the Romance languages, but the phonological and morphological changes do not help to deter-
mine the exact quantitative value of -u.

'2 This is my first counter-argument against the work of SUAREZ MARTINEZ who — although does
not examine all relevant passages — makes his conclusion in such a way that one would first of all expect
the use of all available material.
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2. THE OPINIONS OF THE ROMAN GRAMMARIANS

As Suarez Martinez has stated," the opinions of the ancient grammarians on
the quantity of final -u in fact vary.'* While the author of De ultimis syllabis (GL IV
p. 224, 22-32) and Priscian in his /nstitutio (GL 1l p. 362, 6—11; also in other books:
p. 187, 16-17 and p. 210, 14-15) claims it is long, a larger group of grammarians,
namely Diomedes (GL I p. 308, 13-17; similarly on p. 309, 3-6), Pompeius (GL V p.
185, 1-4; similarly on p. 172, 3—4), Servius (GL IV p. 451, 27-28), Martianus Ca-
pella (De nuptiis p. 76, 14-15 Willis; the same on p. 78, 8-9) and Probus (GL 1V p.
31, 23-27; the same on p. 32, 30-33) assert the contrary, i.e., the ending of the u-stem
neuters in the nominative, accusative and vocative cases is short. To the latter group
of grammarians belongs also Sacerdos (GL VI p. 482, 29-483, 1); and the authors of
De finalibus metrorum (GL VI p. 231, 4-8; perhaps the work of Metrorius) and of
the Explanatio in Donatum (GL 1V p. 544, 28-31) should also be added.”

It is clear that the question cannot be decided in accordance with majority opin-
ion, chiefly as there is a grammarian, the author of the Explanatio, who is inconsis-
tent on the point. Thus, first the arguments of the grammarians must be scrutinized.'®
To begin with the majority position, two arguments are given. First, all final vowels
are short in the nominative, including the -u ending'’; hence in the case of neuters the
same is true of the accusative and vocative cases. This could be the effect of analogy:
as the -a, -0 and -e endings are beyond doubt short, in a dubious situation the quantity
of -u easily can be settled as short t00.'® The second type of argument is a compari-
son of cases: in the genitive,'® dative and ablative the -u is long (productio), while in
the other cases it is short (correptio). As Diomedes says (GL I p. 308, 13-17), ,, bi-
pertita est quae altera casuum productione et correptione variatur, ut genu cornu

" SUAREZ MARTINEZ (n. 4), p. 92-93.

' None of the grammarians antedate the end of the 3rd cent. AD. Thus the cause of the difference
of views could be the late date as well, when it had become difficult to determine the proper usage, espe-
cially in the case of a group of words which is small and apt to sutfer both phonological and morpho-
logical alteration.

15 The so-called Ars anonyma Berniensis echoes the opinion of older grammarians, who contrast
the cases with short and long -u endings (GL Suppl. p. 127, 5-12); but curiously it not only cites Pris-
cian’s argumentation for long -u in all cases (p. 127, 13-16), but at the beginning of the discussion it also
deals with this group of words in this very way (p. 126, 35-127, 3). Thus the author of this grammatical
summary accepted the opinion of Priscian, not only from his authority, while carefully alluding to the
opinion of the opposing party.

'] call ‘arguments’ the motivations from which the members of the opposing parties formulate
their opinions. In this manner a declaration that ,.,the -u is short” (u terminatus brevis est, ut cornu; Mart.
Cap. p. 76, 14-15 WILLIS) does not contain any argument, because it reveals nothing about its author’s
motivation.

" Serv. GL IV p. 451, 27-28: ,, Nominativus singularis has habet breves, a ut Musa, e ut sedile,
o ut virgo, u ut cornu...” Similarly “Metrorius” who adds the group of words with long -i suffix (e.g.,
JSrugi), which is not originally nominative and obviously indeclinable, precisely as the corrector of his
Palatine codex (9th cent.) remarks too.

'® Of course, only the -a ending can provide a parallel if we deal with the long-short contrast.

" It is peculiar that all grammarians equally regard the ending of the genitive as -ii, instead of -iis.
Cf. F. SOMMER, Handbuch der lateinischen Laut- und Formenlehre. Heidelberg 1914, p. 389. It has
nothing to do with our problem, just for the understanding of grammatical terminology.
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gelu. haec enim duobus modis tantum in declinatione variantur, quod quidem pro-
ductione et correptione distinguimus. nam in nominativo accusativo vocativo cor-
repta u proferuntur, in genetivo dativo ablativo producta. "2 Djomedes here defines
a technical term. In this way the bipertitum term is applicable to words which have
only two forms that, in the case of u-stem neuters, are distinguished by quantity.

A similar form of argumentation based on terminology can be seen in De ulti-
mis syllabis (GL IV p. 224, 22-32), but from the other side: ,, Nominativum sin-
gularem aptoti nominis neutri generis u littera terminatum in poemate aliquo non
facilius invenies, ut si facias hoc cornu et hoc genu vel hoc gelu. nam haec nomina
apud Vergilium septimo casu inveniuntur. verum tamen si nominativum casum con-
locare volueris, ultimam hanc syllabam longam ponito, quoniam necesse est in abla-
tivo eam produci... in ablativo tamen sine ambiguitate producitur. 2! Here the ap-
plied term is aptota, which, in comparison with the meaning of Diomedes’ term, is
applicable to those words that have only one form in a paradigm, as if indeclinable.
There is no quantitative opposition: since in the -u is long sine ambiguitate in the
ablative, it is long in the nominative also. The reference to poetical texts is more
explicit in Priscian (GL II p. 362, 6-21), who also criticizes the opinions of older
grammarians and quotes a Vergilian and an Ovidian line as documents: ,,In u neutro-
rum, quae et indeclinabilia sunt in singulari numero, ut hoc genu huius genu, hoc
cornu huius cornu, in quibus quamvis quibusdam artium scriptoribus videatur tem-
porum esse differentia — dicunt enim, nominativum quidem et accusativum et voca-
tivum corvipi, reliquos vero produci —, ego in usu pariter in omnibus produci invenio
casibus haec nomina...” In Priscian’s text the indeclinabilia are the same as aptota;
the terminological equation is directly stated by Augustinus (GL V p. 497, 31-32;
similarly in p. 501, 12-13) as well.” There are numerous other grammarians, besides
the above-mentioned Priscian, Phocas, Augustinus and the anonymous author of De
ultimis syllabis, whose opinion, that the -u of the u-stem neuters in nominative and
accusative is long, is described with the same terms: Charisius® (p. 31, 17-21. 40,
15-22. 82, 28-30 Barwick), the author of an Explanatio®™ (GL IV p. 541, 23-24) and
Cledonius (GL V p. 42, 7-9).”

Examining the arguments of the opposing parties, we can summarize that while
the opinion of that group which insists on short -u is supported by facts known from

* Sacerdos brings a similar argument to bear, but without terminological remarks.

2! The same term is used by Phocas (GL V p. 414, 11-13) for the u-stem neuters.

22 priscian himself in his Institutio uses three terms: ,,monoptota” (GL II p. 187, 16), ,,aptota”
(GL 11 p. 210, 14; also in Ps.-Prisc. De accentibus, GL Il p. 523, 3-4) and ,,indeclinabilia” (GL I p.
362, 7; also in his Institutio de nomine, GL 11 p. 447, 14--15). The use of these terms as synonyms is
inconsistent, if the subtle distinction of Cledonius (GL V p. 45, 30-32) is right: ,, inter monoptoton et ap-
toton hoc interest: monoptoton est quod per omnes casus idem significat, ut 'frugi’; aptoton est quod
tantum unum casum, quem invenerit, servat et non flectitur, ut ‘ab hac dicione’.” But this kind of subtle
distinction is irrelevant for our purposes.

# Along with the so-called Excerpta Bobiensia (GL 1p. 551, 17- 19; also in p. 547, 4).

* The uncertainty of this author - who may be a certain Sergius — is very conspicuous here, since
a little later he argues for the position of Diomedes (see above). There is no acceptable reason; the
inconsistency in the same work is more than curious.

25 From the GL Supplement there are other texts too: the Ars of Ps.-Asper (p. 43, 7-13), the Ars
anonyma Berniensis (see above) and the Commentum Einsidlense (p. 240, 4-5).
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other declinations — short vowel quantity in final syllables and comparison of long
and short endings as in the first declination —, the group of grammarians defending
long -u, likewise populous, is not afraid to examine primary sources, i.¢., the metrical
texts themselves. So our second task is to analyze the poctical texts.

3. ANALYSIS OF METRICAL TEXTS

As the group of the -u stem neuters is very small, we can expect that there are
few relevant passages from metrical texts relevant to our examination of the quantity
of final -u in the nominative or accusative cases. There arc only two grammarians,
Priscian and the anonymous author of De ultimis syllabis, who, trying to demonstrate
that this -u is long, use passages from poctical texts.”® The first passages to be
examined are those cited by Priscian.

His first example is from Ovid (met. 1X 298-300):

...dextroque a poplite laevum
pressa genu digitis inter se pectine iunctis
sustinuit partus...

This reading can be found at Priscian and this is also the consensus of the
1 1th—12th century codices. But — as Sudrez Martinez has noticed”’” - two codices of
the same age write genu et instead of simple genu, and both of these variants are oc-
cur in the texts of recent editions. Such a textual problem can cause uncertainty: if we
accept the former text, the -u is long; but if we prefer the latter, an elisio intervenes”
and the quantity cannot be determined.

Uncertainty in the text can be found elsewhere too (mer. 1V 339-340):

Tum quoque respiciens, fruticumque recondita silva
delituit flexuque genu submisit. Atille...

The variants of the paradosis are flexoque, flexumque, and flexaque, the pub-
lished variant is a conjecture by Lachmann. The passage can be relevant only if the
correct text is flexumque or flexuque; but the existence of flexoque, in which case the
genu muzsgt be a modal ablative, does not permit us to decide whether the passage is
relevant.

26 This grammarian cites two verses from Cicero (GL IV p. 224, 29 = Cic. Arat. fr. 28, 2 and p.
224, 31 = Arat. 27), from which the second is apparently incorrect, as we can compare its text with the
manuscript tradition. Nevertheless, the overall negative opinion of Suarez Martinez (n. 4), p. 93 about
the author’s trustfulness in citation does not seem to be obviously well-founded, chiefly as he blames the
anonymous grammarian for the inconsistency, whereas the works preserved under the name of Probus in
GL IV were actually written by various authors.

7 SUAREZ MARTINEZ (n. 4), p. 93.

% Similarly, elision makes the length of final -u in this verse from an 8th century epigraphic poem
(ILCV 1625, 1) unverifiable: Flecte genu, en signum per quod vis victa tirani...

¥ Cf. SUAREZ MARTINEZ, (n. 4), p. 93. For the sake of completeness two other passages should
be mentioned. The first is a piece from a lost work of Afranius. There are two variants of texts, as the
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Priscian’s other example is from Vergil (4en. 1318-320):

Namque umeris de more habilem suspenderat arcum
venatrix dederatque comam diffundere ventis,
nuda genu nodoque sinus collecta fluentes.

Both Priscian (GL 11 p. 362, 20-21) and Servius (ad. loc.o) interpret genu as ac-
cusativus respectivus. But Suarez Martinez rightly points out’® that genu here could
just as well be ablativus limitationis, and thus irrelevant for our purposes.

The question of whether a u-stem neuter is in fact an accusativus respectivus or
an ablativus limitationis cannot be decided definitely. Poetically the former occurs as
well.”!

There are some more passages. Sudrez Martinez has examined Ov. fast. 111
869-870:

Dicitur infirma cornu tenuisse sinistra
femina, cum de se nomina fecit aquae.

His conclusion is that the u-stem neuters in these lines are not nominative or
accusative.*? He formulates his judgement in the same manner in the case of met. XII
345-348:%

...tergoque Bienoris alti

insilit haud solito quemquam portare nisi ipsum,
opposuitque genu costis prensamque sinistra
caesariem retinens...

Apart from the texts already examined, there is another passage from Ovid
which must be an example of cornu as direct object (met. X1 324-325)

opinions of the publisher differ in the acceptation of verse. The first is Ribbeck’s (fr. 420): indignum ve-
ro testu <quod> dici solet. The second is from DAVIAULT (fr. 421): indignum vero dici solet testu [- - -.

Both variants are suspicious. The Ribbeck version cannot be used because there is an editorial
conjecture after the nominative restu; the same is true for the Daviault version, as this word stands at the
end of the incomplete line. Incompleteness is the problem in another epigraphic verse (CIL VIII 20249
50): sancte tui sp 1 pli I Vitisator genu 1V O mpte tuis 1 S.

3% SUAREZ MARTINEZ (n. 4), pp. 95-96.

3! The grammars refer to another passage from Ovid (met. [X 96-97): “...vultus Achelous agres-
tes / et lacerum cornu mediis caput abdidit undis.” Again we cannot decide the question, the text can be
interpreted in either way.

32 SUAREZ MARTINEZ (n. 4), p. 94. His argument (“nous sommes ... en présence d’un usage in-
transitif ou absolu [more rightly: middle-voice — L. L.] de teneo, dans le sens qu’il n’est pas nécessaire
d’expliciter son objet direct, du fait qu'il coincide avec le sujet: se tenuisse”) is not convincing, as this
interpretation is far more complicated than the traditional one.

3% SUAREZ MARTINEZ (1. 4), p. 95. If we accept his reasoning, we may get a more difficult inter-
pretation: instead of the simple “he (Theseus) pushed his knees to the ribs (of Bienor)”, the result can be
“he pushed himself to the ribs with his knees” (medial sense) or “he was pushed to the ribs with his
knees” (the so-called absolute sense). I find these explanations untenable: the author is apparently fight-
ing to secure his opinion on the missing nominative or accusative u-stem neuters at any cost.

3% Similarly, there are two more passages in which cornu is indisputably nominative or accusa-
tive. For the former (Cic. Arat. 28, 2): iam Tauri laevum cornu dexterque simul pes. For the latter
(Phaedr. app. 22, 1): pastor capellae cornu baculo fregerat.
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. 35 .
Nec mora, curvavit cornu™ nervoque sagittam
inpulit et meritam traiecit harundine linguam.

As Klingenschmitt has demonstrated, all of these examples are problematic,
because the u-stem neuters stand before the caesura.”® As we know, not only sylla-
bles at the end of a verse can be syllaba anceps, but also those originally short syl-
lables which fall before a caesura. This is called prosodical lengthemng, and is
quite frequent in the poetical texts. If we assume that lengthening is present in our
passages, the implication must be their exclusion from the sct of possibly relevant
examples, With the utmost caution we must accept the testimony only of those texts
in which u-stem ncuters do not stand before caesura. Fortunately, there are two pas-
sages that fulfil this criterion.

The first is from Vergil (Aen. XI 858-860):

Dixit, et aurata volucrem Threissa sagittam
deprompsit pharetra cornuque infensa tetendit
et duxit longe...

The labiovelar stop in the enclitic -que cannot be an taken as a consonant clus-
ter and so cannot cause syllaba positione longa. Similarly, the lengthening cannot be
interpreted as a result of caesura semiseptenaria — in the Latin literature there are
very few examples of caesura in a syllable with clision.

Sudarez Martinez chose an interpretation of cornuque here as well, according to
which it is not accusative. He claims that the direct object is the elliptic sagittam,
while cornu is a local adverbial phrdse This argumentation is a consequence of the
author’s a priori line of thought: the text relates how the Thracian woman draws
forth an arrow from her quiver, then draws her bow and holds the bowstring taut.
Even if the sagittam added in thought could be the direct object of tetendzt it would
not be of duxit, as for archery, not the arrow but the bowstring pulled In this man-
ner cornuque has to be a direct object, and consequently accusative.

The last, Pseudo-Ovidian passage is far less problematic (nux 105-106):

At mihi nec grando, duris invisa colonis,
nec ventus fraudi solve geluve fuit.

35 Cf. met. V 383: curvavit flexile cornum.

¥a. KLINGENSCHMITT, ,,Die lateinische Nominalflexion*. In: O. PANAGL-T. KRISCH (Hrsg.),
Latein und Indogermanisch. Akten des Kolloquiums der Indogermanischen Gesellschaft, Salzburg, 23.—
26. September 1986. Innsbruck 1992, pp. 121-122. In the hexameter the following caesurae are found,
including dubious passages: semiternaria (Verg. Aen. | 320), semiquinaria (Ov. met. IX 97, IX 299, XII
347), semiseptenaria (Cic. Arat. 28, 2, Ov. fast. 111 869, met. IV 339, X1 324). Even in Phaedrus cornu
stands betore the caesura of the iambic line. Cf. LEUMANN (n. 2), p. 441.

37 See F. CRUSIUS-H. RUBENBAUER: Rémische Metrik. Eine Einfithrung. Miinchen 19552, p. 28.

More accurately, it is not lengthening in the common sense, but a short pause before the caesura, which
can be annexed to the short end syllable of the previous word, and thus produces an effect of long syllable.

% SUAREZ MARTINEZ (n. 4), p. 94.

% Moreover, cornu tendere and arcum tendere are common technical expressions for the bending
of the bow. Cf. den. IX 606: tendere cornu; V11 164: tendunt arcus; VIII 707: arcum intendebat; 1X
665: intendunt ... arcus; X1l 815: contenderet arcum.
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Just as the other elements of this list — ventus and sol — are subjects, gelu with
enclitic -ve must also be a subject and so nominative as well. The problem of
prosodical lengthening can be totally excluded, as the line is a pentameter and the
caesura stands between fraudi and solve. This and the former example seem to be
ground enough to reject the theory of the irrelevance of poetic texts.

4. CONCLUSION

From the data the following inferences can be drawn:

1. Although there is dissension among Roman grammarians, the arguments for
long -u are better founded than those to the contrary. Passages for illustration are
found only in Priscian and Probus. Moreover, the diptota category of the grammari-
ans arguing the shortness of -u is very obscure: if they use examples, all of their
words are nomina casibus defectiva, i.e., words which have only two cases.”® Their
employment of this category can only be explained by the need to fill the gap in the
terminological line between monoptota and triptota.

2. There are at least two relevant passages in Latin poetry that show long -u in
the nominative and accusative cases, and in no place is short -u ever attested.”?

The argumentatio a contrario of Sudrez Martinez was forced by the expectation
of Indo-European short -u and the supposed lack of evidence from metre. But since
Klingenschmitt has verified that from Celtic parallels the presence of long -u in PIE
is verifiable as well,” and there are evidences for long -u, his theory cannot be de-
fended. Apart from the dissension of both authors and grammarians, the -u of the sin-
gular nominative-accusative form of Latin u-stem neuters was unquestionably long.

H-3530 Miskolc
Avasalja u. 32.

®E g., fors, forte (GL 11 p. 188, 4) and vicem, vice (GL Supp!. p. 244, 4-5). The u-stem neuters
are, however, used in all cases.

*! This kind of automatic procedure is attested e.g., in Donatus (GL IV p. 377, 23-25): sunt au-
tem formae casuales sex, ex quibus sunt nomina alia monoptota, alia diptota, alia triptota, alia tetra-
ptota, alia pentaptota, alia hexaptota.

% The question of poetica licentia remains open. Must we assume that poets had such freedom to
use regularly long vowels instead of shorts in metrically neutral positions? It is not likely. And can we
accept that various authors always lengthen prosodically the -u before the caesura? This is an unsolved
problem. I would answer no. I cannot suppose that prosodical lengthening, otherwise rare, became almost
universal in the case of u-stem neuters.

#* KLINGENSCHMITT (n. 36), pp. 122-125.
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WLODZIMIERZ OLSZANIEC

TWO LATIN TRANSLATIONS OF A PASSAGE
OF PLATO’S “LETTERS”"

Summary: In his Latin translation of Plato’s Letter VII 326b-c Leonardo Bruni used the already existing
translation of the passage made by Cicero. The paper shows how the Florentine humanist treated the
version of his master: he reproduced it with slight modifications caused by his desire for originality.

Key words: Plato’s Letters, translation, Cicero, Leonardo Bruni.

In this article I confront and compare two translations of a passage of Plato’s
Letter VII (Pl. Ep. VI, 326B-C). The author of the first one is Cicero and his transla-
tion of the Greek text is used for considerations about the need of moderation in
eating and drinking in the book V of Tusculanae Disputationes. The second one is a
work of Leonardo Bruni and it is a part of the complete Latin translation of Plato’s
Letters, made by the humanist from Arezzo in the 1426, considered by the scholars
studying the topic one of his most succesful versions (besides he translated from Plato
the Phaedo, the Apology, the Crito, the Gorgias, and the initial part of the Phaedrus).

Here is Plato’s text:

£A0B0vTo 8¢ pe 6 tavTy Aeyopevog o Blog evdaipwy, TtolloTik@v T Kai
Zupoxovsiov Tpoaneldv TANnpng, oLdouf oLdapuds fipecev, dig te Thig MHEPOG
gumpmAdpevoy {fiv kol pndémote xopudpevov pévov voktmp, kai doo To0TW
¢mndepata cvvineton 1@ Pl éx yap tobtwv 1@V €80V 00T &v epovipog
0V3elg mote yevécoBou T@V UTO TOV oVPOVOV AVEpOTLV €K VEOL EMTNEELOV
dOvaito-ovy ohTwg BovpaoT] PUOEL KPoONCETU—OOEPWY 3¢ 0V’ v peAlnoat
note yevésBau [...] (Pl. Ep. VII, 326b—c)’

In the above cited fragment Plato describes his first stay in Sicily. By no means
he could get used to the Sicilian customs: sumptuous banquets and luxurious way of
life. “For not a single man of all who live benecath the heavens” — he says — “could
ever become wise if this were his practices from his youth, since none will be found

* This is a modified version of my article published in Polish in Meander 6/1999. Its preparation
was poslsiblc thanks to grant from the Foundation for Polish Science.
[ follow the edition by J. MOORE-BLUNT, Leipzig 1985, Teubner.
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to possess a nature so admirably compounded; nor would he ever be likely to become
temperate™.

Cicero translates the passage as follows:

quo cum venissem, vita illa beata, quae ferebatur, plena Italicarum Syracusia-
rumque mensarum, nullo modo mihi placuit, bis in die saturum fieri nec umquam
pernoctare solum ceteraque, quae comitantur huic vitae, in qua sapiens nemo efficie-
tur umquam, moderatus vero multo minus. quae enim natura tam mirabiliter tempe-
rari potest? (Cic. Tusc. V, 100, 12)°

Now here is Bruni’s translation:

Eo cum pervenissem, rursus beata illa que circumferebatur vita Italicarum Si-
cularumque mensarum plena nequaquam placuit mihi, bisque in die saturum fieri et
numquam per noctem iacere solum et quecumque hanc vitam subsecuntur. Ex huius-
modi quippe moribus nemo omnium, qui sub celo sunt, si ab adolescentia illis innut-
riatur, quamvis natura optima sit, tamen ad rectam mentem evadere polest; tempe-
ratus certe numquam esse curabit | .. .]4

I pass on to the comparison of the translations:

£A86vTa 8¢ pe 6 tohTn Aeydpevog ad Blog evdaipwy. ..

C.: quo cum venissem vita illa beata, B.: eo cum pervenissem rursus beata
quae ferebatur illa que circumferebatur vita

Already here we see “the struggle within humanist breast between the authority
of the ancients and the desire for originality”®. Use of Cicero’s version is evident and
Bruni, unwilling to simply reproduce it, introduces changes of little importance, as eo
instead of quo, pervenissem instead of venissem and circumferebatur instead of fere-
batur. The only modification is rendering of od as rursus, in which Bruni, with detri-
ment to style, follows the practice of medieval translators.

.CTrodotikdv te kol Zupoaxovcsiov tpoaneldv mAMpT...

C.: Plena Italicarum Syracusiarumque  B.: [Italicarum Sicularumque mensarum
mensarum plena

Bruni only changes slightly the order of words. Since we do not know the Greek
manuscript that he utilized, we can not be sure if Sicularum instead of Zvpa-
kovoiwv is an error in Greck transmission or in the Latin copy of Antonio di Mario.

2 Translation by R. G. BURY, Plato with an English translation, vol. V11, London 1942, Loeb.
> | follow the edition by M. POHLENZ, Leipzig 1918, Teubner.

The text is derived from Biblioteca Laurenziana’s codex Pluteus LXXVI, 57 — a copy made di-
rectly from Bruni's autograph by Antonio di Mario, a scribe well known in the humanistic circles of Flor-
ence.

3 As J. Hankins said about Phaedrus’ passage, in which Bruni also used Cicero’s translation,
J. HANKINS, Plato in the Italian Renaissance, third impression, Leiden-New York-Koln 1994 (Columbia

Studies in the Classical Tradition 17), p. 397.
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...008apufi oLBapdg fipecev. ..

C.: nullo modo mihi placuit B.: nequaquam placuit mihi
Bruni only replaces Cicero’s nullo modo with equivalent nequaquam.

...01¢ 1€ Tfig Nuépog ERMpUTAGpEVOV CRv. ..
C.: bis in die saturum fieri B.: bisque in die saturum fieri
Here the only Leonardo’s innovation consists in rendering the conjunction te.

It can be already seen that he attaches more importance to literal translation. I will
touch this point more widely in the subscquent part of my article.

... Kol HNdEMOTE KOWUMUEVOV PHoVOV VOKTOP...

C.: nec umquam pernoctare solum B.: et numquam per noctem iacere
solum

Bruni’s innovations have little importance and they are motivated by his un-
willingness to repeat literally Cicero’s version.

...kl doa 100t EMndeOpoTo cLvERETUL T Plo. ..

C.: ceteraque, quac comitantur huic B.: et quecumque hanc vitam
vitac subsecuntur

Quecumque ... subsecuntur renders more precisely Greek construction éoa...
ouLvEReTaL, subsecuntur is a synonym of comitantur. Bruni is still close to Cicero’s
‘ version.

...£X YOp T00TWV TV €00V 0UT' &V epdvipog 0VBElG ToTE YEVEGHOIL TV
VRO TOV 0VPAVOV GVEpORMV £k VEOL EmTNdevv dOvatto...

C.: inqua [sc.: vita] sapiens nemo B.: Ex huiusmodi quippe moribus nemo
efficietur umquam omnium, qui sub celo sunt, si ab ado-
lescentia illis innutriatur ... tamen
ad rectam mentem evadere potest.

Cicero shortens clearly the passage. He condenses the contents of the sentence,
preserving its sense. The only omission to have consequences for the sense is lack of
| rendering éx véov émutndedwv. Bruni, firstly, is faithful to the original (Ex huius-
modi ... innutriatur). Next goes the stylistically inappropriate famen. @povipog ...
note yevéoBou ... dOvouto is translated freely, because rectus (“right”, “just”) has
another meaning than @povipog (“reasonable”, “wise”). Sapiens used by Cicero is
more accurate. Besides, Bruni omits mote, that his predecessor rendered as umquam.

...o0y oVTWg Bovpootiy eOoeL kpaBnoeTat...

C.: quac enim natura tam mirabiliter B.: quamvis natura optima sit
temperari potest?
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Bruni misunderstands this passage. Cicero renders the sense of kpoBnocetat
and shifis the fragment further, after the translation of chepwv 8¢ 003’ &v peArnoot
TOTE YEVESOBOL.

...chepwv dE 008" &V peAANCOL TOTE YEVEGOQL. ..

C.: moderatus vero multo minus B.: temperatus certe numquam esse
curabit

Cicero shortens considerably the text, leaving only the most important informa-
tion about the lack of sense of measure. Such a condensation is a practice that he
often uses in his translations of Greek prose, whenever he wants to point out the most
important information, needed at the moment for illustration of a precise argument;
sometimes for stylistic reasons.® It is worth adding that also in other Plato’s passages
translated by Cicero there has been noted a tendency to abandon close renderings to-
wards the end of passages.”’

Bruni uses consciously another equivalent of cd@pwv than Cicero.

What conclusions can be drawn from the comparison of these versions? I think
that in commenting them we should refer to the theorical mentions on the art of
translation present in the writings of both authors. The Ciceronian way of translation
is illustrated by a sentence from his treatise De optimo genere oratorum. He speaks
about his translations of Aeschines and Demosthenes (not preserved to our times):

Converti enim ex Atticis duorum eloquentissimorum nobilissimas orationes in-
ter seque contrarias, Aeschinis et Demosthenis, nec converti ut interpres, sed ut ora-
tor, sententiis isdem et earum formis tamquam figuris, verbis ad nostram consuetu-
dinem aptis. In quibus non verbum pro verbo necesse habui reddere, sed genus omne
verborum vimque servavi. (Opt. gen. 14)

,,] haven’t translated [sc.: Aeschines’and Demosthenes’ speeches] as a trans-
lator, but as an orator”, he says. Orator — means man of letters, master of word. This
means not only the choice of words-equivalents, but the mastery of the composition
as a whole, of the harmonious and accurate development of the period. Translators
who don’t observe this rule are called interpretes indiserti:

Nec tamen exprimi verbum e verbo necesse erit, ut interpretes indiserti
solent, cum sit verbum quod idem declaret magis usitatum; equidem soleo etiam
quod uno Graeci, si aliter non possum, idem pluribus verbis exponere. (Fin. 3, 15)

These considerations are very important for us also because of the context in
which they are put. Namely, Cicero refers to the translation of Greek philosophical
doctrines, so his views are not limited to the translations of speeches.

Elsewhere Cicero adds that one should refer to the models of the native
stylistic traditions, if one wants to render not only the contents, but also the stylistic

® Cicero’s adaptations are not limited to shortenings. He often omits entire sentences, sometimes
unites several clauses; sometimes he adds the text in order to point out and to unify the content. Instructive
examples of such practices are presented in: J. DOMANSKI, Some Considerations on the Theory and Prac-
tice of Translating in the Latin Linguistic Area, Przeglqd Tomistyczny, 1 (1984), pp. 140-142.
Por. D. M. JONES, Cicero as a translator, Bulletin of the Institute of Classical Studies, V1 (1959),
pp. 24-26.
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values of the original, and the complete stylistic effect (Jerome will mention it in his
famous lctter Ad Pammachium de optimo genere interpretandi®):

Quorum [sc.: Aeschinis ct Demosthenis] ego orationes si, ut spero, ita expres-
sero virtutibus utens illorum omnibus, id est sententiis et earum figuris et rerum or-
dine, verba persequens eatenus, ut ea non abhorreant a more nostro—quae si e Grae-
cis omnia conversa non erunt, tamen ut generis eiusdem sint, elaboravimus—, erit
regula, ad quam eorum dirigantur orationes qui Attice volent dicere. (Opt. gen. 23)

In our passage Cicero is generally faithful to these rules and he translates as an
orator, for the harmonious construction of clauses and their rhytmical structure is evi-
dent, especially at the end: in qua sapiens nemo efficietur umquam, moderatus vero
multo minus. quae enim natura tam mirabiliter temperari potest? From this and
from the stylistic point, Bruni’s translation is inferior to that of the ancient writer.
The discussed passage, though very short, is a good illustration of Cicero’s method
ad sententiam.

Then, why is his translation of the end of the passage so far removed from the
original? The reason, | think, is Cicero’s attitude to his own activity of translator. He
has always emphasized free character of this activity and his distance to it. He also
used to stress that he translated passages of Greek writers when he needed them for
his works (cf. Fin. 1,7) and that he drew from them freely, as Ennius from Homer or
Afranius from Menander. Each translation had to serve as a material for construction
of Cicero’s own text; this concerns of course also other quotations from Plato used
by Cicero.’

Scholars, who analysed these quotations, have stated that they were subject of
adaptation which aimed at fitting them stylistically and syntactically into the compo-
sition of Cicero’s text to avoid an impression that the text is derived from another
author." Cicero does not try to imitate peculiarities of Plato’s syntax, he only renders
the sense, fulfilling his own postulate exposed in De optimo genere oratorum.

This is the way in which, in my opinion, Cicero’s distance from original can be
explained. In the already mentioned letter Jerome quotes Cicero’s translations from
Greek as examples of free translations, with many omissions, addings and changes,
caused by the translator’s desire of adapting these versions to the peculiarities of Latin.
(Quanta in illis praetermiserit, quanta addiderit, quanta mutaverit, ut proprietates
alterius linguae suis proprietatibus explicaret, non est huius temporis dicere.)

The first humanists adopted Cicero’s lessons on translating ad sententiam. One
of them was Manuel Chrysoloras, Bruni’s master, who was of opinion that a transla-
tor using the rule ad verbum was only scemingly faithful, because the meaning is not

8

Ep. 57, 5.

Here is a representative: 1.Tusc. 1, 97-99 = Ap. 40c-42a 2.Tusc. 5, 34-35 = Grg. 470d 3. Tusc.
5,36 = Mx. 247¢-248a 4. Cato 6-9 = R. 328e-330a 5. Off. 3,38 = R. 359d-360b 6. Rep. 1, 66-67 = R.
562c 7. Div. I, 60-61 = R. 571¢c-572b 8. Tusc. 1, 53-54 = Phdr. 245¢-246a 9. Orat. 41 = Phdr. 279 10.
Leg. 2,45 =Lg 955e-956b 11. Leg. 2,67-68 = Lg. 958d-¢ 12. Tusc. 5, 100 = Ep. 326b--c (= the passage
analysed here).

For example J. DOMANSKI, op. cit., pp. 140 142. The most important studies of Cicero’s trans-

lations from Plato are: R. PONCELET, Cicéron, traducteur de Platon, Paris 1957 and A. TRAGLIA, Cicero-
ne traduttore di Platone e di Epicuro, Studi in onore di V. De Falco, Napoli 1971,
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contained in words, but in larger units — in clauses. Under the influence of these les-
sons Leonardo Bruni has developped his own method of translating ad sententiam,
whose aim was to preserve the meaning of the original without losing any of its liter-
ary values. Therefore, the translator, apart from linguistic proficiency, had to possess
the knowledge of the rhetorical technique and of the history and culture of the period in
which the translated author lived; he had to possess also a sophisticated literary taste
permitting him to catch and reproduce in his own language peculiarities of the indi-
vidual style of every author. Such point of view is presented in Bruni’s treatise De
interpretatione recta, entirely dedicated to the problems of the theory of translation:

Ut enim ii, qui ad exemplum picture picturam aliam pingunt, figuram et statum
et ingressum et totius corporis formam inde assumunt nec, quid ipsi facerent, sed,
quid alter ille fecerit, meditantur: sic in traductionibus interpres quidem optimus se-
se in primum scribendi auctorem tota mente et animo et voluntate convertet et quo-
dammodo transformabit eiusque orationis figuram, statum, ingressum coloremque et
liniamenta cuncta exprimere meditabitur. Ex quo mirabilis quidam resultat effectus.

Nam cum singulis fere scriptoribus sua quedam ac propria sit dicendi figura,
ut Ciceroni amplitudo et copia, Sallustio exilitas et brevitas, Livio granditas quedam
subaspera: bonus quidem interpres in singulis traducendis ita se conformabit, ut sin-
gulorum figuram assequatur."

The passage that I am analysing in this paper, though very short, permits mak-
ing some considerations. First of all, the attempt to reconcile faithfulness to the origi-
nal with preservation of clarity of the Latin version is manifest. Bruni, therefore,
translates some elements omitted by Cicero, though literal or wrong rendering of
some Greek particles obscures the translation. In one case (ad rectam mentem evade-
re...) the abandonment of literal rendering, perhaps for stylistic reasons, changes the
sense.

Now we can answer the question asked at the beginning of this paper. Leo-
nardo Bruni has obviously used Cicero’s translation. Wherever it was faithful, he
reproduced it with slight modifications caused by the natural desire for originality,
motivated by his aim of adopting the whole of Plato’s Letters to Latin. Cicero’s goal
was different; the quotation derived from Plato had firstly to serve as a material for
construction of his own text; it had to illustrate the argument presented by Cicero, so
that it was treated freely and underwent quite considerable modifications at the end.
Since Bruni was not going to incorporate fragments of translation into his own writ-
ings, he could not afford such a free approach; therefore, in the final part of the pas-
sage the two translators went their own ways.

Instytut Filologii Klasycznej
Warsaw University

ul. Krakowskie Przedmiescie 1
00-047 Warszawa

Poland

H Opere letterarie e politiche di Leonardo Bruni, a cura di Paolo VITl, Torino 1996, UTET, p.
160.
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ZOLTAN GLOVICZKI

ICARUS

Summary: Daedalus in the Metamorphoses may be interpreted as one of Ovid’s typical artist figures,
like Pygmalion or Arachne. A detailed comparative analysis of Ovid’s two Daedalus-Icarus episodes,
and similarly the structure of Mer. VIII 183-259 go to show that here is /carus in the limelight as an
artist-allegory, serving to express the poet’s view on poetry and his own role in it. His winged artist refu-
ses the Horatian middle course and approaches to the winged soul of Plato’s Phaedrus, representing at
the same time the tragical impossibility of its attempt.

Key words: Ovid, lcarus, artist-allegory, Plato, Phaedrus.

Die Ovid-Literatur beschiftigen seit langem die paradigmatischen Episoden in
den Metamorphosen, die von dsthetischer, poetischer Bedeutung sind oder die dich-
terische Existenz interpretieren. Die Geschichten von Arachne oder Pygmalion wer-
den heute eindeutig fiir solche gehalten. Selbstverstdndlich gehort in diese Reihe
auch die Gestalt eines Archetypus des Kiinstlers, des Dacdalus. Die friiheren Inter-
preten und — grofienteils wegen des von der Gattung definierten Rahmens — Kom-
mentatoren des Buches VIII der Metamorphosen haben sich jedoch statt der Text-
interpretation mit einer gruppenweisen Darstellung der eventuellen Quellen und
Parallelen des Mythologems begniigt.' Bezweckt ist traditionell nur der Beleg, daB3
samtliche Elemente der Ovidschen Mythosvariante auch friiher bekannt waren, ja
daf sich auch dichterische Vorginger finden lassen. Es scheint ein dankbares Thema
zu sein, denn die Flucht des Daedalus und Icarus ist eine auch selbstindig in zahl-
losen Formen bearbeitete Heroengeschichte. Das Thema scheint ungeachtet dessen
dankbar zu sein, daf} sich diese Darstellung iiblicherweise auf die schriftlichen Quel-
len beschrankt, deren das Quellgebiet Ovids kartierende Systematisierung allerdings
mit Knaaks Studie von 1902% — gemessen an den Moglichkeiten — abgeschlossen
wurde. Wohl hat er mit der Eingrenzung der zwei wichtigsten mdglichen dichteri-

' So am anspruchsvollsten Bomer (P. Ovidius Naso: Metamorphosen. Buch VIII IX. Heidelberg
1977); die wichtigsten angelsachsischen Kommentatoren legen dem Detail auftallig wenig Bedeutung bei
(Ovid’s Metamorphoses. Books 6 -10. Ed. with comm. W. S. ANDERSON. Oklahoma 1972; Ovid Meta-
morphoses book VIII. Ed. A. S. HOLLIS. Oxford 1970).

2 Zur Sage von Daidalos und Ikaros. Hermes 37 (1902) 589-607.
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schen Vorbilder (Aitia von Kallimachos und Kretes von Euripides, wobei die Kennt-
nis deren diesbeziiglicher Teile kaum bruchstiickhaft genannt werden kann®) vor al-
lem darauf aufmerksam gemacht, daB3 der Einflufl dieser Werke selbst noch bei stabi-
ler Hypothese vom griechischen dichterischen Vorginger zumindest bestreitbar ist,
doch kann dies — wenn man so will — auch die weitere Oftenheit der Frage bedeuten.
Andererseits: Wir kommen auch dann nicht weiter, wenn wir nur nach den Parallelen
der Handlung suchen. Nach AusschluB3 der die Fluchtgeschichte nicht kennenden,
ohne die Gestalt des Icarus auskommenden und statt des Fluges von einer Meerfahrt
sprechenden hiufigeren Varianten bleiben auf der Suche nach Variationen mit fast
samtlichen wichtigeren Elementen des Ovidschen Sujets von den vielfach analysier-
ten Bearbeitungen nur zwei iibrig: die der Fabulae des Hyginus und der Epitome der
sogenannte Apollodorische Bibliothek. Beide Texte sind nach den Metamorphosen
entstanden. In Kenntnis all dessen bleibt die Erforschung der Quellen der Ovidschen
Geschichte von Daedalus und Icarus und ihre Darstellung in zwei Féllen begriindet:
wenn es gelingt, den Text mit einer neueren Quellengruppe zu vergleichen, oder wenn
wir die vorhandenen Quellen aufgrund ecines wesentlich neuen Gesichtspunktes be-
werten konnen.

Fiir die vor allem die griechischen literarischen Vorgénger voraussetzende
Fachliteratur blieb die bildkiinstlerische Erscheinung des Mythologems und seine
Kenntnis im rémischen Goldenen Zeitalter in der Mehrheit der Fille uninteressant.
Erstere kann auch dann aussagekriftig flir uns sein, wenn bei der visuellen Darstel-
lung der Geschichte und der ikonographischen Identifizierung der Darstellung offen-
sichtlich die Herstellung und Verwendung der Fliigel eine Rolle spielt.* Denn es ist
eine Tatsache, daf3 die Gestalt des fliegenden Daedalus schon auf mehreren etruski-
schen Darstellungen aus dem 4. Jahrhundert v. Chr. vorkommt und das selbstindige
Bild des gefliigelten Icarus in der griechischen Welt mehrfach seit dem 6. Jahrhun-
dert erscheint — und ein Exemplar der lange beliebten rémischen Bronzestatuen sogar
bis nach Aquincum gelangte.” Der die Fliigel herstellende Daedalus und Icarus sind
auf einem Vasenbild erstmals im 5. Jahrhundert aus Siiditalien bekannt, auf italisch-
rémischen Gemmen seit dem 2.—1. Jahrhundert, dic beiden fliegenden Gestalten auf
einem Vasenbild erscheinen bei den italischen Griechen des 6. Jahrhunderts, kom-
men aber im 5. Jahrhundert auch bereits auf einer etruskischen Goldbulle vor. Es las-
sen sich selbst bildkiinstlerische Parallelen fiir so charakteristisch ovidisch gehaltene
Elemente nachweisen wie die als eine Art Kontrast des Fliegens fungierende fisch-
fangende Figur oder das Auftreten des Perdix in der Geschichte.® Die auch bei Ovid
bestimmenden Elemente der Geschichte verbreiten sich dann ganz bis zu den Reliefs

3 Ersterer beschiftigte sich auBer in einer bedeutungslosen Parallele, dem Fragment 23, mit der
Geschichte aufgrund des Hinweises eines Homer-Scholions (zit.: Callimachea. Ed. O. SCHNEIDER. Leip-
zig 1873, 119), auf letzteren verweist ebenfalls eine einzige — diesmal an Aristophanes geschriebene —
Scholion-Stelle mit einigen Worten hin (zit.: NAUCK. 7GF 401).

* Uber die Ikonographie vgl. J. D. BEAZLEY: Icarus. JHS 47 (1927) 222-233 bzw. J. E. NYEN-
HUIS mit seinem LIMC Artikel.

* Uber die letzteren ausfuhrlicher: N. KOKOLAKIS: The iconography of Icarus. In: P. OLIVA-
A. FROLIKOVA eds.: Consilium Eirene 16. 1l. Prague 1982, 25-30.

® H.J. ROSE: Ikaros and Perdix on a fifth-century vase? JHS 48 (1928) 9-10 - die ikonographi-
sche Beziehung ist bestreitbar.
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und Wandgemilden der rémischen Kaiserzeit, hdchstwahrscheinlich auf Wirkung
unseres Dichters, die genauer zu bestimmen allerdings wicder ein zweifelhaftes Un-
terfangen wire. Selbst noch im Falle der Wandgemilde — dcren Thema in iiber-
raschend vielen Fillen, gemessen an der Menge erhaltener Denkmaler, der Flug von
Daedalus und Icarus und der Sturz des Icarus ist — miissen wir dic Parallelen mit
Vorsicht behandeln. Wihrend im Einklang mit fritheren Forschern aufgrund der iko-
nographischen Beziehung die erhaltenen Darstellungen eindeutig mit Ovid in Bezie-
hung zu bringen sind, hat die spitere differenzierterc Analyse’ darauf hingewiesen,
daf} die thematischen und formalen Charakteristiken des gesamten pompeijanischen
Fundmaterials, vor allem seine Kompositionstechnik, eindeutig dem augustinischen
und Horazischen Klassizismus ndher stehen. Andererseits entstand jede der zehn
heute bekannten Darstellungen zumindest Jahre nach den Metamorphosen, und auch
wenn wir diesmal tatsdchlich rechtens mit deren verlorengegangenen rémischen oder
hellenistischen Vorbildern rechnen konnen, 14t sich konkret héchstens die umge-
kehrte Wirkung untersuchen. Dies wiederum weist der griindlichste Interpret der Bil-
der, Ph. von Blanckenhagen, sclbst in solchen Fillen wie der schon erwihnten — aus
Ovid bekannten — Fischerfigur nachdriicklich zuriick.® Wir haben hier aber nicht die
Absicht, mit der obigen Aufzihlung die Bildquellen Ovids suchen zu wollen. Dage-
gen scheint es Tatsache zu scin, daf3 die von ihm bearbeitete Variante der Daedalus-
und fcarus-Geschichte im ganzen Mediterrancum verbreitet und im friihkaiserzeitli-
chen Rom eine typischerweise in dieser Form bekannte Geschichte war. Auch wenn
die Fabulae des Hyginus von daher uninteressant ist, gewinnt hier die Parallele der
Bibliothek des Apollodoros sowie auch das Daedalus-Bild anderer Dichter des Gol-
denen Zeitalters Bedeutung. Horaz beruft sich gerade in seiner Ode an Vergil auf den
gewagt fliegenden Daedalus (I.3.34), aber das Anfangsbild der Ode V.2 und beson-
ders auch die gesamte Ode 11.20 belegen unsere Feststellung an sich schon. Der in
Hesperia eintreffende Hauptheld in Vergils Aeneis (V1.14 ft.) erblickt als erstes die
den Phoebus-Tempel zierenden Reliefs des gleichfalls hierhin gefliichteten Daedalus,
und dabei fehlt auch nicht die Erinnerung an die Tragddie des lcarus. Als also Ovid
in der Ars Amatoria erstmals zu diesem Mythologem greift, liefert er auBer den tech-
nischen Charakteristiken der Bearbeitung und der Einbettung der Geschichte in das
gesamte Werk fast keine bemerkbare Neuheit, und damit ist auch die Art seiner
konkreten Quelle uninteressant. Und wenn die Variante in den Metamorphosen ge-
geniiber der fritheren irgendeinen schwererwiegenden Unterschied aufweist, dann
kénnen wir diesen in Kenntnis der bisherigen Ausfiihrungen kaum dem Einfluf} ir-
gendeiner ,,dufleren Quelle” zuschreiben. Die cinzige addquate Parallele der Analyse
der Beschreibung im Buch VIII ist also die Daedalus-Geschichte der Ars.

Ein Analyseversuch beruht selbstverstiandlich von vornherein auf der Hypothe-
se einer — liber die Quellenfrage hinausgehenden — selbstdndigen, eventuell literari-
schen Bedeutung des Textes. Einige diesbeziigliche Studien und Hinweise aus den

7K. SCHEFOLD: La peinture Pompeienne (Collection Latomus 108) Bruxelles 1972, vor allem
132 und 135 ff.; Ph. von BLANCKENHAGEN: Daedalus and Icarus on Pompeian Walls. Mitteilungen des
Deutscl;en Arch. Inst. Romische Abteilung Bd. 75 (1968) 106- 143 passim.
A a 0.134.
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letzten Jahren — wenige Anniherungen aus spezieller Sicht ausgenommen’ — suchten
diese Bedeutung in erster Linie in der Frage der Daedalischen Hybris und der Funk-
tion der ganzen Geschichte als ,,Metamorphose“.m Wessen ,,Metamorphose® von
welcher Art in der Geschichte wirklich dominiert, ist tatsdchlich eine Streit- und
zugleich unbeantwortbare Frage. Das gegeniiber den aus dieser Sicht offensichtliche-
ren Geschichten vermutete Besondere, das wir eventuell mit seinem zentralen Platz
im Werkganzen verkniipfen kdnnen, wird von der {iberzeugend griindlichen Analyse
G. Tronchets'' sowohl aus strukturellen wie inhaltlichen Griinden verworfen. Die
Hybris des Daedalus, eventuell die von den Géttern zugewiesene menschliche Schuld
und Siihne, ist ein dhnlich auf der Hand liegender Analysegesichtspunkt — besonders,
wenn wir beriicksichtigen, dal} die augenfilligste Neuheit der Metamorphosen-Va-
riante das Auftreten des Perdix ist, den Daedalus vorher aus Eifersucht — zudem ,, ex
sacra aece Minervae' — in den Tod stoBt, wobei die Rettung des ungliicklichen
Jinglings auch ausgesprochenermalen die Wut der auch in der Welt des Daedalus
eine Hauptrolle spielenden Minerva spiegelt. Dazu kommt noch die Eroberung der
Gétterwelt durch das Fliegen, die schon im Falle Phaetons schlimme Konsequenzen
hatte und deren Bedeutung die drei irdischen Beobachter unterstiitzen kénnen, die
zweifelsohne das ,, esse deos “ vom Vater und dem Sohn glauben. Die Betonung des
Hybris-Motivs hinterldBt allerdings mehrere stérende Fragen. Wenn die Tatsache des
Fliegens als Hybris gilt, warum sprechen sie dann nicht vorrangig von der des Ica-
rus? Wenn die Hybris in der Herstellung der Fliigel besteht und diese tatsédchlich das
Zentralmotiv der Geschichte wire, was begriindet dann die ebenso zentrale Rolle der
Gestalt und Tragodie des Icarus — wenn diese fiir den Vater auch noch so tragisch
ist? Wenn der Fall des Perdix den Leitfaden darstellt, bleibt wieder nur die Frage,
warum des Icarus Siihne die gottliche Rache ist. Fiir das In-den-Tod-Stoflen des als
Kind erzogenen Schiilers mit dem Tod des Sohnes zu biilen und dann allein lebend
ans Ziel zu kommen — ist das wohl eine geniigend liberzeugende und kiinstlerische
Komposition? Und schlieSlich: Wenn zwischen dem Schicksal des Perdix und Ica-
rus’ Tod ein Zusammenhang von Grund und Folge zu suchen ist, warum stehen dann
beide Geschichten in umgekehrter Reihenfolge?

Auf einen Teil dieser Fragen hat Zsigmond Ritodks — teils von der Theorie Fron-
tisi-Ducroux’ ausgehende — Analyse eine iiberzeugende Antwort gegeben.'? Ritook
sieht in Daedalus, Icarus und Perdix drei Figuren von sorgsam genau austarierter

® M. H. T. DAVISSON: The observers of Daedalus and Icarus in Ovid. CW# 90 (1997) 263-278,
R. FABER: Daedalus, Icarus and the fail of Perdix. Continuity and allusion in the Metamorphoses 8. 183
259. Hermes 126 (1998) 80-89.

1% So zuletzt, auch die bisherigen Gesichtspunkte zusammenfassend, M. HOEFFMANS: Mith into
Reality: The metamorphosis of Daedalus ans Icarus (Ovid. Met. VIII. 183-235) AC 63 (1994) 137-160
und L. SPAHLINGER: Ars latet arte sua. Die Poetologie der Metamorphosen Ovids. Stuttgart und Leipzig
1996, 156-160.

"' La Métamorphose a 1'Oeuvre. Recherche sur la poétique d’Ovide dans la Metamorphoses.
Louvain—Paris 1998 passim.

"2 Ritooks Analyse: Amphion und Icarus. 44/ 36 (1995) 87-99. Vgl. F. FRONTISI-DUCROUX:
Dedale. Mythologie de |'artisan en Gréce ancienne. Paris 1975, 159 ff.
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Wichtigkeit.”? Sie sind die drei Wege der kiinstlerischen Existenz und Berufung, von
denen ausgesprochen und allegorisch der des Daedalus in der Mitte steht. Die Studie
geht nicht nur mit der Bestimmung dieser schr bedeutungsvollen Allegorie iiber die
fritheren Anndherungen hinaus, sondern auch damit, daf8 sie auf das poetische Di-
lemma von prodesse—delactare/delectari aufmerksam macht, das sich im Gegeniiber
Daedalus-Icarus verbirgt — eventuell konkret auf die Vergegenwirtigung der dichte-
rischen Absicht von Horaz und Ovid."* Auch weiter bleibt dic Frage, ob in dieser
Komposition auf drei Ebenen der Gegensatz Dacdalus—Icarus/prodesse—delectare
nicht von der Gestalt des Perdix gestort wird, der extrem auf der einen Seite steht.
Ebenso muB hier schlieBBlich auch noch das Problem aufgeworfen werden, ob es auf
irgendeinen lesesoziologischen, kulturgeschichtlichen Umstand oder auf die Wir-
kung Ovids zuriickzufiihren ist, da fiir die Leser spiterer Zeiten, die die Epidode
fast ausschlieBlich durch Ovid kennenlernten, dic Hauptperson der Geschichte iiber
jeden Zweifel hinaus der ins eigene Verderben rennende Icarus wurde? Denn wih-
rend in den antiken Bearbeitungen, so bei Vergil, Horaz und auch in der Ars Ama-
toria, der Flug des Daedalus der Hauptfaden der Handlung ist, schrumpft Daedalus
fiir die Nachwelt bald zum Begleiter und Risoneur des Icarus zusammen,'” und ihn
in seiner urspriinglichen Bedeutung und Erscheinung fungieren zu lassen, wird bis
zum 20. Jahrhundert zum hyperintellektuellen Hinweis.'"® Eine nicht geringe Rolle
kénnen dabei in dieser auch als schulischer Lesestoff klassisch gewordenen Ge-
schichte ihre bis ins Unendliche zu vereinfachenden und sich in Jecarus verkdrpern-
den moralischen Lehren oder andere literargeschichtliche Gesichtspunkte spielen.
Aber um bei Ovid zu bleiben, verdient auch die Kleinigkeit Aufmerksamkeit, daB3
sich das im Lebenswerk unseres Dichters mchrfach genannte Mythologem in seinen
frithen Dichtungen (Her. XVII1.49, Ars II) cbenfalls mit dem Namen des Daedalus
verkniipft, wogegen sich in seinen spiteren Werken mehrfach ein Hinweis auf die
Tragbdie des Icarus an sich findet (Fasti 1V.283-284, Tristia 111.4.22, 1.1.90). Die
Bedeutung dieser winzigen Verdnderung zusammen mit den frither genannten Pro-
blemen kann durch eine detailliertere Analyse der Metamorphosen beleuchtet wer-
den, der — entsprechend des einleitend Gesagten — der Vergleich mit der Ars-Variante
zugrunde liegen kann.

In der Einleitung zum Buch Il der Ars fungiert Daedalus als Parallele des uner-
reichbar fliegenden Amor, als eines der im Werk mehrfach erscheinenden mythologi-
schen exempla. Die Metamorphosen-Variante hat natiirlich keine dhnliche — aus dem
Werkganzen hervorzuhebende — Funktion. Beim ersten Lesen stimmen beide Erzih-
lungen in Thema wie Umfang fast iberein. Ein grofler Teil von den 77 Zeilen der

" Der gleicherweise giinstigen Beurteilung der drei Figuren, besonders der des Daedalus, wiirde
die Nachstellung der Perdix-Geschichte dienen bzw. die Gruppierung oder Verschweigung sonstiger
[nformationen {iber Daedalus.

14 AuBer der offensichtlichen Generationenahnlichkeit aufgrund des Spiirbarmachens der ,,aurea
mediocrita® des Daedalus und des allein von Ovid betonten Spiclerischen bei Icarus, der Wonne des
Fliegens.

'* Wichtigere Zusammenfassungen des Nachlebens der Geschichte: N. RupD: Daedalus and
Icarus. In: Ovid renewed. Ed. by Ch. MARTINDALE. Cambridge 1988, 21-53.

'8 S0 z. B. die Gestalt des Stephen Daedalus im Ulysses von J. Joyce.
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ersten Variante besteht aus der Einfithrung des Daedalus, die die Vorgeschichte er-
zahlt; in den Metamorphosen kommt diese selbstidndig vor, fehlt demgeméal dort.
Den letzteren 52zeiligen Text ergénzt aber die Geschichte des Perdix, die sich nicht
nur thematisch, sondern auch von der Komposition her organisch anschliefit: Nach
dem 20zeiligen Daedalus-Prolog der Ars folgen die 28 Zeilen der Vorbereitung des
Fluges und dann statt dem 26zeiligen Flug hier nach finf einfiihrenden Zeilen in re-
gelrechter Ordnung die Vorbereitung, der Flug und die Perdixgeschichte mit je 24
Zeilen. Auf die Beschreibung der Vorgeschichte — die stindig die Tragddie voraus-
projiziert (Z. 196, 204-205, 210-212, 215) — ,antwortet” Perdix, der ausgehend von
der Beobachtung der Folgen des Fluges dessen fiiihiere Vorgeschichte schildert.

Die inneren Differenzen im Aufbau beider Texte spiegeln selbstverstindlich
auch die Gattungsunterschiede wider.'” Die folgend genannten weisen aber weit iiber
diese hinaus: Icarus’ Auftreten in Met. 195-200, das auch schon in Ritodks Studie
als grundlegendes Charakterisierungselement des spielerischen Icarus erscheint, der
Vogelvergleich Z. 211-215, der — dhnlich dem vorigen — einen halbzeiligen Ars-
Hinweis entfaltet, das Auftreten der drei Beobachter in Z. 217-220, die das Angeln
der Ars ablosen, und schlief8lich die Struktur der Beschreibung des Fliegens: Statt
der streng geschlossenen Beschreibung in Met. 233-235 unterbrechen in der Ars
noch die zwei verschiedenen Exkurse von Z. 77-82 die Szene. Aufler dem epischen
Charakter und eventuell der anspruchsvolleren Gestaltung der Metamorphosen-Va-
riante ergeben sich letztere Abweichungen aus dem in gewissem MalBe thematischen
Unterschied beider Texte.

Der Daedalus der Ars ist aufgrund seiner Vergleichsfunktion ein erfolgreicher
Erfinder. Ovid erzahlt die in jener Zeit — wie gesehen — sich unverzichtbar mit ihm
verbindende Icarus-Tragddie, nimmt ihr aber auf fast groteske Weise jede Bedeutung
in dem scharfen Kontrast der Z. 96-97: ... ossa tegit tellus, aequora nomen habent. /
non potuit Minos hominis conpescere pinnas ... In den Metamorphosen ist Daedalus
einerseits offensichtlich nicht erfolgreich — und so dndert sich der ganze Grundton
der Geschichte —, andererseits beherrscht er auch als ,,Hauptdarsteller nicht eindeu-
tig die Geschichte. Wiahrend namlich die Interpreten den ,,Daedalus und Icarus“-Flug
als unloslichen Teil des Daedalus-Sagenkreises behandeln, darf man nicht vergessen,
daf} eines der grundlegenden Kompositionsmittel der Metamorphosen die in der Rah-
menkonstruktion (also innerhalb der Geschichte irgendeines Akteurs) auf Assozia-
tionsbasis auftauchende Erzéhlung eines neuen Akteurs — und der Metamorphose —
ist. Wie den Fall des Minotaurus oder auch des Perdix die meisten Textherausgeber
und Ubersetzungen als gesonderte Einheit behandeln, so wihlen wir jetzt auch die
Gestalt des Icarus gesondert aus. Denn der allbekannte Text der Metamorphosen er-
zahlt, anders als die Ars, seine Geschichte, noch dazu seine Tragodie.

Die Ars charakterisiert nur zwei Pole: das Feuer des Jiinglings und seine er-
schrockene, aber schon zu spite Reue. Wie dies im Buch II der Ars geschieht, ist es
eine alltigliche Tragodie. Wie besonders der Fall des Daedalus und Icarus auch ist,

7 UJber diese zusammenfassend: M. von ALBRECHT: ,Epische” und ,,elegische” Erzéhlung. Ovids
zwei Daedalusfassungen. In: ders.: Rdmische Poesie. Texte und Interpretationen. Heidelberg 1977,
63-79.
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schon der sich in Z. 38—40 entschuldigende Artifex und die Erfindung (labor 48) las-
sen sich nicht an den Ausdriicken der Metamorphosen, dem mirabile opus, und deren
Schopfer messen. Und der Sturz des [carus in der Ars reif3t selbst diese nicht mit sich
ins Verderben. Ganz zu schweigen davon, dal er auch selbst keinerlei erschiitternden
menschlichen Werte vertritt: puer incautis nimium temerarius annis (83), der von
seiner Vernichtung entsetzt auf das Meer starrt, dessen Angst seinen Blick verdun-
kelt und der zum ersten und letzten Mal in der Geschichte mit seinen eigenen Worten
spricht: o pater o pater auferor (91) und schlieBlich clauserunt virides ora loquentis
aquae (92). Dacdalus wicderum erreicht sein Ziel ...

Die Metamorphosen-Geschichte organisiert sich demgegeniiber in allen ihren
Elementen um die Tragddie des Icarus, der, sich im Raum und auch im geistigen
Raum spektakuldr erhebend, aufgrund eines gebiihrend tragischen Vergehens, aber
dementsprechend als tragischer Held stiirzt. Beginnend mit dem Plural ibimus in
Z. 186 ist auch Icarus Akteur der Geschichte. Abgesehen von den rdumlichen Schran-
ken des sprachlichen Ausdrucks sehen wir ,,gleichzeitig* den in der Werkstatt arbei-
tenden Daedalus und den spielenden Icarus (189-200) vor uns, als Daedalus bereits
libravit (201), da instruit et natum, danach stehen sie einander gegeniiber, gemein-
sam machen sie sich auf den Weg, auch als ,,Végel* kommen beide im Vergleich
vor, und wir kénnten sie sogar noch gemeinsam fiir Gotter halten — bis sich dann je-
doch Icarus hoher erhebt und allein bleibt. Auch die weiter oben erwihnten text-
lichen Abweichungen verkniipfen sich mit dieser Variante. Von den vorbereitenden
Elementen war schon die Rede (die Spannung wird auch durch die Entfaltung des
Vogel-Vergleichs erhoht). Das ,,groBartige Werk® 148t immer aufs neue auch die
eigene Schrecklichkeit aufleuchten. Der Vorgang des Fliegens verlduft ungeachtet
dessen von der Fliigelherstellung tiber die Probe bis zum Erheben iiber die Menschen
und dann tiber die Landschaft — im Gegensatz zur Ars — bruchlos. Und Icarus erhebt
sich von diesem Bogen aus weiter, statt fortius (Ars 11.76) altius. Er kommt in die
Nihe der Sonne, und von dort blickt er nicht mehr herab, er erschrickt nicht, wie
schon bisher nicht, das Meer, der aequor, interessiert ihn nicht mehr, und auch sein
Aufschrei schlieft mit einem einzigen Nomen (ora ... clamantia ... excipiuntur aqua
229-230). Nur in den Metamorphosen werden wir dann Zeugen des Schicksals des
gestiirzten [carus und der Tiefe des Sturzes (sepulcro, sepulti, miseri nati tumulo po-
nentem ...), der in der heutigen Formulierung auch den Wertverlust der arfes mit sich
bringt: Dacdalus devovit suas artes (234), ebenso deren wirklichen Erfolg eliminie-
rend (vgl. Met. VIIL.260 ff.) wie frither durch die Betonung des letzteren die Tragik
der Geschehnisse ..."*

Wir konnten allerdings nicht von der Grofartigkeit der Tat des Jinglings spre-
chen, wenn die Formulierungen der beiden Motivationen nicht grundsitzlich unter-
schiedlich wiren. Denn der Icarus der Metamorphosen steigt nicht in der Weise eines
incautis annis temerarius, sondern caeli cupidine tractus (224) in dic Hohe. Diese
caeli cupido erhebt ihn iiber seinen Vater — und in schoner Ausfuhrlichkeit éiber alles
und jeden anderen. Den Unterschied zwischen beiden 148t Ovid auch innerhalb der

'® Vom tragischen Heldentum des Icarus in bezug auf den in gleichem MaBe banalen Perdix:
R. FABER, a. a. O., 83 ff.
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Metamorphosen spiliren: mit der Buch Il er6ftnenden Phaeton-Geschichte, die man
frither hochstens hinweisartig und trivial zum Zwecke identischer moralischer Lehre
neben die von Icarus stellte.'” Beide Erzihlungen stehen tatsichlich unverkennbar
parallel zueinander, zugleich aber auch miteinander im Gegensatz: der Flug in der
Welt der Gotter und Halbgotter gegen den der Menschen. Statt der Gelegenheits-
werkstatt des ins Labyrinth eingeschlossenen und aus Zwang schopferischen Vaters
Daedalus lernen wir in Z. 11.1-30 den Palast des Phoebus kennen. Auch wenn Phoe-
bus in der vorliegenden Geschichte weder mit dem von Augustus geschétzten Apollo
noch mit dem nach Meinung vieler Augustus verkérpernden luppiter identisch ist,
kann die Beschreibung des Gebiudes und des Innenraumes mit Recht an die 6ffentli-
chen Bauten des Princeps und auch deren Geschmackswelt erinnern. Vielleicht ist
auch das nicht uninteressant: Es ist von der Sonne die Rede, die nicht nur anders ist
als Daedalus und sein Kind, sondern, wie wir wohl wissen, auch die Hauptgefahr fiir
sie bedeutet ... Jedenfalls befinden wir uns auf dem Gipfel der Macht und der Pracht,
wo der eintreffende Phaeton vom ersten Dialog an in beschdmender Banalitdt vor uns
steht. Auch hier werden wir Zeugen des entscheidenden Beschlusses, der Angst des
Vaters, seiner besorgten und den Weg zwischen den Sternbildern beschreibenden
Ratschlidge, des anfinglichen Aufstieges des Sohnes, des Verlustes seiner Herrschaft
liber den Flug und zuletzt seines Verderbens. Der Sohn wird ins Grab gelegt, der Va-
ter trauert. Gegeniiber der diirren und manchmal andeutungsweisen Formulierung der
Icarus-Geschichte genielen wir hier einen in barocker Pracht schwelgenden Text,
der mit den Goéttern wiirdigem mythologischem Apparat ausgestattet ist: Hier geht es
um die Macht und das Spielen mit ihr, um echte Hybris, die — und daran 1a3t Ovid
keinen Moment lang auch nur einen Zweifel — hier wirklich ein von Sich-Hinausseh-
nen und jugendlicher Uniiberlegtheit getricbener Jiingling beging (nescius adfec-
tas 58, magnanimus 111, bzw. Phactons Vorstellung in den letzten Zeilen von Buch |
...). Mit Recht kénnen wir in ihm den neben dem erfolgreichen Dacdalus térichten
Icarus der Ars erkennen, der untitig seinem eigenen Verderben zusicht. Ars I1.87-
88: territus a summo despexit in aequora caelo / nox oculis pavido venit oborta me-
tu. Met. 11178, 181: ut vero summo despexit ab aethere terras (...) suntque oculis
tenebrae per tantum lumen obortae ... Phaeton verursacht mit seiner Beschrenktheit
eine weltweite Katastrophe (seine Beschrenktheit damit weiter vertiefend), dic nur
Ovids Ironie mit dem Trauervers auf den Sohn magnis ausis tamen excidit ... (332)
und seiner Schluflbemerkung iiber den praktischen Nutzen der Helligkeit der Feuers-
brunst steigern kann.

Dem Icarus der Metamorphosen liegt, wie wir sahen, dies alles fern. Seine Ge-
stalt und Rolle ist eine andere. Er sehnt sich nicht nach der Ndhe der Macht, sondern
nach der Nihe des Lichtes. Wie erwihnt, haben Ritodk und auch Frontisi-Ducroux
zur Erwidgung gestellt, dall zusammen mit Daedalus und Perdix die drei moglichen
Formen der Gestalt des Kiinstlers — cher des artifex — gezeigt werden: der ,,prodesse”
niichterne Meister, der ,,delectare” spielende (/usor) Dichter und der geschickte, aber

19 50 zuletzt M. HOEFMANS: a. a. O., 145; speziell Daedalus und Phaeton vergleicht V M. WISE:
Flight myths in Ovid’s Metamorphoses. Ramus 6 (1977) 45-59; Aufzéhlung der textlichen Ahnlichkei-
ten: BOMER a. a. 0., zu Z. 204,
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banale Handwerker des Alltags. Ovid aber stellt nicht nur dar, sondern bewertet
auch. Vor allem: Der Wert ist dic Kunst. Alle drei Gestalten 148t er, auch die mogli-
chen Unwiirdigkeiten geschickt gruppierend, positiv, zumindest aber mittleidenswert
werden. Denn das Kiinstlerbild ist dhnlich dem Falle der Arachne zugleich grundle-
gend pessimistisch. Drei verschiedene Begabungen: drei verschicdene Tragddien.

Fiir den Kiinstler ist allerdings die Méglichkeit des Ausdruckes und des Gehort-
werdens — Ovid-Kenner wissen das — nicht von seinem individuellen Schicksal abhén-
gig. Daedalus schafft ein grofles Werk, verflucht es aber. Perdix entkommt dem Tode,
kann aber als banaler Voge! seine einst erfolgreiche Meisterschaft nicht ausiiben. Ica-
rus aber sehnt sich nach der Hohe und erreicht sie. Dessen GewiBheit ist der Tod. Er
muf} sterben, aber die Erreichung scines Ziels und der Tod sind eins. Auf ihre Weise
fliegen alle drei Kiinstler. Darin sind sie mehr als die einfachen Menschen. Welche
wertmessende Funktion bei diesem Unterschied der Héhe zukommt, das lassen die
den Flug von Vater und Sohn bestaunenden Figuren sehr gut spiirbar werden, fiir die
die am Himmel fliegenden menschlichen Wesen Gétter sind. Die Beobachter repri-
sentieren statt des zufilligen piscator der Ars das gesamte in der betreffenden Ge-
gend existierende Alltagsleben (piscator — arator — pastor): die Sterblichen, zu deren
Arbeitsverrichtung auch os sublime dedit, caelumque videre iussit ille opifex® re-
rum ... Und Icarus erhebt sich iiber dieses Niveau hinaus, im Werk in der Mitte beide
Geféhrten liberfligelnd.

Cupidine caeli. ,,... Wenn jemand, durch den Anblick der Schénheit hier auf
Erden an die wahre erinnert, dadurch Fliigel erhélt und beschwingt den Wunsch hat,
emporzufliegen ... und nun sich den Vorwurf zuzieht, er sei nicht bei Sinnen ... wer
das Schone begehrt, wenn er von diesem Wahnsinn erfaf3t, Liebender genannt wird.*
.Wer ohne den Wahnsinn der Musen an Pforten kommt der Poesie, iiberzeugt, er
werde atlein schon mit handwerklichen Fertigkeiten zum rechten Dichter werden, der
bleibt selbst unvollkommen, und seine Dichtung, da das Werk niinchterner Beson-
nenheit, verschwindet vor der Poesie des Inspirierten.” Platons Phaidros?' zitieren
wir, um den Ausdruck zu interpretieren, ohne irgendwelche konkrete Verwandtschaft
zwischen beiden Texten vorauszusetzen.”? Ebcnsowenig stand auch den Dichter-
Nachfolgern des Ovid eine der obigen dhnelnde Analyse zur Verfiigung, um in Ica-
rus’ Flug eine Formulierung ihres eigenen kiinstlerischen Bekenntnisses erkennen zu
kénnen. Wihrend von Seneca bis B. Russel in der lehrenden Literatur von Jahrhun-
derten gegeniiber der Verantwortungslosigkeit des Icarus der niichterne Mittelweg
das zu verfolgende Vorbild blieb, haben von Philippe Desportes bis zu Baudelaire
Dutzende von Dichtern bis ins 20. Jahrhundert in ihm die Dichter-Allegorie par
excellence gesehen.

Fiir Ovid war Icarus nicht bloB die Allegorie des Dichters, sondern seines eige-
nen dichterischen Lebenswerkes. Im Bild des Vater-Vorfahren Daedalus 148t er uns

® Eine interessante Kleinigkeit: Diesen undichterischen Ausdruck verwendet Ovid auBer fir den
Demiurg nur fur Daedalus! Die zitierte Stelle: Met. 1.85.
249D, E; 245.A. Ubers. und komm. von E. HEITSCH. Géttingen 1972.
2 Eg scheint, als wiirde Ovid selbst in den Fasti eindeutiger ein Echo auf die Seelen-Theorie des
Phaidros geben (1.297-300).
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die Gestalt des Horaz nicht nur durch dic auffillige Mittelwegsuche, sondern auch
durch die Polemisierung mit Ode 11.20 sehen. Der éltere Berufskollege sehnt sich dort
nach der Rolle und Héhe des Daedalus der Metamorphosen, um sich so {iber dic die
weiten Grenzen des Reiches reprisentierenden Landschaften zu crheben wic dieser
iber die aufgezihlten Punkte der griechischen Inselwelt. Er verurteilt Icarus fiir seinen
Leichtsinn und distanziert sich mit Recht auch von dessen tragischer Rolle: absint
inani funere neniae / luctusque turpes et querimoniae ... (21-22). Und der von Ovid
in den Mittelpunkt gestellte, iiber seine Gefahrten und zum Symbol erhobene Icarus
verbindet sich auch nicht nur durch die unmif3verstindlichen Hinweise des Textes (lu-
sor) mit dem Dichter selbst. In seincr Autobiographie tauchen ebenfalls der schwer-
fallige, banale dltere Bruder (fortia verbosi natus ad arma fori Trist. 1V. 10.1823), der
in Perspektiven denkende, aber praktische Vater (saepe pater dixit: quid inutile
temptas. Ebd. 21) und zwischen beiden der Dichter selbst auf den suum furtim Musa
trahebat opus. Und an zwei anderen Stellen der Tristia (1.1.90, 111.4.22) vergleicht er
sich schon expressis verbis mit dem in die Hohe strebenden Icarus, wenn er auch
noch so sehr seine einstige Tollkithnheit bereut.

H-1131 Budapest

Névéru. 15-17.
MAGISTERG@GALAMB.NET

# Auch zur weiteren Bedeutung der Stelle im Zusammenhang mit Ovid: B. NEMETH: Caclestia
Sacra. Zur Frage des Ovidischen SelbstbewuBtseins. ACD XIX (1983) 67-74.
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GYORGY NEMETH-ISABEL CANOS I VILLENA

SKYLAX.
A GEM CARVER IN POLITICS

Summary: The Tarragona Museum is in possession of a gem engraved with a satyr-citharode dressed as
Hercules (Nr. 7543). The gem, according to the inscription, is the work of Scylax, an engraver at the
court of Claudius and Nero. With the figure of the satyr-citharode, Scylax expressed his disapproval of
Nero, the tyrant who proclaimed himself a great sportsman and artist.

Key words: Skylax, Nero, Claudius, intaglio, cameo, gemma, portraits of Nero.

In the collection of the Museu Nacional Arqueologic de Tar-
ragona is an amethyst intaglio, [17x14,5 mm], inv. 7543." On the
stone can be seen the engraved figure of a naked male with cithara,
who is identified as Hercules by the lion skin thrown over his shoul-
der and dangling down to front and back. Behind his back an in-
scription of eight Greek letters can be made out. (Fig. 1) The stone
was first displayed in public at the 1893 Barcelona World’s Fair.
The amethyst intaglio was first published by the doctor Augusti M.
Gibert y Olivé in 1900.% His enthusiastic, if unfounded interpreta-
tion dated the gem to the Hellenistic period, and identified the mas-
ter, on the basis of his signature, as Skyllis of Crete. Gibert y Olivé’s
false reading (CKAVVKOC) and his identification of the figure

" RICOMA, R. M.: Les gemmes del Museu Nacional Arquedlogic de Tarragona. Tarragona, 1982.
39. Num. 10. “Num. Inventari General: 7543. Material: Ametista. Translucida. 0,018x0,0021 m. Forma:
Convexa 8 A. Superficie polida. Tema: Herakles Musagetes. T¢ una inscripci6 amb motius grecs:
ckAvvioc. Estil: Classicista. S. [-1I d.C. Procedéncia: Pedrera del Port de Tarragona. Obsercacions: In-
gressada el 20 novembre de 1915.”

2 GIBERT Y OLIVE, A. M.: Ciutats focenses del litoral cosetd. Barcelona, 1900. 28-30: “Digne de
figurar en las riquissimas collections dels més notables museus estrangers, com moltas altras de variats
tamanys, formas y colors, és la pedra grabada, extreta de la mateixa capa y en los indrets del mateix por-
tal que exhibirem en I’Exposicié d’indumentaria retrospectiva de Barcelona (1893): vuydat sobre una
ovalada pedra d’una sola tinta (amatista), de 27 millimetres d’algaria per 17 d’amplaria, veuse en posa
natural pulgant la lira un hermosissim Hercules musagetes d’execucio la més delicada, ab la particularitat
de portar 4 la dreta la firma del grabador CKAVVKOC. Concepci6 plastica d’exquisita elegancia y puli-
mentada ab lo més gran cuidado (Plini: Hist. Nat., llibre XXXVIL.), que deu atribuirse, si no als millors
temps del periode macedonich, & la proximita de la radiant expansié d’eixos artistichs treballs.”
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with Hercules was adopted by Rosa M. Ricoma in her 1982 catalogue of the Museu
Nacional Arqueologic de Tarragona.’ The citharode cannot, however, be Heracles,
since he obviously has goats’ feet instead of human feet. Between the feet of the fig-
ure dressed in Heracles’ lionskin cape, advancing with right foot forward, the stone
has suffered damage; a small piece has broken away, presumably when the gem was
removed from its original setting. The left foot is thus lost, but the original surface is
preserved on the right, and there is no foot to be seen there, the space is enough only
for a hoof. Which is to say that, despite the attributes characteristic of Hercules, the
figure cannot be identified with the hero himself, but is rather a satyr dressed as
Hercules. The motif is not unknown in Greek vase-painting; we meet with it first on
a fragment of the Kleophrades Painter, who draws a satyr dressed in a Hercules
costume, playing on the aulos.® According to Boardman the subject of Heracles the
musician was adopted by writers of satyr-drama, and in this way gave birth to the
iconographic type of the musician-satyr in Heracles-costume. The motif then spread
during the Hellenistic period, arriving finally at Rome, possibly through the media-
tion of the South Italian Greeks. The iconographic type appearing on the tarragona
gem is thus not at all special; much more interesting is the fact that the correct read-
ing of the master’s signature CKYAAKOC. Gibert és Ricoma apparently did not no-
tice that the inscription — as is customary on gems — is in fact in mirror-writing, and
simply read the letters upside-down.

Gisela Richter in her magisterial monographic treatment of ancient glyptics
lists three other works by the gem-engraver Skylax, who was active in the first cen-
tury A.D., probably in Rome.”

No. 691. Head of Claudius. Hermitage. (Amethyst intaglio, mounted in an an-
cient gold ring. 17x14.5 mm) (Fig. 2)

No. 692. Herakles playing the cithara. Once in the collection of Baron Roger.
Paris. (Sardonyx cameo. 34x23 mm) (Fig. 3)

No. 693. Satyr. Present location not known. (Onyx intaglio. 13x16 mm) (Fig. 4)

The three stones are linked by the fact that all share the signature of the master.
He used the genitive of his name (CKVAAKOC ) on the portrait of Claudius and the
Heracles citharode; on the gem with the dancing satyr the nominative (CKVLAZE).
There is widespread agreement in the literature that Skylax was in fact active in the
time of Claudius,® and in fact cite the gem in question as an example of the way in

*Cfn. 1.

* BOARDMAN, J.: Herakles. Lexicon Iconographicum Mythologiae Classicae. 1V. 1. Ziirich-
Miinchen, 1988. 816: “A satyr dressed as H. and playing the pipes on a fragment by the Kleophrades
Painter (Acr. 730; ARV2 186, 42; Graef/Langlotz Il pl. 58; Buschor, E., Satyrtinze [1943] fig. 59) sug-
gests that the motif of a musical H. was taken up in a satyr play ...” “This motif, which recalls the bf.
1454, appears also on gems (1456-1458), and the type on gems persists in Roman studios, to which
some examples cited may belong, but it is clear that it was established in Hellenistic Greece.”

* RICHTER, G. M. A.: Engraved Gems of the Romans. A Supplement to the History of Roman Art.
The En%raved Gems of the Greeks, Etruscans, and Romans. Part [I. London, 1971, 134,

VOLLENWEIDER, M.-L.: Die Steinschneidekunst und ihre Kiinstler in spdtrepublikanischer und
augusteischer Zeit. Baden—Baden, 1966. 79: “Als ein Kiinstler, der ganz gewif} fiir Claudius gearbeitet
hat, kann Skylax genannt werden.” ZAZOFF, P.: Die antiken Gemmen. Handbuch der Archdologie. Miin-
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which gems, difficult to date for the most part, can at times be placed with consider-
able chronological accuracy.” Vollenweider has written that the portrait must be
dated to the reign of Claudius, since it shows the emperor wearing the aegis, that is to
say, in the role of Jupiter, a type seen also on portraits of Augustus and Tiberius.®
Such a portrait is, however, unthinkable for Claudius both under his predecessors —
since he was considered quite mad before his accession to the throne —, and under his
successors, when Seneca and Nero were hard at work blackening his reputation. Vol-
lenweider for his part goes even further, attributing the Claudius-apotheosis cameo in
Paris to the master, along with the cornucopia cameo in Vienna.” These cameos are
unsigned; hence we will not take account of either, despite the fact that they
exemplify the highest artistic quality of the Claudian period, nor will we discuss the
unsigned portrait of a boy in Auerberg, attributed to Skylax by P. Zazoff. The dating
of the Heracles citharode cameo to the reign of Nero is also quite uncertain. Marie-
Louise Vollenweider and Peter Zazoff are however unanimous to this effect; Board-
man lists the dating without commentary, but in inveted commas: “Vollenweider:

chen, 1983. 321: “Zeitlich gesichert ist der Steinschneider Skylax, sein prachtvoller Amethyst tragt das
Portrit des Claudius (41-54 n.Chr.).” 79. N. 78.: ,,

7 GUIRAUD, H.: Intailles et camées Romains. Paris, 1996. 81: “Dans certaines cas, le chemin sui-
vi par des intailles est repérable. On peut mettre a part les cas aussi exeptionels qu’une améthyste signée
Skylax figurant le portrait de I’empereur Claude retrouvé en Crimée ou une pierre signée Platon, graveur
de Haut Empire.”

¥ VOLLENWEIDER 1966, 79. N. 78: “Der Stein ist schon deshalb in die Zeit des Claudius zu datie-
ren, als auf ihm der Kaiser selber mit der Agis in der Art des Augustus und Tiberius wie Iupiter dar-
gestellt ist.” VOLLENWEIDER besides this also attributes to Scylax two small busts made about AD 81
(Catalogue raisonné des sceux, cylindres, intailles et camées. Vol. II. Les portraits, les masques de
théatre, les symbols politiques. Musée d’Art et Histoire de Genéve. Mainz am Rhein, 1979. No. 227—
228; planches 67-68.), P. ZAZOFF 339. a portrait of a boy found in Auerberg, and dated to AD 20-50:
“Eine durch ihren Fund auf dem Auerberg auf die Jahzehnte 20-50 n.Chr. datierte amethystfarbene
Glaspaste mit der Profilbiiste eines lockigen Knaben geht in der Tat gut mit dem Claudius des Skylax
zusammen ... anstelle der losen Haarbandenden sieht man einige Knoten der Herakleskeule hinter dem
Nacken; vielleicht handelt es sich um einen claudischen Prinzen als Herkules.”

° VOLLENWEIDER 1966. 79. N. 78: “Der Cameo mit dem Leier spielenden Herakles mag dagegen
schon in der Zeit Neros gehoren.” ZAZOFF 1983. 321. N. 99: “Der Kameo mit dem Herakles als Kitha-
rode mag schon neronisch sein.”
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«neronisch»”.'® Of the three gems, only the Claudius portrait in the Hermitage can
today be studied. The whereabouts of the dancing satyr and the Heracles citharodes
are unknown. The latter was in the possession of Senator Tiepolo, the Venetian col-
lector, in 1724 (Figs. 5-6); in 1841 it belonged to the parisian collection of the baron
Roger, but was not included in the catalogue at the time the collection was auctioned
in 1904."" The stone was, it seems, already lost at that time. A. Furtwéngler published
a photograph of the gem in his article of 1888. The disappearance of the gem can thus
be dated between 1888 and 1904, The iconography is especially interesting, since
Heracles is rarely shown as a musician, and images of him as citharode are even
rarer. According to Boardman the motif cannot be explained with appeal to a particu-
lar cult; what is more, the name “mousikos” was attributed to the type by modern
researchers, nor do the myths provide a secure ground for the creation of the type,
since Heracles’ musical education was only superficial.'* Since the earliest images of
Heracles Mousikos appear on Attic vases of the Peisistratid period, they must relate
to some sort of innovation in the musical life of the time. The exact date of the mo-
tif’s appearance in Roman art is known exactly. The cult of Heracles Mousagetes,
who, as “leader of the muses”, was in some sense a replacement for Apollo, was in-
troduced to Rome by the victorious general M. Fulvius Nobilior from Ambracia in
the year 189 BC (Plin. NH 35, 66).” The general set up the statues of the muses
plundered from Ambracia in the temple he built next to the Circus Flaminius. The
temple was rebuilt under Augustus by L. Marcius Philippus, probably according to
Augustus’ own intentions, as Suetonius alludes in his biography of the princeps (29,
8): “Multaque a multis extructa sunt, sicut a Marcio Philippo aedes Hercules Musa-
rum ...” It must have been natural for a ruler who had committed himself to a renova-
tion of the ancient traditional cults and the arts to take this temple and its cult, so
congenial to his own program, and a monument to past glorious victories, into his
care. To explain the origin of Skylax’s Hercules entircly on this basis, namely by
appeal to the cult of Hercules Musarum, supported also by Augustus, would be to
risk serious error. If we assume as a working hypothesis that Vollenweider and Za-
zoff were right in making of Skylax a “court artist” under Claudius, and if we accept
that the Hercules gem was engraved already under Nero, we can easily understand
how naturally the motif of Heracles mousikos, which was already two hundred years
old, if never very popular, could have seemed to a court artist working under Nero.
The portrayal of rulers as Heracles was an everyday phenomenon already in the Hel-

'® VOLLENWEIDER 1966, 79. N. 78.

" STOSCH, F.: Gemmae antiquae caelatae, scalptorum nominibus insignitae. Amsterdam 1724,
Tab. LIX: “Hercules Musarum Scylacis opus.” VOLLENWEIDER 1966, 79. N. 78.

2 BOARDMAN LIMC IV. 1. 816: “The inspiration for this important though restricted (in time and
place) series cannot be in cult (the epithet mousikos is applied by modern scholars not antiquity), nor can
it be in myth since his education in music was incomplete. Given the special role that H. seems to play in
the Athens of Peisistratos and his sons it is likely that musical H. reflects some innovation in the musical
life of Athens under the tyrants ...”

'3 BOARDMAN LIMC IV. 1, 811. On coins struck by Q. Pomponius Musa we find the inscription
“Hercules Musarum” (LIMC IV. 1482). RITTER, S.: Hercules in der romischen Kunst von den Anfingen
bis Augustus. Heidelberg 1995. 32-35.
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lenistic period, as U. Huttner’s recent monograph emphatically reminds us.'* Among
Roman emperors and princes who donned the grab of Heracles — with the exception
of the prince of the Claudian period identified by Zazoff — it is worthwile to mention
Caracalla’s portrayal as the child-Heracles strangling the snakes,"’ and the Esquiline
Commodus in full Hercules costume. It is also worthwhile to mention that Commo-
dus was the victim of what can only be described as a real Hercules mania.'®

After the death of Claudius Seneca celebrated the young Nero as Apollo in his
Apocolocynthosis, and in which poem Apollo himself compares the singing and ap-
pearance of the young prince to his own (Apocolocyntosis 4):

Phoebus ait ‘vincat mortalis tempora vitae
ille mihi similis vultu similisque decore
nec cantu nec voce minor.’

,»Apollo

spoke: «Let him conquer the span of mortal life:
the boy is like to me in face and like in form,
nor less in song or voice»”

" HUTTNER, U.: Die politische Rolle der Heraklesgestalt im griechischen Herrschertum. Histo-
ria Einzelschriften 112. Stuttgart, 1997.

'S KLEINER, D. E. E.: Roman Sculpture. New Haven, London, 1992. 323.

'® KLEINER 277: “The Scriptores Historiae Augustae reports that Commodus was found of donning
the attributes of Hercules in public and that he saw himself as a god on earth (S. /. 4., Comm., 14, 8). The
imperial coinage of 191-92, a widely circulated means of expressing public policy, also depicts Commodus
in the guise of Heracles.” HEKSTER, O.: Commodus. An Emperor at the Crossroads. Amsterdam, 2002.
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It is clear that this divine attention is to be explained by Nero’s very high-flown
poetic ambitions, to his public perfomances where he sang and accompanied himself
on the cithara. Naturally enough, all of this contributed to the expectations of a Golden
Age which accompanied Nero’s accession to power, and which Seneca did his best
to promote. The Apollo simile was literally flogged to death by the sycophants of the
court.'” It is true however that Nero, like Commodus had another rather less Apollon-
ian character, of which he was inordinately proud: his image of himself as a sports-
man. He actually took part in competitions and even managed to win, even if only at
the cost of extraordinary cheating. This proves, however, that for Nero his physical
performance was as important as his poetic and musical talent. If somcone wished
to entrust a court engraver trained under Claudius with the task of carving a cameo
which would win Nero’s liking, he could not have found a better subject than Hera-
cles as citharode, who combined, as it were, all the virtues important to the Emperor.

It seems that in the Tarragona gem we have managed to identify a lost work of
Skylax, in which the master reassessed his treatment of an earlier subject, Hercules
the citharode. He turned the picture around: where his Heracles faced right, the satyr
faces left. (Here it must be remarked that on p. 29 of Gibert’s book the gem’s
photograph was acidentally printed in reverse, and so the figure faces right, as on the
Paris cameo.) But the satyr-intaglio was clearly made as a seal: it is much smaller, at
17x14,6 mm, than the Paris Hercules cameo (34x23 mm), and its inscription was
naturally carved in mirror-writing, so as to be clearly legible on the sealing.

Before turning to questions of interpretation, we must examine the problem of
authenticity. The Tarragona gem could quite easily be a forgery. From Ricoma’s
book'® we know that the museum acquired the gem as a gift on November 20, 1915.
A well-prepared forger could have made use of the publications of F. Stosch in 1724,
S. Reinach in 1895, and of Furtwéngler’s book, published in 1900. Only the prove-
nance of the Tarragona gem, which was displayed at the Barcelona World’s Fair in
1893, is known exactly (the “gravel mine” near the town’s harbour), as is the name
of its first owner, a veterinarian from Reus, D. Joseph Dols y Bardina (Pedra grabada
conegudissima [Cose] que’ns llegd’l veterinari de Reus D. Joseph Dols y Bardina)."
Unfortunately the book of Gibert y Olivé does not specify clearly who inherited the
gem from the popular veterinary doctor, Joseph Dols y Bardina, but it seems clear that
Dr. Dols was no longer alive in 1900, when Gibert’s book was published. If we suspect
that Dr. Dols was decieved by a forger who sold him the gem in Reus or Tarragona,
it will not hurt if we remind ourselves that the gem engraved with the image of Her-
cules as citharode, recognized as original but later lost, was published in 1888 by
Furtwangler for the first time since 1724, in a volume of the Jahrbuch des Deutschen
Archdologischen Instituts that to this day is not available for study in Catalonia. We
can quite confidently dismiss the suggestion that a forger well-versed in the contem-

7 KLEINER 135. BERGMANN, M.: Die Strahlen der Herrscher. Theomorphes Herrscherbild und
politische Symbolik im Hellenismus und in der rémischen Kaiserzeit. Mainz 1998. 185-189.

18 RICOMA 39. FURTWANGLER, A.: Die antiken Gemmen. 1-11. Berlin—Leipzig, 1900., REINACH,
S.: Pierres gravées des Collections Marlborough et d'Orléans, des recueils d’Eckhel, Gori, Gravelle,
Maviette, Millin, Stosch, réunies et rééditées. Paris, 1895,

'® GIBERT Y OLIVE 29,
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porary German scholarly literature sold the gem, found supposedly at Tarragona, to a
veterinarian from Reus in the five years between 1888 and 1893. If such a forger had
existed, he certainly would have tried to increase the prestige value of his work by
calling Dr. Dols’ attention to Scylax’s name. But in fact neither the doctor nor Gibert
y Olivé, who first published the stone, nor Rosa Ricoma were able to read the inscrip-
tion; which is to say that they were not aware that the intaglio was the work of Skylax.

The gem could also be an antique copy, a reformulation or perhaps a misunder-
standing of the original. Against this possibility the objection might be raised that
gems were not widely known in Antiquity, like public sculpture: hence it is unlikely
that an ancient forger would have wished to produce a reformulation of Scylax’s
Hercules-gem, keeping the master’s original signature.

Finally, it might be objected that, while the signature is original, the Tarragona
gem is in fact the work of another master named Scylax. Apart from the fact that the
existence of a second master of this name has never been suspected, it is singularly
unlikely that a second Scylax would produce a work so similar to that of the first.

On the basis of the above considerations it seems likely, even if it cannot be
proved beyond the shadow of a doubt, that the Tarragona intaglio is the work of the
same man who engraved the Hercules. A comparison of the three signed works by
Scylax shows that the letter-forms are indeed similar (e.g., use of lunar sigma); this
does not, however, mean very much in itself. The objection might be raised that the
Tarragona gem is an intaglio, whereas the Hercules gem is a cameo. It should be
mentioned, first of all, in response that cameos were more expensive and thus were
more likely to be made by order of the court than the cheaper intaglios; second, that
the masters we know by name frequently worked in both genres, and that the cheaper
intaglios in fact make up the larger part of the oeuvre of each.”

Engraver Intaglio Cameo
Aulos 6 1
Dioskourides 8 2
Sostratos 3 2
Hyllos 10 1
Skylax 3 1

As well, it must be remarked that cases do occur where the same engraver
gives his name once in the nominative, once in the genitive.

Engraver Nominativus Genitivus

Solon Richter 696; 697 694, 696; 698

2 RICHTER 131 135.
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Taken together, these considerations seem to justify our assumption that the
gem is the work of the same artist who made the Hercules citharode for Nero. The
question remains, that if both are the works of Scylax, why did he decide to reformu-
late his old subject? Diana E. E. Kleiner has written that Nero-portraits — of which,
thanks to the damnatio memoriae, very few remain — can be divided into five groups.m
The first type shows the princeps while still a child (AD 51), the second immediately
follows his accession to the throne (AD 54), the third, so called Cagliari type shows
the ruler after his break with his mother (AD 55). Types 4-5 show the features of the
tyrant, surprisingly already in Nero’s lifetime. If we see in the lost Paris gem a prod-
uct of Seneca’s positive Nero-propaganda, in which Nero is portrayed as the perfect
embodiment at once of Apollonian and Herculean qualities, then the cameo ought to
be dated to about AD 54/55. The Tarragona gem is, however, the product of Scylax’s
dissatisfaction: he no longer sees Hercules in the figure of the princeps, but only
a satyr dressed as Hercules, a confidence-man figure dressed in the clothes of a hero,
demanding recognition for feats he is not able to perform. This gem can thus be
dated between 59 and 68.

Against this interpretation it might be mentioned that Scylax had already carved
a satyr, and that there the satyr does not have the feet of a goat, but rather a human
being (Richter No. 693). If, however, Skylax had really wished to emphasize that the
Tarragona intaglio docs not show the real Hercules, but only a satyr dressed as Her-
cules, he would of necessity have made use of this unmistakeable mark of difference.
The goat’s feet betray the real meaning of the picture.

The final question which must be answered is how the gem came to Tarragona.
Naturally it could have made the trip from Rome to Tarraco at any time after its mak-
ing (if Scylax was at Nero’s court at all at this time), since the Claudius intaglio was
discovered in Kertch, in the Ukraine, which was even farther from Rome than Tar-
raco. A more probable solution can, however, be imagined. As is well known, the
centre of resistance to Nero which grew up around Galba was located at Tarraco. If
Scylax made the gem at his own initiative and wished to sell his gem with a satyr
dressed as Heracles anywhere at all between 59 and 68, Tarraco was certainly the
place. The emperor had turned out to be phony artist, a false Apollo and false Hera-
cles: an impostor in the costume of a god. The disillusioned court engraver expressed
his disillusionment in this way. If, however, he wished to make a living by his craft,
he had to sell his gem, a dangerous act in Rome. But in Tarraco he would have found
a buyer who, by purchasing such a seal and setting it in a ring, could express his
loyalty to the rising Imperial star, Galba.

ELTE University Universitat Oberta de Catalunya
Dept. of Ancient History icanos@campus.uoc.edu
H-1364 Budapest, P. O. Box 107

2 KLEINER 136: “The willful destruction of Nero’s portraits after his death means that there are
few surviving images from which to construct a chronological and typological sequence ... The portraits
of Nero have been divided into five portrait types, their creation corresponding to the years 51, 54, 55, 59
and 64.”

Acta Ant. Hung. 42, 2002



Acta Ant. Hung. 42, 2002, 165-171

EDINA GRADVOHL

“DOG-LIKE” WOMEN:
THE ORIGIN OF THE RHYTHM METHOD

Summary: Hippocrates, Aristotle, and Soranus all mention that women are most likely to fall pregnant
during menstruation or the days following it. They correctly realised the connection between the men-
strual cycle and conception, but they committed a serious mistake concerning the time of conception and
they did not rectify this error for seven centuries. The mistake probably comes from the observation of
bitches being in heat as these ancient scholars linked the two phenomena — being on heat and menses - in
the wrong way.

Key words: Soranus, Hippocrates, Aristotle, menses, contraception, gynaecology, bitches.

Very little is known about Soranus of Ephesus, this outstanding figure of an-
cient gynaccology, and that little is full of contradictions. The Suda mentions not one,
but two Sorani, both happened to be gynaecologists, and both were from Ephesus.'
All this goes back to an ancient method of biography where, if the biographer found
contradictions in the sources, he doubled the personality portrayed instead of solving
the problem. Thus, as Ann Ellis Hanson states, it is probable that the two Sorani are
actually a single person. Soranus probably completed his studies in Alexandria and
later lived in Rome under Trajan and Hadrian, that is between 98 and 138 A.D. He
alludes to the latter fact in his works, when he compares the child-care customs of
Greek and Roman women.” Caclius Aurclianus also agrees that Soranus lived in
Rome.’ His renown is well illustrated by the fact that a little more than a hundred
years later he is quoted by Galen a number of times. Though Soranus was of Greek
descent, his name is of Latin origin (its meaning is: an inhabitant of Sora), the reason
being that Quintus Marcius Barea Soranus, proconsul of Asia between 61, and 63,
was a benefactor of Ephesus, and Soranus’ parents, Menander and Phoebe named
their son after this benefactor. This suggests that Soranus came from the Ephesian aris-
tocracy and was not an emancipated slave. The Suda mentions at least twenty works

' Suda ¥ 851 and 852. Cf, HANSON, Ann Ellis—GREEN, Monica H.: Soranus of Ephesus: Metho-
dicorum princeps. In: Aufstieg und Niedergang der Romischen Welt. 37. 2. Berlin-New York, 1994, 981.
Soranus: Gynaikeia. 2. 6.
3 HANSON, Ann Ellis-GREEN, Monica H. 983,

0044-5975 72002/ 8 5.00 © 2002 Akadémiai Kiado, Budapest
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written by Soranus, but only three are preserved in whole or in part, among them the
Gynecology (Gvnaikeia).

Ancient physicians, Soranus and his predecessors, used various mixtures to
avoid conception or pregnancy, to propagate menses or to initiate an abortion. Most
of these mixtures were made up of medicinal plants and herbs, fruits, cereals, and
materials containing ferrous sulphate, but internal organs of animals where also used
on rare occasions. The medicaments made of such ingredients were applied orally or
vaginally. The ingredients of oral medicaments were often mixed with wine or honey
and water before consumption. Vaginal medicaments were applied in a pessary or
were rolled in wool (or, in the case of liquids, wool was soaked in them), a tampon-
like shape was formed and applied. We, however, shall not discuss these methods
here. We shall also not consider such ancient methods of contraception as coitus in-
terruptus, protraction of the breast-feeding period, anal coitus and marrying at a later
age. Abortion of the pregnancy was also known of course, just as abandoning the
born child, but the latter cannot be considered a medical method of contraception.

It is intriguing though, that Soranus and his predecessors described a method of
contraception, nowadays called the rthythm method. This seems surprising, because
the method of Knaus and Onigo was elaborated at a strikingly late date, in the 1930s.
Ancient physicians also noticed that there were periods in the functioning of the
female body when there was less chance of conception. The only problem in the an-
cient theory was, that in contrast with modern scientific knowledge, they placed
ovulation at a different point in the cycle. We shall present this difference through
texts of various authors:

A)“... énfyv damokabupbiwoly ai yuvaikeg, pdiiota &v yaotpt Aapfdvouctv
ipepmbeicn, kel 1 yovii 6ol povwutal, v 6te xph myémot, kol 1 100 avdpog
PNIdimg pioyetat, Kai fiv EMKpation], Tdoe NOEAPLOTAL.

2 1618 Yap pudAlota 10 oToU0 TV PNTPE®V KEXNVE, KUl TETAVOV £6TL, KUI META
T0¢ kabdpolag kot ol eAEReC Ty Yoviiy ondoty. &v 88 1d nptv xpove 16 1€ oTéNa ThV
TPV uépVKE, Kol pidiov ai eAEPe TAeion dipatog £obout ovy Opoing ondot T
yoviv.”

“When the menstruation stops women are most fit to fall pregnant if they de-
sire it and their ovum is in good condition. If they mate in the best time it is mixed
easily with the man’s semen and if that of the man is stronger (the child) will resem-
ble him.

2 The orifice of the uterus is most open and most tense at this time after men-
struation and the veins suck the semen in. In the time preceding this the orifice of the
uterus is closed and the veins are more filled with blood and they cannot suck the
semen in a similar fashion.”

Hippocrates: De mulieribus C 62, 19, 24°

* Hippokratische Gynikologie. Die gynikologischen Texte des Autors C nach den pseudohippo-
kratischen Schriften De muliebribus 1, Il und De sterilibus. Hrsg. und iibersetzt von H. GRENSEMANN.
Wiesbaden 1982, 114,

Acta Ant. Hung. 42, 2002



“DOG-LIKE” WOMEN 167

B) “®boetl pév obv 1 oAyt yivetatl petd v o0tV anadiaynv taig yu-
var&iv- kal 6ouatg piy yivetat 1abtd, wg £ml 10 ToAL dtekvol diatedololy ... Uotepov &
oL cuAAapBdvoucty, Goulg eVBLG META THY KABUPSLY al LETEPUL CUUULOLOLY.”

“Now by nature conception takes place in women after this discharge is
completed; and those that do not have the discharge, remain childless as a rule ... but
conception does not occur later in those whose uterus closes up immediately after the
purgation.”

Aristotle: Historia animalium V11, 582b

C) ““Ocur 88 un yryvopévav 1@V kataunviov cviiapfdvovoty, §j ueTadd yiy-
vopugvav Uotepov 88 pn, aitiov 0Tt Taig pev toouit Yivetul ikpag 6on pHeTd v KaBa-
potv vrnolelnetal taig yovipog, nieiov 8 ol yiyvetat mepittoolg @dote kal BVpale
anerBeiv, Taig 68 petd Ty KGBapov cuppdel 1@ oTopd TV Votep@dV.”

“There are instances of women who conceive without the occurrence of men-
strual discharge; others conceive during its occurrence but not after it. The reasons
are these. The former produce only just so much liquid as remains in fertile individu-
als after the evacuation is over, and there is no surplus residue to be discharged exter-
nally; in the latter the mouth of the uterus closes up after the evacuation is over.”®

Aristotle: De generatione animalium 1, XIX, 727b

D) “*Apiotog cuvovsiag Kaipdg mpog cOAANYIY O TUVOpEVS 1€ [Kui] mapak-
pulovong tiig kubdpoews, Oppilg kul 0pé€ems TPOG GLUUTAOKIY UTUPYOVoNG, KUl TOD
ohputog AT £voeois eviog Uit dyav TANpovg kdl Pupéog £k nédne kal aneyiag, kal
O petd TV anoBepanciav 100 cOUATOS EUPprpation AnpedEévtog OAlyoL Kal Kutd Rav
£0UPEGTOL TOD KUTUCTANATOG UIAPYOVTOCT MGVOg obv kaipdg mTRSELOg O KuTd T
anéAnity g KaBdpoems: KEKOVOIGTUL MEV Yap T HATPU KUl CUUUETPOC TUPENETAL
Oeppacia xal bypucia.”

“The best time for fruitful intercourse is when menstruation is ending and abat-
ing, when urge and appectite for coitus are present, when the body is neither in want
nor too congested and heavy from drunkenness and indigestion, and after the body
has been rubbed down and a little food been eaten and when a pleasant state exists in
every respect. ... Consequently, the only suitable time is at the waning of menses, for
the uterus has been lightened and warmth and moisture are imparted in right meas-
ure.”

Soranus: Gynaeciorum libri 1. 12. 36’

Hippocrates of Kos wrote in the 5th century B.C., Aristotle of Stageira in the
4th century B.C. and Soranus of Ephesus in the 2nd century A.D. Ancient physicians
were clearly of very similar views even though they lived and worked in very differ-
ent times and territories. According to Hippocrates (A), conception happens immedi-

* English translation from: ARISTOTLE: History of Animals. Books VII-X. Ed. and translated by D.
M. Balme. Cambridge (Mass.) 1991. (Loeb Classical Library)

® English translation from: ARISTOTLE: Generation of Animals. Translated by A. L. Peck. Cam-
bridge (Mass.) 1942. (Locb Classical Library)

! English translation from: Soranus’ Gynecology. Translated by O. TEMKIN. Baltimore 1956. 34-35.
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ately after menstruation, supposing the woman desires intercourse. Aristotle supposed
that conception is most probable after (B) or during (C) menstruation. Soranus (D) in
concord with Aristotle’s (C) view believes that the time best for conception is when
menstruation is ending or abating, but he includes the condition known from Hippo-
crates (A): the woman must desire intercourse. Thus according to these concepts the
period of time immediately following the end of menstruation, or menses itself is
best for becoming pregnant.

These ideas of ancient medical writers differ fundamentally from the views of
modern medicine. On the basis of modern scientific observation it can be stated, that
“because of the permanent length of the luteal phase, ovulation usually happens 14
days prior to the first day of the next menses. Coitus should be avoided 2-3 days
before and after this day. This method can only be used in the case of a regular cycle,
and then also with a very high rate of error reaching 35%”® Thus, based on modern
medical knowledge, we may state that ancient physicians placed the time of concep-
tion in the worst possible period of the cycle. True, their goal was not contraception,
but to help conception that could all but happen at the time they wanted conception
to be. Anyhow, this pseudo-discovery could have been used in contraception as well:
every day that was not during or immediately before or after menstruation could have
been called safe as far as the risk of becoming pregnant is concerned. The result was
however, that whoever wanted to avoid conception had intercourse almost certainly
at the time of ovulation. So, one would think, the uselessness of the method was
quickly realised, if not otherwise, then because of the complaints brought forward by
discontent mothers. In spite of this not even the 700 years between Hippocrates and
Soranus were sufficient for the renowned writers to rectify their error. What is even
more intriguing is that “the correlation between the time of ovulation and menstrua-
tion was realised relatively late by the Japanese gynaecologist Ogino.” The question
arises: where does the wrong idea of Hippocrates (and physicians after him) have its
origins and why could this risky error, probably revealed by women quite often, be
repeated in medical works for centuries? The answer lies probably in a factor that
surely remained unchanged or changed very little over the centuries: the often quite
simple views of men (and physicians were indeed men) concerning women.

Ancient authors starting right from Homer compare women (and even god-
desses) remarkably often to various animals. Epithets like “cow-eyed Hera”, “owl-
eyed Pallas Athena” are frequent. These epithets might have preserved something
from an era when Greeks imagined their gods (and not only goddesses) in a not
absolutely human form. The animal mentioned most often in comparisons, however,
is the dog and it is improbable that this would be proof of some kind of theriomor-
phic prejudice in the case of mortal women. Helen for example applies the following
to herself:

“Adiep £peio, KuvOC Kukounydvov, 0kpLuoEsog,
¢ HO 6RO HHUTL TA, OTE pE TPAOTOV TEKE HHTNP,
u )

8 PAPP, Zoltan: Sziilészet — négyogydszat (Obstetrics — Gynaecology). Budapest 1998, 183.
® papp, Zoltan 132.
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oiyeoba1 mpopépovcy kakh avépoto BOeALaN)

daep, €nei oe pdhiota névog epévag aumPEPnkev

£lvexo €ueio kovog kul "AleEdvopou Evekd dng”

“O Brother of me that am a dog, a contriver of mischief and abhorred of all, I
would that on the day when first my mother gave me birth an evil storm-wind had
borne me away ... my brother, since above all others has trouble encompassed thy
heart because of me, the dog and the folly of Alexander™'?

Homer: lliad 6, 344-346, 355-356.

Iris warns Hera thus, when she revolts against her husband:
“aAda o0y, aivotdn, kbov adegg, el £1edv ye
ToAROELG ALOG dvTa neAdplov Eyyog deilput.”
“But most dread art thou, thou bold and dog-like thing, if in good sooth thou
wilt dare to raise thy mighty spear against Zeus.”"
Homer: lliad 8, 423-424.

Zcus also addresses similar words to his wife, Hera:
“oudo €v £vO’ apiknut dhopivn, ov 6gb Eywye
okvlopévng dAEyw, £nel o0 €0 kGviepov (dAro.”
“Though thou shouldst fare even thither in thy wanderings, yet reck I not of thy
wrath, seeing there is naught more dog-like than thou.” "°
Homer: lliad 8, 482—-483.

More examples could be brought forward, but it is apparent already, that the
poct compared women to dogs primarily because of their quarrelsome nature and
their disputes (“thy wrath™). The author of a 3rd-century B.C. Egyptian magic papy-
rus was driven by completely different motives:

“TIpoc uitpac dvadpopiv: »E€opkile ce, pitpav Katd tob Katactadévioc €nt
Tiic afuiccov npiv yevéchHat obpavov 1 yijv §j BdAaccav fj edc 1 ckitoc, OV kTicavia
dyyéhoue, v TPMTOC APLYAUYOV KUl YOUYU® {NPWEL OVELAY® 080V TPOCEIOYYNC, KAl
£mL yepouPiv kabipevov, PBactdlovia tov Bpdvov 1év iBlov: anokatactabijvar €v Tij
£3pg unde Kbijvan gic 10 de&Lov MAELPAGPEV pépoc unde gic 1O APLCTEPOV AAELPOV
pépoc unde anodiéne eic v kapdiny wc KOmv, GAAL £TdONTL KUl pévorc v ympolc
{dtotc, pmdev pepacngudYvn, £cte EEopkilo ce OV apyf motficavia TOV oVpavdy Kol
1OV Yijv Kal Tdvia 10 £&v avtil. dAAnlovta, apiv.« ypdoe év Aemidt kaccitepivny kal
£vduve v ypoua &t Z.”

“Against the rising of the womb: »I swear you, womb by him that stands firmly
above the abyss, before the sky or the earth, or light or shadow would come to be,
him, the creator of angels, the first of whom is Amichamchu and Chuchaé Chéréei
Ueiaché Odu Prosciongés and who sits on that cherub, which bears his throne to
return to your place and turn not either towards the right ribs or towards the left ones
and proceed not towards the heart as a dog, but stop and stay in your place. Attack
nothing until I swear you by the one who created heaven and ecarth and everything

' English translation slightly modified from: HOMER: The lliad. Translated by A.T. Murray.
Cambridge (Mass.)~London 1924. (Loeb Classical Library)
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there is upon it in the beginning. Halleluia, amen.« Write this on a lead tablet and tie
it (to your waist) with a seven-coloured (string).”
Preisendanz, K.: Papyri Graecae Magicae. Stuttgart 1974%. Vi1 260-271.

This spell quotes another widely known superstition, namely, that the womb
sometimes starts to wander around in the body causing a number of gynaecological
diseases and it intends to serve as a cure for such an illness. It is more important for
us to note that the woman and her uterus is similar to a dog because according to an-
cient views the uterus desires love as wildly as a bitch. So, the basis of this compari-
son is intense sexual appetite. As we have seen, Hippocrates, Aristotle, and Soranus
agreed that conception is not possible without desire, but the desire of bitches (and
according to Greek physicians that of women) is usually so strong that its lack is not
very probable. According to Helen King, one of the best experts in ancient gynaeco-
logical writers, the comparison to a dog “recalls the Greco-Roman ideas of the insa-
tiable sexual appetites of dogs — and women.”'' Helen King called the attention to
the fact how important this sexual aspect is in comparing women to dogs.'? Another
important correlation is that the word for ‘dog’ in Greek is kudén, while the verb ‘to
be pregnant’ is kuein."

If we continue to think along the lines of Helen King’s observation we, might
suppose that the linking of the dog with women and sex might bring us nearer the
solution of the problem discussed here. In the ancient world, as it is well known,
people tried to explain a lot of things based on experience and observation. The ani-
mal best known to and most often mentioned by ancient authors, was the dog. Aris-
totle emphasises (Historia animalium 574a-b) that the bitch’s genital organs grow
when she is in heat and that one cycle lasts 14 days. He does not recommend mating
in the first seven days, during menstruation, but he thinks that the 14th and last day
of the cycle is ideal for that purpose. If Aristotle compared the human woman’s men-
strual cycle (which is not 14 days long) with that of the dog he might have reached
the conclusion that was so often advocated by ancient physicians: the time of abating
or ceasing of menstruation is best for conception. Even though in the case of human
females the 14th day would have meant the middle of the cycle, that is ovulation,
there is no sign of such a conclusion in ancient literature (or indeed anywhere before
the 19th century). Thus, the basis of comparison was not the dog’s 7-day menstruation
but its 14-day cycle. Dogs are in heat twice (sometimes only once) a ycar, whereas
the cycle of human females is completely different. “The bitch will only mate and
may become pregnant when she is in heat, as the ovum only becomes detached in
these periods. The male is ready for mating all year round ... The changes in the
genital organs of the bitch are apparent when she is in heat: the external genital or-
gans swell and a bloody discharge comes from them. Mucus production is increased
on the surface of the womb and the vagina, the orifice of the uterus more or less
opens ... A number of external and internal factors influence the time a bitch is in

"KING, Helen: Hippocrates’ Woman. Reading the Female Body in Ancient Greece. London-—
New York 1998. 234.

"2 KING, Helen 25.

13 KING, Helen 24.
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heat: the personality of dogs is quite varied, too; it is generally 20-25 days long ...
A normal bitch will not allow the male to approach her until the 7th-9th day of her
being in heat, she bites him. From the ninth to the thirteenth day she exhibits her
rcadiness to mate by her characteristic behaviour. In this period ova become mature
and arc detached. Bloody discharge abates and becomes lighter in colour, more
watcr‘y. Bitches arc usually most fit for mating in this period, between days 11 and
13.'* For the eyes of ancient observers the pregnancy of dogs was in some ways
connected to their cycle of being in heat and they might have compared the men-
struation of women to this. The frequent (and quitc negative) dog motif in ancient
literature might have thus served as a basis of a biological impossibility, which
apparently could not be refuted even in seven centuries.

H-1013 Budapest
Attila Gt 18. IV/1.

" SZINAK, Janos-VERESS, Istvan- SARKANY, Pal: Nagy kutya lexikon (Great Canine Encyclopae-
dia). Budapest 2000. 186. I thank Helen King for her valuable comments.
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ZSOLT VISY

AMICITIA ET INVIDIA.
DIOKLETIANS BEZIEHUNGEN
ZU SEINEN MITREGENTEN"

Summary: The two Augusti and two Caesars of Diocletian’s tetrarchy have been commilitones, originat-
ing from the Balkanic provinces. They were chosen by Diocletian an the basis of friendship that was
corroborated by family connections. Although these connections were changed partly because of invidia,
Diocletian achieved a remarkable success through his system which was tightly connected with the possi-
ble oracle of a celtic sibyl. She said that Diocletian would became emperor if he slayed the wild boar. As
Diocletian killed Flavius Aper (= boar), the oracle came true. The only representation of the boar slaying
that relates to Diocletian is an inscribed tegula with such a representaion found in Intercisa.

Key words: amicitia, Diocletianus, aper/boar, graffito, Intercisa.

Die Geschichte der romischen Kaiserzeit gliedert sich in zwei voneinander
deutlich trennbare Epochen, die mit der treffenden Benennung von Th. Mommsen
als Prinzipat und Dominat bezeichnet werden. Zwischen den beiden Epochen steht
die Tetrarchie mit dem Schépfer des neuen Systems, dem Initiator der meisten Refor-
men, Diokletian. Der von Augustus begriindete Prinzipat litt seit vielen Jahrzehnten
unter inneren und duBeren Qualen; das seinerzeit so vorsichtig, ausgeglichen und zu-
kunftbewusst erdachte, sparsam wirkende System konnte nicht mehr aufrecht erhal-
ten werden. Die drei Jahrhunderte seit Augustus brachten so viele Verdnderungen in
Gesellschaft, Okonomie und Politik, dass es hochste Zeit war, das Reich vor dem Zu-
sammenbruch zu retten.

Diese Rettung kam aus Illyricum. Dieses Gebiet war den sarmatischen und
germanischen Angriffen am meisten ausgeliefert, und es war jenes Gebiet, wo eine
ganze Provinz, Dacia, vollstindig gerdumt, verloren ging. Es war das Gebiet, wo die
Soldateska die Verteidigung der Balkanprovinzen lidngst in eigene Hinde genommen
hatte und anhand unterschiedlicher Bestrebungen versuchte, auch die Zentralmacht
an sich zu reiBen.' Sie konnte ohne die Zentralmacht keine dauerhafte Machtaus-
libung sichern, da gegeniiber den westlichen und 6stlichen Reichshilften, wo reiche

* Als Vortrag gehalten am Kolloquium zu Ehren des 65-jahrigen Prof. Dr. Dr. h. ¢. mult. Géza
Alfoldy: Aspekte der Freundschaft in der griechisch-rémischen Antike. Heidelberg, 11. Juni 2000.

" A. ALFOLDL: Studien zur Geschichte der Weltkrise des 3. Jahrhunderts nach Christi. Darmstadt
1967, G. ALFOLDY: Die Krise des Romischen Reichs. HABES.
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und ausgedehnte Provinzen als Hinterland flir eine selbststindige Staatenbildung
vorhanden waren, fiir die Donauprovinzen kein solches Hinterland existierte. Wenn
doch, dann war das Italien, manchmal zusammen mit Africa, wie von Rostovtzeft ge-
zeigt wurde.

Die illyrischen Kaiser ergriffen zwar mit Claudius 1I. wieder erfolgreich die
Macht. Unter Aurelian und seinen Nachfolgern erfolgte sowohl die Vereinigung des
Reiches als auch die Sicherung der Donaugrenze — ohne Dacia —, aber der Teufels-
kreis der immer wieder gewihiten und immer wieder abgesetzten Kaiser konnte nicht
durchbrochen werden.” Die Situation wurde schon oft mit der der spiten Republik
verglichen, wobei aber auch die grundsétzlichen Unterschiede zu betonen sind. Der
wesentlichste Unterschied ist, dass es sich unter Caesar und Augustus um die Art und
Weise der Machtausiibung, am Ende des 3. Jh. dagegen um die Aufrechterhaltung
des Reiches handelte. Wenn man nach weiteren Parallelen sucht, stot man auf eini-
ge Ahnlichkeiten, die merkwiirdig sind.

Augustus hat ein neues System ausgebaut, er reorganisierte die Wirtschaft und
das Heeressystem. Das wurde auch von Diokletian getan. Augustus machte die ersten
Schritte in Richtung des Herrscherkultes, Diokletian gab diesem neuen Schwung.
Nur in der Methode war es dhnlich, dass sowohl Augustus als auch Diokletian die
fihrende Schicht in ihrer Macht stirkten. Diese Schicht war fiir Augustus die mit
dem Ritterstand ausbalancierte senatorische Aristokratie, fiir Diokletian in erster
Linie dic Provinzialaristokratie, hauptsdchlich die Ritter, und besonders die sich von
diesen immer stirker absondernde militdrische Fithrerschicht. Augustus wihlte sei-
nen besten Freund aus, zuerst als Heerfithrer, spiter als Nachfolger; Diokletian mach-
te dasselbe. Er nahm den alten Kamerad und Freund Maximian an seine Seite, der
zuerst als Caesar, bald danach als Augustus Mitherrscher geworden ist. Und wenn
Augustus die zukiinftige Herrschaft mit vielen Intrigen durch Adoptionen und ver-
ordnete EheschlieBungen vorzubereiten vermochte, so tat dies auch Diokletian inner-
halb der Tetrarchie. Man kann noch hinfiigen, dass Diokletian wie Augustus die al-
ten Tugenden und die traditionelle Religion verstérken wollte, womit er bewusst oder
nicht vielfach die Methoden und Ziclsetzungen seines einstigen Vorgingers nach-
ahmte. Die einzige Frage ist, ob diese Bestrebungen vom ihm selbst, dem ungeschul-
ten, aber hoch aufsteigenden, talentierten Dalmatiner, oder von seinen Ratgebern
stammten.

Der wesentliche Unterschied bei der Tatsache, seine Freunde gleich zu Mitre-
genten zu machen, konnte einerseits auf dhnliche Losungen einiger Vorgéinger zu-
riickblicken, andererseits auf die harte Tatsache, dass keiner von seinen unmittel-
baren Vorgingern die vielseitigen Probleme des Riesenstaates in Krisensituationen
allein bewiltigen konnte, und wenn dies versucht wurde, dann kam gleich eine Usur-
pation. Diokletian war klug genug, das zu bedenken, und die Losung lag auf der
Hand: Es muBten die besten Freunde herangezogen werden, die als Mitkaiser die ein-
zelnen Reichsteile regieren sollten, damit einerseits iiberall Ruhe herrschte, anderer-
seits durch die Zersplitterung der Armee, spéiter auch der Provinzverwaltung die po-

2 A. MOCSY: Pannonia und die Soldatenkaiser. ANRW 11/6, Berlin-New York 1977, 557 ff.
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tentiellen Gegner in ihren Bewegungen gehindert wurden.® Er hatte Recht: Obwohl
das erzwungene System der Tetrarchie mit der Abdankung Diokletians und Maximi-
ans zusammenbrach, lebte ihr Geist noch lange so weiter, dass sich in den nachfol-
genden rund 50 Jahren kein bedeutendes Gegenkaisertum ausbilden konnte, und
wenn ¢s doch Biirgerkriege gab, dann waren die Teilnehmer Familienmitglieder oder
Mitregenten innerhalb der Schanzen der hochsten Macht.

Dieser Umstand unterstreicht die Bedeutung der ersten Tetrarchie und ihres
Schopfers. Nicht weniger wichtig war seine Entscheidung iiber seine Helfer und Kol-
legen. Seine Wahl fiel einerseits auf Illyrier, andererseits auf hervorragende Genera-
le, die mit Ausnahme von Constantius von ebenso niedriger Herkunft waren wie er
selbst. Es wurde oft hervorgehoben, dass er jedenfalls zu Maximian in alter Kame-
radschaft und in guter Freundschaft stand, aber auch die beiden weiteren, Constan-
tius und Galerius, mussten zu diesem Freundeskreis gehdren, damit sic Mitkaiser und
Familienmitglieder der beiden anderen werden konnten. Constantius und Galerius
mussten ihre Frauen entlassen und die Tochter der beiden Augusti heiraten. Diokle-
tian betrachtete Maximian als seinen Bruder: Maximianus ab eo fuerat frater adscitus
(Pan. Lat. VI (7) 15.6). Auch Lactantius nannte Diokletian und Maximian als Briider
(Mort. Pers. 8.1): frater eius Maximianus. Constantius war kaum jiinger als Maxi-
mian, aber er wurde trotzdem filius, und sein Sohn, Constantinus, wurde 307 als iure
adoptionis nepos des Maximian crwihnt (Pan. Lat. VII (6) 3.3).

In der fritheren Geschichte der romischen Kaiserzeit wurden nur Mark Aurel
und Lucius Verus Augusti fratres genannt. * Diokletian beherrschte sie alle, nicht nur
als erster und élterer Augustus, sondern v1elmehr mit seiner eindeutigen Autoritiit.
Vielleicht konnte Galerius laut Lactantius® als einziger Diokletian manchmal seinen
Wille aufzwingen.

Die Statuen der Tetrarchen in Venedig stehen einander paarweise umarmend,
mit ernsthaftem Gesicht und stechendem Blick. Sie waren nicht nur Amtskollegen,
sondern auch Freunde. Die Tiefe dieser Freundschaft ldsst sich besonders am Ver-
halten Diokletians erkennen, als er bereit und fahig war, mit Rat und Tat, hauptsdch-
lich aber auf Grund der noch bestehenden Freundschaft, 308 in Carnuntum Maximi-
an noch einmal abdanken zu lassen und eine schwierige Situation zu beruhigen.

Wir kennen aber eine weitere Darstellung, die zwei Tetrarchen nebeneinander
zeigt. Das ist ein Dachziegel, der in einem spétrdmischen Ziegelgrab von Intercisa
gefunden wurde (Abb. 1). Die in den weichen Ton eingeritzte Darstellung besteht
aus drei Einheiten. Oben befindet sich eine ganz regelmiBige Inschrift, darunter zwei
menschliche F iguren die zwei Kaiser verkérpern sollen, im unteren Feld die zweimal
eingeritzte Szene einer Eberjagd 1. Bona interpretierte das Ganze als eine Spottin-
schrift und ironische Darstel]ung Er nahm an, dass Galerius, der lokale Caesar, un-

3 E. GIBBON: Der Untergang Roms. Vollmer Verlag o.J., 192 ff.; K. CHRIST: Geschichte der ri-
mischen Kaiserzeit. Miinchen 21992, 702 ff.; F. KOLB: Dzoclettan und die erste Tetrarchie. Berlin 1987,
12 ff.

*F.KoLB, a.a.0. 47.

S Mort. Pers. 9; 18.

¢ E. B. VAGO-1. BONA: Der spiitromische Siidostfriedhof. Budapest 1976, 184 £, Taf. 30 und XX.
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erwihnt blieb und dass die beiden im Pallium dargestellten Augusti reine Karikatu-
ren sind, und dass dieser Charakter von der unteren Szene noch weiter untermauert
wird. Th. Pekary dachte aber, die Idee einer Karikatur zuriickweisend, mit Recht an
die spontane personllche Loyalitdtsbekundung einer Person, die kein Geld hatte, eine
Statue zu errichten.” A. Moécsy wollte nicht Galerius Maximianus, sondern Maximianus
Augustus weglassen, und iiber die Szene meinte er, dass die beiden élteren Augustl
den Kampf zwischen den neuen Tetrarchen wie in cinem Amphitheater beobachten.®
Demgemal wurde die Tegula spétestens 305 angefertigt. Seine Ergénzung lautet wie
folgt: Dominis nostris Diocletiano (et Maximiano Augg.) et Maximiano (= Galerio)
et Constantio nobilissimis Caes.

Diese Interpretationen kdnnen aber nicht richtig sein. Es hat keinen Sinn, dass
gerade der in Illyricum regierende Galerius in der Liste einer spottischen Inschrift
weggelassen werden konnte. Mdcsy hat also recht, wenn er sagt, dass die Inschrift
als eine ,normale‘ Inschrift zu betrachten ist und einer der Kaiser nur versehentlich
weggelassen wurde. Er hat aber nicht recht, dass dieser Kaiser nur der alte Maximian
sein konnte, da in diesem Fall (Galerius) Maximianus vor Constantius stehen wiirde.
Ich kenne keinen solchen Fall, wo in der Reihe der Tetrarchen Galerius vor Constan-
tius genannt wurde. Die Ergidnzung ist meines Erachtens die folgende: Dominis nost-
ris Diocletiano et Maximiano (Augg.) et Constantio (et Galerio) nobilissimis Caes.

Ich kann keinen Spott-Charakter dieses Monuments erkennen, vielmehr waren
Text und Motive dem ,Kiinstler, der als Schreiber und Zeichner zweifelsohne ge-
schickt und geiibt war, gut bekannt. Als der Ziegel in Intercisa hergestellt wurde,
diente dieser ,Kiinstler* dort, wohl in der Garnison des Kastells. Die zwei Gestalten
im mittleren Feld miissen die beiden Augusti sein, aber mit keinem ironischen Cha-
rakter und keinesfalls als Zuschauer in einem Amphitheater, wo stehende Augusti
unvorstelibar sind. Der eingeritzte Bogen konnte Mécsy diese Idee eingeben, aber es
ist viel wahrscheinlicher, dass auf dem Ziegel nur der in die untere Hilfte vieler Zie-
gel gewohnlich eingezogene Bogen, und nicht etwa die cavea eines Amphitheaters
zu schen ist. Noch schwerer wiegt, dass keiner der Kaiser als Eber dargestellt wurde,
so fehlt einer solchen Interpretation in diesem Fall jede Grundlage.

Die Darstellung der Eberjagd oder Ebertétung ist aber ein gut bekannter Bild-
typus im 2. und 3. Jahrhundert, besonders am Ende des 3. Jahrhunderts. Sie kommt
manchmal auf Terra-sigillata-Gefidllen vor, aber sehr oft auch auf Sarkophagen. Die
Eberjagd stand im Zentrum mehrerer Mythen. Als beliebtes Bild der Jagdsarkophage
erscheint die Szene oft so, dass der Reiter den Eber niederstdfit. Der Sarkophag von
Kopenhagen, der um 230/240 entstanden sein kann zeigt diese Szene, rund herum
mit anderen menschlichen Gestaltcn und Tieren.” Der Venatorsarkophag in Rom ent-
stand wohl fast glelchzcmg. Hier wurde der reitende Hippolytos dargestellt, als er
den Eber mit der Lanze t6tet. Das Motiv gehdrte auch zum Mythos des Adonis, aber

" Th. PEKARY: Das rémische Kaiserbildnis in Staat, Kult und Gesellschaft. Berlin 1985, 103.
¥ A. MOcsY: Pannonia Forschung 1973-1976. Acta Arch. Hung. 29, 1977, 376.

® G. KOCH: Die mythologischen Sarkophage V1. Meleager. Berlin 1975, 96, Taf. 89.

' G. KOCH, a. a. O. 152, Taf. 80.
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Abb. 2-3. Giirtelgarnitur mit Kerbschnittdekor aus Intercisa mit Eberjagddarstellung

am meisten sicht man diese Szene im Meleager-Mythos. Der Sarkophag der Villa
Doria, wo der Eber noch halb in seiner Hohle steckt, wurde reichlich mit Figuren ge-
schmiickt, entspricht aber noch einer dlteren Komposition, der aus der Tetrarchie-Zeit
stammende Sarkophag von Rom aber der neueren Komposition, wo der Eber schon
frei steht.'' Diese Kompositionen stehen denjenigen des Ziegels aus Intercisa ganz nahe.
Ahnliche Darstellungen gibt es im ganzen romischen Reich. Einige seien hier
erwihnt. Merkwiirdig ist, dass eine mit Kerbschnittverzierung versehene Giirtelgarni-
tur, die aus Intercisa stammt und in Koln aufbewahrt ist, dasselbe Thema zeigt, und
zwar zweimal auf den beiden, eckig-halbkreisférmigen Zierplatten'” (Abb. 2-3). Die-

"' G. KOCH, a. a. O. 162, Taf. 184-185.
12 G. BEHRENS: Spatromische Kerbschnittschnallen. In: Schumacher-Festschrift, Mainz 1930,
283 ff.; H. BULLINGER: Spatantike Giirtelbeschldge. In: Diss. Arch. Gandenses 12, 1969, 92, Nr. 163,
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Abb. 4. Ziegelplatte mit Ritzzeichnungen aus Intercisa

se Garnitur stammt aus dem 4. Jh., wie auch das Saphirkameo, auf dem Constantius
II. einen Eber ttet.” Das Motiv war auch in den spiteren Jahrhunderten beliebt.
Eine Platte aus Ephesos'* oder ein Mosaik aus Antiocheia aus dem 5. Jh." reichen
aus, das zu bestitigen. Das Motiv und der Mythos lebten in der germanischen My-
thenwelt weiter,'® auch Siegfried wurde von einem Eber (Hagen) getétet.

Die Frage ist, wie man die Szene der Ebert6tung auf der Ziegelzeichnung von
Intercisa interpretieren kann. Die einfache Losung ist, uns nach den mythologischen
Darstellungen zu richten, aber es besteht auch eine andere Moglichkeit. Man kann
sich némlich kaum von dem Gedanken 16sen, dass alle Darstellungen des Ziegels
eine Einheit bilden, die die Tetrarchen betrifft. In der Numerianus-vita steht, dass
nach der Prophezeiung einer keltischen Priesterin Diokletian Kaiser sein wird, falls
er den Eber totet. Diocletiane ... nam eris imperator, cum Aprum occideris.'” Man
sollte einer solchen Weissagung im allgemeinen keine Bedeutung schenken, aber in

Taf. 52.1-1c; D. STUTZINGER (Hrsg.): Spdtantike und friihes Christentum. Frankfurt am Main 1983, 633
ff., Kat.-Nr. 221.

" A. RUMPF: Stilphasen der spitantiken Kunst. Arbeitsgemeinschaft fiir Forschung des Landes
Nordrhein-Westfalen, Abhandlung, Heft 44, K6Iln und Opladen 1957, 16, Abb. 10.45.

" D. STUTZINGER (Hrsg.), a. a. O. 498 ff., Kat.-Nr. 103.

'S H. BUSCHHAUSEN, in: Byzantinische Mosaiken aus Jordanien. Wien 1986, 24, Abb. 12.

' H. BECK, in: Reallexikon der Germanischen Altertumskunde. Berlin-New York 1986, 328 ff.

17 SHA Carus, Carinus et Numerianus 14.3.
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diesem Fall muss man es doch tun, weil Diokletian den praefectum praetorio, Aper,
wirklich eingenhdndig erlegte (diese Angabe der HA wird als echt angesehen). Wenn
das so geschah, kann die ,Weissagung‘ nachtriglich hierfiir konstruiert worden sein,
und sicherlich kannten die Soldaten sie. Als der Soldat in der militdrischen Ziegelei
von Intercisa noch wihrend der Tetrarchie diese Graffito zeichnete, liegt es nahe an-
zunehmen, dass er diese Tat, und zwar in der gewohnten Weise des Bildtyps Ebert6-
tung, verewigen wollte. Der Jager ist also Diokletian selbst, und der Eber ist Aper.

Es kann kein Zufall sein, dass die Ebertdtung auch in den Mosaiken des Palas-
tes in Piazza Armerina vorkommt.”® Dies ist um so interessanter, weil eine andere
Parallele zwischen Intercisa und Piazza Armerina existiert. Unweit von Grab 1078
mit dem vorigen Ziegel kam in einem weiteren Ziegelgrab (167) eine andere Tegula
zutage, auf der die Gestalt einer Frau mit einem Palmzweig und einer Startscheibe in
den weichen Ton eingeritzt wurde (Abb. 4). Bona hat schon darauf hingewiesen,
dass die beiden Attribute auf den Mosaiken von Piazza Armerina" in den Hinden
von zwei Frauen im Bikini und in leichtem Gewand vorkommen.?® Er wollte keine
ndhere Verbindung vermuten, aber wir wissen wohl, wie weit sich die kiinstlerischen
Motive ausbreiteten. Da diese Villa Maximian gehdrt haben diirfte, ist es auch nicht
ausgeschlossen, dass diese Kenntnis unmittelbar nach Intercisa gelangte, weil es sich
auch im Falle der anderen Tegula wohl um einen Soldaten handelt, der {iber die Tetrar-
chie und iiber die Kaiser etwas mehr wusste als andere.

Universitdt Pécs

Lehrstuhl fur Alte Geschichte
und Archiologie

H-7624 Pécs

Raékus u. 2

8 G. V. GENTILI: La villa imperiale di Piazza Armerina. Roma 1956, 28, Abb. 14,
Y G. V. GENTILIL, a. a. O. 42 f., Abb. 28.
1. BONA, a. a. O. 185.
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AUGUSTINE ON DIVINE IDEAS
AS EPISTEMOLOGICAL CRITERIA

Summary: To what extent, if at all, can we say that the bishop of Hippo thought that the eternal rules
function as truth-criteria for empirical knowledge? In the first part of this paper the author tries to show
that the position according to which Augustine’s theory of illumination provides a theory of knowledge
that accounts even for sense-perception is extreme and based in part on a tlawed interpretation of the
texts; hence it is impossible to regard Augustine’s eternal rules as truth-criteria in the true sense of the
term. On the other hand, the aim of the second section is to argue that certain pragmatic traits can indeed
be found in Augustine’s “epistemology”. He rejects dogmatism on moral grounds and states that it is the
duty of the Christian philosopher to extend his researches to the sphere of empirical knowledge. The eter-
nal rules, it can be said, serve as points of reference for a form of probabilism.

Key words: Augustine, Bubacz, Confessions, criterion of truth, epistemology, scepticism, theory of
knowledge.

In a number of passages Augustine unequivocally states that it is through the
light of divine wisdom, with the help of eternal and immutable intellectual rules, that
human reason performs its task of judging (iudicat) sense-impressions, recollections
based on sense-perception, and concepts formed by the imagination.! These eternal
rules are for him identical with the divine ideas (species): the forms (rationes) that
served as patterns for God’s creation of the world, and are the constituent elements of
His wisdom, i.e., His actual substance.” Augustine’s approach to the divine forms re-
mains largely inside the conceptual framework of mathematics, to the point where he
can risk the hypothesis that perhaps even Wisdom itself is nothing other than num-
ber.’ One question, however, still arises: to what extent, if at all, can we say that the
sage of Thagaste thought that the eternal rules function as truth-criteria for empirical
knowledge? Most scholars deny that Augustine attributed any great importance to

! See, e.g., lib. arb. 2.3,91f.; vera rel. 29,53ff, ep. 147. 16,39. As far as intellectual concepts are
concerned, Augustine does not allow for any possibility of error; hence he is not speaking of judgement
in the strict sense, but rather the their separation from images connected to the body (discernere, diudi-
care). Spiritual substances like God and the soul are able to attain knowledge first and foremost by a pro-
cess of gradual abstraction from everything that is not-spirit. (not-God?) ( trin. VII1.2,3. trin. 1.1,5. Cf.
VERBEKE 1962; VAN BAVEL 1993

2lib. arb. 3. 5. 13.; div. qu. 46. 2.; Gn.litr. 1.10.20; 1.18. 36.; 5. 12. 28; 5. 13.29,; trin. 4. 10. 11)

*lib. arb. 2. 11.32.

0044-5975/72002/ 8 5.00 © 2002 Akadémiai Kiado, Budapest



182 KENDEFFY, GABOR

empirical knowledge. The most radical critic of this consensus is Bruce Bubacz, who
acknowledges in the bishop of Hippo first of all the epistemologist of genius whose
theory of illumination provides a theory of knowledge that accounts even for sense-
perception.’ In the first part of this paper 1 will try to show that this position is ex-
treme and based in part on a flawed interpretation of the texts; hence it is impossible
to regard Augustine’s eternal rules as truth-criteria in the true sense of the term. In
the second section 1 will argue that certain pragmatic traits can indeed be found in
Augustine’s “epistemology”. He rejects dogmatism on moral grounds and states that
it is the duty of the Christian philosopher to extend his researches to the sphere of
empirical knowledge. The eternal rules, it can be said, serve as points of reference for
a form of probabilism.

Bubacz cites the followin% text as proof that Augustine had a constructive epis-
temology (De Trinitate 9. 6. 10):

Unde etiam phantasias rerum corporalium per corporis sensus haustas
et quodam modo infusas memoriae ex quibus etiam ea quae non visa
sunt ficto phantasmate cogitantur, sive aliter quam sunt, sive fortuitu si-
cuti sunt, aliis omnino regulis supra mentem nostram incommutalbiliter
manentibus, vel approbare apud nosmetipsos vel improbare convinci-
mur, cum recte aliquid approbamus aut improbamus. Nam et cum recolo
Carthaginis moenia quae vidi et cum fingo Alexandriae quae non vidi,
easdemque imaginarias formas quasdam quibusdam praeferens ratio-
nabiliter praefero, viget et claret desuper iudicium veritatis, ac sui iuris
incorruptissimis regulis firmum est; et si corporalium imaginum quasi
quodam nubilo subtexitur, non tamen involvitur atque confunditur.

In my opinion, the form of “acceptance” (approbare) or “rejection” (impro-
bare) that our text proposes does not in fact involve a qualification of truth or falsity.
This is clear from examples cited in the following paragraph (9. 6. 11), where
Augustine mentions, first of all, a person who is said to have suffered excruciating
tortures in order to bear witness to his faith; upon meeting him we discover, however,
that certain other actions of his reveal that the real motivation for his heroism was not

*BuBacz 1980; 1981; 1982. O'DALY (100ff.), much more cautious, emphasizes the gap in
Augustine between metaphysical and empirical knowledge, and quite correctly remarks that the sage of
Thagaste never developed an epitemological account of the way we compare sense-data, memories, and
ideas of the imagination with the divine ideas. At the same time he notes “the Ideas are the guarantors
of the correctness of our perceptions” (100-101) and, appealing to Soliloguia 1. 15. 27, he attributes to
the philosopher the notion that every true empirical statement is true to the extent that it partakes of the
truth (102). Augustine, however, does not here connect the truth of any single statement, that is to say its
coherence to reality, with the extent to which it partakes of the truth; rather he says that an object of per-
ception, insofar as it really and truly exists, partakes of the truth. He does not in fact tell us just in what
sense we can call the ideas a criterion.

* See BUBACZ 1981, 93ff.
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true faith. At such a juncture our judgement of the person in question is altered, but
this does not change the form of unshakeable and constant truth (forma inconcussae
et stabilis veritatis), or — which is essentially one and the same thing — the form of im-
mutable justice (incommutabilis iustitia), a single bit: the latter, of course, in the new
situation will prescribe a different behavioural norm. The “form of truth” does not
have any part to play in our empirically-based change of mind — our recognition that
the actions of the person in question are not in fact above criticism — but rather in the
moral condemnation which replaces our earlier approbation. The second example cited
is that of a beautifully curved bow that the author saw in Carthage. He emphasizes the
difterence between his obscure and confused recollection of the bow and that certain
image, difficult to define, that he perceives in his mind (quod mente conspicio). The
quality of the workmanship pleases on the basis of the latter (secundum quod opus
illud placet), but he also says that he would be able to correct the recollection on this
same basis if he should find something in it not to his liking (unde si displiceret,
corrigerem). The judgement in this case is aesthetic, but the essence of the aesthetic
for Augustine is to be found in the mathematical-geometric aspect of the divine forms.

After these preliminaries, it seems highly probable that the example of the
walls of Carthage and Alexandria was never intended as proof that, while the image
in my mind of the former, being the remembered image of a thing I once perceived
directly, is true, the latter, being a synthetic image composed of many others com-
piled in the imagination, is false, and that this “preferential judgement” is guaranteed
by the eternal rules. Augustine simply wanted to provide an example of each cate-
gory, of remembered and imagined images respectively, and the preferential judge-
ment is to be understood as applying within each category respectively. This is clear
from his remark that we prefer one or the other of these same imagined forms (eas-
demque imaginarias formas quasdam quibusdam praeferens).

Our text therefore leads us to interpret iudicium veritatis as regards the objects
of the external world not as a touchstone by which we can judge truth (genitivus
obiectivus), but rather a touchstone provided or denoted by truth (genitivus subiecti-
vus and/or explicativus).

In Confessiones 6,10 we find that Augustine attributes first of all an ontologi-
cal and aesthetic significance to the eternal forms. The passage forms part of Augus-
tine’s meditations on the way in which the things of the perceptible world allude in
some negative way to God and, in doing so, praise Him and teach us to love Him.
Each thing, however perfect or imperfect, through its external appearance or beauty
(species) betrays — or in Augustine’s words, declares (loqui) — that it is not God: in
doing so it glorifies His absolute perfection. The soul, the speaking subjectivity, here
inquires of the things of the empirical world which of them it loves when it loves
God. The question is the striving, the attention (intentio) of the Augustinian “I”; the
answer is the species of each of the phenomena (Interrogatio mea intentio mea, et
responsio eorum species eorum). And so we arrive at the passage that, if we follow
Bubacz’s interpretation, is supposed to raise the question of how it is that the same
external world can appear differently to different observing subjectivities®:

See BUBACZ 1980.
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Nonne omnibus quibus integer sensus est apparet haec species? Cui non
omnibus eadem loquitur? Animalia pusilla et magna vident eam, sed in-
terrogare nequeunt, on enim praeposita est in eis nuntiantibus sensibus
iudex ratio. Homines autem possunt interrogare, ut invisibilia Dei per ea
quae facta sunt intellecta conspiciant, sed amore subduntur eis et subditi
iudicare non possunt. Nec respondent ista interrogantibus nisi iudicanti-
bus, nec vocem acceptam foris intus cum veritate conferunt. Veritas enim
dicit mihi, ‘non est deus tuus terra et caelum neque omne corpus.’ Hoc
dicit eorum natura. Viden? Moles est, minor in parte quam in toto. lam
tu melior es, tibi dico, anima, quoniam tu vegetas molem corporis tui
praebens ei vitam, quod nullum corpus praestat corpori. Deus autem
tuus etiam tibi vitae vita est.

That the species of each created thing does not say the same thing to everyone
(lege: to every created subjectivity) means only, according to my interpretation, that
it does not in every case tell the truth as regards the question “where is God nor”,
“what is He nof”; and hence, by implication, where and what He can be. The phe-
nomena cannot address the animals in this way because they do not have a rational
mind, and lovers of the temporal world are excluded as well because they are by their
voluntary submission to the empirical world unable to assume a position of judge-
ment. The ordered design of the world truly addresses only those who confront the
external voice with the truth within.” Thus it is the inner truth, in the true meaning of
the word, that speaks. The nature of earth and sky informs the inner man about the
ontological status of the body. In this passage, therefore, the criterium is first of all
the divine Truth present in the rational mind, and only in a secondary sense the iudex
ratio; its judgement is related to the structure of the created world and the ontological
status of individual created things, and does not establish whether any of their con-
cepts or images is true or false.

This aesthetic and ontological point of view predominates in the discussion
that begins at ch. 2.3.9 of the De libero arbitrio, according to which the senses pro-
nounce judgement on their objects, the inner sense judges the senses, and reason the
inner sense. The tasks of rational consciousness as regards the external world are as
follows: 1) it establishes the difference between the body perceived, the perception,
and any perceptive capacity not actively employed in perception; 2) it performs the
function of defining the difference between the object, the perception, the internal
perception, and itself; finally 3) one finds the rather vague task of differentiating the
objects of perception “according to their limits” (ea quae sentiuntur suis finibus dis-
cernere). This makes possible not only that we perceive the objects of peception, but
know them (scientia comprehendere). But how are we to understand the differentia-
tion of the objects of perception according to their limits? It is clear from the context

" The word species, therefore, here means not simply “external features”, but “ordered appear-
ance”, “beauty”. cf. vera rel. 29. 52-33.61. See p. 10ff. of this paper. cf. the translation of O’'DONNEL
1992 : beauty, E. Tréhorel and P. G. Bouisson’s translation: beauté (BA 14, Nouvelle série 159.) See
also the textual parallel cited by O’DONNEL 1992 (111.169-170), in which pulchritudo and evidentia both
serve as synonyms for species.
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that Augustine is thinking of the conscious scparation (almost a definition) of the
levels of being that play a role in knowledge (percieved physical quality, sense-
organ, inner sense, rational mind). Reason can perceive (videre) the lower strata of
being with the help of a faculty of knowledge subordinate to it; that is to say, that
such a faculty can inform (renunitiare) the rational mind about them, but only reason
itsclf is able, with the means at its disposal, to separate (definire) the strata of being
from cach other and itsclf.® The discussion continues with the question of how or on
what basis the rational mind performs this work of judgement, and arrives at the cter-
nal rules mentioned above, which Augustine here calls the “inner rules of truth”
(interiores regulae veritatis quas communiter cernimus). With their help we can
make judgements about bodies — for instance that X is not as perfectly white or as
perfectly square as it ought to be (minus candidum est quam debuit aut minus quad-
rum) — or souls — e.g., that someone is not as suited to a task, or not as friendly or as
strong as he should be (minus aptus est quam debuit aut minus lenis aut minus vehe-
mens) (2.12.34): in this last sort of judgement the moral state of the judge has an
important part to play (sicut nostrorum morum ratio se tulerit). Furthermore on this
basis we can establish that the incorruptible is superior to the corrupted, the eternal to
the temporal, the invulnerable to the vulnerable (2.10. 29).

From this we can draw the following conclusions:

1) Of the normative statements that we reach with the help of the rules, some
can be explained from the mathematical nature of the rules themselves, as Augustine
remarks not only in this work but in the De vera religione as well (see the discussion
of the similarity of numerus and sapientia in lib. arb. 2. 11. 30-32). The statement
“This is not as white as it should be” is surprisingly empirical, but in fact fits neatly
into the sequence. Elsewhere Augustine argues that the soul strives in the course of
any kind of perception — and therefore cven in cases where mathematical laws appar-
ently have no part to play (e.g., in touch, smell, and taste) — for symmetry (convenien-
tia), equality (aequalitas) and similarity (similitudo).’

2) Other judgements are of a moral nature, and these are directly dependent on
the moral state of the judge, which is partly a cause, partly a consecquence of what we
comprehend of the cternal, unchanging rules. These naturally have a moral content as
well, since they are constituent elements of the Wisdom of God.

3) The rational mind judges the hierarchy of the soul’s various faculties of
knowledge on the basis of the eternal rules and even gives each faculty its respective
place in the ontological hierarchy of the cosmos, insofar as it acknowledges the
ontological difference that lies, on the one hand, between perception and its object,
and, on the other, the mind and the eternal rules. It thercfore distinguishes levels or
strata of being.'® This conclusion is substantiated by the fact that the proof of the
existence of God in De libero arbitrio 1l begins with the axiom that existence, life,

$5ce2.3.9.
® mus. 6. 13. 38; 6. 14. 44,
1 ¢f. Ep.147. (De videndo Deo) 17. 41-18. 45.
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and knowledge are three different things.” In surveying the faculties of knowledge
the speculative mind follows the ladder of being upwards from bottom to top. This
means that the knowledge expressed in the eternal rules in fact conveys the true meta-
physical structure of the soul and the world.'? That the differentiation of levels of
being has a part to play in the evolution of experiential knowledge (science) has al-
ready becn suggested by the paraphrased tenet that we not only perceive the objects
of perception but make them the objects of our knowledge (scientia comprehendere).
There is no restriction as to the point of view from which they can be known, so we
cannot exclude the possibility that Augustine is discussing some sort of empirical
knowledge or science. The possibility of such “scientific knowledge” is deduced by
Augustine directly from the statement that the strata of being that play a role in
knowledge are distinguishable one from the other (ea quae sentiuntur suis finibus
discernere). He neglects to tell us what distance may separate the two."

2

Even though a number of passages in Augustine — especially in the early works
— deny all possibility of knowledge of the external world, categorically rejecting the
idea that the criterion of truth has anything to do with empirical knowledge,'* in oth-
ers — and moreover in important works of his mature period — we find that the mind
is able, with the help of the eternal rules, to systematize perceptual data into a sort of
empirical science.

The most unequivocal statement of this sort is to be found in De Trinitate
12.2.2:

Possunt autem et pecora et sentire per corporis sensus extrinsecus cor-
poralia et ea memoriae fixa reminisci atque in eis appetere conducibilia,
fugere incommoda, verum ea notare ac non solum naturaliter rapta, sed
etiam de industria memoriae commendata retinere et in oblivionem iam
iamque labentia recordando atque cogitando rusrsus imprimere, ut
quemadmodum ex eo quod gerit memoria cogitatio formatur, sic et hoc
ipsum quod in memoria est cogitatione firmetur: fictas etiam visiones
hinc atque hinc recordata quaelibet sumendo et quasi assuendo compo-
nere, inspicere, quemadmodum in hoc rerum genere quae verisimilia
sunt discernantur a veris, non spiritualibus, sed ipsis corporalibus, haec
atque huiusmodi quamvis in sensibilibus atque in eis quae inde animus
per sensum corporis traxit agantur atque versentur, non sunt tamen ra-

! Daniel SCHMAL (1997, 74) has proved that the Augustinian cogito fits into the threefold me-
taphysical structure of being-life—knowledge, and is in no way the foundation of this structure.

"2 f. Gn. ad litr. 12. 6. 15-31. 59 (on the hierarchy of visiones).

3 | would like to allude shortly to the way that, in my opinion, BUBACZ (1980) appeals without
the slightest justification to mag. 11. 38-ra in arguing for his position. In this passage Augustine speaks
of inner and outer light, and of things of the body and the soul, but he says nothing about whether we
seek theg’udgement of the inner light in connection with things of the body.

' See, e.g., c. acad. 3.9. 18ff; 3. 17.37-38; ep.118. 3. 19.
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tionis expertia, nec hominibus pecoribusque communia. Sed sublimioris
rationis est iudicare de istis corporalibus secundum rationes incorpora-
les et sempiternas: quae nisi supra mentem humanam essent, incommu-
tabiles profecto non essent, atque his nisis subiungeretur aliquid nost-
rum, non secundum eas possemus iudicare de corporalibus. ludicamus
autem de corporalibus ex ratione dimensionum et figurarum, quam in-
commutabiliter manere mens novit.

The passage permits the conclusion that a re-examination of the images of
sense-perception is involved in our judgement of bodily things. The point of this re-
examination is the separation of truth from probability. In this case we must therefore
conclude that the eternal forms do, in fact, serve as a criterion of truth. I would,
however, like to call attention to the way in which Augustine emphasizes that the
distinction can be only imperfect “in matters such as these”, and that the truth in
question is only a kind of bodily, not an intellectual truth (in the De Trinitate the
word spiritualis does not allude to the level of vivere, but rather to that of intelle-
gere). Hence, in the course of empirical knowing we take aim at a lesser order of
truth.”> On this level of being the “true” means only the “probable”; the probable
represents merely the potential for error.

Augustine therefore is recommending a form of probabilism (?). The method is
one of confrontation of a perception with the rule of proportion and shape. We are to
compare the physical world of perception with the real thing, its pattern, namely the
mathematical and physical laws that govern the nature of bodies. We can grasp these
laws in the eternal rules. This process will lead us to the form of understanding that
the De libero arbitrio expressed as scientia comprehendere. '

This is the same scientia that Augustine discusses at De trinitate 15. 12. 21-22,
where, after the “si fallor, sum” argument in defense of the knowledge of the know-
ing subject, he extends the concept of knowledge to sense-perception and even to our
acceptance of verbal and written commumcatlons Bubacz also cites the passage as
proof of Augustme s constructive cplstcmology 7 All the same, it is clear that here
the philosopher is talking about knowledge only in a greatly reduced sense. Knowl-
edge gained though the senses or other indirect sources — in contrast with the kind of
knowledge that remains within the bounds of the knowing subject or tries to stretch
those boundaries upwards ~ is not, for Augustine, indubitable. At another point of
the De trinitate (12. 1. 3) and in a number of other writings as well, he draws a very
strict line scparatmg forms of knowledge that are completely beyond doubt, and
those that are not;'® the section of the De civitate Dei in which he propounds the si

13 ¢.qul. 4.14.65, also mentioned by BUBACZ (1981, 94), is a similar discussion of relative knowl-
edge.

8 ¢f. ep. 147. 16. 38, where the mens is the subject of and extremely complicated activity
stretching from the voluntary fixation, recollection and grouping of images of the memory and the
imagination to the act of passing judgement on them with the help of the eternal rules of which we read
intrin. 12.2.2.

'7 See BUBACZ 1980.

B ¢f. ep. 147. praef 4., Gn. litt. 12. 1.3 retr. 1. 14. 3. See O’DALY 1987, 95ft.,; KENDEFFY 2001,
195.

Acta Ant. Hung. 42, 2002



188 KENDEFFY, GABOR

fallor, sum argument (19.16) asserts only that we must believe in the evidentia of
sense phenomena and the communication of apparently reliable witnesses.

Augustine, on occasion, when discussing just the possibility of how one can
avoid errors in sense-perception, mentions the eternal rules as a starting-point for the
act of judgement.

A passage of the De vera religione (29. 59-32.62) sets the form of judgement
that aims to eliminate the possibility of error in sense-perception in the same aes-
thetic-ontological context that we have observed elsewhere. Just as in the De libero
arbitrio, here too Augustine moves from the visible to the invisible along the hierar-
chy of knowledge-faculties, and, as at Confessiones 10. 6. 9, he proceeds toward the
original pattern of the beauty (here: pulchritudo) of the created world. Physical beauty
is perceived (sentit) by a lower faculty of the soul, the so-called vital nature (natura
vitalis) or, by another name, sensitive life (vita sentiens) (29. 52). Using the means
offered by sense, a higher faculty, thinking life (vita ratiocinans) passes judgement
(iudicat) on bodies (29. 53). This latter does not, however, judge autonomously, but
rather on the basis of the intelligible divine nature that it perceives, if imperfectly,
with its higher “part”: the rational mind (mens). In judging physical beauty, the mind
works on the basis of one important aspect of the divine nature, unity. This is why
similarity, symmetry, and harmony appeal to us in physical bodies (30. 54-55).

Here Augustine, apparently without the slightest logical justification, fits the
judgement of sense-perception (sensus) — which is to say the mental correction of
erroneus sense-impressions — into the framework of his description of the aesthetic-
ontological judgement of the phenomena of perception (sensibilia):

Non solum autem rationalis vita de sensibilibus, sed ipsis quoque sensi-
bus iudicat, cur in aqua remum infractum oporteat apparere cum rectus
sit, et cur ita per oculos sentiri necesse sit. Nam ipse aspectus oculorum
renuntiare id potest, iudicare autem nullo modo™*

929, 53; The attentive reader will already have noticed that while in the De libero arbitrio
Augustine said that the senses also pass judgement on sense-phenomena, even as the inner sense judges
not only the perceived things themselves but also the senses that inform us about them, here he makes
judgement the privilege of the rational faculty. There is in fact no essential difference between the
positions taken in these two works. The kind of judgement that, according to the De libero arbitrio, the
sense-organs pass on the objects of perception is of a purely elementary sort — the wholly unconscious re-
action of the sense-organs to external impressions. The real subject of this judgement cannot, of course,
be the sensory faculty itself, but rather the soul, which by its own striving towards the object (intentio
animi) informs itself about the impressions that have reached the body (e.g. the sense-organ; see quant.
an. 23. 45 ep. 137; 25. 48; mus. 6. 5. 10; Gn. litt. 8. 21. 42; 12. 16.33). This judgement expresses itself
in terms of pleasure and pain (lib. arb. 2. 5. 12). The inner sense, following on this, judges and corrects
the intensity of the perception (ibid.) The mind, according to lib.arb., co-ordinates the activity of the dif-
ferent sensory faculties, and is at the same time the only faculty of the soul able to carry out the particular
form of judgement directly dependent on the eternal rules. The apparent contradiction is resolved by the
fact that, while lib.arb. concentrates on the interconnected nature of the different faculties of knowledge,
vera rel. emphasizes the role of the subject of knowledge as a morally qualifiable rational being. In fact,
of course, Augustine sees a close connection between the so-called “conscious” and “unconscious” forms
of judgement, in so far as the former in some sense mirrors the latter. The activity of the essentially — if
imperfectly — unitary soul is marked, in sense-perception as much as in the contemplation of the eternal
rules, by a voluntary striving or directedness. cf. those passages of De Trinitate (11. 3. 6-4. 7), in which
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At the end of this argument from the visible to the invisible Augustine raises
the question of what conditions are necessary, for someone to be able to distinguish
rcal, intelligible beauty from its physical imitations. He holds that “a man equipped
with inner eyes and able to sce invisibly” (vir intrinsecus oculatus et invisibiliter vi-
dens) will be “brave cnough to judge even the delights of humanity” (ut iudex audeat
esse ipsius delectationis humanae), which means that “he will judge not on the basis
of pleasure, but will judge pleasure itself (non secundum ipsam, sed ipsam iudicat).”
But this is not simply a question of natural endowments or luck. A person who takes
dclight only in the beauty of created things bears full responsibility for his error.
Beautiful things do not mislead him, since they do not possess a will aiming to de-
ceive (voluntas fallendi):

Evgo corporea species, quia nullam voluntatem habet, non mentitur. Si
vero etiam non putetur esse quod non est, nec fallit. Sed ne ipsi quidem
oculi fallunt. Non enim renuntiare animo possunt nisi affectionem suam.
Quod si non solum ipsi, sed omnes corporis sensus ita nuntiant ut affi-
ciuntur, quid ab eis amplius exigere debeamus ignoro, Tolle itaque va-
nitantes, et nulla erit vanitas. Si quis remum in aqua frangi opinatur et
cum inde aufertur integrari, non malum habet internuntium, sed malus
est iudex. Nam ille pro sua natura non potuit alter in aqua sentire nec ali-
ter debuit. Si enim aliud est aer aliud aqua, iustum est, ut aliter in aere
aliter in aqua sentiatur. Quare oculus recte, ad hoc enim factus est, ut
tantum videat. llle autem vult mentem convertere ad corpora, oculos ad
Deum. Quaerit enim intelligere carnalia et videre spiritalia, quod fieri
non potest.

On the question of how exactly the eternal rules serve as a criterion for the
recognition and correction of sense-crrors, the passage claims that the sense organs
themselves inform us of their own cmpirical impressions (Non enim renuntiare ani-
mo possunt nisi affectionem suam), and that this occurs by necessity (Nam ille pro
sua natura non potuit alter in aqua sentire nec aliter debuit.). The same physical
processes or mutual interactions of cause and effect that determine the relations of
external bodies characterize the relations of bodies and the sense-faculties as well.
The laws which govern these interactions are revealed to the mind in the ideas, the
eternal rules. So the mind is able, starting from these rules, to draw inferences about
which processes led, in a given case, to a certain sense-impression. The argument is
similar to the one we find at a point in the De Trinitate (11.2.3.) important in itself
for our discussion, since here Augustine touches on an epistemological problem of
considerable importance, the existence of the cxternal world. The passage argues

Augustine points to the presence of the will (identified with intentio and amor) not only in the contem-
plation of the ideas, but in perception and recollection as well (cf. civ.14. 6. 13-7. 14). For Augustine the
soul, if not to the same extent as God himself (trin. 1V.5; V1.6,8), is a unified whole (conf. 10. 7. 12; see
KORNER 1956, HOLSCHER 1986, 101ff.). Hence judgement, as an essential function of the soul, perme-
ates all its levels. Judgement cannot in fact really be distinguished from intentio: it is nothing other than
the cpistemological aspect of the latter.

33, 61-62.

Acta Ant. Hung. 42, 2002



190 KENDEFFY, GABOR

that, just as it is possible in the external world to trace impressions back to an
original form, so the mind is able to infer that the forms present to the senses must
possess some original form in the external world.?! Correction is possible, by the tes-
timony of both texts, only in a relative sense, since we can draw inferences from
sense-impressions to their causes only with the help of other sense-impressions and
the powers of recollection and imagination founded on them. The process of know-
ing is therefore entirely open-ended; one can indeed say that the theory represents
a form of probabilism, if not in the strictest sense.

The way in which, in the De vera religione, Augustine identifies the two forms
of judgement as one and the same seems at first sight quite illogical: for him both
faculties of judgement originate in the contemplation of the divine nature (30,54),
even as it is clear that they are completely different; the one being aesthetic in nature,
the other factual. How is it possible that both these faculties serve as a ladder con-
necting the different levels of being, each of which is both the subject of the one
below and the object of the one above? Also surprising is the parallel drawn between
aesthetic and factual error (falli) — for the latter is nothing other than incorrect judge-
ment. The passage does, however, enable us to find the deeper parallel linking the
two kinds of judgement and the two kinds of error.”” The parallel is in fact a moral
one. If 1 err in an aesthetic judgement, 1 cannot say that the perceived phenomena
have deceived me, for these are always incorruptible witnesses; I am in fact the vic-
tim of my own mistaken ethical presuppositions: I have made the witness, physical
beauty, into my standard of judgement, forgetting that the real standard is the incor-
poreal beauty of the divine. Similarly, it is not the oar or the water that tricks me
when 1 see the oar in the water and really think it is broken, nor in fact my eye, but
my incorrect moral standpoint: | have again made the witness, the sense-faculty, my
criterion of judgement when the true standard of judgement is the Wisdom of God
which expresses itself in the eternal rules. The purely epistemological issue simply
does not interest the philosopher. What interests him is the moral inference to be
drawn from any given judgement, correct or incorrect. Even so, or thanks precisely to
this, the passage makes it clear that the degree of precision of our empirical knowl-
edge is not at all indifferent. In this important question, therefore, 1 find myself in
complete agreement with Bubacz. | would, however, like to make two additions to
his thesis. 1) What | have called “the degree of precision of our empirical knowl-
edge” can, as I hope is clear enough from the preceding arguments, extend only to
a high level of probability. Observation of the world of perception from as many
points of view as possible and the comparison of sense-data with the eternal forms
can serve only as grounds for some sort of probabilism which leads only to a lower
order of knowledge. 2) Augustine, in stating the identity of aesthetic and factual
judgements, not only brings (perhaps distorting) moral elements into his epistemol-

2 ef. ep. 147. 16.39.

22 Busacz (1981, 96), citing other passages, correctly calls attention to the difficulty that in
Augustine the two approaches to the problem of empirical knowledge run parallel to one another. One
concentrates on the problem, in modern epistemological terms, of illusion and reality (e.g., “si fallor,
sum” ), the other on the ontological issue, and places the hierarchy of levels of being in the centre of at-
tention.
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ogy, but in fact reconstructs the epistcmology itself on a moral foundation. Which is
to say that he expresses the moral demand that the human mind doubt its sense-im-
pressions and look further, subjecting them to reexamination and judgement and con-
sulting as many witnesses in as many ways as possible. Dogmatism is a sin. This
thought is closely tied to the way in which Augustine establishes the association of
the lower order of knowledge, scientia as opposed to sapientia, with actio, the useful
employment of temporal things,? itself dependent on our attainment of certain
virtues.* Hence scientia is inimately connected with the moral and social spheres.25

The other important passage concerning sensc-error is De Genesi ad litteram
12.25.52:

Hluditur autem anima similitudinibus rerum, non earum vitio, sed opi-
nionis suae, cum approbat, quae similia sunt pro iis quibus simililia
sunt, ab intelligentia deficiens. Fallitur ergo in visione corporali, cum in
ipsis corporibus fieri putat quod fit in corporibus sensibus, sicut navi-
gantibus videntur in terra moveri quae stant, et intuentibus coelum stare
sidera quae moventur et divaricatis radiis oculorum duas lucernae spe-
cies apparere et in aqua remus infractus et multa huius modi, aut cum
putat aliquid hoc esse quod similiter coloratum est vel similiter sonat vel
olet vel sapit vel tangitur; hinc enim et medicamentum aliquod ceratum
coctum in cacabo putatur legumen et sonitus transeuntis vehiculi putatur
ex tonitruo, et si nullis aliis sensibus exploretur sed soli adiaceat olfac-
tui, citrium putatur herba quae vocatur apiaria, et cibus aliquo dulciculo
succo affectus putatur melle conditus, et ignotus annulus contrectatus in
tenebris putatur aureus aut argenteus, aut cum repentinus inopinatisque
corporalibus visis anima turbata vel in somnis videre se putat, vel aliquo
huiusmodi spirituali viso affici: unde in omnibus corporalibus visis et
aliorum sensuum contestatio et maxime ipsius mentis atque rationis ad-
hibetur, ut quod in hoc rerum genere verum est inveniatur quantum ine-
niri potest. In visione autem spirituali, id est in corporum similitudinbus,
quae spiritu videntur, fallitur anima, cum ea quae sic videt, ipsa corpora
esse arbitratur; vel quod sibi suspicione falsa coniectura finxerit, hoc
etiam in corporibus putat, quae non visa coniectat.

The passage in my opinion does not say that “the mind, that is to say the in-
sight of reason” enables us to distinguish without fail, with the help of the eternal
rules, cucumbers from aparias, or wax from vegetable stew.”® Augustine elsewhere
(trin. 4.16.21) denies the possibility that this kind of purely empirical knowledge can
have anything to do with the contemplation of the ideas. In my interpretation Augus-
tine here attributes the following function to the eternal rules: since they give insight,

2 trin. 12.14.22.

B trin. 12.14.21.

B See trin. 12.3.3-14. 21.

% The latter example reminds one of the Hellenistic anccdote that illustrates the difference be-
tween approval and contingent acceptance based on probability in Stoic epistemology. See DL 7. 177,
Athenacus, 8. 354e.
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according to the degree of preparation of the mind in question, into the mathematical
and physical laws that govern the physical world, we can compare any given external
object with them by investigating it through as many sense-faculties and as many
points of view as possible.”’” The relative nature of the result is expressed in similar
terms to the passage at frin. 12. 2. 2, which we have already discussed: “the discov-
ery of the truth, insofar as this is possible at all in matters such as these”. The state-
ment “this is a cucumber”, which, it would seem, ought to be confirmed with relative
ease, can never in fact be true in the same way, as, say, the Pythagorean theorem.
Here we are dealing with a form of truth better described as probability.

The Christian philosopher, therefore, recommends a kind of probabilism.”® His
sort of probabilism is, however, rather permissive, since the lesser order of knowl-
edge with which it is concerned extends not only to the senses, but to knowledge
based on indirect communications as well. Where no direct sense-impressions are
available, we are forced, even obliged, to make do with verbal or written information,
and to relate each datum one to the other in a hierarchy of probability just as we
would the data of direct sense-perception, if only because Christian life is active and
social by nature. Faith, based on revelation, sets further limits to probabilism, since
according to Augustine the miraculous epiphanies of God and his Incarnation and the
miracles of Christ and his disciples must be considered true and not merely plausible;
we do not however, establish their truth by comparing our sense-impressions, recol-
lections, and imaginative images with the natural laws grasped through the contem-
plation of the eternal forms.
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GYORGY HEIDL

THE INITIAL STATE OF MAN
IN AUGUSTINE’S DE GENESI CONTRA MANICHAEOS'

Summary: An important passage of Augustine’s De genesi contra manichaeos (Gen. man. 2.8.10),
which seems to be the source of permanent misunderstandings, includes one thesis, two hypotheses, and
three sub-hypotheses concerning the initial state of man or the soul. All possibilities derive from an
exegetical puzzle raised by Gen. 2:7. The author of the paper analyses these possibilities mentioned by
Augustine in order to ponder whether Augustine gave preference to one of them. Arguments are shown
for the assumption that according to the early Augustine, in its initial state the soul did not use any kind
of body.

Key words: St. Augustine, origin of the soul, first man, exegesis.

Augustine’s early interpretation of Genesis 1:26, 2:7 and 3:21; that is, his con-
cept of man and theory about the origin of the soul, raises difficulties. According to
the famous and disputed theory of Robert J. O’Connell and his disciples, Augustine
believed that the soul “is fallen and yet not fully fallen, that memory and illumina-
tion are identical, that souls are diversely fallen and differ in their way of return.””
O’Connell grounds his conclusions upon detailed analyses of Augustine’s early
works, above all, De genesi contra manichaeos.” The other thesis he insistently
formulated in his writings is closely linked to the fallen-soul theory, namely, that
Augustine believed in the pre-existence of souls. In the first commentary “the pre-
existence of the soul must have been so obviously an implicit to the moderately culti-
vated reader of his time that Augustine does not feel the slightest need to ‘unequivo-
cally assert” it.””*

" An earlier draft of this paper was presented at the annual meeting of North American Patristics
Society in 2000.

%I borrowed this concise summary of O’Connell’s position from R. PENASKOVIC, “The Fall of
the Soul in Saint Augustine: A Qaestio Disputata,” Augustinian Studies 17 (1986), 135.

3R. J. O’CONNELL, St. Augustine’s Early Theory of Man, A.D. 386-391. Cambridge, MA: The
Belknap Press of Harvard University Press, 1968, 156-183; idem “The De Genesi contra Manichaeos
and the Origin of the Soul,” Revue des Etudes augustiniennes 39 (1993): 129-141.

* O’CONNELL 1993, 139; cf. idem 1968, 183.
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These conclusions have been criticised by many specialists in Augustine’s the-
ology.” However, all of its opponents except Roland J. Teske pay no particular atten-
tion to De genesi contra manichaeos, the work which O’Connell regarded as the most
relevant to the issue.’ I shall focus on this commentary.

The key passage of the work, which seems to me to be the source of permanent
misunderstandings, includes one thesis, two hypotheses, and three sub-hypotheses
concerning the initial state of man or the soul. All possibilities derive from an exe-
getical puzzle raised by Gen. 2:7.

Scripture says, ‘And he breathed into him the breath of life, and man be-
came a living soul.” If up to this point there was only the body, we should
understand that the soul was at this point joined to the body. Perhaps the
soul had already been made, but was still as if in the mouth of God, that
is, in his truth and wisdom. But it did not depart from there as if sepa-
rated by places, when it was breathed forth. For God is not contained by
place, but is present everywhere. Or perhaps the soul was made when
God breathed the breath of life into the mud he had formed so that the
breathing forth signifies God’s activity by which he made the soul in
man by the spirit of his power. If the man who had been made was al-
ready body and soul, sensation was added to the soul’ by that breath,
when man was made a living soul — not that this breath was turned into
the living soul, but it acted upon the living soul. We should not yet think
of the man who was made into a living soul as spiritual, but as still ani-
mal. For he was made spiritual when he was established in paradise,
that is, in the happy life, and received the commandment of perfection so
that he might then be made perfect by the word of God. Thus, after he
sinned by withdrawing from God’s commandment and was dismissed
from paradise, he remained in such a state that he was animal.®

3 See the reviews by Robert P. RUSSELL in Thought 44 (1969), Mary T. CLARK in International
Philosophical Quarterly 11 (1971) and Ermest FORTIN in Theological Studies 30 (1969). More detailed
criticisms are formulated by G. O’DALY, “Did Augustine ever Believe in the Soul’s Pre-existence?”
Augustinian Studies 5 (1974): 227-235; G. MADEC, “Une lecture de Confessions VII IX, 13-XXI, 27:
Notes critiques a propos d’une thése de R. J. O’CONNELL.” Revue des Etudes augustiniennes (1970):
79-137; R. 1. TESKE, “St. Augustine’s View of the Original Human Condition in De Genesi contra Ma-
nichaeos.” Augustinian Studies 22 (1991): 141--155; E. TESELLE, “Thesis on O’Connell: The Origin and
‘proper Life” of the Soul in Augustine’s Thought.” Augustinian Studies 27 (1996): 7-19. Arguments for
O’Connel’s thesis are found in PENASKOVIC 1986 and J. T. BEANE “Augustine’s Silence on the Fallen-
ness of the Soul.” Augustiniana 43 (1993): 77-84.

¢ O’CONNELL, “Pre-Existence in the Early Augustine,” Revue des Etudes augustiniennes 26
(1980): 178; idem 1993, 139; PENASKOVIC 1986, 142.

7 Or: *sensation of the soul was added to him,’ viz. to man. Morphologically, ‘animae’ might be
taken as a genitive, ‘sensus’ as the possession of ‘anima’ and ‘ipsi’ as a dative referring to *homo.’ 1 agree
with Teske’s version.

® Translated by R. J. TESKE in Saint Augustine on Genesis. The Father of the Church 84.
Washington D.C.: The Catholic University of America Press, 1991, 104-105. Gen. man. 2.8.10, 129:
Quod autem scriptum est: ‘et insufflavit in eum spiritum vitae, et factus est homo in animam viventem,’
si adhuc corpus solum erat, animam adiunctam corpori hoc loco intellegere debemus; sive quae iam
facta erat, sed tamquam in ore dei erat, id est in eius veritate vel sapientia, unde tamen non recessit
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There are two expressions in this passage which may be unusual to the modern
reader who is not familiar with the vocabulary of Scripture. Homo animalis and ho-
mo spiritalis represent Pauline terms, as in 1 Cor 2:13 ft,; Rom. 8:5; Gal 6:1. ‘Animal
man’ lives according to the flesh and is ruled by bodily desires. Such a man is not
capable of the Holy Spirit and is unable to understand and receive the gifts of the
Spirit. Contrary to him, spiritual man can judge all things: this man is purified and
has subjected himself to God’s law.

This classification, of a moral character, serves as the basis for Augustine’s
moral interpretation:

And so all of us who were born from him after sin first bear the animal

man until we attain the spiritual Adam, that is our Lord Jesus Christ,
. .9

who committed no sin.

This remark could mean that, being born from Adam, who sinned and lost the
spiritual life, we are not capable at first of the Spirit, but then, having converted to
Christ, we can attain a higher, spiritual statc. Augustine, importantly, places this
moral interpretation in its historical framework. He conceives of 1 Cor. 15:45, but
what is spiritual is not first, but what is animal, as has been written: the first Adam
was made into a living soul, the last Adam into a lifegiving spirit, as a reference to the
fact that the first Adam, that is, the first man, was madc into animal man. For this rea-
son, it would be an oversimplification to assert that Adam was merely a symbolic fig-
ure for Augustine at the time when he composed De genesi contra manichaeos. It is
obvious from chapter 2.8.10 that he thinks of an historical Adam, a ‘real’ Adam, who
first was made an animal man but whom God established in paradise as spiritual man.

This historical perspective reveals another substantial featurc of Augustine’s
understanding of the Pauline classification. Animal and spiritual man are distin-
guished not only morally, but also anthropologically. For he makes it clear in the
commentary that in paradise spiritual man lived in a heavenly, transparent and fine
body, which was identical in its nature to the angelic body of the resurrection.'® After

quasi locis separata, quando insufflata est — non enim deus loco continetur, sed ubique praesens est -,
sive tunc anima facta est, quando in illud figmentum deus insufflavit spiritum vitae, ut illa insufflatio
ipsam operationem dei significet, qua fecit animam in homine spiritu potentiae suae (cf. Sap. 11:20). Si
autem homo ille, qui factus erat, iam corpus et anima erat, ipsi animae sensus est additus ista insuffla-
tione, cum ‘factus est homo in animam viventem,' non quia illa insufflatio conversa est in animam
viventem, sed operata est animam viventem. Nondum tamen spiritalem hominem debemus intellegere
qui factus est in animam viventem, sed adhuc animalem. Tunc enim spiritalis effectus est, cum in para-
diso, hoc est in beata vita, constitutus praeceptum etiam perfectionis accepit, ut verbo dei consumma-
retur. ltaque postquam peccavit recedens a praecepto dei et dimissus est de paradiso, in eo remansit ut
animalis esset.

% TESKE 1991, 105. Gen. man. 2.8.10, 129-130: Et ideo animalem hominem prius agimus om-
nes, qui de illo post peccatum nati sumus, donec assequamur spiritalem Adam, id est dominum nostrum
lesum Christum, qui peccatum non fecit (1 Pet. 2:22).

1 Gen. man. 2.21.32, 155: Neque enim in illis corporibus caelestibus sic latere posse cogitatio-
nes credendum est, quemadmodum in his corporibus latent; sed sicut nonnulli motus animorum appa-
rent in vultu et maxime in oculis, sic in illa perspicuitate ac simplicitate caelestium corporum omnes
omnino animi motus latere non arbitror. Itque illi merebuntur habitationem illam et commutationem in
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man transgressed and ‘was dismissed from paradise he remained in such a state that
he was animal.’ Fallen man received a fragile, mortal, and perishable body called
flesh."" Spiritual man lives in a spiritual body; animal man in an animal body.

The first animal man, thus, lived in an animal body; hence, he was similar to
us. This is the point that Augustine takes for granted. At this point, however, two
questions occur. First: How did this man become spiritual? What does it mean: to be
established in paradise? Second: Why is this man still animal? What does it mean: to
be made animal? For the present, | shall attempt to answer these latter questions.

It is worth repeating Augustine’s thesis according to which we should not yet
think of the man who was made into a living soul as spiritual, but rather still animal.

For Teske and O’Connell this thesis means that the first man “was created as
animal,” that is to say, the so-called animal condition must have been the “initial
state” of man.'? Augustine does not affirm, however, that the animal state necessarily
was the initial state of man. His thesis is that after the breathing forth the first Adam
was made, or was turned into (factus est) animal man. In fact the Latin ‘factus est’
can be derived either from ‘fucere’ or ‘fieri.’

According to Augustine the first part of Gen. 2:7, God formed man from the
mud of the earth, can be understood in two ways. Firstly, it can refer to the moulding
of the bod;/. Secondly, it can refer to the creation of man, who is a composite of body
and soul."” The body of this man, moreover, is described as a spiritual body ruled and
vivified by the soul, so that it would not be subject to corruption if, in obedience to
God'’s commandment, the man had not willed to sin."*

angelicam formam, qui etiam in hac vita ... hoc solum tegunt, quod hi qui audiunt ferre non possunt,
sed nulla mentiuntur.

" Gen. man. 2.7.8, 128: Dicimus enim tabidum et fragile et morti destinatum corpus humanum
post peccatum esse coepisse. Cf. ibid. 1.13.19;2.21.31.

2 TESKE 1991, 105. n. 46 and 47: Augustine “claims that Adam was created as animal.”... “To
say that man was created as ‘animal’ would imply that man was created in a state such as that he had
after the Fall.” O’CONNELL 1993, 140 states “For Augustine makes it plain that man was subsequently
elevated from his initial ‘animal’ to the ‘spiritual’ state of happiness.”

3 Gen. man. 2.1.9, 129: Sic enim nonnullos nostros intellegere accepi, qui dicunt, posteaquam
dictum est: finxit deus hominem de limo terrae, propterea non additum: ‘ad imaginem et similitudinem
suam’, quoniam nunc de corporis formatione dicitur,; tunc autem homo interior significabatur, quando
dictum est: ‘fecit deus hominem ad imaginem et similitudinem dei.” Sed etiam si nunc quoque hominem
ex corpore et anima factum intellegamus, ut non alicuius novi operis inchoatio, sed superius breviter
insinuati diligentior retractatio isto sermone explicetur, si ergo, ut dixi, hominem hoc loco ex corpore
et anima factum intellegamus, non absurde ipsa commixtio limi nomen accepit. Sicut enim aqua terram
colligit et conglutinat et content, quando eius commixtione limus efficitur, sic anima corporis materiam
vivificando in unitatem concordem conformat et non permittit labi et resolvi.

' Gen. man. 2.7.8, 127-128: Quid autem mirum aut difficile deo, etiamsi de limo istius terrae
hominem fecit, tale tamen corpus eius efficere, quod corruptioni non subiaceret, st homo praeceptum dei
custodiens peccare noluisset? Si enim speciem caeli ipsius de nihilo vel de informi materia dicimus fac-
tam, quia omnipotentem artificem credimus, quid mirum st corpus, quod de limo qualicumque factum
est, potuit ab omnipotenti artifice tale fieri, ut nulla molestia, nulla indigentia cruciaret hominem ante
peccatum et nulla corruptione tabesceret? These are characteristics of the spiritual body, as it is also
clear from chapter 1.19.30, 97-98: Erat enim prius casta coniunctio masculi et feminae, ... et spiritalis
fetus intellegibilium et immortalium gaudiorum replens terram, id est vivificans corpus, et dominans
eius, id est ita subiectum habens, ut nullam ex eo adversitatem, nullam molestiam pateretur.
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The commentary on the second part of Gen. 2:7, God breathed into him the
breath of life, and man became a living soul, is the explanation of three sub-possibili-
tics of these two possibilities.

1. First hypothesis: If up to this point there was only the body,
1.1.  Sub-hypothesis: we should understand that the soul was at this point joined to
the body.
This sub-hypothesis is divided into two:
1.1.1.  First: Perhaps the soul had been already made, but was still as if in the
mouth of God, that is, in his truth and wisdom.
1.1.2.  Second: Or perhaps the soul was made when God breathed the breath of life
into the mud... .

2. Second hypothesis: If the man who had been made was already body and soul.
2.1. Third sub-hypothesis: sensation was added to the soul by that breath, when
man was made a living soul ... .

Let us consider the third sub-hypothesis (2.1), usually neglected by interpret-
ers. What seems the most remarkable in Augustine’s Latin is the chronological and
logical distinction between two events. He uses verbs in praeteritum perfectum and
praesens perfectum. The man who consisted of body and soul had alrcady been made
(factus erat) and after that, he was made (factus est) living soul, because sensation
was added (additus est) to the soul. In this version, the breathing forth is not consid-
ered a creative act of God, because man, the composite of the soul and body, already
existed. This man, for some reason, received sensation and turned into animal man. In
the beginning he was made, according to the second hypothesis, a soul and spiritual
body which was not yet subject to corruption and death. Consequently, the third sub-
hypothesis, according to which this man turned into animal man, implies the theory
of the Fall — but not the fallen-soul-theory! It is man and not the soul who received
sensation, that is, man and not the soul was dismissed from a spiritual state of happi-
ness. In the spiritual state, man did not yet use his sense-organs, if he had any at all: sen-
sation was no more than mere potentiality. When God activated sensation, man turned
from his spiritual state into a mortal and animal condition and he “was made into living
soul.” This is exactly what happened to the spiritual man in paradise. He consisted of
virile reason (virilis ratio), an animal part (animalis pars), and a heavenly body. There,
he did not need bodily eyes to see God.'> After the Fall, however, it is necessary that
we be admonished about the truth through these eyes and these ears because of our
corruptible body.'® Just as man received sensation after sin in paradise, so the first
man had received sensation and was made into animal man before the life in paradise.

The second sub-hypothesis (1.1.2) predicates that God joined the soul to the
body. In this case, ‘connection’ is taken as ‘creation.” God had moulded the earthly
body and created the soul that he immediately joined to the body. This could mean
two things. First, the body had already existed when God created the soul, that is to

15 Cf. Gen. man. 2.11.16 12.16.
1 TESKE 1991, 125. Gen. man. 2.20.30, 152-153.
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say, the body in a sense predates the soul. Second, if this sequence of events is due to
only the natural temporality of the narrative, then Augustine simply means that the
body and the soul may have been simultanecously created. Since this man was made
into a living soul (factus est in animam vivam) as still animal man, the second sub-
hypothesis includes that in his initial state, man was created as soul and mortal, cor-
ruptible body. In this version, Augustine thus considers the term “factus est” a de-
rivative of the verb “facere,” “to make.”

In the first sub-hypothesis (1.1), Augustine chronologically differentiates between
the creation of the soul and its connection to the body. His Latin is as consequent as
in the case of the third sub-hypothesis. The soul had been already made (iam facta
erat) and after that, God joined it to the body when the soul was breathed forth (quan-
do insufflata est). Augustine’s main thesis reveals that as the result of the connection,
the body and the soul were made into animal man. One can say about the soul that it
happened to find itself in a mortal, corruptible body. At the same time, it is not evi-
dent from the passage whether the soul was sent by God or had fallen sua sponte into
the body;"” in other words, this sub-hypothesis may allow the fallen soul theory, al-
though Augustine does not make it obvious whether the soul was fallen or sent into the
body. It is clear that according to this version, the soul did not use any kind of body
at all before God joined it to the animal body. This is an essential difference between
the first and the third sub-hypotheses. Unlike the third sub-hypothesis, the first does
not imply that the soul was originally joined to a spiritual or celestial body which later
turned into an animal or earthly body. The vehicle of the soul is the incorporeal matter
of which Augustine speaks in chapter 1.11.17: The firmament of heaven separated
the corporeal matter of visible things from the incorporeal matter of invisible things.'®

Consequently, as far as the initial state of man or soul is concerned, Augustine
offers three possibilities in De genesi contra manichaeos.

1. In the beginning the soul alone existed. It was joined to a mortal body and man
thereby came into existence. (This is the first sub-hypothesis.)

2. In the beginning man was created as a composite of soul and immortal,
incorruptible body. (This is the second hypothesis.)

3. In the beginning man was created as a composite of soul and mortal,
corruptible body. (This is the second sub-hypothesis).

Can we regard these possibilities as being equal in weight? Considering Augus-
tine’s emphatic statement in the contemporary De moribus (2.7.9) that the initial state
of creatures is identical to their final state, that is: all things return to that from which
they fell away, one must exclude the third possibility as suppositum non concessum.
It would be nonsensical and non-Biblical (against, for example, 1 Cor. 15:53) to be-
lieve that after the resurrection man will live in a mortal and perishable body. In De
genesi contra manichaeos Augustine uneqluivocally asserts that the resurrected body
is not subjected to corruptibility and death."”

7 Cf. Lib. arb. 3.200.
'8 TESKE 1991, 64.
19 Gen. man. 2.21.32.
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The question is then whether Augustine chose between the two other possibili-
tics. Did he hold the view that the soul as a member of the spiritual creatures did not
initially use a body at all? Or, did he believe that man had been created as soul and
immortal, spiritual body? In other words: What is man? The rational soul alone, or
a composite of soul and body? This is the dilemma which frequently emerges in the
carly writings. In De moribus 1.4.6-5.7 Augustine asks: What i is, 1t that we call man?
The composite of soul and body, the body alone, or the soul alone??® He excludes, natu-
rally, the possibility that man might be identical to the body, and, finally, defines man as
a rational soul which uses a mortal and earthly body This is a definition for the fallen
Adam and his descendants. Following this pattern, we might say that man in paradise
was rational soul which used an immortal and heavenly body; however, in this way
every difference between angels and humans would disappear, for according to the
early Augustine, man in paradise lived an angelic life. It is a more urgent question as
to whether Augustine’s interpretation in De genesi contra Manichaeos implies that in
the beginning, before the life in paradise, rational souls did not use any kind of body.

The commentary does not provide firm ground for an unequivocal answer.
A sharp distinction between the incorporeal matter of the invisible things, like the
soul, and the corporeal matter of the visible things, like the body, is made in chapter
1.11.17, but the distinction is ontological in its nature and does not cogently imply
the theory of the initial incorporeality of the soul (incorporeality in the sense of not
using a body), especially because the two kinds of matter had been simultaneously
created. Possibly, the spiritual creature, however incorporeal it was, had been insepa-
rably joined to the corporcal matter through the firmament, ‘the most beautiful body.’
This would mean that the spiritual creature originally did make use of an ethereal
body, since for Augustine the firmament consists of some kind of fine ethereal body

Nevertheless, R. J. O’Connell has pointed out an important characteristic of
Augustine’s terminology in the commentary, which may suggest that Augustine gave
preference to the hypothesis of the total incorporeality of the soul. Concerning Gen.
2:5-6, Augustine observes that

the addition, ‘before they were upon the earth,’ (cf. Gen. 2:5) means: be-
Jfore the soul sinned. For soiled by earthly desires, it is correctly said to
have come to be upon the earth or to be upon the earth. [...] After sin man
began to labor on the earth and to have need of those clouds. But before
sin God had made the green of the field and food, and we said that this
expression signified the invisible creature. God watered it by an interior
spring, speaking in its intellect, so that it did not receive words from the
outside, as rain from the aforementioned clouds. Rather it was satisfied
from its own spring, that is, by the truth flowing from its interior.”

2 Cf. Moribus 1.4.6 5.7.
3 Moribus 1.27.52: Homo igitur, ut homini apparet, anima rationalis est mortali atque terreno
utens corpore.
*Gen. litt. imp. 3, 464; 8, 479; 12, 486.
2 TESKE 1991, 97-99. Gen. man. 2.3.5-4.5, 123-124: Deinde quod addidit: ‘antequam esset su-
per terram,’ intellegitur: antequam anima peccaret. Terrenis enim cupiditatibus sordidata tamquam su-
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Importantly, when Augustine uses the term ‘man’ (homo) he thinks of man
living in a fallen state.?* It is the ‘soul’ that initially enjoys and contemplates God
while being ‘watered’ by Truth, the inner fountain. This is the spiritual mode of exis-
tence which in the hypothesis of initial incorporeality is also described as the state of
the soul which exists ‘in the mouth of God, that is in his Truth and Wisdom.” The
claim that after the sin of the soul ‘man’ appeared upon the earth is also analogous to
the hypothesis that after the soul had been joined to an earthly body, animal man
came into existence. The following terminology indicates that ‘man’ is a term ap-
plied to a being consisting of soul and body, whereas the ‘soul” stands for the incor-
poreal, in every sense incorporeal, and ‘interior man’ made in the image of God. This
terminological argument seems to be the only indication of the fact that Augustine
preferred the theory of initial incorporeality.

Finally, what are the implications of this theory? If in its initial state the spiri-
tual creature, like the soul, and the body were not linked at all, then the soul and its
substrate, incorporeal matter, existed before the body and corporeal matter.”® This
composite could have been be pre-existent in two ways. On the one hand, since all of
time is made along with the corporeal creature subsisting in corporeal matter,?® pre-
existence cannot mean a temporal priority, but merely the relationship between time-
lessness and temporality. On the other hand, since the visible world of the corporeal
creatures represents the world of spatiality where the soul arrived from the non-spa-
tial, non-extended divine Wisdom, pre-existence can also mean the relation of non-
spatiality and spatiality.

University of Pécs

Centre for Patristic Studies
H-7621 Pécs
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per terram nata vel super terram esse recte dicitur. {...] Post peccatum autem homo laborare coepit in
terra et necessarias habere illas nubes; ante peccatum vero cum ‘viride agri et pabulum’ fecisset deus,
quo nomine invisibilem creaturam significari diximus, irrigabat eam fonte interiore loquens in intellec-
tu eius, ut non extrinsecus verba exciperet tamquam de supradictis nubibus pluviam, sed fonte suo, hoc
est de intimis suts manante veritate satiaretur.

2 O’CONNELL 1968, 158: “Noteworthy here is the fact that the original sin is regularly imputed
not to ‘man’ but to ‘soul.” Augustine seems bent on distinguishing the ideal state ‘before the soul sinned’
(antequam anima peccaref) and post-lapsary state where the term ‘man’ (homo) appears for first time to
become an entirely appropriate designation. Only after the Fall, he observes, was there ‘man laboring
upon the earth’ (homo laborans in terra, 2.5).” Cf. TESKE 1991, 97-98.

* This “pre-existence’ does not involve pre-existence of the individual souls which Augustine
would explore in Lib. arb. 3.200 and 214 as a possibility. In Gen. man. 2.8.10 he is concerned with the
origin of the first man. Even if for Augustine the first man was a ‘fallen soul,’ it does not mean that he
believed our individual souls to be pre-existent and fallen souls as well. The theory of pre-existence can
be combined with others, like traducianism and creationism. Cf. J. M. RIST, Augustine. Cambridge: Uni-
versity Press, 1996, 317-320.

¢ Gen. man. 2.3.4, 121: Fecit enim deus omne tempus simul cum omnibus temporalibus creatu-
ris; quae visibiles caeli et terrae nomine significantur.
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ISTVAN M. BUGAR

HOW TO PROVE THE EXISTENCE
OF A SUPREME BEING?'

Summary: This essay undertakes the task of unravelling the history of the concept of the *“Supreme
Being” from the beginnings of Greek philosophy to the emergence of Christianity, with a special atten-
tion to a system of argumentation meant to demonstrate the existence - and eternity — of such a being.
Referred to here as the “gradation argument”, it is related to the ontological proof, and thus our inquiry
belongs to the discussion about the prehistory of the latter. The key authors in the development of the
argument discussed are Xenophanes, Plato, Aristotle, and Cleanthes, but I devote a short excursus to the
presence of the concept of the Supreme Deity in pseudo-Pythagorean and Middle Platonist authors, and
to the epistemological aspect of the concept that connects it with the via eminentiae. Besides the histori-
cal inquiry, I examine the validity of the proof and propose a mathematical model that helps us to see its
merits and limits.

Key words: Theology, theism, proofs for the existence of God, ontological proof, Xenophanes, Plato,
Aristotle, pseudo-Aristotle, Cleanthes, Zeno, [Onatas], Albinus, Maximus of Tyre, Cicero.

8th July 1794 was meant to be one of the most distinguished dates in human
history. On this day, initiated by Robespierre, the religious and cultic reforms of the
Republic were solemnly introduced. The feast of the Supreme Being inaugurated the
series of the new cultic days, that of the décadis. To adress the question of why the
ceremony organised by David in Tuileries Gardens turned into a fiasco, and why the
glorious statue of Virtue emerged with a smoky face, is not among the goals of this
paper. | am rather interested in the possible arguments behind the rational religion
proclaimed on that day.

The feast had been instituted by the Convent a month earlier. The decree did
not, however, order the feasts alone. In an unusual way, it ratified two postulates of
religious philosophy: the existence of the Supreme Being, and the immortality of the
soul.? Unfortunately, the honourable legislators did not observe Plato’s advice in the

' The preparation of this paper has been made possible with the financial support of the Hungar-
ian National Research Fund (OTKA D 34591) and the Bolyai Janos Research Fund of the Hungarian
Academy of Sciences. | am grateful to Péter Lautner for reading a draft version of this article and for his
conducive remarks. Istvan Bodnar has also helped me in many ways in erlier stages of my research.

2 See M. BOULOISEAU, J. DAUTRY, G. LEFEBVRE, and A. SOBOUL, eds., Ouvres Maximilien
Robespierre (Paris, Presses Universitares de France, 1969), vol. X, 462-465.
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Laws concerning the law against asebeia®, and, unlike him, they did not attach any
reasoning to the article. Nonetheless, from the speech of Robespierre preceding the
vote, we can obtain a few ideas about the possible reasons. Even this thrilling ora-
tion makes recourse, for the most part, to arguments ad hominem (i.c., that only the
enemies of the New Order and people of loose morality deny the existence of the
Supreme Being), and where it comes closest to a philosophical argument, it is by the
reference to the consensus sapientium’ and a version of the ontological argument: the
postulate argued for is too beautiful not to be true (or, to formulate it more properly,
it is not according to nature that something unreal would be more beautiful and use-
ful than something real).’ In its totality, however, the speech — not counting the
allusions to actual politics — is based on classical references. The author identifies
himself chiefly with the Stoics, especially with their polemics against the Epicure-
ans.” This is confirmed by the fact that according to the decree proposed by Robes-
pierre, one among the décadis should be dedicated to Stoicism. Moreover, each of
the rest of the feasts is devoted to a personified virtue, which again reminds us of the
religious philosophy of the Stoa, where cultic %ods besides the one cosmic god are
reduced to his personified aspects and activities.” Thus, I do not propose here to trace
all the direct sources of Robespierre or the ones mediated by Rousseau, but aim only
at presenting the Antique background behind the idea of the Supreme Being, and es-
pecially the arguments for it.

I. THE CONCEPT
1 1. The Aristotelian definition

The definition of God as the “Supreme Being” can be traced back to Aristotle.
His exact wording in Metaphysics A is the following: “God is the supreme/best
eternal being” ((@ov disiov dpioror).’ Although this is articulated in the context of
describing god in terms of the vdnows vorjoews, its origin is to be sought elsewhere.
As a concept of god, it can be distinguished from the concept of a cosmic god (Dieu
cosmique), which defines him as the cause (or specifically mover) of the world. This
latter concept is bound up with the cosmological/teleological proofs, while the idea
of the Supreme Being is coupled with another system of argumentation, one that is
related to the ontological proof and will be referred to here as the “gradation argu-

3 Plato, Laws X. 885ce.

* “Sur les rapports des idées religicuses et morales avec les principes républicains, et sur les fétes
nationales” in Maximilien Robespierre, Textes choisis, intr. and notes by Jean POPEREN (Paris: Editions
Sociales, 1958) vol. 3, 155-180.

5 Robespierre, Textes choisis, 169.

6 Robespierre, Textes choisis, 167.

? Robespierre, Textes choisis, 170.

® Diogenes Laertius VI 147, Cicero, ND I 15. 40 (Chrysippus); 11 23. 61-62; 26. 66; 111 25. 64.

® Met A 7. 1072b28-29.
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ment”.'® It has in common with the ontological argument the notion of the supreme.

We shall also see that in this discourse the other term of the Aristotclian definition,
the ‘eternal’ (i.e., eternally existing), turns out to be the consequence of the attribute
‘supreme’. Thus our inquiry belongs to the ongoing discussion of the prehistory of
the ontological argument.""

I 2. Xenophanes

The pseudo-Aristotelian treatise On Xenophanes attributes to Xenophanes both
the concept under investigation and the related argument. Elsewhere I have argued
that this treatise forms a single work with two other discourses, On Melissus and On
Gorgias, and can be dated to the period between the third and first century BC."

' In the case of the passage from Cicero’s ND discussed below (p. 214-215), P. Boyancé uses
the expression “I'argument dit de I’échelles des étres”; see Picrrc BOYANCE, “Les preuves stoiciennes de
I’existence des dieux d’aprés Cicéron,” Hermes 90 (1962): 60.

' On the history of the question of the ontological argument before Anselm, see Jacques BRUN-
SCHWIG, “Did Diogenes of Babylon Invent the Ontological Argument,” in Papers in Hellenistic Philoso-
phy (Cambridge: UP, 1994), 171 n. 2.

12 “Unus et omnia: Kozmologiai-teologiai targyu értekezések a hellenisztikus kori peripatetikus
irodalomban” [Unus et Omnia: Cosmo-theological Treatises in the Peripatetic Literature of the Hellenis-
tic Period] Ph.D Diss. Hungarian Academy of Sciences, Budapest, 1999. 1 have argued extensively
against Mansfeld that the author would be a neopyrrhonist: Jaap MANSFELD, “De Melisso Xenophane
Gorgia: Pyrrhonizing Aristotelianism,” Rheinisches Museum 131 (1988): 239-276, cf. id, “Historical
and Philosophical Aspects of Gorgias’ ‘On What is not’,” in Gorgia e la Sofistica: Atti del convegno in-
ternazionale (Lentini-Catania 12-15 dic. 1983, ed. L. MONTONERI, F. ROMANO. Siculorum Gymna-
sium, no. 38 (Catania: Facolta di Lettere e Filosofia Universita di Catania, 1985), 243-271; id, “Theo-
phrastus and the Xenophanes Doxography,” Mnemosyne 40 (1987): 286-312 and id, “Compatible
Alternatives: Middle Platonist Theology and the Xenophanes Reception,” in Knowledge of God in the
Greco-Roman World, ed. R. VAN DEN BROEK, T. BAARDA and J. MANSFELD. Etudes Préliminaires aux
Religions Orientales dans I'Empire Romain, no. 112 (Leiden: Brill, 1988), 239-276. The choice of
subject, the method and the vocabulary of the author can be well explained on Aristotelian grounds. The
author seems to practise Aristotelian dialectics. He may be influenced by the Megarians (Mario UNTER-
STEINER, “Senofane ¢ Melisso nel De Melisso, Xenophane, Gorgia. Una polemica Megaraica?,” Antiqui-
tas 8 (1950): 22-28) or the sceptical Academy (H. DIELS, “Aristotelis qui fertur de M.X.G. libellus: Prae-
fatio™ Abhandlungen der Koniglichen Preussischen Akademie der Wissenschafien (Berlin, 1900): 10—
12) in finding his main interest in this field of Aristotelian learning, as Lyco was also known as a rhetor
rather than a philosopher (cf. Cicero, Fin V 5.13; DL V 65-66, though according to V 68 Lyco was a stu-
dent of the dialectician Panthoides, who became a target of Chrysippus’ criticism: ibid. VII 193). None-
theless, the typical vocabulary of the Sceptics is totally absent from the treatises, which is especially con-
spicuous in the case of On Gorgias, where the author has dyrworor for Sextus’ dxatdAnmrov, which
becomes standard in sceptical and anti-sceptical discourse from Arcesilaus onwards. At one point the
author calls a theory mentioned but finally rejected by Aristotle (GC A 10. 327b30sqq) *“probable” (elxds
M 977a4-10, for another use of probability see 975a6-7). Although he does not use the Carneadean term
(mifavor) here cither, one may again assume an influence on his attitude from the sceptical Academy.
The author is strikingly ignorant of some Aristotelian esoteric passages, and especially metaphysics seems
to be alien to him (e.g., he in X 978a16--20, contrary to Phys © 10. 267b19-24, cannot conceive that the
divine is without magnitude, although has exegetical and eristical reasons for excluding this solution). He
seems to be interested only in such physical theories as that of empty space (M 976b14-19) and mixture
(M 977a4-11), that were extensively discussed under Strato (frr. 54-67). With this description of the
attitude of the MXG in mind, one may recall Strabo’s words on post-Theophrastean Aristotelians, who,
with little knowledge of the esoteric writings, restricted philosophy to dialectics (6éoets Anxviderv),
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Nonetheless the treatise On Xenophanes seems to be the most original, while the
other two — conceivably with a lost treatise On Zenon — are probably closely based
on discourses with identical titles mentioned in the Hellenistic catalogues of the writ-
ings of Aristotle. Correspondingly, the accounts of the Presocratics in the other two
tracts seem to be fairly reliable,”” while the summary of Xenophanes’ theology in X
is openly in conflict with Aristotle’s words in Metaphysics A." Here 1 am concerned
only with the question of how far the version of the gradation argument presented in
On Xenophanes can be traced back to Xenophanes or Aristotle, and what is the posi-
tion of this treatise in the history of the problem under investigation.

The train of thought has been to some extant muddled in the account of De
Xenophane, but it can be unravelled in the following way. The Xenophanes of the re-
construction identifies the Existent with God and thus in lines 977a14-23 argues not
for the existence but only for the eternity of his god. While proving it, he denies gen-
erally that anything existing can change for the better or the worse. Although in this
context he does not operate with the concept of the Best Being — unlike Plato or Ar-
istotle, who do so in a related argument, as we shall see —, in the following section
(11. 23-36) he bases his proof of the uniqueness of god on the concept of the supreme
being.

Here 1 have to add a brief terminological excursus. In Greek the duelvwr-dpio
Tos (cf. do-e11): virtue, excellency), the BeATiwr-BéATioTos, and the kpel TTwr-kpd
TtoTos (cf. kpdTos: power, supremacy) form-pairs can all be considered as compara-
tive and superlative forms of dyafés (good). Of these Aristotle applies the first in

and even in the revival of the early first century BC *“called most things probable” (ta¢ moAad eikéTa
Myev): Geographica X111 1,54,26-30. Contrary to Barnes and encouraged by the MXG, I take these
words at face value: cf. Jonathan BARNES, “Roman Aristotle,” in Plato and Aristotle in Rome, ed.
Jonathan BARNES and Miriam GRIFFIN (Oxford: Clarendon, 1997), 2 n.1. On X see also n. 14 on p. 206.

3 For a general assessment of the reliability of X as a source on Xenophanes see Jiirgen WIES-
NER, Ps.-Aristoteles, M. X.G. Der historischen Wert des Xenophanesreferats: Beitrige zur Geschichte
der Eleatismus, (Amsterdam, 1974); and P. STEINMETZ, “Xenophanesstudien,” Rheinisches Museum
109 (1966): 13-73. For the assumption that G is based on a hypomnematic work of Aristotle with the
same title, see, e.g., Hans Joachim NEWIGER, Untersuchungen zu Gorgias Schrift tiber das Nichtseiende,
(Berlin—New York: de Gruyter, 1973), 2. n. 6. There has been little discussion about M, since it squares
reasonably well with what we know about Melissus from fragments of his own words, although an indi-
rect source is likely here, too.

4 Mer A 5. 986b18sqq. Nonetheless, there is no negative theology presented in X, contrary to
Mansfeld. The “neither finite nor infinite, neither moving nor unmoved” postulate is based on a misunder-
standing of Theophrastus’ proposition (see Xenophanes A 31) that Xenophanes “did not assert either that
it was finite or infinite, moving or unmoved”. The Greek usage of o0 @nui is ambiguous enough to war-
rant such a misunderstanding. In the background one should not look for contemporary theories on nega-
tive theology, but dialectics. Mansfeld has rightly drawn attention to the dialectical exercise in Plato’s
Parmenides. Further, Carneades indeed advances a strikingly similar argument about god (though the con-
clusion he intimates is that there can be no god: Sextus Empiricus M 1X 148-51; 178; 180sq, cf. Cicero,
ND 111 30.34). The reasoning of the lemma attributed to Xenophanes in X is a dialectical reconstruction
based on Eleatic arguments: not infinite following Parmenides, not finite following Melissus, not moving
following both. The argument furnishing the “unmoved” attribute is produced by substituting the relevant
terms in the “infinite” argument, as there is a similar connection between the “finite” and “moving” argu-
ments.
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the definition, while the text examined now uses the other two. This difference, how-
ever, is irrelevant to the structure of the argument, and the corresponding variants,
both in Greck and in English are interchangeable.

What is it, then, that we can attribute reasonably to Xenophanes from the re-
construction of his thought as we read it in psecudo-Aristotle? At least the concept of
the Supreme Being, since fr. B 23,1 states that there is

One God, the greatest among gods and men.

However, Mark Edwards has questioned the authenticity of the fragment,ls
which has been preserved through Christian mediation, and has suspected a Jewish—
Christian forger in the background. 1 have nothing to say about the metrical problems
of the second line of B 23,'° the henotheist idea — conceiving an outstanding, or unique
god as opposed to the single God of monotheism — expressed in B 23,1 fits too well
with the standard theological position of Greek thinkers, and is not appropriate to
a Jewish or Christian forger. Morcover, the message of the fragment is well in accor-
dance with frr. B 24-6, which are transmitted through non-Christian authors, Sextus
Empiricus and Simplicius. Although these belong rather to the discourse on the cos-
mological concept of God, they describe at the same time what the supremacy and
uniqueness of the “One God” consists of. From our perspective it does not count that
in B23 Xenophanes’ metaphorical language operates with the relation “greatest” (ué
ytoTos), unlike the account of pseudo-Aristotle, who uses our standard variations of
best/supreme. More remarkable is the fact that the pseudo-Aristotelian Xenophanes
argues for the monotheistic position (which would suit a Jewish/Christian forger bet-
ter). Nonetheless, one may note that the god of B 24-6 does not seem to exhibit solely
quantitative differences compared to other gods and men, and thus the reconstruction
of pseudo-Aristotle may be justified in its ideas, even if not in its words.

Thus we have detected the idea of the Supreme Being in Xenophanes. What is
then the case with the argument pertaining to it? Here the preserved fragments and
other testimonies hardly support the reconstruction of pseudo-Aristotle. In order to
say more than this, we have to start with the proof of the cternity of God. That the
Supreme God is eternal for Xenophanes is testificd by fr. B 26,1:

He stays eternally in the same place moving nothing.

This is confirmed by a testimony from Aristotle in the context of polytheism:
those who teach the birth of gods fall into the same ungodliness as those who speak
about their death.'” A late text, the pseudo-Plutarchian Stromata adds an argument to

'S M. ] EDWARDS, “Xenophanes Christianus?,” Greek, Roman, and Byzantine Studies 32 (1991):
219-228.

16 Nonetheless I should like to remark that the word 8éuas, which Edwards considers suspicious,
is used by Critias B25,33 about the heavens, the dwelling place of gods, which, in one understanding of
Aristotle’s testimonium on Xenophanes in Mer A, is exactly the supreme god of Xenophanes. Besides,
Critias B17-19 contains an allusion to Xenophanes B 24.

17 Xenophanes A 12 = Rhet B 23. 1399b5. (cf. A 13 [ibid. 26. 1400b5; Plutarch, de Is. et Os. 70.
379B,; de superstitione 13. 171E; [Apophth. Lac.], 26. 228E: gods must not be mourned for).
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this claim.'® The proof is adduced, however, not in the context of theology but in that
of ontology: what-is is eternal. In attributing this postulate and its demonstration to
Xenophanes, pseudo-Plutarch follows a tradition already present in Plato'® that ap-
pears to project back later Eleatic (Parmenidian) doctrine on Xenophanes. Moreover
the characteristic feature of the argument in the MXG, which operates with the im-
possibility of something being generated from something inferior/superior or equal —
and thus differentiates the pseudo-Aristotelian Xenophanes from Parmenides and
Melissus — is missing from pseudo-Plutarch. Whether this distinctive form of the ar-
gument can be traced back in some sense to Xenophanes, 1 cannot decide. At any
rate, it is ancient enough, since Plato uses it in the theological inquiries of Republic 11
in the context of polytheism,?® which would be at least perfectly suitable to Xeno-
phanes, as shown by the above mentioned Aristotelian testimony.

Concerning the demonstration of the second postulate, that God is one, we have
no source independent of pseudo-Aristotle. The premise of the argument — that gods
cannot be superior or inferior to each other — can be found in pseudo-Plutarch as well
as in the Euripidian lines apparently paraphrasing Xenophanes, including his B 11:

For my part, I do not believe that the gods indulge in unholy unions; and
as for putting bonds on hands, I have never thought that worthy of belief,
nor will | now be so persuaded, nor again that one god is naturally lord
and master of another. For the deity, if he be really such, has no wants;
these are miserable tales of the poets.”'

The claim of the “divine democracy” is completed - in pseudo-Plutarch as well
as in Euripides — with the assemon that gods need nothing (SeiTat ... ovdevos/ury
be10sY), i.e., that the ey are perfect® as in the above mentioned theological section of
Plato’s Republic 1. Both idecas can thus be reasonably attributed to Xenophanes.
The demonstration itself, however, seems to be a later reconstruction, and we shall be
able to detect its source: the de philosophia by Aristotle.

1 3. Plato

I will not undertake here the task of systematizing Plato’s complex theological
ideas, as several authors have discussed since Antiquity “who is God according to
Plato. 24 I note only that both the idea of the Supreme God and the demonstration of

'® Xenophanes A 32 = [Plutarch}, Stromata 4.
' Xenophanes A 29.
20380C-381D.
21 Hercules 1341-6, translation by E. P. COLERIDGE, source: www.perseus.tufts.edu.
2 For a discussion of the source-value of Pseudo-Plutarch and Euripides see J6zsef MARTICSKO:
Héarom 0j Xenophanész-fragmentum: Rekonstrukeiok a 32. testiménium szovegéhez [ Xenophanes: Three
New Fragments] Magyar Filozofiai Szemle 36 (1992) 43-57, with an English summary on p. 57.
3 «0 Oeds ve kai Ta TOU Beol wdvTy dpioTa Exer» 381b4.
* Here I mention only a few well-known modern contributions: R. HACKFORTH, “Plato’s Theism,”
Classical Quarterly 30 (1936): 4-9; G. E. MUELLER, “Plato and the Gods,” Philosophical Review 45
(1936): 457-472; A. E. TAYLOR, “The ‘Polytheism’ of Plato: An Apology,” Mind 47 (1938): 180-199;
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the eternity of god based on his supremacy arc known to Plato, as is obvious from
Laws® and the above mentioned passages of the Republic. (It appears that Robes-
pierre was a Platonist at least in the sense that he considered the theory about the
Supreme Being a part of politics, indeed of legislation.) The difference between the
two works of Plato is that in Republic 11 we are in the context of polytheism, while in
the Laws he speaks in the framework of henotheism. One could suggest that the all-
embracing excellency of the gods does not exclude a hierarchy between them, but
I would hesitate to strive to create such a consonance between the two discourses of
Plato. Nor do I wish to decide here what the relation is between the Greatest God and
the Best Soul of the Laws and whether the Supreme Soul is the Supreme God and the
Supreme Being.?® I shall be content to have found the basic ideas of the discourse
about the Supreme Being in Plato.

[ 4. Aristotle

The clements of the concept and the demonstration build up a compact argu-
ment in Aristotle’s admittedly early work, the de é)ht’losophia: in the hierarchy of
beings there is a supreme element, which is God,2 and he, being supreme, cannot
change.28 This second stage of the argument is based on the above mentioned pas-
sage from Plato’s Republic, as noted also by Simplicius, who has preserved the frag-
ment concerned. With Xenophanes,” Aristotle assumes that the Best Being is indeed
perfect (€vdeés ... 008evis). In another fragment of de philosophia the concept of
the Supreme Being is enriched with an epistemological aspect: the hierarchy of per-
fection is at the same time the way to know God, or, morc precisely, to form a con-
cept about him.*

Francis MCDONALD CORNFORD, “The ‘Polytheism” of Plato: An Apologia,” Mind 47 (1938): 321-330;
Friedrich SOLMSEN, Plato’s Theology, Comell studies in classical philology, no. 27 (Ithaca, N.Y.:
Cornell University Press, 1942); André-Jean, FESTUGIERE, O.P., La révélation d'Hermés Trismégiste,
Collection d’études anciennes: série grecque, no. 77 (Paris: Les Belles Lettres, 1990), vol. I, 92-152;
W. J. VERDENIUS, “Platons Gottesbegriff,” in La notion du divin. Entretiens sur I’ Antiquité classique,
no. 1 (Vandoevres-Genéve: Fondation Hardt, 1954), 241-293; G. RIDBERG, “Plato’s Belief in God,” in
Platonica Selecta (Stockholm, 1956), 109-126; C. J. DE VOGEL, “What was God for Plato,” in Philoso-
phia. Philosophical Texts and Studies I: Studies in Greek Philosophy (Assen: van Gorcum, 1970), vol. I,
210--242; Richard D. MOHR, “Plato’s Theology Reconsidered: What the Demiurge does,” History of
Philosofhy Quarterly 2 (1985): 131-144.
S VIL. 821a (uéytotor Beév); X. 897¢; 898c (dpiomn duxr).

28 At least some middie Platonists (Plutarch, De E; Maximus of Tyre, Who is God according to
Plato) seem to read Plato in such a way that they identify these three.

7 This definition of god is echoed both in Theophrastus Met 1,4b,12- 15 (god must be grasped by
his power and supremacy) and in the MXG X 977a27-28 (to be god is to be superior and never inferior).

Bo16: Simplicius, in de caelo 288,28-9,15. Aristotle uses all the equivalent terms: SéArtov,
dptoTov, KpelTTOVOS.

B gee p. 208 above.

3 Sextus, M IX, 45: that the passage refers to Aristotle, and most probably to de philosophia has
been shown by Bernd EFFE, Studien zur Kosmologie und Theologie der Aristotelischen Schrift ‘Uber die
Philosophie’, Zetemata: Monographien zur Klassischen Altertumswissenschaft, no. 50 (Miinchen: C.H
Beck, 1970), 76-78.
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Now we can understand what has happened in the pseudo-Aristotelian de Xe-
nophane. Starting from an exoteric writing of Aristotle, the author projects back onto
Xenophanes an argument, the elements and premises of which can indeed be de-
tected in Xenophanes. There is only one novelty in de Xenophane compared to Aris-
totle: while — assuming that Metaphysics A and Physics O are unitary treatises®’ —
Aristotle could be rather termed as a henotheist®” rather than a monotheist, by pseudo-
Aristotle Xenophanes is portrayed as an extreme monotheist. At any rate, in the pas-
sages referred to from de philosophia and in certain chapters of the above mentioned
esoteric writings, Aristotle speaks about a single god. That the idca of monotheism
was not unknown by Aristotle’s time is shown by the Socratic Antisthenes® and
probably by Euclides of Megara.**

INTERLUDE: A MATHEMATICAL MODEL

With Aristotle’s de philosophia, we have reached the complete form of the
argument. Before turning to later developments, let us look at the validity of the
proof. For that purpose we shall need a few notions from relation-theory.

I shall represent the relation signified in our text by different terms (duel-
v/ BeATiwvikpel TTwr’) with the sign ““ < 7. | gather that our authors expect implicitly
that the relation be

(1) asymmetrical: (a < b — ~ (b < a)
(i) transitive: a<b&b<c—-a<c

That our relation has a maximal element “m” (V x ~ (i < x) is guaranteed by
the sufficient but not necessary condition that the set on which the relation is defined
is finite.”” This hypothesis is explicit by Cleanthes, as we shall see, but I think that
Atristotle also shares this conviction. That the maximal element is singular is endorsed
by the (iii) requirement of trichotomy (a <b vb <a v a =b), the assumption of which

31 On this problem, see W. C. K. GUTHRIE, “The Development of Aristotle’s Theology,” Classi-
cal Quarterly 27; 28 (1933-1934): 162-172; 90-98; reprint in German in Metaphysik und Theologie des
Aristoteles, ed. Fritz Peter HAGER, 75-113. Wege der Forschung, Darmstadt: Wissenschaftliche Buch-
gesellschaft, 1969; Philip MERLAN, “Aristotle’s Unmoved Movers,” Traditio 4 (1946): 1-30; Anton-
Hermann CHROUST, “Aristotle’s Religious Convictions,” Divus Thomas 69 (1966): 91-97; OEHLER,
Klaus. Der Unbewegte Beweger des Aristoteles. Phil. Aloh., no. 52. Frankfurt-am-Main: V. Klostermann,
1964; DEVEREUX, Daniel T. “The Relationship between Theophrastus’ Metaphysics and Aristotle’s
Metaphysics Lambda.” In Theophrastean Studies, ed. W. W. FORTENBAUGH and R. W. SHARPLES, 167—
188. Rutgers University Studies in Classical Humanities, no. 3. New Brunswick—London: Transaction
Publishers, 1988; KRAMER, Hans-Joachim. “Az arisztotelészi metafizika torténeti helye.” [The Histori-
cal Place of Aristotelian Metaphysics]. Filozofiai Szemle 35 (Budapest, 1991): 892-935.

32 This is at least the interpretation of Arius Didymus (fr. 9): according to Aristotle, the greatest
(u€ytoTov) among the nine gods of the spheres is a blissful rational being ({wor Aoyikov kai paxdpiov).

3 Cicero, ND113. 32.

*Fr. 1.

33 That the condition is not necessary is shown by the example of the non-positive real numbers
with the relation “grater”, or of a river system with the relation “closer to the source”. In the latter case
all sources are maximal elements.
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we can reasonably attribute to our authors, although this is again not a necessary
condition.*

The result of the demonstration, however, is not that there is a single supreme
being, but a single supreme excellency, i.e., an equivalency class of beings with the
same grade of excellency. A way out could be the assumption that there are no two
beings that arc equally excellent/good. A different type of solution is to understand
with de Xenophane “supreme” as “most powerful” and suppose that as such he is
omnipotent, and cannot be restricted by an equal power. In this version of the argu-
ment, as we shall soon see when we turn to the Stoics, one step is missing.

[li. THE STOICSY

The Stoics expressed the content of the concept/preconception of God in simi-
lar terms to those of Aristotle: god is “a living bemg unsurpassed in excellence, n38
and the attribute of eterity was presumably 1mp11cd

As for the argument Cleanthes seems to have adopted it as he found it in Aris-
totle’s de phllosophta What he added is what was implicit in Aristotle: that the
Best Being is not a Man. Here he makes use of the assumptwn that the Supreme Being
is pcrfcct We have noted this conviction in Aristotle*' and traced it back to Xeno-
phanes,* but as I have just hinted, this assumption does not formally follow from the
rest of the argument, since the Best Being can still be imperfect: that is to say, one
might be able to conceive the possibility of a still better being. The existence of the
Perfect Being could be than ensured only by an ontological type of argument.

Surprisingly enough, we also find the elements of such a proof in the Stoa. It
was Diogenes of Babylon who has been — probably unduly — charged with inventing
the ontological argument,* ? but the components of the argumentative scheme had al-
ready been advanced by Zeno. His argument runs as follows:

% See the example of a river-system with the relation “closer to the mouth”.

37 Unfortunately I was unable to consult M. DRAGONA-MONACHOU, The Stoic Arguments for the
E\'utence and the Providence of the Gods (Athens, 1976).

Clcero, ND 11 17.45: “Sed cum talem esse deum certa notione animi praesentiamus, primum ut
sit aninmans, deinde ut in omni natura nihil eo sit praestantius, ad hanc pracsensionem notionemque
nostram nihil video quod potius accommodem quam ut primum hunc ipsum mundum, quo nihil excellen-
tius fieri potest, animantem esse et deum iudicem”; cf. Malcolm SCHOFIELD, *“Preconception, Argument
and God,” in Doubt and Dogmatism. Studies in Hellenistic Epistemology, ed. M. SCHOFIELD, M. BURN-
YEAT and J. BARNES (Oxford, 1980}, 301.

¥ See Sextus Empiricus M IX 118 and esp. 143 (cf. 141; 145; 147; 151; 157; 160, 161; 166; 170,
172 and BRUNSCHWIG, “Diogenes,” 183-184).

0 Sextus Empiricus M [X 88-91 (Cleanthes, fr. 529 Amim.). His preferred terms are ertr‘rwu/-
kpdrioror, dpioTn/dpiorov, and the verbal forms «mpoéyer 1€ kal kpaTioTelet». The argument is
brieﬂy summarised by BOYANCE, 52 n. 2, who remarks that parallel ideas can be pointed out in Chry-
sippus (Clcero ND 11 6.16-7.18, in the context of a cosmological proof though).

* See p. 209 above.

2 See p. 208 above.

* For his version of Zeno's argument and the possible traces of idea of an ontological type of
proof in it see BRUNSCHWIG, “Diogenes”, 170-189.
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The rational is superior to the non-rational. But nothing is superior to the
world. Therefore the world is rational. And similarly with “intelligent”
and “participating in animation”. For the intelligent is superior to the
non-intelligent and the animate to the non-animate. But nothmg is supe-
rior to the world. Therefore the world is intelligent and animate.

If we add “existent” to the list of replaceable predicates in this argument,* we
obtain an ontological argument, keeping it in mind that the cosmos and God are
identical for the Stoics and that the cosmos is conceived here as the supreme being.*®

Although the substitution of the predicate with “existent” would be a rather
bold step, the fact that it was not alien to Zeno is shown by another fragment of him:

One might reasonably honour the gods. <One mlght not reasonably hon-
our those who do not exist.> Therefore gods exist.’

Here vice versa, in order to gain an ontological argument, one has to replace
“can reasonably be honourcd” with “perfect” (or Anselm’s “better cannot be thought
of” — a phrase in fact used by Chrysippus in the context of the cosmic god).”®
Sextus reports, this argument has provided a catalyst for a subtle discussion already
in this embryonic form.*’

Returning to the gradation argument, it is expounded in its full- -grown form but
less formally by the Stoic speaker of Cicero’s De natura deorum, Balbus.*® Here the
demonstration as presented by Cleanthes is completed with the Zenonian argument
that the Supreme Being is necessarlly mtelllgent and the ontological hypothesis,
i.e. that the Perfect Being exists, 1s made explicit.”* The line of the argument is at the
same time the way to know God.>* Balbus also appends two additions to the train of
thought attributed to Cicero: first, a proof that man is not the perfect being, since he

* Sextus Empiricus M IX 104 (Zeno, fr. 111. Arnim). Translation from A. A LONG and D. N.
SEDLEY, The Hellenistic Philosophers, (Cambridge: Cambridge University Press, 1987), 54F. vol. 1
325. The argument has been repeated generally by Stoics, among them Chrysippus and Posidonius: DL
VII 142 143 Parallel ideas appear frequently in Cicero’s ND Il (e.g., 14. 38; 17. 46-48).

* Many modern logicians would hesitate to make this step and would be embarrassed to call
“existent” a predicate (a good summary of the debate can be read in Christopher STEAD, Philosophy in
Christian Antiquin (Cambridge: University Press, 1995), 121-126). The ancients had fewer scruples,
and my 1 main task is to unravel their way of arguing.

* Similarly in Plato, Timaeus 32¢-33b, and in [Ocellus], de universi natura 1 7; 11; [Aristotle]
de mundo 397a5-17; Philo of Alexandria, De aeternitate mundi 1.1 etc. The idea of the perfectlon of the
world and the argument for its eternity based on this fact may well have been also present in Aristotle’s
de phzlosophza EFFE, 9--13.

7 Sextus Emplrncus M IX 133 (Zeno, fr. 152. Arnim.), translation from LONG-SEDLEY 54D. vol.
1, 324. The insertion is based on the parody of the argument that follows in Sextus.

“ Cicero, ND 11 7. 18, in a passage related to the gradation argument, as noted above n. 40 on p.211.

“ MIX 134-136.

% Cicero ND 11 12.33-13.36, analysed by BOYANCE, 60-62; for the possible sources of anony-
mous ar%uments in ND I see ibid. 69-71.

13.36; cf. 14. 48.

5213.35; cf. 14.38.

33 Generally for the Stoics, the way of the formation of our concept/preconception about god and
the proofs of his existence were deeply interrelated: BOYANCE 49; SCHOFIELD 289-307.
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is not self—aimcd;54 second, that the universe is indecd perfect (and thus intelligent),
since it contains everything.” This serves as a substitute for the ontological argu-
ment.

With “Balbus” the argument also reaches its supreme form in Antiquity and
does not change further — only its epistemological aspect is claborated in Middle Pla-
tonism, as we shall scec.

IV. NEO-PYTHAGOREANISM AND MIDDLE PLLATONISM
IV 1. Onatas

Before turning to Middle Platonists, however, we should add a brief note on
Onatas, or pseudo-Onatas, who — in the spirit of the philosophical renaissance of his
age®® — recapitulates the Aristotelian-Xenophanean tradition, but without supplying
the argument he only summarises the definition of God and the theses of Xenophanes:
god is supreme, and rules but is not ruled, and is perfect.57 He puts forward the creed
of henotheism and seems to openly oppose the argument in de Xenophane that the
supremacy of the Sovereign God involves his singularity. On the contrary, says Ona-
tas, supremacy is manifested in the existence of lower gods. His argument may also
be directed against the pseudo-Aristotelian de mundo as well, since many of the
images about God the Ruler are common to both texts (although they may well come
from Aristotle’s de philosophia). Thus the author behind Onatas starts from writings
that he knows to be by Aristotle and corrects Aristotle by reconstructing his sup-
posedly Pythagorean source which, as “Onatas” thinks, Aristotle distorted. This is
the standard process of the pseudo-Pythagorean literature with the texts of Plato and
Aristotle. We may possibly detect Onatas’ basis of reconstruction: he relies on Xeno-
phanes, who was also believed to have been associated with Pythagoras.™

We do not have to assume that Onatas is arguing against Jewish or Christian
authors, as a strict monotheism is proposed by the pscudo-Aristotelian de mundo, de

* Ibid. 14. 37.

% Ibid. 14. 38-39.

%6 About the philosophical milieu of the period between the first century BC and the second
century AD see, e.g., Olof GIGON, “Die Emneuerung der Philosophie in der Zeit Ciceros,” in Recherches
sur la tradition platonicienne: Sept exposés. Entretiens sur I’Antiquité classique, no. 3 (Vandoeuvres-
Genéve: Fondation Hardt, 1955; reprint, Darmstadt: Wissenschaftliches Buchgesellschaft, 1971), 25-61.
For the debate on the dating of these pseudo-Pythagorean writings, see Walter BURKERT, “Hellenistische
Pseudopythagorica,” Philologus 105 (1961): 16-43; 226-246; and id., “Zur geistesgeschichtlichen Ein-
ordung einiger Pseudopythagorica,” in Pseudoepigrapha. Entretiens sur |’antiquité classique, no. 18
(Vandoeuvres-Genéve: Fondation Hardt, 1972), vol. 1, Pseudopythagorica-Lettres de Platon-Littéra-
ture pseudépigraphique juive: Huit exposés suivis de discussions par Ronald Syme, Walter Burkert et.
al. ed. b¥ Kurt VON FRITZ, 23-56.

%7 The expressions he uses referring to superiority/supremacy are as follows: uéyioros kai xa
Gunép'rfé)og, kpdTioTov, UmepoxTis, the verbal forms dpyev, kpdTev.

 Fr. B 7 (Diogenes Laertius VIII 36). According to Diogenes IX 18, he in fact argued with him.
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Xenophane and Antisthenes.” Since the latter is quoted by Cicero’s doxographic
source on the history of theology, his view must have been known in Onatas’ time.

1V 2. Alcinous, Maximus and the via eminentiae

For Middle-Platonism the gradation argument is hardly relevant, because it is
not easily compatible with the growing emphasis on divine transcendence. Thus,
among the ways to the knowledge of God, the via negativa takes by far the first place,
followed by the via analogiae, while only the last place can be reserved for the vig
eminentiae based on the hierarchy of beings and corresponding to the gradation argu-
ment.*® Both the handbook-writer Alcinous and the popular philosopher Maximus
emphasise the extraordinary status of the last step on this gradus: here quantitative
change turns into qualitative, corresponding to the Platonic theory of Forms, since
the Formy/ldea is not on the same ontological level as the things participating in it. If
we were to continue to apply the mathematical model, than the hierarchy of beauty/ex-
cellency by Platonic authors would correspond to an ordered set consisting of the
natural numbers and the first infinite cardinality, w, which would be the maximal ¢le-
ment representing God. w is grater than any final cardinality, but cannot be reached
by addition from them. This model, however, openly contradicts the Stoic Cleanthes,
who expressis verbis excludes infinite progress in grading superiority. No wonder,
since, as we have seen, he needs this assumption to make the argument work — in
which, however, the Platonists seem to have no interest.

CONCLUSION

I am not aware of any direct trace of the gradation argument in Philo,”" and it
certainly did not impress carly Christian authors. The early apologists and Church Fa-
thers — with, possibly, the single exception of St. Augustine — were wary of advanc-
ing arguments for the existence of God, and if they did come up with arguments for
apologetic reasons, they usually applied the cosmological proof, inspired by Romans
1,20.6“ On the one hand, as we have seen, the gradation argument loses its relevance
with Middle Platonism and the milieu which puts the emphasis on the transcendence
of God. On the other hand it may be too technical for a Christian theologian, who has
a different audience and purposes in mind. Alongsite Augustine, it is Boethius who
displays the most interest in philosophy among early Christian writers. He indeed pro-

% See p. 212 above.

0 Alcinous/Albinus, Didascalicus X 6; cf. Maximus of Tyre, Or 11, 5.

®! Sec the summary of Philo’s arguments by Samuel SANDMEL, “Philo Judaeus: An Introduction
to the Man, his Writings and his Significance,” in ANRW (Berlin: de Gruyter, 1984), vol. 11.21, Helle-
nistisches Judentum in romischer Zeit: Philon und Josphus, 23.

2 Christopher STEAD, Philosophy in Christian Antiquity, (Cambridge: U.P., 1995), 115-119.

Acta Ant. Hung. 42, 2002



HOW TO PROVE THE EXISTENCE OF A SUPREME BEING? 215

vides us with a version of the gradation argument, with ethical overtones.®® In the
West, Anselm of Canterbury is probably the next author who is interested in philoso-
phical techniques to this extent. His story, however, transcends the framework of this
paper, the competence of the author, and probably also the philosophical horizons of
Robespierre. Finally the question of whether it was the convincing power of the gra-
dation or the ontological argument that persuaded the Convent to vote unanimously
for the existence of the Supreme Being is beyond the scope of the history of Ancient
philosophy.

University of Debrecen
Dept. of Philosophy
H-4010 Debrecen
Egyetem tér |.
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BENGT LOFSTEDT

DREI NEUE PATRISTICA

Summary: In this paper I discuss (1) the language of Lactantius; (2) the textual criticism and language
of Rufinus; (3) the textual criticism and language of Verecundus luncensis.

Key words: Latin language; Lactantius; Rufinus; Verecundus Iuncensis.

[. NOTIZEN ZUM LATEIN DES LACTANTIUS

Es gibt keine schwedische Dissertation iiber die Latinitdt des Lactantius, und
zwar wohl deshalb, weil sie im groflen und ganzen klassisch ist. Chr. Mohrmann,
Etudes sur le latin des chrétiens, Bd. 3 (Rom 1965) 47 ff. hat allerdings einige Seiten
den ,,Christianismen* seiner Sprache gewidmet, und H. Glidsener, Musée Belge 4 und
5 (1900-1901) hat drei Aufsitze iiber seine Syntax verdffentlicht.' Einige sprachli-
che Bemerkungen lassen sich hinzufiigen.

Syntax

tanti fur tot. J. B. Hofmann—A. Szantyr, Lateinische Syntax (Miinchen 1965)
206 besprechen die Verwendung von tanti statt tot. Unter Autoren mit diesem Sprach-
gebrauch wird Lactantius nicht erwéhnt, vgl. aber 1,3,21 (CSEL 19 S. 11,5 £) in uno
corpore tantarum rerum gubernationem mens una possidet (P. Monat, Sources
Chrétiennes 326 S. 55 tbersetzt: ,tant de choses®“). Aber tof kommt hiufiger vor;
z.B. 1,3,19 (8. 10,16) tot ... quot; 1,8,1 (S. 29,1) tot ac tantis testibus.

iste fuir hic. Die vulgérlateinische Verwendung von iste fiir hic kommt bei un-
serem Autor mehrfach vor, z. B. 7,9,15 (S. 613,22) vita ista terrena. Lactantius wird
von Hofmann—Szantyr 184, wo dieser Sprachgebrauch behandelt wird, nicht erwéhnt.

! Fiir Hofmann-Szantyrs Spntax (s. unten), den Thesaurus linguae Latinae und sogar fir K. E.
Georges, Ausfiihrliches lateinisch-deutsches Handwérterbuch hat man Lactantius sorgfiltig exzerpiert.
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hic aliquis. 4,27,20 (S. 388,12 f.} Ego vero non dubito, quin ad veritatem Tris-
megistus hac aliqua ratione pervenerit. Diese pronominale Verbindung wird im 7ALL
6:3,2738,49 ff. nicht verzeichnet.

quis ... unus. 7,22,10 (S. 654,13 f.) quis unquam unus ab inferis resurrexit?
Vgl. frz. aucun< aliquem unum.

de fir cum. 1,5,1 (S. 13,3 {f.) Sed omittamus sane testimonia prophetarum, ne
minus idonea probatio videatur de his, quibus omnino non creditur. Es scheint, wir
haben hier die vulgére Verwendung von de statt cum.

quam fir magis ... quam. Unter den vielen von Hofmann—Szantyr 593 f. zitier-
ten Autoren mit diesem Sprachgebrauch figuriert nicht Lactantius; vgl. aber 6,18,14
(S. 549,7 £.) illum tamen suspiciunt, qui nocere quam qui prodesse possit.

quam potuit mit dem Positiv. 3,17,1 (S. 228,8) Dixi de philosophia ipsa quam
potui breviter. Unser Autor nicht bei Hofmann—Szantyr 170.

Wortschatz

femina als Adjektiv. 1,16,4 (S. 61,19 1.) deas feminas et esse credunt et colunt.
Andere Belege fir diese Verwendung von femina im ThLL 6:1,462,]1 ff., u.a. einer
aus Lactantius, aber nicht dieser.

fons et origo. 1,11,52 (S. 46,5). Zu diesem Ausdruck vgl. 4LMA 50 (1991),
113. Vgl. caput et origo 5,14,11 (8. 446,2) und caput fontemque 5,17,2 (8. 452,13 1.).

homo ‘mas’. 2,12,1 f. (S. 155,7 ft.) Cum ergo marem primum ad similitudinem
suam finxisset, tum etiam feminam configuravit ad ipsius hominis effigiem ... In ip-
sius autem hominis fictione ...

ingratus ‘nolens’. 2,10,25 (S. 151,20 ff)) non poterit defendere Aristoteles,
quominus habuerit et mundus ipse principium. Quod si Aristoteli Plato et Epicurus
extorquent, et Platoni et Aristoteli, qui semper fore mundum putaverunt, licet sint
eloquentes, ingratis tamen idem Epicurus eripiet, quia sequitur, ut habeat et finem.
Dieser Sprachgebrauch im ThLL 7:1,1564,28 {f. nur zweimal (aus Hieronymus und
Ps. Rufinus) belegt.

maleficus ‘magus’. 2,16,4 (S. 168,1) magi et ii quos vere maleficos vulgus ap-
pellat. Lactantius scheint hier zwei Kategorien zu unterscheiden und maleficus in die-
ser Bedeutung als vulgér aufzufassen. Vgl. TALL 8,177,26 ff., wo u.a. die folgenden
Belege angefiihrt werden: Hier. in Dan. 2,2 consuetudo ... et sermo communis magos
pro maleficis accipit; Cod. Theod. 9,16,4 Chaldaei et magi et ceteri, quos malefi-
cos ... vulgus appellat. Auch der Codex Theodosianus bezeichnet also maleficus als
vulgir, und es lebt im Romanischen weiter: W. Meyer-Liibke, Romanisches etvmolo-
gisches Wérterbuch (Heidelberg 1935) Nr. 5263.

titio. 4,14,14 (S. 328,3 f.) Titionem ... vulgus appellat extractum foco torrem
semiustum et extinctum. titio wird ins Romanische weitergefiihrt (Rom. etym. Wb. Nr.
8758: frz. tison etc.), aber nicht torris.
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II. NOTIZEN ZU RUFINUS

Rufinus, der ein Zeitgenosse von Hieronymus war und mit ihm in eine grofle
Polemik geriet, ist ja in erster Linie als Ubersctzer bekannt. Seine wenigen selbst-
standigen Schriften wurden von M. Simonetti gesammelt und herausgegeben (CC 20,
1961). Eine Durchsicht dieses Bandes gibt zu einigen Bemerkungen Anlass.

Zur Textkritik

S. 44,14 ex his quae interpretatus sum libellis. Die Hs. N und éltere Editionen
haben quos statt quae, und m. E. ist quae unhaltbar: nach dem ThLL 7:2,1262,54
und 58 kommt neutr. /ibellum in der ganzen Latinitit nur einmal vor, und zwar bei
Johannes Maxentius in den Akten der Konzilien;2 ferner wurde das Wort vom Grie-
chischen als A{BeArog und AiBerrov entlehnt. Das ist eine zu schmale Basis, um dem
Rutinus den Genuswechsel zuzuschreiben.

S. 141,40 druckt Simonetti mit den alteren Hss. expectat fiir crwartetes spectat:
Quantum ... expectat ad illam deitatis immortalem substantiam; ebenso S. 169,10 f.
Die Vermischung von spectare und exspectare ist in vulgiren Texten ganz hiufig
und erklirt sich ja einerseits durch die Entwicklung des prothetischen Vokals vor an-
lautendem s + Kons., andererseits durch das Verschwinden von & in der Gruppe eks-.
Es tillt schwer zu glauben, dass ein gebildeter Mann wie Rufinus die beiden Verba
nicht auseinanderzuhalten vermochte.

S. 170,10 ff. (es geht um die Verwendung der Priposition in nach credere) ...
ut dicatur: in sancta ecclesia, sed sanctam ecclesiam credendam esse ... Et remissio-
nem peccatorum credendum esse, non in remissionem peccatorum. Statt credendum
ist credendam zu schreiben.

S. 207,12 ff. ... ascendentem etiam super cubile patris et polluentem torum
paternum, id est etiam praecepta et monita naturalis legis, quae in nobis est (quod
nunc paternus torus dicitur), praeuaricantem. Ich sehe nicht ein, worauf sich quod
bezieht, und schlage qui (nach torus) vor.

S. 115,7 f. interpungiert Simonetti: illi (sc. ludaei) te libellis editis notas infli-
gere Christianis; illi nec martyribus parcere faciunt. Nach Christianis ist ein Komma
statt des Strichpunkts zu setzen, denn faciunt regiert auch infligere.

Zur Sprache

S. 86,12 f. quantum ad personam meam pertinet, quem solum ... lacerare se
putat. Hier wird quem verwendet, weil personam meam fur me steht; dhnliche
Belege fiir Synesis bei persona verzeichnen J. B. Hofmann—A. Szantyr, Lateinische
Syntax (Miinchen 1965) 4403

2 dcta conciliorum oecumenicorum 4:2 (ed. E. SCHWARTZ, p. 5,43) = Maxentii Opuscula,
Libellus fidei 8,13 (CC 85 A 13,169) in libello, quod de fide sua Theodosio dedit imperatori.

¥'Zum dort behandelten mask. gentes vgl. noch Vulg. Psalm. 117,10 Omnes gentes circuierunt
me, et in nomine Domini quia ultus sum in eos; dazu Cassiod. in Psalm. (CC 98) S. 1051,149 ff. Nam
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S. 107,34 resecaui fiir resecui. Weitere Belege fiir (-)secaui in K. E. Georges’
Handwérterbuch und bei F. G. Banta, Abweichende spdt- und vulgdrlateinische Per-
fektbildungen (Diss. Bern 1952), 119; s. auch P. Stotz, Handbuch zur lateinischen
Sprache des Mittelalters (Bd. 4) S. 194, Anm. 9.

S. 109,31 iste ipse qui ... Im ThLL 7:2,512,44 ff. werden Verbindungen wie
iste hic, iste talis, aber nicht iste ipse verzeichnet.

S. 134,6 f. ob praedicandum Dei verbum ad singulas quasque proficisci natio-
nes. Nach Hofmann—Szantyr a.a.0. 238 erhilt sich die Konstruktion von ob mit dem
Gerundivum ,,bis ins Spitlatein bei archaisierenden Schriftstellern®. Unseren Autor
wird man indessen kaum als archaisierend bezeichnen konnen.

S. 135 fons et origo. Vgl. oben 1.

Rufinus wei} gar nicht, wann tanto — quanto, wann tantum — quantum zu ver-
wenden ist: S. 138,36 f. haben wir den Abl. mens. mit Positiv: tanfo nobis occulta
uidentur, quanto et adspectui corporeo inuisibilia; ebenso S. 153,10 f. Quanto enim
magna sunt quae credenda sunt, tanto idoneis et indubitatis testibus indigent. Umge-
kehrt begegnet der acc. mens. S. 147,13 f. Quantum putas natura solis illo inferior
est? Vgl. Hofmann—-Szantyr a.a.0. 136 f.

III. ZU VERECUNDUS IUNCENSIS

Verecundus war Bischof in Iunca (Afrika) in der ersten Hilfte des 6. Jhs. Die
letzte Ausgabe seiner Werke verdanken wir R. Demeulenaere, CC 93 (Turnhout 1976),
und sie liegt der folgenden Untersuchung zugrunde. Ich werde mich auf seinen Kom-
mentar zu den biblischen Liedemn (Cantica ecclesiastica) beschrinken (S. 1-203). Die-
ser Text wurde frither von J. B. Pitra, Spicilegium Solesmense, Bd. 4 (1858) heraus-
gegeben. Eine gute textkritische Untersuchung ist die Dissertation Erik Kullendorffs,
Textkritische Beitrdge zu Verecundus Iuncensis (Lund 1943).4 Demeulenaere folgt
gewdhnlich Kullendorffs Vorschligen;® Kullendorff ist seinerseits sehr kritisch gegen
Pitra. — Der Kommentar ist nur in einer Leidener Handschrift aus dem 9. Jh. iiberliefert.

Zur letzten Edition

Wenn es gilt, Ergénzungen von Wortern, die in der Hs. fehlen, zu notieren, ist
D. inkonsequent: S. 303,4, z. B., wird das Addendum durch die Zeichen < > im Text
und eine Bemerkung im Apparat gekennzeichnet; 199,21 und 26 fehlen < >.

quod dixit ‘gentes’ et subiungit genus masculinum ‘ultus sum eos’, siue ad intellectum pertinet, quia in
gentibus populi significantur, siue schema est exallage.

* Leider hat KULLENDORFF keine Indices verborum und rerum grammaticarum beigefiigt, und
man lauft leicht Gefahr, wichtige Beitrdge zu Verecundus’ Sprache zu iibersehen (z. B. S. 88 und 91 zu
nisi fur quam, 99 defendere fur ulcisci, 124 spiritualiter [Orthographiel, 126 Synesis, 134 intemporali-
ter ‘auf ewig’, 145 adeo fir ideo).

3 Das Latein in der Praefatio ist schlecht, vgl. z. B. S. X11,14 {. in ipsis Commentariis legi potest
(fur possunt) quinque preces; XXV 8 f. qua de causa omissa fuerunt (fur fuerint), non liquido apparet;
XXIX,6 von unten ualor, si quam (fur quem) habet editio nostra, aber das Wort ist liberhaupt unklas-
sisch und erst mittellateinisch zu belegen.
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S. 34,7 ff. druckt D.: Verba itaque nostis, quibus Deum debemus inpensius
conlaudare. Si coeperimus turpiloquiis uitiare, in abominationibus nostris Dominum
prouocamus; cine zweite Hand der Hs. hat nostis in nostra korrigiert, und Pitra hat
diese Lesart akzeptiert. M. E. ist nostra allein moglich und ist der Text folgender-
massen zu interpungicren: Verba itaque nostra, quibus Deum debemus inpensius
conlaudare, si coeperimus ...

43,13 f. Audienti postremo audiat: ... Pitra hat audiatur vorgeschlagen, was
den Dativ erkldren wiirde (dativus agentis).

93,40 f. ... secundum promissum Abrahae factum, quod eius semen non sis in
suis generationibus relicturus. Ich schlage sit statt sis vor.

106,49 ft. His (scil. ceruis) sanctus uir se conparari praeoptat, ut cornibus
suis, uidelicet duobus testamentis, spiritales angues de domo sui cordis expellat, cum
ea in se per caritatis flammam fecerit sufflammari. Ich vermute eos (scil. angues)
statt ea.

129,21 Hoc et etiam Ezechiel propheta testatur. Et ist wohl als Dittographie zu
streichen.

An den folgenden Stellen diirften Druckfehler vorliegen: 121,34 teneus: lies
tenues; 165,8 expelsus: lies expulsus; 183,27 interauit. lies iterauit; 187,32 tempo-
rali potentiae6 et carnali superbia. lies potentia; 189,64 diuisiores®: lies diuisores;
193,46 commitunt: lies committunt. 141,35 steht abdito als Adverb statt abdite;
obgleich auch Pitra abdito druckt, vermute ich, dass es ein Druckfehler ist, denn die
Form scheint sonst unbelegt zu sein.

Mehrfach ist die Interpunktion zu verbessern: 50,20 f. quia superius de poenis
et afflictionibus loquebatur, dicendo ... De his dicit ... Man muss ¢in Komma statt des
Punktes vor de his setzen.

60,21 f. Et hoc est quod dixit. ‘Viuo ego ...  Kolon statt Punkt.

124,29 ff. Postquam uero dispersionem sui populi Dominus recollegit atque ad
Therusalem, Ecclesiae uidelicet, fidem oberrantes collegit, tunc ... Das Komma ist
nach, nicht vor fidem zu setzen.

132,32 f. omnem animam uiuvam occidit, morte uidelicet spiritali, percussit
omnes ibidem commorantes. Das Komma nach spiritali ist zu streichen.

164,42 ff. Si tamen temptatus conrueris uictus, sed ilico recurreris ad paeni-
tentiam renouandus, fluctus quidem super te transierunt. Magnitudine supereminen-
tes maiori, non tamen abstulerint ... Der Punkt nach transierunt ist zu streichen,
denn supereminentes gehort zu fluctus, ferner wiirde ich abstulerunt schreiben.

Einigemal lésst sich der Quellenapparat erginzen: 97,19 cor unum et anima
una: Act. 4,32.—-138,2 iustitiae sol: Mal. 4,2.

Zur Sprache
90,36 conuiuiis, potu (aus poto korrigiert) et cibo ... dediti. Zum Dat. Sing. der
4. Dckl. auf -u im Mlat. s. P. Stotz, Handbuch zur lateinischen Sprache des Mittel-
8 So schon Pitra.
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alters, Bd. 4 (Miinchen 1998) S. 99 f. mit Anmerkungen. — 169,29 {. profunditas
ultimae abyssus’ circumdedit me. Abyssus scheint hicr nach der 4. Dekl. flektiert zu
sein. Ich kenne keine Parallele dazu. — 8,9 und 132,24 in Apocalypsin. Zur erstarrten
Form Apocalypsin s. Stotz a.a.0. 89, Anm. 592. — 135,28 commiscunt. Zur Flexion
von (-)miscere nach der 3. Dekl. s. Stotz a.a.O. S. 177, Anm. 55; dazu noch Acta
Classica 27 (1984), 143; Maia 45 (1993), 51, Anm. 3.

12,11 ad sequendum Patri. Zur Konstruktion von sequi mit dem Dat. s. Hof-
mann—Szantyr a.a.0. S. 89; auch meine Edition des Ambrosianischen Donatkommen-
tars (CC 133 C) IX; Eranos 89 (1991), 103; Maia 50 (1998), 524. — 117,16 {. oboe-
dientia diuinis mandatis. Andere Belege fir Dative, die von Verbalabstracta abhén-
gig sind, im ALMA 40 (1977), 169.172; Arctos 15 (1981), 72; in der Einleitung zum
Ambrosianischen Donatkommentar 1X. — 144,46 magis maior. Zur doppelten Steige-
rung s. Hofmann-Szantyr a.a.O. 166 f. — 190,85 f. si quis ... tenes, hoc agis ut ... Zur
Verbindung eines Pronomens mit der 2. Pers. s. Hofmann—Szantyr a.a.0. 412. — Die
Gleichwertigkeit von alius und alter beleuchten Stellen wie 71,13 de alia in alteram
fugierunt ciuitatem; 189,41 ff. Quis enim discernet, cur uni datum est hoc donum uel
cur alteri aliud; et quod unus habet, alius non accipit. Vgl. Hofmann-Szantyr a.a.O.
207 f. — 34,26 1. quisquis Deum uerum minus diligit et plus caducum aliquid delecta-
tur, 108,41 Dominum delectari; 157,5 quisquis paenitentiam delectaris. Zum depo-
nentialen delector s. Acta Classica 12 (1969), 99; Kratvlos 20 (1975), 122; Glotta 54
(1976), 132. — In der Glotta 54, 135 bespreche ich die Verbindung von aktivischen
uerba significandi mit zwei Accusativen. Unser Autor bietet viele derartige Belege,
z. B. 4,24 caro equus figuraliter praenotatus; 15,19 f. manus Domini prophetas ...
cognosce, 15,7 caelum spiritales posuit sanctos; 23 caelum angelos ponit; 179 f.
uellus humanam carnem ... praeuidebat; 25,9 diuisas gentes scismatum distributio-
nes ostendit; 24 f. gentes ... doctrinas haereticas cognoscamus; 30,13 petram ... sig-
nificat Dominum; 34,9 deos recentes haeresum doctrinas ostendit; 17 f. deos nouos ...
consuetudines prauas ... agnosce; 40,47 f. non gentem posuit christianos; 42,54 f.
terram et nascentia terrae carnem et carnalia opera manifestet; 47,9 lac spiritalis
doctrinae sermo est cognoscendus; 133,15 ... quae (scil. insula) significatur gens
ludaea; zu aduertere mit doppeltem Akk. s. Kullendorff a.a.O. 138.

165,26 adhuc adiciet intueri; dhnlich 28. Diese Umschreibung mit adicere ist
biblisch, s. F. Kaulen, Sprachliches Handbuch zur Vulgata (Freiburg 1904), 235,

39,37 f. in aliis similitudinibus conficticiis. Das Wort conficticius ist weder im
ThLL noch von A. Blaise, Dictionnaire latin-frangais des auteurs chrétiens (Turn-
hout 1954) belegt. Im Mittellateinischen Worterbuch Bd. 2 (Miinchen 1999) wird ein
Beleg zitiert.

120,9 quod obsignatum est resigillet, quod clausum est patefiat. Das Wort resi-
gillare muss hier ‘das Sigel brechen’ bedeuten.

157 N. Bowling Green Way
Los Angeles CA 90049
USA

7 So schon Pitra.
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ISTVAN BORZSAK

DIE ANTIHELDEN
IN DER FRUHCHRISTLICHEN HYMNENDICHTUNG

Summary: In the description of persecutors of Christianity, as given by early Christian hymns, the
typical features of ancient tyrants return: they are cruel, brutish, invent always new means of tormenting,
finally however they are humiliated.

Key words: early Christian hymns, tyrant typ.

Der Titel meines Konferenzbeitrages wird meine verchrten Horer verwundert
haben: wer sollen denn ,Antihelden® der frithchristlichen Hymnendichtung gewesen
sein? Denkt man etwa an den homerischen Apollonhymnus oder an Pindars ersten
olympischen Hymnus, so kommt einem Typhon (oder Typhds) bzw. Tantalos in den
Sinn, der das groBe Gliick nicht zu verdauen vermochte und iibersatt unségliche Qual
— drav vrépomiov — auf sich zog. In der friihchristlichen (und auch in der spiteren)
Hymnendichtung gibt es keine Pythonschlangen, hochstens harmlose Léwen (z. B.
Prud., Hymn. IV. 47 lambunt indomiti virum — d.h. Danielem — leones) 0.A., es gibt
aber immer verblendete Feinde der gerechten Sache, die wegen ihrer Gottlosigkeit
beschdmt werden und unentrinnbar ein schméhliches Ende nehmen.

Lasst uns in mediis rebus, oder gar frither beginnen! Im J. 168 v. Chr. musste
Antiochos IV. (Epiphanes oder von seinen Gegnern Epimanes genannt) auf das Ulti-
matum des romischen Gesandten hin das bereits eroberte Agypten rdumen. Nach
dieser Demiitigung verbot er als eifriger Verehrer der griechischen Kultur den Jahve-
kult in Jerusalem und erbaute einen Altar des Zeus Olympios, worauf die Erhebung
der Makkabier ausbrauch. Die Ereignisse dieses Volksaufstandes aufzuzdhlen wére
hier unangebracht. Wir verweisen nur auf das Zustandekommen der Daniel’schen
Prophezeiungen ex eventu, die das Siegesbewusstsein und die Hoffnungen der vom
,rasenden’ Tyrannen noch unlingst Erniedrigten verkiinden sollten.' Dafiir diirfen
die Makkabéerbiicher der Septuaginta als ein Dokument sondergleichen erachtet wer-
den, in welchem ein Opfer des blutdiirstigen (aipoBdpog), mordlustigen (@ovddong),
unreinen (MeppupdTaTéS), ja vichischen (Inpuwdéotatog) Tyrannen kghokdyoBig

! Vgl. dazu O. EISSFELDT, Einl. in das AT. Tibingen 21956, 642 ff.; E. BIKERMAN, Der Gott der
Makkabder. 1937; F. HAMPL, Gnomon 15 (1939) 619 ff.; H. E. STIER, Roms Aufstieg. 1957, 16 ff.
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kaBoniopévog (I1 11,22) zu sterben gewillt ist. Der blutgierige Wiiterich (I 7,31
naong xakiag eopetig) soll getrost noch peinlichere Folterungsmethoden erdenken:
£mwvoet, Topavve, Baodvoug (11 10,16), die standhaften sieben S6hne? der standhaften
Mutter opfern ihr Leben toig natpiog voporg (11 7,37) — wie einst Sokrates getan hat.

Die Bewertung des ,,energischen, aber mafilosen* Antiochos (H. Volkmann,
KI1. Pauly 1 389) ist nicht unsere Aufgabe. Statt dessen weisen wir auf zwei Stellen
des I1. Makkabiierbuches hin. 5,21 liest man vom Auspliinderer des Tempels in Jeru-
salem, wie er — im Bewusstsein gut verrichteter Dinge — rasch nach Antiocheia fort
will, oiéuevoc and Tiig vepneoviag TV pEV Yijv TAGTHY Kol 70 REAUYOS MOPELTOV
0800a1 310 TOV HETEMPIONOV Tiig Kupdiag. Dabei wird ein jeder von uns unvermeidlich
an Xerxes® Ufpig denken, der — ,,um zu prahlen* (Herod. VII 24 peyaioppooivng
givekev) — die Landzunge des Athosgebirges durchstechen lieB (,,er wollte seine
Macht zeigen und sich ein Denkmal damit errichten*) bzw. an den Briickenbau am
Hellespontos (Herod. VII 13 ff.; X.” Befehl, das ihm Trotz bietende Meer durch
GeiBelhiebe usw. zu ziichtigen: 35; vgl. Lucr. III 1029 f; lust. 11 10,24; wie abge-
droschen das rhetorisch ausbeutbare Thema wurde, zeigt u.a. Luk., Rhet. praec. 20).

Auf so ein ungehortes Attentat gegen die gottliche Fligung muss eine Strafe
folgen, die als warnendes Beispiel fiir alle Zeiten dienen soll: der ruchlose Siinder
wird von einer unheilbaren Krankheit befallen (Il Makk. 9,5 f.) und stirbt eines
schmihlichen Todes, aber noch vor dem wohlverdienten, schrecklichen Ende bekehrt
sich der Elende zum wahren Gott (12) und erklirt die bis dahin negativ privilegicrten
Juden fiir Gleichberechtigten mit den Athenern (9,15), npog 8¢ Tovtotg xui *lovdaiov
goeclar xdl mGva TOmov ol knTov éneievoechul katayyéilovia 10 10D Beob Kpdtog
(9,17; vgl. Mt. 28,19 und Mk. 16,15).”

Noch etwas Bemerkenswertes: Als Antiochos trotz seiner Krankheit vom Stolz
— einstweilen — nicht absteht (9,7 ovdapds tiig dyepayiog Eanyev, ,,Feuer und Flam-
me speiend auf die Juden®), aber infolge eines Unfalls nicht mehr auf die Beine kom-
men kann, 6 & dpT1 dokdv 10i¢ Tiig Burdoons kbpucly £MITAGOEY ... KAl O HIKPD
npoTEPOV TAV Olpaviwv dotpwv dntecbul dokdv (9,8 ff.) bekennt sich erst im Be-
wusstsein seiner Hinfélligkeit fiir einen Sterblichen, der sich dem Herrn unterwerfen
soll. Man braucht nicht zu sagen, dass wir hier mit der Lehre zu tun haben, die man
zu allen Zeiten aus Alexanders d. Gr. Beispiel ziehen konnte.

Und nun zu einem anderen ,,energischen, aber maBlosen® Herrscher der helle-
nistischen Zeit, an dem unbedingt etwas Grofles ist (W. Otto, RE Suppl. 1I ,,Hero-
des* 158), obwoh! ihm die Geschichte den Beinamen ,der Grofie® nicht von sich aus
zuerkennen sollte, und dessen Familiengeschichte (,,wie in so vielen hellenistischen
Reichen®: ibid. 127)* mit Blut geschrieben ist: zu Herodes, dessen Name im Russi-

2 Im Lex. des Mittelalters (V1 155) liest man gerade vom ,,Kult der Makkabéer-Briider*, der die
christliche Martyrerliterator ,,in entscheidender Weise* beeinflusst habe.

* Zur .Bekehrung® des Antiochos vgl. los., Ant. XI 8,5 p. 338. (Alexanders d. Gr. Dankbarkeit
den Juden gegeniiber): er soll ihnen gestattet haben, ypijoacBat 1oig nutpiolg véporg usw.; desgleichen
- u.a. — Esthers B. 16,19 (8,11).

* Dazu vgl. man O. SEELS Anmerkungen zu Pompeius Trogus” Weltgeschichte (Ziirich Miinchen
1972) 535 (zu lust. XXX 3,2 von den Hauptakteuren gegen Rom zwischen Zama und Pydna): ,,Eine
Fiille von kraftvollen Persénlichkeiten, ... ein Klima von Verfall, Intrige, Unsicherheit und Gewalttat;
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schen (Mpoa) bis auf heute gleichbedeutend mit ‘Ungeheuer’, ‘Unmensch’, ‘Scheu-
sal’ ist.

Die Legende vom bethlehemitischen Kindermord (Mt. 2,13 ff.), der der Konig
von Judaca zu Augustus’ Zeiten seinen iiblen Ruf verdankt, hingt ohne Zweifel mit
dem riicksichtslosen Einschreiten des Herrschers gegen die Verbreiter gewisser mes-
sianistischer Weissagungen zusammen, die auf die Prophezeiung des baldigen Stur-
zes des Herodes hinaushiefen (ibid. 138). ,,Allgemein bekannt war die Tétung der
eigenen Kinder durch Herodes; wer so handelte, dem durfte man die Ermordung
fremder Kinder erst recht zutrauen.” In Erinnerung an den wahnsinnigen Mord-
befehl, den der Konig kurz vor seinem Tode gegen die angesehensten Juden gegeben
haben sollte, konnte man leicht Glauben schenken einem ebenso wahnsinnigen Mord-
befehl gegen die Kinder in und bei Bethlehem, wozu ,die Erinnerung an die Ge-
schichten von der Bedrohung und Errettung beriihmter Méanner in ihrer Kindheit, d. h.
allgemeine Sagenmotive beigetragen haben werden® (ibid. 139).

In Kenntnis dieses Tatbestandes lesen wir den Epiphanienhymnus (XII) des
Prudentius: Quicumque Christum quaeritis, oculos in altum tollite! So folgten die
morgenldndischen Weisen — periti interpretes — dem Konigsmacht verkiindenden
Stern:® Exim sequuntur perciti | flexis in altum vultibus, / qua stella sulcum traxerat /
claramque signabat viam. / Sed verticem pueri supra | signum pependit inminens, /
pronaque submissum face / caput sacratum prodidit ... | Audit tyrannus (= Herodes)
anxius / adesse regum principem, | qui nomen Israel regat / teneatque David regiam. /
Exclamat amens nuntio: / ,,Successor instat, pellimur; | satelles, i, ferrum rape, /
perfunde cunas sanguine! | Mas omnis occidat ..."* Darauf fiilhren die Henker (carni-
Jfex furens) den tyrannischen Befehl aus, aber quo proficit tantum nefas? | Unus tot
inter funera | impune Christus tollitur, / — wie einst Moses, Prifiguration Christi,
»der torichten Verordnung des bosen Pharaos entgangen war®, dank seiner sorgfil-
tigen Hebamme, d.h. der Pharaonentochter (Ex. 2,6), die pie contumax in tyrannum
(d. h. den Pharao) war — wobei man unwillkiirlich an Horazens splendide mendax (in
parentem periurum: C. 111 11,35) denken wird.

Wie man sieht, konnen viele historische (biblische) Namen bzw. Figuren zum
gotteslasterlichen Tyrannen gestempelt werden, wie z. B. Senacherib (vgl. 2 Reg.
18,28 und 19,37), Nabuchodonosor (Dan. 4,21 ff.), Holofernes usw.® Die von mir als
Antihelden apostrophierten Personen nicht nur der friihchristlichen Hymnendichtung
tragen deren Ziige, benehmen sich wie es sich flir einen sypischen Tyrannen geziemt,
der alle Menschenrechte wie Vernunfts- oder Moralgebote mit den Fiflen tritt, und
der als fnprwdéotatog TOpavvog nicht verdient, als homo sapiens erachtet zu werden.

Deshalb werden die Verfolger Christi und seiner Bekenner — entsprechend dem
Usus des Verfolgung leidenden Judentums — konsequent nicht als Menschen, son-

bedeutende Leidenschaften, jahe Wechselfille, Heldentum und Verriterei, Schwelgerei und ringsum
drohender Mord: eine Zeit lodernder Intensitit und insgesamt eine Gestimmtheit, die jedes denkbare fin
de siécle iiberbietet.

* Vgl. . BORZSAK, Innoxia flamma. Listy Filologické (Prag) 156 (1983) 33 ff. = Eine Handvoll.
Budapest 1999, 107 ff.

® Vgl. I. BORZSAK, Persertum und griech.-tom. Antike. Zur Ausgestaltung des klassischen Ty-
rannenbildes. Gymnasium 94 (1987) 289 tf. = Eine Handvoll 712 ff.
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dern als tierische Tyrannen bezeichnet. Hier kommt uns der Sprachgebrauch im klas-
sischen Rom in den Sinn, wonach die politischen Gegner nicht selten als belua be-
schimpft werden, so z. B. Verres (von Cicero, Verr. 1l 5, 42 immanis belua), Anto-
nius (Phil. VIII 4,13; vgl. u.a. Liv. IV 49,14 haec belua), oder gar Domitian (freilich
nach seiner Ermordung: Plin., Paneg. 48,3 immanissima belua; vgl. 90,5 ille optimi
cuiusque spoliator et carnifex) usw. Der Tyrann wird auch in Ciceros philosophischen
Schriften nicht feiner behandelt, so z. B. De re publ. 1l 26,48 tvrannus, quo neque
taetrius, neque foedius, nec dis hominibusque invisius animal ullum cogitari potest
(desgleichen De off. 11l 8,36). Tacitus verweist in diesem Zusammenhang (Ann. VI
6,1 f.) auf den praestantissimus sapientiae, d.h. Platon, der dic Tyrannen noch im
Jenseits furchtbare Qualen erleiden ldsst (Gorg. 524 e; Pol. 579 d). So wird die er-
schreckend naturalistische Darstellung des qualvollen Endes eines Antiochos oder
Herodes und spiter dasjenige eines jeden Christenverleugners oder Héretikers — von
Judas (Acta ap. 1,18) bis Arius (z. B. bei Ambrosius PL 16, col. 556)" — zu erkliren
sein, im Gegensatz zur Verklarung von Gottes Heiligen.

In Zusammenhang mit dem Mirtyrertod der Makkabéers6hne haben wir den
verzweifelten Ruf ithrer Mutter an den Tyrannen erwidhnt: ,,Ersinne nur (€mvéet)
weitere, bisher unbekannte Folterwerkzeuge* (oder -methoden; vgl. Herod. 1 48 vom
Erraten eines Orakelspruches). Das gehort auch zum Inventar des Tyrannenkomple-
xes, wie es sich z. B. am literarischen Bild des Xerxes und seiner unrithmlichen Nach-
folger beobachten lisst. In einem Zweig der Uberlieferung® liest man iiber ihn als
willenlosen Sklaven seines Harems, der nur auf ,Erfindung® eines ncuen Genusses
sinnt (s. z. B. Cic., Tusc. V 7,20 Xerxes praemium proposuit, qui invenisset novam
voluptatem). Xerxes’ (d.h. des Tyrannen kat’ exochén) ,Erfindungen‘ sollten in der
Tyrannentypologie spaterer Jahrhunderte mannigfaltige Folgen nach sich ziehen. Wie
die Wohltiter der Menschheit, diec das Leben ,,durch ncue Kiinste* (Verg., Aen. VI
663 inventas per artis) veredelt haben, im Bewusstsein der Nachwelt in verklartem
Licht erscheinen, so werden die jeweiligen ,, Tyrannen* als scelerum inventores scho-
nungslos verdammt.® So soll Vergils Mezentius u.a. ein greuelvolles tormenti genus
(Aen. VIII 487) erfunden haben — wie manches dann die Siculi tyranni (Hor., Epist. |
2,58) erfanden. Zu den von Plutarch (Artox. 16 ff.) registrierten persischen Hinrich-
tungs- und Foltermethoden oder zur Zerstampfung des renitenten Philosophen Ana-
xarchos durch Nikostratos von Salamis'® (Plut., Mor. 449 EF; Diog. Laert. IX 58 f.)
mag hier die Passio Hippolyti des Prudentius zugezahlt werden: Der zur una fides
bekehrte Presbyter muss durch den insanus rector (anderswo: furens quaestor), der
in Rom mit seinen Todesurteilen ohne Ende (caedibus assiduis) selbst den wiitenden
Kaiser Tiberius iibertroffen hat (V. 54 ff. werden die exquisitesten Hinrichtungsarten,

7S, 1. BORZSAK, Eine Handvoll, 566 f.

8 Vel 1. BORZSAK, Acta Ant. Hung. 19 (1970) 49 f.

% KI. THRAEDE geht in seinem reichhaltigen RAC-Art. , Erfinder auf die ,Erfindungen® der Ty-
rannen nicht ein: vgl. immerhin Sp. 4242 (bose Engel als Lehrer verderblicher Techniken) und 1273
(Engel, Damonen, Teufel als Erfinder der Haresicn).

' Vel. A. ALFOLDI, Der Philosoph als Zeuge der Wahrheit und scin Gegenspieler, der Tyrann,
Scientiis artibusque. Collect. Acad. Cath. Hung. (Rom) 1955-1957, 14 ff.; orientalische Herrscher als
Modell: s. H. BERVE, Die Tyrannis bei den Griechen, 1. (Miinchen 1967) 196.
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u.a. Neros ,Erfindung*, das Todesschiff, aufgezihlt), eines ,,ungewdhnlichen” Todes
sterben (83 ff. insolitum leti genus, et nova poena / inventa, exemplo quo trepident
alii). ,,Ergo sit Hippolytus, ... intereatque feris dilaceratus equis" (87 ff.), und die
schreckliche dilaceratio sowie das Zusammenlesen der zerstreuten Korperteile wird
mit peinlicher Detaillierung erzihlt.

Desgleichen wird u.a. die schauderhafte Tortur des Mirtyrers Vincentius de-
tailliert beschrieben (100 ff.); Passion der Makkabders6hne auch im Romani martyris
suppl. 746 ff.: illud nobile ac memorabile | certamen, una matre quod septem editi /
gessere pueri, sed tamen factis viri — mit dem Regenwunder des Kroisos, danach mit
weiteren Greueln.

Im Hymnus in laudem Vincentii martyris wird der wiitende Christenverfolger
als ,,misslungener Folterer* dargestellt (132 ff.): nil illa vis exercita / tot noxiorum
mortibus / agone in isto proficit, / ars et dolorum vincitur. In demselben Hymnus fin-
det man eine ,,neue Art von Bestrafung* (253 ff.): poenam novam, ... / nulli tyranno
cognitam ... | Haec ille versutus vafra | meditatus arte struxerat: | sed Belzebulis
callida | commenta Christus destruit, — d.h. die teuflischen Konstruktionen wurden
durch Christus destruiert, entkriftet. Aber der Feind Christi vermag sich in seinem
Misserfolg nicht dareinzufinden (383 ff.): ,, Evasit exultans " — ait — / ,, rebellis, et pal-
mam tulit? | Sed restat illud ultimum. | inferre poenam mortuo, / feris cadaver trade-
re, / canibusque carpendum dare ..." Sic frendit, et corpus sacrum ... / exponit inter
carices (Riedgras); / sed nulla dirarum fames | aut bestiarum aut alitum | audet
tropaeum gloriae / foedare tactu squalido — ja sogar wicderholt sich — dank einem
Raben (corvus Heliae datus) — das Wunder des Propheten (und des legendéren rémi-
schen Helden). Noch immer nicht genug: der halsstarrige Tyrann (tyrannus pertinax)
lasst den Leichnam (corpus intactum), Hinde und Fiilc zusammengebunden, mit
einem Stein noch schwerer gemacht ins Meer werfen,; trotz alldem wird der Kdrper
des Martyrers unverschrt ans Ufer verschlagen, und nach dem baldigen Sieg des rech-
ten Glaubens werden seine Knochen gebiithrendermallen verehrt. Sic corpus: ast ip-
sum Dei / sedes receptum continet / cum Maccabaeis fratribus / sectoque Isaiae pro-
ximum (521 ff.).

Tyrannus wird — u.a. — auch der Herrscher von Babylon genannt, der den Pro-
pheten Daniel vor die Lowen warf (Prud., Hymn. IV 43 ff; vgl. 76 tristificus tyr.).
Tyrannus kat’exochén war auch Herodes zu allen Zeiten. U.a. wird der persecutor
Maximianus als Herodes apostrophiert, wenn er (Eul. 86) sanguine pascitur innocuo.
J. Szovérfty, der beste Kenner der mittelalterlichen Hymnendichtung, erwihnt Hero-
des'' nur im Zusammenhang mit dem witzigen Dictum des Augustus, wonach er im
Hofe des Judenkonigs lieber ein Schwein als dessen eigenes Kind gewesen wire —
in Hinsicht auf die religidse Vorschrift, die das Essen des Schweinefleisches den
Gldubigen verbietet. Die zu einer Schablone verblichene Tyrannengestalt wird man
auch unter den nicht-namentlichen Benennungen verstehen: carnifex (taeter, pastus
sanguine), persecutor, tortor, satelles, hostis truculentus, praefectus, praetor, minis-

'Y, SZOVERFFY, Klassische Anspielungen usw. in mittelalterl. Hymnen. Archiv fiir Kulturgesch.
41 (1962) 170 f.; Latin hymns. Turnhout 1989, 49,
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ter insani ducis, contemptor aeterni dei usw.'? Im Hymnus in honorem Fructuosi
episcopi wird eine Episode aus den Christenverfolgungen des Mussius Aemilianus
(im J. 257: vgl. Euseb., Hist. VII 11) erzédhlt: Judex Aemilianus ... / atrox, turbidus,
insolens, profanus | aras daemonicas coli iubebat. Als der Bischof und seine beiden
Diakonen den Scheiterhaufen besteigen (98 f.: Felices animae, quibus per ignem /
celsa scandere contigit Tonantis!), fallen ihnen die Fesseln ab (106 f. non ausa est
cohibere poena palmas / in morem crucis ad Patrem levandas: [ solvit brachia, quae
deum precentur) — wie einst mit jenen biblischen Dreien geschah, quos olim Baby-
loniacum per ignem / cantantes stupuit tremens tyrannus (d.h. Nabuchodonosor,
110 ff.; vgl. Dan. 3,23 ff.). Selbstverstidndlich wird auch Galerius (Maximianus, Mit-
kaiser Diocletians) mit dhnlichen, wenig schmeichelnden Beiwdrtern bedacht (Prud.,
Romani mart. suppl. 32): immitis, atrox, asper, implacabilis; desgleichen beweist
sich sein Praefectus vor und wihrend der Folterung des Kiinders Christi derselben
Epitheta wiirdig, als Romanus auszusprechen wagt (455): Hoc omne, quicquid lanci-
namur, non dolet! (Dazu vgl. man vocem illam immortalem ac paene divinam: Pae-
te, non dolet, Plin., Epist. 111 15,6.)

Hluc, unde abii, redeo: Fanden wir in den Makkabéerbiichern lchrreiche Re-
quisite aus fritheren Zeiten, ,tyrannische® Gesten und deren Ertragen oder Nicht-Er-
tragen, ,tyrannisches’ Wiiten einerseits und Heldenhaftigkeit seitens der Verfolgten,
so kénnen wir nun behaupten, dass diese typischen Situationen auch spiter oft in
Erscheinung treten, sich quasi wiederholen. So entpuppten sich die Antihelden der
frithchristlichen Hymnendichtung als typische Vertreter des Bésen, immer neue Re-
inkarnationen eines Xerxes (Antiochos, Herodes ...). J. Szévérfty (a.a.0.) hat in den
mittelalterlichen Hymnen zahlreiche Anspielungen auf antike Vorbilder registriert
und eine unendliche Kette solcher Ziige in den Hymnen aufgezeigt — seit der Dich-
tung des Hilarius von Poitiers bis zum Ausklang der spitmittelalterlichen Hymnen-
dichtung. Unser Ziel war von vornherein nicht so hoch gesteckt, und hoffentlich hat
es der ausgediente Artillerist nicht so weit verfehit.

Universitidt ELTE
Lateinische Philologie
H-1364 Budapest, Pf. 107

12 Um einen gewalttitigen Herrscher, einen unbequem gewordenen Staatsmann und iiberhaupt je-
den politischen Feind zum Tyrannen zu stempein, stand unter der Einwirkung des persisch-orientalischen
Herrscherbildes ein ganzes Arsenal reich entwickelter Tyrannentypologie zur Verfiigung (H. BERVE,
a.a.0. I 383). So ist diese Typologie in die christliche Méartyrerakten usw. eingegangen: ,,Kaiser, Statthal-
ter, Richter werden ohne Unterschied Tyrannen genannt und von den Mértyrern sehr unhéflich behandelt.
(E. WALSER, Die Gestalt des tragischen und des komischen Tyrannen im Mittelalter und Renaissance.
Basel 1932, 198 f)
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CRITICA

Sub corona vendere. Quellenkritische Studien zu Kriegsgefangenschaft und Sklaverei
in Rom bis zum Ende des Hannibalkrieges. Von Karl-Wilhelm Welwei, unter Berlick-
sichtigung des Nachlasses von Gottfried Prachner. Forschungen zur antiken Sklave-
rei. Band XXXIV. Franz Steiner Verlag, Stuttgart 2000, 181 S.

Im Vorwort nennt Verfasser als seine Zielsetzung bei der Behandlung der Anfinge der romischen
Sklaverei die quellenkritische Stellungnahme gegeniiber den frithromischen Quellen. - Die Sklaverei war
in Rom eine frithe Erscheinung; Quellen der Sklaverei waren Menschenraub, Piraterie und Kriegsgefan-
genschaft, auch die Verschuldung. Es gab verschiedene Formen, so den Sklavenverkauf bzw. den Skla-
venhandel. Eine Stiitze des oben Gesagten findet man in den Zwdlftafelgesetzen und in den Vorschriften
und Klauseln der Rémisch-Karthagischen Vertrige. Die Mitteilungen der Annalistik und des Livius sind
nimlich unglaubwiirdig, anachronistisch. Sie projizieren sie auf die Verhdltnisse ihrer Zeiten zuriick, ihre
Zahlenangaben sind ibertrieben. Aber auch die Daten aus der Zeit der spiten Republik geben keine
sichere Stiitze fiir die Angaben zur frithen und mittleren Republik. Darum sucht W. in den methodischen,
prinzipiellen Erérterungen in der Einleitung seiner Arbeit ,Klarheit iiber die Moglichkeiten und Grenzen
der Aussagen zu frithromischen Verhiltnissen zu erhalten* (S. 9).

Bezeichnend flir die Problematik ist schon der Titel der Arbeit sub corona vendere: ,,der dltere
Cato kannte offenbar nicht mehr die urspriingliche Bedeutung der Wendung ...* (S. 13). Die heutige For-
schung kam auch nicht zu einer konkreten Feststellung. Nach W. war das ,,urspriinglich wohl ein techni-
scher Ausdruck fiir den Verkauf von den Gefangenen im Felde bzw. im Kampfgebiet* (ebd). — Weitere
Anhaltspunkte sind aus den Uberresten von Gesetzen, Gebrauchen, Opferriten usw. zu erwarten. Im Vor-
dergrund dominieren also Fragen, Probleme, Hinweise, Moglichkeiten, Zweifel, Widerlegungen, Aufga-
bestellungen usw.

Die literarischen Quellen zur frithromischen Sklaverei (I1.1) tragen deutlich spatrémisches Ko-
lorit, sie aktualisieren, rechtfertigen Roms Taten und widersprechen einander oft. Auch die erhaltenen
Fragmente des Zwolftafelgesetzes lassen nur sparliche Beziige der Rechtslage der Sklaven erkennen.

w~Berichte* liber Versklavungen von Kriegsgefangenen vor dem Fall Veiis (I1.2) enthalten gingige
Topoi, bieten ,,dramatische Ausschmiickung fiktiven Geschehens® (S. 25). Die Zahlen der Gefangenen bei
Livius sind weiter ,,suspekt®. Jedenfalls gibt W. zu: ,,Prinzipiell besteht freilich kaum ein Zweifel, dass
in der frithen Republik zumindest ein Teil der Gefangenen ... in die Sklaverei verkauft wurden® (S. 26,
vgl. 30).

Im Kapitel 111 , Kriegsgefangenschaft als Quelle der Sklaverei wahrend der italischen Expansion
Roms* behandelt W. zuerst (1) den Fall Veiis. Der Sieg der Romer iiber Veii ergab einen groflen Zu-
wachs an Landbesitz, vier neue Tribus wurden organisiert und ein Teil der Bewohner der Stadt wurde ver-
kauft. Die Darstellungen und Zahlenangaben bei Livius sind umstritten. ,,Allerdings konnte der Verkauf
der gefangen genommenen Veienter der erste authentische Fall einer derartigen Praxis gewesen sein ...*
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(S. 33). Ausweitung von Territorium und Sklavenhaltung stehen in Wechselwirkung. Natiirlich versdumt
W. nicht zu betonen, dass dies freilich nicht bedeutet, als ob ein erklartes Ziel der Romer ,Kriege zur
Gewinnung von Sklaven zu fiihren* gewesen wire. (S. 35).

Danach (2) befasst sich W. intensiv mit den Themen ,,Versklavungen von Kriegsgefangenen und
Ausweitung der Sklavenwirtschaft von der Eroberung Veiis bis zum Ende des zweiten Samnitenkrieges*
(S. 35-42). Im Zusammenhang der vicesima manumissionum enthalt Anm. 22 eine unangenehme Kritik
an Prachners Manuskript (vgl. auch S. 41 mit Anm. 43-44). Die vielseitige Analyse der Erzdhlung von
Livius ist liberzeugend, aber auch diesmal gibt es liberwiegend negative Konklusionen (S. 36-38). Es
verwundert, dass W. bereit ist, den Sklavenbesitz der Romer moglichst herabzusetzen, zugleich aber ge-
neigt zu sein scheint, in eroberten Kleinstddten, wie z.B. Satricum, mehrere Tausend von Sklaven anzu-
nehmen. Aber den Bericht iber den zweiten Samnitenkrieg beurteilt er mit berechtigten strengen kriti-
schen Bemerkungen (S. 40-42).

Die Darstellung ,,Nachrichten iiber Versklavungen im dritten Samnitenkrieg” (3) ist eigentlich
eine vernichtende Analyse der Erzihlung des Livius. Auch wenn die Ziffern nicht tibertrieben zu sein
scheinen, muss man Vorsicht iiben: Es gibt nahmlich iiberall Ubertreibungen, Ausschmiickungen, auch
Dubletten. Charakteristische Konklusion ist z.B. ,,als Fazit bleibt somit festzuhalten, daB auch die Uber-
lieferung iiber Gefangenenzahlen im Jahr 194 v. Chr. keine Basis fiir Schiitzungen bietet* (S. 46). Ubri-
gens erwihnt auch Livius im allgemeinen nicht, dass die Kriegsgefangenen in die Sklaverei verkauft wur-
den.

Danach ist im Punkt 4 .Sklaverei und Romische Wirtschaft in der Zeit der Samnitenkriege” die
Konklusion beinahe iiberraschend, dass im Verlauf dieser Kdmpfe weit mehr Menschen in die Sklaverei
verkauft wurden als je zuvor. Dennoch scheint es so zu sein. Fiir die unfreie Arbeitskraft bestand wach-
sender Bedarf in dem sich vermehrenden grofien Grundbesitz fithrender rdmischer Familien (S. 50). W. er-
withnt auch die bekannte Tatsache, dass die Landereien der romischen Oberschicht — infolge der schritt-
weisen Eroberungen — aus ,,Streubesitz* bestanden (S. 51). Diese Tatsache hatte vielleicht die spatere
Idealisierung der bescheidenen Lebensfiihrung der Groflen der alten Zeiten motiviert, meint Rezensent.

W. argumentiert begriindend gegen die Auffassung der damaligen Konzentration des Grundbesit-
zes, rechnet mit dem Weiterleben der romischen Bauernschaft und mit dem Vorhandensein der freien Ar-
beitskraft (S. 53). — Ja, auch der alte Cato hat das spéter fur wichtig gehalten, Agr.3,1. — Vielseitig eror-
tert W. auch die Schwierigkeiten der ,Vermarktung® von versklavten Kriegsgefangenen, vor allem mit
der unterentwickelten rémischen Miinzpriagung. Im Blickfeld steht zum Vergleich die diesbeziigliche
Tatigkeit der Griechen und Karthager auf Sizilien. Die Wirkung des geprigten Geldes aus den Griechen-
stidten der Magna Graecia, das Aufblithen des Sklavenhandels, der wachsende Bedarf in den laufend
sich erweiternden Territorien hatten die Bedeutung der Sklavenarbeit immer mehr verstirkt und die Zahl
der beschiiftigten ,,Unfreien* gesteigert (S. 54-62). Die Reproduktion dieser Menschen schitzt W. aber
m.E. zu hoch ein.

Nach dem zuletzt geschilderten Aufschwung der Sklaverei folgert W. (5) auf ,Riickgang der
Versklavungen von Gefangenen und verstirkte natiirliche Reproduktion der Sklavenschaft zwischen 290
und 264 v.Chr.* — letztere Behauptung ist wohl hypothetisch und wird von keiner Quelle unterstiitzt.
Dass die Sklavenschaft sich nicht verringert hat, muss man unbedingt anderweitig erkldren; das postu-
lierte Vertrauen seitens manches Herrn ist nicht zwingend (S. 64). Nur darf man beim Fernhandel nicht
den Menschenraub der frither nicht einmal erwihnten Piraten vergessen. Und nebenbei: Wenn die Quel-
len von Mengen der Kriegsgefangenen reden, aber deren Versklavung nicht erwidhnen, ist das kein Be-
weis und verleitet leicht zu ,,argumentum e silentio*...

Kapitel IV (S. 65-87) behandelt die ,,Versklavungen von Kriegsgefangenen und Ausweitung der
Sklavenhaltung in Rom von 264-219. v. Chr.“ Punkt 1 ist den Ereignissen des ersten Punischen Krieges
gewidmet. Die Untersuchung hat eigentlich zwei Seiten wie aus dem ersten Satz zu sehen ist: ,,Zahlreiche
Kriegsgefangene und ,Civilpersonen' eroberter Stidte sind von den Rémern im ersten Punischen Krieg
versklavt worden* (S. 65). Die Feststellung der einzelnen Tatsachen ist, aber vielfach problematisch: Die
Zahlen der Gefangenen sind oft nicht angegeben, wenn ja, sind sie nicht zuverldssig. Im Zusammenhang
mit dieser Problematik bei den eroberten Stidten ist es fraglich, ob es moglich ist zwischen bisher freien
Biirgern und gefangen genommenen Sklaven zu differenzieren. — Grole Mengen fielen in Seeschlachten
in Gefangenschaft, aber im Einzelnen sind nur ,,grobe Schitzungen* moglich (S. 68): viele Schiffe ver-
sanken, die Besatzungsstirken der karthagischen Kriegsschiffe sind nicht bekannt, die iiberlieferten Zah-
len sind abgerundet, usw. Die Beweisfithrung stiitzt sich so auf Hypothesen, was auch Beschrankungen
wie ,,vielleicht, wahrscheinlich, moglicherweise, vermutlich* usw. zeigen. Man muss mit mehreren Unbe-
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kannten rechnen (S. 69). Also ist Vorsicht geboten. W. veranschlagt behutsam jedenfalls die Zahl der in
Kriegsgefangenschaft geratenen Besatzungsmitglieder der karthagischen Flotte bei Eknomos auf iiber
20 000 Mann (S. 72).

Eine Menge der Lastschiffe, die versklavte Kriegsgefangene, Stadtbewohner von weither, z.B.
aus Afrika nach [talien transportierten, erlitten unterwegs Schiffbruch. So sind die Menschen in den
Welien ums Leben gekommen. Diesbeziigliche Angaben der Quellen sind widerspriichlich, man muss
mit mehreren unbekannten Tatsachen und Unsicherheitsfaktoren rechnen. Somit ist es hoffnungslos, auch
nur eine anndhernde Gesamtzahl der im ersten Punischen Krieg in die Sklaverei verkauften Gefangenen
zu ermitteln. Soviel darf aber ein Althistoriker bemerken, dass ungeachtet allerlei Zweifel eine unleug-
bare Tatsache bleibt: Infolge der Kriegsereignisse gelangten doch Sklaven in geniigender Menge nach
Sizilien und I[talien, um Bedeutendes beim Aufschwung und der Verstirkung der Landwirtschaft stufen-
weise beitragen zu konnen. Diese These wurde in den Punkten 2-4 nolens-volens unterstiitzt: In den
Kéampfen gegen Falisker, Sarden, Kelten und Liguren, auch in den illyrischen Kriegen werden zahlreiche
Gefangengenommene versklavt. Die Gefangenenzahlen sind ja auch in diesen Fallen unméglich zu ,,veri-
fizieren®...

In Kap. V befasst sich W. neben Kriegsgefangenen auch mit der ,,Bedeutung der Sklaverei fiir
Kriegsfithrung und Wirtschaft Roms von 218-201 v.Chr.” (S. 88-131). Die Ereignisse auf dem Itali-
schen Kriegsschauplatz (1) bedeuteten fiir Roms Sklavenhaltung und Sklavenwirtschaft bis zum Abzug
der Karthager eine Krisenzeit. Ungewdhnlicherweise fielen in den ersten Jahren viel mehr Rémer in die
Kriegsgefangenschaft der Karthager als je zuvor. Nach der Katastrophe bei Cannae griff der romische
Senat zu einem duBersten Mittel: er kaufte Sklaven und stellte aus ihnen zwei Legionen auf. In kurzer
Zeit trat aber eine merkwiirdige Wende ein: Die romischen Legionen konnten nacheinander in kleineren,
dann in groBeren Gefechten Siege erringen. Auf Grund dieser Erfolge wurden immer mehr Gegner ge-
fangengenommen. Die Mitteilungen von Taten und Zahlen behandelt W. auch weiter immer kritisch, mit
Zweifel und Vorbehalt. Obwohl damit der wirkliche Tatbestand aber nicht gekldrt wird, ist die Darstel-
lung doch manchmal lehrreich. Den Problemen, die mit der Kapitulation von Capua (J. 211) im Zusam-
menhang stehen, widmet W. gebithrende Untersuchung (S. 96-99). W. rechnet auch damit, dass die er-
beuteten Skiaven weiterhin als Arbeitskrifte in der campanischen Landwirtschaft eingesetzt wurden. Die
Einnahme von Tarent bedeutete fiir Rom einen groBen Erfolg; demzufolge gerieten mehrere Tausende
von Gefangenen in die Sklaverei (S. 101). Nebenbei sei gesagt: deshalb ist nicht verwunderlich, dass kai-
serzeitliche Historiker derzeitige Benennungen flir frithere benutzen, so z.B. ‘fiscus’ fir ‘aerarium’. Es
ist wohl moglich, dass die Siegesberichte iiberhoht waren, doch musste der — immer weniger — siegreiche
Hannibal Italien schlieBlich verlassen!

Im weiteren liest man iiber Kriegsgefangene aus Sardinien (2), ausfiihrlich von der Iberischen
Halbinsel (3), auf Sizilien (4), dann im ersten Makedonischen Krieg (5), zuletzt in Nordafrika (6)...

Nach seinen Darlegungen entwirft W. (VI) eine ,,Zusammenfassung und Analyse der Ereignisse®
(132-158). Letztere sind, wie gesehen, allzu spirlich. Ein Bild der damaligen Wirtschaftsverhiltnisse
wurde auch im groflen Rahmen nicht fassbar vorgestelit. Die Analyse dient zur theoretischen Unterstiit-
zung seiner befolgten Methode, deren stiandiges Ziel darin besteht, die Brauchbarkeit der Quelleniiberlie-
ferung womoglich zu relativieren, den Wert ihrer Angaben herabzusetzen. Eine charakteristische Formu-
lierung ist z.B.: ,Hierin ldsst sich zwar die Summe der iiberlieferten Zahlen noch irgendwie einordnen,
doch entspriche dann auf jeden Fall die Gesamtzah! nicht der faktischen Zunahme der Sklaven im rémi-
schen Biirgergebiet™ (S. 149).

Wichtige Fragen wurden nur andeutungsweise mit wenigen Worten ,,behandelt”. Der Leser ver-
mag auch nicht zu erahnen, was W. unter den Begriffen wie clientes, clientela versteht. Was er iiber die
Zusammenhinge der gentes und der familia meint (S. 139), ist vom Standpunkt der Sprachwissenschaft
und der rémischen Rechtsgeschichte nicht haltbar. Es gibt bei ihm Deklarationen ohne alle Beweise. Das
Wort peculium wurde nicht erwihnt, Zustandekommen, Bedeutung ipso facto nicht. — Passim liest man
liber natiirliche Reproduktion der Sklavenschaft. Man darf aber nicht aus den Augen verlieren, dass nur
das zu reproduzieren moglich ist, was schon frither verhanden war. — GrofBer Fleil} ist der Arbeit zu be-
scheinigen; die konsequent durchgefiihrten Zielsetzungen fiihrten zu negativen Folgerungen. Untersucht
man die Einzelheiten, wissen wir eigentlich nicht mehr als das, was im allgemeinen auch vorher bekannt
war: die annalistische Tradition ist unzuverlissig. — Die Punkte 1-8 (S. 153--158) geben einen Ausblick
auf spiteren Zeiten. Die Thesen wecken Erwartung und hegen Hoffnung auf eine realere und greifbarere
Darstellung ...
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Das Buch schlieBen folgende Anhénge: Listen iiberlieferter Zahlen fiir Kriegsgefangene im drit-
ten Samnitenkrieg und in den beiden ersten Punischen Kriegen, Literatur- und Abkiirzungsverzeichnis,
Register der Quellen, Namen und Begriffe (150-181).

Egon Maréti
H-6728 Szeged
Csallokoziu. 17.

Pierre Sanchez: L’Amphictionie des Pyles et de Delphes. Recherches sur son réle
historique, des origines au II siécle de notre ére. Historia Einzelschriften 148. Franz
Steiner Verlag, Stuttgart 2001, 574 pp. [The Amphictyony of Pyla and Delphi. A study
of its historical role from the beginnings to the second century A.D.]

A comprehensive monograph on the structure and history of the Amphictyony of Delphi was last
published in 1877." This in itself justifies the undertaking of this work by Pierre Sanchez. Huge quanti-
ties of epigraphic and archacological material have been brought to light since 1877. One of the major
advantages of Sanchez’s work is the critical analysis of this material, which indicates overtly that for
now he cannot give a definite answer to questions of dating and interpretation. Another value of the book
is that it presents the history of the Amphictyony and the changes in its structure from the beginnings to
the 2nd century A.D.

The book is made up of eleven chapters and two appendices. In the first chapter reports by an-
cient authors are examined in a chronological order, and the conclusion reached is that reports relating to
the early period acquired their final form in the 4th century B.C. Upon examining Speusippus’s letter to
Philip and Strabo’s report (C 420. 9. 3. 7) the author warns that caution is needed when interpreting these
sources (30).

In the second chapter the formation of the Amphictyony is discussed. Here the author concludes
that the roots of the Amphictyony go back to the 8-7th centuries B.C. and that its centre was originally
the sanctuary at Anthela. Its competence extended to organising panégyreis (festive gatherings) and pro-
cessions and to the defence of the sanctuary and perhaps in peacetime to ensuring free passage through
the pass of Thermopylae. In the third chapter events are reviewed from the founding of the Delphi
council to the first holy war. The foundation of the Pythian Games is also touched upon. The topic of the
fourth chapter is the history of the 6-5th centuries B.C., while chapters 5, 6, and 7 are concerned with the
fourth century, which is most important in the history of the sanctuary. In chapter 7 the author examines
whether the role of the Amphictyony as a Panhellenic tribunal can be proven in the case of Macedon and
Athens or Thebes and Thessaly. In the eighth chapter he discusses the changes under the Aetolian hegem-
ony (e.g., the accession of new members), while in the ninth one he reviews the history of the 2nd-1st
centuries B.C. from the liberation of the sanctuary. Chapter 10 is about the role of the Amphictyony in
the Augustan era with special emphasis on the three important reforms under Augustus, Nero and Ha-
drian.

Chapter 11 sums up the changes in the structure and function of the Amphictyony.

The most important conclusion of the author is that he states that in contrast with a few late
antique sources and the positions of modern scholarship, the Amphictyony never functioned either as an
inter-state court in the course of its history, or as some kind of a centre defining the policies of Greece:
“le Conseil amphictionique a-t-il disposé, au cours de son histoire, de compétences politiques et judi-
ciaires importantes qui auraient fait de lui un tribunal d’arbitrage entre Ftats ou un organisme susceptible
d’influencer la vie politique grecque internationale? La réponse est non, sans aucune hésitation” (493).
Thus its council cannot be regarded as some kind of a council above states of the Greeks. Though there is
some kind of a development in this direction from the 3rd century B.C. onwards, but even then it did not
act in defence of Greece but of Greek interests. In most of its functioning the council of the Amphictyony
was concerned with the affairs of the sanctuary and lawsuits of private individuals. It only exceeded this
framework once, when it passed its famous resolution on the international acceptance of Athenian tetrad-
rachms (FD III 2. 139). It seems that some merchants, or may be even poleis were unwilling to accept

" BURGEL, H.: Die pylaeisch-delphische Amphiktyonie. Miinchen 1877,
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and exchange these in the value of four drachms. The council of the Amphictyony sanctioned slaves with
whipping and freemen with a fine of 200 drachms for such a case in the territory of all Greek states. The
date of the resolution is disputed, it is usually placed between 165 B.C. and the first years of the first cen-
tury B.C. Sanchez is right in emphasising that the resolution was passed at a special session as usually
there were no sessions in the month of Daidaphorios (419). In the late second century B.C. there was no
power in Greece that could force poleis to implement this economic resolution, so it is probable that the
Amphictyony passed its resolution with the agreement or even at the instigation of Rome. The first
appendix deals with the terminology of the magistrates hieromnémones, pylagorai and agoratroi and
with the assembly (ecclésia) of the Amphictyony and the conclusion reached based on G. Roux’s opinion
is that the term agoratros did not replace pylagoras, but in Delphi agoratros had always been used, the
Athenian--lonic literary form of which is pylagoras (498). In the second appendix the author concludes
that the council of the Amphictyony decided autonomously in religious and administrative questions.
These decisions were only sent for approval by the individual member-states when more serious prob-
lems arose: changing the composition of the council or starting a war on behalf of the Amphictyony (515).

Gyorgy Németh
ELTE University
Dept. of Ancient History
H-1364 Budapest, P. O. Box 107
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