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Lela Alexidze (Tbilisi)

ORPHISCHE THEOGONIE UND PLATONISCHE KOSMOLOGIE IN
DEN PROKLOSKOMMENTAREN

Orpheus und alles Orphische - die mythische Person, die religitse-
philosophische Lehre! und die orphische Dichtung waren Themen der
Literatur, Philosophie und Kunst, vom 6. Jhr. v. Chr.2 bis zur Gegenwart,
zumindest bis zur 1. Hélfte des 20. Jahrhunderts, ich nenne z. B. M. Zve-
taeva3, ]J. Cocteaut, R. M. Rilke,5 G. Marcel.6 Die am meisten auffallende

1 Die orphische Lehre musste in den orphischen Sekten gelehrt und praktiziert werden.
Es gibt aber Meinungsverschiedenheit, ob diese tatséchlich existierten: im Gegensatz
zu Martin L. West behauptet Luc Brisson, die Antwort solle negativ sein. L. Brisson,
Orphée et I' Orphisme dans I'Antiquité gréco-romaine. Aldeshot, Variorum 1995, p. 7.
Weiter zitiert: Brisson, Orphée.

2 Dazu gehort: die Darstellung des Orpheus mit den Argonauten auf der Metope in
Delphos (s. R. Bohme. Orpheus. Der Séanger und seine Zeit. Miinchen 1970, p. 14-18),
sowie seine Erwahnung bei Ibykos. O. Kern. Orphicorum fragmenta, Berolini 1922,
Test. 2. Weiter zitiert: Orph. fr. Kern.

3 “He nano Opdeto cxonutb K DBpuyinke, /v 6paTbsM TpeBoxuTs cectep!” - (,Orpheus
soll nicht zu Eurydike heruntersteigen,/Und die Briider sollen nicht die Schwester
belasten”), schrieb Marina Zvetaeva (nicht ohne Einfluss Rilkes) in ijhrem Gedicht
,OBpunuka - Opdero” (,Eurydike - an Orpheus”). Eurydike ist diejenige, die zu-
riickkehren nicht will, und das ist der Grund bei Zvetaeva, weshalb Orpheus sie nicht
hinausholen kann. Solches , Nicht-Wollen” Eurydikes wurde von Rainer Maria Rilke
in seinem Gedicht ,Orpheus. Eurydike. Hermes” ausgedriickt. Eurydike ist ,so voll
mit ihrem grofien Tode”, dass sie es einfach nicht mehr braucht, zurtickzukehren. Thre
Zufriedenheit mit dem Tod ist so grof3, dass die Kluft zwischen Leben und Tod nicht
mehr zu tiberwinden ist. Spater aber wurde diese Einheit der beiden Welten in den
»Sonetten an Orpheus” und in den , Duineser Elegien” erreicht.

4 Jean Cocteau hat nicht nur das Theaterstiick tiber Orpheus geschrieben, sondern auch
den Film gedreht.

5 “Orpheus. Eurydike. Hermes”, “Die Sonette an Orpheus”.

6 Gabriel Marcel, Rilke, Témoin du spirituel. - in: G. Marcel, Homo viator, Paris 1944.
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Eigenschaft des Orpheus war - neben der Schonheit seines Gesanges -
seine Fahigkeit, Vermittler zu sein zwischen den verschiedenen Sphiren
des Seins sowie verschiedenen Formen der Kultur. Im Mythos und in der
Literatur war er, wie Hermes, Begleiter der Seelen von einer Welt in die
andere. Durch die Seelenwanderung stellte er den Kontakt zwischen
Menschen und Natur her. Durch seinen Gesang und sein Kitharaspiel
wirkte Orpheus auf Tiere, Pflanzen, und sogar Steine konnte er in
Bewegung bringen. Im Neuplatonismus (insbesondere bei Proklos, aber
auch z. B. bei Damaskios?) diente mythologischer Inhalt orphischer Ge-
dichte zur Analogie der philosophischen Begriffe, zum Beweis und zur
Illustration der Lehre Platons. Im Friithchristentum und im Mittelalter
wurde Orpheus auch als Christus oder David dargestellt, auch in der
judischen Kunst - als David.® Er erschien auch als einer von denjenigen
antiken Denkern (Aglaophamos, Pythagoras, Hermes Trismegistus,
Platon), die den Weg zur christlichen Philosophie bereiteten; so wurde er
von Marcilio Ficino aufgefafit,” und etwa so wurde er vom georgischen
Neuplatoniker Ioane Petrizi angesehen. Bei R. M. Rilke und G. Marcel
wurde Orpheus zum Symbol des Zusammenhangs zwischen Leben und
Tod, zwischen Mensch und Natur. Er stellte die Personlichkeit des
Menschen wieder her (G. Marcel) und hob die Entfernung des Menschen
gegeniiber der Welt sowie gegeniiber sich selbst auf. Durch sein Leben
und seine Wirkung (Gesang, Musik, Dichtung) trug Orpheus zur
Teilnahme des Menschen am Sein, zu seinem Ubergang in das Andere bei.
Er ist zum Symbol der wiederhergestellten Harmonie, der Einheit mit dem
Kosmos und der Ganzheit geworden. Ob Orpheus auch heute eine neue
Rolle im Geistesleben der Menschen spielen kann, ist eine offene Frage.10
Es musste im Orphischen etwas geben, was es moglich machte
Elemente der Mythologie, der Literatur und des religiosen-philoso-
phischen Denkens aus verschiedenen Epochen unter einem Begriff -

7 Fiir Damaskios s. L. Brisson, Damascius et I' Orphisme. - in: Orphisme et Orphée. En
honneur de Jean Rudhardt. Textes réunis et édités par Philippe Borgeaud. Recherches
et rencontres 3. Genéve: Librairie Droz S. A. 1991, p. 157-209.

8 Fiir Orpheus im Mittelalter und Renaissance s. J. B. Freedman, Orpheus in the Middle
Ages. Cambridge 1980, und “Orpheus. The Metamorphosis of a Myth”, ed. by J. War-
den, Toronto 1982. S. u. a. auch Lexicon iconographicum mythologiae classicae. VII, 1.
Artemis Verlag, Ziirich-Miinchen, p. 96-97.

9 E. N. Tigerstedt, The Decline and Fall of the Neoplatonic Interpretation of Plato.
Helsinki 1974, p. 18.

10 Ich bedanke mich sehr bei Ina Ranson fiir ihre grofiztigige Hilfe bei der Uberarbeitung
dieses Artikels.
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,Orpheus” (oder , Orphismus” und ,Orphisches”) unterzubringen. Dies
konnte, denke ich, folgendes sein: (1) Zusammenhang des Lebens und
Todes im Mythos tiber Orpheus sowie im Orphismus; (2) Appolonisches
und Dionysisches im Mythos sowie im Orphismus; (3) Seelenwanderung,.
Fir die Kenntnis des ,realen” Orpheus und des Orphismus spielt diese
Frage des moglichen Zusammenhangs fast keine Rolle. Das Orphische
aber ist nicht nur das was es wirklich war, sondern auch das wie es
akzeptiert und interpretiert wurde. Und im Blick auf Orpheus bzw.
Orphisches ist seine Wirkungsgeschichte - sein Weiterleben im Denken
der anderen nicht weniger wichtig als sein reales - uns weniger bekanntes
Leben. Das ist der Fall, wenn ,die Spur also, so George Duby, um ihrer
selbst willen zu untersuchen ist” .11

Niemand hat tiber das Orphische so viel und vielleicht auch mit
solchem Enthusiasmus geschrieben wie Proklos, zumindest zeigen dies
die bis heute erhaltenen Quellen. Wir werden hier jene Fragen der
orphischen Kosmologie behandeln, die Proklos so interpretiert hat, dass
sie zur Illustration des Zusammenhangs zwischen dem kosmischen
Modell (paradeigma, autozoon) und dem Demiurgen Platons dienen.

In den zahlreichen Werken {iber Orphismus wurden immer das
Orphische betreffende Texte des Proklos angegeben. Aber das Interesse
des Proklos selbst, die Motive die ihn orphische Texte zitieren liefien,
blieben meistens unbehandelt. Andererseits wurde in der Literatur tiber
Proklos auch das Orphische besprochen, aber nicht griindlich genug, um
eine ausreichende Vorstellung {iber die Bedeutung des Orphischen fiir die
Philosophie des Proklos gewinnen zu kénnen. 1987 erschien das Werk von
Luc Brisson, das diese Liicke in der Orphismusforschung vollstindig
gefiillt hat.!2 Im selben Jahr wurde meine Dissertationsschrift an der
Universitdt Thilissi vorgelegt, mit dem Titel: ,Orphismus in der neup-

1 Wir sind allméhlich zur Uberzeugung gekommen, dass die , Tatsache”, das, was sich
,wirklich’ ereignet hat, die ,wirklichen’ Lebensbedingungen einer Epoche uns immer
entgehen werden, dass wir uns ihnen nur durch einen verzerenden Schleier hindurch
nihern konnen: durch die ,Quellen’, die von ihnen berichten. Und dies veranlasst uns,
unseren Blick auf die Art und Weise zu richten, auf die die Ereignisse weitererzihlt
wurden. Die Spur also um ihrer selbst willen zu untersuchen”. Georges Duby - Guy
Lardreau, Geschichte und Geschichtswissenschaft. Dialoge. Suhrkamp Taschenbuch
Wissenschaft. Frankfurt am Main 1982, p. 83.

12 Luc Brisson, Proclus et 1'Orphisme. - in: Proclus - lecteur et interpréte des Anciens.
Actes du colloque international du CNRS, Paris 2-4 octobre, publiés par Jean Pepin et
Henri-Dominique Saffrey. Editions du CNRS, Paris 1987, p. 43-109. Weiter zitiert:
Brisson, Proclus et 1'Orphisme.
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latonischen Philosophie: Timaioskommentare des Proklos” (auf russisch).
Uber das Werk Brissons wusste ich damals leider gar nichts. Nur 1990,
nach meiner Ankunft in Deutschland (Goéttingen) bekam ich die
Moglichkeit, es kennenzulernen. Vieles in unseren Arbeiten stimmte
tiberein. Seitdem gab es soweit ich weifs kaum etwas wesentlich Neues in
der proklischen Orphismusforschung. Es wire sinnlos die seit der
Publikation von Brisson schon gut bekannte Struktur der proklischen
Interpretation der orphischen Texte zu wiederholen. Daher werde ich hier
nur diejenigen Aspekte behandeln, die auch vom Gesichtspunkt der
Philosophie des Proklos aus besonders wichtig sind. Darunter verstehe ich
u.a. den Zusammenhang zwischen dem Objekt der Erkenntnis (noefor)
und dem Erkennenden (noeron), d.h. zwischen dem Autozoon und dem
Demiurgen, oder - orphisch gesagt - zwischen Phanes und Zeus. Die
Interpretation dieses Zusammenhangs reflektierte auch im christlichen
Platonismus die Verhiltnisse zwischen den Ideen und dem Schoépfer, und
- indirekt - zwischen diesen beiden und der sinnlichen Welt. Ein Aspekt
davon - ndmlich, das Verhiltnis zwischen Ideen (Unkérperlichem) und
Korperlichem wurde in den Kommentaren Petrizis zur ,Elementatio
Theologica” des Proklos analysiert (Kapitel 41).13

Fiir die Orpheusforschung sind die Timaioskommentare des Proklos
besonders aufschlussreich. Eben in diesem Text wird Orpheus am
hatifigsten erwdhnt. Fir Proklos war Orpheus, genauso wie Homer,
Hesiod und der Verfasser der chalddischen Orakeln, ein , Theologe”, weil
er tiber das Gottliche schrieb und befasste sich mit denselben Themen, die
in den Werken von Platon behandelt wurden, nur seine Form der
Auslegung war andere.!4 Die orphische Form der Auslegung war, so Prok-
los, symbolisch und mythisch, im Unterschied zu der Auslegungsform
von Platon, die dialektisch und wissenschaftlich war. Dabei gab Proklos
zu, dass selbst Platon manchmal Mythen schrieb. Die mythologische Form
aber musste an sich gut und mit dem goéttlichen Sein verbunden sein.15
Und obwohl Proklos glaubte, dass die orphischen Mythen in sich die

13 Ausfiihrlich s. L. Alexidze, loane Petrizi und die antike Philosophie, Tbilisi 2008 (auf
Georgisch, Zusammenfassung auf Deutsch), p. 17-39; 318-325. Weiter zitiert: Alexidze,
Ioane Petrizi und die antike Philosophie.

14 Vgl. u. a. Brisson, Orphée, p. 70: ,Proclus a la suite de Jamblique a tout le moins, con-
sidérait que la doctrine de Platon était une doctrine théologique”.

15 Proclus, Théologie platonicienne. Texte établi et traduit par H. D. Saffrey et L. G.
Westerink. Paris, t. I (1968), t. II (1974), t. III (1978), t. IV (1981), t. V (1987), t. VI (1997).
Weiter zitiert: Procl. Theol. Plat. Saffrey - Westerink. Hier: Procl. Theol. Plat. 14, 6, p.
21, 29 Saffrey - Westerink.



Orphische Theogonie und platonische Kosmologie... 13

gottliche Wahrheit enthielten, musste er wohl wissen, dass die orphische
Literatur an sich keine reine ,Wissenschaft” und Philosophie war. Auch
das miisste der Grund dafiir sein, dass Proklos, obwohl er die Ahnlichkeit
zwischen platonischer und orphischer Theologie betonte, sowie den
Gebrauch der mythologischen Form der Auslegung bei Platon anerkannte,
immerhin schrieb, dass die Eigenheit der platonischen Philosophie die
wissenschaftliche Auslegung war.16

Dabei gab Proklos im Timaioskommentar zu, dass Platon sich
manchmal in Symbolen und Enigmen ausdriickte.l” Proklos unterschied
wesentlich zwei Zugédnge zur Ausdrucksform des Sinnes: den mytho-
logischen und den rationalen, und er lief nicht zu, dass der rationale
Zugang von einem mythologischen tiberschattet wiirde. Da die Gotter
unbewegt und unverédnderlich seien, diirfe man jene Mythen, die das
Gegenteil behaupten, nicht beachten, auch nicht, wenn diese von Platon
stammten: man solle immer Riicksicht darauf nehmen, dass solche
Mythen nur zum Zweck der symbolischen Didaskalie erfunden worden
seien.1® Irgendwie musste Proklos zeigen, dass Platon trotz allem , grofler”
als Orpheus sei, sogar wenn Platon sein Anhénger (zelotes) war,1® sonst
wére Orpheus genauso ,grofS” wie Platon, dies miisste aber im Grunde
genommen den Absichten Proklos widersprechen. Anscheinend konnte
Platon , zelotes” des grofien alten Dichters Orpheus sein, aber nur wenn es
um seine Dichtung, nicht, wenn es um die philosophischen Aspekten
ging. Vielleicht ist dies der Grund, weshalb Proklos immer Beispiele aus
orphischen Texten anfiihrte; fast nie hat er den philosophischen
(theologischen) Sinn seiner Texte geschildert, ohne sie durch Zitate zu
belegen. Genauso verfurhen auch die anderen Neuplatoniker. Sie
schrieben Orpheus praktisch keinen philosophischen Gedanken zu, ohne
entsprechende Texte aus der orphischen Dichtung anzufiihren - aus einer
Dichtung, die an sich - d.h. ohne philosophische Auslegung - eher
Mythopoesie (Theogonie) als Philosophie oder Theologie war. Ohne die
grofle Anzahl der orphischen Zitate wire es unmoglich, bei Proklos

16 Siehe Procl. Theol. Plat. 1, 4; t. I, p. 20 Saffrey -Westerink.

17 Proclus Diadochus, in Platonis Timaeum Commentaria, ed. H. Diehl, Leipzig, t. I (1903),
t. 11 (1904), t. III (1906). Weiter zitiert: Procl. in Tim. Diehl. Hier: Procl. in Tim. 1132, 21
Diehl.

18 L. J. Rosin, The Philosophy of Proclus. The Final Phase of Ancient Thought. N. Y.
“Cosmos” 1949, p. 133, n. 13 (weiter zitiert: Rosin). Dabei werden die entsprechenden
Zitate aus der “Platonischen Theologie” angefiihrt.

19 Procl. in Tim. 1187, 12 Diehl.
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inmitten der proklischen Interpretation das Originalorphische (d.h. Nicht-
proklische) herauszufinden.

Laut der von Proklos wiedergegebenen Ansicht des lamblichos, sei die
Lehre Platons hauptsdchlich in zweien seiner Dialoge ausgedriickt: im
»Timaios” und im ,Parmenides”.2 Im ,Parmenides” werde das Intelli-
gible analysiert, im , Timaios” - das Innenkosmische.?! Die Titel der Dia-
loge entsprechen dem Forschungsobjekt derjenigen Denker, die sich mit
der entsprechenden philosophischen Thematik (Theologie und Physik)
befassten.22 Das Sinnlich-wahrnehmbare sei nach dem Intelligiblen
geschaffen: das Kosmische sei Abbild (eikon) des Wahrhaft-Seienden, das
Wahrhaft-Seiende sei, seinerseits, Modell (paradeigma) fiir das Kosmische.
Deshalb sei es moglich, diese beiden Welten - jede von ihnen - nicht nur
an sich selbst, sondern auch durch die andere zu erforschen. Proklos
behauptete, dass im ,Parmenides” die Untersuchung dessen, was inner-
halb des Kosmos sei, so wenig vernachléssigt werde wie im , Timaios” die
Untersuchung des Intelligiblen, denn ,im Intelligiblen ist das Sinnlich-
wahrnehmbare paradigmatisch, im Sinnlich-wahrnehmbaren aber ist das
Intelligible abbildlich (eikonikos).”? Der sinnlich wahrnehmbare Kosmos
werde von dem Géttlichen ,gesteuert”, er hdnge von ihm ab; , Timaios
also ermoglicht es, das Physische nicht nur physisch, sondern auch
theologisch zu betrachten”.24

Orpheus wurde von Platon ,Theologe” genannt, weil er theologische
Texte verfasst hatte; in der Sprache von Symbolen und Mythen berichtete
Orpheus {iiber das Gottliche, d.h. dartiber, was der Gegenstand der

20 Procl. in Tim. I 13,15 Diehl. Vgl. P. Bastid, Proclus et le crépuscule de la pensée grec-
que. Paris, Librairie Vrin 1969, p. 34-35. Weiter zitiert: Bastid, Proclus et le crépuscule.

21 Procl. in Tim. 113, 5-7 Diehl.

22 Procl. in Tim. 113, 13 Diehl.

25 Procl. in Tim. 113, 7-10 Diehl.

2 Procl. in Tim. I, 8, 4-5 Diehl. Ausfiihrlicher iiber die proklische Methode der
Kommentierung des “Timaios” s. Procl. in Tim. I 182, 7 ff. Diehl (Aufstieg bei der
Betrachtung der historischen Ereignisse zum Universum), in Tim. I 227, 2 Diehl (der
Weg von der Physik zur Theologie). Eine dhnliche Methode der Interpretation vor
Proklos findet man bei Iamblichos: im Dialoge “Timaios”, in dem es hauptsichlich
um die Physik geht, kénne man Hinweise auf das Metaphysische finden; dabei solle
das Prooimion des Kommentars dem Thema (dem Ziel: skopos) treu bleiben, sei es
Theologie (Metaphysik), Physik, Ethik oder Logik. Siehe auch K. Praechter, Richtungen
und Schulen im Neuplatonismus. Genethliakon. Berlin 1910, p. 105-156 = Kleine
Schriften, Hildesheim, 1973, S. 165-216, hier p. 192.
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Theologie ist.2> Das Thema des ,Timaios” sei Physik. Der Bereich der
Physik, der der Theologie nachgeordnet ist, fange mit den himmlischen
Koérpern an. Physik aber scheine auch eine Art Theologie zu sein, weil das
Wesen der Seienden irgendwie gottlich ist26 Auf Grund dieses
Zusammenhangs zwischen Physik und Theologie zitiert Proklos Orpheus
auch wenn er die innenkosmischen Probleme, die eher ,lokale” als
allgemeinkosmische Bedeutung haben, kommentiert. Orphische Gedichte
tiber gottliche Taten dienen als Beispiel fiir die kosmische Realitit. Die auf
dem Prinzip der Analogie aufgebaute Kosmologie des Proklos gibt ihm
die Moglichkeit, die Probleme der Physik, die im ,Timaios” behandelt
sind, mit Hilfe von orphischen ,theologischen” Texten zu illustrieren.

In der Tat aber sind die Themen und die Personen der orphischen
Texte ontologisch nicht immer ,hdher” zu plazieren (d.h. sie gehoren nicht
immer zum noetischen oder hypernoetischen Bereich) als die Themen des
»Timaios” selbst. ,Hoher” sind sie, kann man so sagen, nur im ersten
Buch des Kommentars, das praktisch als Einleitung zum Haupttext dient,
und das mit dem Kommentar zu Tim. 27c endet. Denn im entsprechenden
Teil des , Timaios” schildert Platon eher ,irdische” (oder ,historische”) als
philosophische (sei es aus der Physik oder aus der Theologie) Probleme,
wie z. B. die Geschichte von Athen und Atlantis. In solchen Féllen wirken
die orphischen Texte als Paradigmen, d. h. sie gehtren zum , hoheren”
Bereich als die Themen, die Platon im entsprechenden Text behandelt.
Dieser Vorzug der orphischen Themen im Verhéltnis zu den Themen des
»Timaios” endet aber mit dem Ende des ersten Buchs des Timaioskom-
mentars: ab Tim. 27c beginnen die Mitglieder des Gespréchs tiber den
Kosmos zu reden und zwar philosophisch. Von diesem Moment an sind
die orphischen mythologischen Texte eher eikon als paradeigma im
Verhiltnis zu dem was bei Platon geschildert ist, und dies wegen ihrer
mythologischen Form. Sie lassen sich aber auch theologisch interpretieren:
man konne in ihnen z. B. verschiedene Stufen des Nous, der Psyche, des
Kosmos sehen, die Verhiltnisse zwischen dem Ganzen und der Teile im
Allgemeinen; die Gotter der orphischen Mythologie kénnen als die
intelligiblen (noetoi) und die intellektuellen (noeroi) Prinzipien verstanden

% Fiir die Bedeutung von “Theologia” in Zusammenhang mit dem Wort theos s. Rosin,

p- 99, n. 1: Gott ist laut Proklos fiir alle Philosophen die erste und selbstindigste
Ursache von allem, und die Erforschung dieser Ursache nennen sie “Theologie”.
Ahnliche Erklarung des Wortes “Theologia” s. bei Aristoteles, Metaphysik VII 1026a
27-32.

2 Procl. in Tim. I 217, 25-27 Diehl. S. Rosdn, p. 99, n. 2.
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werden usw. Durch die These: , Alles in Allem” zeigt Proklos nicht nur,
wie die verschiedenen Stufen der ontologischen Hierarchie zusammen-
hingen, nicht nur ihr ,Ineinandersein”, sondern auch, wie die verschiede-
nen Textformen (Philosophie oder Mythologie) sich zueinander verhalten.

Der Demiurg Platons und orphischer Zeus. Dem Demiurgen, den Proklos
als nous noeros definiert, und der dem orphischen Zeus entpricht, ist
hauptsdchlich das zweite Kapitel des Timaioskommentars (in Tim. 27c-
31b) gewidmet, obwohl es sich auch in den anderen Teilen des
Kommentars um den Demiurgen handelt.2”

Der Demiurg bei Proklos ist ein intellektueller Geist, der, das
intelligible Paradeigma ansehend, das sinnlich wahrnehmbare Abbild
(eikon) - unsere Welt schafft. Dem Demiurgen Platons entspricht der Zeus
des Orpheus, der nach dem Hinunterschlucken des Phanes (welcher dem
Autozoon entspricht) die Welt geschaffen hat; dem platonischen
»~Ansehen” entspricht also das orphische ,Hinunterschlucken” .28

27 Ausfiihrlich mit allen Details tiber den Zeus des Orpheus im Zusammenhang mit dem
Demiurgen Platons s. Brisson, Proclus et 1'Orphisme, p. 61-66. Was den von Proklos
berichteten Zusammenhang zwischen Orpheus und Platon angeht, “Proclus fait preuve
d'une subtilité tout a fait exceptionelle pour établir I'accord le plus complet possible entre
Platon et I'Orphée des Phapsodies (p. 69) ... et que cette doctrine théologique devait
s'accorder avec celle d'Orphée notammant. A chaque ordre de réalité devait donc corre-
spondre une classe de dieux, d'étre supérieurs ou méme d'ames, trouvant sa place dans
une structure hiérarchique composant 13 degrés” (p. 70). Fiir die intelligiblen,
intelligiblen-und-intellektuellen und intellektuellen Gotter bei Proklos s. p. 72-81. Fiir
“Timaios” und die orphische Kosmologie s. auch A. Olerud, L'idée de Macrocosmos et de
Microcosmos dans le Timée de Platon. Etude de Mythologie comparée. Upsala 1951, p.
99-127. Fiir den Demiurgen bei den Neuplatonikern und bei Proklos im Einzelnen s. u. a.
F. M. Cornford, Plato's Cosmology. The Timaeus of Plato translated with a running com-
mentary. New York 1937, p. 99 (weiter zitiert: Cornford, Plato's Cosmology); A. ]. Fes-
tugiere, La révélation d'Hermes Trismégiste. IV. Le Dieu inconnu et la Gnose. Paris, Li-
brairie Lecoffre, p. 275-292; appendice II: Le démiurge de Platon (weiter zitiert: Fes-
tugiére, La révélation d'Hermes); J. Pépin, Eléments pour une histoire de la relation entre
I'intelligence et l'intelligible chez Platon et dans le néoplatonisme. - in: Revue philoso-
phique de la France et de 1'Etranger 1956, t. 146, n. 1, p. 39-64 (weiter zitiert: Pépin, Elé-
ments); W. Beierwaltes, Proklos. Grundziige seiner Metaphysik. Frankfurt. am Main.
Vittorio Klostermann, 1965, S. 134-135, 143-144, 147 (weiter zitiert: Beierwaltes, Proklos.
Grundztige); L. Brisson, Le méme et 1 'autre dans la structure ontologique du Timée de
Platon. Un commentaire systématique du Timée de Platon. Paris, éditions Klincksieck
1974, p. 64-71, 60, 242-243 (weiter zitiert: Brisson, Le méme et l'autre); W. Deuse, Der
Demiurg bei Porphyrios und Iamblich. - in: Die Philosophie des Neuplatonismus, Hrsg.
C. Zintzen. Darmstadt, Wiss. Buchgesellschaft 1977, p. 238-278 (weiter zitiert: Deuse, Der
Demiurg).

2 Ausfiihrlicher dariiber s. unten. Vgl. auch Brisson, Proclus et I'Orphisme, p. 73.
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Im ersten Buch des Timaioskommentars wird von Proklos die Frage
nach der Zahl der Demiurgen gestellt: wieviele sind es: einer oder drei? Im
Unterschied zu Amelios und Theodoros, laut deren Auffassung drei
Typen des Geistes drei Demiurgen seien, behauptete Proklos, es gebe nur
einen Demiurgen. Er meinte, dass gemifs der Philosophie Platons, der
Demiurg Nous (der Geist, der Intellekt) sei, nicht aber Psyche (die Seele),
und Psyche sei Nous untergeordnet. Denn an der demiurgischen Pronoia
(Vorsehung) nehme alles teil, die Wirkung der Seele aber sei nicht
»universel”;0 die gottliche Wirkung konne den Geist und die Gotter
erzeugen, die Seele aber sei unfahig etwas zu erzeugen was ,hoher” ist als
sie selbst.30 Deswegen irre sich Porphyrios, wenn er die tiberhimmlische
Seele den Demiurgen nennt.3 Was Amelios und Theodoros angeht, ihre
Demiurgen seien jenseits der Psyche,32 und sie seien drei, was der Meinung
des Proklos nach nicht ganz korrekt ist.3

Im zweiten Buch des Timaioskommentars betrachtet Proklos die
Auffassung derer, die behaupten, es gebe drei Demiurgen, und beweist,
dass der Demiurg eins ist: der Kosmos ist eins, er muss also aus einer
Ursache entstanden sein.3* ,Amelios behauptet, es gebe drei Typen des
Geistes und des Demiurgen, genauso wie bei Platon - drei Konige, und
auch drei [Gotter] bei Orpheus: Phanes, Uranos, Kronos, aber der
bedeutendste als Demiurg fiir ihn ist Phanes”.3> Weiter schreibt Proklos,
dass bei Platon das Eine dem Vielen immer vorausgeht, und obwohl die
gottliche Zahl aus der Trias stammt, so sei doch vor der Trias Monas.

» Die Pronoia, die im Prinzip vor dem Nous ist, ist trotzdem die Wirkung des
Demiurgen, der der Nous ist, gleichzeitig aber auch Gott. Fiir Pronoia s. WW.
Beierwaltes, Pronoia und Freiheit in der Philosophie des Proklos. - In: Freiburger
Zeitschrift fiir Philosophie und Theologie, 23. Band. Freiburg - Schweiz 1976; ders.
Proklos. Grundziige, p. 149-150, 154, 200-201.

30 Procl. in Tim. 1307, 10-12 Diehl.

31 Procl. in Tim. 1306, 32; 307, 5, 322, 1-2 Diehl.

32 Procl. in Tim. I 12, 1-10 Diehl. S. auch Proclus. Commentaire sur Timée. Traduction et
notes par A. J. Festugiere. T. I, livre I. Paris, Libr. Vrin 1966, p. 38-39 (weiter zitiert:
Procl. in Tim. Festugiére).

33 Uber den Demiurgen bei Plotin, Amelios, Porphyrios, Theodoros, Ilamblichos, Syria-
nos und Proklos s. Brisson, Le méme et I'autre, p. 65-69. Insbesondere tiber Porphyrios,
Iamblichos und auch Proklos s. Deuse, Der Demiurg, p. 238-278. S. auch Festugiére, La
révélation d'Hermes, p. 275-292.

34 Procl. in Tim. 1306, 20-27 Diehl.

3% Orph. fr. 96 Kern; Procl. in Tim. I 306, 10-13. Amelios meinte, der bedeutendeste von
drei Demiurgen sei der Intelligible - derjenige, der mit dem orphischen Phanes
identisch ist. Procl. in Tim. 306, 13-14 Diehl.
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Auch die Orphikoi behaupteten, dass die Monas der Duas und dem Vielen
- oder der Aither dem Chaos - vorausgeht.36

Amelios also meinte, es gebe drei Demiurgen, die den drei Typen des
Geistes entsprechen. Im vierten Buch des Kommentars kritisiert Proklos
diese Meinung. Der erste Geist entspricht bei Amelios, so Proklos, dem
Autozoon Platons - dem Paradeigma, der zweite - den Ideen, die sich in
ihm befinden, und der dritte Geist ,sieht”, d.h. er denkt den ersten. Das ist
die Ansicht des Amelios, so wie Proklos sie wiedergibt. Proklos selbst
behauptete, der zweite Geist unterscheide sich nicht vom ersten, weil er
innerhalb des ersten sei; denn Platon schrieb, dass die Ideen sich im
Autozoon befinden.3”

Proklos zitiert lamblichos, der - ebenso wie Proklos - die Meinung des
Porhyrios tiber die Identitit der Seele mit dem Demiurgen widerlegte, die,
so Proklos, ,nicht-plotinisch” sei. Dabei bezeichnete Iamblichos den
ganzen intelligiblen Kosmos als ,Demiurgen” .38 Proklos fiihrt ein Zitat aus
Iamblichos an: ,Das wahre Wesen, der Anfang der Geborenen, die
intelligiblen Paradigmen des Kosmos, den wir als intelligiblen Kosmos
bezeichnen, und auch die Ursachen, die unserer Meinung nach allem was
in der Natur existiert, vorangehen, all dies hélt der hier besprochene Gott
- Demiurg - in sich, im Einen umfassend”.3° Proklos fahrt mit seinen
eigenen Worten fort: ,Damit meint er, dass im Demiurgen alles demiur-
gisch sei, das Seiende selbst, und der intelligible Kosmos, und das stimmt
mit Orpheus selbst tiberein, denn dieser schreibt: ,Denn alles befindet sich
in einem groflen Korper des Zeus”,* / ,Im Bauch des Zeus ist Zu-
sammenfluf§ entstanden”4!, und so weiter. Kein Wunder, dass unter den

36 Orph. fr. 66 Kern; Procl. in Tim. 1176, 11-14. S. auch Brisson. Le méme et l'autre, p. 65-
66. Die These kommt auch in den Kommentaren Petrizis vor.

37 Procl. in Tim. 39¢ - 111 103, 18-28; I1 160, Anm. 3 Diehl.

3 Procl. in Tim. I 306, 32 - 307, 25 Diehl. S. auch Brisson. Le méme et l'autre, p. 66-67.
Uber die Identitit des Demiurgen mit dem Intellekt als Folge der platonisch-
aristotelischen Synthese s. Ph. Merlan. Monopsychism. Mysticism. Metaconsciousness.
Problems of the Soul in the Neoaristotelian and Neoplatonic Tradition. The Hague.
Nijhoff 1963, p. 8, 11 (weiter zitiert: Merlan. Monopsychism). Iamblichos identifizierte
- 5o Proklos - den Demiurgen mit dem intelligiblen Kosmos und behauptete - ganz
gerecht - dass das paradigmatische Prinzip im Demiurgen sei. Procl. in Tim. I 336, 17
Diehl. S. auch Bastid, Proclus et la crépuscule, p. 134-135.

3 Procl. in Tim. I 307, 20-25 Diehl. Brisson, Le méme et 'autre, p. 66-67. Franz. Uberset-
zung: “les ayant rassemblées en une notion unique, tient incluses en son extension”.
Procl. in Tim. t. 2, p. 162 Festugiére.

40 Orph. fr. 168, 10 Kern.

4 Orph. fr. 167, 7 Kern.
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Gottern jeder das All ist, aber auf verschiedene Weise: einer -
demiurgisch, ein anderer - zusammenbhaltend, der dritte - unveranderlich,
der vierte - verdnderlich, der fiinfte - wieder anders, [jeder] gemafS seiner
gottlichen Eigenschaft.”42 Dieser Text zeigt uns, dass die These: , Alles in
Allem” gut zum orphischen Zeus passt.43

Zeus hat, laut Orpheus, nach dem Hinunterschlucken des Phanes alle
Ideen des Kosmischen in sich umfasst. Phanes (das Autozoon), enthilt in
sich die Ideen der vier Elemente im idealen Zustand.* Im Unterschied zu
Phanes enthilt Zeus die Ideen der einzelnen Seienden: die Ideen der
Sonne, des Mondes, der Sterne#5 In diesem Zusammenhang schreibt
Proklos iiber Zeus: ,,Nach dem Hinunterschlucken des Phanes erschienen
die Ideen in ihm,% wie der Theologe sagte”, und weiter zitiert Proklos den
orphischen Text,*” in dem beschrieben ist, was in Zeus erschien (Aitheros,
Ozean, Fliisse...). Und nachdem Zeus alles monadisch und intellektuell
erfasst hat, schafft er nach dem Rat der Nux alles Kosmische, die Gotter
und die Moirai des Alls”.48

Dieser orphische Hymnus an Zeus wurde auch von anderen Autoren
sowie von Proklos selbst an verschiedenen Stellen zitiert. In seinen
Kommentaren zu ,de caelo” des Aristoteles schrieb Simplikios: ,die
gottlichen Méanner haben uns die Theogonien tiberliefert, laut derer befin-
det die Vielheit der Gotter sich, einerseits, in Einem, und sie geht sozu-
sagen gemadfs ihrer Multiplikation aus; andererseits berichten sie tiber die
Geburt dieser Vielheit, denn sie ist vom Einen ausgegangen, ebenso wie
wir die Geburt der Zahlen, die aus der Monas hervorgeht, betrachten” .49

Eine dhnliche Interpretation des Hymnos an Zeus findet man im
Parmenideskommentar des Proklos: nach dem Hinunterschlucken des
Phanes sei alles in Zeus; in Phanes war alles in Einheit, im Demiurgen

42 Procl. in Tim. 1 307, 27 - 308, 6 Diehl.

4 Ich verzichte hier darauf, die gut bekannten orphischen Texte iiber Zeus als Anfang,
Mitte und Ende des Alls anzufiihren.

4 Vgl. Rosan, p. 144.

45 Procl. in Tim. I 323, 6-8 Diehl.

4 Dadurch wird von Proklos die Etymologie des Phanes erlaiitert. S. auch Procl. in Tim.
III 101, 9 Diehl: “Orpheus hat diesen Gott Phanes genannt, weil er die intelligiblen
Henaden sichtbar gemacht hat”.

47 Orph. fr. 167b Kern.

4 Procl. in Tim. I 313, 6 - 314, 3 Diehl. Den vollstindigen Text des Hymnos an Zeus s. in
Orph. fr. 168 Kern. Ausfiihrlich iiber den Hymnos an Gott als Anfang, Mitte und Ende
bei Proklos und anderen Autoren s. Beierwaltes, Proklos. Grundziige, p. 78-79.

4 Commentaria in Aristotelem Graeca, t. VII: Simplicius in de caelo commentaria. ed. I.
L. Heiberg. Berlin 1894, 13, 270a12, p. 93, 8-15.
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aber haben sich die Ursachen von allem Kosmischen differenziert ge-
zeigt.50

Zu der Frage, ob der Demiurg in sich die Ordnungen der Seienden
enthilt, oder ob er hat keine Unterschiede in sich selbst, stellt sich auch die
Frage nach der schopferischen Ursache. Im Kommentar zu Platons
,Timaios” 36¢ behauptete Proklos, der Nous enthalte in sich Unterschiede,
genauso wie die kosmische Seele, die aus den Kreisen von Selbigkeit und
Andersheit zusammengesetzt sei und in sich die Unterschiede enthalte;
»~denn nicht alles im Geist ist von gleicher Kraft, und es ist in ihm etwas
was mehr ist als Ganzes und etwas was mehr ist als Teil. Kein Wunder:
der Demiurg enthilt doch in sich die ersten, mittleren und die letzten
Reihen. Deswegen, denke ich, schreibt Orpheus folgende Zeilen, die die
Abfolge der Reihen im Demiurgen zeigen sollen: ,sein Kopf ist der
strahlende Himmel,/ Augen - der Sonne und die ihm entgegenkommende
Nacht” .51

Im Kommentar zu Tim. 30a schreibt Proklos, dass im Demiurgen die
Ordnung von Anfang an vorhanden sei, und geméfi dieser Ordnung
bringt er die Unordnung in Ordnung. Dabei kritisiert Proklos Aristoteles,
der die Existenz der Ordnung im Demiurgen verneinte, der aber zugab,
dass diese Ordnung in den geschaffenen Dingen existierte; das Gute aber
sei in beiden, d.h. im Demiurgen und in den geschaffenen Dingen,
behauptete Aristoteles. Dazu schreibt Proklos, dass der Nous bei Aristote-
les, der kein Schopfer sei, ein Objekt des Strebens fiir die Seienden der
niedrigeren Stufe sei.>2

Der Meinung A. Festugiére nach sei dieser Text kein genaues Zitat,
sondern eine Wiedergabe mehrerer Texte der ,Metaphysik” des Aristo-
teles, wie z. B. Met. 1074 b 25, in dem es um das erste Bewegende geht und
gezeigt wird, dass es an gar nichts denkt, aufler an sich selbst. Das
bedeutet, so A. Festugiere, es denke weder an das Geschaffene, noch an
die kosmische Ordnung. Daraus folgt, dass es nicht Schopfer, sondern nur
Ziel ist. Dazu gehort der von A. J. Festugiére angegebene Kommentar des

50 Proclus, Commentarium in Platonis Parmenides. Procli philosophi platonici opera
inedita, pars tertia, ed. V. Cousin. Hildesheim 1961 (1. Auf. Paris 1864), 130b, p. 799,
27; Orph. Fr. 168, p. 204 Kern. Die Idee, Gott sei Anfang, Mitte und Ende, findet man
bei Platon, Legg. IV 716a. Einige Beispiele der christlichen Auffassung dieser Formel
findet man in den Werken von Augustinus, Pseudo Dionysius Areopagita, Iohannes
Scottus Eriugena, Nicolaus Cusanus.

51 Orph. fr. 168 Kern, Procl. in Tim. 1 161,19 - 25 Diehl.

52 Procl. in Tim. I 289, 32 Diehl.
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Proklos, laut dem der Demiurg bei Aristoteles kein Schopfer sei, sondern
nur ein Ziel .5

Hier erinnere ich mich wieder an Petrizis Kommentar, obwohl in
diesem Fall bei Petrizi, im Unterschied zu Proklos, kein Zusammenhang
mit Orpheus angedeutet (und wahrscheinlich auch gemeint) ist. Im 11.
Kapitel seines Kommentars zur ,Elementatio theologica” des Proklos
schrieb Petrizi, dass ,der Stagirite und der Philosoph von Aphrodisias
sowie seine Kollegen das schopferische Prinzip aus den Seienden
vertrieben haben”>4. Bei dieser Beurteilung Petrizis {iber die schopferische
Ursache bei Aristoteles konnte Petrizi - genauso wie bei anderen Fragen -
unmittelbar von Proklos beeinflusst worden sein.

Zeus und Phanes. Das Paradeigma - Phanes trdgt auch den Namen
Metis - die Weisheit, der Demiurg (dessen Namen Platon nicht angibt) ist
»~der Weise”. Der eine wird angeschaut, der andere schaut. Der eine wird
hinuntergeschluckt, der andere wird mit der Kraft des ersteren gefiillt. Der
erste ist die Grenze der intelligiblen, der zweite - die Grenze der
intellektuellen Gotter.55

In den Kommentaren zum Tim. 28¢c, 29a, in denen das Paradeigma
erwdhnt ist, zeigt Proklos die Gleichheit zwischen Paradeigma und
Phanes auf. Das Zusammentreffen des intellektuellen Gottes mit dem
intelligiblen, das Platon mit ,Schauen” (oran) bezeichnete, hat Orpheus
durch ,Hinunterschlucken” (katapinein) ausgedriickt. Dies treffe, meint
Proklos, mit der Meinung des Syrianos zusammen, der den Phanes
(Protogonos) mit dem platonischen Autozoon identifizierte. Zu dieser
Identifikation fithrt Proklos die orphischen Texte an.5

Der Phanes von Orpheus sei also mit dem kosmischen Paradeigma
identisch. Der Demiurg bei Platon sieht das Paradeigma an und schafft
den sinnlich wahrnehmbaren Kosmos, ebenso wie Zeus bei Orpheus nach
dem Hinunterschlucken des Phanes die ganze intelligible Welt in sich
umfasst, und dann erschafft er ihn wieder, als ob er ihn aus sich selbst

5 Procl. in Tim. 1390, 5 - 6 Diehl; Procl. in Tim. t. II, p. 256, n. 2 Festugiére.

5 Joannis Petritzii Opera, tomus II. Commentaria in Procli Diadochi Stoicheiosin the-
ologiken. Textum Hibericum ediderunt commentariisque instruxerunt S. Nutsubidze et
S. Kauchtschischvili, Thilisi 1937 (auf Georgisch), p. 38, 29-32. Ioane Petrizi, Kom-
mentar zur Elementatio theologica des Proklos. Ubersetzung aus dem Altgeorgischen,
Anmerkungen, Indices und Einleitung von L. Alexidze und L. Bergemann. Ams-
terdam/Philadelphia 2009, p. 117. S. auch L. Alexidze, Griechische Philosophie in den
Kommentaren des Ioane Petrizi. - in: ,Oriens Christianus” 81, 1997, p. 148-168.

% Procl. in Tim. 1324, 14; 224, 29 Diehl; Orph. fr. 117a 1- 4, 168 Kern.

5 Procl. in Tim. 1324, 20 - 325, 3 Diehl; Orph. fr. 164a 1 - 4 Kern.
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herausnimmt. Man konnte sogar behaupten, dass die Philosophie des
Proklos durch den orphischen Mythos genauer ausgedriickt wird als
durch den platonischen Mythos von , Timaios”. Denn die neuplatonische
Vorstellung tiber das Vorhandensein der Idee im Nous wird durch das
»+Hinunterschlucken” deutlicher ausgedriickt als durch das ,, Anschauen”.
Und genau das ist eine der wichtigsten Fragen des Timaioskommentars:
die Beziehung zwischen dem Demiurgen und dem Paradeigma: befindet
sich das Paradeigma vor dem Demiurgen, in ihm oder nach ihm?5 Von
Platon selbst wurde diese Frage nicht explizit behandelt, in der
Wirkungsgeschichte des Platonismus aber seit Plotin (auch im Christen-
tum) gewan die Frage nach dem ,Ort” des Paradeigma eine grofie Be-
deutung. Die Frage nach dem Verhiltnis des Demiurgen zum Paradeigma
wurde im Neuplatonismus zum Problem der Verhiltnisse des Geistes
(nous) und des Denkens (noein) zum Gedachten (noeton).58

Proklos hat seine Meinung so ausgedriickt: das Paradeigma koénne
nicht dem Demiurgen nachgeordnet werden, weil es unmoglich sei, dass
der Demiurg auf etwas Niedriegeres herabblicke.5® Es sei auch unméglich,
dass das Paradeigma nur im Demiurgen existiere: denn in diesem Fall
wiirde das Intellektuelle mit dem Intelligiblem zusammentreffen und es
gédbe keinen Unterschied mehr zwischen ihnen; das sei aber unmoglich,
weil das Paradeigma in sich vier Ideen enthalte, der Demiurg aber
enthalte auch die Ideen derjenigen, die mehr geteilt sind: die der Sonne,
des Mondes, der Sterne.®® Wenn aber das Paradeigma vor dem Demiurgen
ist, dann stelle sich folgende Frage: sieht der Demiurg das Paradeigma
oder sieht er es nicht? Proklos denkt, dass Nicht-sehen ausgeschlossen sei:
es wire unmoglich, dass unsere Seelen, nicht aber der kosmische Nous,
dazu befshigt wéaren, die Paradigmen gewissermassen zu sehen und
dariiber zu diskutieren. Wenn es also so ist, dass der Demiurg das
Intelligible sieht, so miisse er es entweder in sich selbst oder aufier sich

57 Procl. in Tim. I 323 ff. Diehl. Verschiedene Meinungen dazu wurden von Proklos
selbst angegeben.

% Fir die Frage des Verhiltnisses zwischen dem nous und noeton s. unter der
zahlreichen Literatur z. B. Brisson, Le méme et l'autre, p. 101; Pépin, Eléments, p- 39-64.
Schon der Titel des Artikels zeigt, dass er ganz der hier erwahnten Frage gewidmet
ist. Auch bei Petrizi wurde diese Frage mehrmals besprochen. Fiir die Identifikation
des Nous mit seinen Ideen s. Merlan. Monopsychism, p. 8-10. Dass der Demiurg laut
Plotin die Paradigmen dessen was im Kosmos befindet, behélt, berichtet Proklos im
Timaioskommentar, I 322, 20 Diehl.

% Procl. in Tim. I 305, 14-16; 323, 8-10 Diehl.

60 Procl. in Tim. I 323, 6-8 Diehl.
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selbst sehen. Im letzteren Fall wiirde er aber nur das Abbild des Seienden
sehen, was sinnlicher Wahrnehmung, nicht aber geistiger Erkenntnis
entspricht. Der Demiurg also sei auf sich selbst bezogen, das bedeutet,
dass das Intelligible in ihm selbst sei.t! Proklos behauptete, dass bei Platon
sowie die Differenz als auch die Identitdt zwischen dem Demiurgen und
dem Paradeigma ausgedriickt werde. Proklos bezog sich auf Plat. Tim. 39
und 30c (der Demiurg macht den Kosmos dem Paradeigma dhnlich) und
Tim. 29e (der Demiurg war gut, und deshalb wollte er, dass alles ihm
selbst dhnlich sei).62

Fiir uns bestitigt der Text Platons nur den Unterschied zwischen dem
Demiurgen und dem Paradeigma; was aber die Ahnlichkeit zwischen
ihnen angeht, so kann sie nur indirekt auf folgende Weise behauptet
werden: der Demiurg, der sich den Kosmos dhnlich macht, ist selbst dem
kosmischen Paradeigma dhnlich.®3 Die Identitdt des Paradeigma mit dem
Demiurgen wurde bei Orpheus klarer als bei Platon gezeigt, obwohl
dieser Vorzug des Orpheus von Proklos selbstverstindlich nicht betont
wurde.64

Das Platonische oran entspreche also dem orphischen katapinein und
auch epipedan.®5 Der intelligible Geist werde - nach dem Rat der Nyx (sie
sei die intelligible und intellektuelle Goéttin) - mit dem Intelligiblen
vereint; ,deswegen kann man nicht sagen, dass der Demiurg aus sich
selbst heraus schaut - dies wiére fiir ihn ungeeignet, sondern umgekehrt -
er ist auf sich selbst und auf die Quelle der Ideen in sich selbst bezogen,
und er vereint sich mit der Monade verschiedener formbildender Ordnun-
gen.”%6 Alles was im Paradeigma auf intellektuelle Weise existiere, werde
im Demiurgen intellektuell.®” Der Demiurg enthalte das Autozoon nicht
monadisch, sondern geméfd der gottlichen Zahl, er vereine sich mit dem
intelligiblen Kosmos.6¢ Der orphische Zeus wird nach dem Hinunter-

61 Procl. in Tim. I 323, 16-20 Diehl. S. Bastid, Proclus et le crépuscule, p. 137-138.

62 Procl. in Tim. 1323, 22 - 324, 10. Bastid, Proclus et le crepuscule, p. 138.

6 In der Literatur iiber Platonismus gab es Meinungsverschiedenheiten, ob Platon auch
das In- oder nur das Aufier dem Demiurgen sein des Paradeigma angedeutet habe.
Dazu s. Cornford, Plato' s Cosmology, p. 99, und Pépin, Eléments, p. 43-44.

64 Selbstverstidndlich wurden auch die chaldéischen Orakeln (Or. 11) zum diesen Thema
zitiert: “Denn der Geist existiert nicht ohne das Geistige (noeton), und es gibt kein
Geistiges ohne den Geist (Procl. in Tim. 111 102, 10-11 Diehl).

% Procl. in Tim. 111102, 1 Diehl; Orph. fr. 82 Kern.

% Procl. in Tim. 111 102, 5-9 Diehl.

7 Procl. in Tim. I 323, 20-22 Diehl.

68 Procl. in Tim. 111 103, 16-17 Diehl.
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schlucken des Phanes intelligibel, aber auf intellektuelle Weise.t®® Aber
nicht nur im Demiurgen sei das Paradigmatische, sondern auch im Para-
deigma - das Demiurgische. Dabei unterscheide sich die demiurgische
Wirkung des Paradeigma von der des Demiurgen: das Paradeigma schaffe
nur durch sein Sein, der Demiurg aber - durch seine Wirkung.”? Das de-
miurgische Denken sei dabei das Schaffen.”? Es gebe Proklos Auffassung
nach zwei Arten des Denkens des Geistes, bzw. des Demiurgen: (1) das
einfache Denken, durch das der Demiurg mit den Intelligiblen geeint ist,
und das von Platon als oran und von Orpheus als epipedan bezeichnet
wurde; (2) das differenziertes Denken, das der demiurgischen Tatigkeit
entspreche, durch das die Seienden von zweiter Ordnung geschaffen
wurden. Dieses Denken heifSe dianoesis.”?

Das Ineinander-sein des Pardeigma und des Zeus, die Ubernahme der
Funktionen voneinander, von jedem auf die ihm entsprechende Art und
Weise, sei es demiurgisch oder paradigmatisch bzw. intellektuell oder
intelligibel, wurde von Proklos auch durch jene orphischen Texte
bewiesen, in denen Zeus und Phanes mehrere Namen tragen. Auch diese
Tatsache gibt ihm Gelegenheit folgendes zu behaupten: ,Die Ursachen
also haben aneinander teil, deswegen hat derjenige Recht, der sagt, dass
der Demiurg in sich das Paradeigma enthalte,”®> wie es der gottliche
Iamblichos dargestellt hat, ebenso wie auch derjenige Recht hat, der das
Paradeigma ,Demiurg’ genannt hat, wie der ausgezeichnete Amelios.”74

Das Paradeigma. Es ist wichtig fiir Proklos, dass Phanes keine Augen
hat; er brauche doch keine einzelnen Organe, um fiihlen zu kénnen. Er
enthalte in sich den ganzen Kosmos im urséchlichen Zustand; deswegen
sei das Paradeigma die Vielheit-an-sich. Phanes sei aus dem ersten Ei
entsprungen, in dem sich das erste Lebewesen im spermatischen Zustand
befand. Aus dem Ei komme das Lebewesen. Auch deshalb sei die
orphische Mythologie eine Illustration der Platonischen Philosophie.
Proklos behauptet, ,wenn das Erste, das aus der Grenze und aus der

69 Procl. in Tim. I 324, 26-28; 335, 31 Diehl.

70 Procl. in Tim. I 335, 31 Diehl. Fiir die verschiedenen Arten des poiein bei Proklos s. J.
Trouillard, Les degrés du poiein chez Proclus. - in: Recherches sur la tradition
platonicienne (Platon, Aristote, Proclus, Damascius). Paris, Libr. Vrin 1977, p. 101-117.

71 Procl. in Tim. III 244, 12 Diehl. Hier die beriihmte Phrase des Proklos, laut der das
demiurgische Denken auch Schaffen ist (demiourgike noesis poiesis esti).

72 Procl. in Tim. 111101, 26 - 102, 1 Diehl. Vgl. Bastid, Proclus et la crépuscule, p. 182.

73 Uber die Ahnlichkeit des demiurgischen Prinzips mit dem paradigmatischen, die des
orphischen Zeus mit dem Phanes s. auch Procl. in Tim. I 451, 6 Diehl.

74 Procl. in Tim. 1336, 15-20 Diehl.



Orphische Theogonie und platonische Kosmologie... 25

Grenzenlosigkeit geboren wurde, tatséchlich das erste Seiende ist, dann
miissen das Seiende Platons und das orphische Ei gleich sein. So erschien
Phanes, der dem Autozoon entspricht.”7>

Die intelligible Welt habe die Vielheit als Ganzes in sich, in der sinnlich
wahrnehmbaren Welt aber sei die Vielheit aus den Teilen zusammenge-
setzt. Die sinnlich wahrnehmbare Welt sei das Ganze aus den Teilen, die
intelligible Welt sei das Ganze vor den Teilen. Bei Orpheus werde es
dadurch gezeigt, dass Phanes den Kopf verschiedener Tiere hat, und er ist
bisexuell,’6 er hat Federn.”” ,Phanes strahlt das intelligible Licht aus, und
macht damit alles sichtbar, was hier unsichtbar war”s, genauso wie hier
dank dem Licht die Koérper eine Farbe bekommen, wenn sie sichtbar
werden.” Auch der Kosmos ist einzigartig, ebenso wie Phanes allein ist:
keiner steht ihm bei im Unterschied zu anderen, ihm nachfolgenden
Gottern, die als Paare erscheinen.”8!

Auch bei der Interpretation anderer orphischen Mythen und Gedichte
wollte Proklos die Ubereinstimmung der Lehre und der Dichtung des
Orpheus sowie anderer alter Theologen und Mythopoeten mit der
Philosophie Platons zeigen und beweisen, dass es bei ihnen um ein und
dieselbe Wahrheit geht, die aber auf verschiedene Weise ausgedriickt
wird. Dabei hat Proklos die orphischen Mythen philosophisch interpre-
tiert. Z. B. zeigt der Mythos tiber Dionysios und die Titanen im Sinne des
Proklos das Verhiltnis zwischen dem Einen und dem Vielen. Der aus der
orphischen Literatur bekannte Mythos von Phanes und Zeus (Zeus hat
Phanes verschluckt und danach den ganzen Kosmos geschaffen) ent-
spricht bei Proklos, wie wir es oben gezeigt haben, dem philosophischen
Mythos Platons iiber den Demiurgen und das kosmische Paradeigma:
Beim Anschauen des intelligiblen Autozoon hat der Demiurg einen
sinnlich wahrnehmbaren Kosmos erschaffen. Nach der Ansicht von Prok-
los gibt es also eine Analogie zwischen dem Platonischen , Anschauen”
und dem orphischen ,Verschlucken”. Fiir Proklos sind Orpheus,
Pythagoras, Chaldder und Platon die ,Theologen”, soweit sie tiber die
,Gotter”, d.h. tiber die Prinzipien des Weltalls berichteten. Nur die Aus-
drucksformen ihrer Gedanken sind verschieden: Orpheus habe seine

75 Procl. in Tim. 1428, 1 - 429, 21 Diehl.
76 Orph. fr. 82 Kern.

77" Procl. in Tim. 1430, 5-10 Diehl.

78 Vgl. Orph. fr. 109 Kern.

79 Procl. in Tim. I 430, 14-20 Diehl.

80 Procl. in Tim. I 449, 17- 450, 22 Diehl.
81 Procl. in Tim. 1450, 22 Diehl.
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Lehre durch Mythen ausgedriickt, Pythagoras durch mathematische
Symbole, die Chaldder durch géttliche Inspiration und Platon selbst, der
grofste unter ihnen, der gleichzeitig Mythos und Mathematik verwendet
habe, dialektisch und wissenschaftlich.52

Um die Ubereinstimmung zwischen Platon und Orpheus zeigen zu
konnen, musste Orpheus also teilweise in einen Philosophen verwandelt
werden, oder - genauer gesagt - musste seine kosmo-theogonische
Dichtung philosophisch interpretiert und als Kosmologie betrachtet
werden. Aber wenn Proklos Orpheus erwihnt, fithrt er fast immer Zitate
aus seiner Dichtung an. Dies ldsst den Leser nicht vergessen, dass das
Werk des Orpheus keine ,,reine” Philosophie war, sondern eher eine Dich-
tung und , Theo-logie”, die sich auf philosophische Art und Weise inter-
pretieren liefs.s3

82 Procl. Theol. Plat. 1, 4; t. I, p. 20 Saffrey - Westerink.
83 L. Alexidze, loane Petrizi und die antike Philosophie, p. 318-319.



Phasis 13-14, 2010-2011

Irine Darchia (Tbilisi)

FOR SYMBOLIC INTERPRETATION OF SOME PASSAGES OF
PLATO’S PHAEDO

When we read or study Plato’s Phaedo we should find some veiled content
hidden behind the artistic images and symbols. More so that Plato was
aware of mystery religions and esoteric teaching.

A symbol is a key to the vast world of philosophy, mythology,
literature, and art. It is a universal aesthetic category as ancient as a
human mind. A symbol with the help of a figurative language reveals a
mysterious implication of a literary work and makes it possible for us to
understand it deeply. Shelling says that poetry is a permanent symboli-
zation.

From the point of view of symbolic-allegoric interpretation it is very
interesting to mention an observation of C. Rowe. In Phaedo Plato tells us:
“As he said this he lowered his legs to the ground, and then remained
sitting in that position for the rest of the discussion” (xon &pa Aéywv Tadra
wadfjxe 76 oxéAn €xi TV v, kol xadefopevog obrwg HOn T& Aowma
Swedéyero (Phaedo, 61c10-d2).

To Rowe’s mind, “Socrates” change of physical position parallels a shift
in the discussion to more serious matters. He is no longer the poet, but the
philosopher” .1

In one of the passages Phaedo, the personage of the dialogue, says: “I
happened to be sitting to his right, on a stool beside the bed, while
[Socrates] was a good way above me” (rvxov yxp év Sefi& adTob
xadmuevog mapx TNV xApny  Exl yapaliiov Twdg, Se €ml moAb

1 Plato, Phaedo, Rowe C.]J. (ed.), Cambridge University Press 1993, 123.
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opnroTépov 1) éyw - Phaedo, 89bl-2). Plato deliberately notes that the
philosopher was seated higher. Such allusion is not accidental. There is a
symbol in sitting in a physically higher position. It reminds us the
privileges of Socrates. He is spiritually superlative as well. In the present
case spiritual is expressed by means of physical though physical itself
derives from spiritual.

We would like to stress the peculiar function of silence in Phaedo. It has
a symbolic meaning and at the same time it is a compositional device.

Ben loseb (III c.) says: “Silence is the fence of wisdom”. Isaac from Syria
said that speech is the weapons of our everyday life, and silence is the
mystery of the future life, of the next world. When people are silent they
get absorbed in themselves, mobilize their spiritual power and focus their
attention. It is the preparation to gain the Logos.

Socrates” silence is meaningful too. It is not a mere pause, an automatic
ceasing of the dialogue. It means that one of the stages of the dialogue is
over and gives to the interlocutors a chance to think over the said...
Silence makes it possible to begin the following stage of the reasoning.

Socrates told his friends the reason of a philosopher’s courage. “When
Socrates had said this, there was silence for a long time. To judge from his
appearance, Socrates himself was absorbed in the foregoing argument,
and so were most of us” (s1yn odv éyévero Tadra eindvrog 708 ZwupdTovg
¢l moAbY ypbvov, xol abrds TE TPodg TH elpnpéve Aéyd fv 6 Zexpdmg,
og 18ev ggaivero, %ol Nudv ol mAeisTor - Phaedo, 84c1-3). The renewed
conversation concerns the theory - soul as a harmony.

After Simmias and Cebes had been sure that spirit was not harmony
there came silence again. “Here Socrates paused a long time examining
something in his own mind” (6 0dv Zwxpdimg cuxvév xpévov émsywdv xal
npog €avrév T oxedhapevog — Phaedo, 95e7-8). And that was followed by
“the account of Socrates’ intellectual history”,2 by seeking the reason of the
things.

In the final passage Socrates “came and sat down, fresh from his bath,
and there wasn’t much talk after that” (¢ASmv 8’ éxa3éCero Aedovpévog
%ol 00 TOMK dTTar peTd TabToe Sredéxdm — Phaedo, 116b7-8). He drains dry
his cup without any hesitation; his look becomes blank and he is silent
again. Now Socrates’ silence is infinite.

According to Olympiodorus’ statement, in Athens a condemned to
death was punished only after the sunset. At the beginning of the work we

2 Gallop D. (ed.), Plato, Phaedo, Clarendon Press, Oxford 1975, 169.



For Symbolic Interpretation of Some Passages of Plato’s Phaedo 29

learn that Socrates” life will last till dusk. Perhaps, it is a tradition and a
real fact, but we think there is a symbol in it as well.

Through the entire dialogue the reader is awaiting for the dusk and
therefore, he unconsciously identifies it with Socrates’ death. The
philosopher’s death is identified with the sunset, disappearance of the
light, strength, and holiness. The sun is setting and Socrates’ life is coming
to the end (Phaedo, 116b5-6).

Another passage of Phaedo has some symbols too. In the opening part of
the work Socrates’ friends gather in front of the prison, they talk and wait
for the door to be opened. They visit Socrates and spend the day talking to
him (Phaedo, 59d4-5).

Opening of the door is very important for Phaedo and his friends. The
door opens; they enter and acquire the new spiritual experience. They
ascend a new stage of the spiritual development. If much had been unclear
and mysterious for them before, later, when the door was opened, by
means of the philosophic conversation they obtained the divine wisdom.

In the world literature and art opening of a door, a gate, drawing of a
curtain are the symbols of coming closer to the Divine World. They are
familiar to the Old and New Testaments, the Christian Literature of the
Middle Age.

The word “door” has something in common with the word of the Lord
and heavenly wisdom. Jesus said: “I am the gate for the sheep” (John, 10.
7). In Acts when Paul and Sila were praying, suddenly there was such a
violent earthquake that the foundations of the prison were shaken; all the
prison doors flew open and the preaching of the word of the Lord began...
(Acts, 16. 25-32).

In Matthew’s Testament the curtain of the temple was torn in two, the
earth shook and the rocks split. It was the sign of Jesus’ resurrection. The
centurion and those with him who were guarding exclaimed that surely
He had been the Son of God (Matthew, 27. 51-54). Tearing of the temple
curtain is again connected with coming closer to Truth and ascendance the
new stage of spiritual development. The symbol is present in the artistic
world of The Knight in the Panther’s Skin. “The attendant drew back a fold
of the curtains...” (342), and there comes a sudden change in Tariel’s life.
He falls in love with Nestan and starts seeking for his lost “divine self”.

In Mark’s Testament Jesus healed the sick and demon-possessed people
who had gathered at the door (Mark, 1.33-34). Socrates was not only a
teacher and a friend for the rest characters; he was a healer as well. The
philosopher healed (idsaro) them of fright and cowardice that was the
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result of their ignorance. All happened after the prison door was opened
(Phaedo, 89a5).

The door opens... behind the visible veil of the phenomenon we should
notice the meaning that is concealed for the physical sight.

The study of Phaedo from its artistic point of view has made it clear that
the dialogue meets all requirements that the most refined reader claims to
a true literature work. Various poetic and oratorical devices are skillfully
and perfectly used in it. Due to his gifts, fantasy and flair, the author fills
them with unique charm and thoughtfulness; but each artistic device used
by Plato is a way to the expression of a philosophic idea.



Phasis 13-14, 2010-2011

Levan Gordeziani (Tbilisi)

TO THE INTERPRETATION OF CTU A 3-4

The earliest texts reflecting the active foreign policy of Urartu to the North,
i. e. the Caucasus, can be dated to 820-10 BC, the period of the coregency of
I$puini and Minua. They are CTU A 3-41, 3-52, 3-63, 3-74 The texts
presumably give an account of the same Urartian campaign. The first one,
which is the largest, includes several interesting expressions, which I find
worthwhile to dwell upon.

CTUA34

Ro 1’ [x x x x]5 mi§-pu-d-i-ni-ge®

2’ [mD]sars-du-ri-e-hi-ni-fsel

3’ [m]mi-i-nu-d-[a-Se]

4’ mi$-pu-t-i-ni-e-hi-ni-[Se]

5’ [ha]-Ta-il-ta? mMul-G-84-[a]

1 A stele from Surb Pogos church in Van = YKH 20, KYKH 3, transliterated according
to M. Salvini.

2 = YKH 21, KYKH 32, a stele from Surb Hovanes church near Van. There is an
identical inscription on the reverse side of the stele. It was by miskate published as an
independent text and was assigned a separate number in earlier corpora (YKH 22,
KYKH 33).

3 A newly discovered inscription from Pirabat, near Alashkert.

4 =YVYKH 23, KYKH 34, Toprak-Kale, near Alashkert, stone inscription.

5 TPossible reconstructions: [Phal-di-ni-ni al-su-i-§i-ni? us-ta-1i?] (Apytronsiz 2001: 31);
[Phal-di-i-e e-G-ri-i-e] (Menmmknmsrm 1960: 131).

6 Here and in the following three lines, N. Harutyunyan reconstructs the nominative
ending ni, which corresponds to his reconstruction of the initial formula (ApyTionsaa
2001: 31).

7 Following C. F. Lehmann-Haupt, G. Melikishvili (Menvkunmmsuwm 1960: 132) and N.
Harutynyan (ApyTiorss 2001: 31) reconstruct su-tu-i-du-td, according to the following
lines of the same text: Ro 27, Vo 10.
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6" mka-tar-za-a

7" [ Ix-i[-x x]x-1[i?]®

8 [ku]-tis-1i1-[ta] pa-a-ri-[e?]

9" URUa-na-gi-i[-e]

10" [pa]-ri VRUIma®-[(qu-)]ru-tar[-a/ za]10
11" [x-]x!1-nu-bi ma-fil-te-ru-[(hi)]

12" [ml]u-8a-a [m]ka-tar-za-[a]

13’ [bur-g(a-la-1)]i [LJUGAL[(MES)]

14 [(KUR)]e-ti-G-hi-[(ni)]e-Tli1

15 [a(r-nu-ia-1i)] us-ta-[bi]

16’ [Phal-(di-ni ma-s)]i-ni G15§G-ri-e

17 [(mG-i-te-ru-hi-ni)]-e-Tdil

18" [(m)]lu-8a-i-[(ni-e-di)]

19" [(m)]ka-tar-Tzal-ni-[e-di]

20" [KUR]e-ti-G-h[(i-na-e)]-di TLUGAL(MES-di)]
21’ [(P)]hal-di-Mmi! ku-ru-ni

22’ [P]hal-di-ni G58G-Tril-i ku-ru-ni

23’ [u]$-ta-li mis-[(pu-)]G-i-ni-ni

24’ [mPsars-du-ri-e-[(hi)]

25" [m]mi-i-[(nu)]-G-a-ni!

26’ [m]is-pu-t-i-ni-e-[(hi)]

27" [(s)]u-t-i-du-ta ma-ftel-ru-[hi]

28’ [m]lu-t-84-fal mka-Ttarl-za-[(a)]

29’ [(bur)]-ga-Mal-li LUGAL-Mi-1i

30" [KUR]e-[(ti-t-hi)]-ni-1[i]

31" [(za-)J8-1[(0)] w11 x x [(3)]p-ha-r[()]
32" [(3e)]-er-[(ta?12)] DUB-te [URlUa-na-si-i[(-e)]
33’ [(nu-)]na-be i[(8)]-ti-Mni-ni’

34" [x JLIM 7 ME [20] KU.[(X)]MES13

35" [x JLIM 6 ME 70 W'a-e-di-a-[ni]

36’ [x ]ME 26 ANSE.KUR.RAIMES]

37’ [(10 LIM)] 3 LIM 5 ME 40 GUtpa-hi-[(ni)]
38’ [20] LIM 7 ME 85 UDUMEI]

8
9
10
11
12
13

Here N. Harutyunyan logically reconstructs ™a-i-té-ru-t-hi (ApyTtrorsia 2001: 31).
[k]u?- Memxymmsrom 1960: 132).

ta-ra-e (Menmxvmsmm 1960: 132; ApyTionsa 2001: 31).

ta(?) (Apyrionsin 2001: 31, 33).

li (Meymmkummsnm 1960: 132; ApyTtionsa 2001: 31).

N. Harutyunyan reconstructs HUN.[GAMES ?] (Apyrions 2001: 31).
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39’ [ka]-am-ni U'G-e-di-a-ni

40’ ['a]-a-8i-ni-e[(-1)]

41’ [URU]tu-us$-pa-fi! ma-a-[(nu)]
42’ [(i)]-ni-ni gu-ur-da-r[i]

Vo 1’ [URUla-na-$i-i-fel [(pa-ri YRVma-qu-ru-tar)-a/za]

2" [x-x]-nu-bi ma-te-ru-a-[(hi)] m[lu]-Ma'-[(Sa-a mka-tar-za-a)]
3’ [bur-(g)]a-la-li LUGALMES KURe-ti-G-hi-ni-[(li)]

4’ [a]r-nu-ia-li us-ta-a-[bi]

5’ [Phal]-di-ni ma-si-ni G5§G-ri-e mG-te-ru-hi-ni-e-[(di)]

6’ mlu-84-i-ni-e-di mka-tar-za-ni-[e-di]

7’ [KURle-ti-G-hi-na-e-di MANMES.di Dhal-di-ni ku-ru-[(ni)]
8’ Dhal-di-ni 6158G-ri-i ku-ru-ni us-ta-[(li)]

9’ [(mi8)]-pu-G-i-ni-ni mPsars-du-ri-hi ™mi-nu-[(a-ni)]

107 [(mi8)]-pu-d-i-ni-hi su-t-i-du-td ma-te-[(ru)-hi]

11’ [m]]u-G-§4-a mka-tar-za-a bur-ga-la-li MANIMES]

12’ [KUR]e-ti-a-hi-ni-li za-&i-li [(u-i)]

13’ x x ip-ha-ri Se-er-1ta?1 DUB-[(te)]

14’ [UR(V)]la-na-8i-i-e nu-na-be is-ti-ni-[(ni) x LIM]

15’ [(7)] ME 20 KU.XMES [x] LIM 6 ME 70 LUtt-e-di-[(a)-ni]
16’ [x (ME)] 26 ANSE KUR.RAMES 10 LIM 3 LIM 5 ME 40
17’ [(GY4pa)]-hi-ni 20 LIM 7 ME 85 UD[(UMES)]

18’ [ka-(am)]-ni LUa-e-d[(i-a-ni)]

19’ ['a-(a)]-8i-ni-e-i URUtu-us-pa-Til

20’ [(m)]a-a-nu i-ni-ni gu-ur-da-a[(-r)i]

21’ [a]-lu-[3e i]-ni '(DUB-te pi-i-tu-1[i-e]

22’ [a]-lu-[3e ip]-hu-li-[i?-e]

23’ [a-lu-8e gi-G-ra-a hi-pu-li-e]

24’ [a-lu-8e] AMES [hu-84-li-i-e]

25’ [a-lu-8e] e-si-ni-e-i [x x x]

26’ [a-1Ju-8e PUTU-ka-i-ni Se-er-du’-1[i-e]

27’ [a]-lu-8e a-i-ni-e-[i i-ni-li du-li-e]

28’ [ti]-i-G-li-e MtG-G1-r[i-e]

29 [a]-lu-Se G-li-e-Se ti-i-G-1[i-e]

30’ [i-e-8]e za-a-du-a-bi mi-i-ni Phal-[di-Se]

31’ [PI]M PUTU ku-t-li-tG-t-ni

14 M. Salvini draws a distinction between two ideograms denoting ‘king’:
LUGAL/LUGAL and MAN, while G. Melikishvili and N. Harutyunyan use only
LUGAL here and elswhere (Mermikumsim 1960: 132; ApyTronsiz 2001: 31).
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32’ [mi-i ti-i]-ni mi-i zi-li-b[i]
33’ [qi-t-ra]-i-e-di P[x x x x]

34 [x x x]-i-e ka-a-r[i(-) x x x]

Obverse: ...15 ISpuini, the son of Sarduri, Minua, the son of I$puini,

repulsed?¢ (the tribes of) Lu$a,” Katarza,!8 [Uiteruhi?],’9 reached (the city
of) Anase2 and (the city of) Makurutar(z)a.2!

.2 (the tribes of) Uiteruhi,?® Lu$a, Katarza. The aiding forces of the

kings of (the land of) Etiuhi?* came to (their) assistance.

Went forth (to battle) (the god) Haldi with his weapon against (the

tribes of) Uiteruhi, Lusa, Katarza, the kings of (the land of) Etiuhi. Haldi is
powerful, Haldi’s weapon is powerful.

15

16

17

18

19

20

21

22

24

Possible reconstructions: [went forth (to battle) with the power of Haldi] (ApyTiomsm
2001: 32); [to Haldi, the lord] (Memvxvmmsrom 1960: 133).

Salvini reconstructs the verb [ha]-Ta-i-ta and translates it accordingly: “conquered”
(Salvini 2008: 131, 132). In the same context in Ro 27, Vo 10 the word clearly reads as
su-ut-i-du-ta (“repulsed”) and this verb is restored here in earlier editions.

A tribe in South Caucasus. According to G. Melikishvili, Lu$a-Losa can be associated
with the name of the Laz (Memvxvmmsrom 1959: 113). S. Gabeskiria shared with me his
opinion about the plausibility of associating the name with Erusheti.

A tribe in South Caucasus. Its name is identified with Greek Roarapinv, Georgian
Klarjeti, Armenian Ktarjkh (Memxymmsrom 1959: 113, 210; Diakonoff, Kashkai 1981:
48; Salvini 1995: 40; ApyTiorssH 2001: 512).

Here N. Harutyunyan logically reconstructs , Uiteruhi” (Apytions 2001: 31, 32).
However, in other contexts the names appear in a different order: Uiteruhi, Lusa,
Katarza.

Presumably, modern Alashkert/Elegkirt (Menvxumsmm 1960, 417; ApyTtionsa 2001,
496), near which the texts were discovered CTU A 3-6, 3-7.

Cf. Meymkvmsim 1960, 132-134: [up to Great Kukuru], ApyTionsa 2001: 31, 33: [up
to Great Makuru]. This interpretation is based on the reading YRUma(/ku)-qu-ru ta-ra-
e. Salvini sees it as one word: YRVUma-qu-ru-tar-a/za, and in evidence refers to the
place names with the endings -tar-a, -tar-na, -tar-za (Salvini 2008: 131sqq.).
Presumably, it was located near modern Alashkert.

N. Harutyunyan reconstructs ta-nu-bi and offers the following translation: ,I paved
my way (against ... tribes)”. However, this interpretation is associated with some
contradictions, which the scholar points out himself: the subject and the verb do no
agree in number (ApyTrionsin 2001: 31-33).

A tribe and a country in South Caucasus. The name can be associated with Georgian
Ozhrkhe and Bégnpeg of the ancient sources (Memmxumsmm 1959: 113, 210). Paiteru
found in the annals of Tiglath-Pileser may refer to the same tribes (Asatiani 1998: 28).
Etiu(ni/hi) a great union of South Caucasian tribes or a collective name that covered a
greater part of the modern Armenian territory.
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Went forth (to battle) I$puini, the son of Sarduri, Minua, the son of
I8puini; repulsed (the tribes of) Uiteruhi, Lusa, Katarza, the aiding forces
of the kings of (the land of) Etiuhi... Went forth (to battle) I$puini, the son
of Sarduri, Minua, the son of ISpuini; repulsed (the tribes of) Uiteruhi,
Lusa, Katarza, the aiding forces of the kings of (the land of) Etiuhi...
Inscription (the city of) AnaSe... from there came: ... thousand 720 men, ...
thousand 670 women, ... hundred 26 horses, 13540 (head) of neat cattle,
20785 sheep... Women and men are guarded in (the city of) Tuspa as
hostages (?).2

Reverse: ..26 He who will ruin this inscription, who will destroy it,
burries it in the earth, throw in water, who will replace it, conceal it away
from the sun, who will enforce someone else to do so, telling him , Destroy
(the inscriotion)!”, the other one, who will say ,I have done (this)”, may
Haldi, the Weather Deity and the Sun Deity?” leave neither him nor his
name or his progeny on the earth.

The text in question describes a successful campaign of the Urartian
kings, I$puini and Minua to the area of modern Alashkert (Eleskirt), the
right bank of the Araxes river. The location of the campaign is attested by
two inscriptions (CTU A 3-6, 3-7) found in the region and referring to the
same event, as well as by the resemblance of the name of Anase city with
Alashkert.2

The Urartians were confronted in the war by the tribes of the Uiteruhi,
Lusa, Katarza, who were aided by the kings of Etiuhi.

The land of Etiuhi, as mentioned, was a great union of South
Caucasian tribes, or their collective name and comprised a greater part of
the modern Armenian territory. It is associated with a number of tribes in
the Urartian texts.??

% The last phrase is usually left untranslated though part of the words in it are known.
For more details, see below.

2 Lines 1-20 replicate lines 9-42 of the text on the obverse side.

27 Haldi, the Weather Deity and the Sun Deity were the supreme gods of the Urartian
pantheon. The Weather Deity was called Teiseba, and the name of the Sun Deity was
Siuni. Consequently, the majority of scholars translate the list “Haldi “IM dUTU as
,Haldi, Teiseba, Siuni”. But rendering the names of the deities with ideograms is to be
understood as an intentional ambiguity aimed at the maximum effect. The Urartians
would perceive the triad as their own supreme gods, while the conquered people
would interpret it as the unity of the Urartian and local deities and would treat the in-
scription with more awe (Gordeziani 2009: 59 ff.).

2 Menmxumsmm 1960, 417; ApyTionsia 2001, 496.

2 Memmxvmsrm 1960: 426; Diakonoff, Kashkai 1981: 34: ApyTiorsta 2001: 505.
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As concerns the tribes of the Uiteruhi, Lusa, Katarza, their location is
disputable. Based on the text in question, some scholars locate them in the
area of AnaSe/Alashkert3? According to N. Harutyunyan, Anase-
Alashkert was the city of Uiteruhi and consequently, the country was
situated on the right bank of the Araxes river.3! Here we also come across
Katarza, whose identity with Klarjeti is beyond doubt. Thus, the Klarjis
and their allies must have been active in an area by far south than the
historical territory of Klarjeti. As concerns the following period, Katarza is
mentioned in the chronicle of Argisti I (785/80-756 BC) in the context of a
campaign against Diauehi (CTU A 8-2 Vo, 35, CTU A 8-3 V, 48) and
presumably can be located on the territory of historical Klarjeti. According
to the texts of Argisti I and Sarduri II (756-730),32 Lusa and Uiteruhi too
must have been found quite far away from the right bank of the Araxes
river to the north.33

This fact may invite three different theoretical explanations:

1. The tribes beaten by I$puini and Minua moved to the north as a
result of Urartian expansion;

2. The texts refer to the campaigns of the northern tribes to the right
bank of the Araxes river;

3. These tribes settled a vast territory from the right bank of the Araxes
river to the historical Klarjeti3* and possibly, even more northenwards.

However, in this case, at the end of the 9th century, Katarza must have
been a large and powerful formation, comparable with Urartu of the
period. Hence, to this extent, there is no room left on the map for Diauehi,
which during the sole reign of Minua (810-785/80) appears to be a very
important union in the region. If identified with Daiaeni of the Assyrian
texts,? it must have been a regional leader throughout several centuries.

Thus, the choice is to be made between the first and the second
versions. I believe the text contains indirect hints that may guide us along
the two options.

30 Diakonoff, Kashkai 1981: 48ff.; ApyTionss 2001: 496, 512.

31 ApyTionsia 2001: 528.

32 CTUAS8-2Vo, A8-31, A9-31IL

33 Meymxvmsyoin 1960: 135, 433, 445, Salvini 1995: 40. See also below.

3 ApyTrorsta 2001: 512.

% Menmkumsmm 1960: 424; Diakonoff, Kashkai 1981: 26; Salvini 1995: 55; ApyTionsix
2001: 503. An assumption has also been made about the identity of Assyrian Daiaeni
with Hittite Azzi-Hayasa (dpsixoros 1968: 209 ciur.; Kemertelidze 2001: 13; Kavta-
radze 2006: 39).
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Let us first of all consider the formulae that refer to the Urartian
success. As mentioned, M. Salvini reconstructs [ha]-<a-i>-tt (“conquered”)
in the destroyed part of line 5, while later we come across su-t-i-du-ta
(“repulsed”).

CTU A 3-6 describes the same event with different formulae:

1D hal-di-ni u$-ta-b[i m]a-si-ni-e G5§G-ri-e ka-ru-ni mlu-$a-a

2 ka-ru-ni mka-tar-za-a Phal-di-ni ku-ru-ni-ni Phal-di-ni G%¥§d-ri ku-ru-

ni-ni

3 u$-ta-bi mi§-pu-t-i-ni-ni mPsars-du-ri-e-hé mmi-nu-a-ni mis-pu-t-i-ni-

hé

4 za-48-gu-ta-t-e mlu-§a-a mka-tar-za-a ha-a-i-ta-u-e

5 KURS(3-ri-li ku-tis-td pa-ri URUa-na-Si-i-e

6 i-84-a-ni bi-di-a-li at-hi-tG-d-e i-ni ta-ar-ma-a-n[i]

Went forth (to battle) (the god) Haldi with his weapons, defeated Lusa,
defeated Katarza. Haldi is powerful, Haldi’s weapon is powerful.

Went forth (to battle) ISpuini, the son of Sarduri, Minua, the son of
I$puini; slaughtered (the tribes of) Lusa, Katarza, conquered the land,
reached (the city of) AnaSe. Returning from the land, (they) found this
spring.

ka-ru-ni (“defeated”, “took over”), za-as-gu-ta-t-e (“killed”, “slaid”,
“slaughtered”), ha-a-i-ta-t-e (“conquered”) are the terms that frequently
recur in the Urartian texts. In some cases they may not be understood in
their direct sense, but can be regarded as standard structures designating a
successful campaign in general. Once again referring to Diauehi, Minua
and Argisti describe the wars against the land with the same terms though
the outcomes of the campaigns were significantly different.3” As concerns
the verb suidu- (“repulse”, “throw out/off”), it is much less common in a
warfare context3® and hence is likely to be more precise. It might be no
coincidence that in the given context the verb haiu- (“conquer”) too is
applied not to the enemy, but to the land, the territory - “slaughtered (the
tribes of) Lusa, Katarza, conqeured the land...”.

The ways of referring to enemies are also worthwhile to consider. In
the Urartian texts, ethnopolitical and geographical names are expressed by
the formulae mX (“the tribe of X”), URUX (“the city of X”), KURX (“the

% Or ,subordinated to his weapon” (Apytionsiz 2001: 35).
% Gordeziani 2010a: 41.
3 CTU A5-6, 8-3, 8-6, 8-7, 9-1, 9-3.
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land/country of X”), ™X KUR-ni (“the land of the X tribe”), VRUX KUR-ni
(“the land of X city”), KURX KUR-ni - (“the land of X land”).

In my opinion, the formulae were not land/state specific but varied
according to the principle of state/land nomination. Thus some territories
were called after their principal city, while others were nominated after
their inhabitants. The same ethnopolitical unit could be expressed by
different formulae depending on the context. mX KUR-ni - “the land of the
X (tribe)” and KURX - “X (land)” were used when the territory was under
the focus, while in the context where the formula mX - “X (tribe)” appears,
location was not important or was not implied at all.?

This exactly may account for the difference between the above-quoted
texts of ISpuini-Minua and the chronicles of Argisti and Sarduri as they
refer to muiteruhi, mlusa, mkatarza (CTU A 3-4, 3-5, 3-6, 3-7); KURuiteruhi
(CTU A 8-2 Vo, 8-3, 9-3 III); KURluga (CTU A 8-2 Vo); mkatarzae KUR-nie
(CTU A 8-2 Vo, 8-3).

Therefore, in my opinion, the texts of Ispuini and Minua describe the
repulse of the raids delivered by the Uiteruhi, Lusa, Katarza tribes rather
than a campaign in their own territories. The texts of Minua mention
neither the tribes nor Anase city, while in the vicinity of the city an
inscription was discovered which refers to the construction of a fortress by
Minua (CTU A 3-40).

We could plausibly assume that Minua finally subdued the region and
the local tribes. The Urartian expansion northwards continued and
victorious inscriptions appear as far as the areas of Erserum and Kars (e. g.
CTU A 5-3, 5-4).

In the reign of the following kings, Argisti I and Sarduri II, the
Urartian power reached its peak. They conquer modern Armenia and
build fortifications there. An isncription describing Argisti’s success was
also discovered in Hanak, near the Georgian border. Thus, during its
campaigns against Diauehi (Tao) and Qulha (Colchis), Urartu again
confronted Lusa, Katarza and Uiteruhi. During the campaign in the
second year of Argisti’s reign, all the three tribes appear to be the allies of
Diauehi. During the distant campaigns under Argisti and Sarduri, the
Urartians reached the settlements of these tribes and even conquered their
lands for a while.40

% Gordeziani 2010b: 98f.

40 CTU A 8-3 I text seems to indicate the route of the campaign. It is not difficult to
reconstruct the main points of the route: Argisti headed for the north through the
Tortomi gorge, then turned to the east towards Iga (near Childiri Lake) and Eriahi (on
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I believe that the campaign of the tribes Lusa, Katarza and Uiteruhi,
the neighbours and allies of Diauehi, to the lands bordering with Urartu is
to be considered in the context of Urartu vs Diauehi confrontation.
According to the annals (RIMA 2, A.0.87.1) of Tiglath-Pileser I (1115-1077
BC), Daiaeni was a leading power among the Nairi lands. Later, the main
adversary of Shalmanasar III (858-824 BC) in the north was the Urartian
king Aramu, while King Asia of Daiaeni attempts to establish relations
with Shalmaneser (RIMA 3, A.0.102.8).#1 In the Assyrian inscriptions of
Sarduri I (circa 840-830), he calls himself “king of Nairi”, by which he
claims hegemony over the lands of Nairi. The king of Daiaeni-Diauehi
must have seen the period of I$puini’s and Minua’s coregency as a
favourable moment to test the Urartian forces. The invasion of the
northern tribes into the area of AnaSe can be seen as a raid as well as an
attempt to settle the territory.

In support of this interpretation we could attemp to analyze the
formula ka-am-ni Ut-e-di-a-ni ‘a-a-§i-ni-e-i URUtu-u$-pa-i ma-a-nu i-ni-ni
gu-ur-da-ri - “ka-am-ni women and men are in the city of Tupsha i-ni-ni
gu-ur-da-ri”. Apart from the text in question, it also appears in texts A 3-9,

the territory of modern Gyumri). The route is quite logical taking into account the
mountainous landsacpe of the region. Lusa and Katarza are mentioned among the
allies of Diauehi before Eriahi, while Uiteruhi appears after Eriahi here as well as in a
different context (CTU A 9-3 III). Argisti was to raid Klarjeti up to Gyumri. Where did
he go afterwards - to the north-east or to the south (or south-west), to reach Apuni
and Uiteruhi? Both versions are possible theoretically, however, why did Argisti and
Sarduri need to raid the territories that have been annexed by Urartu already in the
reign of Minua, or why did they drove out captives from there? According to the
texts, Apuni and Uiteruhi seem to be quite distant lands. It is no earlier than the reign
of Sarduri II that Urartu temporarily conquers Uiteruhi and leaves there its renegate
(CTU A 9-3 III). Regrettably, it is not easy to establish the exact localization of the
lands only by the study of the routes. Linguistic material can also be of some help.
Urartian texts abound in place and ethnic names that later appear in Greek, Armenian
and Georgian sources to refer to the tribes and settlements of the region. Though
many identifications are disputable, the number of the place names may compel an
assumption that Urartu had relations with the more or less developed ethnocutural
and political world rather than with separate individual tribes whose location is not
identified. While a couple of place names and, moreover, ethnonyms could have
plausibly changed their location over centuries, it is less likely to expect a shift of the
whole system of place names. Therefore, when attempting to specify the location of
the place names found in the Urartian texts, which can be more or less reliably
identified with Georgian and Armenian place names attested in other sources, we
could take into consideration their later location (Gordeziani 2010a: 42ff.).
41 Memmkmmswmwin 1954: 250; Kavtaradze 2006: 25.
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5-2. Though part of the words are known to us, the whole formula is not
translated.

According to Diakonoff, kam(a)ni may denote “the previous, earlier
referred” .42 The word can be found in various forms (ka-am-ni - A 3-4, 3-9,
5-2; ka-am-ni-ni - A 5-87, 5-88; ka-ma-a-ni - A 9-3, VI; kam-ni, kam-ni-ni -
A 12-2) mainly in unlear contexts. In the above-mentioned text, it
presumably refers to a certain group of men and women.

There is no translation available for inini gurdari. It must denote a
state in which the people mentioned must have found themselves. The
phrase follows the description of the Urartians” trophies and presumably
refers to the fate of some of the captives.43

The deportation of population from a conquered territory and their
settlement in distant lands for military or agricultural purposes was a
widely applied practice in the ancient east. It is also reflected in the
Urartian texts,* where in the formula rendering the act of taking captives,
the reference to human trophies is normally followed by the phrases “I
have slaughtered some and took others alive”. However, we also come
across the following phrase: “I have added the population to my country”
(CTU A 8-2 Vo). In my opinion, a special mention of taking captives to the
capital city may imply that they were treated as hostages. Seizing hostage
could serve as a lever for giving one’s relations with a half beaten enemy a
desirable direction. In fact, following the events described in the text,
Uiteruhi, Lusa and Katarza tribes did not any more pose a threat to the
Urartians and even disappeared from their horizon until Urartu itself
launched a conquest campaign to the north.
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Rismag Gordeziani (Tbilisi)

THE COLCHIANS IN THE ADRIATIC -
POETIC IMAGINATION OR A HISTORICAL FACT

Among the disputable issues related to the myth of the Argonauts is the
route of the campaign in the earliest versions of the myth. Scholars
continue to argue whether in the initial version of the myth the destination
of the expedition was indeed Colchis or whether the version developed
after Greek settlements started to appear in the Black Sea region, while
before then, the Land of Aeetes could have been thought to be located
somewhere in Ethiopia (1). If the tradition anyway refers to the Black Sea
littoral, then it could have been the southern part, i. e. the territory of the
Hittite Empire (2), or the northern part, the territory of Scythia (4). As the
question has been covered in many works (5), now I will only attempt to
give a brief account of the arguments set forth by the supporters of the
traditional viewpoint - the identification of the land of Aeetes with
Colchis already in the early versions of the myth: a) The Homeric epics,
the earliest written source, locates the land of Aeetes in the Black sea
region, which is suggested by the episode of Lemnos and Euneus, a son of
Jason and Hypsipyle, and by the mentioning of Hellespont; b) all of the
terms associated with the myth of the Argonauts that do not have Greek
etymology are connected with the Kartvelian linguistic environment; c¢) A
number of golden artefacts of the Bronze Age discovered in Iolkos
(modern Volos) can be of Colchian origin; d) ko-ki-da, ko-ki-de-jo formatives
found in the Mycenaean texts must be the equivalents of Colchis (6). As
concerns the part of the myth relating about the Argonauts’ flee from from
Aeetes and the settlement of the Colchian pursuers in the Adriatic, it
remains less explored. As it is known, three important philologists and
poets of the Hellinistic period, Calimachus, Lycophron and Apollonius of
Rhodes employ the version where the Colchians reach the Adriatic in
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pursuit of the Argonauts, but having failed to capture the Greeks and
Medea, decided not to return to Colchis for the fear of Aeetes and settle in
the Adriatic. This version obviously became quite popular since then.
Though a number of details remained disputable for a long time, none of
the ancient authors doubted the Colchians’ settlement in the Adriatic. The
version is supported by such reliable and scrupulous authors as Strabo
and Pliny the Senior. The following question may naturally arise: what
facts are reflected in the information? While the issue has so far been
found historically irrelevant in Georgian scholarship, those interested in
Paleo-Balkan questions see some historical truth in the episode, while
companies interested in attracting tourists to the Adriatic resorts
obviously find it quite profitable to incorporate the region into the scope
of Argonautica (7).

As I have pointed out already in 1999 (8), the issue truly deserves
closer attention of Georgian scholars. This prompts me to offer a deeper
insight into the question. First, let us recall some details of the Colchian
pursuit, so exhaustively described by Apollonius of Rhodes (IV, 212 ff):
Aeetes sends his ships, led by Medea’s brother Apsyrtus, in pursuit of
Argo. Enraged Aeetes requires back her treacherous daughter. At first,
Argo takes the same route by which she arrived in Colchis. However, on
the coast of the Paphlagonians, at the mouth of the river Halys, Medea
advises the sailors to sacrifice a thank offering to Hecate and erect a
temple in her honour. Having done so, the sailors remember the words of
the seer Phineus who warned them to return home by a different route.
Therefore, they sail along the banks of Istros, from where they enter the
Adriatic Sea and reach the Brygean isles of Artemis. Apollonius notes that
part of the Colchian pursuers left Pontus by passing between the Cyanean
rocks (IV, 303-304), i. e. left the Black sea through the Bosporus Strait,
while the other ship, led by Apsyrtus, sailed into Istros via a mouth called
Kalon Stoma. As concerns the Argonauts, they entered the river by
another mouth, Narex. This enabled the Colchians to get to the Adriatic
before the Argonauts. According to Apollonius, the Colchians took the
following route from Kalon Stoma to the Adriatic: They passed by the
boundaries of the Scythians, mingled with the Thracians, the Sigynni, the
Graucenii and the Sindi, inhabiting the vast desert plain of Laurium,
afterwards they passed by mount Angurum, and the cliff of Cauliacus, by
which, according to Apollonius, Istros, dividing its stream, “falls into the
sea on this side and on that”. Finally, they reached the Laurian plain and
then sailed into the Cronian, i. e. the Adriatic Sea, thus cutting off all the
ways. The Colchians occupied all the islands expect two Brygean isles of



44 Rismag Gordeziani

Artemis, for the reverence of the goddess. On one of these islands was a
sacred temple, while on the other landed the Argonauts, who had sailed
into the Adriatic later. As the Argonauts had no chance to escape, they
decided to reach the following agreement with Apsyrtus: As the Golden
Fleece was obtained by Jason through the fulfillment of Aeetes’ tasks, it
would remain with the Colchians by justice, while Medea would stay in
the temple of Artemis until any of the righteous kings would decided
whether she ought to return home or accompany the Argonauts. Medea,
frightened and exasperated at the decision, offered a new, vicious plan,
which would enable them to slaughter Apsyrtus. She would persuade her
brother that the Argonauts had taken her away by force. Then she would
entice him aboard for a face-to-face talk with the help of messengers and
precious gifts, while ambushed Jason would take a chance to kill him.
When the scheme was implemented successfully, the Argonauts fiercely
destroyed the Colchians, left without the leader, and escaped the other
Colchian ships under the veil of night. When in the mourning the pursuers
learned about the death of their leader, they searched the whole Adriatic
but could not find Argo. The Colchians, awaiting Aeetes” wrath, refused to
return to their homeland, and decided to remain in the foreign region.
Some of them settled on two Brygean islands, where the Argonauts had
been staying, and their progeny was called the Apsyrtides in memory of
Apsyrtus. Some built a city by the Illyrian river, near the Encheleans,
where there is the tomb of Harmonia and Cadmus. Others found their
home amid the mountains which are called Ceraunian. Thus, Apollonius
specifies three regions in the Adriatic where the Colchians settled: a) The
Apsyrtides islands, b) The banks of the Illyrian river, c) Ceraunian
mountains. Other sources offer additional information about the Colchian
Diaspora in the Adriatic: a) they settled in the city of Pola, giving it a name
which in their language denoted “fugitive” (Callim., fr. 104, Lycophr.,
1022ff., together with scholia of Tzetzes, Pomp. Mela II 57); b) they settled
near Dizerus river, which was given a name after the search for Meadea
(Lycophr. 1026 together with scholia of Tzetzes, Steph. Byz.); c) by the
river Aquileia (Tust. XXXII 3, 13); d) in the city of Oricon, on the banks of
the Illyrian river (Timaios, fr. 53, Ap. Rhod., IV 519, 1214f., Plin., III 145)
and e) in the city of Olcinium in Dalmacia, earlier called Colchinium (Plin.,
I1I 144). It can be presumed that the Colchians, who came to the Adriatic
via the Istros river, must eventually have been joined by their compatriots
that had followed the Bosporus, as the latter too would have been
reluctant to return to Colchis, for the fear of Aeetes’ wrath (9).
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When could the version of the Colchian settlement in the Adriatic have
developed and what may underlie it? The Colchian pursuers are an
intrinsic detail of the homebound Argonauts’ adventures, which would
gradually modify along with the expansion of the Greeks’ geographical
awareness. Some earlier authors believed that the Argonauts had sailed
from Phasis through Oceanus to the south, till they reached the Libyan
desert by crossing the Erythrian Sea. There they carried Argo on their
shoulders for 12 days till they came to Lake Tritonis and afterwards
reached the Mediterranean Sea via the Nile (Hecat., fr. 339, Hes., fr. 87, 88,
Pind., Pyth., IV, 25 ff. etc.). Others believed that the Argonauts returned to
their homeland by the same route as they had taken to Colchis (Herodor.,
fr. 55, according to the scholion to Ap. Rhod., IV 259, Diod., IV 48f., this
version is supported by Soph., Skythai, fr. 504 and Eurip., Med., 432, 1263).
After the Hellenes’ knowledge of the Balck Sea georgaphy expanded, part
of the authors came up with a version that the Argonauts sailed into the
Tanais river and from there carried Argo on their shoulders to the
Northern Ocean, then sailed to the Pillars of Hercule, i. e. the strait of
Giblartar and entered the Mediterranean Sea (Timaios, fr. 6, Scymnus,
according to the scholion to Ap. Rhod., IV 284, partly Orph. Arg., 1038ff.),
and finally, the version offered by Apollonius of Rhodes, which, evidently,
became popular thanks to Timagetus, a geographer of the Hellenistic
period (Timagetus, according to the scholia to Ap. Rhod., IV 259, 284,
Apollod., I 9,24, Aristot., Mirab., 105p. 839b9, Strab., I 46, Diod., IV 56,7,
Val. Flacc. VIII 185, Hygin., Fab., 23. This version was obviously shared by
Callimachus). Some authors supporting this version found that from Istros
the Argonauts carried their vessel on their shoulders to a river flowing
into the Adriatic (Peisandr. Zosimos, V 29, Tust. XXXII 3, Plin., IIT 128,
Sozom. Hist., Eccl., 1 6).

Bearing in mind the Greeks’ knowledge of the world geography before
the classical period, it will become clear why the Argonauts’ route invited
controversial ideas. In the period when the myth was developed,
presumably, appr. The 11th-10th centuries, the only body of water which
the Greeks called “sea” was the Mediterranean, while the rest of the world
was believed to be washed by the Oceanus, the world river, where
continents were dispersed as islands, i. e. it was an outer sea, connected
with the Mediterranean only by the Pillars of Heracles, the Gibraltar (10).
As concerns the Black Sea, the Greeks’ ideas were controversial. The Black
Sea too was considered to be a sea or pontos, but it was supposed to be
connected with the Oceanus, the world river, and with the Mediterranean
Sea by Hellespont. Its southern shores were inhabited by the peoples
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mentioned in The Catalogue of Ships of the Iliad. One of those tribes was
called the Halizones, which presumably is a speaking name meaning
“surrounded by the Sea” (11). This means that Homer associated them
with the sea. As concerns the destination of the Argo, Aeetes’ city,
according to Mimnermus, it was located on the bank of Oceanus (fr. 11a
v). According to the Odyssey, the island of Circe must have been located in
the Sea of Aeaea. This must be implied in Book XII 1-4 of the Odyssey. The
ship coming from the land of the Cymmerians “had left the stream of the
river Oceanus and had come to the wave of the broad sea, and the Aeaean
isle ...” Hence, if Mymnermus locates the city of Aeetes on the bank of the
Oceanus, then Aeaea island, which according to Homer, was in the same
area, must have been located in the open sea. In connection with the
Oceanus, I would like to highlight one important point that deals with
relationship of Aea with Ethiopia. In his work Aia (12), A. Lesky suggests
that in the Odyssey the land of Aeetes and Aeaea Island, related to it, are
supposed to be located in the same region as Ethiopia in the early beliefs
of the Hellenes. His central argument is that both locations are associated
with Helios. According to the Odyssey, Aeaea is the island “where is the
dwelling of early Dawn and her dancing-lawns, and the risings of the sun”
(Od., X1I, 3-4). Mimnermus further specifies that the rays of Helios rest in a
golden chamber (thalamos) on the bank of Oceanus in the city of Aeetes,
Mala (1la). According to the Odyssey (I, 22ff.), “the far-off Ethiopians ...
dwell sundered in twain”; some of these mythical people live in the east,
from where the sun rises, and some in the west, where the sun sets. In his
other fragments, Mimnermus further specifies the details of Helios’ route
(Fr. 12 W) and describes the toil of the sun god. Neither he nor his horses
can take a breath. When Eos rises from the Oceanus, he flits on his gold-
winged bed, fashioned by Hephaestus, from the land of the Hesperides to
the land of the Ethiopians, where swift steeds harnessed to a chariot await
him. Having mounted his chariot, Helios starts his ascent. Proceeding
from this, A. Lesky and his followers believe Ethiopia to be the place from
where Helios” rises. As according to the Odyssey, in Aeaea there are the
palace and Eos and the place of sunrise, the land of the Ethiopians and the
island of Circe can be considered to be in the same geographical area.
Hence, in such a highly reputed encyclopedia as DNP, an article on Aia
directly states that Mythisches Wunderland am Okeanos (im Land der
Aithiopen ...). In my opinion, the supporters of this statement must have
overlooked a point which I will attempt to expound below. Let us
remember the Odyssey. It contains a number of passages about the island
of Circe. Neither Circe and Hermes nor the poet himself ever mentions
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that Aeaea is anyhow related to Ethiopia. Nor does the well-known extract
from Mimnermus anyway associate the land of Aeetes with Ethiopia. In
my opinion, when describing the places of sunrise and sunset, Homer and
Mimnermus follow the mythopoetic tradition. According to it, the farthest
east, symbolically represented by Ethiopia, and the farthest west - again
Ethiopia in Homer and the land of the Hesperides in Mimnermus - are the
members of the binary opposition: the East and the West, with Helios, or
the sun, being the mediator between them. He neutralizes the opposition
by his motion. As concerns the land of the Aeetes, Helios, being Aeetes’
father, is linked with it genetically. Evidently, there existed another
tradition in connection with the sunrise, which said that the rays of Helios
were stored in his son’s land, likewise located in the farthest east.
However, Homer and Mimnermus do not relate this land to Ethiopia,
neither do they claim that Helios” swift steeds and chariot were to be
found here or that this land was the beloved place for gods to carouse.
Consequently, in early sources the land of Aeetes and the Island of Circe
were not related to the land Ethiopia.

Was the episode of the Colchian pursuit part of the early versions of
the myth of the Argonauts? I believe the very logic of story most plausibly
indicates that it was. It is difficult to imagine that the son of Helios, the
powerful king could take no notice of the seizure of the Golden Fleece. A
hint at this can be seen already in the Homeric Odyssey, where Argo is
referred to as “famed by all” (Od., XII, 69), also in Hesiod, who speaks
about many ordeals endured by Jason before he reached Iolcus with
Medea (Theog., 997), in Mimnermus, who highlights Medea’s role in the
success of the expedition (11 v), in Pindar, who reminds us that Medea
wedded against her father’s will and that she rescued Argo and all her
crew from danger (Od., XIII, 53-54), in Pherecydes (fr. 254), who speaks
about the pursuers, in Apolodorus (I,9,24), whose Library gives an account
of two stages of the pursuit as, presumably, must have been described in
the sources available to him: a) Aeetes himself participates in the pursuit
but is hindered by the collection and burial of Apsyrtus’ remains; b)
Having returned to Colchis, he sent hosts of Colchians to search for Argo.
Therefore, I believe that the story of taking Medea against her father’s will,
Medea’s complicity in slaughtering her brother, her assistance in
overcoming the dangers and the Colchian pursuers’ reluctance to return to
Colchis for the fear of Aeetes must have been known already in the early
versions of the myth. Individual details of the pursuit would vary in
accordance with the poets” imagination. Apsyrtus” episode could be cited
as an example: It is difficult to say which version is earlier: whether
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Apsyrtus was an infant at the time of the Argonauts’ campaign or an
adult, whether he was killed in his home, in a river, in the Pontus or in the
Adriatic Sea, whether he (or the parts of his dismembered body) was
buried in his homeland, in Tomis, or in an Adriatic island, whether his
slaughter caused Zeus’ rage, whether Circe purified Medea and Jason of
the sin in the Pontus or in the Mediterranean (13). Unlike these details,
whose versions vary in different accounts, the episode of the Colchian
pursuit is reported almost in all versions. That the pursuers could not
capture the Argonauts and were therefore unable to return home seems to
be taken for granted in all the accounts. Since the 3td century BC, ancient
sources claim insistently that the pursuers settled in the Adriatic. The
specialists of Paleo-Balkan studies attempt to justify the information by
considering historical facts. They believe that after the Milesian colonists
discovered Colchis in the 7t-6th centuries BC and the expedition of the
Argonauts became closely associated with the eastern Black Sea littoral,
the relations between the Mediterranean and Colchis intensified. At the
time, part of the Milesian colonists migrated from Colchis to the Adriatic,
which could have generated the version of the Colchians’ settlement in the
Adriatic. Thus, along with the transformation of the myth in the
Hellenistic period, the migration of Greek colonists could have been
reflected in the pursuers’ episode (14). However, such interpretation of the
information provided by ancient authors may not seem plausible enough
as the learned men of the Hellenistic period are less likely to have
confused Greek colonists with autochthonic Colchians; or Calimachus, a
merited philologist, could hardly have failed to realize that the word
which he took for Colchian in fact belonged to the language of the Greek
colonists.

These observations prompt the following question: How else can we
explain the information provided in Greek sources about the Colchian
settlement in the Adriatic? I believe they can be associated with possible
relations between Colchis and the Adriatic in the 15th-11th centuries BC,
which can be inferred from archeological and linguistic evidence.

Archeological evidence reveals interesting encounters between Colchis
and the so-called Terramare and Danube valley cultures dated to the 2nd
millennium and the early 1st millennium BC (15). The encounters are so
significant that some scholars even do not rule out the existence of a
Colchian ethnic element in these regions of Europe (16). Anyway, close
relations between the regions in the Middle and Late Bronze Ages are
found fairly plausible. Elements typical of Colchian culture appear in
northern Italy and the Danube area after a strong Kartvelian component
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was established in the Pre-Greek linguistic world at the turn of the 2nd
millennium BC, as a result of the migration of some Caucasian and
primarily, Kartvelian tribes during the Great Migration of Peoples. The
“Colchian Migration” apparently started a new stage in the relations
between the Kartvelian tribes and the Balkan, Danube and northern Italian
regions, which was reflected in archeological as well as linguistic data. In
this connection, it would be interesting to study the substrate vocabulary
of modern Adriatic inhabitants, whose languages are mostly Slavonic.
Now I will only confine myself to ancient Macedonian vocabulary
preserved in ancient Greek sources. I will dwell on several so-called
Macedonian formatives that are not attested either in the Mycenaean or
the Homeric epics. This may compel us to assume that the formatives
must have been unknown to Pre-Greek and early Greek dialects and must
have been considered by Greek lexicographers to be pure macedonisms
(17). Let us discuss several of them:

&Jpara: according to Hesychius, the Macedonian formative denoted
“bright whether, clear sky”. The form is not widespread in Greek and its
origin is not known (18). In my opinion, it must be related to the Georgian-
Zan *adr- root (Georg. adre, Megr. ordo “morning”, Laz ordo “early,
quickly” (19). The Macedonian formative obviously stems from the
common Kartvelian variant of the pre-differentiation period rather than
from the later Zan stem.

dpyeAda/dpyiida: the first version of the formative with e is defined in
the Suida as “a Macedonian dwelling place where, [men] bathe while
warming up”. The second version with i, according to notes mentioned by
Strabo (V 244), was used in Magna Graecia by the Cymmerians to denote
an underground dwelling. The etymology is unknown (20). The adgil-i
formative, derived from *deg—-/dg Georgian-Zan stem with the help of the
Kartvelian derivational *a- prefix and the Georgian-Zan -il suffix,
develops r in western Kartvelian dialects, from which it was borrowed by
Megrelian > ardgil-i and Svan > argil “the worshiping place/ the place for
praying” (21). I believe the root must have been borrowed by Macedonian
from the same source.

xapica - / capisoa: according to Theophrastus and Polybius, the for-
mative refers to ,Macedonian lance”. Its etymology is unknown (22). It
can be associated with the formatives derived from *sar- Georgian-Zan
stem: Georg. isari, sreva, sari; Megr. isindi/ isgindi ,lance”, Laz. isagi
sarrow” (23). A formative corresponding to the Georgian-Zan root can be
found in Macedonian.
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Aardyyav: according to Hesichius, the glossa denoted “sea”, probably,
in the Macedoanian and was the equivalent of Greek Sdiassa, Salarra,
meaning ,salty water” (24). Thus, the Sad-, Sod- root implied the
meaning of saltiness. The etymology is unknown (25). It can be associated
with the common Kartvelian *dal-a root, whose derivatives are formatives
denoting “curds/curdled milk, rennet, butter milk”, that is, salty liquid:
Geo. dala, dalamuci, dalamo; Zan ndo/do “do”, Svan dgr/dgr “rennet” (26). In
this case too, the Macedonian formative shows relations with the
Kartvelian archetypical root.

xdapafog: according to Hesychius, the formative was used by the
Macedonians to denote “door”. Its homophonic equivalent in Greek had
different meanings: “sea lobster”, “a kind of beetle, a scarab beetle”, etc.
(27). The Macedonian formative can be associated with formatives derived
from the common Kartvelian *kar-/kr- stem: Geo. kari, karebi; Svan. likre
“opening” (28).

IIdAa: Strabo (V, C216) presents an extract from Calimachus, accor-
ding to which the Colchian pursuers of Argo founded a city and, as
mentioned above, called it Pola, which in their language denoted
“fugitives”. This etymology, attested in Calimachus’ fragments, is also
mentioned by a number of other ancient authors. Bearing in mind
Calimachus’ erudition, his statements are to be treated with due consi-
deration and should not be taken for his poetic imagination, all the more
so that no convincing etymology of the place name has so far been offered.
I would find it reasonable to associate the name with the Georgian
formative rbola “running”, derived from the Georgian-Zan *reb-/rb “run-
ning” stem (29) by adding a common Kartvelian verbal suffix *-ol. It is
highly likely that the rb- cluster im anlaut could have lost the first con-
sonant r when borrowed by Greek, while Kartvelian b, due to its relatively
low degree of voicing, could have been replaced by p in Greek (30).

Ismpwy/ Is7pog, the ancient name of the Danube River. It is mentioned
as early as by Hesiod in the so-called Catalogue of Rivers (Theog., 339)
along with other well-known rivers of the ancient world. A river with the
same name is also attested on the island of Crete, giving name to the city
of Istron, analogically with a number of place names with istr- element
found in the Danube area (31). The meaning of the root can be related to
some quality of a river. Taking into account the swift flow of the affluent
Danube River, the meaning of the root could be associated with
“swiftness”. E. ]. Furneé revealed an interesting correspondence of the
common Kartvelian ¢ sound with the Pre-Greek st. If we share Furneé’s
theory, the Georgian-Zan verbal root *car-/ cr- can be considered as the
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basis whose derivatives can be Georgian and Mingrelian formatives
having the meaning of promptness (Geo. crapa, (s)crapi; megr. corapa).
*icar-/icr-, formed through the combination of the Georgian-Zan derivatio-
nal prefix *i- and *car-/ cr- stem, could have developed into the Pre-Greek
istr- element.

The study of ancient proper names and vocabulary associated with the
Danube area and the Adriatic, especially its so-called Illyrian part, may
further reveal a number of interesting linguistic encounters. As concerns
the above-considered examples, they may prompt the following hypothe-
sis:

If the discussed formatives are really Kartvelian borrowings, they must
have penetrated the region and languages in question before the Ist
millennium BC as they are marked by common Georgian-Zan and not
merely Zan properties. Hence, it is difficult to agree with those who
associate the myths about the Colchian settlement in the Adriatic with the
migration of part of the Ionian colonists inhabiting the eastern Black Sea
littoral in the 6th-5th centuries BC. It is unlikely that the Hellenistic authors
could have confused the Ionian Greeks with the Colchians. That the
Colchians were known as early as the Late Bronze Age is suggested by the
following: a. some golden items recovered in Mycenaean lolcus (modern
Volos) must presumably be Colchian (32); b. The majority of scholars
believe that ko-ki-da and ko-ki-de-jo formatives found in Linear B texts of
Knossos of the Mycenaean period are ethnic names derived from Aoy,
idog (33). If we agree that the Mycenaean formatives indeed have this
meaning, then the appearance of the Colchians on the island of Crete also
need to be accounted for. It is hard to believe that in the 14th century hired
or enslaved people were taken to the central city of the island directly
from Colchis. It might be more logical to associate the “Cretan Colchians”
with the Caucasians migrated to the Adriaic.

The following question may naturally crop up: If the episode of the
Colchian pursers’ settlement in the Adriatic, described by Apollonius,
really reflects the Colchian migration from the eastern Black Sea littoral in
the Late Bronze Age, why is it missing in the earlier versions of the myth?
Why did it become popular only in the Hellenistic period? In my opinion,
this can be explained by the fact that the Greeks’ relations with the region
of the Colchians’ possible migration started in a relatively later period.
The Illyrian coast of the Adriatic must have fallen in the scope of their
interest only in the late classical period, i. e. from the 4th century BC (34).
The Illyrian kingdoms start to appear on the historical scene no earlier
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than 400-167 BC (35). This is the period when the episode of the Colchian
pursuers’ settlement in the Adriatic appears in the Greek tradition. The
version must have been rooted in the historical memory of the Illyrians.
However, it could not have been influenced by the Greek tradition as the
version of the Colchian settlement in the Adriatic, as seen above, was
unknown in earlier Greek sources.

Thus, the process of the inclusion of the Adriatic episode into the myth
of the Argonauts can be presented in the following way: Thus, the
discussions presented above may allow us to speak about the following
historical prerequisites determining the inclusion of the Adriatic episode
into the myth of the Argonauts: in the 2nd millennium BC, there were
regular migrations from the territory of western Georgia, probably, via
northern Black Sea littoral, towards the Balkans and the Adriatic. It should
not be ruled out that in the Late Bronze Age, people known as Colchians
might have been compelled by some reasons to migrate in quite large
numbers and settle the Adriatic. Later, the Greeks start intensive relations
with the region and get acquainted with the tradition preserved in the
memory of the Illyrians about the Colchians” descendents, who must
already have assimilated. This might have prompted Greek authors to
associate the Illyrian Colchians with the myth of the Argonauts.
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MEDITERRANEAN AREA AND GEORGIA

(TYPOLOGICAL SIMILIARITIES)

One Etruscan mirror found in Volterra and dated 350-325 BC, shows
Etruscan supreme goddess Uni, who is the equivalent of Roman Juno and
Greek Hera, suckling adult bearded Hercle (Roman Hercules and Greek
Heracles). The inscription on the picture says that Hercle is Uni's son -
unial clan.! Two gods and two goddesses attend the scene. Such a scene is
not the only one ever found.2

Such a theme is unknown to Greek mythology. However, there is one
myth about Hera and Heracles, which is somehow linked to this version
depicted on the Etruscan mirror. The legend is preserved in works by
Diodorus of Sicily and Pausanias. The story is as follows: Fearing jealous
Hera, Alcmene left newborn Heracles in the field beyond the walls of
Thebes. Instructed by Zeus, Athena called Hera to have a stroll there. The
goddess of wisdom made Hera pity the crying and hungry baby
abandoned by his mother and asked her to feed the child. Hera breastfed
Heracles, but the latter sucked so hard that the embittered goddess flung
him aside. Breastfeeding Heracles, Hera made him immortal and, as the
myth says, the spilt milk was transformed into the Milky Way.3

According to another version, Hermes took baby Heracles to Olympus
and Zeus laid the newborn at Hera's breast while she was sleeping. The

1 TLE (39) - Pallottino M., Testimonia Linguae Etruscae, Firenze 1968.

2 Similar scenes can be found on Apulian and Felsinean mirrors (four in all) and a
locket from Praeneste. Cf. Van Der Meer L. G., Interpretatio Etrusca, Greek Myths on
Etruscan Mirrors, Amsterdam 1995, 124.

3 Diodoros Sicullus, Bibliotheca Historicae, IV, 9 - Pausania, Descriptio Graeciae, IX, 25, 2.
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baby sucked the goddess with such force that she woke up and flung him
down and a spurt of milk flew across the sky and became the Milky Way.4

Despite similarity, there is an essential difference between the Etruscan
and Greek themes. In particular, Etruscan Heracles has a beard and he is
not a baby like in the Greek myth. It is also noteworthy that in almost all
versions of the Greek myth, Hera is Heracles' wet nurse, not mother.5

The aforementioned makes it difficult to admit that the theme depicted
on the mirror of Volterra was "borrowed" from Greek mythology.

We have devoted a special study to Etruscan Hercle, which made it clear
that the image consists of two chronological layers. One of them originates
from a later period and is indeed linked to the Greek mythology on Heracles.
This layer took shape as Hellenic mythology became more popular after
Greek colonists established first settlements in Italy in the 8t century BC. The
second layer is more archaic and is linked to the Pre-Indo-European
population of the Mediterranean region. Analyzing archaeological data and
information from ancient sources, we drew the following conclusions:

1. Hercle is an organic deity for the Etruscan religion;

2. Hercle is the son or an adopted son of a supreme god (possibly Uni);
3. Hercle seems to be linked to the celestial world;

4. Hercle cannot be regarded as the Etruscan interpretation of Heracles.

It is noteworthy that Roman Hercules also proved not to be a simple
copy of Greek Heracles.¢

The etymology of the name - Heracles - also provides information for
conclusions. The explanation by mythographers that "Heracles" is derived
from "Hera" and "Cleo" ("Hera's glory") seemed unnatural back in ancient
times. It is difficult to imagine that the glorification of Heracles through
his rivalry with Hera could have contributed to the creation of his name.
The "awkwardness" was sensed by authors of antiquity, who referred to
the aforementioned episode of breastfeeding and other myths to "settle"
relations between Hera and Heracles, noting at the same time that
Heracles was called Alcaeus before Hera adopted him.” In our opinion, the
fact that the mother (Alcmene) and the son (Alcaeus) bore names derived
from one stem points to the matriarchal and Pre-Greek roots of the cult of

4 Eratosthenes, 44; Higinus, 11, 43.

5 The only exception in this regard is the information that residents of Thebes regarded
Heracles as Hera's son (Eratosthenes, 44; Higinus, 11, 43, Diodorus Sicullus, 4, 10).

6 For details cf.: Kobakhidze E., "Italian" Heracles, Logos. The Annual of Greek and
Roman Studies, 2, 2004, 178 (in Georgian; Summary in English).

7 Homerus, Ilias, XIX, 95 ff; Apollod., II, 4, 5; Plautus, Amph., 1096; Diod. Sic., IV, 10.
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Heracles. Presumably, the mother of proto-Heracles was quite popular
among the Pre-Indo-European tribes of the Mediterranean region. The fact
that her name "disappeared" in the new name of her son and was replaced
by Hera was probably a manifestation of Greek expansion. In particular,
the recognition of Heracles as Zeus' son probably shows that the cult was
incorporated in the Greek pantheon (cf. the canonization of Dionysius in a
similar manner).

It is clear that the Greek religion and mythology accepted the step, because
this cult was highly popular. However, the recognition of Heracles and
Dionysius did not imply the recognition of their mothers, as they were mortal
women. Moreover, Heracles acquired a new mother - unrivalled Hera. That
was why Alcmene's son Alcaeus was called Heracles. At the same time, the
same deity, who was believed to be Uni's son, continued its existence in the
Etruscan world of ancient Italy. (It is noteworthy that the stem *cl-, *cle- means
"son" in Etruscan. Correspondingly, Hera+cleos=Hera's son) As regards
Etruscan Uni, the presence of her name on the Bronze Liver® makes it clear
that this deity belonged to Etruscan haruspices and worshipping and was
organic for the Etruscan religion.

Given the aforementioned, what is depicted on the mirror of Volterra? In
our opinion, it depicts the tradition or ritual of foster adoption, which was
characteristic of the Pre-Greek and Pre-Italic population of the Mediterranean
region and was preserved in the Etruscan tradition. An adult person
(presumably, most frequently man) sucked the breast of his foster-mother
(possibly in the presence of eyewitnesses), becoming her foster son.

Let us now consider the tradition of foster adoption from the
ethnological viewpoint. Ethnography has established three types of
kinship: blood kinship, marital kinship, and a third type of kinship created
artificially. There is no single term in special literature to denote the latter.
Such kinship is called "fictitious",® "spiritual",10 "artificial", or "milk"!!
kinship. Researchers regard as such kinship emerging on the basis of
adopting and baptizing children, entrusting babies to wet nurses,
entrusting children to other families, and becoming sworn brothers.

8 Maggiani A., Qualche osservazione sul fegato di Piacenza, SE, voll L, MCMLXXII,
serie II1 1982, 53-98; Van der Meer. The Bronze liver of Pianceza, Amsterdam 1987.

9 Kosanescknit M. M., CoBpemeHHbIT 00bIuait u apeBHNMI 3akoH: OOBIMHOE ITPaBoO
OceTnm B icTopmKO-cpaBHMTeNTEHOM ocserienny, T. 11, Mocksa 1886, 311; 312; 314.

10 3emmmuackun C., Poxcrso. VI3BecTnsi KaBKa3CKOro OT/IeNla MMITEPaTOPCKOrO PYCCKOro
reorpacwrdaeckoro obmiectsa, T. X1I, 1897, 153.

11 Tappunaos B. K., "Kopmimmiie n kopmumine" kpaTkovi pefakimm "Pycckovi-ripasipr'.
Kpatkue coobmenms VuacrmryTta OtHOrpadv AH CCCP, Bem. 35, 1960, 49.
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Artificial kinship can be found in traditions of many peoples of the
world (for example, Ossetians, Armenians, Yugoslavs, Russians, Geor-
gians, and others). It is obvious that Hera's breastfeeding baby Heracles,
which was mentioned above, is a reflection of such kinship. It probably
corresponds to the tradition of entrusting babies to wet nurses.

The theme depicted on the Etruscan mirror is different from the types
of artificial kinship found in Greek myths. The former is not linked to
entrusting babies to wet nurses. It is rather an example of adoption (and
the inscription on the mirror explains this). To be more precise, it is a
specific type of adoption - foster adoption.

The tradition of foster adoption depicted on the Etruscan mirror is
very specific. It has no analogues in the ancient world. However, it is
interesting that it seems to be linked to the specific ethnic version of foster
adoption widespread in almost all Georgian regions. Like the theme
shown on the mirror of Volterra, it is about the adoption of an adult
person by a family with no blood kinship to him. In this case, the mother
of a family adopts an alien son, who has his own family.

As artificial kinship, the act of foster adoption implied, as a rule,
specific relations not only between two people (in this case, between a
foster mother and a foster son), but also between two families.

Let us now consider concrete examples from the Kartvelian world.

This tradition was quite widespread in Georgia's mountain regions,
particularly in Khevsureti.12 It is noteworthy that this tradition was alive
even in the 20t century, which is confirmed by an excerpt from well-
known Georgian writer Mikheil Javakhishvili. In his White Collar, a young
protagonist of the story says: "A great event took place yesterday. The
Tsiklauris made me Tsiklauri. The families of Mgelika and Totia adopted
me. I touched Nanuka's, lamze's, and Mzekala's breasts with my teeth".13
The same ritual is found in the Svan traditions.!*

In some Georgian regions, specifically in Samegrelo and Lechkhumi, a
family could adopt a son, because they had lost their own son. The ritual
was almost the same as in Khevsureti and Svaneti. Specifically, in
Samegrelo, "a mother, who had lost her son, would adopt a son in a ritual
that created the full illusion of breastfeeding. A young man would visit his
mother-to-be and touch her breast with his teeth, which was called

12 Javakhadze N., Ethnic Specificity of Artificial Kinship in Khevsureti. Georgian-
Caucasian Ethnographic Studies (1987), Tbilisi 1990, 100-115 (in Georgian).

13 Javakhishvili M., White Collar. Selected Works in Six Volumes, vol. II, Tbilisi 1959, 509
(in Georgian).

14 Onmann A., CBaHckme TekcTbl Ha Jlamxckom Hapeunm, C-TletepOypr 1927, 43.
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dzudzush kibirish gedguma [touching the breast with teeth] in Megrelian.
The foster son would then say an oath: 'You are my mother and I am your
son' and behave like the son, who had just come back home... From that
moment on, the mother, who had lost her son would become his
dida(pu)chapili and he would become skuachapili. The sons of the family
would become foster brothers and daughters foster sisters".1516

If in Lechkhumi, a woman adopted a son to replace her own son, the
foster son would touch her breast with his teeth on the first anniversary of
the death of the woman's son.1”

Examples of foster adoption could also be found in Georgian folklore.

In the Georgian fairy tale Reed Girl, the prince tells the giant's mother:
"Mother, I implore you to give me some water. I am thirsty". The mother
of the giant adopts him as her son and helps him, explaining: "Had I
wanted, I would have eaten you up immediately, but you called me
mother and that saved you".18

We think it is also important that touching a breast with teeth as described
in fairy tales is one of the means of sharing a mystery and a kind of oath. In
particular, the protagonist in the well-known Georgian fairy tale Aspurtsela
finds it to be the only way to make his mother say the truth.1

As a conclusion, we can say that it is necessary to look deeper into the
typological similarity between the traditions of foster adoption of
Mediterranean and Kartvelian tribes. Numerous other parallel rituals that
may be found during the research may provide an opportunity to draw
reliable conclusions. It is of course impossible to make a universal
conclusion at this stage of research, but it is obvious that the ethnographic
and folklore materials, which ethnological studies are based on, are indeed
important in studying relations between various peoples. A number of
fundamental works have been created recently?0 on Mediterranean-Geor-
gian relations and such materials may serve as an additional argument.

15 Sakhokia T., The Cult of the Dead in Samegrelo. Materials for Georgia's Ethnography,
111, Thilisi 1940, 180-182 (in Georgian).

16 Sakhokia T., Ethnographic Studies, Tbilisi 1956, 76-77 (in Georgian).

17 Savakhadze N., Op. cit., 111.

18 The Folklore of Caucasus Peoples. The author of the project and editor-in-chief -
Naira Gelashvili. Special editor Lia Chlaidze compiled the collection of works and
wrote the Introduction and notes, Tbilisi 2008, 46 (in Georgian).

19 Aspurtsela. In: Beloved Fairy Tales. Planeta, Tbilisi 2001, 9 (in Georgian).

20 Rismag Gordeziani's study in four volumes - Mediterranea - Kartvelica, Logos, Tbilisi
2007-2008 - is particularly noteworthy among the Works published on this issue over
the past few years.
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THE MYTH OF APSYRTOS IN THE ANCIENT SOURCES

It is widely acknowledged, that the numerous episodes of Medea’s mythic
biography present such different stories about Medea’s persona, that it
seems quite difficult to find the unifying theme tying these stories
together. And what is more, we find no unity within a single episode of
her mythic life, especially when one is dealing with the big number of
narratives from different time periods.!

One of the most enthusiastically elaborated episodes by ancient
authors of Medea’s mythic history is the story of Apsyrtos’ murder pre-
senting a big number of different variant versions. However, Apsyrtos’s
death as J. Bremmer had noticed, received little attention from classical
scholars. The scientists analyzing this myth mainly attempted to find out
why was Apsyrtos murdered - how did his murder help the Argonauts to
escape?, or they tried to elucidate the reason, why it was a sister (Medea),
who murdered a brother (Apsyrtos) thus trying to study the murder’s
significance from the point of brother/sister relationship.3

Notwithstanding the importance of this problem in the present essay
we aim at studying the other aspect of the issue. In the paper we aim to
investigate the elaboration and the development of Apsyrtos” myth in the

1 For very important and multidimensional investigation of Medea see Medea, Essays
on Medea in Myth, Literature, Philosophy and Art, ed. by Clauss J. J. and Johnston S.
1., Princeton 1997.

2 For example Versnel suggested that the dismemberment of Apsyrtos served as a sacri-
fice to avert danger at sea. Versnel H. S., Note on the Maschalismos of Apsyrtos,
Mnemosyne, 26, 1973, 62-63. For critical commentary on Versnel see Ginzburg C., De-
ciphering the Witches” Sabbath, London 1990.

3 Bremmer J. N., Why Did Medea Kill Her Brother Apsyrtus in: Medea, 1997, 83-100.
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ancient sources through detailed analyze of those components of the
myth, which we considered to be main ones: a) the specifics of the murder;
b) the performer of the murder; c) the place of the murder. Our study, we
hope, will elucidate the role Medea played in Apsyrtos” murder as well as
throw the light on different interpretations of this story in the sources of
the various time periods. Besides, this study serves to another goal also.
The analyze of various accounts concerning the locale of Apsyrtos” murder
and the settling of the Colchians in Adriatic will help to learn more details
about the Kartvelian - Aegean relationship and migration processes in the
ancient period.

We have to note beforehand, that the numerous versions of this myth
are created by varying of the above components of the myth. Therefore
these components appear to be the main variables of the myth. In order to
make our study more clear to comprehend and at the same time
technically more easy for operating with large number of the data, we
have used these variables to classify many versions of the myth into the
main group variants. The classification of the group variants is to be based
on one of these variables. We have chosen the variable - specifics of the
murder and based on it created the group variants of the story. Our choice
was caused by the fact that this variable seemed to us as the most essential
element of the myth, and at the same time it appeared to be most
convenient to connect with it other data of the myth in more or less
chronological order.

The most important element of this variable - the specifics of Apsyrtos’
murder seems to be the status of Apsyrtos in the moment of the murder.
In the versions of the myth Apsyrtos sometimes is a boy/young baby
taken by Medea/Argonauts when they fled from Colchis by the ship; in
other versions his murder (he still is a boy) takes place in the palace in
Colchis; and in some versions Apsyrtos appears to be a young man being
the commander-in-chief of the pursuing Colchians. The scholars mainly
agree that the oldest version of Apsyrtos’ myth seems to be the one, in
which Apsyrtos is a little child. According to this version, Medea takes her
younger brother while flying from Colchis. When the Argonauts are
pursued by the Colchians, the boy is killed and cut into pieces, which are
scattered over a sea/river/fields in order to delay the pursuit. Their
assumption is based, on the one hand, on the fact, that the oldest known
variant of the myth - Pherecydes” account presents this very version, and,
on the other hand, on the suggestion, that the above version presents the
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development of the story’s events on the most reasonable way.4 According
to Pherecydes (ca. I half of the V BC) Medea took the baby Apsyrtos from
his bed and on Jason’s demand brought to the Argonauts. When they were
pursued, the baby was killed, dismembered and his limbs were thrown
into the river (Pher. FGr Hist 3F 32 a= Schol. Ap. Rh. IV, 223): ®epextdeg
¢v EB8Gpe /Ty Mhderav onsiv dpar 70v/"Aduprov éx 7iv x0img,
Tdsovog eimévrog adrf), woi/éveyxeiv mpdg 7Tovg ‘Apyovatrag. Exel
edoydnoav,/coatar, xai pedicavrag éxBadelv eig 70v moTapodv. The
second scholium of Argonautica, which cites the other fragment of
Pherecydes gives the same information (FGr Hist3F 32b = Schol. Ap. Rh.,
IV, 228): ®epextdeg év £R84pw/, Sroxopévog/dvaBidsor éxi v vabv
70v/”Advprov, ol pedisavrag pipar elg morapdv. The problem of the
interpretation of these fragments lies in defying of the performer of the
murder. Some scholars suggest, that the actual killer of Apsyrtos was
Medea> notwithstanding the fact, that in the text Medea isn’t named as a
killer, the verbs - sopdEx - killing and éxBadeiv - throwing stand in
infinitives and the word peMsavreg - the performers of dismemberment is
presented by the participium in the plural (the same plural form of
pedsavreg we see in second scholium). All this can only mean one thing -
there was more than one killer. The Argonauts, the Argonauts and Medea,
Jason and Medea - all are possible candidates for Apsyrtos’ murder, but
by no means Medea alone.t Especially as the ancient authors themselves,
as the scholium to Euripides’ Medea makes it evident, did not say, that the
killer of Medea was only Medea and no one else: “[Apsyrtos ] was killed,

4 RE, XV, 36 Lesky’s article on Medea.

5 Oxford Classical Dictionary, 1970, 944-45, article Medea; DNP article Medea, the author
the well-known specialist of Argonauts’ myth Drager P.; Page D. L., Euripides” Medea,
Oxford 1936, n. 1334; Bremmer J., in: Medea, 1997, 85.

6 The second group of the scholars, who do not ascribe Apsyrtos’ murder to Medea,
consider the performers of Apsyrtos’ murder among these candidates: the Argonauts
- Hardt R., The Routledge Handbook of Greek Mythology, based on H. J. Rose’s
Handbook of Greek Mythology, London 2004, 393; Jason participated in the murder -
The Library of Greek Mythology by Apollodorus, with commentaries by R. Hardt, Ox-
ford 1997, n. 54; Braswell interprets the fragment in the following way: “Medea took
the baby Apsyrtos and brought him on Jason’s advice to the Argonauts. When they
were being pursued, they killed the baby... here can be the Argonauts, together with
Jason and Medea”. Braswell B. K., A Commentary on the Fourth Pythian Ode of Pin-
dar, Berlin 1988, 19; The Argonauts - RE, II, 1, 285, the article Apsyrtos by Wernike.
According to Dyck, from the surviving reports it can not be made out whether Jason
or Medea was the actual killer. Dyck A. R., On the Way From Colchis to Corinth:
Medea in Book IV of the Argonautica, Hermes, 117, 1989, 445-70, 461.
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according to some authors by Medea, and according to others by the
Argonauts” (Schol. Eur., Med., 167).

Now if we turn to the third variable of the myth - the place of
Apsyrtos’ murder, we'll see that in our oldest version of above mentioned
Pherecydes, the baby was killed in a river, which is identified as Phasis’.
The further argument for this view is Statius Thebais, V, 457 and the
scholium on this line: “sua iura cruentum Phasis habent” - “Phasis,
colored with blood, has its own rules” (Stat., Theb., V, 457), on which the
scholiast comments: “The poet calls Phasis bloody because flying from her
father’s pursuit Medea scattered over it the pieces of killed brother”.

In the later variants of this group seeming rather to be reflections of the
early accounts, Apsyrtos still is a boy/baby taken away by the Argonauts,
though the other variables of the myth - the place of the murder, as well
as actual killer are changed. According to Apollodorus (II BC) Aeetes
himself pursued the Argonauts. When Medea had seen the approaching
Colchians, she killed her brother, cut him into pieces and then threw the
limbs into the depth of the sea. Gathering the pieces Aeetes delays the
pursuit, buries Apsyrtos and names the place of the burial Tomeus (Apoll.
I, 9, 24). Thus, the murdered for Apollodorus is Medea and the deed
happens to take place in the western part of the Black Sea, in so called
“Scythian shore”, near the place, where the town Tomi is situated (mod.
Konstanz). Almost identical story we see in Tzetze’s scholium on Ly-
cophron’s Alexandra (Tzetz., Lycoph., 175). Zenobius” account follows the-
se versions (Zen., Cent., IV, 192).

Ovid presents the grislier tale of Apsyrtos” murder. In his poem little
Apsyrtus is also taken away and killed by Medea, though the locale of the
murder is slightly changed. This time Medea slaughters his brother not
near Tomi, but in Tomi itself. According to Ovid, After Medea had seen
the approaching compatriots, she struck the blow to Apsyrtos standing by
her, dismembered him and scattered his limbs over the neighboring fields
(Ovid., Tris., 11, 9, 21-34). Besides, Medea hangs the hands and the head of
her brother over the rock to be clearly seen by the Colchians from the sea.
The site of the murder - Tomi takes its name from the brutal act - cutting
of the body (ropedw). Apsyrtos’” dismembered pieces are also scattered
over the fields - “spargere per agros” in another poem of Ovid (Ov., Her.,
VI, 129 foll.)8, but this time the fields are not defined concretely. Even

7 RE, XV, 35; Hardt, 2004, 393; Dyck, 1989, 461.
8 The scholars mainly suggest that these fields are to be the fields near Tomi, though
Pearson considers, that the fields in Ovid’s Heroides (VI) are in Colchis: Sophocles’
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more vague is the story in Ovid’s Heroides XII (Medea’s letter to Jason),
where Medea only mentions her taken by and dismembered brother (Ov.,
Her., X11, 113 foll.)

In his article Tomeus Stephanes of Byzantium also derives the name of
the site from the word ropetbo (cutting of the body) and localizes the town
at the western shore of the Black Sea (Step. Byz. s.v. Tonetg (here
Apsyrtos’” murderers are Jason and Medea). It is noteworthy, that Tomeus
is just one of his versions of the place of Apsyrtos’ murder. In other
articles of his Ethnica three other locales of Apsyrtos” death are named also
known to us from the ancient sources. Cicero also places the murder of
Apsyrtos on the western coast of the Black Sea (Cic., De Imp. Pomp., 22).

The status of Apsyrtus is same in Seneca’s Medea, though the murder is
mentioned to happen in two different places - in the sea and in the fields
of Colchis. In the line 133 Apsyrtus’ body is scattered over Pontus -
“sparsum ponto corpus”, whereas in line 452 Medea asks rhetorically:
“Where should I go, to Phasis, the Colchians and to the fields, which I
stained with my brother’s blood?” (Sen., Med., 133; 145 foll.).

The specifics of the murder in not presented altogether in the stories
provided by Arrianus” and Procopius of Caesarea. We have no idea was in
their accounts Apsyrtos still a boy/baby or he was the commander of the
pursuing Colchians. But still we placed these stories in this group as in
these stories the place of the deed - second variable of the myth is also the
Black Sea area, the area, in which Apsyrtos” murder is localized in this
group. But one thing must be mentioned here - unlike the above sources,
the terrible deed is performed in the accounts of Arrianus and Procopius
at the south-eastern coast of the Black Sea. The etymology of the toponyme
Apsaros (the scholars locate the place west of Batumi) in Procopius’ and
Arrianus’ stories is also derived from the place of Apsyrtos” murder.

Moreover, Arrianus informs, that in the past the place Apsaros was
called Apsyrtos (Arrian., Peripl., 7 (6H) and Procopius of Caesarea notes,
that in Apsaros there was shown Apsyrtos” grave (Proc. Caes., Bell. Goth.,
IV, 2). The murder of Apsyrtos in Arrianus account is ascribed to Medea,
while in Procopius’ story this act is ascribed to both - to Jason as well as to
Medea.

The site Apsyrtos (the place was named like this according to the writer
in the early period) as the place where Apsyrtos was killed in the Black
Sea is known to Stephanes of Byzantium. The toponyme Apsyrtos is

Fragments, edited with additional notes from the Papers of Jebb R. C. and Headlem
W. G. by Pearson A. C., Cambridge 1917, 17.



The Myth of Apsyrtos in the Ancient Sources 65

second version of the author of the locale of Apsyrtos” murder (Step. Byz.,
s. v. Atipribec).

Connecting the toponyme Apsaros/Apsyrtos with the periplus of the
Argonauts seems to be old one as already the Ionian tradition - the above
discussed account of Pherecydes (Pher. FGr H3F32) suggested that
Apsyrtos” murder took place in the Black Sea region.?

Therefore, in this group variant of the myth, in which Apsyrtus is a
little boy/taken away baby the oldest version of the myth or the later
reflection of the earlier variant are presented. Apsyrtos” murder here does
not exceed the Black Sea area. Apsyrtos is murdered in Phasis or on the
western coast of the Black Sea (near Tomi/in Tomi). In the accounts of
Arrianus, Procopius of Caesarea and Stephanes of Byzantium, where
Apsyrtos’ status is not mentioned, the murder takes place on the south-
eastern coast of the Black Sea, namely in Apsaros (near Batumi).
Outcoming from these data Wilamowitz’'s suggestion, that in the oldest
version of the myth Apsyrtos’” murder took place in the Apsyrtian Island
in Adriatic, seems unconvincing. Wilamowitz based his theory on the
etymology of the Absortes (the name of the inhabitants of the island of
Apsyrtides), which he had derived from Absyrtus. According to him as
the toponyme’s name is derived from the name of the mythological hero,
the connection between two entities should have been very old. Thus, the
Apsyrtian Island must have been the original locus of Apsyrtus” death and
consequently, the version of the myth presenting this story should be
regarded as the oldest one.l® But in the ancient sources the toponyme
Apsirtides is connected with the Apsyrtus” myth in various ways and not
only as the locale of Apsyrtos’” murder. The Apsyrtian island is also the
place, where: a) Apsyrtos’ corpse was washed up (see below) and b) the
place, where the pursuing Colchians settle (RE, II, I, 285). Therefore, the
etymology of the Apsyrtides is not connected only with Apsyrtos” murder.
And besides, the fact of derivation of the toponyme’s name from the name

9 Journal of the Ancient History (Vestnik Drevnei Istorii), XXIII, 267.

10 Wilamowitz-Moellendorf U. v., Hellenistische dichtung in der Zeit des Kallimachos,
vol. II, Berlin 1924, 193 foll. According to Dyck the attempt of Wilamowitz to establish
against the oldest literary sources the Apsyrtian island of Istria as the original locus of
Apsyrtus’ murder is unconvincing as well. Besides, Dyck suggests, that the major is-
land of the group is called “Apwpog - ‘free of scurvy’ (Herodian I, 200, 17 Lentz) and
considers this form to be an original one. The name for the island group -"Advp7i8eg
he explains as a result of folk - etymological crossing of "Ajwpog and - "Adpvprog
Dyck, 1989, 461. But see Tomaschek’s articles - Apsoros and Apsyrtides, RE, 1I, 1, 284,
who doesn’t mention the form "Adwpog.
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of the mythic hero does not seem to be enough argument for suggesting,
that the oldest version should have been the one showing this derivation.
Otherwise, the version of the myth, which places Apsyrtos’ murder in
Apsaros (previous Apsyrtos near Batumi) according to the same logic,
should be considered as the oldest version and the toponyme Apsaros
must also be considered as the original place of Apsyrtos’ murder.
Especially because in this version the etymology of this toponyme is
derived from the name of the mythic hero much more directly as the
ancient writers themselves spoke about this derivation (the accounts of
Arrianus and Procopius of Caesarea discussed above).

Our suggestion that Apsyrtos’ murder in the oldest strata of the myth
does not exceed the Black Sea areall, does not contradict the fact of the
settling of the Colchians in Adriatic, as their settling in Adriatic is not
connected directly with Apsyrtos’” murder. The Colchians continue to
pursue the Argonauts in the Adriatic Sea even after Apsyrtos was
murdered. For example, in the later reflections of the myth (that of
Apollodorus and Tzetzes, which we had placed in this variant group)
Aeetes sends out a large number of the Colchians in search of Argo after
he had buried Apsyrtos in Tomis. As the Colchians had not achieved their
goal, they did not return back and settled in various places of Adriatic
area - some settle in the Ceraunian Mountains, others - in Ilyria, in
Apsyrtian Island. One part of the Colchians caught up with the Argonauts
at Pheacea and demanded Medea from the local king. But as they neither
had nor got what they had demanded, they did not return back and settle
in Pheacea (Apoll. I, 9, 24; Tzet., Lycoph., 175).

In the second group of Apsyrtos’ myth we placed the versions, in
which though Apsyrtos is still a baby/boy, the specifics of the murder is
slightly changed - the murder happens in Aeetes’ palace or somewhere
nearby. Therefore, he is not taken away to the Argo. This variant of the
crime, as Lesky had suggested, should have been introduced in this myth
by tragedy and supposedly it should have been originated from the
demand of the dramatic unity.12 Up to now the 319 fragment of Sophocles’
Colchian Women is considered as the oldest version of this variant version.
According to the scholars, the tragedy most likely described Jason’s deeds

11 See also Kaukhchishvili T., The Old Greek Sources of Georgia’s History, Thbilisi 1976,
22. “In the oldest version Media kills Apsyrtos in Colchis and scatters his pieces in
Phasis, it means, that here we can not speak about the long voyage of the Colchians
together with Apsyrtos and their settling in the Apsyrtian island.”

12 RE, XV, 36.
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in Colchis and Apsyrtos” murder in the palace of Aeetes. The fragment
informs us the following Zogoxifis 8¢ év Kodylst gnst xarx T0v oixov
700 Aifrov 70v waida seayfjvar (Sop.fr. 319 TGF Nauck? = Schol.
Ap.Rh.1V, 223) - “Sophocles” in The Colchian Women tells, that the child
was killed in Aeetes’” palace”. The motive of the crime is not explained.
According to Pearson, the motive of the murder of Apsyrtos in the house
must be similar to the motive narrated by Pherecydes, namely the delay of
the pursuit, for if the reason had been different, it would have been stated
by the ancient scholiasts.13

Who had killed Apsyrtos in this version? The name of the murder is
not given in Sophocles” above fragment. Here as in Pherecydes” account
the verb - soayfjvon stands in the form of infinitive.14

Euripides” Medea is the first tragedy, where Medea is named as the
murderer of her brother. Speaking to the chorus, Medea herself admits
this: O, father, O my native city, From you I was parted in shame, having
killed my brother” (Eur., Med., 167) Afterwards, towards the end of the
tragedy, during Medea’s and Jason’s last meeting, Jason reminds her the
murder of her brother”... you killed your brother at the hearth and
stepped aboard the fair-prowed Argo” (Eur., Med., 1334)15. Therefore, in
Euripidean version Medea not only kills her brother, but performs a
sacrireligeous deed as murders him in most holly place of the house - at
the hearth, what makes her crime more abominable.16

According to Euripides’ scholiast the poet Callimachus also presented
Apsyrtos’” murder at the hearth of the palace: rapa v &s7iav. xard 70V
Bopon &vele 7ov "Aldvprov - i éml 7® Bopd ThHg Aprémdog, ©g
"Anodddndg onow, i Emowov év 7§ maTpidt, og Raddipayog - At the

13 Pearson, 1917, 17. In Pearson’s opinion, the Latin authorities, for example Cic., ND, 3,
and 67: Ov., Her., VI, 129 etc., in most cases were using the source, which placed Apsyr-
tos” death in Colchis and not in Scythia as in their accounts the murder of Apsyrtus is
mentioned ”per agros - in fields”. Pearson, 1917, 17. Seneca’s Medea 453 is to be added to
this list. Unlike him, the scholars mostly suggest, that the fields in Ovid’s Heroides VI are
the fields not in Colchis, but around Tomis. See Lesky, RE, XV, 36.

14 See Dyck, who in this fragment sees the same ambiguity towards the agents we saw
in Pherecydes’ story. Therefore, we can not ascribe this deed to Medea, as is the case
with some scholars. Dyck, 1989, 461.

15 Euripides, Cyclops, Alcestis, Medea, Loeb Classical Library, edited and translated by D.
Kovacs, I, Harward 2001.

16 As Bremmer notes, the hearth of the private houses or cities were sacred centers like
altars and symbolized the solidarity of the family and the community, also they were
places were suppliants seek for protection... Euripides took some trouble to represent
the murder as particularly sacrireligious (Medea, 1997, 85).
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hearth. At the altar killed Apsyrtos - either killed at the altar of Artemis,
as Apollonius tells, or at the hearth in homeland as Callimachus” (Call. fr.
8 Pf = Schol. Eur., Med., 1334). The murder was performed in the Colchian
fields (Sen., Med., 452) in Seneca’s above discussed tragedy. Consequently,
this group variant of Apsyrtos’ myth presenting also the old version of the
story, places Apsyrtos’ murder in Colchis - in Aeetes’ palace or in the
nearby fields. The pursuing of the fugitive Argonauts by the Colchians are
narrated in these stories as well. Sophocles’ lost tragedy Scythians, as some
scholars consider, worked out the legend of the Argonauts being pursued
by the Colchians and seeking refuge among the Pheaceans.!” Chase of the
Argonauts by the Colchians was narrated also by Callimachus, who
speaks about the settling of the Colchians in Adriatic (Call. fr. 377; 563
Schn).18 According to Dyck, Callimachus described also the confrontation
of the Argonauts and the Colchians in Corcyra (Call. fr. 12-13 Pf).19

Quite a different picture of Apsyrtos’” murder we encounter in those
versions of the myth, in which Apsyrtos is an adolescent, himself
commands the fleet of the pursuing Colchians. The canonical version of
this variant is the epic poem of Apollonius of Rhodes’ Argonautica.
Apsyrtus, a young man, is sent by Aeetes to chase the fled away
Argonauts. The Colchians pursue them down the river Ister and block off
every exit to the sea. The Argonauts sought refuge on two Brygian isles of
Artemis in the Illyrian coast of Adriatic. The Minyae decided “to give her
in ward of Leto’s daughter apart from the throng, until some of the kings
that dispense justice should utter her doom, whether she must return to
her father’s home or follow the chieftains to the land of Hellas”. When
Medea had heard this decision, sharp anguish shook her heart. She called
Jason, reminded him the oath given to her and offered him the guile to
distract Apsyrtos. According to her plan she would send false messages to
Apsyrtos and promise to give him back the fleece. To get it he had to come
alone in the sanctuary of Artemis to speak to her. Trusting his sister,
Apsyrtos indeed came alone to the sanctuary at night. When she began to
speak with his sister, Jason lying in ambush jumped upon and killed him
treacherously (Ap. Rh. IV, 300). Therefore, the actual killer of Apsyrtos in

17" Urushadze A., The Ancient Colchis in the Argonauts’ Myth, Tbilisi 1964, 36. In the
interpretation of this tragedy he follows Nauck’s edition - TGF Nauck, 501-505. For
the different interpretation of this tragedy see Pearson, 1917, 185-188, who considers
that this tragedy presented the murder of Apsyrtos in Scythia, near Tomis.

18 Gordeziani R., The Myth of the Argonauts, Tbilisi 1999, 122; Urushadze A., 1964, 53.

19 Dyck, 1989, 465.
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the poem is Jason, though Medea is main author of this perfidious plot.
The locale of the heinous murder is defined concretely - the Illyrian coast
of Adriatic. The same version in brief is presented by the scholiast of
Euripides” Medea (Sch. Eur., Med., 167). Several other authorities consider
the Apsyrtian Island as the place, where Apsyrtos” murder took place:
Strabo presents Apsyrtos as a pursuer and ascribes the murder of
Apsyrtos to Medea (Strab. VII. 5, 5)20. Plinius does not mention the name
of the murderer. According to him the island took the name from the
murder of Apsyrtus, what happened on it (P1. NH, III, 151). Stephanes of
Byzantium follows Plinius” etymology about the island’s name (Step. Byz.
s.v. Ayuvprideg At the same time he calls Medea the murderer of Apsyr-
tos. Note, that this version of Stephanes of Byzantium is already his third
version concerning the locale of Apsyrtos” murder.

1318 scholium to Lychophron’s Alexandra also states, that Medea had
killed Apsyrtos, who was pursuing the Argonauts (Schol. Lycoph., Alex.,
1318). The locus of the murder is not mentioned here. Eudocia’s account
combines in some extent the variants of I and III groups. Her Apsyrtos like
Apollonius” Apsyrtos is a pursuer of the Argonauts and is murdered on
the Adriatic island (IIT group). On the other hand, it is Medea, not Jason
who performs the murder, dismembers and scatters the pieces over the
sea like it happened in the variant versions of the I group (Eud., 214). In
Eudocia’s story the pursuing Colchians do not return back and settle on
the island.

In Hyginus’ version Apsyrtus’ status is the same that of a pursuer, but
the Apollonian order of the events is changed here. In Apollonius’” poem
the development of the events are as follow: a) Apsyrtus is killed in the
Brygean islands; b) After many incidents the Argonauts reach Pheacean
kingdom at Corcyra, where they are cought up by the Colchians
demanding the king to give back Medea; c) the wife of the king Alcinous
secretly informs the Argonauts the king’s judgment; d) Jason and Medea
get married. Medea stays with Jason and the Colchians settle temporarily
in Pheacea. According to Hyginus Absyrtus catches up with the
Argonauts in Adriatic, in Istria, at Alcinous’ court. Absyrtus is determined
to fight for Medea, but the king intervenes (the king in Apollonius” poem
was ruling over the inhabitants of Corcyra). They take the king as an
arbiter. The king tells his wife about his proposal how to decide the
problem of Medea. Arete then secretly informs the king’s decision to Jason

20 Tt is noteworthy, that the name of the island - Apsyrtides firstly appears in Strabo.
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and Medea. The wedding of Jason and Medea follows. Medea stays with
Jason in accordance with the king’s judgment to what both parties
announce their agreement. But despite this agreement, Apsyrtus fearing
his father continues to pursue the Argonauts. He catches them up second
time on the island of Minerva: “When Jason was sacrificing there to
Minerva and Apsyrtus came upon him, he was killed by Jason. Medea
gave him burial and they departed. The Colchians fearing Aeetes
remained there and found a town, which from Absyrtus’ name they called
Absoros”. As Hyginus comments, this island was located in Histria,
opposite Pola (Hyg., XXIII).

The great popularity of Apollonius Rhodes” poem caused much
influence of this poem on the subsequent interpretations of this myth. This
influence is evident especially in Valerius Flaccus’ poem Argonautica.
Apsyrtus is here the commander-in-chief of the pursuing Colchians,
though they catch up with the Argonauts in different from Apollonius’
place. The scene is laid in the Black Sea, near Tomis, at the mouth of the
river Istros. There on the island called Peuke Jason and Medea celebrate
their wedding before the Colchians appear (it should be noted, that
wedding of the couple in this poem does not result from the Colchians
demand to give up Medea). Apsytus and the Colchians arrive on the
island after the wedding ceremony is over and demand the Argonauts to
give them Medea. The Argonauts in Valerius’ poem like Apollonius’
heroes are strongly disposed to hand Medea over to the Colchians and
require from Jason the same. Jason does not appear to contradict them.
Medea foresees her fate and overwhelmed with an immense rage meets
vis-a-vis with her husband and drastically blames him in treacherous
decision (Val. Flac., VII, 259 foll.).

As the other versions of the group Orphic Argonautica also presents
Apsyrtos as a pursuer. Aeetes’ son catches up with his sister at the mouth
of the river Phasis. Apsyros is murdered (the agents stand here in Plural
form!) and his corpse is thrown into the mouth of the river. The waves of
the sea take the corpse and strand it near the Apsyrtian Island, quite far
from the place of the murder (Orph. Arg., 1022 foll.). Therefore, in the
poem the Apsyrtides is not the place of Apsyrtos’'murder, but the place
where his corpse is washed ashore.

Two scholia of Apollonius’ poem tell that a pursuer Apsyrtos catches
up with the Argonauts near one of the mouths of Istrus: “Istrus has three
mouths; one of them is called “the beautiful mouth” as Timagetus tells.
The poet narrates that Apsyrtus sailed up here” (Schol. Ap. Rh. III, 306; III,
311). A different version of Apsyrtos’ murder we see in the scholium of
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Euripides” Medea: “ According to the orator Leon Apsyrtus was poisoned,
not murdered” (Schol. Eur., Med., 167). What is remarkable here is the fact,
that the name of the poisoner is not given. We do not see here the name of
Medea, the famous poisioner.

Therefore, in this group variant, which presents Apsyrtos as an
adolescent pursuer, his killer appeared to be different agents: a) in two
main versions the killer is Jason (Ap. Rh., Arg.; Hyg., Fab., XXIII); b) in the
Orphic Argonautica the murder is performed by the agents, whose names
are not given. Supposedly, the Argonauts are implied here (Orph. Arg.,
1010 foll.). Apsyrtus” murderer is not named in Plinius” account as well; c)
the murderer is Medea in Strabo’s account as well as in Stephanes of
Byzantium’s article Ayguvpri6e¢. Eudocia’s somewhat combined version
ascribes this deed to Medea as well. It is noteworthy, that in this group
version the murder mainly takes place in Adriatic Area (Ap. Rh. - Brygean
isles; Hyg., Fab.,, XXIII - Island of Minerva; Strabo and Stephanes of
Byzantium Aguvprideg the Apsyrtian islands). From this group only in one
version that of Orphic Argonautica Apsyrtos is killed in Colchis.

Therefore, the analyze of the above date revealed, that the ancient
sources did not ascribe the murder of Apsyrtos only to one agent - Medea,
though Medea is presented as the performer of this deed in large number
of the sources. In I group variant a murderer is either not identified or
Medea is named as the killer of her brother. Exception from this is one
source - the article Tomeus of Stephanes of Byzantium, where this deed is
performed by both agents - Medea and Jason. The versions of II group
variant (here the evidences are much fewer) either ascribe this heinous act
to Medea or they do not identify a killer. In III group, in which Apsyrtos
himself is a pursuer, the murderer is: a) Jason (in two major versions); b)
Medea (in versions presented above); c) the murderers are not identified
(Orph. Arg.). Chronologically, as we see, Apsyrtos” killer in the earliest
strata of the myth (namely, in the accounts of Pherecydes and the
fragments of Sophocles) in not named. The first author identifying Medea
as her brother’s murderer is Euripides. However, Apollonius of Rhodes
offers different story of Apsyrtos’ murder despite the immense influence
Euripides’ tragedy had on the subsequent interpretations of the myth.
Interesting is the suggestion of Dyck, who considers that Apollonius
strived to divide the responsibility of the murder between Jason and
Medea, on one hand, and to provide a plausible motive for Medea’s action
on the other hand. Apsyrtos in the poem is not an innocent boy, but
commander-in-chief of the Colchian fleet demanding the Argonauts to
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give up Medea in order to take her back to Colchis to face there her
father’s ire. With the regard that Medea was in great danger, her behavior
seemed to be much more understandable though her role is not played
down in the poem, as she is the author of the plan by which Jason kills
Apsyrtos.2! Hyginus ascribes the deed to Jason alone and does not utter a
word about Medea’s participation in it. After the period, when Medea’s
role in Apsyrtos’ murder was somehow smoothed, in the accounts of the
later authors, we see Medea as the actual killer of her brother. It is Ovid,
who most grisly describes the killing by Medea of the innocent little
brother (Ovid, Trist., I1I, 9).

At the end we would like to make just a brief note. The earliest
versions of Medea’s mythic biography, especially her Corinthian and
Colchian stories present Medea as a performer of the villainous acts in
lesser degree. This tendency as we saw is revealed in the discussed myth
of Apsyrtos. The contradiction between Greek and Barbarian was not as
sharp in the early periods of the Greek history as it turned out to be later,
from the period of the Greek-Persian wars. But the development of
Medea’s image in this context is the subject of a separate article.

2l Dyck, 1989, 445-470
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THE MYTH OF ARGONAUTS AND COLCHIAN METHOD OF
GOLD PRODUCTION

From ancient times, Greek authors paid much attention to one of the
cycles of Greek mythology - the legend of Argonauts and the story about
the Golden Fleece. Information and comments about the myth regularly
emerged in the written sources of the Hellenic, Hellenistic, and Byzantine
eras. It is noteworthy that they are numerous and, at the same time, the
main object in the myth - the Golden Fleece - is presented in the sources
in various manners.

In the text of the early period, the Golden Fleece is identified with
golden wool. Back on the verge of the 8t and 7t centuries BC, Hesiod,
who systematized Hellenic mythology, mentioned a ram that "had golden
skin".1 It helped Phrixus to travel to Colchis, where he "sacrificed the ram
and offered the Golden Fleece to Zeus"2 Authors of the later Hellenic
period provide similar information. For Pindar the Golden Fleece is "a skin
with shining golden wool";? for Euripides it is "a skin of pure gold"* and
so forth.

The aforementioned views proved to be so reliable and viable that they
were shared even by authors of the Byzantine era. For example, John
Tzetzes effectively repeated Hesiod's story and wrote: "The skin with

1 Kpdg ... elyxe 8e xpusiiv Sopdv, Fr. 68. Pseudo-Eratosth. Catast. 19, Fragmenta Hesio-
dea, ed. R. Merkelbach et M. L. West, Oxford 1967.

2 "Phrixum autem perlatum Colchos arietem immolasse pellemque eius auream Iovi
sacrasse', op. cit., Schol. Sangerm. Ad Germ. Arat. 224 et Schol., P. 79 sq.

3 "Kwag atylaesv xpvoéw Bvoave", Pindari Carmina aim Fragmentis, ed. Bruno Snell, H.
Maehler, Pars Prior, Epinicia IV, Leipzig 1964, IV, 203-250.

4 'mavypvooov 6¢pag", Medeia, 1-11, Euripidis fabulae, vol. I, ed. J. Diggle, Oxford 1981.
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golden wool belonged to a ram that Phrixus took to Colchis. It is said that
Phrixus sacrificed it to Zeus there".>

It is noteworthy that as time passed, a different opinion was elaborated
in Greek literature by Euhemerist authors. Old Greek philosopher of the
4th century BC Euhemerus and his followers searched for rational elements
in every myth, story or legend, providing rational explanations. Old Greek
author of the 4th century BC Palaephatus was the first among Euhemerists
who regarded as unrealistic the events linked to the ram described in the
myth of the Golden Fleece. In his opinion, it was impossible for this ram to
carry someone on its back to Colchis across the sea and Phrixus could not
have been so ungrateful as to kill the ram that saved him and sacrifice his
skin to Zeus. He though that in reality, the Golden Fleece was presumably
a golden statue, which Phrixus, who travelled to Colchis by boat (not on
the back of the ram!), presented to the King of Colchis Aeétes. The last
sentence by Palaephatus is quite categorical in this regard: "As a dowry, he
gave the king a golden statue of Cos, not skin. This is the truth".6

Euhemerist authors of the 2nd and 3rd centuries put forward theories
different from that of Palaephatus. They believed the sheepskin was for
writing - a parchment - and drew appropriate conclusions. In particular,
the anonymous author of a collection of myths written in the 2nd century
wrote that in reality, the Golden Fleece was a book written on a skin,
which gave a description of chemical rules for producing gold. That is
why, as the author wrote, "due to the action to be made according to it", it
was called Golden Fleece.” At that time, chemistry was first and foremost
regarded as the art of producing metals, particularly gold.® Therefore, it is
quite natural that the author linked the name that encompassed the
notions of skin and gold - Golden Fleece - to a book and chemistry: a book

5 '"to de xpvoopaMlov tovto Oépag hv tov kpiov, 0g Tov Dpifov eig Kolyida
StertopOpevoev", Lycophronis Alexandria, ed. L. Mascialino, Lipzig BT 1964, Ad.v. 175.

6 "...8oug edvov T hv xpoohv eikova thg Ke. uotepov e "ABGPAVTOC. .. TELELTAGAVTOC
laowv mhet th ’Apyot em tovtov tov xpvoov thg Ke, al\' ouyi dé¢ppda kplov. Outeg
exet 1) akrBeta. Palaephati I1epr ariotov, ed. N. Festa, Mythographi Graeci, XXXI, Leipzig
BT, 1902.

7 ... PtPAiov ev S¢ppaot yeypappévov, mmepiéyov onmg Oet yveobat Sia xepetag xpooov,
£IKOT®OG OLV Ol TOTE XPLOOLY WVOHALOV avto dia TV e§ avtov evépyetav, Mythographi
Graeci, I, 2: Experta Vaticana (vulgo Anonymus De incredibilibus).

8 It is noteworthy that chronologically, the anonymous collection of myths is the earli-
est work that mentions the word "chemistry". Chagunava R., Gold Mining in Ancient
Georgia, Science and Technologies, 10, 1974, 18.
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as a source of information written on a parchment and chemistry as the art
of producing gold.

Charax of Pergamon also identified the Golden Fleece with a book,
noting that it contained rules for chrysography. Taking into account the
fact that Pergamon was regarded as the birthplace of parchment
(“pergamon’ in Greek) and an important centre of art, it is no surprise that
the local man considered the issue in connection with writing. Since skin is
connected with writing as a material, on which people wrote (parchment),
and gold as a means for writing (golden ink), Charax provided such an
explanation: "The Golden Fleece is a method for chrysography written on
parchment and it is trustworthy that it was the reason for organizing the
Argo campaign".?

In the following centuries, John of Antioch repeated the information of
the anonymous author!® and later, Souidas quoted the explanation by
Charax of Pergamon in his dictionary.!!

The Euhemeristic explanations of the Golden Fleece were based on
rational logic, so the mythic elements were replaced by real objects (a
statue and books about chemistry and rules for writing). In spite of that,
none of the explanations reflected the truth. However, at the same time, all
of them said that gold was extracted and processed in Colchis, which
undoubtedly had certain grounds.

One of the written sources that have come down to us and that
provide direct indications to the practice of gold-mining in the country of
Medea is Geography by Strabo. Unlike other authors, Strabo knew Colchis
well and it is quite possible that he received certain information about
Argonauts and the Golden Fleece directly from Colchians.!2 Some frag-
ments from his Geography make this quite clear. We will concentrate on

9 xaitot o yapa§ 7o xpvoovv dé¢ppa pébodov ewval Aéyet xpoooypagpiag pepPpavaig
epmepte\nppévny, 61 v Wg Adyoo adiav Tov g Apyoog Kataptiobnvat otoAov ¢not.
Eust. Dion. Per. 689, FGr. Hist-Die Fragmente der griechischen Historiker von Felix
Jacoby, 11, 482-493.

10 .BipAiov ev déppaot yeypappévov, meptéxov onmg det yrveobat dia xnpeiag xpooov,
FHist. Gr. IV, 548.

11 _.aMa Pphiov ev déppaot yeypappévov, mepiExov onwg det yveobat dwa ynpetag
XPLOOV. EIKOTOG 0LV Of TOTE XPLOOLY WVOHUALOV avTo dépag, dia TV evépyetlav TV €§
avtov, Aépag, Suidae Lexicon, ed. G. Bernhardy, I, 1-2.

12 The following fact points to the author's close links to the Colchian world: when Mith-
ridates the Eupator conquered the country, he dispatched Moaphernes, his mother's
uncle, as the "ruler and governor" of Colchis. Strabonis Geographica, I-1II vol., ed. F.
Meineke, XI, 2, 18, Leipzig 1877.
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two of the fragments. The first contains some interesting information: "The
city of Aea is still shown on the Phasis, and Aeétes is believed to have
ruled over Colchis, and the name Aeétes is still locally current among the
people of that region. Again, Medea the sorceress is a historical person;
and the wealth of the regions about Colchis, which is derived from the
mines of gold, silver, iron, and copper, suggests a reasonable motive for
the expedition".13

Aea could be ‘shown’ on the Phasis only on the spot - on the territory
of Colchis and the person, who showed it was obviously Colchian. The
fact that Strabo regards the name Aeétes as local is an unequivocal
indication to the fact that in Colchis of his time, the name was widespread.
Later, historian Agathias Scholasticus confirmed this by referring in his
work to a Laz nobleman with this name.4

The quoted fragment makes it clear that Colchians remembered Medea
too (unfortunately, their stories comprising local theories of the daughter
of the Colchian king have not come down to us). However, it is interesting
that on the basis of the Colchian narrators' or Greek eyewitnesses' stories,
Strabo managed to explain the real reason for the Argonauts' arrival in
Colchis ("the mines of gold, silver, iron, and copper, suggests a reasonable
motive for the expedition").

Along with the reason for the campaign of the Argonauts, Strabo also
explained the centuries-old secret of the Golden Fleece. This becomes clear
from the second fragment of his work, which also seems to be written on
the basis of Colchian narrators' or Greek eyewitnesses' stories. According
to this description, gold was extracted from mountain rivers in Svaneti, a
historic province of Colchis, with the help of fleeces. Strabo describes this
process in such a natural manner that the description seems to be made on
the basis of information supplied by an eyewitness.1> Here is the fragment:
"In their country the winter torrents are said to bring down even gold,
which the Barbarians collect in troughs pierced with holes, and lined with
shaggy fleeces; and hence the fable of the golden fleece".16

This fragment is noteworthy in many respects. It unequivocally
confirms the existence and extraction of gold in one of the mountain

13 Strabonis Geographica, I, 2, 39.

14 Georg., T. I1I, Thilisi 1936, 63-65.

15 Cf. Note 12.

16 Tlapa tovtolg 8¢ Aéyetat Kai xpLOOV KATAPEPELY TOOLG XEWPAPPovg, vrodéxeodat &
aotov toug BapBdpovg @atvaig Katatetpnpévailg kai paletaig dopaig ag’ oo O
pepoBevobat xai To xpvooparlov dépog, Strabonis Geographica, I-111, ed. F. Meineke,
Leipzig 1877, X1, 2, 19.
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regions of Colchis. It follows that torrents brought down gold in Svaneti
and it was not extracted from mines. This means that the precious metal
was dispersed in the water of rivers and torrents in the shape of small
particles. And the troughs lined with fleeces were used to obtain precisely
these particles. Having familiarized himself with this method, it would be
quite natural for Strabo to identify the Golden Fleece with ordinary fleece
used to obtain gold particles.

Many centuries later, prominent German metallurgist Georgius
Agricola followed Strabo and identified the Golden Fleece with sheep's
skin used to obtain gold. In his fundamental work in 12 books entitled On
the Nature of Metals, he specially dwelt on the Colchian method of
obtaining gold. He wrote that this method was known much earlier in
Colchis than in Europe, where cloths or other skins (bull's or horse's) were
used instead of fleece.l”

According to Agricola, after crushing and washing gold ore, Colchians
spread sheepskins in the bed of flowing water to collect gold particles.
Since flowing water was always enclosed by masonry, water flowed
through the only exit - over the surface of the fleece, leaving gold particles
on it.18

Together with verbal explanations, Agricola also provided graphics.
Argonauts in Colchis: A - exit from a mine; B - part of the fleece visible; C
- Argonaut.1?

It is known, however, that Colchians did not collect gold from water
washing gold ore. Agricola has certainly ascribed this method to them
being under the influence of European practices. Although the details
described by the German specialist are not true, it is noteworthy that he
identified mythical Golden Fleece with real sheepskin.

Unlike written Greek sources, there is no information about gold
mining in ancient times in Georgian sources. However, the lack of
information from sources is fully compensated by ethnographic materials,
which makes it clear that nowadays, people in Svaneti collect gold
particles in rivers on the basis of the rule described by Strabo back in the
1st century AD. Ethnographer L. Bochorishvili obtained the materials in
the 1940s, recording the narrations of gold seekers in Svaneti, who
described their method. Here is a fragment from the text, which comprises
a full description of the method: "Sheepskin stretched or spread in some

17 Arpuxomna I'., O eoprom dese u memasypeuu, 12 xaur, Mocksa 1962, 318.
18 Tbid., 318.
19 Tbid., 318 or 319.
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other way on a board would be put into water (according to Samsiani,
close to the bank and according to Khvistani in the middle of the river)
and fixed with the wool up to prevent it from being swept away. 'The
wool would keep gold and let water flow'. 'Gold pebbles would stick to
the wet fleece'. Since gold is heavier than sand, 'sand would remain on the
top of gold'. After a certain time, the skin would be removed from the
river and spread to dry. The dry skin would be winnowed to collect gold
pebbles".20

It is clear that Svans searching for gold put sheepskins in riverbeds,
which means that they collected small particles of gold that found itself in
rivers after the main ore at the beginning of a river was washed by water.
It is also clear that the Colchians searching for gold acted in precisely the
same manner. The fact that they used ‘shaggy fleeces” also points to this. It
is clear that they should have stretched sheepskins on boards to increase
the surface and productivity. It is also clear that other technical details
were also identical. Colchians should have placed sheepskins with wool
upwards and fix boards with sheepskins firmly to prevent rivers from
sweeping them away. They would also have to dry the sheepskin and
winnow it to easily remove gold particles.

Svans (and obviously their ancestors) collected gold in upper and
middle reaches of rivers, where torrents are very fast. Therefore, skins of
all animals were not useful for collecting gold particles. Both written and
ethnographic materials suggest that ancient Colchians and modern Svans
used only sheepskins to collect gold in rivers. The choice was probably not
accidental, as sheepskins are best suited for collecting gold particles due to
its wool, which is the main part of the external cover of sheep, while other
animals have just short bristle. Unlike smooth skins with bristle, the
surfaces of skins with wool are covered with scale like tiles,?! which is
invisible, but makes the surface coarse. This increases the ability of
sheepskins to collect golden particles. In addition, wool has a high
potential of sticking things to itself due to the special nature of sheepskins.
Compared with other animal skins, sheepskins have more sweat glands
and are correspondingly, more porous. Sweat glands secrete lanolin, and
are correspondingly, more porous. Sweat glands secrete lanolin,
completely drenching wool with this glutinous substance.?2 Since gold has

20 Bochorishvili L., Goldsmithery in Svaneti, Bulletin of the Georgian Academy of Sci-
ences, VII, 5, 1946, 285 (in Georgian).

21 Baruep P., Xummraeckast texuosorvs, CI16 1892, 431.

2 Xumwst m TexHostorvst Koxu u Mexa. Perr. H. Crprxos, Mocksa 1979, 3.
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a selective capability of sticking to glutinous substances,?® wool drenched
with lanolin has a significantly increased ability of sticking gold to itself.

The effectiveness of fleece as a means for collecting gold in rivers
created for Colchis the image of a ‘country rich in gold’, which is
confirmed not only by ancient written sources and modern ethnographic
data. Materials of archaeological research are even more impressive.

Otar Lortkipanidze, who has made quite a number of important
archaeological discoveries, showed that ancient Colchis fully deserves the
image. Numerous golden things have been found in various areas of the
country both as accidental discoveries and in regular archaeological
excavations. It was in one of such excavations that more than 1,700 golden
things were found in a grave of a Colchian woman (5t century BC).24

Modern gold production methods also add to archaeological materials
and information found in ancient sources. The modified Colchian method
of obtaining gold has found its place also in modern technologies. Most of
the gold obtained from sandy grounds is currently being collected by
means of thick-pile fabric, particularly felt and broadcloth made of wool
that have proved to be most productive.

2 Toremkun C. B., bnaropoaustii 79-ii: O4epk o 3o0;mote, Mocksa 1978, 49.
2 Cf. for details: JTopaxumanmzze O., Hactenme npesreit I'pysvm, Tormicn 1989.
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Robert Schmitt-Brandt (Heidelberg)

BERGE, TURME UND TEMPEL IN ALTORIENTALISCHEN UND
MEDITERRANEN KULTUREN

Bei der Suche nach Kultstétten der Vorgeschichte stellen wir fest, dass der
Mensch sich als Orte der Verehrung der Uberirdischen vorwiegend Plétze
ausgesucht hat, die sich durch irgendeine Besonderheit von der sie
umgebenden Landschaft abhoben. Dabei spielten, neben Quellen, Grotten
und Hohlen, Berggipfel eine ganz besondere Rolle. Am stdrksten
beeindruckten den Menschen einzelne, mitten in der Ebene stehende
Berge. Das typischste Beispiel ist der Ayers Rock im Outback Australiens,
der religivse Mittelpunkt der Aborigines. An zweiter Stelle steht der
Adam's Peak in Sri Lanka, wo ein menschlicher Fuffabdruck im Gestein je
nach Glaubensgemeinschaft Adam oder Buddha zugeschrieben wird. Um
all dies zu verstehen, miissen wir uns als erstes die Frage stellen, was den
Menschen tiberhaupt bewog, an Gotter, Geister und Damonen zu glauben
und warum er sie gerade an solchen Orten lokalisierte.

Als der Homo Sapiens auf Grund der VergrofSerung seines Gehirns die
geistigen Féahigkeiten erwarb, mit deren Hiefe er die Eindriicke aus seiner
Umwelt immer klarer differenzieren und ordnen konnte und als er lernte,
sich einer Sprache zu bedienen, um zu kommunizieren und damit auch
begann, abstrakt zu denken, versuchte er als erstes, die Welt zu verstehen,
in der er lebte. Er begann - wie heute noch ein kleines Kind - zu fragen:
"Warum fillt die Sonne nicht vom Himmel?", "Warum sind die Blumen
von gestern verbliiht?"

Er bemerkte, dass er kliiger war, als die anderen Lebewesen um ihn,
dass er aber mit anderen Menschenarten konkurrieren musste und dass es
in der Natur Kréfte gab, die stirker waren als er. Er sah die Sonne am
Horizont versinken und wenn er eine Nacht in Kilte und Dunkelheit
verbracht hatte, erlebte er voller Freude, wie sie sich aus dem Meer oder
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hinter den Bergen erneut erhob. Er fiirchtete sich, wenn plétzlich grelle
Blitze mit lautem Donner aus schwarzen Wolken zur Erde fuhren und
gelegentlich einen hohen Baum trafen, der in Flammen aufging. Er
erschrak, wenn es tief in der Erde grollte, wenn sie bebte und wenn die
Berge Feuer spieen und ihr Rauch die Sonne verdunkelte. Dann suchte er
unter Felsvorspriingen und in Hoéhlen Schutz vor den Elementen und
auch vor den grofien Raubtieren, denen er in der Ebene hilflos ausgeliefert
war. Und er suchte Erkldrungen fiir das Geschehen in dieser Welt, in die
er sich geworfen fiihlte.

Bald hatte er gelernt, den Mond als Zeitmesser zu benutzen. Es
dauerte sieben Tage, bis er sich halb gefiillt hatte, sieben weitere Tage zum
Vollmond und danach wieder jeweils sieben Tage bis zum Halbmond der
anderen Seite und zu seinem vélligen Verschwinden. In den meisten indo-
europdischen Sprachen benutzt man fiir Mond bzw. Monat ein Wort, das
sich von der Wurzel *mé- "messen" ableitet, z.B. lat. méns, got. ménot,
altarmen. amis und russ. mesjaz. So wurde der Mond neben der Sonne zu
einem wichtigen Bestandteil seiner geistigen Welt.

In der Natur unterschied er beseelte und unbeseelte Wesen. Alles was sich
bewegte, Mensch und Tier, aber auch Sonne und Mond, Quellen und Fliisse
und der bewolkte Himmel tiber ihm, gehorten fiir ihn zur beseelten Welt.
Einige Sprachen haben Reste dieser Differenzierung noch lange erhalten, z.B.
das Hethitische, andere unterschieden spiter noch zusitzlich zwischen
mannlich und weiblich, z.B. deutsch die Sonne und der Mond, griechisch
umgekehrt ho hélios und hé seléné. In allen Kréaften der Natur sah er das Wirken
von tibermenschlichen Personen. Auch die groflen Tierherden, Antilopen,
Biiffel und die gewaltigen Mammuts schienen einem Geist zu folgen, der
ihnen den Weg wies. Alle diese Geister, die die Natur beherrschten, wollte er
sich untertan machen. So malte er ihre Bilder an die Winde der Hohlen, die er
bewohnte und spiter wurden einige dieser Hohlen zu Kultstitten, die er nur
noch betrat, um diese Geister zu beschworen.

Ein ganz besonders enges Verhiltnis hatte der nordeurasische Mensch
zum Bér, der wie er in Berghohlen hauste, ein gutmiitiges Tier, das sich
aber zu wehren wusste, wenn man ihm seinen Lebensraum streitig
machte. Der Teddybér ist vielleicht nicht zuféllig das Lieblingsspielzeug
unserer Kinder. Die Volker Sibiriens entschuldigten sich noch in
historischer Zeit bei dem Geist des Bdren, den sie erlegt hatten. Die Ainu
auf Hokkaido und Sachalin haben diesen Geist vergottlicht. Kamuy heift
bei ihnen noch heute "Bar" und "Gott". Fiir manche Volker war sein Name
tabu. So nannten ihn die Germanen *bero "der Braune" und die Slaven
*medu-édu "Honig-esser".
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Die furchtbarste Erfahrung fiir den frithen Menschen war gewiss der
Tod, der Tod seiner Eltern und &dlteren Verwandten und Sippengenossen,
die er geliebt hatte und die plotzlich einschliefen, um nicht mehr
aufzuwachen, die sich zersetzten und ein furchtbares Aussehen annah-
men, so dass man sie begrub und den Ort mit Steinen beschwerte oder sie
gar verbrannte, weil man sie nun fiirchtete. Bald bemerkte man, dass
niemand diesem Schicksal entging, aufSer jenen Wesen, die jeden Tag neu
und unverédndert ihre Bahn am Himmel zogen, die das lebensspendende
Wasser aus den Quellen stromen liefen, die die Fliisse lenkten und die
Richtung des Windes bestimmten. Doch auch die Geister der Tiergattun-
gen starben nicht. So wihlte sich mancher Stamm ein Totemtier als
Schutzgeist. Man begann, zu den Uberirdischen zu sprechen, um sie sich
gewogen zu machen. Manche Menschen konnten das besser, als andere.
Sie waren es, die die Bilder der Geister und Gétter in den Hohlen an-
bringen lieflen, die wir noch ganz frisch im Kakadu-Nationalpark in Nord-
australien besichtigen kénnen. So war die Klasse der Priester geboren.

Sie sollten die Verbindung zu den Unsterblichen herstellen, nach ihren
Wiinschen fragen, die der Mensch erfiillen musste, um sie zu besanftigen.
Da man sie sich als Ubermenschen vorstellte, unterstellte man ihnen auch
menschliche Wiinsche und Begierden. So begann man, ihnen Opfer zu
bringen, einen Teil der erlegten Tiere, aber auch Menschen, die ihnen im
Jenseits dienen sollten, vor allem Frauen. Dies beweisen die 33 Schidel der
Ofnethohle bei Nordlingen, die man in konzentrischer Lage mit Blick nach
Westen in groflen Zeitabstdnden in einer Hohle abgelegt hatte, die man
danach jeweils wieder verschloss. Es waren fast alles Frauen und Kinder,
von denen man glaubte, sie wiirden der Sonne nach Westen folgen, um so
die Unterwelt zu erreichen. An einer Hohlenwand findet sich sogar die
Darstellung eines solchen Opfers, wo eine Frau und zwei Kinder neben ihr
inmitten eines Raumes sitzen und von allen Seiten von Ménnern mit
Pfeilen beschossen werden.

Vermutlich dienten die vielen Frauenstatuetten aus der Altsteinzeit,
die man weit {iber ganz Europa verstreut gefunden hat, als Opferersatz
fiir solche Frauen, die man gern behalten wollte, so wie die Griechen und
Romer spater nur einen kleinen Teil der geschlachteten Rinder und Schafe
wirklich fiir die Gotter verbrannten und den Rest lieber selber afsen. Einige
dieser Statuetten sind mit gefesselten Hénden dargestellt und einige
weisen Brandspuren auf, d.h. man hatte sie statt lebender Frauen ins Feuer
geworfen.

Der wichtigste Gott war fiir viele Volker der Wettergott, der Gott mit
dem tddlichen Blitzstrahl in der Hand. Seine Bedeutung wuchs noch, als
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die Menschen den Ackerbau erfanden und noch abhingiger vom Wetter
wurden als zuvor. Dieser in den himmlischen Gefilden waltende Gott
musste, da man sich ja die Gétter in menschlicher Gestalt vorstellte, einen
festen Sitz haben. So dachte man sich ihn an einem m&glichst hohen,
moglichst himmelsnahen Ort, eben auf dem Gipfel oder zwischen den
Gipfeln des hochsten Berges, den man kannte. Dies gilt fiir die Kassiten,
Elamer, Churriter, Hatten und Hethiter und - wie wir sehen werden -
auch fiir die Griechen und ihre Vorginger auf der &dgidischen Halbinsel
und auf den sie umgebenden Inseln.

Auch die Hebrder empfingen durch Moses auf dem Berge Sinai die
Gebote Jahves, unter welchen dieser, ihr Stammesgott, an erster Stelle alle
anderen Gotter verdriangte. Uber das Christentum und den Islam wurde
dieser Gott Israels spdter zum einzigen Gott auch der groflen
Weltreligionen von heute.

Als die Sumerer um 3000 vor Christus sich im Schwemmland der
Euphrat und Tigris niederliefen und sich ihre Kultur iiber das ganze
Zweistromland ausbreitete, entstanden auch inmitten der Stddte, die sie
griindeten, hohe Stufenpyramiden, auf denen sie ihren Goéttern Tempel
errichteten. Da es im Tiefland Mesopotamiens keine Berge gab, schufen
die Menschen sich kiinstliche Berge. Sie verehrten den Himmelsgott AN,
den Sonnengott UTU, die Mondgottin NANA, die Kriegs- und
Liebesgottin INNANA und jede Stadt war einer dieser Gottheiten
geweiht. Je michtiger die Stadt wurde, desto hoher stieg das Ansehen
ihres Gottes. Als die Sumerer langst in den ostsemitischen Akkadern
aufgegangen waren und Hammurabi im 17. Jh. v. Chr. die Stadt Babylon
zur Hauptstadt seines Reiches machte, baute man immer noch diese
Stufenpyramiden. So hatte diese Stadt zur Zeit der babylonischen
Gefangenschaft der Juden einen Ziggurat, so nannte man diese
Gebetstiirme, von 100 m. Hohe, unterteilt in sechs Stufen, auf deren
hochster der Tempel stand. Den Juden verdanken wir die Legende vom
Turm von Babel, den die Menschen bauten, um den Himmel zu erreichen.

Jedes Jahr feierte man in diesem Tempel die "Heilige Hochzeit" zu
Friihlingsbeginn, d.h. Die Wiederkehr des jugendlichen Gottes Dumuzu
aus der Unterwelt, in die er den Winter tiber verbannt worden war und
seine Vereinigung mit der Gottin der Liebe und Fruchtbarkeit. Die
Gottheiten wurden bei diesem Fest von der Hohen Priesterin und dem
Konig vertreten. Fiir sie wurde im Tempel die Liegestatt ausgebreitet. Ihr
Beischlaf garantierte die Wiedergeburt der Natur. Auch bei anderen
Volkern wurden um diese Jahreszeit Feste gefeiert, z.B. bei den Germanen
das Fest der Friihlingsgottin, altengl. "Eostrae", deutsch "Ostern". Im
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dltesten uns erhaltenen Epos der Menschheit, dem Gilgamesh Epos wird
das Schicksal des Konigs von Uruk, Gilgamesch und sein Verhiltnis zur
Gottin INNANA, akkad. Ischtar geschildert. Auffillig ist in diesem Epos
die negative Darstellung der Gotter als wankelmiitig, genusssiichtig,
boshaft und unzuverldssig, wihrend Gilgamesch, ein sterblicher
Ubermensch und sein Freund Enkidu, ein argloser und ihm treu erge-
bener Hominide duflerst sympathisch wirken. Gilgamesch ist zuverlassig,
wabhrheitsliebend und voller Tatandrang. Er moéchte durch seine Taten
unsterblich werden. Doch niemand versteht dieses Begehren.

Als Enkidu stirbt, ergreift ihn das Grauen vor dem Tod und er beginnt
das Kraut zu suchen, aus dem man die Speisen der unsterblichen Gotter
bereitet. Er besucht Ut-Napischti, das sumerische Vorbild fiir den Noah
des Alten Testaments, doch alles misslingt. Die Tragik des Menschen, der
sich stets bemiiht und doch keine Erlosung findet, weil die Michte, die
das Schicksal bestimmen, blind und taub sind fiir seine Gebete, findet hier
zum ersten Mal seinen literarischen Ausdruck.

Die griechische Mythologie enthilt einige wesentliche Paralellen zu
der des Alten Orients. Es beginnt mit der Sintflut, vermutlich eine ferne
Erinnerung an die Uberschwemmungen am Ende der letzten Eiszeit, die
auch den Durchbruch des Mittelmeeres zum Schwarzen Meer und dessen
plotzlichen Anstieg bewirkt haben diirften. Deukalion und seine Frau
Pyrrha entgehen ihr auf einem Schiff ganz wie Ut-Napischti, der biblische
Noah, auf seiner Arche. Beide landen natiirlich auf einem Berg, der
Sumerer auf dem Ararat (5156 m.) in Armenien, persisch Kuh-i-Nukh
"Berg des Noah", der Grieche auf dem Parnass, dem hochsten Berg
Mittelgriechenlands in Phokis (2459 m.). Das Schiff des Deukalion hat
Prometheus "der Vorsorgende" gebaut, derselbe, der den Menschen gegen
den Willen der Goétter das Feuer gebracht hatte. Dafiir schmiedete ihn
Zeus an einen Hang des Kaukasus, wieder ein Berg der Mythologie,
unweit von Kolchis, woher Medea kam.

Die Vereinigung von Gott-Konig und Goéttin der Fruchtbarkeit bei den
Urgriechen ist an der Etymologie von Poseidon und Demeter abzulesen.
Mykenisch hiefSen sie noch Poseidadon und Damatér aus *Poti-gdd- "Herr,
Gemahl der Erde" und *gda-mitér "Erdmutter" (*¢di-, phryg. Entsprechung
zu gr. *khtho- "Erde" nach Heubeck). Zu jener Zeit war er der hochste Gott
der Griechen, viel wichtiger als Zeus. Die Linear B Texte liefern einen
weiteren Hinweis auf die Heilige Hochzeit bei den Friithgriechen, namlich
den Monatsnamen lekhestoreion zu lekhos "Lager" und stornyein "aus-
breiten", also die "Bereitung des Lagers".
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Die Implikationen dieses Fundes sind enorm. Denn so wird es moglich,
die Frauen der homerischen Konige als Hohe Priesterinnen aufzufassen.
Wire Penelope nur die Witwe des Odysseus gewesen, hitte sie durch die
Wahl eines Freiers zum Ehemann nicht den neuen Koénig bestimmen
konnen. War Helena die Hohe Priesterin in Sparta, die fiir die Fruchtbarkeit
des Landes unverzichtbar war, so wire ihr Raub ein verstindliches Motiv
fiir den trojanischen Krieg. Ubrigens war es schon in Babylon méglich, dass
die Hohe Priesterin auch zur Ehefrau des Konigs wird und ebenso in
Agypten die Frau des Pharao zugleich als Hohe Priesterin agiert.

Ein griechisches Gegenstiick zu Gilgamesch diirfte Herakles darstellen,
auch ein sterblicher Halbgott, den die Gotter allerdings letztlich doch in
den Olymp aufnahmen, als er auf dem Gipfel des Oita-Gebirges verbrannt
wurde. Da man keine Knochen von ihm auf dem Scheiterhaufen fand,
nahm man an, er sei korperlich in den Gotterhimmel aufgestiegen. Er war
es gewesen, der Prometheus befreit hatte, den Zeus an einen Gipfel des
Kaukasus schmiedete, weil er den Menschen das Feuer gebracht hatte.
Unter dem Kaukasus lag auch die Werkstatt des Hephaistos, des klugen,
gottlichen Schmieds und Ehemanns der Aphrodite, eine frithe Verbindung
von Schonheit und Geist. Gewiss ist auch die Aphrodite neben Demeter,
Hekabe und anderen eine lokale Variante der Gottin der Fruchtbarkeit.
Eine mogliche Etymologie bietet die Herleitung aus einer Entsprechung
von etruskisch purth, ephrti "Herrin" und dem Bergnamen Ida (bei Troja
und auf Kreta) oder auch *dd "Erde"(?).

Der Parnass, wo Deukalion landete, schaut hinab auf ein Heiligtum,
namlich das Haus der Pythia in Delphi, durch welche Apollo den
Fragenden rétselhafte Auskiinfte tiber ihre Zukunft erteilen lieS. Auch
hier ist die Etymologie vielsagend: Es handelt sich um eine luwische
Adjektivbildung zu parna- "Haus", d.h. Parnassos bedeutet "zum Haus
gehorig". Die Ausgrabungen in Theben ergaben, dass die mykenischen
Griechen schon im 16. Jh. v.Chr. das Wort fiir "Haus", gr. woikos, im Sinne
von "Gotteshaus" benutzten. Der Name des Bergs bezieht sich also auf den
Tempel des Apollo, wo Pythia weissagte. Luwisch ist eine anatolische
Sprache, die hochstwahrscheinlich auch in Troja gesprochen wurde,
worauf ein Siegel in dieser Sprache hinweist, das der Tiibinger Archéologe
Manfred Korfmann in Troja fand.

Den wichtigsten Gotterberg der Antike habe ich mir bis zum Ende
aufgehoben, den Olymp ndmlich (2985 m.), auf dem Zeus und die ganze
Gotterfamilie residierte. Einen Olymp gibt es auch in Zypern, wohl von
den Achdern so genannt, die nach dem Untergang der mykenischen
Kultur dorthin gefliichtet sind. Einen weiteren Olymp gibt es in Elis auf
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der Peloponnes und hier liegt im Tal darunter Olympia, wo die Griechen
Zeus mit ihren sportlichen Wettkdmpfen verehrten.

Zeus, nach der Sage in einer versteckten Hohle auf dem Berg Ida (2456
m.) in Kreta geboren, wurde offenbar in frither Zeit als Wettergott verehrt.
Nur so erklart sich der Blitz in seiner Hand, den er auf seine Feinde
schleudert. Auch seine Vorliebe fiir hohe Berge spricht dafiir. SchlieSlich
wurde er nicht nur auf dem Olymp verehrt, sondern auch auf dem Ida,
dem Lykaion bei Athen, dem Onos auf Aigina und dem Aenosgebirge auf
Kephalenia. War der thrakische Zeus mit dem griechischen identisch, so
miissen wir auch den Athos hinzuzidhlen, den Berg der heutigen
Monchsrepublik, wo eine grofie Statue von ihm stand.

Nach dem Zeugnis seiner Etymologie war Zeus bei den Indoeuropéern
ein Licht- oder Himmelsgott wie der sumerische AN. Sein Name wird im
Altindischen als Dydus-piti und Altlateinischen zu Diéspater erweitert,
woraus spdter im Vokativ Juppiter wurde. Das Wort *pater bedeutete
urspriinglich "Schiitzer, Hiiter, Erndhrer, Herr" und war wohl die
Bezeichnung fiir den Sippeniltesten. *Diéus ist von einem Verbum *diu-
"leuchten" abgeleitet. Im Lateinischen wurde daraus diés "Tag".

Bei den Germanen wurde er zum Kriegsgott, vgl. engl. Tuesday, "der Tag
des Tiw" als Ubersetzung von lat. Martis diés. Spéter wurde er in dieser
Funktion von Wodan, deutsch Wotan, nordgerm. Odin abgelost, der als rasen-
der Reiter durch die Liifte jagte. Deshalb hat man ihn mit Merkur verglichen,
engl. Wednesday = Mercuris diés. Die alte Rolle des Tiw, also Juppiter, tiber-
nahm offenbar Thor, der nun den Blitz fiihrte, vgl. Thursday fiir Jovis diés.

Auch die Héuser der Aristokraten standen im mykenischen
Griechenland auf einer Anhohe, sie bildeten also die Polis, die wir fiir jene
Zeit als Burg tibersetzen konnen, um die sich unten der Wohnbereich des
Volkes, damals wastu (spéter asty) genannt, ausbreitete. Dies gilt auch fiir
Troja, wie die letzten Ausgrabungen von Korfmann ergeben haben. Was
Homer noch fiir die Mauern eines griechischen Schiffslagers hielt, erwies
sich jetzt als ein Teil der Stadtmauern von Troja, das um vieles gréfser war,
als die Burg, die man bisher fiir ganz Troja hielt.

Ein Bruch in dieser Tradition trat ein, als die Etrusker Rom griindeten.
Die sieben Hiigel erhielten ein Zentrum im sumpfigen Tal des Tiber
zwischen ihnen, wo sie den Sumpf durch die Cloaca maxima trocken
legten. Zwar hielten sich auf den Hiigeln noch lange die Tempel der dort
verehrten Gotter, doch die neuen Tempel standen im Forum, im Zentrum
der neuen Stadt.

Dies war der Anfang vom Ende der Mythen von den Géttern auf den
Gipfeln der Berge.
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Irene Tatisvili (Thilisi)

TRACES OF HATTIAN SYNTAX
IN SOME HITTITE RITUAL EXPRESSIONS?

It has been long now that scholars identified in the Hittite religious texts
verbs with optional dative or accusative to indicate the recipient or
beneficiary of the action (eku- / aku- “to drink”, sipant- “to libate, offer”, (ser
arha) wahnu- “to whirl”).1

Puhvel was the first to suggest that sentences where the god is the
direct object of the verb eku- are equal to the structures with eku- + divine
name in dative and that both structures with eku- would mean “to drink to
(the honor of)”:2

dUTU-un ekuzi (KUB 33.79 IV’ 12°).

ANAYISKUR ekuzi (KUB 34.77 obv’. 87).3

As concerns the verb Sipant-, it was already Carter* who noticed that its
indirect object referring to a deity to whom a sacrifice was offered could
appear in dative as well as in accusative:

kedas DINGIR.MES-as sipanti “He libates for these gods” (KUB 2.13 1
44).

LUGAL-us ... “45gasepa *MUNUS.LUGAL “Pirwan ... §ipanti “The king
libates ... (for) Asgasepa, "Queen’ (and) Pirwa ...” (KUB 2.13 IV 12-13).

1 See most recently Soysal 2008: 45ff., 56ff.; Goedegebuure 2008a: 67ff. (both with refer-
ences to older literature). The issues considered in this article are to dealt with from
different perspectives in my articles published in Georgian language: Tatisvili 1998:
92ff.; Tatigvili 2010a: 28ff.; Tatisvili 2010b: 492f.

Puhvel 1957: 31ff.

Soysal 2008: 48, 50; for more examples see ibid. 48ff.

Carter 1962: 449.

Ed. Klinger 1996: 548 (Cf. Goetze 1970:85: libate... to (god)...), 560 (Cf. Goetze 1970:
92: “treat a deity with a libation”). For more examples see Goetze 1970: 77ff.
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Melchert further corroborated the assumptions on the equivalence of
accusative and dative constructions of the verbs by pointing out analogical
cases with the verb (Ser arha) wahnu-:

MUSENparanan  ERIN.MES-ann-a LUGAL-as MUNUS.LUGAL-ass-a Ser-
Semet wahnumeni “We whirl the eagle and (the figurines of) the troops over the
king and queen” (KBo 17.1 11 20-21).

t-an “WAZU ISTU MUSEN HARRI “*hustit wetenazzi-ya wahnuzi “The
physician “whirls” him (the king) with the h. bird, with hust- and with
water” (IBoT 3.52, 3-5).6

Melchert even offered a formula to render the parallelism of the syntax
of these three verbs in ritual contexts and an optional syntactic
transformation:”

NP, (acc.) + NP, (dat.) + [NP; (inst.)] + eku- / Sipand-/ s. a. wahnu- =

NP, (acc.) + NP, (instr.) + [NP; (inst.)] + eku- / Sipand-/ a. wahnu-

However, are there enough grounds to speak about a uniform
syntactic rule in this case?

It has been observed that the distribution of the constructions with
optional dative or accusative to indicate the recipient or beneficiary is not
the same for these three verbs: eku-, unlike Sipant- and wahnu-, mostly
takes accusative and very rarely dative.?

As concerns eku-, along with dative and accusative, we may also come
across nominative structures:

15 DINGIR.MES ekuzzi (// ekuzi) IMAH 4Gulsas GUNNI (// 4GUNNI)
dU.GUR U dU.GUR URVHGyasa 9dEN.ZU MUL-i GEganza dHasammili§
dMUNUS.LUGAL Harestassis Hilassis... (KBo 19.128 VI 17'-22" // IBoT
3.1515-7").9

In the case of Sipant- and wahnu-, the semantic equivalence of dative
and accusative structures leaves no room for doubts and their translation
is likewise unambiguous. As concerns eku-, the interrelationship between
different structures and their respective meanings still remains disputable.
There are several basic variants of translating or interpreting the phrase

Melchert 1981: 247f.

Melchert 1981: 249.

Goedegebuure 2008a: 70.

Soysal 2008: 53; for other examples, see ibid., 51. The author notes that the forms with
ending -§ are incorrectly in nominative case; the use of the divine name in nominative
“must be considered as simply a mistake and may have no morphological conse-
quences” (op. cit. 54). However, it should be noted that the use of the nominative case
is no less recurrent than of dative and can be likewise accounted for, which is at-
tempted later in the article.

© ® N o
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d(GN) eku-: give to drink/ trédnken,!0 drink to / toast!! and “drink the god”
with eucharistic connotation12

The least disputable seems to be the Hattian origin of “drink the
god”.13 Hence, following Soysal, I find it reasonable to seek solutions to
the syntactic issues in question with the help of Hattian. According to the
scholar, “...the divine name in the expression 4(GN) aku- / eku- with
ending -n may have been originally constructed in the dative case under
influence of Hattian. Since the Hattian dative marker -n is formally the
same as the Hittite ending -n for the singular accusative, it is possible that
the Hittites had adopted this cult expression in their language in a manner
where the divine proper name would function as accusative. This use may
have been transformed later into the real “Hittite” accusative in -n.”14

Though the dative structures with ANA preposition are relatively rare
than accusative, they are closer to the Hattian phrase that translates as:
“drink to the god”.

The use of several syntactic structures to render the same idea in
Hittite can indeed be put down to an inaccurate borrowing of the Hattian
formula. However, in my opinion, the error is more likely to stem from the
unfamiliar structure of the Hattian language rather than from a confusion
associated with the formal likeness of case forms.

The structure of Hattian language can be disputable;> however, the
differences between Hittite and Hattian are obvious at the level of
morphology (nominal and verbal) as well as syntax, and also cover the
case system.16 On the other hand, a contact between two languages most
naturally suggests mutual influence. The Hattian influence on Hittite first
of all can be seen in possessive genitive,!” while the effects of interaction

10 See e. g. Hrozny 1917: 85 n. 2; Otten 1958: 132.

11 See e. g. Puhvel 1984: 261ff.; Goedegebuure 2008: 67ff.; most recently Soysal 2010a:
344ff.

12 See, e. g. Forrer 1940: 124ff.; Friedrich 1952: 40; de Martino 2002: 120. In contrast,
Kammenhuber (1991: 222ff.) interpretes the action as libation, which initially was
performed only by the king.

13 See e. g. Kammenhuber 1971: 152f.

14 Soysal 2008: 45, see also 55ff.

15 For example, some speak about the signs of ergativity in Hattian (Diakonoff 1967: 173;
Schuster 1974: 106, n. 230; Taracha 1993: 292f., Taracha 1998: 15f.; Goedegebuure
2008b: 143 n. 15; Goedegebuure 2010: 949ff.), while others question it (see e. g. Kam-
menhuber 1969: 502, 543; Girbal 1986: 137ff.; Klinger 1994: 36ff.; cf. Soysal 2004: 37).

16 Soysal 2004: 184ff. For the Hattian case system see most recently Soysal 2010b: 1041ff.

17 For the Hattian influence on the Hittite syntax, see Kammenhuber 1962: 12ff.,
Kammenhuber 1969: 482ff., Soysal 2000: 114.
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among the languages of Asia Minor include, for instance, the split ergative
system in Hittite and other Anatolian languages.18

The explanation of the use of different syntactic variants in Hittite
through the interference of a language having a different structure was
compelled by my everyday practice. When studying the question, it may
prove interesting to recall typical mistakes made by Georgian speaking
individuals whose native language belongs to the Indo-European family,
including Armenians, Ossetians, Russians, etc. residing in Georgia and
European learners of Georgian. Moreover, the same mistakes can be
observed in the speech of Georgians living in European countries. Despite
their excellent command of Georgian, they may anyway have problems
with subject and object markers, while Georgians may find challenging the
usage of accusative in Russian, German, as well as in Ancient Greek, Latin
or Hittite.

It should also be noted that I do not intend to touch the question of the
genetic ties and/or encounters of Hattian with Georgian or any other
Caucasian language, and share the opinion that the study is associated
with considerable challenges.’® Even the analysis of typological parallels
requires special caution.? I only refer to Georgian to demonstrate the
theoretical plausibility of the hypothesis offered below. While relevant
examples could be sought in other languages as well, my choice of the
Georgian can be explained by my deeper awareness of it, as compared to
other languages.

In Georgian, as well as in other Kartvelian languages, subject and
object case forms vary according to the tense form of a respective tran-
sitive verb. In the first series (= the Present series), the subjective marker is
the same for transitive and intransitive verbs, while direct object appears
in dative instead of accusative, which is not present in Georgian at all. For
example: 3999 (mepe=king:nom.) ULgsdl (svams=drink:prs.) w@gmagdols
(ghvtaeb-is=deity:gen.) Loworgdgwml (sadidebel-s=toast/laudation:dat.) —

18 Watkins 2001: 52ff; on Hattian and Anatolian linguistic encounters see most recently
Goedegebuure 2008b.

19 See e. g. Kammenhuber 1969: 440f.; Soysal 2004: 23f., 30ff.

20 However, parallels between other languages can help unveil the mysteries of the
Hattian language. See e. g. Goedegebuure 2008b: 164, 171; Goedegebuure 2010: 958f.,
960 n. 22. In methodological terms, an interesting work is Melchert (s.a.), which refers
to Mangarayi to explain the ergative in Hattian. According to Soysal, among other
tasks, the future Hattological research must also aim at the establishment of
typological and genetic (where possible) relations of Hattian with modern languages
of the region, including Caucasian, after their critical revision (Soysal 2004: 39).
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“The king drinks a deity’s toast” or 8359y (mepe=king:nom.) sccg-
amdggdls (adghegrdzelebs=toast:prs.) @gmsgosls (ghvtaeba-s=deity:dat.)
— “The king toasts the deity”.

The subject takes the ergative case only with a transitive verb in the
second series (= the Aorist series). In this case, the direct object appears in
nominative. For example: 39999 (mepe-m=kingierg.) dglgs (she-
sva=drink:prs.) @gmogdols (ghvtaeb-is=deity:gen.) Lowowgdgmo (sadi-
debeli= toast/ laudation:nom.) — “The king drunk a deity’s toast” or
39999 (mepe-m=king:erg.) sewgamdgwms (adrhegrdzela=toast:prs.) @gmag-
ds (ghvtaeba=deity:nom.) — “The king toasted the deity”.

In the third series (= the Perfective series), the subject of a transitive
verb takes dative (unlike the subject of an intransitive verb, which,
similarly to the first series, remains in nominative), while the direct object
appears in nominative. For example: 3399l (mepe-s=king:dat.) dgqligsdls
(sheusvams=drink: perf.) egmsgdols (ghvtaeb-is=deity:gen.) Locowgdgmo
(sadidebel-i=toast/ laudation:nom.) — “The king has drunk a deity’s
toast” or 9999l (mepe-s=king:dat.) 7ewga®dgwmgdes (udghegrdzele-
bia=drink:perf.) @gmogos (ghvtaeba=deity:nom.) — “The king has toasted
the deity”.

Thus, the Georgian dative can render direct and indirect objects as well
as the subject depending on a sentence structure, while the nominative,
apart from the subject, can also render the direct object.

If we assume that in Hattian too subject and/or object case variations
could have been caused by the variation of a verb form, a particular ‘case
marker’” cannot be considered as the only option for a particular syntactic
role of a word.2! This may account for different interpretations of some
morphemes, for example -su or -tu, which can be identified either as a case
inflexion or the marker of direct or indirect object.22

Now, let us return to the Hittite ritual formula eku- + the divine name.
It can be safely assumed that while borrowing this expression from the
Hattian tradition into Hittite, the differences in the syntactic structure of
the languages could have entailed several variants with the object in
accusative, in dative or even in nominative.

As the use of accusative is most recurrent, the Hittites must have
perceived the divine name in the ‘drink the god’ formula as the direct

2L Cf. Goedegebuure 2010: 957.
2 Concerning the morpheme, see e. g. Girbal 1986: 66, 138f., 167f.; Klinger 1994: 37;
Schuster 1974: 142; Soysal 2004: 241, 255f.; Soysal 2010b: 1042.
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object, at least formally,® while the use of other case forms for the name of
a deity may suggest that in Hattian the direct object could appear in
different case forms. Hence, if we agree that the divine name in the Hittite
formula is the direct object, an “error” can be seen in the use of
nominative, dative or other structures that are unusual for Hittite.

The proposed explanation for dative-accusative alternation in the menti-
oned formula can be extended to the verbs denoting cult actions — Sipant-,
(Ser arha) wahnu-. Though the texts where the ritual expressions are
attested suggest different chronological or ethnic backgrounds, bearing in
mind the extent of the Hattian influence on the Hittite religion, we should
not rule out the plausibility of a similar type of alternation in other ritual
expressions as well.
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SOME RELIGIOUS ASPECTS IN PRE-CHRISTIAN GEORGIA

The materials put together in Caucasus Antiquus' contain important
information on mythological and religious conceptions of nations and the
historic situation in the Caucasus. It must be clarified from the very
beginning what function a text, particularly a literary text may have in
researching problems like pagan religions and mythos. It is known that
research in pagan religions is based on four main components: written
texts, archaeology, ethnology, and linguistics. Any opinion can be
expressed as more or less likely only on the basis of comparing and
analyzing data belonging to all the four components.

It is also known that research in pagan religions started long ago.
Initially, it was based on the analysis of Greek and Roman texts and
archaeological data were added later. The Tale of Two Brothers, Epic of
Gilgamesh, Song of the Harper, Poem of the Innocent Sufferer, Babylonian
Psalms of Repentance, Hymns to the Aton, and Ugarit and Hittite chronicles
were discovered and deciphered one after another in the 19th century.
From the early 19th century, scientists familiarized themselves with ancient
Indian epics of Mahabharata and Ramayana. Fragments of the Canaanite
legends of Keret and Aghat were discovered in the 1930s. In addition,
there are mythological epic texts of Enuma Elish and Sumerian and
Akkadian myths, as well as the Hittite-Hurrian Song of Ullikummi and
other monuments that are too numerous to mention here, which means
that we have a huge amount of written materials useful for researching the
religions of the East and the period of Antiquity.

One major problem makes research in the pre-Christian religion in
Georgia quite complicated: no written monuments of pagan period have

1 Caucasus Antiquus, Encyclios disciplina, vol. I, Tbilisi 2010.



96 Rusudan Tsanava

come down to us. First known Georgian written texts are Christian in
content. It is true that some of them comprise criticism of paganism, but
the material is scarce and can serve only as auxiliary data in research.
Instead, ethnology, folklore, archaeological materials, and antique texts in
foreign languages can help to reconstruct the Georgian Pre-Christian
religion. At the same time, the following three major factors should be
taken into account in studying Georgia's Pre-Christian religion: 1. There
are several levels of development in the Georgian pagan religion (like in
all archaic pagan religions); deities are integrated, functions are divided,
and new deities emerge; 2. Common Georgian and regional deities can be
found in various regions of Georgia? 3. Pagan deities were Christianized.
Correspondingly, the Georgian Pre-Christian religion is quite a large and
complicated issue. For this reason, we will concentrate only on one
problem - worship of celestial bodies. We will try to show the role of
antique sources in studying this problem.

At the early stage of studies of pagan religions, scientists thought that
the worship of the sun is common for the whole humankind. However,
well-known ethnologist Adolf Bastian found that the solar religion can be
found only in several regions of the world.3 The worship of natural bodies
(the sun, the moon, and stars) and elements, and rituals of placating them
are known to all nations of the world, but heavenly bodies are not so
frequently transformed into subjects of religious worship with all
components characteristic of deities. What we describe as the religious
worship of the sun is found only in Egypt, Asia, and Europe (in archaic
times). On the American continent, the solar religion could be found only
in Peru and Mexico.

The supremacy of the cult of the sun in specific regions has been
explained in various manners. Various stages of the formation of the cult
have also been identified. The only thing that can be said for sure is that

2 For example, a mini-theogony similar to Hesiod's Theogony was recorded in
Khevsureti in the 19th century. Albeit in a fragmented manner, this text describes the
birth of the sons of god (meaning pagan deities by sons of god). Deity of order is at
the head of the Khevsureti Olympus. His duty is to bring the world in order and give
birth to sons. Popular images of the pagan religion are Tergvauli, Baaduri, Kopala,
Takhsari, and others. See: Chikovani M., Problems of Greek and Georgian Mythology,
Thilisi 1971, 166-175 (in Georgian). Other deities can be found in Megrelian folklore:
Kapunia, Alarti (Alerti), Rokapi, Mesepi, Ochokochi, and others. See: Tsanava A.,
Problems of Georgian Folklore, Tbilisi 1999, 39-82 (in Georgian); Tsanava A., Megrelian
Legends, In: Caucasus Series, Tbilisi 1998 (in Georgian).

3 Frazer J., The Worship of Nature, London 1926, 441.
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primeval solar hierophanies are characterized by the perception of reality
as a whole and it is possible to gain an understanding of this reality
through comprehending the sacral structure4 In the Mediterranean
region, the supreme heavenly figure (the sun) is replaced by the ruler of
heavenly events and deities of fertility.5 In Mesopotamia, on the contrary,
supreme solar deities assume the function of fertility, Marduk being one
obvious example.®

Correspondingly, two trends are identifiable in the formation of the
deity of the sun: attribution of the functions of this deity to other deities
(the trend found in the Mediterranean region’) and, on the contrary,
attribution of the functions of other deities to the solar cult (for example, in
the Hittite religion8). This process can also be found in the religion of the
Vedas, and in the Middle East, north Asia, and Africa.?

It is characteristic of solar religions to personify heavenly bodies
(transform them into anthropomorphic image), make offerings to them,
and offer them prayers. The sun plays a significant role in beliefs and
conceptions linked to burials. Sunset was not regarded as death. The sun
was supposed to descend to the kingdom of the dead, becoming "the sun
of the deceased" for that period. Correspondingly, the sun was also a
psychopomp and was linked to the cult of ancestors. The rulers of various
countries of the world were regarded as the sons of the sun. This tradition
can be found with the Hittites, Babylonians, Indians, and others.10

The religious worship of the sun is most obvious with the Egyptians,
where Amon Ra is the supreme god.!! In Mesopotamia, god of sun
Shamash was regarded as the son of god of moon Sin and never had any

4 Dmmape M., Ouepku cpaBHUTEIBHOTO penmrvoseenws, Ilep. ¢ anmmiickoro, Mocksa
1999, 129.

5 Ibid., 129.

6 Frankfort H., Gods and Myths on Sargonid Seals, Irak, 1934, 6.

7 Full degradation of the function of the deity of the sun can be found in the Old Greek
religion. Helios is not one of the gods on Olympus, his functions being mainly attributed
to Apollo. Helios is rather part of mythos than religion. The story of Phaeton is the most
well-known among the legends about Helios. In other myths, he is not interesting, the
only activity to be discussed later being linked to Helios' Colchian descendants.

8 Gotze A., Kleinasien, Leipzig 1933, 136.

9 Dmape M., Odepku CpaBHUTEIIBHOIO perurvioBeneHvs, IlepeBon ¢ aHITIMIICKOTO,
Mocksa 1999, 130-131.

10 Perry W.]., The Children of the Sun, Adventures Unlimited Press 1927, 138 ff.

11 Williamson R. W., Religious and Cosmic Beliefs in Central Polynesia, vol. 2,
Cambridge 1933, 302-322.



98 Rusudan Tsanava

special rights.2 In Greece and Italy, the sun always had an auxiliary
function. The worship of sun spread in Rome in the times of the empire
under the oriental influence, but it did not become a subject of religious
worship.

According to most Georgian scientists, there are traces of solar religion
in Georgia. Ethnologist V. Bardavelidze devoted a monograph to the
worship of the deity of the sun in Georgia.!® She found that the sun was a
common Georgian pagan deity. The female deity of the sun was called
Barbal/Babar/Kal-Babar in various regions of Georgia (Svaneti, west
Georgia, and some areas in east Georgia). In the highlands of east Georgia,
Sun-Woman(/Day) had the functions of the deity of the sun. According to
V. Bardavelidze, the holy of holies of Georgian pagans - Magna Mater
Nana - is the hypostasis of Barbal.14

In V. Bardavelidze's opinion, the solar religion took shape at a high
level of the cultural development of Georgians. The holiday devoted to the
deity of the sun - Barbaloba - was marked on 4-6 December - the solar
equinox. Barbal was supposed to be responsible for harvest and the good
fortune and multiplication of families, and the healing of the sick. The
golden colour, sparkling things, and gardens with medicinal plants were
the attributes of the female deity of the sun and her companion deities
(woman emissaries and masters).

Combinations of rotating images similar to swastika can be seen on clay
spindle-weights (needle-spinning devices) of the Aeneolithic Age found in
West Georgia (Imereti). Scientists believe that they point to solar cults.
Precisely such images were widespread among the tribes of Asia Minor.15

Several artefacts found in the Kura-Aras culture also attract attention.
They are images of stags and cranes "followed" by suns on silver diadems.
It is noteworthy that a pair of spirals on two discs with a crane close to
them has also been found in the same culture. According to researchers,
the spirals symbolize astral pairs.16

12 Meissner B., Babylonien und Assyrien, vol. 2, Heidelberg 1925, 21.

13 Bardavelidze V., History of Ancient Religion of Georgians (Deity Barbar-Babar), Tbi-
lisi 1941 (in Georgian); Bapnasenumse B., [IpeBHevinme pesmriosHble BepOBaHWS VI
00psiroBoe rpaduueckoe MCKyCCTBO Ipy3uHCKMX mwieméH, Towmcn 1957.

14 Bappasermmse B., Op. cit., 107.

15 Kikvidze I., Farming and Farming Cult in Ancient Georgia, Tbilisi 1976, 155-157 (in
Georgian).

16 Mlanmamswm H., 3Haku ¥ CUMBOJIBI Kypo-apakCKOW KyJbTypbL AbTopedepar
nuccepraryy, Tormen 1988, 7; Khidasheli M., The Picture of the World in Ancient
Georgia, Thilisi 2001, 64-67 (in Georgian).



Some Religious Aspects in pre-Christian Georgia 99

The Trialeti culture is the next chronological stage. Trialeti crockery
carries images of the world surrounded by cosmic waters with the Sun
going around it. Although travelling on the waters of the Sun is a theme
well-known in the ancient Middle East, the Trialeti images do not
resemble any of these schemes reflecting the rhythmic movement of
celestial bodies.’” Kuftin described images on other types of crockery,
which supposedly also depict the route of the Sun.!® In this case, solar
signs are on belts.

Bronze discs dated the 2nd millennium were found in Samtskhe-
Javakheti. The discs are decorated with signs denoting the rotating Sun.
The signs are in the centre of a composition with various geometrical
combinations and astral signs around them. Such discs have been found
only in women's graves.19

Artefacts with astral symbols and Sun discs have been found in the
bronze culture of Colchis (the first half of the 1st millennium BC).
Analyzing the images, researchers concluded that residents of ancient
Georgia believed that land was surrounded by a river-ocean (the river
often being represented as a snake) and the Sun travelled along this rive-
snake, which swallowed the Sun from time to time.20

All the aforementioned means that archaeological materials confirm
the existence of solar symbols in Georgia, but this is not sufficient to assert
that the religious worship of the Sun certainly existed in ancient Georgia.

Traces of the religious worship of the solar deity can be found in the
texts of folklore.2! The religious worship of the solar deity is probably
reflected in the poem called Sun at Home.22 Ancient Svan religious hymns
Lile and Barbol Dolash are particularly noteworthy in this regard. Both
hymns are devoted to the Sun. Lile glorifies the Sun and Barbol Dolash

17 Kydtma B., Apxeosormdeckme packonku B Tpuanern, Tormcn 1941, 74; Gogodze E.,
The Periodization and Genesis of the Trialeti Culture, Tbilisi 1972 (in Georgian).

18 Kydtmu B., Op. cit., 81.

19 Surguladze I., Mythoses, Cults, and Rituals in Georgia, Tbilisi 2003, 203 (in Georgian).

20 Pantskhava L., Monuments of Artistic Craftsmanship in Colchian Culture, Thbilisi
1988, 38 (in Georgian).

2l Javakhishvili 1., History of the Georgian Nation, vol. I, Thilisi 1960 (in Georgian);
Javakhishvili I., Historic and Ethnological Problems in Georgia, Caucasus, and Near
East, Thilisi 1950 (in Georgian); Chikovani M., Georgian Mythology and Folk Poetry,
In: Georgian Folk Poetry, vol. I, Tbilisi 1972 (in Georgian); Virsaladze E., Barbol-Barbar
in Georgian Folklore, in: Bulletin of the Georgian Academy of Sciences, vol. XVI, No 2,
1955 (in Georgian); Kotetishvili V., Folk Poetry, Tbilisi 1961 (in Georgian).

2 Kotetishvili V., Op. cit., 322.
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describes a religious march held to praise the deity. These two texts could
have been devoted to two different deities and there could be a whole era
between them. The female nature of the deity and its fertility and
generosity are clearly visible in Barbol Dolash. Lile is more archaic. It
glorifies the celestial body, its luminary (not fertile) force, which un-
doubtedly belongs to an earlier period and must be linked to the
masculine origin of the deity.

The Georgian folklore does not rule out the existence of two Georgian
solar deities (regarded at times as a masculine and at times as a feminine)
in various periods.2? And indeed, the Sun is regarded at times as
masculine and at times as feminine. For example, the Sun is mostly
masculine in magic tales (for example, in The Sun's Son-in-Law). Scientists
have noted that in archaic conceptions, celestial deities often change
gender even within one nation. This is explained in different manners.
According to one opinion (described above), there may be deities of two
different genders.

In my opinion, the Sun and Moon are unique bodies that do not have
doublets. Their uniqueness and perfection are expressed in the ideal form
of the luminaries, as both are circular. The two luminaries are not
commensurate with each other either, as each of them has its own
function. At the level of relations between the genders, perfection implies
androgynous nature. We do not rule out that this may be an explanation
of the alternation of the luminaries' genders: the Sun is at times feminine
and at time masculine in emanations; it fertilizes, gives force, causes death,
or makes healthy, which means that it is ambivalent, precisely like the
most archaic and "unpolished" deities of pagan religions.

We presented a short review of the opinions of Georgian
archaeologists, folklorists, and ethnologists on the deity of the Sun. We
agree with the opinion that it is difficult to assert only on the basis of
Georgian materials that the tradition of the religious worship of the deity
of the Sun existed in Georgia. I regard as an additional argument in
support of this assumption the information from the myth of Argonauts,
which says that mythical Colchis was a kingdom of Helios' descendants.2

Scientists, who study mythos using modern theories of research, are
well aware of the fact that despite concrete names, the countries reflected

2 Tserediani D., Svan Hymns of Cult, In Bulletin, No 6, Tbilisi 1970, 165-166 (in Geor-
gian).

24 . Frazer refers to Colchis as a country "where reigned a child of the sun": ®pasep /Ix.,
3os1otas BeTtBb, Mocksa 1980, 326.



Some Religious Aspects in pre-Christian Georgia 101

in myths are unreal lands situated beyond boundaries.”> An unreal land
becomes linked to a concrete geographic area, when a myth is transformed
into a tale. After a sacral story - myth - is transformed from its purely
preliminary structure (symbol) into a liminary text (epic), mythic
geographic areas are "brought down to earth" and linked to real historic
lands. Archaeological materials show that in most cases, this trend (i. e.
the profanation of myths) is not accidental.

I would also like to explain here my vision of the connection between
myths and literary texts. Achilles kills Hector and this is a story, but what
Hector told Achilles before dying and what Achilles told him in response
is a plot. In the antique literature, "pure" stories are effectively equal to
traditional stories - myths. Any story - mythical or real - is transformed
into a plot in a literary text and the development of the plot depends on
the author's fantasy and literary skills. The authors of Antiquity had ready
stories in the shape of myths and they created plots from the stories in
their works. Authors did not change the main conception of the story; for
example: the Trojan war was to start and Trojans were to be defeated in it;
both Achilles and Hector were to die; Clytemnestra was to kill
Agamemnon and Orestes was to kill Clytemnestra; Odysseus was to get
back home; and so forth. If we take a look at the antique texts, which were
written on the basis of these stories and have come down to us, we will see
that they are not so few in number. However, although the beginning and
the end of these stories are well known, readers show amazing interest in
reading them. This is a paradox of fiction, which we are not going to
discuss at length here. We will concentrate on mythical structures that
remain unchanged.

All literary texts written on the basis of the myth of Argonauts say that
the mythical king of Colchis - Aeétes - was the son of Helios,26 which
means that in accordance with ancient ideas, Colchis (both mythical and
real) was associated for Greeks and Romans with a country, where the Sun
was the supreme deity. It is Aeétes, the son of the deity of the Sun
(Helios), who is the ruler of the country. In this context, it is, of course,
very important that Aeétes' sisters - Circe and Pasiphaé - reigned on most
important islands in the Mediterranean - Crete and Sicily. In our opinion,

% Tsanava R., Prometheus and the Human Race, Mythical Nations, Legendary Singers,
Soothsayers, Tbilisi 2003, 24-49; 112-122 (in Georgian).

2 Fragments from works of antique authors linked to this issue can be found in the
encyclopaedia: Caucasus Antiquus, Encyclios Disciplina, vol. I, Fontes, Tbilisi 2010;
Urushadze A., Ancient Colchis in the Myth of Argonauts, Tbilisi 1964 (in Georgian).
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the fact that antique sources are so unanimous in noting that the Sun was
the supreme deity in Colchis is one of the most important arguments
proving that the religious worship of the solar deity existed in Georgia in
that remote era.

Helios occupies an unimportant place in ancient Greek myths. He is
not very popular among gods either. Analyzing Greek materials,
researchers draw the conclusion that Helios is linked both to earth and the
subterranean world. The analysis of Helios' epithets (Pythias and Paeon,
which are also Leto's epithets) enables U. Pestalozzi to express the opinion
that it is linked to the vegetable world. Helios is also Chthonius and Pluto
and, at the same time, Titan. In Crete, Helios adopts the shape of a bull
and becomes the partner of Magna Mater. Thus, Helios is not only Pythias,
Chthonius, and Titan, but he is also linked to the realm of eternal
darkness, magic, and the subterranean world.?” He is offered horses and
horse-drawn chariots as a sacrifice and it is known that horses are linked
to chthonic symbols. Greek Helios unites a lot of so-called Indo-European
signs, but it also contains a lot of Pre-Greek and non-Indo-European
elements. The etymology of "Helios" is also not clear. Hesychius regarded
the name as a Cretan word, others believe Helios is linked to Indo-
European *sehwel and there is an opinion that Helios may be derived
from Proto-Kartvelian *sev-el or Sven.2

Helios is the father of Aeétes, Circe, and Pasiphaé and the grandfather
of Medea. The only myth, in which Helios is presented in his full divine
glory, is that of Argonauts. Many Greek and Roman authors used the
story in their works, creating large epic texts. Tragic playwrights and
lyrical poets used separate episodes of the myth of Argonauts. Historians,
geographers, and philosophers also wrote about the story of Argonauts.?

Although all sources are unanimous in noting that Aeétes is Helios'
son, the texts do not say anything about Helios himself. The sources point
to different deities, when they mention Helios' wife - the mother of
Aeétes, Circe, and Pasiphaé. According to Hesiod, Perse, the daughter of
Oceanus was Helios' wife (Hesiod, Theogony, 956-959). There are other
versions, but Perse is most frequent among them. It underscores

%7 Pestalozzi U., Pagine di religion mediterranea, vol. 2, Milano-Messina 1945, 22.

2 Argonauts: the World of Greek Myths, Narration and Comments by R. Gordeziani,
Tbilisi 1999 (in Georgian); Furneve E. J., Paldokartvelisch-Pelasgische Einfliisse in den
indogermanischen Sprachen. Nachgewiesen Anhand der spitindogermanischen Ref-
lexe urkartvelischer Sibilanten und Affrikaten, Leiden 1986, 181.

2 Cf. Urushadze A., Op. cit., Argonauts: The World ...
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connections between the elements of the Sun and water, which we already
discussed above. The texts do not describe rituals of worship of Helios.
Most authors note that Helios' descendants bore obvious solar signs
(appearance - eyes, voice).30

Hephaestus was favourably disposed towards Aeétes. The function of
bulls is particularly important in the myth of Argonauts. In pagan
religious systems of all nations of the world, supreme deities have
zoomorphic and vegetable hypostases. In most cases, bulls correlate with
supreme deities. Likewise, bull is the holy animal of Zeus. Bulls have a
different function only in the myth of Argonauts and the Cretan religion.
The opinion has been expressed that there is a correlation between Aeétes'
fire-breathing bulls kept in subterranean stalls and the Minotaur dwelling
in the Labyrinth. The well-known Cretan mural painting featuring a bull
and acrobats is considered in the same context and we will not continue to
discuss this well-known issue.3!

We will now concentrate on one interesting aspect. Words denoting
cattle did not differ in gender in ancient Georgia and Greece. In Georgia,
one word - zroxai - denoted both cow and bull, and other words denoting
gender - female and male - pointed to the difference.32 The situation was
similar in Greek: Bodg (Doric Bdg, Gen. Bo(F)dg) meant both cow and bull.
Semantic differences in words denoting cow and bull emerged in
individual dialects of Indo-European languages a little later. In archaic
composites, we encounter the stem without the vowel, for example, in
éxarop-Pn, where B denotes "offering".

Not only the stem denoting cow and bull was the same for Indo-
Europeans, but also religions involving them as a supreme cosmic deity.3

30 For example, Argonautica Orphica reads: "Aeétes in his chariot and lustrous golden
robes shone like Helios. Ringing his head was a crown fringed with glowing rays. He
swung with his hands a sceptre".

31 In connection with the cult of bulls and ritual offerings linked to it cf.: CrpaTanosuaI'.
I'., PuryansHoe yOmenme Opika, CO. Permrust 1 MudoIoriss HapomoB BOCTOYHOV M
roxHov A3, Mocksa 1970. It is asserted in this work that bulls were sacrificed to the
Sun. It also analyzes the symbols of bull-headed gods - bull-men.

32 Okroshidze T., Characters of Georgian Fantastic Tales - Bull. In: Georgian Folklore,
vol. III, 1969, 132 (in Georgian).

3 Tamkpernmmse T. B., ViBaros B. B., VIHmoeBporevickuii si3bIK 1 MHoeBporerisl, T. 2,
Towmicn 1984, 575-576; Bull is the supreme cosmic deity in Egyptian, Ancient Semitic,
Mediterranean, Anatolian, Hittite, and Greek conceptions. The rituals of bufonia and
tauromachia and the sacrifice of pregnant ("eight-legged") cows in Old Indian and
Roman rituals confirm this. Cf. ®pevinentepr O. M., IlosTnka cioxeTa M XaHpa,
Mocksa 1936, 95; ITemmi6epn [Ix., Apxeonorust Kpura, Mocksa 1950, 238.
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Similar ideas are encountered in the life and rituals of Caucasian tribes
and in particular Georgians.3* It is possible that this bisexuality of zroxai
and Bodg is in precise correlation with the androgynic nature of the deities,
whose hypostases they are. According to ancient Georgian conceptions,
the solar deity is regarded at times as masculine and at times as feminine.
In astral symbols, cow correlates with the Moon and bull with the Sun.
The same is true of the deity of the Moon. Bull plays an important role in
rituals dedicated to the latter.

In his Periplus Ponti Euxini, Flavius Arrianus wrote: "The statue of
Goddess Phasiana is placed to the left of the entrance into Phasis, which
deity we may reasonably conjecture, from her figure and appearance, to be
the same with Rhea, as she holds in her hands a cymbal, has lions under
her throne, and is seated in the same manner as the statue by Phidias in
the temple of Cybele at Athens".36

The goddess, whose statue was described by Arrianus, is among the
goddesses belonging to the class of so-called Magna Mater. There are
traces of the religious worship of Magna Mater in Georgia. According to
Georgian conceptions, this goddess is also connected with luminaries (the
Sun and Moon). In Argonautica by Apollonius of Rhodes, the supreme
goddess of Colchians is called Hecate. The poem makes it clear that: 1.
Hecate was one of the most respected deities in Colchis; 2. There was a
temple of Hecate in Colchis; 3. Medea was the priestess of the temple of
Hecate and she led secret mysteries and offered sacrifices; 4. A divine
garden with a lot of curative and deadly plants growing in it belonged to
Hecate; 5. Cattle and humans were offered to Hecate as sacrifices; 6.
Prophesies, prophetic trances, soothsaying, and other magic acts were part
of Hecate's mysteries.3”

Like Rhea-Cybele, statues of Hecate also had the shape of beautiful
women, who have a snake, a dog, a dagger, a key, or a torch in their

34 Bardavelidze V., History of Ancient Religion of Georgians (Deity Barbar-Babar), Tbi-
lisi 1941 (in Georgian); Abakelia N., Symbols and Rituals in Georgian Culture, Tbilisi
1977 (in Georgian); bapnasermze B., [IpesHeriie peymriosHele BepoBaHUs U 00psi-
TIoBOe rpaddecKoe MCKYCCTBO TPY3MHCKMX TuTeMéH, Tovomicn 1957.

% This correlation was reflected also in the symbolism of the horns of cows and bulls. A
luminary can often be seen between horns in iconography. bunepmans I'., DEIIIKTO-
refyist cuMBoJI0B, [lepesoy ¢ Hemerkoro, Mocksa 1996.

36 Caucasus Antiquus, 304.

% 1lanaBa P., MoTusbl 1 0Opasbl ckasaHusi 0O aproHaBTax B IPY3UMHKKOM (POJIBKIIOpE.
AsTtopedepar KaHawz. AvccepT., Tormicn 1983, 7-10.
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hands.?® We can see that the image of Hecate as a goddess is presented
fully (unlike Helios). The name Hecate is not linked to the Georgian
world, but due to the functional signs accumulated in this deity, Professor
A. Urushadze regarded it as a Colchian deity.3® According to some
explanations, Hecate ('Exd7n) means "someone coming from far away".40
Presumably, in Greece, the cult of Hecate dates from the 7th century BC. It
is believed that the cult was borrowed from Asia Minor (Caria) or Thracia.
As a cosmic deity, Hecate is often identified with Rhea-Cybele. It is also
often associated with Egyptian Isis.

Hecate is first mentioned in Hesiod's Theogony (Hesiod, Theogony, 409-
452). According to this text, Hecate is a great goddess, who rules over
almost everything in the world. She is a universal goddess elevated to the
level of Magna Mater or the mother of gods. In pagan religions, Magna
Maters are creators, who bring everything in order in the world: they
regulate life and death and the well-being of humans and award and
punish them. Magna Mater ends the most important stage of the
development of pagan religions. Although Magna Maters have multiple
names, the identity of their functions, iconography, and rituals enabled
researchers to conclude that Magna Maters played the role of an
identifying formula in the development of faiths and conceptions of
various nations.*! In Oriental countries, Magna Mater is the protector of
both fertility and war, and light and darkness. It is this ambivalence that
defines their ancient age. Both virgins and whores worshipped llithyia,
Ishtar, Cybele, Anahita, and other Magna Maters. Numerous small clay
images of deities with big eyes and large hips and breasts have been found
on the sites of Aeneolithic settlements in the Middle East and South
Caucasus.

Cosmic rhythms are subordinated to two luminaries - the Sun and
Moon. The Moon regulates tides and precipitations, influencing land,

3 Drevickoe mckyccTBo, Mocksa 1972.

3 Urushadze A., Op. cit., 66. Materials on the origin of Hecate are collected in this work.
Hecate was mentioned by Pherecydes (5t century BC); Demetrius, Bacchylides, Dio-
nysius of Scytobrachion (2nd -1st centuries BC), Dionysius of Miletus (4% century BC),
Diodorus of Sicily, and, of course, Apollonius of Rhodes.

40 Berses 0., 3sepoborn mpesHoCTI. Muidportorndeckast sHImKIIoNenyst, Mocksa 1998,
203-207.

4 Nilsson M. P., The Minoan-Mycennean Religion and its Survivals in Greek Religion,
London 1970; Evans A., The Palace of Minos and Knossos, Oxford 1921; Rose H. J.,
Gods and Heroes of the Greeks, London 1957; Eliade M., Le Yoga. Immortalité et Li-
berté, Paris 1954.
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plants, and life in general. Dying, diminution and growth of force
(alternation of phases) are also associated with the Moon. It is also known
that the Moon has a special impact on women's physiology. Connecting
Magna Mater with the Moon is one of the greatest logical gains of the
"observational" mythos.

The transition from the worship of luminaries as elements of nature to
anthropomorphism points to the establishment of an astral religion. The
entire knowledge of primitive human beings - practical, sensual, and
intuitive - was generalized in the religious worship of the Sun and Moon.
As regards the fact that the deities of the Sun and Moon were sometimes
masculine and in other times feminine in the conceptions of not only
various nations, but even within one nation, it was explained above that
they were regarded as androgynous. In faiths and conceptions of various
nations, supreme cosmic goddesses were linked sometimes to the Sun and
sometimes to the Moon. As public institutions took shape and developed,
the Sun started bearing signs of a masculine deity and the Moon of the
signs of a feminine deity.

The myth of Argonauts says that Helios' descendant rules over
Colchis. At the same time, the supreme deity Colchians worship is Hecate
that corresponds to the deity of the Moon in Greek texts. According to
Greek conceptions, three goddesses are linked to the Moon: Selene,
Artemis (the sister of Sun-Apollo), and Hecate. Researchers think that they
embodied three different lunar phases. Three colours corresponded to the
Moon: white to the new moon, red or purple to the crescent, and black to
the full moon. These lunar phases corresponded to the three biological
conditions of woman; virginity, womanhood, and old age. According to
some researchers, the three natures of the lunar goddess can be explained
not only by their connection with the lunar phases, but also by their ability
to "own" the three worlds (Underworld, Middleworld, and Skyworld).
Hecate was the embodiment of the full moon and the last day of the
month was named after her. On that day, she was offered eggs, fish, and
onions. Dogs, snakes, mules, and lions were the animals linked to her. In
magic texts, she is referred to as a dog. It is white dog Hecate that nursed
Asclepius. Hecate is the master of the dead and she can summon the souls
of the dead. The idea of revival and resurrection is also linked to her.42

In the full moon, Hecate's dogs (/wolves), who constantly
accompanied the goddess, gained new force. Hecate was particularly
popular among Thessalian magicians, who were able to transform humans

42 Tperitsc P., Mudpst npesrent I'perym, TTepesop ¢ anmmrickoro, Mocksa 1992, 89.
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into animals and stones. Hecate was the lady of the chthonic world and
often replaced Persephone and Erinyes (or is referred to as Erinys herself).
According to some theories, Empusas (Aristophanes, Ranae, 294 and
further) and monster Scylla are Hecate's children. In Late Antiquity and
the Hellenistic period, Hecate was regarded as the protector of magicians
and evil forces. It is with his function that she became established in the
conceptions of Europeans. Among others, this is confirmed by the fact that
Hecate is referred to in Shakespeare's plays as the protector of magicians
and evil forces.*3

Hecate and Artemis were often completely identified with each other
in the nations residing on the Black Sea coast. For example, Artemis of
Taurus had several epithets: Tauropola, Dictina, Orthia, Hecate (/Roman
Trivia) (Diod. 1V, 44; Paus. 1. 23, 9; Soph., Ai.,, 172. Serv Coment., Verg.,
Aen., 11, 116). She needed bloody sacrifices just like Artemis Brauronia and
Artemis Orthia. Residents of Taurus called Iphigenia Artemis or Hecate
(Eur. I. T., 784; 1045; Ovid., Pont., 111 2, 45; Herod., IV, 103).

Artemis is one of the most prominent figures in Greek myths. Two
aspects are noteworthy in the development of the character: 1. Artemis is
the deity of fertility (correlated with Magna Mater); 2. Artemis is the deity
of the Moon. Studies make it clear that several local gods were united
within the image of this goddess that incorporated several functions. She
was the protector of flora and fauna and that who granted childbearing.
Humans were sacrificed to this deity.

There were about 80 temples of Artemis in Greece, the centre of
worship being in Ephesus. Scientists assume that the cult of Artemis
emerged in Asia Minor (Ephesus) and spread to the European part of
Greece. According to G. Thomson, the image of Artemis developed from
the ancient Pelasgian "bear goddess", which reached Greece from the
Black Sea area - the Caucasus.*

Many-breasted Artemis (roAdpasrog) was worshipped in the well-
known temple in Ephesus. This deity had the function of Magna Mater

4 Our opinions on the gradations of Hecate's image and her connection with the Moon
can be found in: Tsanava R., The Motives and Images of the Myth of Argonauts and
the Georgian World, Postgraduate thesis, Tbilisi 1984 (in Georgian); Tsanava R.,
Mythical Aspects of the Image of Hecate and the Myth of Argonauts. In: Georgian
Folklore, vol. XIII, 1983 (in Georgian), Tsanava R., The Problem of Gradation of
Hecate's Image. Theses of the International Conference, Tbilisi-Jena 1990.

4 Tomcon JIx., VcciemoBaHmst 110 MCTOpUM ApeBHerpedeckoro obmiectsa, T. 1, Mocksa
1958, 277.
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and at the same time, was associated with the Moon.4> The correlation
between Hecate and Artemis raises no doubts. This opinion is further
supported by the fact that Hecate is replaced by Artemis in Argonautica
Orphica.*¢ Aeschylus also identifies Hecate with Artemis.#” Greeks offered
the same sacrifices to Hecate and Artemis - round loaves with candles in
the middle of them. The sacrificing ritual was held on crossroads on the
16t day of the month in the old Moon.*® Romans identified Hecate with
their own goddess Trivia, the goddess of crossroads, where her images
were erected. She was offered sacrifices also on crossroads (Soph., Frg.,
492).

In the imagination of primitive people, the constant lunar cycles were
linked to the rhythms of life. Lunar phases helped people to discover time
in the concrete meaning of this phenomenon. The symbolism of the Moon
as a measure of rhythmic changes and fertility was expressed from ancient
times in the shape of a spiral, snake, or lightning.4% As regards time, it was
always measured in accordance with lunar phases everywhere. The
ancient Indo-European stem denoting luminaries is *me "moon". In
Sanskrit, it has the shape of mami "I measure". All Indo-European words
denoting the Moon originate from this stem: Sanskrit mas; Avestan, Old
Prussian mah; Lithuanian menu; Gothic mena; Greek mene; Latin
mensis.>0

Symbols linked to the Moon represent the Moon itself. Spiral is the
hierophany of the Moon (expressing the alternation of light and darkness)
and lightning is its kratophany (along with symbolizing force, it heralds
rain). This and other symbols create a common cosmic net. When speaking
about the religious worship of the Moon, everything has equal importance
- starting with the symbols of pearl and lightning and ending with such
well-known deities of the Moon as Babylonian Sin or goddess Hecate.5!
The symbol of snake in the images of the goddesses of the Moon (Magna

4 Tbid., 278.

4 Argonautica Orphica, Georgian translation and comments by N. Melashvili, Tbilisi
1977, 123.

47 TomcoHn Ix., Op. cit., 226.

4 TIbid., 226.

49 Furlani G., La Religione babillonese assira, vol. I, Bologna 1929, 155.

50 Schrader, Sprachvergleichung und Urgeschichte, 27 ed. Jena 1883, 443-450. In Megre-
lian, "tuta" means both "moon" and "month".

51 Dmmape M., Ouepku CpaBHUTEIBHOTO pelurvoBeieHvs, Ilepesor ¢ aHITIMIICKOTO,
Mocksa 1999, 157-158.
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Maters) is due to the functions of fertility and renovation conferred by the
Moon.

According to Georgian conceptions, the Moon had the image of a male
god. This is how it is seen in written and ethnographic materials. The same
is true of folklore.’2 M. Chikovani believes that the Moon's image of a male
god emerged after the emergence of patriarchy. The researcher notes that
a code of worshipping the Moon existed in Georgia, including the
tabooing system. A lot of things linked to the new, full, and overturned
Moon were forbidden. The Sun, however, was not so tabooed and
restricted through magic actions.5

According to Academician I. Javakhishvili, anthropomorphically, the
Moon has the masculine image.5* The analysis of religious, ethnographic,
linguistic, and folkloric materials has made it clear that wherever
Georgians lived, there are traces of worshipping the Moon. Therefore, the
worship of the Moon as the chief Lord and deity should be regarded as the
ancient faith of all Georgian tribes. In Javakhishvili's opinion, St George

52 Chikovani M., Problems of Greek and Georgian Mythology, Tbilisi 1971, 127 (in Geor-
gian).

5 Ibid., 128.

54 The literary and naming traditions are very important in analyzing this problem. A
layer of myths and tales can clearly be identified in The Knight in the Panther's Skin
(12t century). At the same time, the text contains a lot of metaphors, some of which
can be regarded as symbols. In this context, we are interested in clarifying links be-
tween the protagonists of the poem and the Sun and the Moon. This context is most
obvious in the following line: "They saw the Moon released by the Snake to meet the
Sun" (1428), where the Sun is Tariel (a protagonist of the poem), the Moon is Netsan-
Darejan (Tariel's beloved woman), and the Snake is the fortress of demons. In another
line, we can read: "The Moon is waiting for you, the Lion" (413), where the Lion is
Tariel and the Moon is Nestan-Darejan. Another female protagonist of the poem, Ti-
natin, is also compared with the Moon. This is how Tinatin's slave summons Avtandil
to the palace: "It is the order of the one, who has a body like a poplar tree and a face
like the Moon" (124). At the same time, female protagonists are often compared in the
text with the Sun: "Tinatin found fault with the Sun, but the Sun behaved like Tinatin"
(52). Male protagonists are compared both with the Sun and the Moon. This issue is
discussed at length in: Nozadze V., The Sun in The Knight in the Panther's Skin, Santi-
ago de Chile, 1957. It is also noteworthy that Mzia, Mzevinar, Mtvarisa, and Tuta,
comprising stems that denote the Sun and the Moon, are popular woman's names in
Georgia. Badri, which is the constant epithet of the Moon and is often used separately
to denote the Moon is a man's name. Mangia (mangi means "moon") is also a man's
name, as well as Mzechabuki (/Chabua). The aforementioned means that both the
epic and naming traditions point to dualism in the perception of the gender of lumi-
naries.
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replaced the deity of Moon in Christian Georgia.>> He studied rituals
linked to St George and found pagan elements in them. The holiday was
marked on 14 August, in the full Moon. I. Javakhishvili paid attention to
the names of week days extant in Megrelian and Svan. Monday is called in
Megrelian tutasxa (Moon's day) and in Svan dosdis. Sunday is called in
Megrelian Zasxa (Sun's day). According to Pre-Christian conceptions, Mon-
day was Moon's day and a holiday. A children's disease, which is called
tutas (Moon's) in Megrelia is also linked to the pagan deity of the Moon.5¢

In the opinion of Georgian linguist R. Pataridze, elements of the pagan
cults of the Moon and the Sun were reflected in the Georgian Asomtavruli
alphabet: "The first letter in the Asomtavruli alphabet is the ideogram of
the Moon. Correspondingly, the letter is called an, which means the deity
of the Moon".5”

The opinion of Georgian scientists is confirmed by Strabo: Iberians
"worship the Sun, Zeus, and the Moon, but the Moon above the rest. She
has a temple near Iberia. The priest is a person who, next to the king,
receives the highest honours. He has the government of the sacred land,
which is extensive and populous, and authority over the sacred
attendants, many of whom are divinely inspired, and prophesy. Whoever
of these persons, being violently possessed, wanders alone in the woods, is
seized by the priest, who, having bound him with sacred fetters, maintains
him sumptuously during that year. Afterwards he is brought forth at the
sacrifice performed in honour of the goddess, and is anointed with
fragrant ointment and sacrificed together with other victims. The sacrifice
is performed in the following manner. A person, having in his hand a
sacred lance, with which it is the custom to sacrifice human victims,
advances out of the crowd and pierces the heart through the side, which
he does from experience in this office. When the man has fallen, certain
prognostications are indicated by the manner of the fall, and these are
publicly declared. The body is carried away to a certain spot, and then
they all trample upon it, performing this action as a mode of purification
of themselves".58

% Javakhishvili I., History of the Georgian Nation, vol. I, Tbilisi 1960, 50, 59 (in Georgian).

5 Ibid., 121-124; Javakhishvili I., Historic and Ethnological Problems in Georgia, Cauca-
sus and Near East, Tbilisi 1950, 167-168 (in Georgian).

57 Pataridze R., Georgian Asomtavruli, Tbilisi 1980, 375-376 (in Georgian). This hypothe-
sis may be supported by epitaphs in Asomtavruli found in Nekrisi in 2010. Research-
ers assume that they were written in the pre-Christian era.

5 Strabonis Geographica, I-111, vol. XI; 4, 7, in: Caucasus Antiquus, 228.
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We will now raise the most disputable aspects of the issue we are
analyzing. How possible is it to regard the deities of the Sun and Moon as
androgynous? Why does the Georgian tradition link both deities to Magna
Mater? The research in the problem of Magna Mater has made significant
progress over the past 50 years. There are now numerous archaeological
materials and scientific works. It was believed previously that Magna
Maters were the archetypes of all more or less well-known goddesses.
However, advanced research raised the problem of an archetype of Magna
Mater proper. Scientists came to androgynes in search of an archetype.>
Every nation regards its supreme deity as an absolute power, perfect
essence, and completeness. Any deity that has supreme power, cannot a
priori be perfect if it is only masculine or feminine. Given this, the only
essence that is undivided can only be androgynous.

It is known that nations residing on the territory of Italy addressed
their gods in this manner: Sive deus sis, sive dea ("whether god or goddess"),
Sive mas, sive femina ("whether male or female"). This form of address
makes it clear that the deity was absolutely unperceived to the
supplicants. Egyptians, Indians, nations in Asia Minor, the aborigines of
Australia and Europe recognized the androgynous nature of their
deities.®® Indian Dianus, Purusha, and Shiva Kali, Egyptian Horus, Nun,
and Ra, Scandinavian Loki, Odin, Tuisto, Imir, and Netrus, and Iranian
Zurvan are all androgynous or have extant androgynous signs. The
Chinese supreme god that regulates light and darkness is also
androgynous.

In this regard, the situation is quite interesting also in Greek
mythology. Hera gives birth to Hephaestus and Tithonus parthenogeneti-
cally. In Caria, people worshipped bearded Zeus with six breasts positio-
ned triangularly. Zeus "gives birth" to Athena and Dionysus. In Cyprus,
people worshiped bearded Aphrodite called Aphroditus. There are nu-
merous deities that give birth individually during the creation of the
world described in Greek mythology. For example, Chaos bears Erebus,
Erebus bears Nyctes, and so forth.

5 For a convincing substantiation of opinion cf.: Kndwmma A. T., "Crpamnrssii raes"
6oros u "micxon Hapopaa". K pekoHCTpyKImm offHOTO puTyaibHOro Muda, in: Keprtso-
npuHomenue, Mocksa 2000.

60 Bertholet A., Das Geschlecht der Gottheit, Ttibingen 1934; Wallis Budge E., A. From
Fetish to God in Ancient Egypt, Oxford 1934; Eliade M., Mephistopheles et
I'Androgyne, Gallimard 1962.
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Androgyne cannot be expressed in an iconographical manner. The
problem is that androgynes and hermaphrodites are clearly divided from
each other. In hermaphrodites, the signs of both genders coexist (which
can clearly be seen in antique sculptures and paintings). In the meantime,
androgynes are ideals of perfection and no signs of an opposite gender can
be seen in them. The only ideogram androgynes can have is circle
(mandala), which is the most perfect geometric shape.

In the opinion of scientists, there are several rituals, where we can see
the androgynous nature of deities, including the "change of clothes"
(females putting on masculine clothes and vice versa) and initiation.
Preller, Nilsson, and Crowley note that the change of clothes is directly
linked to the worship of the cult of androgynous deities. The aim of the
ritual is to become similar to a perfect creature - a deity - and become
perfect. Ernest Crowley described the tradition of the change of clothes in
India, Iran and other Asian countries. He concludes that this ritual is most
important in the cults linked to agriculture. Meyer describes several Greek
holidays and orgies, when women put on men's clothes.6!

The analysis of the initiation ritual provides grounds for scientists to
conclude that a stage of androgyne was part of the ritual. Many archaic
traditions confirm that children were not regarded as having a concrete
gender before initiation. For example, the gender of the Greek word =aig
can only be established together with an article. As regards the words 6
veaviag (I declination, masculine) and # =apIévog (II declination,
feminine), they denoted the age of boys and girls before they became men
and women. Before initiation, the word denoting "boy" has the ending of
the feminine gender and the word denoting "girl" has the ending of the
masculine gender.

Popular deities of pagan religions become "fragmented" as conscious-
ness and life of people develop. This is first and foremost expressed in
their division into feminine and masculine deities. The androgynous unity
was preserved only in mysterious religions and secret teaching. In
accordance with the teaching of the Gnostic sect of Naasites, the celestial
archetype of man - Adam - is an androgyne. Since God created Adam in
his own image, God is also an androgyne.®? First man was an androgyne
also in Plato's Symposium. According to Clement of Alexandria, asked

61 Preller L., Griechische mythologie, Bd. 1. Nilsson M. P. Griechische Feste. 49; Meyer ].
J., Trilogie Altindischer Machte und Feste der Vegetation. Bd. I. Ziirich 1937; Crowley
E., The Mystic Rose, vol. I, London 1927.

62 Schwally F., Die biblischen Schépfungsberichte, 1906. Bd 9.
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when his rule would be established, the Saviour answered: "When you
trample on the robe of shame, and when the two shall be one, and the
male with the female, and there is neither male nor female" (Stromata, 111,
13, 92).

We attempted to show the importance of antique sources in studying
pre-Christian faiths and conceptions in Georgia. To make this study more
concrete, we confined ourselves to the worship of luminaries and the cult
of Magna Mater linked to it. We tried to explain the dualism in the
anthropomorphisation of the Sun and Moon. The most essential reason for
regarding the same luminary at times as masculine and at times as
feminine was that initially, they were thought to be androgynes. Another
reason why the antique sources regarded the Colchians' supreme deities -
the Sun (Helios) and Moon (Hecate or Magna Mater) - as masculine and
feminine was the antique tradition itself. According to Greek-Roman
conceptions, the deity of the Sun is masculine and the deity of the Moon is
feminine.
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SOME REMARKS ON THE GENESIS OF GREEK AND GEORGIAN
NON-RITUAL SONGS

The search for the common cultural and linguistic roots of various peoples
is impossible without examining folklore. Georgian verse, with its
vocabulary and symbolic images, sometimes accompanied by visual and
emotive forms of expression (tune, dance, games, ritual), best of all
conveys not only civil consciousness, moral norms and national identity,
but also intercultural logic and even the encounter of civilizations and
cultural migrations and integrations.

In this article, I will dwell on the folk lyrics, which now have lost their
ritual significance, but may presumably have stemmed originated from a
ritual. As time passed, along with the abandonment of customs, they
broke off from their roots and were modified following the development
of artistic vision. As the question is very subtle and cannot be covered in
one article, I will only confine myself to several observations and
hypotheses. The most expected theme to open the discussions obviously is
immurement lyrics, so widespread among many peoples. However, I will
not dwell on it as the topic has been covered in my earlier article Folk
Fancy or Reminiscences Shaped as a Legend?, published in one of the issues of
Phasis.

In my opinion, a number of Greek songs known as allegorical songs?
must be associated with the archaic age. This assumption is prompted by
their content, vocabulary and the conversational genre. I believe the
allegories and metaphors found in the lyrics stem from old beliefs, pagan
cults and animal or bird totems. The most recurrent bird image found in

1 Phasis. Greek and Roman Studies, 9, Tbilisi 2006, 7-13.
2 TletpomovAog A., ENAinvika Anpotikda Tpayoodua 1959, 83-101.
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the texts is partridge, while among the images of plants prevail role,
dandelion, cypress, apple tree, bay tree and lemon bush, which can be
found in allegorical, as well as in love, wedding, mourning and didactic
songs.

I will dwell on the tree cult, as the respective examples are more vivid
and illustrative.

A number of non-ritual Greek songs are devoted to a tree which is
believed to be absolutely special:

Aévtpo érya otV avAn poo, I'had a tree in my yards,
71 KAapdxki Gev 1o EEpo, So thickly branched I never knew
(can hardly be imagined)
npaova, {avla’v'ta poila Green, fair leaves
K1 aonpévia Ta kAovipia.3 And silver limbs.
Ka1 dev Epo T1 6évtpo " va And I do not know what tree it is,
70y” 0Adypvoa Ta poAa... Whose leaves are gilt (golden) all over ...,
ka1 oty pida kpoda Ppdoy.. .4 And there is a cold spring at its foot ...

In one of the songs, the tree is decorated with a gold cross, which is
worshipped:

2tn Poopédn éva 6évtpo In Rumelia®, one tree,

mAatdpoAro ka1 §pooepo broadleaved and young,

€ye1 otr] pida Kpvo Vepo Has a cold spring at its foot

ka1 OTHV KOpQ1] XpOO 0TAvpo, And a gold cross on its top

JT0D JIAVE 01 VADTES Y1 VEPO Where sailors go for water

K1 0pkiCoout” 0Aotr oTo 0TAVPO.° And all swear an oath on before cross.

Some lyrics specify the species of the tree and even present a dialogue

with it:

Map1] kovrodAa Aepovid pe ta moAAa Aepovia,

low lemon tree bearing many lemons,

0T doénoeg kar TAATOVES ka1 aOAvoeg KA@VAp1a

When did you bloom and became large and grew branches

K1 0Ao ToV KOO0 OKETAOES ka1 OANV THY otkovpévy...”7

And covered the whole land and the whole world...

Ibid; 93, 112.

Ibid; 112

Continental Greece.
Ietpomovlog A., 94,113 /1-6.
Ibid; 97, 122.

N o G R W
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The tree of the Greek songs is distinguished not only by its appearance
and by being an object of human respect®, but also because it can impose
prohibitions to men. For example, in one of the lyrics, an apple tree would
not give out its fruits to men: (MnyAia Oev aprjver va mipo pnAo).°

Another detail of no less significance is a tree standing in a yard or
near a gate, which serves as a presentiment of the death of a close person:

AévTpo eiyape 0TV TOPTA PAg KAt TOPYO OTHY avAf pag

We had a tree by our door and a tower in the yard

w1 §ep1lwBn To 6évdpo xar TAdkwoe Tov mopyo...10

And the tree withered and the tower collapsed ...

Eiya unhid oty mopta pag xar kAfjpa oty avAr pag...

I had an apple tree by the door and grapes in the yard,

10pa unhia papabnke to kApav e&epadn... 11

Now the apple tree and the grapes have withered ...

Kanjxave ta 600 0évpa oo foav adedpopéval?

Two trees have burnt down, which had grown together

ot péor Tov wep1Poriod pag xay To komapioot,

In the middle of our yard, cypress is burning,

Ilov’ye ot pdla Kpvo vepo kar kpootaldévia Bpdoy...13

This had cold waters at its foot and a pure spring...

In the Georgian folklore, the death of a close person is likewise
associated with a damaged tree:

FJoerds borggs: g60bg boddso @sdwyasl 9639b0bmgobsbs,

A woman said: I have dreamt a dream as September was coming in;

09 Foor@sw-yg00mes@ gsgws, bysygsb obgtowes Jaobsbs,

The sky was glowing red and yellow, it was hailing stones;

doendo Jodggmygws bybocrbs, wsmgmebs sengol bobsbs...

I dreamt it was smashing down a tree in my yard, the poplar tree ...

According to Greek songs, man has a special attitude to partridge, which, like the
above-mentioned tree, is covered with gold. The hunter does not kill it, but feed it
with sugar, showing particular respect. In some songs, it is referred to as “mother”
(Ietpomovlog A., 107, 114, 132). A similar image is dandelion, which is presented ex-
actly like the tree in the above-mentioned songs (wide-leaved, sprouting, covering the
whole area). The songs also contain a call for treating a dandelion in a special way,
while its stealth or disappearance from the yard causes sorrow (Ibid., 116, 117, 118).

9 Ibid., 99, 129.

10 Tbid., 243.

1 Ibid., 245.

12 Tbid., 65.

13 Ibid., 64.
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360b9 @ joeyy dggablsm boggeocnbs msgol Jdtobsobsl4
Having had such a dream, I indeed witnessed the death of my hus-
band.

According to Georgian scholars, the poplar tree of the Georgian
folklore is a cypress. It obviously was a cult tree in Pre-Christian Georgia
and was later quite naturally adopted in Christianity.1

The following Greek song, which Greek scholars assign to the
mourning cycle, seems especially interesting and relevant in this regard:

Komaproodrki p’opopgo, oo Bég va oe UTEY® ...

My beautiful cypress, where do you want me to plant you?16

Oc va oe fiale QOTEUA ped’ 0TO VeKpoTaQeio,

I will plant you in the grave yard,

va arhaoerg kAovoog xar kAovia, kKAovoog xai wepixAwvia,

So that you could grow boughs, branches, limbs and twigs,

ka1 ota meptklovapia ooo kavrihia Oa Kpepaoo,

And I will hang an icon lamp on your branches,

@5 d9bl 4063 gm9d9d8g 3obwgmgdls hodmgzowgd,

y1a va'pyetar 1 pavvovda oov, 6axpoa va Ta y1ouily,

So that you mother could come and fill it with tears,

009 dmzoegl @gesdgbo @s sogbml 3B 9dwgdoom,

va’pyovta ka1 T'adéApia oov, y1a va To amoyopifoov.1?

And your brothers and sisters could come and fill it up to the rim.

The special attitude to a tree expressed in the beginning of the quoted
song evidently reflects the ancient custom of worshiping a tree, which is
characteristic of many peoples of the world. In the following lines, this
repercussion of the pagan cult acquires Christian tints as they mention an
icon lamp, an important church attribute. The text also conveys an ancient
tradition of planting a tree on the burial ground, while at the end, the tree
is identified with the deceased. This could be interpreted as an
unambiguous expression of totemism on the one hand and as the starting
stage of the metaphorization of flora on the other - i. e. the tree totem is
the grounds that fostered the poetic symbolism of plants. An analogical
example can also be found in Greek love songs, full of metaphors and
similes. No one argues that in love songs a metaphor is the way of

14 Kotetishvili V., Folk Poetry, 2nd ed., Tbilisi 1961, 70 (in Georgian).

15 Georgian Folklore, vol. 3, ed. By M. Chikovani, Tbilisi 1964, 158-176 (in Georgian).

16 Some versions of this song continue with reasoning on why the teller cannot plant the
cypress in the yard, at the sea-side or in the river.

17 Tletpdmovhog A., 245.
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rendering emotions. However, if folk festivities and ceremonies are
assumed to be the best environment for expressing the feelings, the traces
of rituals and archaic beliefs can be discerned even in love songs, which
passed such a long way of evolution and modification that may appear
somewhat detached when presented from this particular perspective. It
can only be said that when looking for the genetic tie and the ritual import
of love lyrics, one might find especially interesting the phrases inviting the
listeners outdoors for some news (e. g. Evydr’ aydpia oto yopo, xopdota, ota
payoddra, va 101t ka1 va pabere, wwg maver’ n aydany).'® Such phrases are
obviously attuned to the content of Greek ritual lyrics, which must be
indicative of the genetic ties between seasonal and love songs, with ritual
serving as their common grounds.

Another genre of non-ritual folk lyrics is lullabies. As lulling children
to sleep cannot be called a ritual, the accompanying songs cannot be
considered ritual songs either. On the other hand, they undoubtedly
contain the elements of blessing and magic. During child’s ailment, the
Greek lullaby could be performed for ritual purposes. This assumption is
suggested by one of the versions of the song;:

Kowprjooo pe v IMavayia xat pe tov At-Tavvn

Go to sleep (together) with Virgin Mary and John the Prophet

kat pe tov Tipo Ztavpo kat omoo movei va ydvet...19

And the Holy Cross, and your pain will be relieved...

Words with nan stem, found in the lullabies of some nations (e. g.
Georgian iavnana vardovanana, ias gik’reb, vards gik’onav, nana, nana, nana,
bat’ono, nanaia, nana-shvilo, nanas ch’irime, nana, nana, nanisnana, iavnaninao,
nana, nanas getquiana, nana nana mamasa, gazrda Qakharebasa, etc.)? are
typical of the Greek lullaby as well:

Navi Tov xatr vava Tov, Nani to him and nana to him,
o000 vi'p0’n pavva tov...2! Till his mother comes ...

Navi To Aéy” avyepvog, Nani is said by the morning star,
vavi To Ady” y modhia, Nani is said by a bird,

vavi 1o Aéy” 1 pava pov... 2 Nani is said by my mother ...

18 Greek Love Folk Songs, Tbilisi 1999, 10-11.

19 MayxAn M., KaneN\a ©., Aaoypagixa Kakopvoo, Abriva 1997, 123.
20 Georgian Folk Treasury, vol. 1, Tbilisi 1991, 245-249.

21 TIetpodmovlog A., 1959, 147.

2 Tbid., 150.
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Navt, oo 10’ omepve aitog...23 Nani to (him) who was con
ceived by an eagle ...

Navi, vawi, To maidaxi Nani, nani to the child,

00 KotpdtTar oav T’ apvaki.. .24 Who is sleeping like a lamb ...

According to the widely accepted theory, worlds with nan-stem must
have denoted an ancient idol.?> If we share this assumption, we could
argue that lullabies must have once had an unambiguously ritual import.

Greek akritic lyrics, genetically related to mourning songs, may also
have been associated with rituals. As links between laments and the heroic
poetry are quite common in folk art, the idea expressed in the present
article cannot be considered as a test for methodological novelty.
Therefore, I will only confine myself to highlighting that the songs of the
klefts and armatoloi do not show any affinity with lamentations although
they are reckoned among the Greek heroic poetry along with akritic songs.
I believe this has a simple explanation: akritic songs are much earlier than
kleftic and therefore, clearly convey the traces of genetic links established
upon their creation or at the early stage of development. These links are
sometimes so vivid that whole formulae repeat unaltered in songs and
mourning lyrics related to Digenes Akritas and other akritians.2

Greek love songs have phrases that may suggest associations with the
remote age of the sun cult:

Ilapakadod oe fAie poo va yopyoPaciAépeis...

Please, Sun, be late to set down ...

va Ppe wopui, va fpe kpaoi xai podya yia va fare...27

So that I could earn some bread and wine, and clad myself,

Evya fhie y1a va fyo, va Aapypeig yia va Aappe... 28

Come up, Sun, so that I could come out and light up so that I could
lightup ...

Eya tov Ao ayarme, Tov xovpviayto (oAevw...2

I'love the Sun and envy the cloud ...

2 Zapeywavvn @, Navoopiopata, taytapiopata, nayviddaxia, Abrnva 1953, 92.

2 TIbid., 94.

% Georgian Folklore, 99.

% Saunier G., Is There such a Thing as an Acritic Song? Problems in the Classiticution of
Modern Greek Narrative Songs in New Approaches to Byzantine Heroic Poetry, ed.,
by Beaton R., Ricks D., London 1993, 12-16.

27 TletpodmovAog A., 52.

2 Ibid., 48.

2 Ibid., 50.
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I believe these verses must be the vestiges of hymns to the Sun, which
have nowadays lost the function of supplication. In this connection, it
seems to be highly appropriate to remember the following Georgian folk

verse:

3Bgm, sdmeo, sdmeo, by gas6960 306556530
Sun, rise, rise, do not hide beyond the hill.

Or a Pre-Christian Georgian song, performed when child was going to

sleep or had woken up:

989 dobs s 989 so@mgoms,

The Sun inside and the Sun outside,

3895, dob dgdmeom!

Sun, come in!

w fo0ge 3505L d98039093,

I will sew for you a red dress,

3895, dob dgdmeom!

Sun, come in!

bsbsgmgabs, gtoscnsbs,

A wonder dress, a wavy dress

3893, dob d9dm@om!31

Sun, come in!

Here is another wonderful Georgian folk verse:
989 wgss Bydo,

The Sun is my mother,

dorgotyg — dsds Bydo,

The Moon is my father

deogodody gombgaesg900

Twinkling stars are

@5 @ ddss Bgdo?

my sisters and brothers

The following Greek love song also reflects the animistic world view:
HAig, yati’oar xitpog, yiati’oar papaugvog;

Sun, why are you yellow, why are you bleached?
Mavva y’, pia kopr oo €ida yo oTov apyaleio xar veaivel...
My mother, a girl I saw by a loom weaving ...
exetvn pe Paldviooey, exeivy pe papaiver.3

31
32
33

Georgian Folk Treasury, 7.
Ibid., 10.

Ibid; 9.

Ietpomovlog, 37 a’, B'.
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She tires me, makes me feeble.

Celestial bodies figure in Georgian love songs as well:

989 989 @s0bygdges,

The Sun has eclipsed in the sky

dorgoty symo@s dsgombs,

The Moon was strewing sugar at her,

dogotyg, by syto dsgombs,

Moon, do not strew sugar,

05506 mpp9db dog Joabs’*

No one will give you he lady (in marriage).

When discussing the sun cult, one should not ignore an extract from a

folk verse about the personified sun deity called Barbol, who is attended
personally by the Holy Virgin:

@sdsm05% lgasl godaols,

Lamaria lays for you a table under the arbor branches
@335M0s byMbgels a0 3d93L,

Lamaria burns incense for you,

39839V 09 S50 Qs

Come to our help, Barbol Dolash,

@0 3o9meggh, goemg 3glgocmd,

Until your benevolence rests with us,

bo@dmom gagemdo [fdobos @g0bml,

We will not run out of the holy wine in the divine jar
bobbggmdcomby — [dobes 830093070

And the sacred offering on the sacrificial alter.

Here is another Svan prayer to the Sun, called Lile:
@o@yds dobes, voem odymom,

Glory to you, great God,

oEyds dobws, Sgp09mm!

Glory to you, the heavenly being.

ofmmbo goegoel bis bsbsbeny,

You have a golden palace,

By sog@0s mfmmgzsbo’’
With a gold wall around.

34
35

37

Georgian Folk Treasury, 8.
Virgin Mary.

Georgian Folk Treasury, 11.
Ibid., 10.
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Though Greek and Georgian relations are attested at the latest from the
age of colonization, I do not aim to assert that the cult texts found in
folklore are the result of mutual influence. However, it should be noted
that in the Greek mythological thought Colchian Medea is presented as
the descendent of the Sun god, while etymological links between Helios,
Lile and lelo - lelo being an ancient Georgian game related to the sun cult,
the prototype of rugby - are beyond doubt.

I believe the cited texts provide enough grounds to assert that songs
nowadays assigned to non-ritual corpora are rooted in ancient pagan
beliefs and magic rituals. When the latter were forgotten, the songs,
having lost their ritual function, reshaped the relics of the past and laid the
foundation for new genres.
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THE THEORY OF &TOXATAGTAGLS
IN THE LIFE OF MOSES BY GREGORY OF NYSSA

The term "apocatastasis" (dmoxardsracig) which now expresses the
Origenistic teaching of universal salvation, used to imply return to the
original condition and restoration. In this meaning, it was initially used in
various fields of natural sciences. In medicine, for example, it meant the
recovery of sick people and in astronomy - the rotation of planets and the
cyclic tides. This astronomic interpretation of the term then moved to the
teaching of Stoics, denoting the condition, where planets revert to their
original position and éxmopwsig takes place, which is followed by the
restoration of the old world - apocatastasis.

Neo-Platonists perceived apocatastasis as the restoration of an
individual soul.! This term is encountered very seldom in the Holy
Scripture. In particular, it can be found twice in the Old Testament: in the
first case, it denotes the return of the Jewish people to the Promised Land
(Jeremiah: 16, 15; 50, 19) and in the other, the restoration of long-suffering
Job to the original condition (Job: 8, 6; 33, 25).2

In the New Testament, this term acquired a new connotation. According
to the Gospel of St. Matthew it implies the coming of Elijah, who will
restore everything (“Elijah comes and will restore all things” - Matthew:
17, 11-12). Acts of the Apostles are of particular importance: “so that there
may come times of refreshing from the presence of the Lord, and that he

1 Ludlow M., Universal Salvation: Eschatology in the Thought of Gregory of Nyssa and
Karl Rahner, Oxford 2000, 30-31. Since Neo-Platonists regard salvation as complete
liberation from matter, not reincarnation, and apocatastasis implies cyclic reincarna-
tion in future times, it has almost no soteriological connotations with Neo-Platonists.

2 For the history of the term “droxarasrdsig” see Ludlow M., Op. cit., 38-44.
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may send Christ Jesus, who was ordained for you before, whom heaven
must receive until the times of restoration of all things (&xpv xpdovewv
aroxarasTaseng ndvrov), which God spoke long ago by the mouth of his
holy prophets.”3 It is quite clear that in this case, apocatastasis acquires an
eschatological meaning, implying the end of the world in accordance with
the divine plan.

According to the dictionary by Friedhelm Mann, the term
dmoxarasrastg and the verb of the same root droxaSisTmu can be en-
countered in 40 episodes in the works by Gregory of Nyssa* and are used
in almost all meanings in the works of the Cappadocian father. The
theological perception of apocatastasis by Gregory of Nyssa is the most
disputable issue in his theology. Gregory himself defined the most
important aspect of the concept in the following manner: Resurrection is
nothing other than restoration in the original (xpyxaiov) condition
(dmoxarasrdsig).> Thus, apocatastasis is peoples' restoration to their
perfect original condition, which, according to the divine plan, has become
possible through the mystery of resurrection. At the same time, the
apocatastasis theory of Gregory of Nyssa has a universal context and it is
this second aspect that gives rise to a dilemma in his theology: how can
the idea of universal salvation be combined with individuals' ability of
making a free choice and its role on the path of individuals' spiritual
activities and their communion with God?

The idea of universality becomes most obvious in several works, in
particular in the dialogue De anima et resurrectione, in which Macrina
explains Psalm 118 and then the Epistle to the Philippians 2, 10.6 Another
work is The Life of Moses, which is precisely about the idea of universal
salvation (droxarasracig). In particular, the Cappadocian father explains
the Egyptian Plagues.” According to Gregory of Nyssa, the solar eclipse is
an image of Hell (yeévva) separated from the bosom of Abraham. The
context makes it clear that the term yeévva comprises the meaning of
intermediate eschatology, as it is the Purgatory.

3 Acts 3,20-21: Srog &v EAS0sww xatpol dvadiEemng dxd TPosdmov ToB %kvplov xal dxo-
67elln 7OV Tpoxexelptspévoy Duiv xp1sTov Incodv (21). v 8el odpavdv pev SéEasSan
aypt YPOVEY GTO XATAGTAGEMS TAVTOY OV EAdATISEY 6 Fedg Swx sTépadog TAY dylwv
&x’ alvidg abTod TPoENTGHY.

Mann F., Lexikon Gregorianum I, Leiden 1999, 473-475.

Eccl., GNO 'V, 296,16-18; De hom. op. PG 44, 188C.

An etres., PG 46, 96C.

VM 57, 8-15; as well as: VM 58, pp. 7-13.

ESTRC NI BN
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Having looked into Gregory's eschatological teaching, Italian scientist
Salvatore Taranto concluded that in the 2nd century, the term “yeévva” had
the same meaning of intermediate purgatory as in Gregory of Nyssa's The
Life of Moses and De hominis opificio. The scientist says that terms &éng and
xaopa differ from it, as the former denotes eternal Hell in Gregory's work.
According to Gregory's allegorical explanation, in this episode, ashes (1)
xapiaia xovig) are an image of the fire in Hell (81 7ob mupog xarx 7nv
ye€vvav).8 In another episode, Gregory calls it purifying fire (xaSdpsiog
=dp), which will melt and destroy evil.?

We can speak about two kinds of purgation with Gregory. One is
ascetic life and moral perfection, when people purify themselves in their
life in this world by means of their own choice and second is punishment
after death, which, according to Gregory, continues for a certain period.10
Explaining the punishments allegorically, he, on the one hand, makes clear
his idea that all kinds of passions and evil originate only from the free will
of people, but on the other hand, he speaks about the possible (zaxa 71g)
ultimate salvation of the souls that find themselves in the darkness and
fire of Hell.

There is a problem linked to this episode in Greek manuscripts. Most
manuscripts are about apocatastasis - renewed restoration, which is to be
expected after the purgatory punishments are administered. However, in
the 8th century, Germanus of Constantinople regarded it as a false
Origenistic insertion into Gregory's text. Based on this, the text is changed
in some later manuscripts and it tells about movement from sin to virtue
through belief in the Crucified and prospects for those, who previously
lived like the Egyptians. In this regard, it would be interesting to
simultaneously consider the critically established Greek text, an Old
Georgian translation of the early 11t century, and a later Greek text with
changes represented in a critical apparatus:

GNO VII/I VM 57, 8-58,13:

el O¢ pera 7Ny Tpujpepov £V  GxOT® xaxomdIeiy  ylveTar xal TOIg
Alyvriog 1) 700 @wTdg peTovsix, TdYa TIg RO TOVTOY OPRUAOUEVOS TPOS
Y GmoxaTdsTAGW TNV peTd  Tabra &v 7N Basilely 7OV 0dpavdVY
npocSoxwpévny 7OV &v Th yeévn xaradedixaspévov dydyor O vonua.

The Brill Dictionary of Gregory of Nyssa, ed. By L. F. Mateo-Seco, G. Maspero, Brill

2010, 57.

9 Cf. Holl K., Amphilochius von Ikonium in seinem Verhiltnis zu den Kappadoziern,
Darmstadt 1969, 208.

10 Ludlow M., Op. cit., 97-99.
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xa3og onow 1) isTopia, mpog yxp 70 EdTEpOV TO YnAaenTov E€xeivo
6%670¢ WO Ev 7E TG PripoTL %ol TG vorpaT T svyyévelaw £yel. AdeTon
8¢ 7obTov éxdrepov 7o Moiscéwg, xaSng xal v 7@ mpo ToLTOL VEVEMTAL,
omEp TV &V TO oxOT® T&G XEIPAS EXTEWAVTOG. MGAVTME ol 1) wopviodo
®néwig  éxetvn, 1) Tag OSuvvnpdg @AuxTidag Toig Alyumriong Emdyovso
o7 Aoyov &v vondeln Sk 70D xard 70 Svopwa ToBTRg ®apivov aiviyparog,
1 S 700 mupdg xoTd THY yeewway amelndeica xolactg, 1) pévev anreTot
. X , Y A, s I , N
76v Alyvnmolévrev xarx  7ov Blov. €l 8¢ mig danSdg Tspadimng domt xoi
~ s e R N s , . - o ,
70D "ABpoadp vidg xoi wpdg dxevov 7@ Bl BAéwer dg det§on 1) mpoopé-
sel TV wpog Tobg ExAexTodg dyyisTelaw ToB  yévoug, obrog dmadnhg @u-
AdsceTon  Thg xopwiada  Exelvng  68%wng. yévorro 8 &v  xaxelvolg wo-
7€ 1) dmododeisa  7Thg Exrdcewg TV Mobsémg xepdv spunvela,  Sepa-
nelo Tf)g 080vNg %ol dmoddoyn) TGV xoAdGEWY.

Georg. (P3, 363v):

As Moses stretched out (v) his hand, the Egyptians saw light. Those alike,
who entreated the true lawmaker, as we said above, were given the light
and rescued from the darkness of sins and put under the light by Him.
And the ashes of the furnace, which brought a blister upon Egyptians, are
an image of the torments by the fire of Gehenna, which hits only those,
who live like the Egyptians. And if a genuine Israelite and a son of
Abraham is similar to him, showing that he is a true son of outstanding
parents, he will be immune to the torments of the furnace. And those,
who deserved the furnace with their deeds, may deserve healing and
deliverance from the punishment by the stretching of the hand of Jesus,
who is the genuine lawmaker.

GNO VII/I 57

10 GNO VII/I 57

10-14 post 6puwpevog loco mpog ... oxoTog sequitur mpog TNV o xoxiag
npog GpeTnv Sl Emyvasewg Tob sTALPOIEVTOG Rl pETAVOIXG PETAGTAGLY
v mplv xard 7OV Blov Alyvmmalévrov dydyor 7O vénua. TO yap
PnAaenTov €xeivo 6x670¢, ®aJWE GNow 1) lsTopix, ™Pog TO THS &yvoiag
%ol GpapTiong 6x670€.

Jean Daniélou clarified the problem of authenticity of the idea of
apocatastasis. He concluded that the change was added later to observe
the holiness of the theological teaching of Gregory of Nyssa, because some
doctrines of Origen were condemned in 543 and 553.11

11 Jean Daniélou, Apocatastasis, translated into Georgian by Magda Mchedlidze. In:
Attitude to Death in European Culture, Tbilisi 2008, 163-184.
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I would also like to touch on the Georgian translation of this episode
here. Taking into account the fact that the translation was done in the 11t
century by well-known figure Ephthymius of Athos, it is no surprise that
he made changes in the original text. The Georgian translator abridged the
original, eliminating the idea of apocatastasis and inserting instead a
phrase, which indicates once again that genuine salvation is a result of
genuine repentance (the first part of the translation in bold: those alike,
who ... under the light by Him). However, the translator's last phrase is
absolutely unexpected. On the one hand he replaced "the stretching of the
hand of Moses" with the stretching of the hand of the genuine lawmaker -
Jesus, which serves as an additional explanation and clarification of the
soteriology of Gregory of Nyssa. On the other hand he translated the final
phrase with a minor change, effectively agreeing to the salvation of those,
who are in Hell or the idea of universal soteriology on salvation through
the crucifixion of the genuine lawmaker (the second phrase in bold in the
translation: (And those, who deserved ... the genuine lawmaker).

It is noteworthy that according to the critical edition by Werner Jaeger,
a change was made in the first part of the episode and the last phrase
remained unchanged. Presumably, the Georgian translator worked on the
corrected version of the text by Gregory of Nyssa, which means that he
translated the last sentence in accordance with the original text without
changing it. However, the minor change made by Ephthymius in the
translation points to a nuance: the translator seems to be speaking not
about the dead, but about people living in this world, who are still able to
avert punishment with God's mercy.

As regards the theory of apocatastasis and the theological issues that
arise in connection with this teaching, the problem is that considering this
idea in The Life of Moses or in other works, Gregory of Nyssa himself does
not speak about its basis or connection with other theological problems.
Gregory's teaching of universal salvation - &moxarasrdsig - originates
from Origen. A. Mosshammer, who studied works by Gregory of Nyssa,
considers his ideas diachronically, showing the evolution of his reasoning.
In particular, Gregory is close to Origen at the initial stage, becoming
mostly autonomous and original later.12

Differences between Gregory's and Origen's aroxaracrdsig teachings
can be viewed from various angles. The difference lies first and foremost
in Gregory's idea of transcendence and infinity of the divine nature. Man's

12 Mosshammer A. A., Historical Time and the Apokatastasis according to Gregory of
Nyssa, St. Patr 27, 1991, 70-93.
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endless spiritual advancement towards the Almighty continues even after
resurrection, i. e. the termination of the spatial and temporal diastemity, as
the divine nature is always transcendent. It is possible for man to easily
revert to God even after death through purification and perception of
divine virtue. Therefore, the idea of universal salvation does not suppress
human freedom.’®> The idea of the infinity of divine nature rules out the
adiastemic confluence of creatures with the genuine essence and Origen's
theory of reach the Almighty, saturation (x6pog), and cyclic perfection.
The Alexandrian theologian's teaching of the reversion of spiritual
creatures to the initial holy intellectual state is absolutely incompatible
with Gregory's theological system, as Gregory's anthropological teaching
in general and his teaching of man's resurrection implies the preservation
of the identity of body contrary to Origen's spirituality. According to
Daniélou's observation, the Cappadocian theologian speaks about
different states of resurrected and earthly body, while Origen regards
psychical and spiritual bodies as two different bodies.1

Some researchers hold the opinion that the teaching of the unity of
human nature does not provide grounds for universal salvation in the
theory of Gregory of Nyssa.l> Numerous researchers studying his works
confirm that he uses the concept of universal salvation in the theology of
Genesis, but not in soteriology.!6 The role of universal nature should be
understood as a means for salvation, but not as a reason or foundation for
salvation. The main foundation for the salvation of the world lies in the
existential non-existence of evil and its defeat by the unlimited divine
virtue. Evil is a space limited by boundaries (répag 201C, 208A op. hom.)
and extreme edge, which is enveloped by opposite reality.

Apocatastasis or reverting to the initial blissful state and crossing this
boundary are an act marked with the all-encompassing divine goodness.
Providing an allegorical explanation of the punishments for the Egyptians
in The Life of Moses, Gregory, on the one hand, clearly defines the idea that
all passions and evil derive only from man's free will and on the other
hand, speaks about possible ultimate salvation of the souls of those, who
are in the darkness and fire of Hell. The genuine free will, which differs

13 Ludlow M., op. cit., 98.

14 Daniélou J., op. cit., 178-179.

15 Cf. Holl K., op. cit., 207-208. In: Kees R. J. Die Lehre von der Oikonomia Gottes in de
Oratio Catechetica Gregors von Nyssa, Leiden-New York-Kéln 1995, 271-277; Hiibner
R. M., Die Einheit des Leibes Christi bei Gregor von Nyssa, Leiden 1974, 63, 225-226.

16 Ludlow M., Op. cit., 89-95; Zachhuber, The Brill Dictionary of Gregory of Nyssa, 59.
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from man's ambivalent free will, implies its absolute compatibility with
divine will if only after death, which can be regarded as a certain
resolution of this dilemma.

In The Life of Moses, this contradiction (free will/universal salvation) is
weakened by the vivid image of crucified God in the context of salvation:
the Egyptians, or the people living in infidelity, are relieved of
punishment by the stretching of Moses' hand - allegorically, the
crucifixion of the Messiah. Gregory's theology of cross put forward in De
Tridui ... spatio makes it clear that the heavenly, earthly and subterranean
worlds are ultimately presented to the almighty divine essence as a
harmonious unity, not as a contradictory variety.1”

Gregory of Nyssa describes a similar image of the universal return of
creatures to the divine bosom and their unification in The Life of Moses, in
which he contemplates ultimate purification of sinful souls and their
elevation in the boundless goodness of God together with people of free
will inclined to virtue, which means that the force of salvation of the Cross
will finally destroy evil. This is Gregory's doctrine of the eschatology
svpgovia of united world (71 7ob mavrog mpog 70 &yaIov svpewviay -
An et res.), harmonious recognition of divine greatness and, corres-
pondingly, destruction of evil.

17" The Brill Dictionary of Gregory of Nyssa, Cross, 191-195 TRID SPAT 739-742. In
addition: Dolidze T., xivneig - Begriff der griechischen Philosophie bei Gregor von
Nyssa (Die Lehre tiber die kosmische Bewegung), in: Gregory of Nyssa, Homilies on
the Batitudes, Proceedings of the 8t International Colloquium on Gregory of Nyssa, ed.
R. Drobner, A. Viviano, Brill/Leiden/Boston, Kéln 2000, 436-437.
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2YNTAKTIKA XTOIXEIA THX ANTIITAPABOAIKHE ANAAYIHE
EAAHNIKHX KAI TEQPTTIANHX

Ewaywyn

H avturapafolkr) avaAvorn eivat moAd onpaviikn Katd Tty ekpdadnon
gévng/Oedtepng yAdooag Kopleg yiati oTpépel To evOla@épov TV
EMOTNPIOVOV OTO ONAVTIKOTATO POAO TG PNTPKIg YAmooag. O 61daoko-
HPEVOG TIAVTA XPIOLHOMOLEL I PNTPLKE) TOL YA®OOd &G onpeio avagopdg
otV Ipoonddeld ToL VA KATAKTHOEL TO VEo YA@ooko cvotpa. H Bewpla
aot] ap@opnmfnke ocoPapd amod OlaPopovs  emloTpoves,!  OpeG
IIAPApEVel Jid aIIo Tig Mo ONPAVTIKEG Ipooeyyioelg katd Tr) 6daokalia
gevng/dedtepng yAmooag. Xy avaxkoiveor pag 0a mapovoldcovpe Tig
OLVTAKTikéG WOlattepotnteg g EANnvikng kat g lewpylavrg xat Oa
IIPOOIIAO)COVE VA OPIOODE KATIOW KOWVA OTOLXEld IOV elval ONpavTKa
a@evog armod T SIAOATIOPIKT| KAl A@eTéPOL Ao Tr) SIOAKTIKY AIoyr).

H peAétn pag Oa eotiaotet ota e€rjg Oépata: a) ) ypappikrn dwatadn too
Ymoxewpévoo (S), Pipartog (V) xat Avtikeipévoo (O), B) 1 tomobétnon oo
IPooOoplopod  (emOeTikod KAl eTeEPONTOTOD) TPV 1] HETA Ao TO
0DLOLAOTIKO IOV IIPoodopPilel, Y) OLAPOPEG COUVTAKTIKEG OOHEG: 1) EPYAOTIKI)
KAl I} OVOpAOTiKr) obvtadn (ergative and nominative construction).
Mepikd am’auTtd Ta OLVIAKTIKA OXHPATA eivat ta Aeyopeva KaboAkda
(universalia) g YA®OOG, TIOD AIIAVTOVHE O OAEG YADOOEG IIAYKOOHLAL.

1 BA. oxetika Gass S., Selinker L., Second Language Acquisition: An Introductory
Course, London: Elbraum 2001; Zobl H., The Formal and Developmental Selectivity of
L1 Influence on L2 Acquisition, Language Learning 30, 1980; Odlin T., Language
Transfer: Cross-linguistic Influence in Language Learning. Cambridge: Cambridge
University Press 1989 xat aAAa.
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ZOVTONI HEPLYPAPI] TI|G EPEDVAG

H mnapovoa epyaoia amotelel pépog eopovtepng peAétng pe Oépa
avturapapolikn) avdaivon Teopyavig xat EAAnvikrg yAwooag. Zxorog
G PEAETNG aLTIG elval 1) OLYKPLOL] TOV SIAPOPOV CLCTNUATAOV TOV SO
YAwooov, kabwg kat 1 avdalvon tov Aavlaopévev emAoyov amd Tovg
YE®PYLAVOLg O0aoKOpeEVOLg Katd TV ekpdadnon eMnvikig g &evng
yAoooag. H pehétn pag amotehodvrav amod diapopa otadia:

1. n ovyypagr tov PipAiov Avmmapafolixy ypaupanixy EAMnvixng xai
Tewpyravig yAwooagz pe ép@aon OtV  IEPLYPAPr] TOL OVOHATIKOD
OLOTHPATOG KAt OTIG &0 YADOOEG.

2. 11 dwelaywyr tov ogpvapieov pe Oépa otoeia aviurapaPolikig
avdaivong ENAnvikng xat T'eopytaviig oto Ivotitovto Khaowav, Bolavti-
vov kat NeoeAnvikeov Znovdav too Kpatukod Iavemotpiov TipAidag,
Kabwg kat

3. i1 ovM\oyr) kat n avaloor) dedopévav mov npaypatonou)dnke pe Paon
EPOTIHATOAOYLA Kt SIAPOPEG AOKIOELG TOV [I-EANVOPOVROV POLTITMV.
MeBoboloyia

I'a mv emitendn 1OV oTOXOV pag, 600 De@PNTIK®V TOOO KAl IPAKTIKOY
xpnoporouoape Tig efng pebodovg CLYXPOVIKI), MEPLYPAPIKL], OLYKPL-
K1), avrurapaPolikn) kat pédodo avaivong Aabmv.

Oewpnuikn fdon

Q¢ Oswpnukr) Pdon xpnotpormouwfnke TO MPOTLIO MAPAOOOLAKIG
avturapapolikrg avalvong g doprg (Structural Contrastive Grammar
Model) kat Oxt HETAOXNHATIOTIKIG-YEVETIKIG YPAPPATIKAGS AOTL ot
ovyKpioelg ota mAaiowd g IapadoCLAaKI§ YPAPHATIKIG AIIOQAVIKAY VA
elvat Mo XPIOLHES YA TIG IPAKTIKEG O1OAKTIKEG AVAYKEG, ITAPU eKelveg NG
PETACXNPATIOTIKIG-YEVETIKI|G, TTOD MOTO0O Eelval MOAD ONpAVTIKEG yid
Kdmola Oem@pnTiKd COPIIEPACHATA.

H ypappiky) dwdataln tov Méfewv oe pua @pdon

I'a va oxnpatiotel oootr) mpotaor) ot Aéelg npémet va akolovBoovv pia
oplopévn oelpd. ADTO @aivetar Imo &viova Ot YADOOeg OMovL Td
ovolaotikd Oev Stabétoov katalndelg mT@oemv Kat yU' avto 11 0éorn toog

2 H ovyypagr tov Piphiov npaypatomouifnke ota miaiola Tov IPOYPAPHATOS, TO
onoio ypnpatodotrOnke amno 1o ITdpovpa l'ewpylavev, Avlpomotikeov xat Kowvevi-
KoV Zrovdwv (Rustaveli Foundation, Grant N Y-01-10).

3 Ta Bewpnuika {nujpata g avruiapapolikng avalvong PA. Fisiak J., Theoretical
Issues in Contrastive Linguistics. Amsterdam: John Benjamins B. V. 1980; Krzeszows-
ki T., Contrasting Languages. The Scope of Contrastive Linguistics. Berlin - New
York: Mouton de Gruyter 1990.
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péoa otnv mpotaon eivat avotpd kKaboptopévn. ZTnv mepintoor) pag Kat
01 000 YA®OOEG, KAt 1] EAANVIKT| KAl I YE@PYLAVT), EXOVV Tig KATAANSelg TV
MT®oe®V YU aoto To AOYO, DIIAPXEL PeyANl] EAAOTIKOTTA OTl] COVTAKTLKI)
oepd. Anhadn 1 1aln tov AéCewv Oev emitelel KAMIOWA OLVTAKTIKI
Aettovpyia, omeg ovpPaivet m. . otV ayyAkr), OIIOL O Pia IPOTAOoT) elvat
oxedoV mavtote vnoypeatikn) n oepd SVO (YPA).4 A’ avt v damoyn 1)
eN\nvikr] katatrdooetat ot yAwooeg pe Owataln SVO (YPA) 1 pe
evaAAakTikr) oovtaktike) oepd VSO (PYA), 1. x. 0 EAdtr¢ rjpe To Nopmed, §y
ITnpe 0 EAOTHG To Nopmed,5 eve 11 ye@pytavr) - otig yYAwooeg e didradn SOV
(YAP), xon 00 pe Sovatotnta alayrg g diaradng.

®a priopovodpie va IAPOLOLACODE ALTO He e€1)g oXTpa:

L1 (VSO — SVO)

L (SOV)

IMpémer va onpewwbet emiong 0Tt 1) B201) TOL PHPATOG OTIG YA®OOEG AVTEG
Oev elvar avompd xaboplopévrn, dpa 11 0¢on TOL LIOKEWEVODL Kdat
Katnyoprjpatog evalaocoetat ehevbepa. Tevikd, ooppava pe v kaboAkr)
ypappatikr tov N. Chomsky, ot yA@ooeg mov emtpénoov v mapaienpn
TOL AVI@VOULKOD LIIOKeWévoo (pro-drop), epodcov avtd pmopel va
dnAwvetat amnod Tig avriotolyeg KAatalr)elg ToL PIHATOC KAl O€ HEPUITOOL)
pag, kat ot 600 yAwooeg etvat pro-drop, 1. X. pthde eAquikd — gensdsms jod
JsGoymoe, yapaxtnpifoviat pe T OLVATOTNTA AVTIOTPOPIG DIIOKEL-
HEVOD Kl PHHATog. XTI YE@PYLAVI] YA®ood To prjpa oovnfidetat va etvat
oto Té\og Tng mpotaong 1 @pdaong alda obte €0o elvar avompda
xaBoptopévn avtr 1) 6éon.

Agloonpeioto eivat 0Tt oTa MAAd Ye@PYLAVA DIIPXAV HEPUITMOOELS
otav amo T ypappwkn dwdtaln tov Aéemv eSaptiotav to vonpa g
IIPOTAONG, OTI ODYXPOVI] YE®PYLAVI] YA®OOA avutd TO QALVOPEVO Oev
ondpyet mda. ANG napolo mov 1) oelpd OV AMéemv otnv mpotaor) Oev
etvat avotpd xaboplopévy), 1o polo tng 0éong tov AéCewv eivat oA
peydho amo T OTLALOTIKI| 1] DPOoAoYIKT) amoyr). IToAd coxvda n celpd TV
AeCev eCaptdral kat amd To AOylKO TOVO OTnV HpOtTdon), Kat Oivet
dagopn vonpatiky) amoyxpwor oty mpotaon.’ To ido @aiwvopevo
pIIopooe va mapakolovbnoovpe Kat oty eAANVIKY yA®oOod, av KAIIolo

4 Mackridge P.,, H NeoeA\nvikry yAwooa. Tleprypagixr) avalvon g veoeAnvikng
kowvrjg. ABrjva: Exdooeig ITataxn 1990, 335.

5 To mapdadetypa etvat amo v avagepopevn peetn too Peter Mackridge.

6 MnéNa X, H Aeovtepny Thwooa. Kataxmon xat Sidaokalia. Abrva: ENAnvika
T'papparta 2007, 88.

7 Tha Aemtopepr)g avalvon PN 33039909 @., 09bsdgemgy Jodmgmo gbol Lobgsduo.
mdowolio 1996, 11-17.
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THApa g mpoTaong tovifetat oxLPOTEPA KATA TNV OptAia, prmopel va
aladet 1) oelpd TOV AéCeqv.

Yndapyoov Atyeg mepurtoelg otav 1 eAANVIKY yYA@OOd IIPOOTPEYEL O
oatadn tov AéSemv yia va SnAaoet Tig moikileg ovovtaktikeég oyéoets. Etot,
ILY. OV Iepint®on Omov Ta ONUAivVOvVIa NG OVOHAOTIKIG KAl Thg
AUTLATIKI)G COPIIIITODY O IIPOCOLOPLOPOG TG Aettovpylag Ymoxeipevo Kat
Avtikeipevo yivetat pe 0éon tov AéSewv, 1L X. pia alemwod éva @idr okdTe0E.8
H tomoB¢tnon too npocdioptopov
Avdloya otV HePUITt®on TOL HPOOOIOPICHOL O KAIIOlEG MEPUITMOELG
OTav 1] HOP@I) NG YEVIKIG KAt TG ALTIATIKNG ODHIIUITOLY, 1. X. {evodoyog
amolnuiover  weddty koopéa 1) Sevoddyog amolnuidver xovpéa meEAdTH, 1)
OLVTAKTIKY] Aettovpyia Tov mpoodlopilojevod Kat Tov HIpoodiopifoviog
kabopiletat pe Béon tov Aéewv. ITapda to ot ota eAAnvika 1) 0éon Tev
Aeewv omv mpotaon etvair eledOepr), vIAPXOLV, MOTOCO, KATIOlEG
«mpotiprotpeg»  Béoetg. Etot oovrfog otav éxovpe TOv eTEPOITOTO
IIPOOOIOPIONO OTI YEVIKI] IITOOL, TO IIPOOodlopllOjevo IIponyeitat Tov
npoodlopifovtog.? Xt yewpylavi) yloooa avtifeta o eTepomT®Tog
IIPOCOOPLOPOG XPIOLHOIOLELTAL PV A0 TO ODOLAOTIKO ITOL IMPOSdtopilet.
IT. x. p1fAio Tov avBpomov - sesdosbol Fosbo.

Ar'aotr) myv OuattepotTa  eaptatal Kat AdAAo  XAPAKTNPLOTIKO
otoyeio twv Vo yAwoowv. Evvooope ta kaBoAkd otolyeia ta Aeyopeva
universalia tov ylewoomv. Tevikd, ot yAoooeg Oiaipovvtat oe Ovo
Katnyopieg: ot yA@ooeg mov yapaxtnpifovial pe v Ttomodétnon Tng
npobeong mpv amod ) AéSn mov mpoodiopilet (Preposition), omwmg eivat
oV mepimtoor pag n eAAVIKY, YeVIKA Xapaxtnpilovial Kat pe TV
TOIIO0ETI|O1) TOV ETEPOITOTOD MPOODIOPIOROD OTY] YEVIKI| IITOOT), HETA ATIO
) Aé€n mov mpoodiopilet, eve avtibeta ot y\@ooeg oo éyovv ot yA@ood
mpobéoeig petd amo T AéSn mov mpoodiopiovv (Postposition), dnladn
emOéoeig Kat Ot Pobéoelg, OTImG eival OTNV MePITTOOT) PAG 1) YE@PYLAVT),
YEVIKA  yapaxtnpifovial Kat pe TV Tomofétnon Tov eTEPONTOTOV
IIPOOOIOPIOROD 0TI YEVIKI] IITOOT), PV amro 1) Aédn mov poodiopifet.10

Ipénet va emonpavOet edw ermiong OTL O0e MEPIUTTI®ON TOL MOETIKOD
Poodloplopod 1 oelpd TV Aéemv elvat 1) 10wa kat otig dvo yADOoEG.
Enopéveg o'avtr) my mepimroon éyovpe Ostikr) mapepPolr, m. x. wpaio

8 XeNa-Madn E., Zroyeia AvtumapaPolwng Ipappatikrig EANAnvikrg-Tovpkikrc.
AOBrva: Exbooeig ITarradron 2004, 262.

9 XeNa-Maln E., o. 1., 263.

10 a3y gody 0., 3ogbsdg 3., Joeymo o., Igbggwsos b., mgm@oygwmo 9bsmgbogMgdols

336bo. mdocobio 2008, 422.
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KopITOL — 8380 Amam, EV® Ot TEPUITOOI ETEPONTOTOD IPOGOIOPIOROD —
APVITIKI).

Amo TG Ola@opeg AOKNOEG e TOLS QOUTNTEG TOL  TUHPATOG
NeoeMnvikov  Znovdov  tov Kpatwkoo Iavemotpiov TipAidag,
amo@davnke OTL xpnowponowwvtag tm I'evikr) ot gottntég kdmote emBaiooy
) oelpd ToV Aé§eav amd pnTpikr] yA@ood, aAAd avto ylvetat meploootepo
oto eminedo apydapiev. Ileptoootepo avty) v mapepPolrn exovpe oty
Po@op1Kky) yA@ood kat oxt ypamtr). Tnv idia napepPolry napatnpodpe
KAt O€ IEPUITOOT TOV KINTIKAOV AVIOVOHI®DV.

T'evikd ot TOIOAOYIKEG GLYKPIOEL OE O,TL APOPA IIPOOO0PILOPEVO KAt
npoodtopifov Ba pmopododayie va Iapovotdcovpe o¢ eng:

1. H oelpd 1oV MéCev ot mepimtoon tov emOeTikod Mpoodloptopod eivat
101a xat oe dvo yA®Ooeg: IPoodiopilov mpornyeitat 1oL IPoodloplfopevVoD.
(Oetikr) mapepPolr))

2. H oelpd 1@V AMéemv Oe TepIIT®ot) ToL eTeEPOITOTOD IIPOCOIOPIOpoD elvat
Ola@opeTIKr], OTNV EANNVIKI] YA®OOd 1] XAPAKTNPLOTIKI] OElpd elvatl otav
poodloptlopevo mpornyeital Tov IPoodlopifovIog, eV OTl) YEWPYLAVL|
avtifeta mpoodlopifov mpornyeitat too mPoodlopt{OpevoL. (aPVITIKY)
napepPolr) / oovnfwg otV Ipopopikr) yAwood)

3. Ot KITIKEG avT@VLpieg 0TV EAANVIKI] YADOO XPNOIHOIOI0DVTAL HETA
amo 1) A& mmov mpoodopifovy, eve 0TI ye@PYLavt) IPLv Ao T AéSn moo
npoodlopiCovv. (apvnuiky mapepPoAr) / ovvrfmg OV IPOPOPLKN
yA®ooa)

4. O deTikeg avimvopleg Kat otig 600 YA®OOEG XPIOIHOIIOIODVIAL IPLY
amd ) Aén moo mpoodiopiovv. H Swagopd eivat povo o
Xxpnotpomnoinorn tov dpbpov, mov otV eEAANVIKI] YA®OOd eivat armapdaitnTo
HETA ammo T1) OEKTIKY] aVIOVOPL, Ve O ye@pylavi] yAwooa to dapbpo
dev vrdpyet. (apvnTikn DapepBoAn)

5. Ze mepimt®orn OTav YP1oloIolodvIal PePKoil IPoodloplopol IIov
dnAwvovtat pe diagopa pepn oo AOYOL, OIIMG elval JEIKTIKEG AVTIMVLiEG,
apuntka kat enibeta, navra Oa eivat i akolovdrn) oelpd oV Aédemv Kat
oe 800 YA®OOEG: OEIKTIKEG avimvupieg, apldpntka xat embeta. (Oetik)
napepon)

6. XZe¢ meplmteon otav mpoodiopifov OnAmvetat pe apldpnikda To
poodloplopevo otV eAVIKY) YA®ood eivat otov mAnfuvtikd aptOpo,
EV® OTI) YE@PYLAVI| OTOV eVIKO aplBpo. (apvitikr) mapepPoAn)

7. IIpooSipiCov xat mpoodiopilopevo oty eAnviky) yAoooa xAtvovrtat
OIeG SeX®PLOTA KALVOVTAL Ta OVOPATA, eV O YE@PYLAVE] YADOOd €00V
avopaln xiion. Edwm xabopifoviar 6vo mepurtmoelg: a) otav to O¢pa
npoodlopiovtog Tehewwvel O POVHEV, TOTE KAlvetat HOVO 1O
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rpoodopilopevo ovopa. P) otav to Bépa mpoodiopilovtog teAeldvel oe
oLpP®vo, TOTE KAlvovtar kxat ta Ovo, amhmwg To Ipoodiopifov Exet
avepaln kAior).

Ald@Qopeg OVVTAKTIKEG OOPEG: EPYAOTIKI] KAl OVORAOTIKI] 0OVTASH

H tomoloyikr) 18tattepotnTa mg ye®pylavg yAoooag eivat 1) vrapén g
epyaotikn)g oovvradng mov eapratatr amd Ty petafankotnia  Tov
pripatog. Xty eAANVIKY YA®OOd, OI®G OtV 1vOOELP®IIAiKY YADOO
éxoope avtifeta 1 ovopaotikr) oovradn () pe TV AIOYn HEPKAOV
pedeTOV attiatikr) ovvradn)! moov eivat mo eDKOAN yilda TV KATtavonorn
katda ) owaokaiia piag yAoooag. O onpavtikoTepog mapdyovtag Katd
Vv ovopaoctia g ovvtadng mpEmet va eival PAapKAaplopd, oe MepinToon
OTav elval PapKaplopévo DIIOKENEVO £XODE — PYAOTIKY) oLVTALT), EVR Oe
MepinTOr) OTAV elval PAPKAPLOPEVO AVTIKEIPEVO — ALTIATIKI] obvTaldn Kat
Ol OVOpaoTtiky] onm¢g ovvndiletal va ovopdletat otig Iapadoolaxeg
yA@ooohoyikég peléteg. Tevika Oa propovoape va mobdpe OTL ot Sopég
ALTEG AVI)KODV OF [1ar TOIOAOYIKT| TAlr), 1] omoia £xel OTHV OLOLA T1) OX£0T)
DITOKEIPEVOL-DIIOKEEVOD, Kal TNV avturapdfdeon Hetafatikov Kat
apetafarov pnpatev. Enopéveg n vnapn tov 01dQopav OLVIAKTIK®OV
dopav eivan emaveiakn) ekdnAmorn 1oV Pabvtatov aAAay®v mov Eyvav
ot YA®ooeg. AnAadr), COPPOVA [E T PETACXIATIOTIKY] YPAPHATLKT] TOD
Chomsky, éxoope 1 Babeid Sopr) Kat TV em@avelaxr).

H epyaotikr) ovvtadn eival yapaxtplotiki) yia ) Baokwkr) yAeooda,
yla IEPLOCOTEPEG KADKAOLAVEG YADOOEG KAl Yld HEPIKEG  GANEG.
A&oonpeioto Opwg eival, OTL oOpPOVA pe pla vmobeon akopa Kat 1
IPOTOVO0ELPOIAIKY) YA®OOoa elxe epyaotikd ovomua.l2  Tétowa
OLOTHHATA €XOLV JHld EPYAOTIKI] IT®OOI YA TOV DIOKEHEVO TOV
HeTAPatik®v pnpdt®v KAt pia armoAvt) (OVOPAOTIKL]) yid TO DIIOKELIEVO
Tov apetaPatev, kabog xat yia 1o aviikeipevo. AnAadr) omdpyet pia
mtoor) oo dnlavel 10 dpav mpooemo. To odoTpa avtod 10YvEL Yid TOV
aoploto, EV® OTOV €VEOT®TA TO DIIOKEIPEVO TOV HETAPATIK®OV PHpATOV
prropet va ypnotporowndet kat ot dotikr.

Tnv epyaotixr) ovvtadn Oa priopododaie va IapovoIdCODHE OXIATIKA
@G eng:

11 B\. Tamxpemmze T., ViBaroB Bsu., VIHIOEBPOIIEVICKNMVI SI3BIK U WHOEBPOIIETILIBL.
PeKOHCTPYKIIVS ¥ MICTOPVKO-TUIIONIOTYECKUIT aHasTi3 TIpasi3bka ¥ IIPOTOKYJIETY PhI,
1. Tovwmen: Msgatenserso Tomwmmcckoro Yuusepcnrera 1984, 313-319.

12 Beekes R., Eiwoaywyr) otn ooykptrikr) tvdoevpondaikr) yA@oooloyia. @eooalovikn:
Aprototéleto Tlavemotpio Oeooalovikng Ivotitovto NeoeAAnvikov Xmoodwmv
[I8pvpa Mavoln TpiavtagpoAAidn] 2004, 278-280, 348-353.
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erapatiko pnpa

ovotpa pe ovotnpa pe , .
i e sl e OLOTNIA 1€ EPYAOTIKT)
OVOHAOTIKI] | €PYAOTIKI)
aoplotog, , )
, aopiotog EVEOTMTAG
EVECTOTAG
LIIOKELPEVO OVOPAOTIKY £PYAOTIKI) ovopaotiky) | dotikn)
avtikeipevo AUTLATIKY ovopaotiky) | dotikn) OVOPAOTIKY)

Emopévmg, To XapaKTnploTiko OToLXelo TOL KALTIKOD GLOTHPATOS OTh
yeopytavr] yAoooa etvat n éNAetyn ¢ ATIATIKIG ITOONG KAt 1) drapdn
g Epyaotikig. ITpenet va Bopnboovpe oOpmg otav pihdpe yid IT®oeg ot
Ye®pylavr] Kat v eAANVIKT YA®OOd, ol IT®OELS avTEG Oev elvat Tavtioteg
IIAPOAO IOV HMIIOPOLY VA €XOLV AKOHA KAt TV idia ovopaocia IL x. 1|
OVOPAOTIKI] ITTMOT) ELVAL APYIKI) IITOOI) KAt yid TG tvOOEDPMIIATKEG KAt yid
TIg KALKAOWAVEG YADOOES, AN OTIg VOOEDPOIIATKEG YADOOEG 1 IITMOT)
aot) elvat 1 Otoor Tov LHoKepevov (Aeyopevn opbr mtoon) moo
avtapatifetal pe my MI®or ToD AVIIKEWEVOD TV ALTIATIKY (ITTOOT) TOL
JPECOD AVTIKELPEVOD). XTI§ IEPLOOOTEPES KALKAOLAVEG YA®OOeg Oev
omdpyet attiatikr), SnAadr Oev vIApPXEl Pl MIOON Yyl TO ApPECO
AVTIKEL[IEVO, EV® 1] OVOHAOTIKY) Oev eival pOVO 1) ITOOI TOD DIIOKEIEVOD,
aMd pe Ta perafatika  prpard, eivat 1 OTOO0N KAt TOL  dpEcOD
avtikepévoo. Enopéveg, n Ovopaotikny oTig Kavkaolaveg yAwooeg dev
etvat opbr) mtwor), Onwg etvat otig WOoeLPHOIIATKEG. 13

Ext0g am’auto €xovpe va OnNHEIO®OODHE OTL 0T YE®PYLAVI] YA®OOd yia

) Aettovpyla TOL DHIOKEPEVOD  XPIOLHOIMOLOLVIAL  TPEG ITMOELG:
OVOPJOTIKI), epYAoTiKI) Kat dotikr). Onmg anmopdvnke aro T didaokaiia
TIg MeploooTePeg ODOKOAIEG €XOLHE KATA TV amddoor TOL DIIOKELIEVOD
IOV OT1) Ye®PYLAVL] YA®Oood elvat ot 00Tk mteor). Me Bdorn) Tig aokr|oetg
IIOL £XOLV COUIANP®OEL Ol POITNTEG KATAASapie ota eCrjg OOPIEPAOHATA:
1. Yndapyoov dvokoAieg Katd TV arodoot) TV Ye®PYLaV®Y IPOTACEDV HE
£PYAOTIKI) oLVTASH OTa ENNVIKAL.
2. Otav 1o vIOKeipevo elval Ot ye@PYlavi] YA®OOA OTNV €QYAOTIKY
moon ta Addn etvatr eddyota Aoy® Aoyikrg katavonong. Opeg oe
epintorn otav ot @ottntég Oev PAémoov mapadelypata Kat €ovv va
AIAavinoovy OmA®G Tt MT®ON IPEHEL VA XPNOLHOIOU)00LY yid Vd
dnAmoovv TNV epyaoTiki] oLVTAdL), T0Te SVOKOAEDOVIAL VA AIIAVICOLY
Kat npoornadodv va Ppoov kdmota GAAn ADor) avti OVORAOTIKIG.

B Bodmdags o., 0dg@onm-39339L0760 965mg;:609Ggd0ls Fglsgsmo. mdowobo 1979, 135-

136.
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3. T1ig meptooodTepeg HLOKOALEG EyOVE KATA TNV AMIOO00T] TOD AVTIKELHEVOD
TG EPYAOTIKI)G OLVTASNG IOV elval OtV OVOpaoTiky| mtwor). Ede éxovpe
Tpelg mepurtRoets: a) Ilpmta oe mepimt®on T@V 0LOETEPOV OLOLACTIK®Y Ot
00 mTWOoEelg HOPPOAOYIKA COPIIIITOLY, YU ALTO T0 AOYo dev prropovpe va
puArjooope edo yia xaveva Aabog. B) To 1010 prmopovype va movje Kat yia
OnAvkd, n Stagopd 6o eival povo oto apbpo. Adloonpeiato Op®g eivat
OTL Og PePIKEG MEPUTTMOELG Ot Pottrteg edd Sev xprjopomnolovy 1o apbpo,
aKOHA KAt eKel Imov to dpbpo amatteitat amo ta ovpgpalopeva. Eeocov
ot yeopylavi) yAoocoa OSev vmdpyet dapbpo, yeviKad Kat To £Xoov
IIAP AT P10l 01 YAWOGOAOYOL KAl OTODG OIIODOAOTEG OTIG PN TPLKEG YADOOEG
T®V orolev dev vrdpyet apfpo,4 yapakInploTiky elvat 1 vIEPYeVIKEDON)
g xprong Tov apbpov. Edw opwmg éxovpe A nepimtoor). ITapolo mov
TO QAvOpevo TG vIEPyevikevong 1 vrepPaiiovoag xpriong tov apbpov
elval YapakKInPloTKO KAl Y1 TOVG YE®PYLAVOLG POLTITEG, €d® Ol POLTHTEG
1 ToxOV Kdvouv AdBog amo@evyovv T xprjotpomnoinor) tov apdpov. ITx. o
Nikog aydpace (tnv) epnuepioa. Aoutov 0o éxovpe amogoyr) (avoidance)
xpriong apBpov, dnAadr) Tov TOIOL TG YA®COAG-0TOXOD OV dev LIIAPXEL
ot pnTpkn) yAwood. y) ‘Oocwv agopd Ta apoevikd, £d® &xovpe va
onpewwoovje OTL povo ta apoevika ovopata Néag ENnvikrig otov eviko
eppavifoov kat popgoloyikry Owixpion [-¢ 1) &] avtioton pe TN
ODLVTAKTLIKI] TOLG d1aPOPOIIOinor Oe LIIOKElEVO 1] avTikeijpevo.l5 Avtod moo
dev @aivetar oe Onloxka xat ovdétepa. I'avtdo to Noyo e6o éxoope
neptoootepa Aadn. H attia tov Aabov etvat ) mapepBolr) g pntpikng
YAoooag, omov 1o avitikeipevo eivan oty Ovopaotiki] mtworn avtl g
Attatikng g eNAnvikng. IT. x. dsds B939s (Epy.) aoopber d963dgbo
@odermdsgo (Ov.), O matépag pov (Ov.) yvepioe tov EAAnva dumdopdry (Ait.)
Zopnepaopara

O okomog g epyaciag pag {Tav va Iapovoldcovie Tig Slapopés avapeoa
oe OLO YA®OOES, GOTe va opioovpe HePIKA OTOLXEld AIAPAiTNTA OTI)
O1daokalia eAANVIKI|G @G SEvg YA®OOAG 0TOVG Ye®PYLAVOLS OTIOVOACTES.
IMapa tig dragopég mov vIdapP)XOLV Ot YPAppky Owataln g epdaong,
oty Tomofetnon Tov mpoodioptopod, oty vrapln mnpobécemv oe pia
YAoooa xat embeoemv otV aAAn), Kat oTig S1aPopeg COVTAKTIKEG OOPES TG
eploooTepeg SLOKOAIEG KaTd Tr) S10AOKANIA KAl EMOPEVROS Kat ekpdOnon
eN\nVikr|g ¢ Sevng yAmooag, Ppiokovpe oty amodoon TG ePYAOTIKNG
ovvtadng Kat g Torobetnong eteportmTon Ipoodioplopod. Kat npémet va
€0TIAOOVHE TNV IIPOCOXN) HAG O'ALTA TA OLVTIAKTIKA OTOlXeld Katd Tn

14 Mné\\a 2., 0. 1., 36.
15 Mackridge P., 0. 1., 115.
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d10aokalia yati ede aiofdvetat meptocdTepd 1) apvnTIKn IapepPolr g
PNTPKIS YA®ooag d1daockopevav. Me Ty avakoiveor) pag vroypappiod-
e axkopd pua @opd T omovdaioTnNTd TG AvVIUIAPAPBOALKN)g avdaAvong
katda ) dibaokalia {Evng yAwooag kabwg kat 1o polo g mapepPolrg
YAQOOIK®OV 1810 TOV Kl ovv10ei®dV arIo T1) HNTPIKI YA®OOd ToL OIrovdd-
oty ot &évn yAwood.



Phasis 13-14, 2010-2011

Rusudan Burjanadze (Tbilisi)

ANTIQUITY IN MODERN GEORGIAN LITERATURE

“Homo homini lupus est” - says Latin proverb. “Man is a bridge for
another man” - responds Georgian. If we transfer those two proverbs into
an interrogative form we’ll get two philosophical questions and almost as
many answers as much people live in this world, people who are
separated from each other by time, centuries and space and humans of
different nationality, age and intellectual potential accept worse as a tool
of achievement in a search and rush of better tomorrow.

Antique world for modern human besides some delighted epithets
first of all is a world of myth and legend. World, where divine passion
rages on the verge of impossible and wakes up modern consumers
sleeping soul, and unbelievable diversity of irrational colors effortlessly
conquers ones mind and when it happens, he or she doesn’t even want to
return in real world. May be that's the reason what made K.
Gamsakhurdia to say, that losing the hero is not just a crises for a writer,
but nonexistence. “Myth was the utmost intension of human-god and art”
- he says. His three best novels are based on mythology: Tabu, Bold Gakhu
and Khogais Mindia.

Search for mythological topic serves to reveal irrational world at one
hand, and helps to describe reality at another. Thing is, myths had been
created in certain environment, under certain conditions, been influenced
by various religious or everyday life’s circumstances, describing and
explaining those reasons creates base for realism in writer's work.
Comparison of those three novels highlights and explains the mission
which writer defines for myth during the period of his philosophical and
creative maturity.

Tabu is an expressional novel and most vividly brings out a trail of
fantasy and mirage in form and in content. Family feud between
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Karbedia’s and Biskaia’s ends when, Akumi Khvaramze gives a birth to
scorpion. That's the plot of the novel, but in this plot there is hidden idea
mixed with mythology - human’s cruelty, destiny’s inevitability,
helplessness of man’s will. Modernism in whole and expressionism in
particular case often uses myth and legend in literature to develop the
theme. The depth of emotional experience in this novel, highlighted naked
reality is very typical for expressionism. Khvaramze’s dream about
reddish man and the scene of birth of the scorpion is so vivid and horrific,
that it could be compared to Kafka’s novels horrifying expression.

Bold Gakhu is built on mythological plot although in this novel there
are some imaginary scenes, it is most realistic picture of “had been mans’
tragic comedy.

Tagu Samugia and bold Gakhu - ugly break offs of Manuchar Dadiani
remained in new reality as an unattractive shadows of the past. Tagu is a
cruel sign of feudalist class, bold Gash is a symbol of degradation of same
society. Deep inside of their soul settled strict irreconcilability, unbroken
stubborn spirit, huge internal pain and revenge directed against their own
self. In some of Gamsakhurdia’s novels we wouldn’t find defined
character, because the writer needs particular character just to bring up an
issue or to illustrate his ideas. Those characters are not active; they are not
engage in conflict with events and therefore are not reveal their nature.

In Bold Gakhu we have two marvelously defined characters. Tagu
Samugia - adventurer from romantic days stuck in “our time” is flexible,
crook, predator with fine manners. “Long, aristocratic hands” - are
Dadian’s heritage. “Scar from knife on his longish, prince like face”-
remainder of his unknown, violent past. Despite duality of this character
his personality is strictly monolithic: full of hate toward modern life and
silenced because of fear.

Not less interesting is Gakhu's character, he is called village’s moron
and nobody suspects that stupidity is just a tool, mask to save Temra. Very
moving the scene of Temra’s death, where Gakhu mourns, cries quietly,
tears ran down on his face, this huge man becomes tiny and repeats tender
words ... After that day he doesn’t care any more about anything, he reaps
off the mask of moron, life becomes senseless and he hangs himself.

In novel Khogais Mindia mythological plot carries highest ideas of
humanism. The novel is based on adventure of snake eater Mindia, which
earlier became the foundation of Vaja-Pshavela’s famous poem, but in
difference in Vaja’s poem Mindia’s wisdom became reason and defining
factor of his loneliness and tragedy, in this poem we see whole severity of
estranging low, deep pain as a result of isolation from society. In



142 Rusudan Burjanadze

Gamsakhurdia’s novel Mindia deliberately isolates himself from humans,
they couldn’t understand the necessity of kindness, love, compassion and
unity. Gamsakhurdia’s character is a lone fighter for the highest human
kindness and ideals and as every loner doomed for defeat. But I have to
note, the existence of this type of people defines progress of humanity.
Unfortunately, their life and effort becomes appreciated only after they
pass away and like most geniuses usually never end with natural death.
May be because, that life resilience of mankind hugely depends on
existence of myth and legend, which are fed by misfortune and personal
tragedy of “different” people. That’s how was created myth about Medea,
who killed her own kids, Mozart and Salieri, Tsvetaeva and Rilke, Jana
and Modigliani, Galaktion and Olga and etc.

Galaktion Tabidze wrote beautiful prayer in verse to save his love one.
Sadly, this prayer couldn’t protect her, the addressee of this poem -
Galaktion’s only love and friend, candid supporter of his poetry, lifeline
and connection to outside world. Olga Okujava as many other singled out
person from grey crowd, fell victim of ugly punishing machine, but
remained myth about Soviet reality and it would take long time for
researchers to separate lies of that period from truth.

In my opinion, Galaktion fell there, when only connection to the world
was cut off and began exhausting, mechanical wander in the desert, where
blade of grass wouldn’t grow ... And don’t forget, even his dreams were
“not like ours”...

In different periods of human history mankind was loosing, regaining
and loosing again antique world, it's myths and legends, values which
were main force and feeding source for philosophy, psychology, art and
literature, values which already had become so organic for civilization that
it is impossible to erase it from human memory and mind.

That’s why it is little bit naive to ask or discuss if it still up to date, do
we still need to keep alive myths and legends? Would modernized forms,
steps or streams of literature recognize and join what existed before? The
answer is simple: what existed before is still exists and there is no way to
get rid off it, and some conventions, which we, humans created, keep
creating and often becoming victims of our creation - will pass by, like so
many others past by.

In the beginning of 20t century antique themes and mythology in
general once again became topical in Georgia. Modernism for a while
grew more popular than realism and some of its trail and representatives
could be found in today’s literature.
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When Gamsakhurdia pointed out that “being without a myth means
nonexistence” modernistic literature directions and streams were already
widely using antique world’s symbols and outlooks as in poetry, as well
in prose. Often, of course, usage of those themes and ideas were
mechanical and wouldn’t add any value or importance to literature.

It wasn’t rare when modernistic tendencies would mix and tangle with
different creative methods sometimes even with same authors (for
example: symbolism - impressionism - expressionism - naturalism -
realism).

That’s natural if we consider that to search and establish new forms of
expression at certain stage of development was kind of risky, especially in
literature where flexibility of word is inferior to resources of color or
musical sound. But still, different writers would search and find the word
or fraise, which would come in conformity with musical sound or with
bright or pale color.

One of directions of modernistic literature was impressionism and
relationship with beauty of its followers reminds us antique world’s
admiring stare at revelation of beautiful in art and in nature.
Understanding the beauty with impressionists is very unique and doesn’t
require searching for reasons of its creation.

“I don’t know how to take care of flower and don’t like that kind of
activity, I just admire color of flower, the smell, especially velvet of leafs”
(Coffee Shop of Artists, N. Lortkipanidze, Federation, 1934, 257).

Characters of miniatures of Jaju Jorjikia are antique Creek mythological
heroes migrated in modern days.

Venera noticed that her beloved one, powerful Marce stood near the
lake, overwhelmed by a beauty of unknown woman, kept motionless and
stared at her.

“Don’t you have any shame?” - asked Venera, “Why? I was staring
from far ... far”, Marce stumbled and looked down. “That’s exactly the
point you really were enjoying the beauty of her - nervously said Venera,
grabbed his hand and forever took him away from those places” (Jorjikia
J., Staring from Far, Etudes, Kutaisi 1919, 85).

The beauty for impressionists is goddess, real and unreal both deserve
to be admired, it's unique, and “everything compare to it is nothing”
(Portrait of Dorian Grey).

Cult of beauty is so big with impressionist writers that even biblical
plot and themes get different realization in their work. In his novel Judas
Aristo Chumbadze explained Judas hater ness toward Christ with judas
admiration to Maria from Magdalene (same motivation gave little earlier
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Shio Aragvispireli in his novel Judas). The desire to conquer the beauty
made Judas to commit a crime. Even in final minutes of his life only thing
he regrets about is beautiful woman, who became the reason of his
horrible sin and instead of enjoying life he ended up dead.

“Swinging traitor’s beautiful body and beyond tender music of leafs, a
grey world left somewhere far behind seems to him pink” and still: “Oh,
so sweet, sweet her love” (Chumbadze A., Judas, Novels, Thilisi 1960, 29).

Omnipotent of beauty is main idea of Jaju Jorjikias miniature Beautiful
Woman. In this miniature is described how change and become alive tired
and exhausted crowd when they see beautiful woman walking down the
street.

Same theme is developed in miniature Beauty of Wife, written with light
humor. Woman of striking beauty approached crowded and congested
trolley, her beauty and smile made crowd to move away, create some
space, somebody even offered his seat and she set down, then pulled head
out of window and called little boy to get on the board, the boy apparently
was her son, he was followed by a large man, who appeared to be her
husband and the “owner of the beauty”.

“Have a seat somewhere, please” - asked somebody to him and the
husband got a seat next to her. After they brought up a goat with them
and still, nobody protested. All those men in the trolley who appreciated
her beauty ended up traveling with goat.

Same kind of approach impressionists had to love, art and we could
bring lots of examples, but I'd like to bring to your attention the main
theme, what unites best representatives of antique world with Georgian
writers: attitude, common feeling toward motherland and human being.

Because European modernism mostly cosmopolite by its nature,
national feelings regarded as backwardness. Knut Hamsun’s characters
wander around the world and the place, where they feel good becomes
their home. Alitenberg never had home but never been bothered because
of it. When asked where his home was, to set up an interview, he named
certain café and his motherland was bohemia.

The Love of family, homeland, national pride, personal honor those
are traits which makes common ground for Antique-Georgian space. May
be because, that intelligent man understands simple truth - each of our life
and story reflected in countries history, and explanation of word
“nostalgia” in dictionaries defined as following: “Serious decease caused
by inability to return to homeland”.

Infamous Marcus Aurelia wrote: “I call perfect man one, who during
his life recognized fakeness and vanity of all sins and turned his back to
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them. Intoxicated air kills cattle, intoxicated soul threatens human”
(Aurelia, Thoughts, 24).

He had every possibility, condition and temptation to satisfy his
passions and desires instead he is thankful to gods for giving him kind
ancestors, parents, friends, relatives and teachers. He is thankful for father
- emperor, who pulled out vice from his soul and planted simplicity and
humbleness instead. He taught that even the ruler in the palace doesn’t
need guards, rich cloth and fireworks, he could lead simple life only under
condition, that his simplicity wouldn’t hurt obligations people and state
assigned to him. For Marcus Aurelius the most important things were
state interests and person’s individual traits.

Plutarch wrote about Hercules, who has been known as “Olympus of
Athens”, “Despite of his great power and influence he stayed very
dignified, humble and unsoiled person, which was reflected on countries
interests too”.

Mostly, main motive of Hellenistic space is history of individuals or
fictional characters, who dedicated their lives to motherland and state.
That’s what defines great respect toward this diverse and unique world.

20th century is an era of masses, philosophers say, so called non heroic
time, where heroism loses its value. But heroism is spiritual condition,
way of life, and when it disappears something very important and
valuable vanishes too. Human being grows and influenced by examples
and ones spiritual, intellectual and moral development heavily depends
on time, heroes, society and family values.

21st Century the heir of 20t century, which was full of global ca-
taclysms, social, political and economical changes continues downgrading
an individual and this process even more obvious throughout post soviet
space, and already painful process of birth of something new from
histories depth became so complicated that it threatens to completely
destroy national identity and person’s individuality.

Literature always brings out and establishes epoch’s moral and ethical
norms. That’s why literature’s main concern is to take inner conflicts to a
new light and to search for solutions for rebuilding.

There is one novel Unnamed Marathoner, the theme and idea of this
novel fits content of our lecture and in particular general feeling of
motherland. T. Chkuaseli describes a parallel between two equally
exciting and moving events. One had happen centuries ago in Athens,
another some thirty plus years ago in Thbilisi.

Greek troops won the battle on Marathon field and sent a runner to
Athens to deliver the news of victory. He ran forty two kilometers,
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reached his destination, fulfill the mission and fell dead. The Joy for free
motherland had killed him, not exhausting distance he covered, explains
writer and tells us second story to prove his point.

One participant of 1924 rising escaped abroad to avoid harsh
punishment from Bolsheviks, and returned back only in 1970s, already
aged man had lay down and stayed in bed for 10 years, nobody saw him
walking. In 1981 soccer team from Dinamo Tbilisi won European club’s
cup. Ocean of people rushed out on Thilisi streets to celebrate, crowd was
chanting “Georgia! Georgia!”

Nobody knows what has happened, what kind of strength an old man
had gotten, but he got up, brought out his old suitcase, took out old
Georgian national cloth and dressed up, put on silver belt and dagger and
came out on balcony, smiled at chanting crowd, raised right hand and fell
down. That’s how he was found: all dressed up, with smile on his face and
raised arm.

The greatness of feeling killed both marathoners, concludes writer.

“Georgia is for sale’ - complained N. Lortkipanidze in the beginning of
20th century - it is selling everywhere, sells everyone who wants to, and
only mourner is helpless, sees everything what’s happening to his country
and unable to do anything for help, but write about it.

“You'll become refugee in your own country”, professed Javakhishvili,
but nobody heard him. For sure, Marathoners has extinct. And Soviet
ideology destroyed every intelligent patriot and there was nobody who
would come for their help, the world was blind and deaf. Ironically,
around the same time Lortkipanidze wrote that one human being values
as much as whole humanity.

Character of Grishashvili fills up a cup with wine and before drinks it
makes a speech: “Let’s drink for the moon, which brightens the road in the
dark for a man who got lost and tells him: hey, move here, don’t go there,
there is a ravine, don't fall!”

So, at the end which is right? Man for man is a wolf, or man is a bridge
for another man? Which of this proverb would suit human history - first
or second? May be both.
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THE LANGUAGE OF GODS AND THE USE
OF FOREIGN WORDS WITH HOMER

One of the interesting problems in the studies of Homer's language is the
language of gods, a notion encountered in his epic. According to the
mythic tradition, Old Greeks believed that gods spoke a language
different from that of ordinary mortals. Of course, people treated this
language with special esteem and respect. Such an opinion is clearly
expressed in Plato's Cratylus, where Socrates says: ol ye Seol xadobswy
7pog 0pIéTMTR dmep Eom gioer dvopara ("Gods must clearly be supposed
to call things by their right and natural names").1

Thus, the language of gods or, in our terminology, the meta-language
is a language spoken by gods. Homer was the first to make an attempt to
translate words of the meta-language into Greek. There are two categories
of words in his epic: first, derivatives that are translated and second,
words that cannot be translated. As a rule, words in the language of gods
have equivalents in the language of mortals in Homer's epic. However,
there are two exceptions, which will be considered in more detail below.

There are not many words from the language of gods mentioned by
Homer. It is possible to regard no more than seven or eight of them as

1 Bader G., Die Emergenz des Namens, Hermeneutische Untersuchungen zur Theo-
logie, Tiibingen 2006.
http:/ /books.google.ge/books?id=MtesocD5]eEC&pg=PA129&lpg=PA129&dq=Dion
ymiené&source=bl&ots=Krknd9onV z&sig=8bf08hITWUxCuSK2HSz78kKKI8E&hl=ka
&ei=OPfuTdnrMs_o-gaPk8z-
Bwé&sa=X&oi=book_resulté&ct=result&resnum=1&ved=0CBQQ6AEwAA#v=onepage
&q=Dionymien&f=false
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such, but they belong to various spheres, denoting geographic, mytho-
logical, botanical, and other notions. For example, gods' name in their own
language of one of the mythological Hecatonchires giants, specifically
Alyadov, is Bpudpewg (A, 403). Zxdpavdpog a river in Troy, was called
ZdvSog in the language of gods (Y, 74). The meaning of IThayxrai (M, 61),
also a geographical name, is quite unclear. Bariewx, a place name in Troy,
is replaced with sfpa Mupivng (B, 813). There was a bird called xtpuvdig,
which gods named yaAxig (X, 291). A kind of magic grass was called pd\v
(K, 305) in the language of gods, but the language ordinary people did not
have a corresponding word at all. Divine blood is mentioned only as iyop
(E, 340, 416), but Iliad usually refers to human blood as oipa.

Researchers have argued for a long time now about what Homer calls
the language of gods. The first important thing to do is to establish
whether these words are Homer's fiction or something that really existed.
To clarify this issue it is necessary to look into the etymological studies of
these words.

According to A. Heubeck, who studied in detail the language of gods
with Homer, argues that the dionyms in the language of gods may be
either ancient obsolete words linked to Indo-European stems or new
poetic inventions.2 However, below we will consider a couple of words
and their etymologies and parallels that show that they may have existed
historically or may represent altered versions of ancient words. What is
most important for us, some of them may belong to the Pre-Greek world.
At any rate, the words that Homer regards as belonging to the language of
gods, must be a reflection of the words that existed in his time.
Considering below the etymology of each of the words, we will see that
most of them are linked to the Pre-Greek world and some bear signs of
being connected with Kartvelian languages.

The first word is Zxdpavdpog usually considered with another word
with identical meaning in the language of gods - dvSog. A lot of well-
known scientists have expressed their opinions on the pair. U.
Wilamowitz believes that the name of the river was Barbaric and
inconvenient, so some poets replaced it with a more convenient Greek
name.3 P. Kretschmer divides non-Greek “Scamandros” in the human
language from “divine” “Xanthos”, presuming that the phoneme = in the

2 Heubeck A., Die Homerische Gottersprache 7 Wiirzburger Jahrbiicher, fiir die
Altertumswissenschaft, 4, 1949/50, 94.
3 Wilamowitz U., Die Ilias und Homer, Berlin Weidmannsche Buchhandlung, 1916, 381, 1.
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word may be coming from sk- in Ed&vSog.4 According to one opinion, the
stem ox- initially meant "yellow", which is precisely one of the meanings
of the adjective £&vSog. According to S. Bugge,5 EdvSog means "lustrous”
and stems from Phrygian and Armenian.

P. Kretschmer cites in detail the history of the river that has two names
with Homer. In the times of Hittites, a city situated on the river was called
Arina. This is how the place is referred to in Hittite texts and it is called
Arna in Lycian. At the same time, it is noteworthy that initially, Arina
could have been a river - the Xanthos river, where the city of Arina then
stood, particularly as Arina also denoted "spring, pool, and water". During
first contacts between Greece and Lycia and before the start of the Greek
colonization in Homer's era, when close cultural relations developed, the
adjective £&vSog was used together with the Lycian-Phrygian name of the
river Sibros as its Greek synonym and translation, which explained the
name of the river. ZdvSog developed later into an independent name.

Thus, there is no doubt that in Homer's time, the river already had a
double (Lycian-Phrygian) name and it was after the river that the city was
also called Eé&vSog, like in the case of Arina. A. Heubeck concludes that
Xanthos as a name of the river was invented by Homer, who used the
double Lycian name of Xanthos-Sibros as a source. Correspondingly,
Xanthos is a Greek translation of Sibros and Zxdpavadpog corresponds to
it in the human language.

It is noteworthy that the forms of Scamandros and Xanthos are regarded
as being linked to each other. They are believed to be coming from a
source in Asia Minor with a Hellenic ending, like in Maiandros, Myriandros,
and others. According to H. Jacobsohn, Myriandros may comprise a
‘theophoric” element - pavdpog.6

A. Heubeck gives examples of the Indo-European stems with initial s-.
Many of the stems comprise s+guttural or guttural+s. For example, &npdg
(§epdg), ounpdg, oxnpds > ympsds, oxipog, &lgog and so forth. H.
Jacobsohn notes that the initial ‘sk’ sounds in ‘Scamandros’ could have
replaced some phoneme, which existed before, but it is still unclear, which
phoneme it could have been.”

A. Heubeck believes that both Zxdpav8pog and EdvSog may have the
same root. He thinks that Zxdpavdpog is definitely a Pre-Greek name, but

Kretschmer P., Glotta 13, 1924, 266.

Bugge S. Lykische Studien, I, 1897, 39.

Jacobsohn H., Deutsche Literaturzeitung, Berlin 1912, 953.
Jacobsohn H., Hermes, 45, 1910, 81.
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obviously refrains from maintaining the same regarding Zd&vSog.8 It is
noteworthy that R. Beekes also describes HdvSog as being of unclear
etymology, noting that it may be coming from Pre-Greek sources.? It is
noteworthy that XdvSog can be found in Mycenaean sources in the form of
ka-sa-to. According to one theory quoted by R. Beekes, it is linked to Greek
£ov96g with one of the meanings denoting “yellow” and is represented in
Mycenaean as -ko-so-u-to. Homer mentions it in connection with the
wings of Dioscuri (Iliad, 33, 13). According to yet another opinion, Latin
canus- is derived precisely from “Xanthos’.

It is noteworthy that W. Brandenstein links EdvSog to Etruscan zamSic.
Although H. Frisk rejects the opinion!® and R. Beekes also regards it as not
very convincing, it should be taken into account that Etruscan zam$i ‘gold’
and zamSic “golden’ are indeed similar in meaning and can be linked to
them also with their form.

At least one researcher believes that Scamandros and Xanthos are
etymologically linked to each other, but the situation is quite different
with Greek words oipa and Tywp encountered with Homer. Of the two,
oipa denotes blood of ordinary mortals and iyep blood of gods. It is
believed that oipa replaced in the Greek language the word £«p, which
also denotes blood. According to one opinion, it is linked to Txwp. Others
link it also to Old Germanic *seim (Proto-Indo-European root *-sei) "honey
of virgins" and Sanskrit -is- "renovation, restoration of forces". However,
in this case, the etymology of iyep denoting "divine blood" is more
interesting.

The word xewp denoting "blood, the liquid part of blood" has the form
of iyw in acc. sing. with Homer and with Strabo it means "the blood of
giants" According to P. Chantraine, the word has no identical
morphological parallels and is presumably a foreign word.!! Composed
words like ¥yo(po)ppopew - "bleeding" and others are derived from it.

According to H. Giintert, the two words meaning "blood" were used as
synonyms in Proto-Greek. One was iywp, which denoted the fluid part of
blood, and the other was aipa denoting thicker blood. It is no surprise,
that for Homer, gods should have had thinner blood than mortals. That is
why it is possible that Homer used the word initially denoting thin blood

8 Heubeck A, Op. cit., 99.

9 Beekes R., Etymological Dictionary of Greek, Brill Academic Publishers 2010, 1033.
10 Frisk H., Griechisches etymologisches, Wortebuch 1966, 333.

11 Chantraine P., Grammaire homérique, Paris: C. Klincksieck 1942, 212.
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for "divine blood".12 It is interesting that we encounter {ywp "thin blood"
with authors of later period (Aristotle, Plato, and others). It is used
particularly frequently as a scientific term, but has never been widespread
in the colloquial language. It is unlikely that scientists could have
managed to establish the meaning of iyop without any knowledge of
Homer and the meaning of the word he used.

According to A. Heubeck's observation, it was the appropriate passage
from Iliad, which could have made it clear that "divine blood" had special
characteristics, that ¥ywp was later introduced in medicine and biology to
denote lymphatic fluid and similar notions. It is common knowledge that
ixwp was a borrowed word in Greek, coming from Hittite ishar (eshar)
"blood",13 which is for its part linked to Alat. aser and Greek Eap, elap "id".
Taking into account the Hittite language, it can also be linked to Tocharian
ysar.

As H. Giintert notes, {yop as well as another word from the language
of gods alone - p®Av - is presumably an earlier form of a Greek word,
which Homer knew from the religious language. In Odyssey (K 305), pdiv
means "magic plant with unknown force" and does not have a
corresponding word in the language of mortals. There is an opinion that
this plant is completely from the sphere of fantasies and is linked to the
Pre-Greek world. Giintert believes that it is the same as the Old Indian
mulam "root".1* However, A. Heubeck refers to P. Kretschmer, Walde-
Pokorny, and H. Giintert, noting that the word is Greek and was formed
from Inro-European *mulo/mo(u)lo, which later developed into pdAvie "a
sort of garlic" like xopv > xépuin, xvv > xvdfa, which must be derived
from the name of a plant - x6pugx, and poivie was formed on the basis of
the model. It is possible that p@iv found with Homer is an earlier form or
was restored by the poet on the basis of poAvia.l5 According to G.
Neumann, pdAv was borrowed from Hittite-Luwian. Albeit various
opinions have been expressed in connection with pdiv, the assumption
that the word is of Pre-Greek origin sounds most convincing.

The next two words with interesting etymology are xdpwdig and its
equivalent in the language of gods - yaAxig. With Homer (X, 291),
»xOpvdig denotes a bird of unknown origin. Aristophanes also uses the
word. It was widespread in Greek in the form of »xvBnvaig (x5B1vdig) that

12 Heubeck A., Op. cit., 109-110.

13 Friedrich J., Kurzgefaf3tes hethitisches Worterbuch, 1991, 33.
14 Giintert H., Op. cit., 92.

15 Heubeck A., Op. cit.,, 111.
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was presumably borrowed by Latin, which has cybindis, cibinnus (‘hawk’).
The word was regarded as having the same meaning as swxope 1g
(mxvpwg) which gave rise to the tradition of regarding it as denoting
‘owl’. R. Beekes believes that the word was borrowed from Anatolian or
Pre-Greek, an opinion based first and foremost on the presence of the
suffix nd.16 Its equivalent in the language of gods - yaAxig - comes from
xoadxdg (‘ore’, ‘copper’, ‘bronze’) and is regarded as a polysemantic word
of unclear origin. It can be found in Mycenaean documents in the shape of
-ka-ko, ka-ke-u, denoting, in addition, a kind of fish.

Both Xadxig and x=Spwdig are used by Homer, as well as
Aristophanes, as the name of a bird. Given the colour, it later denoted a
plant and a kind of lizard. R. Beekes regards yaixig as a word extant in
ancient Indo-European languages with the meaning of ‘ore” and ‘copper’
and as linked to Latin aes ‘copper” and Sanskrit ayah. R. Beekes notes that it
is no accident that it is similar to words denoting ‘purple’ - x&Aym, xd&Axn,
x&Axn. Initially they could have been used to denote red metals. The word
is also linked to Baltic-Slavic words denoting ‘iron’, for example,
Lithuanian geleZis and Russian Zelézo, a comparison, which R. Beekes
deems unconvincing phonetically, but adds that they may be independent
borrowings from common oriental sources. In this case, x&Ayxn could be
the initial form, which is linked to a Hittite (Hattian, Hurrian) lexeme,
which means ‘iron’ - hapalki-apalki.\?

According to Homer, in the language of gods, Aiyafwv was called
Bpwdpewg (A, 403). There is no doubt that Alyaiwv is linked to the Aegean
Sea and words related to it. In H. Giintert's opinion, the water demon
bearing this name was later transformed into Poseidon, and some viewed
him as Poseidon's son. In the appropriate passage with Homer, Aiyaiov
was closely linked to Thetis, the goddess of water, which is yet another
proof that Alyaiowv was linked to water.

It is noteworthy that its divine name is Bpwdpewg, who is a giant with
hundred hands in Iliad. As we know, the adjective Bpwxpég means “‘powerful’,
which Hesiod used in the form of ‘OBpwpems ‘the one, who damages’. The
word Bpwxpog is derived from the root bri, which R. Beekes believes was Pre-
Greek.8 It is also encountered in Mycenaean in the form of pi-ra-ta-wo. The
word frequently makes part of composites. E. J. Furnée assumes that the root

16 Beekes R., Op. cit., 802.
17 Beekes R., Op. cit., 1611.
18 Beekes R., Op. cit., 239.
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found in Bpwxpdg is also linked to Bpwdg ‘hard, difficult’, which is also Pre-
Greek.19 The word 8Bp1g is derived from the same root.

It would be interesting to see, whether the words from the language of
gods encountered with Homer that obviously comprise a Pre-Greek
substrate correlate with the opinion developed by E. J. Furnée and R.
Gordeziani on the connection between Pre-Greek components and
Kartvelian and whether it is possible that some of the aforementioned
words comprise Kartvelian components.

For example, according to one theory mentioned above, Etruscan
zambBi- “gold’ is linked to Xanthos. R. Gordeziani considers this Etruscan
word, which could mean both ‘gold” and ‘fibula’ or ‘jewellery’ and
‘decoration” in general. The inscription, where this word is found, is dated
7th century and is made on a golden fibula. The inscription reads as
follows: "I am Arath Velavesna's gold (fibula, decoration) I was given by
Mamurke Tursikina". Interestingly, the word has the form of zamati in this
text, while zamBi- may be linked to Old Georgian mzitev-/zitev-, which
denotes a property that should be given to someone. This word may also
be linked with Persian zatt and Armenian ozit. 20

R. Gordeziani?! links {ywp to the Kartvelian root *zisx! (Georgian sisxI-,
Megrelian zisxir-, Laz dicxir/ dincxir-, Svan zisx- ‘blood”). In his opinion, the
Greek word could have been derived from it in the following manner:
Kartvelian *zisxI- > Pelasgian *sisxI-/sisxor- > Greek iyop > {xop.

As regards u@xv, R. Gordeziani assumes that it is linked to Kartvelian
*mol- (Georgian mol-, Svan muel-/melu- ‘grass, lawn’.22 Later, however, R.
Gordeziani himself regarded it more convincing to link it to another
Kartvelian root - *bol, which can be found in all three Kartvelian
languages: cf. Kartvelian bol-k'o-, bol-ok'-; Georgian bol-kv-i ‘bulb’,
Megrelian bul-ek'-i, Laz bul-ek'-i/ bul-ec'-i, Svan bol-ek' 'radish’.

M. Chukhua found a Nakh correspondence - *bon - to the Kartvelian
root. It also means "garlic". Ichkerian bo (pl. bon-as), Ingush bo (pl. bon-as/ Z)
"(mountain) garlic", Batsbi bo "garlic". The Nakh root is better preserved in
the plural forms - bon-. The Kartvelian *bol- and Nakh *bon- show a

19 Furnée E. J., Die wichtigsten konsonantischen Erscheinungen des Vorgriechischen,
The Hague 1972, 168.

20 Gordeziani R., Mediterranean-Kartvelian Relations. Etruscan. Final Comments, Tbilisi
2008, 306 (in Georgian).

2l Gordeziani R., Proto-Greek and Kartvelian, 1985, 60 (in Georgian).

2 Gordeziani R., Mediterranean-Kartvelian Relations, II, 2008, 235 (in Georgian).
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regular correspondence and the semantic side is also comparable -
"radish" and "garlic".23

As regards Bpuapewg, E. J. Furnée expressed the opinion that in case of
Proto-Greek Bpi- and Bpwxpdg-, we have the root *ph with the added
element r, which is found in Georgian proverbs priad- and upro- "more,
very". Pelasgian probably had the root *bri and *briar.2*

Given the aforementioned, we can assume that words from the
language of gods found with Homer are often linked to the Pre-Greek
world. Homer showed in his epic that people in his era believed that gods
had their own language and he decided to use the words belonging to
gods. Since the words were rarely used in the popular language in
Homer's era, the poet could ascribe them to the language of gods.

2 Chukhua M., Comparative Grammar of Ichkerian-Iberian Languages, 2008, 288 (in
Georgian).

2 Furnée E. ], Paldokartvelisch-pelasgische Einfliisse in den indogermanischen Spra-
chen, Leiden 1986, 33.
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Lela Chotalishvili (Tbilisi)

MINOAN SA-RA, AND MYCENAEAN TEXTS
(One Instance of Linguistic Encounter)

In the Minoan texts, the most recurrent formative is ku-ro (found 37
times). It can be found only in A linear economic texts, presumably, as a
closing of a list of goods, weapons or manpower. It is generally
interpreted as «sump».!

The second most recurrent formative of A-Linear texts is the
combination of signs 31-76 (sa-raz), which, like ku-ro, is used only in
economic texts. It can be found 21 times (HT 11b, HT 18, HT 28a, HT 28b,
HT 30, HT 32, HT 33, HT 34, HT 36a, HT 90, HT 93a, HT 94a, HT 99a, HT
100, HT 101, HT 102, HT 105, HT 114a, HT 121, HT 125a, HT 130): 8 times
before the ideogram 120 (presumably, "wheat"), 5 times before the
ideogram 303, which V. Georgiev identifies with the Linear B ideogram
125 ("cypress"). In other cases, the formative is used separately, while in
HT 93a and HT 11b texts, it is immediately followed by the number 20 (see
fig. 1).

HT 93a

1. 56-ni-na . 120-56 . 515 12 di-

2. ri-na 10 502 43 ki-di

3.ni5<a-se.28b

4. 574 26< sa-ra» 20 qa-qa-

5.r1u . 28b 574 5 100/102-28b

6. 6 de-65-ku 1< ?-ti

7.1] 3 da-ri-da 407 2 343 2

8. 56-ni-na [ ] pa-se-ja 20

1 See Chotalishvili L., The Aegean Writing Systems, Tbilisi 2003, 99-101 (in Georgian).
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9.100/102 107 [ ]- ka 4

Cosani and Negri identify sa-ra; as a personal name.? On the other
hand, Fachetti finds it a non-onomastic term and while making no
reference to its possible meaning, associates the formative with ration.3

A word sarapedo is attested in Linear B texts Un 718 and Er 880. A part
of mycenologists believe that sarapedo refers to a characteristic feature of a
particular type of land, while others consider it a place name.* The
majority of scholars find the tablet Er 880 to be the continuation of Er 312.
According to the text Er 312+880, e-ke-ra-wo (who scholars believe to be
the king of Pylos) owns te-me-no + ki-ti-me-na + sa-ra-pe-do pe-puo-te-
me-no.5 Referring to Furumark, Lindgren notes that sarapedo is a technical
term stemming from sa-ra of Linear A texts and can be synonymous with
the Greek épevog that is, a plot in the possession of king and lavagetas.® It
should be noted that sarapedo can only be found twice in Linear B texts,
while sa-ra; , as mentioned, is the second most recurrent formative in
Linear A texts.

As known, Linear A and B economic records have the same structure.
In Linear B texts the most recurrent word used before the ideogram 120,
which is common for all series of Class E, is pe-mo / pe-ma (smépna),”
while in Linear A texts sa-ra, takes its position. Some scholars believe that
the formula pe-mo GRA (120) or to-so-de pe-mo GRA must refer to the
quantity of seed grain® and was used as a measure of a plot size. It would
be interesting to find out if sa-ra; 120 of Linear A texts can be described as
having the same symbolic sense. The analysis revealed that in Linear A
texts sa-ray is preceded by various words: de-nu, ru-si-ka, u-mi-na-si, i-ku-

2 Cosani C., Negri M., Testi minoici transcritti, Roma 1999, 297.

3 Fachetti G. M., Non-onomastic Elements in Linear A, Kadmos 38, 1999, 121-136, 122-
124.

4 Diccionario Griego-Espafol. Anejo I. Diccionario micenico. I-II. Redactado por F.
Aura Jorro, Bajo la direccién F. R. Adrados, Madrid, 11-1993, 282.

5 TParousis M., Les listes des champs de Pylos et Hattusa et le régime foncier mycénien
et hittite, Paris 1985, 30.

6 Lindgren M., The Interpretation of Personal Designations in Linear B. Methodical
Problems, Colloquium Mycenaeum, 81-86, 1979, 85.

7 This idea was first expressed proposed by E. L. Benett in his The Landholders of Py-
los, American Journal of Archaeology, 1956, 119.

8  Benett E. L., 1956, 119; Parousis M., 1985, 44.
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ri-na, a-du, ka-pa, ki-ri-ta.” sa-ra» 120 is used independently before a list of
different goods.

HT 90

i-ku-ri-na sa- ra> 120

20 ni 10 608 3 si-

ru-ma-ri-ta>-120 1 ni

162213041

On two occasions sa-ra follows a summarizing formative (ku-ro) (HT
94a.3, 100.4). Besides, in the Mycenaean texts the pe-mo GRA (120)
formula mainly is followed small figures, the largest being 42, or 94 in an
incomplete version of the formula pe-ma 94.1° sa-ra; 120 is followed by
quite big amounts (e. g. 976, 58, 40, 41...), which enables us suppose that in
Linear A texts sa-ra>120 did not indicate a plot size (see fig. 3).

HT 102
1. ka-pa- sa-ra» 120 976
2. 56-ni 574 33[
3.100/102 574 33 di-ri-na 10 ma
4.3213wil0i-ka 5
5. ku-ro 1060 |

As Linear A and B economic records are similar in terms of structure,
in order to find out the possible meaning of sa-ray, I attempted to rely on
Linear B texts, which can be classed into the following groups:! 1. Lists of
manpower and position holders, united by a human ideogram (Classes A,
B), 2. The description of palace (goods) inventory including groups of
cattle, plot statuses, (classes C, E, S, T), 3. The incomes and expenses of the
palace. The latter group on its part can be divided into the following two
types: a) manpower ration (Class F), which according to scholars, was
sometimes given out in specified amounts in the form of a “salary”'%; b)
taxes and offerings to deities (Class U, Ma Series).

9 The interpretation of Linear A texts is presented taking into account the meanings of
Linear B signs.

10 See Gordeziani L., DO-E-RO of Liner B Texts in the Context of the Social History of
the Ancient World, Tbilisi 1999, 27-40 (in Georgian).

11 For the classification of B Linear texts, I used the Pylian texts (E. L. Bennett, J.-P. Olivi-
er, The Pylos Tablets Transcribed. Part. I, Texts and Notes, Roma 1973 and L. Gorde-
ziani 1999).

12 See Gordeziani L., 1999, 109-110.
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I attempted to find out to which group of records we could assign
Minoan texts containing sa-rap, It can be observed that they are similar to
the B Linear records that deal with the incomes and expenses of palace.
The Mycenaean texts referring to manpower ration or a “salary” issued by
the palace normally consist of two or three components - mainly grains or
some other products. Though sa-ra; most frequently precedes the account
of economic goods, there is hardly any reference to a particular standard
as sa-ra can be followed by a ligature denoting various kinds of dishware
(HT 32, HT 33, HT 103), or a human ideogram (see fig. 4).

HT 103
1. ka-pa|[]

2.100/102 234
3. sa-raz .100/102 235
4-5.]

As concerns taxes and offerings to deities, scholars identify two types
of state tributes attested in the Mycenaean texts: taxes and labour
obligation.’® There are cases when the records include terms that must be
indicative of the type of obligation. S. Shelmerdine assumed that there
must have been various systems of duties: ta-ra-si-ja / a-pu-do-si, o-pa,
wo-ze-e.1* Presumably, any tax or offering was designated by do-so-mo /
a-pu-do-si, which sometimes were substituted by o-pa. The term for
labour obligation must have been wo-ze-e, which, according to Levan
Gordeziani, could be removed after receiving a special deed ta-ra-si-ja.’>
The quantitative ratios of various goods recorded in series PY Ma and KN
Mc are stable and more or less alike, which prompts J. P. Olivier to speak
about “the Mycenaean tax law”.'® He believes that each tax had its
respective ratio, which, if multiplied by the indicated amount, would give
the number of the population concerned.

We cannot say that the Minoan texts allow us to establish the system of
state obligations. However, the records that include sa-ra are closer to the
Linear B texts describing taxes and offerings (e. g. Fg 253, Ma 120, Un 718).

Un 718
1. sa-ra-pe-da , po-se-da-o-ni , do-so-mo

13 See Gordeziani L., 1999, 98.

14 Shelmerdine C. W., Industrial Activity at Pylos, Tractata Mycenaea, 1987, 333-342,
337ff.

15 See Gordeziani L., 1999, 109.

16 Qlivier J.-P., 1974, 23 ff.
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. o-wi-de-ta-i, do-so-mo , to-so , e-ke-ra-wo
. do-se, GRA 4 VIN 3 BOS™1

. tu- ro, TURO2 10 ko-wo , *153 1

. me-ti-to , V 3 TURO,

vacat

. 0-da- a,da-mo , GRA 2 VIN 2

.OVIS™ 2 TURO, 5 a-re-ro , APERA V 2*153 1
. to-so-de , ra-wa-ke-ta , do-se,

10. OVIS m 2 me-re-u-ro, FART 6

11. VIN S 2 o-da-az, wo-ro-ki-jo-ne-jo , ka-ma
12. GRA T 6 VIN S 1 TURO: 5 me-ri[
13.vacat [11V 1

The analysis undertaken revealed that in two cases sa-raz follows a
summarizing formative (ku-ro). In some Linear A texts sa-ra»can be found
before or after an account of various goods, which is once again followed
by a list of the same goods (e. g. HT 28b, HT 90). Besides, in two texts, sa-
ra; is immediately followed by the numeral 20 (HT 93a, HT 11b). Especial
attention should be paid to HT 11b text, where the combination sa-ra; 20
precedes an account, but the value of sa-ra; is not specified upon
presenting the sum total. Consequently, the text can be understood as
follows: 20 sa-ra> = 40 ka + 30ka + 50ka + 30ka + 30ka = 180 (ka) (see fig. 5).

HT 11b
1.] de-nu . sa-ras 20
2. 86 ka 40 ka 30
3. ka 50 ru-79-na
4. ka 30 sa-qe-ri
5. ka 30 ku-ro
6.180

The above discussion may lead us to conclude that sa-ra; was a
conventional measurement for taxes (or for duties in general), which was
not limited to a particular tax and in various texts is applied to different
goods and labour.

O O N U W N
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Maia Danelia (Tbilisi)

ZUR AKTUALISIERUNG DER KAUKASISCHEN THEMATIK VON
APOLLONIOS RHODIOS BIS VALERIUS FLACCUS

Die Argonautensage wurde schon in der Antike immer wieder bearbeitet;
auch Homer kannte sie bereits. Seither fand diese Sage grofien Anklang in
fast allen Gattungen der griechisch-rémischen Literatur. In dieser Hinsicht
ist vor allem die Argonautika des Apollonios Rhodios zu nennen, der die
Sage als Erster systematisch bearbeitet und in epischer Form dargelegt hat.
In flavischer Zeit wurde dann ein wichtiges episches Werk tiber den
Argonautenzug von Valerius Flaccus verfasst, der bei der Behandlung des
Stoffes freilich die ganze vorausgehende griechisch-réomische Literatur wie
auch die alte mythologische Tradition berticksichtigt hat. Einige Forscher,
die sich mit der Argonautenproblematik befassen, entdecken bei den
Bearbeitungen der Argonautensage einige Gesetzmafigkeiten aufgrund
derer sie behaupten koénnen, dass es verschiedene Versionen dieser Sage
gibt. Ich stimme Herrn R. Gordesiani zu, nach dessen Meinung es sich hier
vielmehr um unterschiedliche Interpretationen der Sage als um
verschiedene Fassungen handelt.! In der griechischen Literatur wurden
einzelne Stoffelemente dieser Sage beziiglich bestimmter historischer
Interessen behandelt, jedoch verlor dieser Aspekt in der romischen
Literatur seine Aktualitdt und galt als nebenséchlich. So versucht z. B.
Eumelos die Sage mit Korinth zu verkniipfen, und wohl auch deshalb hat
Pindar besonderes Gewicht auf das Konigtum des Battos, des Konigs von
Kyrene, gelegt, um die Parallelen zwischen Arkesilaos und seinem
Vorfahren herauszustreichen, er war doch der Nachfolger der Mynier. Bei
Apollonios wird der Argonautenzug nach Kolchis und die ldngere

1 Gordesiani R., Argonauten, Die Welt der griechischen Mythen, Tbilisi 1999, 136 (in
georgischer Sprache).
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Heimfahrt der Mannschaft detailliert geschildert; Wie bekannt, ist das
wissenschaftlich-dtiologische Interesse fiir die hellenistisch-alexandri-
nische Gelehrsamkeit charakteristisch. Die romischen Schriftsteller fanden
die Argonautensage interessant vor allem im Hinblick auf historisch-
geographische und kunstliterarische Aspekte. Der erste Aspekt war fiir
die Romer besonders wichtig, da die Route der Argonautenfahrt in
gewissem Mafle mit der romischen Expansion nach Anatolien und
Schwarzmeergebiet zusammentraf. In den die Argonautensage behan-
delnden griechischen Fassungen erhaltene historisch-geographische
Informationen gewannen fiir die Romer ganz konkrete Bedeutung.

Fiir die Beurteilung des valerianischen Umgangs mit dem vorge-
gebenen Stoff stellte sich der Vergleich seines Werkes mit dem Apollonios
Rhodios als unabdingbar. Wie gesagt, das Poem von Apollonios diente
dem romischen Epiker als Vorbild, aber es sind auch viele wesentliche
Unterschiede zwischen ihnen leicht erkennbar. Beide erzidhlen uns tiber
den Argonautenzug nach Kolchis. Wiahrend Apollonios jedoch die Route
als Gelehrter poeta doctus wiederzugeben versucht, sind bei Flaccus
Akzentverschiebungen auf andere Themen zu vermerken. Die griechische
Version ist bei Valerius Flaccus teilweise verdndert, weniger hinsichtlich
des Inhaltes, als vielmehr in der Abdnderung der Motivationen der
handelnden Personen. Die Transformation der traditionellen Motivationen
und die Umgestaltung der einzelnen Episoden sind es, was fiir uns in
erster Linie Valerius Flaccus” Poem originell und interessant macht.2 So
sieht z. B. die Entscheidung lasons ganz anders aus, wenn er die
gefdhrliche Seefahrt nach Kolchis plant. Valerius Flaccus tibernimmt nicht
das Antiherosbild von Apollonios, sondern formt die Iasongestalt
grundlegend um. Als Ergebnis dieser Umgestaltung besitzt Iason als
wesentliches Charaktermerkmal virtus. Streben nach Ruhm - von dieser
Idee sind lason und alle Argonauten besessen. Um seine herausragende
Bedeutung zu verdeutlichen, fiigt Valerius Flaccus in die Handlung sogar
eine ,neue Episode” ein, die uns tiber den Krieg zwischen Aeetes und
seinem Bruder Perses berichtet. Im Unterschied zu Apollonios ist auch
Medeas Verhalten ganz anders motiviert, wenn sie dem Fremden Hilfe
leistet. Ungeachtet dessen - das sei hier unterstrichen - dass zweifellos
alles durch das Schicksal und die Gotter vorausbestimmt ist, ist Medea

2 Wacht M., Zur Motivierung der Handlung im Epos des Valerius, Ratis omnia vincet,
Untersuchungen zu den Argonautica des Valerius Flaccus, Hildesheim, New York
1991, 101; Gigauri Ts., Colchis in der rémischen Literatur, Tbilisi 1985, 49-79 (in
georgischer Sprache).
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trotzdem {tiber das Unrecht des Vaters hochst emport. Auch die
Absyrtusszene ist etwas anders dargestellt. Geméf3 der Tradition ldsst Me-
dea den Geliebten ihren minderjihrigen Bruder umbringen, bei Valerius
ist er aber ein tapferer, grausamer Kampfer, der der Schwester gnadenlose
Vorwdiirfe macht und droht Iason umzubringen (8.270-9).

Mit diesem Aufsatz versuchen wir einen wichtigen Aspekt zu
betrachten: Inwiefern ist bei Valerius Flaccus die kaukasische Thematik
aktualisiert, durch welche Faktoren sind bei ihm die Erweiterung der
kaukasischen Thematik und der mit dem Kaukasus verbundenen
Informationen verursacht.

Im Unterschied zu Apollonios Rhodios interessiert sich Flaccus nicht
nur fiir Ost Schwarzmeergebiet, sondern auch fiir Nordkaukasus. In den
Argonautica des Valerius Flaccus gewinnt an grofler Bedeutung der
sogenannte Weltenplan ordo rerum Jupiters, den wir als seine Innovation
betrachten konnen (1.531-560).3 Die Leitidee, die das Gesamtwerk des
Valerius Flaccus durchzieht, ist nicht die Gewinnung des goldenen
Vlieses, sondern der Argonautenzug selbst - der Beginn der Seefahrt, die
ihrerseits die Moglichkeit zur Selbstbehauptung und der Kriegfithrung
mit den verschiedenen Volkern erdffnet.

Gegeniiber dem Apollonios Rhodios, der auf die Schilderungen der
Kriegsgeschehnisse verzichtet, zeigt Valerius grofles Interesse an der
Kriegsthematik. Aus dem traditionellen Mythos tibernimmt er nur die
Nyktomachie auf der Insel Cyzicus und die mit Aeetes Auftrag
verbundenen Ereignisse. Der grofite Teil des fiinften Buches (5.217-695) ist
der Vorgeschichte des Krieges und das ganze sechste Buch den
Kriegsereignissen in Kolchis zwischen Aeetes und Perses selbst gewidmet
(insgesamt 1238 Zeilen). Diese Episode, die wiederum als seine Innovation
gilt, ist linger als die tibrigen und von grofiter Bedeutung. Weder bei
Apollonios noch bei anderen mythologischen Quellen finden sich hier von
Spuren. Vermutlich kénnte Valerius Flaccus von einer kleinen Andeutung
bei Apollonios Rhodios inspiriert worden, wo lason dem kolchischen
Konig anbietet, als Gegenleistung fiir das Vlies, die Sauromaten zu
unterwerfen (Ap. Rhod. 3.392-395). Bei Apollonios ist in dieser Hinsicht
der Handlungsfaden nicht mehr weitergesponnen. Valerius Flaccus aber
fand den Krieg zwischen den Briidern Aeetes und Perses so anziehend,
dass er ihn aufgegriffen, umgestaltet und in das Werk eingefiihrt hat.

3 Lefévre E., Der ordo rerum in Valerius Flaccus’ Argonautica, in: U. Eigler & E. Lefévre,
in Zsarb. mit G. Manuwald (edd.) Ratis omnia vincet. Neue Untersuchungen zu den
Argonautica des Valerius Flaccus, Zetemata 98, Miinchen 1998, 223-32.
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Meiner Meinung nach gewinnen im Poem einige als Abschweifungen
betrachtete Passagen an Bedeutung, die sich auf die Kriegszenen beziehen
und so kiinstlerisch in sie eingeflochten sind, dass sie ohne die
Berticksichtigung der dem epischen Text charakteristischen Eigenschaften
kaum zu verstehen sind.

a) Gesander und der Iazygerritus. Im sogenannten Skythenkatalog
erwédhnt Valerius Flaccus die lazyger und verbindet sie mit dem Brauch,
wonach sie langes Greisenalter durch freiwilligen Tod abkiirzen (6.123-
128, 282-314): Wenn der Mensch alt wird, die Waffen nicht mehr
beherrschen kann und seine Kréfte nachlassen, totet ihn sein Nachfolger
mit dem Schwert. Damit verhindern beide das quilende Ende. Im Poem
ist mit diesem Ritus die Geschichte tiber den kolchischen Priester Aquites
verbunden, der sich um die Sicherheit seines Sohnes Cyrnus bemiiht und
versucht, den Sohn seinem gefdhrlichen Los zu entziehen (6.296-300).
Gesander totet den Alten und befreit ihn so von seinem schédndlichen
Leben. Meiner Meinung nach kénnte diesem Ereignis das aus dem
sogenannten mythischen Jagdritual stammende Zerstiickelungsmodell
zugrunde liegen. Das Zerfleischen von Menschen war, bekanntlich, bei
vielen skythischen Volkern verbreitet.

b) Die Zerspaltung des Ariasmenus. Ariasmenus, der auf dem
Kampffeld mit einem Sichelwagen heranriickt, wird vom Dichter
besonders gewtirdigt und hervorgehoben. Die Art und Weise seines Todes
zeigt Beziehungen zu dem s. g. ,Sparagmos-Modell”. Die Nachricht tiber
seine Zerspaltung folgt der Gesander-Aquites-Geschichte, was auch nicht
zuféllig sein durfte, ihr vorausgeht aber noch die Zerfetzung des
Argonauten Canthus, was fiir die Auslegung ebenfalls wichtig ist.
Canthus ist wohl das Substitut fiir Iason, sein Tod dient als Ersatz fiir
Iasons Tod - das Sterben oder Hinabgehen zu Hades eines Haupthelden
bekanntlich gilt als beliebtes Thema im Epos. Meiner Ansicht nach handelt
es sich bei dem oben beschriebenen Ereignis um den s. g. Gruppen-
Sparagmos, wobei die Zerspaltung von Ariasmenus besonders hervorge-
hoben wird. Bestimmt hatte Valerius Kenntnis von diesem Brauch und
verkniipft ihn mit den Skythen. Bekanntlich waren das Menschenopfer,
Zerstiickelung und Zerstreuen oder Begraben der Glieder eines Menschen
auf der Wiese fiir die im Schwarzmeergebiet, im Norden des Kaukasus,
auf dem Balkan, im westlichen Europa und im Nahen Osten wohnenden
Volker bezeugt.*

4 Iwios IO. A., Yenoseueckme >xepTsonpuHontenus B mudopuryasax CepepHoro
ITpraepromopss IV - I TeIc. . H. 2., KepTBonpuHomenne, Mocksa 2000.
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c) Der Tod des Styrus. Die Geschichte von dem albanischen Koénig
Styrus, einem Freier, der Medea heiraten will, erinnert uns an ein
mythisches Ritual der Herrschaftsgewinnung. Sein Tod ist im Poem
besonders akzentuiert - er ertrinkt im Meer in der Nédhe der Peuce-Insel,
wo sich die aus Kolchis geflohenen Argonauten befinden.

Die Geschichten von Aquites, Ariasmenus, Canthus und Styrus sind so
kiinstlerisch ins Poem hineingeflochten, dass sogar den geschulten Lesern
ihre Bedeutung auf den ersten Blick verborgen bleibt und nicht begreifbar
ist. Eins ist jedoch sicher - ohne Berticksichtigung des mythisch-rituellen
Aspektes wire es kaum moglich den Sinn der oben behandelten Passagen
des Poems zu begreifen. Bei jedem Fall ist das Opfer vorherbestimmt und
besonders ausgewihlt: Die Opfer zeichnen sich gegeniiber anderen
Menschen entweder durch ihr Aufleres, Kraft, oder Herkunft aus (Aquites
ist ein Kolcher, Ariasmenus - ein Skythe, Canthus - ein Grieche, Styrus -
ein Albaner). Nach der Siihne stand das Opfer zur Verfiigung der Gétter.
Das Opfern selbst begeht eine Gottheit bei allen vier erwédhnten Fillen
(Bellona, Athena, Tuno). Was aber das Unbegrabenbleiben der Leichname
betrifft, so war das urspriinglich keine Bestrafung oder Siihne, sondern
eine Urform der Bestattung, gemaiss der die ewige Substanz - die Knochen
- die Fahigkeit zur Wiedererstehung gewannen. Erst spéater wurde dieser
Ritus desakralisier und zu einer Form der Bestrafung. Wenn das Ritual
den Herkunftsfaden und seine ehemalige Bedeutung verliert, ist es als
Vandalenakt aufzufassen. Auch bei Valerius Flaccus sind diese Mytho-
Rituale desakralisiert worden und tragen einen profanen Charakter.

Besonders bemmerkenswert ist, dass uns Flaccus bei der Darstellung
des Konfliktes hochst wichtige und interessante Informationen tiber die im
Norden des Kaukasus und im Schwarzmeergebiet wohnenden Voélker-
schaften in einem sogenannten Skythenkatalog liefert, wo man neben
verschiedenen représentativen Anfiithrern auch viele geographische und
ethnographische Angaben finden kann.

Die im Skythenkatalog angefiihrten Volker lassen sich in folgende
Gruppen aufteilen: 1. Die Volker im Nordschwarzmeergebiet: Acesinische
Truppen, Thyrsageten, lazyger, Kimmerier, Satarcher, Sarmaten, Hilaeer;
2. Die im Nord- und Westschwarzmeergebiet hausenden Vélker verschie-
dener Herkunft: Auchater, Arimasper, Batarner, Byssalter, Coelaleter,
Coraller, Messier, Neurer; 3. Die Nordkaukasischen Volker: Alaner, Exo-
mater, Toryner, Sinder, Heniocher; 4. Die Volker an der Kaspischen Meer-
kiiste: Kaspiaden, Hirkanier; 5. Die Volker asiatischer Herkunft:
Gangarider, Dranger, Caeseer, Mykeer; 6. Vermutlich von Valerius Flaccus
erfundene Volker: Balloniter, Centorer, Choathrer. Die Erwdhnung einer
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Reihe von historisch bezeugten Vélkern innerhalb des Katalogs konnte bei
den Lesern des Valerius entsprechende Assoziationen hervorrufen. Dass
er manche Volkerschaften selbst erfunden hat, bezeugt sein grofles
Interesse an der Kaukasusthematik. Mit der Erwdhnung der Centorer und
Choathrer und ihres Anfiihrers Coastes greift Valerius gleichzeitig auf das
Vlies- und Medeamotiv zuriick, wobei, meines Erachtens der Name
Coastes nicht zufillig gewéhlt wurde (xdog “das Vlies”). Die zeitge-
schichtlichen Anspielungen, die Valerius Flaccus mit der Darstellung der
skythischen Volker verbindet, sind zu vage und allgemeiner Natur, um
die Kdampfe in Kolchis mit den Taten der flavischen Dynastie typologisch
zu verkniipfen. Besonders hervorgehoben wurden die Sarmaten (6.162.
231-238), die in flavischer Zeit aufs neue in Rom eindrangen. Einen
solchen historischen Bezug zeigen auch die lazyger und die Bisalter, die
das Feldzeichen der legio XII fulminata fithren, der Legion die im jiidischen
Krieg vor Jerusalem unter der Leitung Vespasians und spéter des Titus
stand.>

Neben den verschiedenen Volkerschaften figurieren in den Argonautica
des Valerius Flaccus viele Gestalten, die mit dem Kaukasus verbunden
sind, wobei die meisten in der Tradition gut bekannt sind. Es muss aber
unterstrichen werden, dass auch bei der Darstellung dieser handelnden
Personen Valerius Flaccus von der Tradition abgewichen ist und sie uns
etwas anders présentiert. Mit “etwa anders” meinen wir die
Eigenschaften, die diese Gestalten meistens von denen des Apollonios
Rhodios unterscheidet. Neben den bekannten sind in den Argonautica
neue handelnde Personen anzutreffen, die zum ersten Mal bei Valerius
Flaccus bezeugt sind. Im Unterschied zu Apollonios Rhodios sind bei ihm
etwa 110 erwéhnt, von denen 79 am Konflikt des Bruderzwistes beteiligt
sind.

Weshalb aber hat Valerius Flaccus das Kriegsgeschehen in die
Argonautica eingeftigt und so viele unbekannte am Kampf beteiligte
Gestalten erfunden? Man kann behaupten, dass er mit der Intensivierung
der Kriegsthematik sein Epos fiir sein zeitgendssisches Publikum aktuell
gemacht hat. Dies wurde von zwei Faktoren verursacht: 1. von der
historischen Wirklichkeit und 2. von dem stindig wachsenden Interesse
am Kaukasus. Durch die Einbettung des Kriegsgeschehens in die

5 Schenk P., Studien zur poetischen Kunst des Valerius Flaccus: Beobachtungen zur
Ausgestaltung des Kriegsthemas in den Argonautica, C. H. Beck Verlag, Miinchen
1999.
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Handlung sind bei Flaccus mérchenhafte Episoden reduziert und die
Kaukasusthematik weitergesponnen worden.

Da wir den kolchisch-skythischen Konflikt in unserem anderen
Aufsatz behandelt haben,¢ bietet sich hier die Gelegenheit die Episode der
Befreiung des Prometheus durch Hercules néiher zu betrachten, die einen
weiteren wichtigen Ansatzpunkt fiir unsere Forschungsfrage darstellt.
Natiirlich konnte Valerius Flaccus auch in diesem Fall von Apollonios
Rhodios inspiriert worden, allerdings kommen auch wesentliche
Abweichungen zutage.

Bei Apollonios Rhodios wird berichtet, wie die Argonauten in die
Phasismiindung hineinfahren, am Kaukasus vorbeifahren, den zu Prome-
theus fliegenden Adler sehen, das Stohnen des Helden hoéren und nach
einer Weile wieder den zurtickfliegenden bluttriefenden Adler bestaunen
(Ap. Rhod. 2.1246-1259). Wahrscheinlich ldsst sich Flaccus von Apollonios
beeinflussen, wenn er die Geschichte von Prometheus mit dem Argonau-
tenzug verkniipft, im Unterschied zur griechischen Version aber wird bei
ihm nicht nur das Plagen des Prometheus, sondern auch seine Befreiung
durch Hercules detailliert geschildert. Mit dieser Geschichte wird die
Herkunft des Titanen und der kaukasischen Volker tiberhaupt verkiindet
und noch einmal, wie auch im Fall der Hesione, Hercules’ Bedeutung fiir
den Argonautenzug unterstrichen, da Hercules durch die Befreiung des
Prometheus eine sozusagen weltgeschichtliche Mission erfiillt. Dazu
bemerkt H. J. Tschiedel: “Der an den Felsen gekettete und vom Adler
zerfleischte Kulturstifter bedeutet fiir eine Welt, die dabei ist, sich 6ffnen
und einer neuen Ara entgegenzugehen, ein Argernis. Die Strafe und das
Leiden dessen, der die Menschen fordern, ihr Dasein verschénern wollte,
wird ganz und gar unertréglich dort, wo die Ausdehnung kultivierter und
sittlich hoherer Lebensart gleichsam zum Programm erhoben ist”.”

Hinsichtlich der Behandlung der Argonautensage weisen die
Argonautica des Valerius Flaccus unbestreitbar einen eigenstandigen
Ansatz auf. In diesem Aufsatz sollte die Beziehungen des romischen
Dichters zu der kaukasischen Thematik zu bestimmen. Die Haupter-
gebnisse der Studie werden folgendermafSien formuliert:

1. Valerius Flaccus einerseits berticksichtigt alte Traditionen und
erweist sich andererseits als Novator. Die traditionelle Information dufSert

6 Danelia M., Colchian-Scythian War in Valerius Flaccus’ Argonautica, Phasis. Greek
and Roman Studies, 12, Thbilisi 2009, 129-140.

7 Tschiedel H. J., Prometheus und die Argonauten, Ratis omnia vincet. Untersuchungen
zu den Argonautica des Valerius Flaccus, Hildesheim, Ziirich, New York 1991, 302 ff.
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sich nicht nur im Verhiltnis zu den Argonautika von Apollonios Rhodios,
sondern auch im Vergleich sowohl mit griechischer als auch mit der
romischen dichterischen und mythologischen Uberlieferung. Auf die
innovative Behandlung der Sage verweisen: a) Die Erweiterung und
Umgestaltung von traditionellen Episoden; b) Die auffillige Vielfaltigkeit
der Charakterdarstellungen der Hauptpersonen und die Umgestaltung
des Iason-Bildes von Antiheros zu Heros.

Die innovativen Ansitze sind besonders ersichtlich an der Erwei-
terung von mit dem Kaukasus verbundenen Episoden und Motiven sowie
an der Erfindung von neuen quasi-mythologischen Figuren, welche der
Dichter unter Verwendung vielféltiger Prinzipien vollzogen hat:

a) Die Erweiterung von mit dem Kaukasus verbundenen Episoden:
Durch die Einfligung des Aeetes-Perses Konfliktes hat Valerius Flaccus
bewusst oder unbewusst die mit dem Kaukasus verbundenen
Wirklichkeiten, die Beziehungen zwischen den kaukasischen Volkern und
ihre Brduche sehr ausreichend gezeigt, und zwar sowohl was den
Kaukasus als auch die einzelnen Linder dieser Region angeht. Bei ihm
sind einerseits Nordschwarzmeergebiet (Skythien, Hyrkanien, Kimmerien,
Maeotis) und andererseits Stid- und Ostschwarzmeergebiet dargestellt
(Kolchis, Albanien, Amazonien, hierzu sind noch die sieben Lander zu
erwdhnen, aus denen die Verbiindeten Aeetes stammen, deren
Abstammung leider der Dichter im Poem nicht prézisiert);

b) Das Exponieren der Kaukasier und seiner benachbarten Voélker:
Flaccus lasst am Konflikt zwischen Aeetes und Perses viele verschiedene
Anfithrer und Volker teilnehmen (Alanen, Heniocher, Bisalten,
Kimmerier, Gangariden, Hyrkanier, Coelaleten, Sinder, Coraller, Batarner,
Drakanter, Kaspiaden, Neurer, lazyger, Myceer, Caeseer, Arimasper,
Auchaten, Thyrsageten, Exomaten, Toriner, Satarcher, Centoren,
Choathrer, Balloniter, Maesier, Sarmaten, Sauromaten, Gelonen, Hiberier),
von denen der grofite Teil in dem sogenannten Skythenkatalog exponiert
ist. Flaccus ist der erste Dichter, der die meisten der oben aufgezihlten
Volker mit der Argonautensage verkniipft und tiber sie sogar
ethnographische Angaben {ibergibt, die er wahrscheinlich von den helle-
nistischen oder posthellenistischen geographischen oder historischen
Quellen (Strabo, Plinius) entlehnt hat. Einige Volker hat Valerius aus
poetischen Griinden selbst erdichtet (Centoren, Choathrer);

c) Die Erfindung der neuen Figuren, die am kolchischen Konflikt
beteiligt sind: von ungefihr 150 handelnden Personen sind 51
Argonauten, die Ubrigen - Kaukasier oder mit dem Kaukasus verbundene
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Figuren, von denen 85 fiir die vorvalerianische Tradition unbekannt sind,
weshalb wir vermuten, dass sie Valerius selbst erfunden hat.

2. Es ist besonders interessant, die Prinzipien der Namenableitungen
dieser erdachten Figuren zu betrachten. Valerius versucht fast immer die
Personen verschiedener Herkunft auch auf der linguistischen Ebene
voneinander zu unterscheiden. Aufler der aus der Tradition entlehnten
Namen (Phrixus, Zetes) erfindet er auch eigene, die wir schon oben niher
betrachtet haben.

3. Die Erweiterung von mit dem Kaukasus verbundener Information
wird bei Valerius Vlaccus durch Faktoren verursacht, von denen folgende
die wichtigsten sind:

a) Historische Wirklichkeit. Die Grenzen des Roémischen Reiches
wurden zu Valerius Flaccus’ Zeiten weit ausgedehnt und das Schwarz-
meergebiet geriet ins Interessenfeld des Reiches. Das Wiederbeleben des
vorher viel behandelten traditionellen Mythos von der Argonautensage
spiegelt einerseits das Bestreben der Romer nach entlegenen Gebieten
wider und andererseits das nicht iibersehbaren Interesse von seiner
Zeitgenossen an neu eroberten Landern. Die meisten der von Valerius
Flaccus erwédhnten Vélker und Figuren sind in den griechischen Versionen
der Argonautensage nicht bezeugt und das wire auch nicht moglich, weil
sie unter der schopferischen Einbildungskraft des rémischen Dichters
entstanden sind. Damit vollzieht Valerius Vlaccus in gewisser Hinsicht
eine Synthese der aus von Apollonios Rhodios und aus verschiedenen
griechischen Quellen entlehnten Angaben und der realen vorhandenen
Kenntnis, die die Romer nach der romischen Expansion nach Osten
erlangten, um seiner Erzidhlung sozusagen eine quasi-historische Aus-
strahlung abzugewinnen. Entsprechend bezeugt Valerius Flaccus diffe-
renzierte Beziehungen zu der geographischen und narrativen Information;
wihrend er realistisch treffend die Topographie des Kaukasus beschreibt,
handelt er ganz eigenwillig im narrativen Bereich, indem er neue
Episoden und Figuren schafft und in die Handlung einfiigt;

b) Das wachsende Interesse am Kaukasus. Eine der wichtigsten
strategischen Aufgaben Roms bestand darin, sich einerseits die neuen
Handelsrouten und Kommunikationswege anzueignen und andererseits
diese Gebiete und Piasse zu kontrollieren, um Uberfille der aulerhalb des
Reiches und Pax Romana hausenden nomadischen Volker zu verhindern
und damit den Rémern und den mit dem Reich befreundeten Vélkern
Sicherheit zu gewdihrleisten. Dementsprechend hétte man annehmen
konnen, dass die von Valerius Flaccus iiberlieferte Situation tatséchlich
den in Kaukasien vorhandenen Verhaltnissen entspréche. Hinsichtlich der
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historischen Zuverlédssigkeit hitte er einige Ungenauigkeiten begehen
konnen, wenn er die Auseinandersetzungen zwischen einigen Volkern
darstellt, die kaum feindlich zueinander eingestellt waren, und sich damit
von der historischen Zuverldssigkeit entfernt, aber er schildert das
addquate Abbild eines Sachverhaltes in Kaukasien - die unruhige Seele
der Kaukasier und stiandig existierende Bedrohung durch Instabilitét;

c) Flaccus' Wille, bei der epischen Behandlung des traditionellen
Mythos hinsichtlich seiner Vorginger gleichzeitig Nachfolger und
Novator zu sein. Wihrend er einerseits in seinem Werk bei der
Behandlung einiger Episoden und Passagen Homer, Apollonios Rhodios
und Vergil rezipiert, versucht er andererseits wie moglichst eigenstindig
zu sein. Es ist unumstritten, dass der romische Epiker sowohl in
semantischer wie auch in &sthetischer Hinsicht als innovativer Dichter zu
bezeichnen ist und dass er dank seiner erstaunlichen Fahigkeit zur
eigenstandigen Aneignung und Umgestaltung des Argonautenmythos die
kaukasischen Episoden der Sage durch innovative Umsetzungen und
Erfindungen wesentlich bereichert hat.
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GREEK MANI AND GEORGIAN SVANETI

(Typological Similarities)

A lot has been written and said about centuries-long multifaceted relations
between Georgia and Greece since ancient times. However, there are so
many various aspects of links between the two countries and the roots of
these aspects are so deep and far-reaching, that it is not easy to exhaust
what you have to speak and think about.

This article is devoted precisely to such kind of similarities and links.
Mani, a region sharply different in many respects from other regions of
modern Greece, was known until recently only to a very narrow circle of
Georgian Hellenists. However, an increasing number of Georgians are
speaking about it now mostly because of its strange similarity with the
Georgian province of Svaneti. I will make an attempt in this article to
analyse two of the similarities between Mani and Svaneti.

How do modern Greeks view Mani? They regard it as one of the most
ancient regions of Greece, which is, at the same time, different from other
regions. Rigid climate and nature, peculiar churches and mural paintings,
towers that have no analogue in Greece, traditions not characteristic of
other Greek regions, and people, who are known for their rigid character
that is sometimes merciless, make the region different from other regions.
I think it is no mistake to say that we, Georgians, would describe Svaneti
approximately in the same manner.

It is noteworthy that Mr Avtandil Mikaberidze, the founder of the
Georgian Institute in Athens, was the first to start disseminating ideas on
the interrelations of Mani and Svaneti. It is remarkable that my colleague
Ani Udzilauri recently started research on Mani-Svaneti ties. Her Master
Thesis is devoted to links between Mani and Svaneti and she has already
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found a number of typological similarities between Svan and Maniot
towers and settlements, public order, blood feud, beliefs and rituals linked
to death, burial, mourning, the world of the deceased, and the next world.!

I suppose research on the wedding ritual widespread in Mani and
Svaneti would be also interesting. In this article, I touch on one detail
linked to marriage, which I think is important - a kind of bigamy.

Mani has a number of traditions not found in any other Greek region.
It is noteworthy that some exclusive traditions of Maniots can be found in
Svaneti, but not in other Georgian regions. A good example of the
aforementioned is the institution of bigamy or so-called "co-matrimony"
(Beopog g ovykplag), a term I will consider again below.

According to Greek ethnologists, the so-called institution of obyxpiag
is one of the strangest traditions that is, at the same time, extremely
interesting from legal and social viewpoints. It was practiced for many
centuries and was alive even at the start of the XX century.2

The word obvykpia has different meanings in different regions of
Greece. For example, on the islands, ooykpia is the wife of an unfaithful
husband (1) pouyevopévn ov¢oyog) and the unfaithful husband is ironically
referred to as oOykptog. In other Greek regions, cOykpleg means "sisters-in-
law" (oovvo@adeg).

The etymology of the word obyxpua is also interesting. Greek linguists
have different opinions in this regard. According to A. B. Daskalakis, the
word obykpia (ovykopia, ooykopd, obykpia) consists of two parts - prefix
oov- ("with, together with") and the noun xvpia/xvpd ("woman, lady,
wife, spouse"). So obykpia can be translated as "co-spouses".

According to the philologist and historian Anargyros Koutsilieris,
obykpla seems to be derived from ovykipia, with a semivowel before and
after p.

Lawyer St. Petropoulakos offers yet another etymology. He believes
that obyypua is the correct form, not ooykpia and the former consists of
two parts: oov- ("with, together with") and ypua ("old woman"). A Maniot
man would never refer to his wife as woman, wife, spouse, or particularly
lady. He used to call her "my old woman" irrespective of her age.

1 Cf.: Udzilauri A., $neideg and ) Mdavn kat yneideg amd 1o XPAVeTt ov ydyvoov
va evoBobv, EmPAénovteg ng petamroytakng epyaoiag: Kabnyntrg Mnvag Ae§uadng
kat Aéxtopag Iodpyog @avomnovAog (Manuscript).

2 For details of the aforementioned tradition cf.: Aaokadkng Anootolog B., O ®eopog
mg Zoykpiag eig mv Mdvnyv, Adrjva 1974.
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My personal opinion is close to the first version and I believe that
oLYKpLa is to be translated as "co-spouse".

The word ooykpia had two meanings in Mani. First, the second wife of
a Maniot would use it to refer to the deceased first wife of her husband.
Although sisters-in-law (covvogddeg) usually do not have good relations
with each other even today, the second wife of a Maniot was usually very
respectful to the memory of her husband's first wife, establishing very
close relations with the family and children of the deceased woman.

The second use of ovykpwa is quite different. It reflects an ancient
tradition that must be traced many centuries back in the past. In this case,
the word must be translated as "co-spouse'. A young Maniot from a
wealthy aristocratic family of Niklianos” had the right to marry another
woman if his first wife gave birth only to daughters.

Of course, there were no traditions that would prohibit a childless or
sonless Maniot to marry another woman, but the tradition was effectively
restricted for the use by the economically more powerful Niklianos” layer
and was rare in the lower strata of Maniots called @apéytog. Researchers
suspect that in this case, ooykpta was simply a disguise of marital
unfaithfulness.

Researchers have two explanations for this double standard. The
ancient ancestral tradition was of special importance for both the social
stratum of Niklianos’ and the socio-political purpose of survival of
ordinary Maniots. The strength and political power of every family
depended on the number of sons and the reduction of their number was
tantamount to the extinction of the ancestry or the so-called matpiwa? As
regards the remaining strata of Maniots - @apéytog - the number of sons
was not politically so important for them and that was not their purpose
either, as a big number of sons would create problems in dividing a small
property.

It should also be said that the young women, who became a "co-
spouse" and agreed to a role that was to a certain extent humiliating, was
usually from the stratum of @apéyiog. By entering a wealthy and powerful
family, she could ensure a higher social status and well-being of her
children. "Co-spouses" were usually found in families that remained
without children for a long time and they were much rarer in families that
had only daughters.

3 Tlatpuwa is a family uniting blood relatives in a broad sense. "Ancestry" can be used as
an equivalent.
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The Maniots' tradition of "co-matrimony", which, as researchers argue,
is contrary to Greek traditions and the Christian faith of Maniots, becomes
understandable if we take into account the geographic, historical, and
social peculiarities of Mani. It was mostly a highly hierarchic belligerent
and militant society that constantly fought with weapons in their hands to
protect their freedom. According to Greek researchers, it is natural for
such a militant society, which constantly had to be vigilant, live in houses
with gun-ports, and search for refuge in the inaccessible peaks of
Taygetus, a society with no governmental organisation and power, to
create its own traditions and customs, which were gradually transformed
into unwritten laws.

It is noteworthy that this tradition, which is so unacceptable to the
Christian faith, could also be found in Christian Svaneti. Here is a
quotation of Georgian scholar Besarion Nizharadze: "I would like to
mention a rare case here: if a man had no children with his wife or had
only daughters, he could take another wife, but only if his wife and her
parents allowed him to do so. Although the man kept his first wife at
home, from the day he married a second wife, there would be no
matrimonial relations between them. I deem it necessary to add that
marrying a second wife was very rare. The main reason for a Svan to
marry a second wife, while his first wife was alive, was the Svan's desire
to protect his family from extinction, which was a major misfortune for
Svans. A man could even marry his brother's widow".4

In this article, I would also like to consider one interesting problem
linked to Mani that has remained without attention of scientists up to
now. It would seem that the family names of Maniots do not differ from
the names in other Greek regions.> Maniots' family names had no specific
ending before 1600. This is particularly true of genuine family names, not
the so-called patronymics.

The most widespread ending of family names in Mani is -axng (later -
axog), which comes from Byzantine -dxiog (E. g. Xtapartdxog, Aewtodkoc,
ITovAikéxoc etc.). It is noteworthy that later, Maniots changed the ending
-dkng into -dxog, which was not accidental. This was a way to separate
themselves from other Greek regions, where the ending -axng became
widespread. This means that those with names ending in -dxng, would

4 Nizharadze B., Free Svan, in: Historic-Ethnographic Studies, Tbilisi University
Publishers, Tbilisi 1962, 111 (in Georgian).

5 For Maniot family names cf.: Kopiakog A. Kaoong, MotpoAoyia tng Méoa Mavng A’,
AOBrva 1979.
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change the ending to -axog and this used to happen even before 1960. For
example, MiyaloAwag became MiyaloAwdkog in 1930, but reverted to the
old ending in 1960. There were cases, when the names of members of one
family had different endings, for example: Acovtakiavaxng and
Agovtakiavaxog.

Here is a list of the endings of the family names found in Mani:

1.

10.
11.
12.
13.
14.

15.

-¢ag is found only in Mani from 1800 (Messenian Mani). For
example: Ayxelapéag (avtog movxet peydla xeiln), Kolapéag,
IMadaptag, Motapeag, KapAéag, Xoptapéag, Xpnotéag, Xpioto-
dovAeag, Zapavtéag, Bayaproléag, Kovpéag, Apxovodeag, Katooo-
Aéag, and so forth.

-0ylavvng points to its origin from Inner Mani. For example:
Dpaykoytavvng, BaPovloyiavvng, Brtooyiavvng, Tepyoo-
Aoywavvng, Avkoylavvng, Ayptoyiavvng, Atoytavvng, Poopo-
ywavvrg, Khegtoytavvng, Kahoyepoyiavvng, and so forth.

-0Awag is a purely Maniot ending. For example: Mmnoopouag.
IMetpoAtag, MiyaloAag, and so forth.

-00npag is found in some Maniot family names. For example:
TNavvaxodnpag, XovAodnpag, ITamadodnpag, and so forth.
-0yyovag is also purely Maniot: For example: ITanadoyyovag,
Anpapoyyovag, Atakoyyovag, and so forth.

-¢\og is found in some Maniot names. For example: Tavpavt(é-
Aog, MnabBpéAog, Kamapéhog, KatotBapdéhog, and so forth.

-apog. For example: Kahovdapog (Kahovioi), Aaovvdpog,
Kartowapog, Towpmddpog, Kanepvapog, Topvdpog, Zavtaldpog,
Avteovapog, Kovtprydpog, KavaPBapog, Kovtpapog, and so forth.
-00pog. For example: Kovpovvoovpog, Movoobdpog, I'tavvaxovpog
kat ®atovpog, Pepevtovpog, ITatoodpog, and so forth.

-o0vto0g. For example: Mavpottoog, KapAovtoog, and so forth.
-atoog. For example: KooPdtoog, and so forth.

-otoog. For example: Kotpmtoog, Bpmtoog, and so forth.

-ovvog. For example: Movgoovog, Toatoapovvog, and so forth.
-00gog. For example: Kootavrovfog, Apaotdlog, and so forth.
There are Italian-style family names. For example: Kofopivog,
Mnahivng, Kdaoong,  Aekovlog,  Aletoopdvog,  Movédag,
MavtooPBalog, Pitoog, Kavtrpog, Polog, Bevrtikog, Mmovpikog,
Zaooapns, Mayytopog, Moaittodapng, Toanatodprng, Bapapévng,
Apayoovpavog, Ntovpéxag, Mévtiong (=I'atpdxng), and so forth.
The following family names are of foreign origin: Kofopivog,
Mrnahivng, Kdaoong,  Aekovlog,  Aletoopdvog,  Movédag,



178 Irine Darchia

MavtooPBalog, Pitoog, Kavtrpog, Polog, Bevrtikog, Mmovpikog,
Zaooapns, Mayytopog, Moaittodapng, Toanatodprng, Bapapévng,
Apayoovpavog, Ntovpéxag, Mévtiong (=I'atpdxng), and so forth.

16. The following names are believed to be Byzantine: Koopndg,

IT60og, Ildatpog (ITatpwv), Mogopng, Aepéotiyag, I'epaxdprg,
MeotoxAng, Avpmépng, ITavteAéog, KammAwmpoyog, and so forth.

17. -aiog. For example: Kovtowaiog, Kotihaiog, Iapmnatog, and so

forth.

18. -o6movlog (patronymics). For example: TI'ewpyormovAog, Mixa-

AomovAog, AtkatormovAog, and so forth.6

One more peculiarity of Maniots is especially interesting for us. They
have official family names and in addition, they are called by each other in
a different way using, let’s say, an Italian-style ending -tavog (-tavot in
plural, pronounced as [-iani]), which denotes the unity of blood relatives
(yévog). For example:

Muyalitong, to péhog g owoyevetag: MiyaAttowavog, Miyalttowavot
[Mikhalitsis, the member of the family: Mikhalitsianos, Mikhalitsiani];

ApaxovAdKog, To PENOG TG O1KOYEVeELAS: APAKOLALIVOSG, APpAKODALAVOL
[Drakoulakos, the member of the family: Drakoulianos, Drakouliani];

AepatCrig, to pélog tng owoyevelag: Aepayyidavos, Aspayytdavot
[Lephadzis, the member of the family: Lephagianos, Lephagiani];

Kdoong, 1o pélog mg owoyevelag: Kayiavog, Kaywdvor [Kassis, the
member of the family: Kakhianos, Kakhiani];?

Mrmpdrtg, to pélog g owoyévelag: Mmpaitiiavog, Mopattidvot
[Bratis, the member of the family: Braitianos, Braitiani];

Atoriovlog, To pélog g owoyéveldg: AtomovAdvog AtlomovAtldvol
[Liopoulos, the member of the family: Liopoulianos, Liopouliani].

Thus, all Maniots, irrespective of the ending of their official family
names, call each other differently, using the word (adjective) ending on
-1dvog/-1dvot [-ianos/-iani], which denotes belonging to this or that
family.

The names of settlements linked to specific families usually end in
-tavika. For example: Kpiehidvika, Zxa@iduavika, Mepunykiavika.
According to one opinion, such endings found in some other Greek
regions point to the fact that people originating from Mani live there.

6 The name BovdwkAapng does not belong to any of the categories, but is also a Maniot
name.

7 Similarity with Georgian family name Kakhiani is obvious.
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I would like to stress again that Maniots are referred to with the words
(adjectives) ending in -tadvog only in Mani proper, not in other Greek
regions. I have even heard from one Maniot that they differ from other
Greeks in that they refer to each other in a manner different from other
Greeks, which confirms that the ending -icvog, -tavot [-ianos, -iani] is for
domestic use in Mani.

The similarity between the Maniot ending with the ending of Svan
family names - -ian- - is quite obvious and can easily be seen. However, to
look into the problem deeper, it is necessary to take into account materials
from other languages. It should be born in mind that a similar suffix is
widespread in Italy and also in neighbouring Armenia.

According to Georgian researchers, the ending -ian- denoted in
Georgian provenance from someone. Later, its meaning broadened and it
is now added to a lot of names to denote possession of something (gme-o
[tsol-i] "wife" - gme»-056-0 [tsol-ian-i] "married", msg-o [thavi-] "head" -
003-056-0 [thav-ian-i] "clever", {igg®-o [tsver-i] "beard" - {j3gM-0s6-0 [tsver-
ian-i] "bearded", 6sds-0 [nabad-i] "felt cloak" - 6sd¢-056-0 [nabd-ian-i]
"wearing felt cloak", and so forth). The initial meaning of -ian- can be
found in family names: ©s98Jgeosbo [Dadeshkel-ian-i], s@osbo [Dad-
ian-i], 3obosbo [Kakh-ian-i], 33030sbo [Kvits-ian-i], gmegmeosbo [Jhorjhol-
ian-i], sbO®0s6o [Asath-ian-i], Mg H0sbo [Gordez-ian-i]. Such names are
now mostly widespread in Svaneti and partially in another region of
Georgia, in Racha-Lechkhumi. Family names ending in -ia widespread in
Samegrelo and Abkhazia have the same suffix, but without n. For
example: Jmdsgros [Kobal-ia], Jg3dsos [Ketsba-ia], and so forth.8 This was
substantiated in the studies by Z. Kvitsiani, Z. Chumburidze, and R.
Topchishvili.

Incidentally, the aforementioned is linked to the Greek world and
specifically, Greek derivation of names of provenance, the so-called
nomina gentilia or eBvika ovoparta. Greek has the following suffixes to
derive names: -avog, -avr] (< Ancient Greek), -tavog, -tavr) (<t of the stem
+ -avog). For example, Appikavog, Agpikavr), Bevetowdvog, Bevetowava
and so forth. Interestingly, the suffix -av(o)/-nv(o)- is linked to Georgian -

8 Topchishvili R., Ethnology and History of Names, Universali, Tbilisi 2010, 213-229 (in
Georgian); Kvitsiani Z., Kvitsiani Family (Manuscript in Georgian).
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an, which can be traced back to the common Kartvelian level (Megr.-Chan.
-a(n), Svan. -an), as substantiated by Rismag Gordeziani.?

It should also be mentioned that the connection or similarity between
the suffix -1av- spread in Mani with the ending in Svan names gives rise to
a number of questions. For example, there is one thought-provoking
circumstance: "The nominative case has no morphological sign in the Svan
language. It is an unmarked member of the opposition".1® However,
scientific debate on the ending of the nominative case in the Svan
language with the participation of such scholars as A. Shanidze,
V. Topuria, T. Sharashenidze, G. Klimov, I. Chantladze, M. Kaldani, and
Z. Chumburidze is not relevant here. The only thing that needs to be said
is that the vowel -i is reconstructed as the ending of the nominative case
both in singular and plural in all three Kartvelian languages. In different
cases, it underwent different changes. It is also known that in Kartvelian
languages, this case ending is linked to a pronoun.!!

Given the aforementioned questions and circumstances, a deep study
of the connection between the Maniots “domestic names” (words denoting
the origin, belonging to the family) and Svan family name is still to be
done in the future.

What can be said as a conclusion on the similarities and connections
between Maniots and Svans? Everything can be easily explained as a
typological similarity of the two regions caused by almost identical
natural conditions and similar social and cultural factors that have led to
the similar paths of historical and cultural development. To support my
statement, I would like to quote an excerpt from Ani Udzilauri's work:
"Both Greek Mani and Georgian Svaneti are closed patriarchal societies
based on the existence of tribes and communities and reigned by a strict
social hierarchy. Due to historic, geographic, and social conditions,
specific laws of traditional justice developed in both Mani and Svaneti. In
both regions, community councils and councils of elders supervised the
implementation of the law. It is known that the two regions have common
traditions like blood feud (vendeta), burial rituals, mourning songs,
establishment of relations through sworn brotherhood, and child

9 Gordeziani R., Pre-Greek and Kartvelian, Tbilisi University Publishers, Tbilisi 1985,
112 (in Georgian); Gordeziani R., Mediterranea-Kartvelica. Mediterranean-Georgian
Links, II, Pre-Greek, Publishing Programme Logos, Tbilisi 2007, 64-65 (in Georgian,).

10 Chumburidze Z., The Svan Language (Grammatical Survey, Texts, Glossary), Petiti
Publishers, Thbilisi 2007, 85 (In Georgian).

1 Tbid., 89-90.
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adoption. In addition, both regions are famous for their numerous
dwelling towers".12

Ani Udzilauri specially notes that her study did not aim at researching
genetic connections between the two peoples, which is quite
understandable, acceptable, and logical. However, when similarities are so
comprehensive and systemic, how can we speak about typological
similarities alone? Why can we not think that these connections are more
far-fetched and deep? Is it possible to consider similarities between Mani
and Svaneti not only in the context of typological similarities, but also in
the context of Greek-Georgian historic relations? These are questions that
are to be answered in the future.

It is particularly noteworthy that together with the concrete instances
of typological similarities that have already been found, interesting
materials could also be discovered in the fields of linguistics, church
architecture, mural paintings, marriage, traditions of celebrating Christian
holidays, ritual dances, and so forth.

I think it is necessary to conduct an interdisciplinary study of the
similarities with active involvement of Georgian and Greek scholars
working in various fields. Special attention should be given to the
investigation of every link in the Greek and Georgian anthropological
contexts. It is necessary to see what the two extremely peculiar regions
have in common in linguistics, architecture, art, music, ethnography or
mentality and to what extent the common features are present in other
Greek and Georgian regions. In other words, it is necessary to unveil what
draws Mani and Svaneti closer on the one hand and what makes them
different from other Greek and Georgian regions on the other.

12 Udzilauri A., Op. cit., Conclusions.
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Mapia Anpaor), INova MaveAidoo (Kopotnvr))

AOTOTEXNIKEZ META®PASEIX TOY EPTOY TOY AKAKI TZEPETEAI
XTHN EAAHNIKH I'AQX>A KAI ATIATIOAITIEMIKOX ATAAOI'OZ.
TO AYTOANA®OPIKO ETOIXEIO QX XOAIO
ATAKEIMENIKOTHTAXZ XTHN ANAI'NQXH ITOITHMATOX TOY
TIEPETEAI KAI TOY OAYXZIEA EAYTH

A. EIZATQTH
1. Aoyotexvia, pera@paoct Kat dtamoAttiopikog dialoyog.
H Moyoteyvia, ouvioT®VTAG KALVOTORIKE] OX£01) TG YA®OOG [1€ TOV KOO0,
amotelel pépog g kdbe kovAtovpag. To AoyotexVviko épyo eivat @opéag
MIOMTIOHIK®V aSlov. Me T1) yVOOTIKY), T ODYKIVNOLAKI Kt TV Iapein-
TK1) Tov Aettovpyia - dovapn copPalel ot SLAPOPPWOL] TOV OTACEDV
1oV avayveootov. H Moyoteyxvia pmopet va omnpetroet v xaAiépyewa
dlamoMTiopikng ovveldnong pe T OLVOLACTIKI| EVEPYOIIOiNo1] HMOAN®V
XAPAKTNPOTIKOV TG, OH®OG elval 11 TOADONHIKY YA®OOd TG 1
OLYKLVIOLAKI) TN)g emdpaot) otov avlp®Imvo Woxopo Kat 1) adtap@opr)-
) ovvdeor] g P avtd mov ovopdlovpe MmOMTIOpKO (Ppvddxy,
Apapavry, Pavtomoviov, 2004: 1). To avOpomnoloyiko otoiyelo, péoa amod
TV HOOANDONPIKI] KOl OLYKIWVIOWIKI] AOYOTEXVIKI] YADOOd, YAvel Tov
MANPOQPOPLAKO TOD XAPAKTHPA KAl KAAEL TOV AVAYVQOOTI Oe Hid oLVO-
pAla, BLOpatike) Kat TabvtoXpova KPLTikn. YIdapyel, eSaA\ov, n amoyr) ott
xafe Aoyotexviky] avayveorn eival e oplopod OLAIOMTIONIKT], EQOCOV,
AKOHN KAt av pEVEL OTO E0MTEPIKO HLAG KODATODPAS, «[aG MPOOKAAel va
avayvopioovje pla TavTOTNTA KAl HIA PVIj[I), ODOKOTIOHEVEG KAT® OII0
MV EQPIpEPI] TAVTOTITA TOL Iapovtog» (Bertrand, 1993: 53, oto: ®pvddx),
K. d, 0. 1L.).

2TV 01 TG EMKOWVOVIAG, TNG ENAVAOTAONG TG IANPOPOPNOG KAt
G TEXVOANOYIKIG MPOOOOL MOL KATéoTnoav oikela tnv alnAemidpaon
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petadd ToV OLaPOPETIKOV YADOOIK®V COOTNHATOV KAl TOV MOATIOH®YV,
npénet va Sovpe G 1] AoyoTexvid VoG HOATIOROD PIopEl va «Tadidéyet»
Kat pe mota aloiwon 1 amoAewa g yevong too (Krieger, 1996, oto:
Dimasi M. & Charatsidis E., 2011).

H petagpaon epydletal ¢ amoTpentiky) dOvapn g taong yua
AIOpOV®OOI] PG YA®OOIKNG KOWOTNTAG, IO [EVEL TIPOOKOAANEVT] OTIg
0waitepeg mapadooelg g Avayvepiletat og pédodog yepvpmong Tov
MOATIOTIKOV KAl TOV YADOOIK®V QPAYHAT®V, CIapditnt) yia Tnv
emKowvevia. AmoteAel, OLOLAOTIKA, €Va 10XLPO MOMTIOTIKO OO (ZeNAd-
Madn, 1996: 225-236). Ilapexet otovg AAODG YEVIKOTEPA KAl OTO ATOHO
€101KOTEPA TO CIIALTODHPEVO HEOOV Yyl VA EMKOLVOVIIOOLV, Vva Old-
KOW®VIJOOLV T1] (UOI, TAd MOTeL®, TA WOAVIKA TOLG £T01 MOTE, APOL
KAtavonoovv, va amnodextoovv ot Aaoi alArjlovg (Moatoahtd kat ZeAAd-
Madn, 1994).

Ot petagpdoeig AoyoTeViK®V EpY®V, ENOpEVKS, Kabiotovy dovatn v
EMKOW®VIA TODG KAl O AVAYVQOOTeG IMov Oev elyav mpoofaocn otnv
IPOTOALld YA@OOWKI] pop@r] tovg. O 1010¢ o Oidhoyog yopm amd Tig
OVLOKOALEG NG HETAPPAOTG TOV AOYOTEXVIK®OV €PY®V KAl TNV AI®AEL 1) T1)
d1atr)pnorn HOAMTIOHIK®OV OTOLXEl®V KT T1) HETAPOPA TOL VOIHATOS OT1)
YA®OOa-0tOx0 arotelel ovjBoAr] otov evPLTEPO OLATIOATIORIKO d1daAoyo
pe onpeto avagopdg tr Aoyoteyvia.

2. Axkaxt ToepeteAu 0 mouTiig KAl Ol PETAPPACELS £PY®V TOD OTNV
eMn vk yYAwooa.

H mpooéyyton too moujpartog tov 'eopytavoo moutr Axaxt ToepetéAt
amoteel amoxAelotika evOokelpeviko eyxeipnpa. Ta otoyeia 1Tng
Bloypagiag xat g epyoypagiag tov aviAnOnkav amod IEPLOPLOPEVES
myés. Ilapabétoope kdmotleg mAnpogopieg otn oLVEXEW, OXU IIPOG
Tekpnploon g avaloong mov mepthapfdvetat omy epyacia ald og
onpeio avagopdg xkdbe avayveotn g pe armatepo otoxo (evxt;!) v
£VEPYOIIOINOT) TOL EMOTIHOVIKOD eVOLAPEPOVTOG yid TI) HEAETH) TOD £PYOD
tou Kat otv ENada.

O Axaxt Toepetét yevvrOnke oto x@plo ZxPrtopt too Ipepétt (topa
vopog Zdatoxepe 16 Fewpylag) otig 9 Iovviov 1840. Katayotav amd myv
opavoun Feopylavr) mprykunkn owoyéveld. To 1850 goitnoe oto KAAOLKO
yopvaotlo appévev tng moing Kovtaiot, amo omov dev amogoitnoe. Xto
didotpa 1859-1962 ovvéyioe Tig omovdég tov ot Z)oAr] AVATOMK®V
INoooov too Iavemotpiov g Ayiag ITetpodmoAng. Amod Ta @ottnTiKa
TOoL XPOVId KAt @G To TéNog g {w1ig Tov eixe éva Opapa: Tov TEAEO
avBporno, xepig Taduég diaxpioetg, «tov avipamvo avlpomo». Metd v
emotpo@ry amd v Ayia IletpodmoAn otnv matpida too Tto 1862
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aoyoAnOnke pe ) ooyypa@r). AyoviotnKe evavtiov ToL TOAPIORoD KAt TG
dovlomapowiag armo Tig otAeg TOAGV evidvnev!. Xt dexaetia too 1890
£YlVe EMKPITIKOG AIEVAVIL OTODG OlAVOOLHEVODS — NYETEG AOY® TG
AIOPAKPOLVOI|G TovG ard tov anho Aao?. I'a modég dekaetieg ayovigotav
yia v avaBioon Tov ye@pylavod TOIov, ToL BedTpoL KAl TOL COVOAOD
oL yempylavod moAttiopod. Ot peletntég g yempylavig Aoyotexviag
Oe@povV OTL 1€ TO £PYO TOL IIPOPIVDOE TNV TAOT Yid ONHOKPATIKONIO 0
¢ moinong kat yia évtadn g oty vonpecia tov ¢dvoug (Towofavy,
NoM\ag, 2002: 19).

Ta Moyoteyvikd épya tov Axdxt ToepetéAt amotehodv KAAOKA
napadetypata oo Wealopod Kat Tov natptetiopoo. Eivat o ovyypagéag
EKATOVTAO MV IMATPIOTIKAV, 10TOPIKAOV, ADPIKGOV KAl OATIPIKOV HOUHAT®YV,
XODHOPIOTIK®V 10TOPIMV Katl Proypa@ikev pobiotopnpatev. Ia mapdadet-
yHa, ta épya Epyatixo tpayovdt, To tpayovd: tev Oepiotav, H elopoldynon evog
aypoTy K. L. Koptapxoovidat arod pia Pabd aydrrn yia Tovg epyalopevoug, pe
pua Swapaptopia evaviia oy Kowevikr adikia. Ta épya Mmaykpar o
Meéyag, Topuike Eprotafi, To 6mynpa tovo Kikdda K. d. VOOV TO NPoKO
apeAdov tov yepyltavod £8voug. To 1otopikd pobiotopnpa Mmior-Atoovk:
avrket ota Ka\dtepa épya g yeopylavig meCoypagiag. Ot prloomaotikég
10¢e6-TIpoBeoelg Tov amoxkahv@nkayv ota noujparta Avoéy (1881, Sohogovia
Tov AAéavdpov B'), xat ZtiAéro, oo d1adbobnke mapdvopa T dexaetia Tov
1880 kot amotélece ) yewpylavi) «Maocoahiwndar, Kdarw, EmBopia, Xty
NeoAaia, mov yapémoav v enavdotaor tov 1905-1907, omv omoia o
Toepetéht ooppeteiye WOeoNOyIKA K. a3

O Axaxt Toepetéht, onwg éxet dtagavel amod ooa avaeépbnkav, dev
fTav povo mout)g, aMd Kat otoxaotrs. Exmpoownel tov yeopytavo
Alagotiopd (Berikashvili, 2006). H avOpomiotiks) @ulocopia tov kat 1
PEANOTIKT] alo0nTIKY) TOL eNNPEEACAV To 10e0NOYIKO MAAIOL0 TOL ameevle-
POTIKOL Kivipatog g l'empylag. Apketég dnpootedoelg Tov mpombovoav

1 Mexpt m dexaetia tov 1870: meprodiko «Tsiskari», epnpepideg «Droeba» kat «TipAida
Gazette». X1 dexaetia too 1880 apbpoypagpoioe yia va evipep@vel ToV ye@pylavo
Aao pe otoxo MV efvikn) KAl KOW®VIKY) aneAevbépmon g «KAtmtepng» Tadng
«Iberia» xat «Shroma» («Epyacia») kat «Imedi» («EAmida»).

2 'Eypage ot ploontactikr|-dnpoxpatikn epnuepida «Kvali» («Ixvog)

3 Tia tov lewpytavo mouptr) xpnowpornou)fnkav evdewrtika: ApnQavitCe I'. N. (1959).

Axaxt Toepetéhy, TigpAida.; A6smaammse I'. H., Axaxuit Llepererny, T6., 1959.
Aoauiavt A. N. (1971). H Conp (Piog) tovo Axaxt Toeperéhi. Tiphida. Acarmanm JI. H.,
Kwnsup Akakws Lleperenw, niep. ¢ rpys., T6. Rayfield, D. (2000), The Literature of Geor-
gia: A History, p.159-168: The luminaries: Ilia Chavchavadze & Akaki Tsereteli. Se-
cond edition. England: Curzon Press.
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MV avayKaotta g ekpddnong Kat g xprjong g yeopyavig y\oooag
amo toog l'ewpytavoig (Berikashvili, 2006) xat texpnpi@vay tm otpo@r) g
Aoyoteyviag tov mpog to napeNdov: Oélovue va deiovpe aTodg TOUS HPWES
ot veodaia pag, yia va paboove amwd Tovg Taral00g TG TPETEL VA AYATHOODY THY
matpida, kar va Booidcovv Tov €avTO0 TOVG OTHV TATPIOA KAl va amavTHoooy 0 0Aeg
TIG EpWTIOEIS THS HOVTEQVAS (WG HAS, €T01 OGS TO €KAVAV O1 TIPOYOVESG HAG OTIG
madaiég pépeg (ToepetéAt, 1991: 101, oto: Berikashvili, 2006).

IMouwjpata too Teopylavod moutr) peta@paocpéva oty eAANVIK)
yAoooa vrdapyovv oty «AvBoloyia Tewpytavrg IToinong» (Towopavt,
NoA\ag, 2002: 64-69). Zoykekpipéva mnapatifeviatr ta moujpata O
IIOIHTHX xav H AYTH. EméSape 10 IP®MTO Yl VA EMYEPOOVHE pia
ovv-avdayveor pe ) Maywa too Odvooea EAot) xat va avadeioope 1
o0 oAr) TOD OTO OIATIOALTIOPIKO O1dAOYO.

B. ANAITNQXH THXZ MATTAX TOY EAYTH KAI TOY IIOIHTH TOY

TXZEPETEAI TA IIOIHMATA

H Maywa

O IMToutrg

H Iodha woyer e@ta maidra
péo’ an’ Tovg ovPAVODG TEPVA.
Kamote Aiyo otapata
0TO0 PTWXIKO HOV KAl KOITA.

-T'sia oag 11 kavete; Kaldg;
-Kala. Ilog gival ta naibia;
-T1va oag nw exei yyla Ta

TPOEL T' ay1alt K1 1 epypa.

-I't avTo mxpaiveoar Kvpa,
O pov ta pépverg edwva;
-Evyap10t® pa 'vai moAda
Oa oov T pave Ty oodera.

A®OE pov Kav TV 10 PIKPH
T Mayia tqv aotpa@Teps].
-Ilap’ v K1 €xe Aowdv oTo vov
706 0a ‘oar 0 avipag T ovpavod.

Aaproove yopw ta Poova,
Ta Xépia pov Pyavoov geTIA.
K1 yy Ilovhia woyer epta maibia
QevYEL Kar p’ ATOYAIPETA.

AMote gip’ avoyTog Kapla Popa 0oPog
Ka1 wote mote timot’ an’ Ta vo!
Eipai tov neprotacewv 11 ployépa
Ovte 0TH YN AVIK® PITE OTOV 0VPAVO.

Na pnv avapotiéoar yapévo oav pe PAémeg
K1 an’ o oo@ia pov mwoté uyv exmlayeig
Eiv’ aAdog evtedlwg o kofepviTyg
Tov poalod pov, T5g Kapd1ag.

Aoty ny kapdia pTiaypévy oav kabpéptng
Tyg pvoewg TAaoua givai
Agiyver eKelveg TIG HOPPEG
Ilov péoa g KorTr0vVTAL

H yAwooa Aéer ooa
Tyg pépver To avti
K1 avta mov owota éxer perproer
Ooa €idav Ta patia ka1 o voos.

Aev gip’ avTog mov £0€ig vopilete
Ovrte exeivog mov vopifoov dAlo1!
Evag amAog peoityg eip’ eyo
IIoTe oY ¥ avije TOTE OTOV OVPAVO.
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1. H Maya (O8. EAdtng, Ta Pw too épwta, 19724).

Mia avayveon yia tqv avalition THG AvToava@opIKoTHTAG .

Epunveotiky) mpoogyyion

2V avdayveor Tov moujparog 0a akoAovdroovpe v emonpavorn oo
Xapahaprdakn: 6e Oa empeivooyie 0TOV eVIOIOQO TN OLXVI|G EMAVANYIG
YAQOOIK®OV TOIOV aMd Oa emyelpr|oovpe TV AIIOKPLITOYPAPNOr OTLg
evalaooopeveg ekOveg péod damod TV AveSAvIANT) ap@onpia Tev
EKQ®VI|0E®V Ot pia enpLTEPT) MOMTIOTIKY| KAl OIAIIOMTIONIKT] IIPOOIITIKT)
(Xapahapmakng, 1999: 176-177).

O Xapng ZaxeAapioo oe pia mpoogyylon ToL MOUPATOg KatéAnde
oV dmoyn) 0T eivar avtofioypapikd Tov moutr (ZaxkeNapiov, 1987: 131),
kabopifovtag £€T0l KAt TV aoTOAVAQOPIKOTITA OTI OX£0I OLYYpPAQEd
IOUJPATOg Kot oty avddelll] TOL VIIOKEWEVIKOD €y® TOL OV IIPO-
BaAAopevn) HPAYHATIKOTTA TOV OTIX®V [E OLVI)YOPOLVTA Ta axOAovOa
otouyeta:

e VvV mpOdnAn yvwon tng pvboloyiag, v apyaoyveoia too (Za-
keMNkapiov, 0. mw.: 122, Aavu)A 1., 2000:19-78), kabag kat

4 Ta nouwjpata g ovbAoyrg adonotodv Tov éppetpo pobpd Kat v opotokataAniia
YO VA EKQPAOCOLY HE OXETIKA amA\O Tpomo Tig 1déeg Tov EAOT, al\d o vmapdlaxog
moprvag tmg avlpomvng vnootaorg...6eomodet kat o’ avtda (Kokopng, 2011: 421-422).

5 avroavapopikotyta: Ot oLYYPAPELG, KOPING APNYNPATIKOV KEWHEV®OV, OTPEPOVTAL TIPOG
TV DIIOKEIPEVIKOTITA TOVG, TIPOG T1) oLVELdNoN Kat v evatodnoia tovg: T dikr) Tovg
epnepia. Tn Bewpody wg 1) povn mpaypatikowta, my ainbela g onoiag propovy
va xatabéoovv. «Omotadnmote arwdmeipa va avarapaotabel 11 mpayuatikoTyTa pwopel poévo va
TapAyel EMAEKTIKEG OTTIKEG AVTHG THS mpayuatikotyag, 6nAaoy pvbomiaoieg» (Pfeifer, 1996:
7). O avtoavapopikog aSovag: OLYYPAPEAS — COYYPAPT).

H oxéon apnynuj-yapaxtpa eivat opoAoyn mpog T OXE0 OLYYPAPEA-OVYYPAPTG
kat optoBetel Tov avtoProypaiko asova.

Ao T petapovtépva m\evpd, avToavagopa elval To AOyoTeXVIKO QPAIVOPEVO KATd TO
oroio pia mpoTaot), pia AeKTIKI) OPHOVLAC 1) éva KEIPEVO AVAPEPOVTIAL APHECA OTOV
eaotd tovg. H Noykr) opydveon evog Kelpévoo IApdyet TOV €aptd g Kat 1ot
mpoBdAAetal otov avayveotn Onpovpy®viag pla Iapadelypatiki] KATdoTtaor)
aoTOAVAPOPIKOTHTAG oL amodidetal &g «avtoroinon» (Znxov, Kayding, 2007: 4).
Zmv mpdadn g avayveong o avayveotng Ppioketat oty napdadodn 0éon va arofaiver
0 ODVON}U100PYOG TOD ADTOAVAPOPIKOD KEIUEVOD KAl TADTOXPOVA ATOOTATIOMOEITAL AT AVTO A0Y®
11§ avtoavapoprkoty g Tov (TCoPag, 1987: 137-141, oto: Ziikov, KaydAng, 6. 11.)

Ta myv evvolodomon g avtoavagopwkottag BA.: Alter, R. (1978). Partial Magic. The Novel
as a self-conscious genre. Los Angeles and London: University of California Press Berkeley,
Hutcheon, L. (1984). Narcissistic Narrative. The Metafictional Paradox, New York and London,
Methuen, o. 2 xat 0. 19, TQoPag, A. (1987), Mera v Awdnmixi): Ocaopnmikeég Aokipég xar
Epunvevtiég Avayveoerg tng NeoeAdnvixnig Aoyoteyviag, Tvaoon, Abriva, o. 291-293, Waugh, P.
(1984). Metafiction. the Theory and Practice of Self-conscious Fiction. London: Methuen.
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o 1 Pabua yveoon Ttoo AdiKod KAt ToL 0OpnoKevTIKOD HOATIOHOD
(ZaxeNapiov, 0. m.: 113-114, MepaxArig, 1984) 011G armotorne®vovTatl otovg
otiyovg

® TODG PNPLATIKOVG KAl AVIOVOHIKODG TOIIOVG

e Vv ewovorolia 1oV otiy@v. ONa aotd yaptoypapoovv T ovppetpila
avdapeoa otov EAOTN - mou)tr) Kat 0Tov Ip@TAY@VIOT) TOL MO HAToG.

H Sayeipion 1oV YA®COIK®V IIOP@V OTO TAAIO0 TV KUKA®V EVVOLDV
Tov moutr) Snpovpyel SOVLPA OlKelov-avoikelov pe Pdorn Ta omoia
Sramotovovtai’:
® 1] IPOOC®PLVIT] SLAOANEDOT T1)§ COPIIAVTIKIG TASNG
e 1] EMAOYI] TOD «PTIOXIKOL» TOL AIIO TO OVLPAVIO OMUC: avaloyla pe
KOOpoyovika oopfavta amd v otopia te@v Opnoketwv-yévvnon 1
VEKPAVAOTAOT KATIo1oD Heod
® 1] IIPOOMITIKI] EMKOWVAVIA TOV HIPOTAYDVIOTE] HE TO OLPAVIO OOPA: O
routig StapecolaPet petadp ovpavow Kat yng
e 1 owewmrta «ekpundeviferr TV amootaon-olamotavetat apolPata
avayvoplon
e 1 Oeoyapia. O «avipag» Tov mouwjpatog mavrpevetat ) Mdaywa. Maywa
Oev Aéyetat xapud amo Tig Kopeg g [TovAtag tov Aaikod pag moATIopoD.
Opwg ftav to ovopa Tng pntépag too Bovda (tov @otiopévov) piag
AlyLITIAKLG 0e0TnTag (IIPOOMIIONOIN T TG Hayelag, TG auTAIdTyg, TOD
AVTLIKATOITPLOROD)

-¢ pntépag tov Bovda (tov getiopévov)

-piag anyortiakrg Oeotntag (Ipoo®Ionoinon g payeiag, mg avta-
TIATHG, TOL AVTIKATOITPIOHOD)

-g BedtnTag TG YOVIpot|Tag 0To p@paiko mavbeo. H oavoxpirikr)
Aé€n onpaiver xoprohektikd amdrtr, o@Baipandrn (XaxeMapioo, 1987:
123). H Maywa pmopet va oovdedet kat pe ) Maia, mv epatotepn tov
IMewadov xatd tovg apyaiovg mowtés. EAkoBAépapn - om\oxkapn xatd
Tov X1u®vidn), 1) omoia katda T poboloyia yévvnoe tov Eppry, tov xepdmo
A\ Kat AOy1o, emvonTr OV Ypappdtov Kat 8eo tov Aoyov (Hotodov,
Oeoyovia: 938-939, Piomév, 1953: 232, oto ZaxeNhapiov, o. m.: 124). H

6 O Mapaevimg avagépetat omy «apyr] too Oddpov», 1 omoia pe TV MOWKIAN
Aettovpyia g Sraopalifer v avtifetikr) w0opporia KAatd mepintoon, agov 1a katd
apadoor avtibera oopTAp@VOLY TO €va To AAO KA1 OVYKPOTODVTAL OE EVA VEOTEPIKO IO TIKO
olo (Mapwvitng 2011: 404). Znv mepimtoon mg Mdaytag ta avtibetikda (evyn eivat
dnAovdpeva: AvIpag-yovaika, yn-oopavog 1) vrmodnlovpeva: owmr) (0LPAVIo IIe-
pipalov TTovAag)-emkowvavia (omitt moutr)), Kpvo (ayiadi-ovpavio meptBaiiov
IToovAtag) - feotaoid - owkelo)Ta (OMITL IOW|Tr)), OKOTAOL povadiag (IIptv TV ermioke-
y) - 10 eag (Geoyapia - mouTikn) Iapayeyn).
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ePPNVELTIKI] obVOeON) otolyel®V TG Aaikng KovAtodpag Kat tng pobolo-
yiag dnpovpyoovv npotmobeoelg eSeA\looOpEVT|G TTIOANDOTHIKIG IIPOCEY YOG
g Aé€ng kat ovotaotikd opobetetl v évvota g mmoinong (0. m.: 124)7.

O mpetayviotg yivetat o avipag tov ovpavodd. And 1 Beoyapia
TIPOKDITTEL KATL EKTIATKTIKO:

Adapmoove yop ta Poovd,

T X€PLA POV PYAVOLY POTLAL

O avtpag xat 1 yovaika He v €veot] Tovg ONHIovpynoav 1o deatod
avopoyvvato (PA. Tatpopavedakng, 2002: 62). H goon kat 1) vonor) éopt-
Sav xat napryyayav pila 1ppoudikr) vmep@ooikr) wotopia. O moutrg (avo-
porog) kat n Mayia (Bedtnta) ooyyevedtKav oe évav ADPKO eyKOOU10
BeavBpomo (tov talavtovyo, avayvepiopévo moujt).” O EAdtg oe 0o
To moinpa ovmoompifel TtV HAPAY®YI] KAl TNV ava-IApaydyr) Hidg
HOOTNPLAKIG ERITELPLAG V1A TA OP®VTA IPOCMIIA TG AVAYVOOTIKIG IPSng

O avriktorog g Bémong eivar mpo@avig: To TAAEVIO KAt 1
xKaMteyviky) dnpovpyila-apayoyr. H ¢otid - 1o @ug vmepPaivet tn
dwdotaon too aofntod. Zopgopetat pe pila dAAng talng evdotepn,
opaToTTAa KAl 1] DLAIKOTNTA dAvVACLYKpoTeitat pe oOpovg Stagpavoong
XOPWKOTTAG Kat piag diaoteAAOpevng 1 / KAt OLOTEANOPEVTG XPOVIKOTH-
Tag mmov dev vrdyetdat ot AoyiKr| Tov xpovoloyrotpoo (Aowkog, 2011: 450).
Zm Maywa o EAotg dnjppiovpyel pia opapatiky] pop@r) IpayHatikotTag,
OVTONOYIKA evOldpeon (petad aiobntikng-atodnolaxr)g Kat VOnpatikig

7 O ENdug, axolovboviag oe yevikég ypappég ta Siddypata tov vieppeaiopon,

ImotedeL OTL 1) TIOINON elval pia 1910TLII KATACTAOT), AITAAAYHEVT) aII6 onotadmoTe
Aoyikn) avtipaon, armotelel «pia MP®T yPAPrp TOV HDPAYUATOV TOL KOOHOL IO
IIPOKVIITEL AIIO TNV AIIEPLOPLOTH XPNon TV aodnoemv xat g gaviaciag. Aot 1
yviowa emxowvevia pe 1o nepipallov xapaxkmpiletat amnod 1o arpoKAADIITO KOTTaypa
IPAYHATIKOTNTAG KAl (OONG TOL eKPPACETAl OTNV IOoINon He TV AaIpocOOKNT
o0Cendn Aéewv Kat T dnuiovpyla VEOKOI®V €KOV®OV KAl PETAPOPDV, €K IPOTIG
oyeng aoLPPiPacTeV pe TV epIePid Pag (TOV avayveaot®v) KAl aviifet@v Ipog )
Aoyikny (Aavi, 2000: 19-20).
O ENOTg amoppimtet v amhoikr] pofoloyikr) pébodo xwpig va katapyet tov
pnxaviopd g «poboyéveong» kat dnpovpyei pia mpoowmikry poboloyia mpo-
OAVATOAOPEVT) TIPOG TI) YOOI KAl TA PLOIKA OTolela, 1 omoia Tov Siagoporotel arno
onolovonmote veoéNnva mmout) (0. 1m.: 21).

8 H Mayuwa dev éywve yovaika g yng. O mouyuig éywve avtpag tov ovpavoo. H yovaika
npaypartorotei to Oavpa: petadidet v ovpdvia wiottda g (Mepaxirg, 1984: 19).
To «omeppooKod» Sev eival apnpnpéva peTagpuoiko yia tov nowutr). Eival pia e§ida-
VIKEDHEVT] HOP@I| TOL €PYOD KAt TOL MPOIOVTOg TeV atodnoemv pag (0. m.: 11). Ta tov
avayveotn arnotelel Tov TpoIo amodox1|g Tov «eSIdavikeDHEVOL» IOUTIKOD AOYOV.

9 Mapovimg, 2011: 409.
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EQIIELPLAG) TIOL AVTOVOELTAL 0T COXVOTNTA TOL KOV TG I EYKAELOTOD
oounavtog (0. m.: 251).

To moinpa, Aowtodv, pnopet va BeopnBet mg avtofroypa@iko Tov moutr)
(ZaxeMapioo, 1987: 131). «Ta pw 1oL ¢peTa» exkdOOnkav to 1972
Ymrpyav 101 mpoopaptopieg yia to takévio tovll. O EAdng mapoo-
oladetal va et TV eVILIOOT IKG elval yaptopatikog moujtr|s. [laifovtag
pe ta vrmodnlobdpeva Kat ta ovv-vrodniovpeva ot Maywa amodidet to
TAAéVTO TOL, TV €UIVEDON KAl TV empovy] oto Oeio ydpiopa mov
AIIEKTI0E, OIIKG 01 OTiXOl aPryovvTdal. AnA®vet «evlovg» pe TV DAaioinon
Kat At ¢ Adikrig 6odaoiag mov StaknevTIel OTL KATIOW Ipdypata dev
arroxToLV paylkég 1010tTeg mapd av petvoov ektebeipéva xai ta det 1)
IMTovAwa to Bpadv (IToAitng, 1921, oto ZakeNapiov, 1987 128). Enapon kat
OepvOTTA OLAIAEKOVTAL OTO HAlYVidl PAVIACTIKOD KAl IPAYHRATIKOD yid
mv tekpnpioon g adiag g moinong tov EAvt) mov opweg yvepilel ta
opua. H oopnavtikr) tadn anoxabiotatal. H TTodAa gedyet pe ta e@td g
nadid. O momTrig 010 PTOXIKO TOoL ovVeXifel va ay®vid petaip ovpavov
KOt yng:

K1 1 ModMa mwoyer eqprd mardia

pevyer kat p' amoyaiperall.
2. O noutrg (Axkdaxt ToepeteAy, 1886).
Mia avayveor yia Tqv avalytioy THS ADTOAVAPOPIKOTHTAG.
H npooéyyton emyetpeitat pe Bdon g avayveotikég Deopieg Kat ototyeia
TI)G VEOKPITIKI|G KAl T1)G POPHANOTIKI|G.
e To moinpa eivatr StdayvTo amd TV AVAyKI) TOL HOU|TH-OVYYPAPEd Va
mmpoodlopioel TV MOWTKE TOL WOOTNTA OT0 OVOHA TOL IOu)TI)-
IPATAY®VIoTY) Tov moujpartos. H coppetpia eivat mpodnAn.
o 1y otpo @i

AMore iy’ avonTog, kapid popa copog

Kai wéte mote timor” an’ Ta 6vo!

10 Mahavog, 1940, Kapavtavng, 1958, Iavaywwtomovlog, 1973, Vitti, 1977, Zeypdagov,
1997 (ZaxeX\apiov, 1985: 126, vmoo. 12-16).

11 Y10 ovykekppévo moinpa o EAOg @aiverat va axkolovfet ooa dnhaover yia tnv
noinon: Aéderg mpémer va ‘pbovve. Ma mp1v @rdoovv 0TV dkpy THG VA va unv eivar ma
Tévte 1] 6éka ypaupata prte k1 Aot T0001 1101, YA TOAUTIA EIKOV@VY, ApUABIEG AVTIKEIUEVGY,
Oéopeg 1010Tpomay THG PVHUNG - Aéeig- metalovdes, AéCerg- povkéres, AéSerg-yerpofopPideg
(ENog, 1996. Ta Kopitowa. Avoyytda Xaptid) Kat ... 0THV o Tike] éxppaot] 0a émpene va
vrdpyer 1 éxmAndy. H avtidpaor pag Oa émpere va eivar: ‘Korrdyte, kaveig dAdog mpv Oev
oxépriie va Pader xovtd Todreg €0 Tig Aéeig’» (EAOTG 1979: 193, oto: KoxoAng, 2011:
414).
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H O&wvonukry adpdvela, 11 MePIOTACLAKT] VONTIKI] €YPIyOPO!)
Karaypdgovv Vv odovvnpr] 0éon Tov mowt mov mpoomabdel va
npooeyytoet 1) cogia. H ayevia tovifetat amnod my woxvpn otidn.

Eiuar tov weprotaoewv 11 ployépa

Odte 0T Y11 AVHKG HHTE OTOV 0VPAVO.

H noinon opiletau: veiotatatl yia va amodidet (tpayovdd — vuvei) O,Tt
«lotatat mepi», mept TOV HOUYTL). .. IOV BPIOKETAL PETASH OVPAVOD KAt Y1|G.

Emyetpoope pia S1apopetiki) avayvoor):

AMorte eip’ avonTog, kautd gopa 00gog (1)
Kat mote wote timotr” an’ ta dvo! (2)

(AMote avikw otn 1, dAAote oTov= 0vpavo Ovte oTH Y1) AVHK® PHTE OTOV
Kat mote mote o€ timotr” an’ ta dvo) ovpavo (4)

Eiyai tov mepiotaoeov gloyépa (3).

Avtutapafoln otiyov = (edyn:
® aVorToG-y1
® 00(OG-00pAVOG,.

O mnoutg-exnpoomnnog g avbpomvng avtoyveoiag ayyilet
dlavontikd kat covaoOnpatikd xat Ta avlpemva xat ta Oeia.

Na unv avapotiéoar yapévo oav e fAérerg

K1 an’ m gogia pov woté unv exmAayeig

Eiv” alog evredadg o kofepvntng

Tov pvaltod pov, TH¢ kapdiAg.
® 251 oTpon: AAayn pruatikod IpocwTon

2toug 00O MP®TOLG OTiXovg amevdovetat eite otov kabe avayveotn
elte OTOV €aLTO TOL O¢ Pia OLANOYIKI) EMKOWVMVIA TOD OLYYPAPEA-TIOUTL)
HE TOV IOUTI}-KEIPEVIKO IIPOORIIO.

H Gwagopd oto xpovo TV prpdi®v emtteivel my ayovia 1 wmy
vroyia Tov moujty yida T OlapKl] ap@loPntnorn Kat TV Katd Kaipovg
avayvepton tov épyoo too. Metabétel v eofdvn yla v mowvtnta g
rroinor|g tov.

Kat attiohoyet:

Avtn 1 kapdia pTiayuévy oav xkabpépng

Tng pdoews mAdoua eivar

Aeiyver exeiveg TiG HOPPES

oo péoa tng korT1I00VTAL

H yAoooa Aéer doa

Tng pépver To avti
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K1 avta oo owotd €xer petprioer

Oou €idav Ta pdatia ka1 o vovg.

O moumtg petaldp ovpavod kat yng. H xapdia tov xabpéging:
kaBpe@tifet avOpomveg Kat Oeikég pOPPES.

KaBpegptiel! Aev dnpiovpyet! Aev emheyet!

Tig vimbet opwg xat Ttig tpayovdd (ployépa). H yAoooa (ocav
aveSaptn ard Ta vonor tov mout)!) armodidet AekTikd ooa xkadpetilet
n xapdia'z.

Agv giy’ aptog 700 €0€ig Vouilete

Oore exeivog mov vopuioov dAlor!

Evag aw)dg peoitng eip’ ey

I1ote 0111 Y11 AVHK® TTOTE OTOV 0VPAVO.

o H dradikaoia napaymyr|g Too momTikod Aoyoo éxet egrynOet.

® AQOpPLoTIKA amoppimTel 0 MOUTg TV AIoYI) TOV AVAYVOOTOV Yid TOV
dnpovpyd KAl To €pyo TOL, OH®G ava@epOnke OV IPOT OTPOPI)
(avontog-c0gog).

o Avto-tipoodiopiCetat: eivar peoitng. H @loyépa tov, o i0to¢-phoyepa
pIIopetl va aroteAéoet TOV KPIKo OtV dpHoVIKr oblendn eov-avOlpamoo.

Zroela TG AOYOTEXVIKI|G KPITIKIG TAAIOIOVOLY  OeTikd  T1g
MIPOAVAPEPOHEVEG AIIOWELG IIOD MPOEKLWAV daId TNV eVOOKEHEVIKI
TIPOOEYYLOT| TOL MOWHATOS: H 00pavIoTIKy] TV AToW OYETIKA YE TV EVOTHTA
THG TVEDHATIKYG KAL THS KOOUIKHG (WIS, TOD 0VPAVIOD KAl TOV YHIVOD, OYETIKA e
T0 TIACOVEKTHHA TOD TATPIWTIKOD ka1 ToD avfp@mivop o€ ODYkpion pe TO OUAdIKO
xa1 10 Tadko QAIVOueVo vIINPSE TO PETPO TOV afIOV Y1a Ta KOW@VIKA PaIvoueva.
Kata tqv arown tov, 11 exdAwon piag adiaipeTng eVOTHTAG TOD 00PAVOD KAl THG
yns eivai, ooykexpipéva, 1 kalhiteyviky) onpiovpyikoryra (CTUXOTBOpeHMs,
1940. V36p. mpomss., T6., 1960).

12O Axdxt Topetéht gaivetat va akolovfet v emoxr| Too (19° aiovag) avagopikd pe
TO ONMAVOpeVo g AoyoTtexviag yevikd Kat g moinong ewdwotepa. H Aoyoteyvia og
pipnon g mPaypaTiKOTTag £xel MPOoAN@Oel yia TOAD HeYdAO XPOVIKO OlaoTpd,
ard Vv emoyr) Too Aptototédn o omolog T Oswpel g évav kabpégrtn Tng
npaypatikotrtag (Aavuih, 2004: 17-18, oto: Mavovka, 2010: 4) xat pe Owapkeig
enavagopég péxpt tov 19° awwva. H pipnon mg npaypatikomrag, 1 dnpoopyia evog
pobormiaoctikod xOopov pe aAnfo@davela Kat MEOTIKOTITA, AIIOTENeOE KEVIPIKY 10¢a
g dotikng meCoypapiag (Stonehill, 1988: 0. 1, oto: Mavovka, 2010: 4).
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I'. ATATIIXTQXEIX

Ta xowa ototyeia oty Mayia kar otov Ilowt.

H ovykprtikn) pelétn tov otolyelov Ta omola IPoEkoyav daro TV
mpoogyyton avaditnong g avtoava@opkotnTag ota dvo moujpara
odnyet otig e€r)g StamoTwoeLg:

Kat ot 6bo mountég motevoov ot
o H noinor) tovg ammoAappavet ) Oeikr| ebvoa.

e Ot 1d1ot etvan (ftav) avBpwrmot Sexwpiotol, mpoikiopévot: exhextol. Hrav
aladoveg kat vrePPOAKA Glyoppot yid To TANEVTO TOG;

o O ey@d10TIKOG aTOIIPOOOIOPIOPOG PANNOV elval PAIVOPEVIKOG: KAADITTEL
TV ayovid g avIarnokplong T@V avayvaoT®V, TG EMKOW@VIAG o) Tr)-
avayveotr).

o Toepetéht xat EAvng ovotrjvovtat ota dvo nouvjpata. Embopodv v
€DPELA AVAYVAPLON TNG HOU|TIKI)G TOLG ASlag KAt OLOLAOTIKA Tov idtov
TODG TOL EAVTOV MG «IIPOCOIIOV».

o I'vapifoov 0Tt T0 ¢pyo Tovg Oa Kpibei: To emevOLOLY He EVa EMKOVPLKO
Oeto evdopa.

o O ENotr)g péoa amod éva «agnynpatiko» noinpa pe ed0vpo, xapitopévo
BPOG.

e O Toepetét péoa amod pia agomhotike) eSoprohoyntiky) Stddeon).

Av 1 OlaxelpeviKOTNTd, TOAD EMYPAPPATIKA, OpileTal @g o,TIONIoTe
Oétel oe OX€OT), AVOIKTY) 1) HVOTIKI), TO Keipevo pe aNAa xeipeva (Genette,
1982: 7, oto: Kahoyrjpov, 2011: 1) §j og 1 delodvor) evog Ketpgvoo oe va
dMo (mov pmopet va epgaviotel oe mowkieg popeeg)'® (Iamaviovaxng,
2009: 244) xat owmyv mnepimteon tov Obo moujt®v Oev pmopel va
vmootnpixtel 0Tt o EAOTNG yvopille to ¢pyo tov Toepetéht, 1 avtoa-
VAQOPIKOTTA O OYE0I HE TV eVVolodoTnon TV AéSemv moutrg Kat
moinon ®¢ dlToLHEVO AIOOEIKVDETAL ®G TIOAND 10XDPO, Olaypovika
evorrom ko, Oepatikd potifo. OOnyel oe KOwd onpela avagopdg Tov
IO TKOL AOYoL Kt €Tl LIOOTNPifel OLOLAOTIKA TOV SIAIIOATIOHIKO
dialoyo pe v avaden avtictoyywv otoxev adtomoinong tg Odaoka-
Aag g §Evng Aoyoteyviag amd petdagpaot).

13 H ovykptrikr) pehétn) Keypévov NoyoTeXViag e OKOIIO TOV EVIOMIORO OHOLOTITOV KAt
Slagopmv propet va éxet Tig akoAovleg pop@Eg:
OLYKP101) SVO 1) TIEPIOOOTEPDV KEIEVAOV TOL 15100 OvYYpaAPER
OLYKP10T) SVO 1) MEPIOCOTEPDV KEWPEVAV TIOD AVIIKODY OTO 1810 AOYOTEXVIKO YéVOg
OLYKP1OT) dDO 1} EPLOOOTEPOV KEWPEVROV YPAPHEV®Y TEPLTon TV idia emoyr), idov 1)
dragopeTikod yévoog, al\a opotag Oepatixng katnyopiag (Ilanavievaxng, 2009:
244-245).
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To kelpevo mPoo@EpeTal OTODG AVAYVAOTEG MG TOADOIAOTATOG TOIMOG
otov omoio evepyomoteital to ateleimto drakelpeviko mayvidl (Kaho-
yrjpov, 2011: 1). Ta cvykekpipéva MOUPATA PECA OIIO TI) OCLYKPLTLKE] TOLG
avayvmor) odnyovv ot Slamiot®or) yia TV VIApEn KOV OTolyelov oe
eminedo LIIOKEPEVIKOD ey® Kat otig dvo mepurtooemv. H payela g
roinong etvat va dtaléyetat pe tov kdbe avayvootn avtovopa. H ayovia
Tov mmouytr) amotelet éva Oepa mov Stayxpovikda evénvevoe tovg mouteg. H
aviyveoorn TOV aLTOAVAQPOPIK®OV OTOLEl@V Tpo@odotel évav OStapkr)
yontenTiko Stdhoyo, o orotog eveAmotovpie 0Tt Oa ooveylotel.
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Phasis 13-14, 2010-2011

Tina Dolidze (Tbilisi)

CHRISTLICHES UND HELLENISCHES
IN DER EPISTEMOLOGIE DES ORIGENES

Dem Leser der verschiedenen origeneischen Schriften wird ins Auge
fallen, wie der Autor die erkenntnistheoretische und hermeneutische
Problematik in den verschiedenen Vergleichen behandelt: Einsicht durch
den Glauben - rationales Begreifen, Zeugen - Beweisen, Christliche Theo-
logie - Griechische Philosophie, Gedanke - Aussage. Diese Oppositionen
haben eine axiologische Bedeutung fiir die Anndherung an Gott.

Als Grundlage origeneischer Erkenntnistheorie gilt ein christlich-
platonisches ontologisches Modell. Aus der biblischen Dichotomie - Gott
als unerschaffener Schopfer und die Welt als von ihm Geschaffenes -
prégt Origenes die ontologisch-gnoseologische Grundstruktur, der
zufolge der trinitire Weltschopfer ein transzendentes Prinzip des Seins
und Denkens ist: Selbst ein ursachenlos Seiendes ist er die Grenze aller
Schopfung, die er umfafit; in seiner gottlichen Allwissenheit ldfst er sich
aber in keiner Weise von beliebigen Vernunftgeschtpfen erfassen, da er
gemifl seiner gottlichen Natur nur sich selbst bekannt ist.! In seiner

1 Vgl. Origenes, Vier Biicher von den Prinzipien (De Principiis) (hrsg., iibers. und erldut.
von H. Gorgemanns / H. Karpp), Darmstadt 1976 (im folgenden: Peri archon) 4,4,8:
359,20-360,1. Auf die griechische Philosophie zuriickgreifend versteht Origenes die
Idee der Begrenzheit Gottes im Sinne der metaphysischen Dialektik: vgl. 2,9,1: 164,10;
rdumlich kennt Gott keine Grenze (4,4,2-4: 351,18-353,8; 1,4,3: 188,1; 1,1,6: 111,1f.).
Uber die transzendente Geschlossenheit des philosophischen Gottes und die in der
offenen Dynamik enthaltene Transzendenz des christlichen Gottesbegriffes: T.
Dolidze, Der Begriff der Bewegung in der Gotteslehre Plotins und Gregors von Nyssa, in:
Selbst - Singularitit - Subjektivitdt. Vom Neuplatonismus zum deutschen Idealismus
(hrsg. von T. Kobusch / B. Mojsisch / O. F. Summerell), Amsterdam/Philadelphia
2002, 41-75 (zu Origenes als Initiator der christlichen Auffassung vgl. ebn. 71).
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kognitiver Begrenztheit entgeht dem menschlichen Verstand nicht nur der
trinitidre Gott, sondern ihm bleibt auch die doppelte Natur des offenbarten
Logos Gottes geheimnisvoll, ebenso die Geschichte seines Lebens, seines
Todes und der Auferstehung. Vergeblich sucht die menschliche Vernunft
nach einem Anhaltspunkt, auf den sie sich stiitzen kann, um
nachvollziehbare Belege (manifestae adfirmationes) fiir diese Dinge zu lie-
fern, so daf8 ihr Denkvermdgen sich mit Vermutungen (suspiciones) be-
schranken muf8.? Sogar die Teilhaber am Mysterium Gottes und diejeni-
gen, denen Gottes Gnade in ihrem geistlichen Eifer beisteht, wie beispiels-
weise Paulus, Salomo oder Jesaja, greifen etwas aus dem unermefllichen
Schatz des gottlichen Wissens, gelangen aber nicht zur innersten
Erkenntnis (intima cognitio) Gottes. Der Sinn dieses Strebens ist jedoch,
gemdfs Origenes, insofern erfolgreich, als daff die WiSbegierigen mehr
erhabenes Wissen tiber Gott gewinnen als diejenigen, die weniger Eifer in
der Erkenntnis Gottes gezeigt haben.?

Wenn Gott nach seiner Natur dem Menschen und allen vernunftbe-
gabten Geschdpfen verborgen bleibt und weder in sinnlicher Wahr-
nehmung noch in rationaler Uberlegung dem Menschen sich offenbart,
tritt er ihm im Glauben als einem anderen Denktyp entgegen: der Glaube
gilt gerade fiir den Bereich des Unsichtbaren als ein immanentes
Einsichtsmittel.* Die ontologische Grundlage dafiir findet Origenes - mit
Paulus und Platon tibereinstimmend - in der Idee der Gottbildlichkeit des
geistigen (d.h. inneren) Menschen und seines Anteils an Gott als Geist.5
Neben dieser subjektiven Grundlage gehort zur Voraussetzung des

2 Vgl. Peri archon 2,6,2: 141,8.

3 Peri archon 2,11,4: 187,9f.; 4,3,14: 345,11f.; 1,3,8: 62,13. Wenn Paulus nicht zu einer
vollkommenen Kenntnis Gottes gelangte, war er doch ,,dem Kénig nah” oder ,folgte
Ihm”, oder war in ,Seinem Gemach” oder stand vor ihm eben an der Schwelle. In
diesem Sinne sollte man auch Origenes” Worte in De oratione (MPG 11, col. 416B)
verstehen, dafs ndmlich Paulus in seiner mystischen Vision das Himmlische aufspiirte.
Ubrigens ist auch die Paulinische Erkenntnis im Hinblick auf die himmlische und
vollendete Erkenntnis eine Torheit (Comm. in Jer. 8,7: 61,26 GCS 3 [hrsg. von E.
Klostermann, Leipzig 1901]; vgl. Origenes. Die griechisch erhaltenen Jeremiahomilien
[eing]., iibers. und erldut. von R. Schadel], Stuttgart 1980, 111). Die echte theoria et
intellectus dei konnen die Heiligen nach der Heimkehr erhoffen (Peri archon 2,11,6-7:
189,9¢.,; 192,11); vgl. Comm. in Rom. Bd. 2, 140,26-142,6 (nach Commentarii in Epistulam
ad Romanos [hrsg., eingel. und tibers. von T. Heither = Fontes Christiani 2/1]).

4 Peri archon 2,6,1: 139,10: ... fide quoque invisibilibus contemplatis, quia non omnia vel oculis
videre potest humana fragilitas vel ratione conplecti, pro eo quod omnium rationabilium infir-
mius et fragilius animal nos sumus homines; vgl. z.B. Comm. in Rom. Bd. 2, 226,15f.

5 Vgl. z.B. Peri archon 4,4,9: 361,14f.
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Glaubens die dkonomische Intention der Trinitdt, in der der Vater das
Seinsprinzip, Christus-Logos das Prinzip der Vernunftbegabtheit und der
Heilige Geist die Gnade der Teilhabe an der géttlichen Heiligkeit sind. Die
Mitwirkung der drei gottlichen Personen am geistlichen Aufstieg des
Menschen gemifs dieser gnoseologisch-ontologischen Struktur meint
zuerst den Anteil an der Heiligkeit durch den Heiligen Geist als die in
gottlicher Freiheit gegebene Gnade. Damit wird eine Weisheit erworben,
Christus als iustitin Dei zu sehen und an seiner sapientia, scientia und
sanctificatio teilzuhaben. In dieser geistlichen Perspektive nimmt der
Mensch den Vatergott evidenter als Grund der Existenz an, und wird
durch das Mitwirken des Heiligen Geistes in der erworbenen Weisheit
und Erkenntnis immer reiner und wiirdiger. So erreicht der Mensch jene
Lauterkeit, daf3 seine Existenz dem, der ihm das reine und vollkommene
Sein verliehen hat, wiirdig wird.® In der Fachliteratur ist diese ethisch-
sittliche Erkenntnis Gottes mit guten Griinden als , praktische Metaphy-
sik” oder ,Metaphysik als Lebensform” bezeichnet. Dabei wird Origenes
die Begriindung dieser eigentlich christlichen Metaphysik zugewiesen.”

In dem gegebenen Ascensus-Schema ist nicht wichtig, daff das
Kontemplative im Menschen zusammen mit dem Streben nach opera
meliora einhergeht - wortiber man schon in der antiken Philosophie,
insbesondere im Stoizismus auf eigene Art und Weise nachdachte -,
sondern daff die Nachahmung des inkarnierten Wortes Gottes in
konkreter Handlung die metaphysische Einsicht (intellegere deum et sentire)
verwirklicht; dies kann aber nie erlangt werden, wenn der personliche
Glaube an die Wahrheit der Menschwerdung und Oikonomia Gottes nicht
als eine Erkenntnisform das Leben der jeweiligen Menschen bestimmt.

Die Offenbarung des gottlichen Wortes in der Geschichte, sein
paradigmatisch-irdisches Leben, sein Tod und seine Auferstehung sind
die entscheidenden Ereignisse fiir die Erkenntnis Gottes, was sich héufig

6 Peri archon 1,3,8: 60,22-62,9. Siehe dazu ebd. 181, Anm. 28. Zur Teilhabe 4,4,5: 356,6.
Die ideale Nachahmung Gottes ist es, die eigenen Werke mit dem eigenen Wort zu
verbinden, wie es beim géttlichen Logos der Fall ist (Comm. in Rom. Bd. 1, 190,26).

7 Siehe z.B. von T. Kobusch's spéteren Schriften: Christliche Philosophie: Das Christentum
als Vollendung der antiken Philosophie, in: Metaphysik und Religion. Zur Signatur des
spatantiken Denkens (hrsg. von T. Kobusch / M. Erler), Miinchen / Leipzig 2002, 239-
259; Christliche Philosophie. Die Entseckung der Subjektivitit, Darmstadt 2006. Siehe zum
Thema auch L. Perrone, Christianity as "Practice" in Origen's Contra Celsum, in: Ori-
geniana Nona. Origenes and the Religious Practice of his Time, Papers of the 9 Inter-
national Origen Congress Pécs, Hungary, 29 August — 2 September 2005, d. by G.
Heidl, R. Somos, Leuven 2009, 293-317.
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toposartig in Origenes” Werk findet; es wird jedoch einmal knapp mit den
ersten einleitenden Worten aus De oratione auch heilsgeschichtlich for-
muliert: Was dem vernunftbegabten, sterblichen Geschlecht wegen einer
gewaltigen Uberlegenheit unbegreifbar ist, das wird von Gott mit Christus
und dem mitwirkenden Geist nach dem Willen Gottes ermoglicht, der
nicht mehr Herr, sondern Freund der Menschen geworden ist.?

Ein Wissen, das nicht erst durch die Fahigkeit des Suchenden erlangt
wird, sondern durch einen Gnadenakt der in Liebe den Menschen
zugewandten Gottheit, ist tatsédchlich mit einer sicheren Hoffnung an die
erwartete Gabe gleichzusetzen, und es erfordert deshalb, abzuwarten, um
Zeuge des eigenen Innewerdens sein zu koénnen.® Aus der Sicht des
Origenes ist der generelle ,Ort’, an dem man dem geoffenbarten Logos
begegnet und ihm zu dienen lernt, die schriftlich hinterlassene gottliche
Worte, namlich die Bibel. Uber die Begriindung des neuen Denktyps mit
seinem Wahrheitskriterium spricht unter anderem eine Stelle aus Peri
archon. Sie besagt, das in dem Glauben erworbene Wissen sei insofern eine
unmittelbare und unvermeidliche Wahrheit, da sie selbst von Gott
verkiindigt sei:

Ommnes qui credunt et certi sunt quod gratia et veritas per Jesum
Christum facta sit, et Christum esse veritatem norunt, secundum quod
ipse dixit, Ego sum veritas’ (Joh, 14,6), scientiam quae provocat homines
ad bene beateque vivendum non aliunde quam ab ipsis Christi verbis
doctrinaque suscipiunt.10

Neben der Rezeption des platonisch-aristotelischen Philosophems,
nach dem von den phédnomenalen Dingen aus die Schlufifolgerungen tiber
Gott zu deduzieren seien, kommen bei Origenes die Schriftzeugnisse als
Wabhrheitsbelege vor.!! Diese werden wiederum bevorzugt, weil die
gottinspirierte Schrift fiir Christus - Gottes gesprochenes Wort - zeugt,
der sich nicht nur im Neuen Testament, sondern auch im Alten Testament

8 Vgl. Peri archon 1,3,8: 62,10; 4,4,2: 351,7-352,3; 4,4,4: 354,6; 4,4,9: 362,17.

9 Vgl. z.B. Comm. in Rom. Bd. 1, 190,4; Comm. in Cant. 216,25-31(hrsg. von W.A.
Baehrens [GCS 8], Leizpig 1925).

10 Peri archon 1,1: 7,9.

11 Eine eingehende Untersuchung der Origeneischen Argumentation zur Auspriagung
der Rationalitit des christlichen Glaubens siehe bei C. Reemts, Vernunftgemdifer Glau-
be. Die Begriindung des Christentums in der Schrift des Origenes gegen Celsus (Hereditas.
Studien zur alten Kirchengeschichte 13), Bonn 1998; speziell zur Plausibilisierung von
Zeugen, Evidenz, historischen Fakten, Beispielen und anderen nicht logisch-diskursi-
ven Beweismitteln siehe ebd. 71-109.



200 Tina Dolidze

durch die Propheten und Heiligen verkiindet. Da Christus seinen Vater
am besten kennt, vermag er so unmittelbar und am besten, den Menschen
seiner inne zu machen.!? Was Origenes damit meint, ist eine komplizierte
kognitive Struktur, fiir die er eine konsequente Methodologie anwendet.
Die Wechselbeziehung zwischen diskursiver und religioser Denkweise ist
einer der Schwerpunkte dieses denkerischen Systems.

Das Einfithrungskapitel zur gottlichen Eingebung der Heiligen Schrift
in Peri Archon gibt uns Auskunft dariiber, was den Verfasser der
Bibelhermeneutik eigentlich zu solcher Unternehmung veranlaf8t hat: Er
soll die Glaubensbelege, die 3ein ypagai durch Vernunft (Aéyw) erhérten
bzw. eine wissenschaftliche Lehre von der richtigen Auslegung der Schrift
begriinden.!® Von dem Spezifikum des Themas ausgehend - zu betrachen
ist hier das Géttliche - gentige nicht, worauf Origenes hinweist, xowvai
gvvown (die diskursiven Begriffe) oder Evidenz der sichtbaren Dinge,
sondern zu evidenten Beweisfithrungen finden Glaubenszeugnisse aus
dem Alten und Neuen Testament Verwendung.* Dabei werden die
Zeugnisse der Geschichte mit einbezogen, da sie die Schriftzeugnisse
widerspiegeln. Der ganze Komplex aus schriftlichen und historischen
Belegen mit den Vernunftsfolgerungen erméoglicht es dem Schriftleser, die
gottlichen Geheimnisse durch eingehende Untersuchungen nach seinem
eigenem geistigen Vermogen aufzuspiiren. In Hinsicht auf den
entworfenen methodologischen Ansatz sind die Schlufiworte der
methodischen Einleitung von Peri Archon von fundamentaler Bedeutung.
Origenes begriindet damit faktisch die wissenschaftliche Methodologie
des christlichen Glaubens bzw. die reflexive Theologie des Christentums:

12 Peri archon 1,3,1: 49,10. Die subordinatianische Deutung der Trinitdt 148t aber bei
Origenes eine kognitive Abstufung; siehe Peri archon 4,4,8: 360,2-8; Hier. Ep. 124,13; Fr.
39; vgl. 1,2,13: 47,11; Fr. 6; 1,3,5: 55,3; Fr. 9; anders in der vermutlichen Interpolation
1,3,7: 60,1-19 (dazu Peri archon, S. 179, Anm. 24-26), wo iiber die Gleichwiirdigkeit
gesprochen wird. Uber die mittel- und neuplatonischen Anklange dieser Ansichten:
R.D. Williams, The Son’s Knowledge of the Father in Origen, in: Origeniana Quarta (hrsg.
von L. Lies), Innsbruck / Wien 1987, 146-153.

13 Origenes’ Ansatz hat auch die apologetische Richtung, den Sinn und die
Verniinftigkeit der Schrift vor den Angriffen der Juden, Platoniker, Gnostiker und
Anhénger des Markion zu verteidigen. Trotzdem fiihrt er seine Erforschung nicht in
polemischer Ausformung durch. Es ist nétig fiir ihn einen methodischen ,Schliissel’
zum Bibeltext zu finden, da auch die Anhénger des kirchlichen Glaubens an mehreren
schwierigen Stellen Anstofs nehmen konnten.

14 Peri archon 4,1,1: 292,8; vgl. auch oben Anm. 4; zu ool &vwown und évapyeia: Peri
archon 669, Anm. 2.
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»Man muf§ also gleichsam von grundlegenden Elementen ... ausgehen
..., wenn man ein zusammenhingendes und organisches Ganzes aus all
dem herstellen will; so kann man mit klaren und zwingenden
Begriindungen in den einzelnen Punkten die Wahrheit erforschen und,
wie gesagt, ein organisches Ganzes herstellen aus Beispielen und
Lehrsédtzen, die man entweder in den heiligen Schriften gefunden oder
durch logisches Schlufifolgern und konsequente Verfolgungen des
Richtigen entdeckt hat”.1>

Die gesamte ontologische und erkenntnistheoretische Struktur lafit
sich ebenfalls in der Glaubenswissenschaft zeigen. Dafd Origenes hier auf
den Intellekt abhebt und ihn auf den Bereich der gottlichen Dinge
ausdehnt, ist aus seiner Sicht gerechtfertigt. Ganz nah steht der
alexandrinische Meister der spitplatonischen Denkweise, wenn er die
menschliche Vernunft, imago intellectualis Gottes’ nennt, ihr Gottes
Wahrnehmung (sentire) zuschreibt und dafiir dem Strebenden eine
Abstrahierung vom Korperlichen empfiehlt.!® Immerhin grenzt ihn von
der Erkenntnistheorie platonischer Pragung die von ihm erarbeitete neue
Denkmethode ab. Obgleich, so Origenes, der kirchliche Glaube es fiir
wichtig halte, die Glaubensfragen in logischer Folgerichtigkeit zu unter-
suchen, ergebe es sich, daff den logischen Schlufsfolgerungen in diesem
Bereich lediglich der Status von Wahrscheinlichkeitsbeweisen zugewiesen
wird. Jene wechseln sich mit Schriftzeugnissen in der diskursiven
Erwidgung ab, um jeweils die Wahrheit tiber die Glaubenslehre feststellen
zu kénnen. Der Alexandriner ist bestrebt zu zeigen, daf8 das Schriftzeugnis
(papripwx) als Wahrheitskriterium dazu wissenschaftlich viel préziser ist
als die logische Abfolge, da es einfacher sei, eine Denkhypothese durch
eine rationale Schlufifolgerung zu beweisen, als durch die Schriftzeugnisse
dieselbe zu bestitigen.!”

Dafs sich das Christentum bis zu seiner Zeit trotz der starken
Verfolgung ausgebreitet hatte, ist fiir Origenes ein {iberaus be-

15 Peri archon 99. 1 Praef. 10: 16,9-15: Oportet igitur velut elementis ac fundamentis ... uti ...
ommnem qui cupit seriem quandam et corpus ex horum omnium ratione perficere, ut manifestis
et necessariis assertionibus de singulis quibusque quid sit in vero rimetur, et unum, ut dixi-
mus, corpus efficiat exemplis et affirmationibus, vel his, quas in sanctis scripturis invenerit,
vel quas ex consequentiae ipsius indagine ac recti tenore reppererit. Vgl. mit der Regel der
apodiktischen Schlufifolgerung in Aristoteles, Anal. post. 2,12,99b 15f. Vgl. dazu
Comm. in Rom. Bd. 6, 36,9.

16 Peri archon 1,1,7: 24,9-21 und 117, Anm. 22.

17 Peri archon 1,7,3: 90,2: Nam per coniecturam facilis assertio esse videbitur, scripturarum
autem testimoniis utique difficilius adfirmatur; siehe bis 91,10.
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weiskréftiges Argument, ein historisches Zeugnis, fiir die Wahrheit dieses
Glaubens. Dabei weist er auf den 6kumenischen Charakter der Gesetze
Moses” und der Lehre Christi hin im Gegensatz zur nationalen
Begrenztheit der griechischen oder barbarischen Gesetzgeber und
Philosophen. Die gottliche Uberzeugungskraft Moses’ und die der Lehren
Christi sei im Gegensatz zur groflen Menge der logischen Apodiktik bei
denen zu sehen, welche tiber die Wahrheit zu philosophieren
versuchten.!® Die Wirkung der gottlichen Kraft des in der Welt sich
durchsetzenden Wortes ist nach Origenes wohl auch im Erfolg der
apostolischen Verkiindigung des Evangeliums zu spiiren: Die neue Lehre
und ihre fremden Reden (§évolr Adyor) - wie Origenes einprdgsam die
Einstellung der der apostolischen Verkiindigung zuhtrenden Menge
charakterisiert - brachten den Frieden Gottes mit sich, so daf3 folglich
diejenigen, die zur Annahme fihig waren, vom Feind zum Anhénger des
Glaubens gemacht wurden. Ein weiteres historisches Wahrheitskriterium
ist fiir Origenes die in der Nachahmung Christi erworbene GewifSheit,
wodurch viele Bekenner des Christentums durch ihren Martyrertod
wiederum zu geschichtlich-lebendigen Zeug(niss)en des Wortes wurden.!

Am Ende des Entwurfs seiner hermeneutischen Untersuchung
differenziert Origenes zusammenfassend die menschliche und gottliche
Weisheit, um die Eigenschaft der letzteren im Ganzen zu definieren: Es
verhilt sich nicht so, dafs der Leser der gottinspirierten Schrift durch die
tiberredenden Beweisfithrungen der menschlichen Weisheit begeistert ist.
Ihm wird das Wort gerade als eine blofie Verkiindigung zuteil. Es zwingt
ihn nicht, ihm kraft Beweis zu folgen, sondern erzihlt etwas, dem er sich
freiwillig mit ganzer Seele hingibt:

»Wenn sich namlich in den Schriften die ausgetretenen Pfade der
menschlichen Beweise fanden und sie die Menschen bezwungen hitten,
dann wiirde unser ,Glaube’ mit recht aufgefafit (als ein Glaube) ,in
Menschenweisheit” und nicht ,in Gotteskraft’. Nun aber ist es jedem, der
seine Augen erhebt, deutlich, daf8 ,das Wort und die Botschaft’ sich bei der
Menge durchgesetzt hat, nicht in {iberredenden Worten der Weisheit,
sondern im Beweis des Geistes und der Kraft’”.20

18 Die apologetische Zielgerichtetheit des Origenes nimmt hier die rhetorische Kategorie

der Uberzeugungskraft in Anspruch (siehe Aristoteles, Rhet. 1356a,1ff.); vgl. dazu C.
Reemts, Vernunftgemdfler Glaube 89 und Anm. 85.

19 Fir die ganze Erwidgung: 4,1,1-6: 292,8-302,3. Vgl. Contra Celsum 1,27: 78,29 GCS 1
(hrsg. von P. Koetschau, Leipzig 1899).

20 Peri archon, S. 693, 4,1,7: 304,5. Vgl. 1Kor 2,4-5.
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Was Origenes hier so allgemein &duflert, basiert letztlich auf der
Gegentiberstellung der griechischen Philosophie als ,Weisheit der Welt’
und dem christlichen Glauben als ,Weisheit Gottes”.2

Ziehen wir in Betracht, dafd der kirchliche Glaube des Christentums
nach Origenes eine perfekte Denkensform fiir den zur Unsterblichkeit
strebenden Menschen ist und die durch die logische Schlufsfolgerung
erdrteten Zeugnisse das beste Kriterium fiir die Auffindung der gottlichen
Wahrheit ist, so lafit sich leicht daraus schliefen, dafs die biblische
Theologie und die sich auf diese stiitzende reflexive Theologie, welche er
wissenschaftlich zu begriinden unternommen hat, eine uniiberwindbare
Prioritdt gegentiber der griechischen Philosophie besitzen. Ein tiber-
zeugendes Beispiel, wie Origenes die Verschiedenheit der philosophischen
und theologischen Denkweisen - zundchst in ihrem methodischen
Ansatzpunkt - versteht, bietet eine Stelle im ,Rémerbriefkommentar”:

Origenes interpretiert die Reminiszenz des Psalms 115/116,11 -, Jeder
Mensch ist ein Liigner” - im ,Romerbrief’ 3,1-4: Es gebe hier die Rede von
zwei Denkweisen. Die eine beginnt den Denkprozefs, also die Suche nach
Wahrheit, ohne einen a priori vorausgesetzten Glauben zu haben, und
deswegen resultiert sie logischerweise in infinitum - in eine von den
vielen und verschiedenen Lehrmeinungen tiber die Wahrheit, wie es bei
den Philosophen der Fall ist. Wer aber zum Wissensprinzip und
Ausgangspunkt seiner Erwagungen den Glauben an Christus macht und
nur damit die Wahrheit zu suchen anfiangt, erreicht das Gesuchte auch.
Als Argument fiir diese These fungiert wieder das glaubensmaifsige
Zeugnis (Martyrion): Ein solcher Mensch, das heifst der Glaubige, erreicht
deswegen sein Ziel, weil er dem Sohn Gottes folgt, der in allen Fragen der
Wahrheit Vorrang hat und den Menschen Anteil daran durch sein Wort
gibt. Es ist durchaus nattirlich, daf8 jemand, der Anfang und Ende seines
logischen Diskurses nicht in der eigenen Vernunft findet, sondern in den
gotterfiillten Logoi der Heiligen Schrift, kein Selbstwertgefiihl seines
Denkens besitzen kann, weil er sich bewufst ist, daff die von ihm
erworbene Erkenntnis und sein Verstand nicht von ihm, sondern von Gott
stamme.?2

Die Kontroverse mit dem Platoniker Celsus zielt auf die Verteidigung
eben dieser Denkweise, weil sie dem philosophisch gepragten Platoniker
unwissenschaftlich schien. Nach dessen Auffasung war auch die
Aussageform der religiosen Sprache der Heiligen Schrift zu einfach

21 Vgl. Contra Celsum Prooem. 5: 54,9.
22 Comm. in Rom. Bd. 1, 320, 1f.
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geartet, denn sie pafSte nicht in sein Ideal der intellektuellen Beredsamkeit.
Celsus warf den Christen vor, ihre Lehre wiederhole im wesentlichen die
Ergebnisse der griechischen Philosophie, aber in viel primitiverer Weise.
Mit apologetischer Absicht betont der alexandrinische Theologe die
soteriologische Zielgerichtetheit der religidsen Denk- und Aus-
drucksweise: Sie orientiere sich darauf, eine moglichst grofie Menge von
Menschen zu heilen, wihrend die platonische Philosophie - so greift
seinerseits Origenes an - mit ihrem elitidren Intellektualismus und ihrer
kunstvoll ausgebildeten Sprache nur auf die intellektuelle Ausbildung
eines engen Zirkels gerichtet ist, sich kaum darum kiimmernd, zur
geistigen Initiative der Einfiltigen beizutragen.”

Origenes kritisiert die griechischen Philosophen und insbesondere
Platon, den er fiir den besten von ihnen hélt - mit gewissem Vorbehalt,
was die theoria Gottes betrifft. Seiner Meinung nach hatte Gott ihnen viel
Wahres offenbart, was sie ebenfalls einem Teil der Menschen zum Nutzen
gebracht haben, jedoch haben sie, so Origenes mit Paulus tibereinstim-
mend, keine Entschuldigung, denn sie haben sich nicht bemiiht, eine ihrer
theoretischen Kenntnis entsprechende kultische Praxis zu finden.?

Wie Origenes die praktische heilsgeschichtliche Absicht der Heiligen
Schrift schitzt und in diesem Sinne der Philosophie gegentiberstellt, zeigt
schlagend die Allegorese der Stelle aus dem Lukasevangelium iiber die
blutfliissige Frau: Nach Origenes ist es eine menschliche Seele, von der
hier die Rede ist: Im Glauben Christus beriihrend wurde sie geheilt,
nachdem die Philosophie sie vorher lange nicht hat heilen kénnen.?

Aufler dem objektiven Sachverhalt, daff das, was in der Bibel
geschrieben ist, sich ebenso in der Geschichte durchsetzt, zeugt von ihrem
gottinspirierten Charakter auch ein subjektiv-mystisches Kriterium. Es hat
seine Ursache in der inneren Objektivitit des Textes, aber es aktiviert sich
erst in der Mitwirkung des begreifenden Subjekts: Wer sich aber
tiefgreifend den prophetischen Worten hingebe, erfahre bereits beim
Lesen eine Spur der Begeisterung und wird durch seine eigene Erfahrung
davon iiberzeugt, daf3 das, was nach christlichem Glauben fiir Worte

2 Contra Celsum 6,2: 71,5-72,13, GCS 2 (hrsg. von P. Koetschau, Leipzig 1899).

2 Contra Celsum 6,2: 71,21; Contra Celsum 6,3: 72,20; Contra Celsum 5,2,42: 193,4. Vgl.
Comm. in Rom. Bd. 1, 136,6. Vgl. Rém. 1, 18f.

% Hom. in Luc., Fr. 63: 448,19 (Edition: In Lucam homiliae [hrsg., tibers. und eingel. von
H.-J. Sieben, Fontes Christiani 4/2], Freiburg u.a. 1992).
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Gottes gehalten wird, tatsdchlich keine Schriftwerke aus Menschenhand
sein konnen.?

Diese Auflergewohnlichkeit des Textes erhebt als erstes den Anspruch
auf eine geistliche Deutung des geistlichen Gegenstands. Auf der Ebene
des Diskurses, wie wir gesehen haben, versteht Origenes sie im Sinne der
methodisch gerechtfertigten Synthese des religiosen Textzeugnisses mit
der logischen Uberlegung, um den Sinn dieses Zeugnisses zu erklaren.
Eine derartige methodische Verkniipfung zweier Denktypen stiitzt sich
ihrerseits auf eine spezifische Auslegungssmethode, die wir ,origeneische
Hermeneutik’ nennen. Eine ihrer gedanklichen Voraussetzungen ist, daf§
das Sprachliche der Bibel nicht eine sich-selbst-zeigende Gegebenheit ist,
sondern etwas in-sich-selbst-Beharrendes. Somit proklamiert sie kein
Vertrauen auf den begrifflichen Inhalt des sprachlichen Ausdrucks,
sondern sie bedient sich dessen lediglich deshalb, um durch ihn zu einem
anderen, von dem Ausdruck qualitativ verschiedenen Sinn tiberzugehen,
wo sie den eigentlichen Sinn des Gesagten zu erlangen erhofft. So haben
wir mit Origenes” Hermeneutik offensichtlich ein Erkenntnisschema an
der Hand, in dem eine transzendente Sprachmetaphysik wirksam ist.?”

Origenes mit seiner hermeneutischen Methode wiederholt mehrmals,
die biblische Redeweise sei lediglich scheinbar einfach und das von ihr
Ausgesagte scheinbar unmittelbar fafibar. Es sei naiv zu denken, in den
gottlichen Schriften befinden sich geheimnisvolle Heilsmafinahmen
(oixovopion pusTixad) an der Oberfldche des Textes. Aussageweisen dieser

2 Peri archon 4,1,6: 302,3-23; vgl. Rufinus: certum est quod ab aliquo diviniore spiramine
mentem sensumgque pulsatus agnoscat non humanitus esse prolatos eos, quos legit, sed dei esse
sermones; et ex semet ipso sentiet non humana arte nec mortali eloquio sed divino, ut ita
dixerim, coturno libros esse conscriptos. Wie tief diese intuitive religiose Gotteserkenntnis
in dem hermeneutischen Vorgang der Schriftlesung auch sein mag, es ist trotzdem
nicht eine direkte Schau Gottes, wie sie Paulus und andere Visionire erlebt haben.
Dazu M. Harl, Le langage de I'expérience religieuse chez les peres grecs, in: ders., Le Déchif-
frement du Sens. Etudes sur 'hermeneutique chrétienne d’ Origene a Grégoire de
Nysse (Collection des Etudes Augustiniennes. Serie Antiquité 135), Paris 1993, 29-58,
spez. 37.

27 Sjehe z.B. Peri archon 4,1,7: 304,1; 4,3,4: 328,11. Der Schlufisatz des hermeneutischen
Konzepts von Peri archon akzentuiert noch einmal diese Idee: Ad quam regulam etiam
divinarum litterarum intellegentia retinenda est, quo scilicet ea, quae dicuntur, non pro vilita-
te sermonis, sed pro divinitate sancti spiritus, qui eas conscribi inspiraverit, censeantur
(4,3,15: 347,27). Darin besteht gerade die Aufgabe des Exegeten, ndmlich 7oig BdSest
700 vod 7@v AéEewv sich hinzugeben und den Buchstaben mit seiner geistigen Inten-
tion zu tiberwinden: siehe die ganze Erwigung in Peri archon 4,2,7-3,5: 318,2-330,13;
vgl. Comm. in Joh. 1,8: 13,17 GCS 4 (hrsg. von E. Preuschen, Leipzig 1903).
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Art sieht Origenes nicht nur in einem metaphorischen Text wie der
,Offenbarung’ des Johannes, sondern auch in den ihrer Sprache nach so
einfachen Schriften wie den Evangelien. Nun ist - bei dieser Auffassung
des Bibeltextes - Paulus fiir Origenes die hochste Autoritét. Sich an ihn
anlehnend erklart Origenes, dafd eine tiberall in der Bibel geheimnisvoll
verhiillte Wahrheit (sogpiav &v pusTepio v dxoxexpvppévnyv) zu suchen
sei,?® da beide in dieser Weise die Auerungsform des Heilsplans Gottes
sehen.?” In den Worten des Origenes ist aufgrund der starken Verhiilltheit
des sakralen Textes dem Leser lediglich ein kleiner Anhaltspunkt
(&popp1)) gegeben, um sich zu hohen geistlichen Gedanken zu erheben.*
Eine erhebliche Nachwirkung fiir die origeneische Auffassung der
sakralen Verhiilltheit 148t sich auf die Paulinische Schattentypologie

2 Die Termini technici fiir die Andeutung des mysteriosen Charakters der Schrift sind
etwa: &Sageix, aivicoopevog 6 A6yog, TO GXOTEWGY, TO ATLOXPLEOY, 7O EvOupx TOY
mvevpaTx®y, xdAAvpa. Das dritte Buch des hermeneutischen Entwurfs in Peri archon
ist dem Sprachphiénomen der gedanklichen und sprachlichen Unklarheit (&Sdoeix)
der Schrift gewidmet. Wie M. Harl vermutet, findet man &Saeeix mit positivem Sinn
als Bezeichnung der Sakralitit des Textes zum ersten Mal bei Origenes (M. Harl,
Origéne et les interprétations patristiques grecques de 1’ ,obscurité’ biblique, in: Le
Déchiffrement du Sens 89-126, spez. 91). Die Hiille-Semantik ist ambivalent und hat
dementsprechend auch eine pejorative Bedeutung, insofern sie von der Siinde
erworbenes Unwissen bedeutet (siehe etwa Comm. in Jer. 5,8: 37,16f.; 38,28; Comm. in
Joh. 1,6: 11,8, mit der parallelen Anwendung dieser Termini). Dies widerspricht
selbstverstiandlich nicht der in der Hermeneutik verarbeiteten positiven Deutung
dieses Begriffs. Die Termini des mystischen Dunkelheitsvokabulars beinhalten die
Perpektive der etappenweisen Enthiillung. Vgl. dazu die Bild/Abbild- und
Schattenterminologie, die die ontologische Seite derselben Fragestellung betrifft.

2 Vgl. etwa 1Kor 10,11; 13,12. Infolge dessen ist der Sprachskeptizismus des Origenes
wie auch der des Paulus nicht kategorisch, wie man es z.B. im Falle der betreffenden
Partien der Sprachtheorie Platons feststellen kann. Auf die besondere Deutung der
Paulinischen Aussagen fiir die Rechtfertigung der hermeneutischen Methode des
Origenes hat H. de Lubac hingewiesen: sieche H. de Lubac, Histoire et Esprit.
L'intelligence de 1'Ecriture d’aprés Origéne, Paris 1950, 69-77. Es ist vielfach untersucht
worden, welche Anregungen Origenes aus den verschiedenen Stromungen der
jiidisch-paldstinischen Bibelauslegung und auch aus der philosopischen Tradition in
seine spirituelle Exegese aufgenommen haben koénnte. Wenn viele Einzelfragen
hinsichtlich der denkerischen Pramissen auch umstritten bleiben, scheint doch in
erster Linie die typologische Allegorese des Paulus, dann aber auch die Nachwirkung
der spirituellen (moralischen) Allegorese Philons nachweisbar, besonders was die
Synthese der platonischen Spiritualisierung und der hellenistischen Allegori-
sierungstheorie angeht.

30 Vgl. Peri archon 4,3: 310,7-311,4; 4,3,11: 340,15-341,5; 4,1,6: 301,13; 4,1,7: 305,1; 4,2,2:
308,9; Comm. in Rom. Bd. 1, 80,19.
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zuriickfithren. Im Gefolge der Paulinischen Bibeldeutung erkennt
Origenes die Heilsgeschichte als ein System der Vorausbilder (v6xo1) der
Zukunft, die zugleich fiir die zukiinftigen Giiter Abbilder (6x68evypa)und
Schatten (sxir) sind.3! Die gesamte menschliche Geschichte verlduft in der
stufenweisen Erleuchtung vom Schatten zum Licht: Die Ankunft Christi
lief das Licht aufleuchten, das durch eine Decke in Moses’ Gesetz
verborgen (xaddppoart gvamoxexpoppévov) war;32 die evangelische Wahr-
heit ihrerseits sei als der Schatten der zukiinftigen Wahrheit zu verstehen.
So hat im Sprachgebrauch des Origenes der Schatten des Evangeliums den
Schatten des alttestamentlichen Gesetzes erfiillt, wie seinerseits das ewige
Evangelium den Schatten dieses Evangeliums erfiillen wird. Wie die
Ankunft Christi den Schatten des Gesetzes erfiillte, so wird seine
glorreiche Ankunft den Schatten dieser Ankunft vollenden.®® Das
Sprachliche der gottinspirierten Schrift enthélt insofern einen
Anhaltspunkt fiir das Nachdenken, als daf} es innerhalb der paulinisch-
origeneischen heilsgeschichtlichen Schattenordnung einen Status der sxw&
hat, also ein Zeichen der gottlichen Giite ist.3* In diesem positiven Sinne
sollte man die Funktion der Allegorese - ein Herzsttick der Origeneischen
Hermeneutik - verstehen. Die schon lange vor Origenes weithin verwen-
dete Allegorese ist im Kontext der Idee {iber die prinzipielle Verhiilltheit
des Textes bereits in einen anderen Sinnzusammenhang versetzt.3> In

31 Peri archon 4,2,6: 315,15; Comm. in Jer. 18,2: 152,25; vgl. Hebr 8,5; 9,23; 10,1; Kol 2,17.
oméderypa und oxé sind mithin hermeneutische Termini mit gleicher Bedeutung. Der
paulinische Schattenbegriff ist eines der Lieblingsworte in der Theologie und
Hermeneutik des Origenes. Seine Metaphorik ist vieldeutig, ldfit sich aber im
allgemeinen charakterisieren als teilweise Erscheinung eines Ganzes. Siehe zu okid
und vmédelypa H. Crouzel, Origene et la ,Connaissance mystique’, Paris 1961, 217-220.

32 Peri archon 4,1,6: 302,7-10. Vgl. 2Kor 3,14-16.

33 Peri archon 4,3,13: 343,23-344,7; Comm. in Joh. 1,7:12,12;1,8: 13,11.

34 Peri archon 4,1,6: 302,9; Vgl. Hebr 10,1. Ubrigens fufit die ganze origeneische Idee
tieferer geistlicher Betrachtung in hohem Masse auf den Auferungen des Paulus.
Manchmal sind Paulinische Worte als ein bloSer Kommentar vorgetragen, manchmal
sind sie aber im sprachtheoretischen Sinn umgedeutet, wie etwa in der hier
angefiihrten Stelle. In Hebr 10,1 spricht Paulus von der Beziehung der
alttestamentlichen Deutung des Opfers zu dem neutestamentlichen Opfer Christi; der
erste ist der Schatten des zweiten.

35 Wie M. Harl bemerkt, war die Bibel, obwohl im Judentum und auch bei Philon {iblich,
allegorisch oder tropologisch zu verstehen, der Bibeltext war nicht seinem Wesen
nach verhiillt und geheim (Origéne et les interprétation patristiques grecques de I’
,obscurité’ biblique, in: ders., Le Déchiffrement du Sens 96); H. de Lubac hat gezeigt,
wie eigenstidndig Origenes in der Intensivierung der spirituellen Motive und in ihrer
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diesem metaphysischen Ansatz kann sie aber keinen konkreten Inhalt
herausfiltern, sondern présentiert sich ausschliefSlich als eine allgemeine
Umschreibung des unbekannten, transzendenten geistlichen Sinnes. Sie
deutet die Bibelsprache als ein kompliziertes System von Konnotationen,
die in ihrer konkreten Sprachdufierung nicht exakt und endgiiltig
expliziert werden konnen. Da die gleiche Allegorese erst metaphysisch
,vertikal’ nachdenkbar ist, kann sie wohl ebenso im Sinne der Typologie
verstanden werden.36

Das Konnotationsprinzip der religiosen Sprache kommt tiblicherweise
zum Ausdruck, wenn Origenes die Mannigfaltigkeit der Benenungen Gottes
erklart. Fiir den menschlichen Intellekt ist es kennzeichnend, daf3 er die
einfache Fiille Gottes nicht anders als von verschiedenen Aspekten aus
differenziert sich vorstellen kann. Dies zeigt sich auch auf der Sprachebene,®”
wenn wir die einfache Fiille Gottes nur verschiedenartig charakterisieren
konnen. Ist diese Struktur unseres Intellekts und des Sprachlichen in uns ein
schlagendes Argument dafiir, daf der Mensch die gottlichen Giiter nicht
fassen kann, so entsprechen doch die in konnotierendem Zusammenhang
hervorgetretenen Aspekte (éxivowx) einer Wahrheitdimension, wenn man
den eigenen Verstand tibt, die vielfdltigen Anschauungen stindig als Einheit
nachzuempfinden. Im ,Johanneskommentar® zihlt Origenes die énivoln
Christi gerade als objektive Pradikate des in der untrennbaren Einheit sich
befindlichen Ganzen auf. Zusammenfassend sagt er:

»Man soll sich nicht verwundern, wenn wir behaupten, unter der
Vielzahl der Namen von Gutem werde Jesus verkiindigt. Wenn wir die
Dinge aufzihlen an Hand der Namen, mit denen der Sohn Gottes bekannt
wird, dann erfahren wir, wie vieles Gute Jesus ist ... Selig sind nun jene,
die diese Giiter fassen und sie annehmen von denen, die sie verkiindigen

systematischen, metaphysischen Pragung ist (siehe: Histoire et Esprit. L'intelligence de
I'Ecriture d’apres Origéne 150-194).

3 Bei Origenes meint &AAnyopia das gleiche wie ménog xard 70v Tdmov oder rFvmixbg
(wie bei Paulus [Gal 4,24; 1Kor 10,11], siehe 4,2,6: 316,5-318,7); vgl. 717, Anm. 26;
seinerseits korrespondiert mit ihnen das Wort rpomixdg (bildlich) (vgl. 4,3,1: 324,3).
Textbelege zu 70wog bei Origenes: H. Crouzel, Origene et la, Connaissance mystique’ 221-
225. Zur gleichen Bedeutung von ,Allegorie’, ,Tropologie’ und ,Typologie’ siehe R.
Gogler, Zur Theologie des Biblischen Wortes bei Origenes, Diisseldorf 1963, 359f. Eine
allegorische oder typologische Deutung heifdt bei Origenes auch ,mystischer Sinn”
(mysticus intellectus), siehe: Comm. in Rom. Bd. 2, 128,18; Comm. in Joh. 10,28: 201,22.

37 Quae quidem quamvis intellectu multa esse dicantur, re tamen et substantia unum sunt, in
quibus ,plenitudo’ est ,deitatis’ (Peri archon 4,4,1: 350,12). Vgl. Comm. in Jer. 8,2: 57,5-9.

3 Comm. in Joh. 1,9-10: 14,12-16,20; siehe dazu M. Harl, Origene et la fonction révélatrice du
verbe incarné, Paris 1958, 121-123.
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... Man darf aus diesen kaum aufzuzihlenden Schriftstellen iiber Jesus
entnehmen, welche Fiille von Giitern Er ist, und man darf ahnen, was in
Jesus gewdhrt ist ... das ist freilich nicht von Buchstaben einzufangen”.?
Vor dem Hintergrund der vorgetragenen These - es sei gerade bei
einer Aussage mehr das zu beachten, was bezeichnet wird, als mit
welchem Wortgebrauch es bezeichnet wird - weist Origenes auf die
verschiedene begriffliche Ausstattung ein und derselben Idee in
verschiedenen Sprachen und Kulturbezirken hin. Um die Sinnfiille des
Gemeinten zu erfassen, hilt er es fiir zweckmifig, in diesen Fillen die
konnotativen Bezeichnungen nah zueinander zu stellen, um ein moglichst
integrierendes Bild der nicht affirmativ faSbaren Einheit wiederzugeben.*
Keine AuBerung der religivsen Sprache scheint in diesem Sinne dem

3 Die Ubersetzung nach: Origenes. Das Evangelium nach Johannes (eingel. und tibers. von
R. Gogler), Ziirich / Kéln 1959, 105-107. Die Struktur der Differenzierung des
Erkenntnisobjekts tritt ebenso im Intellekt der Heiligen (Vollkommenen) in
Erscheinung. Dies riihrt faktisch daher, daf8 der Mensch nur teilweise die Erkenntnis
der Dinge besitzt. Wer in Richtung des partitiven Nachdenkens tiiber den
einheitlichen Gott geht, entfernt sich von Gott. So nahm auch Paulus’ Intellekt von
den Dingen etwas Vielteiliges, d.h. Unendlichteiliges, auf (zoAlosTmuoprov xed, ei
goTiv eixely, dmeposTnuopiov BAExwy xol xaradapBavev 7@v wpaypdrev). Dies ist
die Gesamtstruktur unserer Vernunft, doch ist sie gleichzeitig relativ anwendbar auf
verschiedene Menschen: Alle Menschen sind Tore im Hinblick auf absolutes Wissen,
aber das Wort ,Tor ist nicht im absoluten Sinne anwendbar auf verschiedene Subjekte
des Erkennens (Comm. in Jer. 8,7: 61,15-20; vgl. dazu Origenes. Die griechisch erhaltenen
Jeremiahomilien 110 und S. 279, Anm. 86). Richtig bemerkt E. Schadel betreffs dieser
Theorie tiber die Verteilung des erkenntnistheoretischen und sprachphilosophischen
Gegenstands in unserer Vernunft, dafl wir es hier , mit einem zentralen Gedanken der
theologischen Hermeneutik des Origenes zu tun haben” (Origenes. Die griechisch
erhaltenen Jeremiahomilien [eingl., tibers. und erldut. von E. Schadel], Stuttgart 1980,
277-278, Anm. 79).

40 Die gleiche Intention des menschlichen Geistes wirkt bei der Abfassung der
Evangelien (Joh 10,5: 175,27-30). In Nachahmung dieser Intention rechtfertigt Origenes
die Einfithrung des philosophischen Begriffs ,Unkorperliches’ fiir die Bezeichnung
der geistigen Substanz neben dem biblischen Terminus ,Unsichtbares’. Beide Worte
treffen zu fiir Gott (im absoluten Sinne) wie auch fiir unsichtbare und unkérperliche
Geschopfe (im relativen Sinne). Die beiden aus der philosophischen und religiosen
Tradition stammenden Worte erkldren also zusammen besser die Sinnfiille, die mit
dem Begriff ,die metaphysische Welt’ gemeint ist (Peri archon 4,3: 347,5; vgl. 4,4,1:
349,7). Im ,Hohenliedkommenar’ gibt Origenes die Idee der mystischen Fiille mit
komplexhafter Metaphorik wieder, wo eine Gestalt aus dem Liebesdrama viele
Sinndeutungen hat.
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Alexandriner tiberfiissig, da Christus in jeder von ihnen dem Bibelleser
entgegenkommt.#!

Es stellt sich die Frage, welche geistigen Krifte wirken miissen, um in
den erstrebten Bezug mit der in der Sinnfiille verhiillten gottinspirierten
Schrift einzutreten. Als erstes soll der Bibelexeget anders als der die
Wahrheit suchende Philosoph sich nicht auf sein Begriffsvermogen
verlassen oder eigenstdndig in seiner Suche sein. Immer wenn er sich als
zu wiflbegierig erachtet, in das Gottliche zu gelangen, soll er den
christlichen Glaubensanspruch im Gedédchnis halten, daff er eine
distanzhafte Pietdt einzuhalten hat, da er bei der Lektiire der gotterfiillten
Schrift mit einem nach seinem Grund unerkldrbaren Geheimnis in
Berithrung kommt.*> Das Innewerden des Gesagten wire lediglich dann
moglich, wenn der Bibelausleger sich streng an die vom kirchlichen
Glauben aufgezeigten Wege hélt und sich vorsichtig durch die dunklen,
verborgenen Sinnschiitze der Weisheit seinen eigenen Weg bahnt.*3

Neben diesem dogmatisch bedingten Kriterium des rechten Lesens
weist Origenes wiederum auf ein subjektives Kriterium hin, ein Kriterium,
das vom Leser eine besondere Einstellung des Denkens erfordert: Insofern
die gottliche Wirklichkeit in der Schrift sprachlich nicht reflektierbar ist,
kann sie mehr mit der blossen Einsicht (simpliciore intellectu) erschlossen
werden als mit beliebigen Worten. Simplicior intellectus, verbindet
Origenes mit der sittlichen Kategorie der Einfachheit und Reinheit des
Herzens. Sie rezipiert den in der Heiligen Schrift wirkenden géttlichen
Geist, um aus den gottlichen Worten das Verstandnis Christi zu gewinnen
und so in Ehrfurcht Gott in sich rein und vollkommen zu empfangen.

Origenes wirft den Haretikern wie auch den Juden vor, sie seien
geistlich der Aufgabe nicht gewachsen, die in der Schrift verborgene

41 Comm. in Rom. Bd. 1, 200,11; 220,4; 110,11 und Anm 36.

42 Vgl. Peri archon 4,2,2: 309,1-310; 4,3,14: 345,5.

4 Die in Peri archon 4,2,2: 308,12-14, angegebene hermeneutische Formel verdeutlicht, wie
dieser Erkenntnisweg durch die Autoritit der kirchlichen Glaubenslehre und durch die
apostolische Uberlieferung determiniert ist: ¢ émumvoiag 70d dylov mvedpazog Bovdrpam
700 Tazpog 7Y dAev S Insod Xpisrob Todrag dvayeypdoSon xai elg fudg EAnAvSévon,
70g @ovopdvag O68odg Grodewréov, dxopévorg Tob xavédvog Thg Insot XpisTod mapa
Sdoxmy 7@V drosTéAwv odpaviov éxxAnsiag. Vgl auch 4,2,7:318,7.

4 Vgl. Peri archon 4,3,15: 347, 26; IV 4, 9: 363, 8; Comm. in Rom. Bd. 1, 312, 20; 314,11 ;
Comm. in Cant. 77, 23. - simplex intellectus / simplex intelligentia bezeichnet bei
Origenes auch das vordergriindige Verstindnis der Heiligen Schrift, wenn man es
dem tieferen Verstindnis gegeniiberstellt, z.B. Comm. in Rom. Bd. 2, 230,25-232,6; Bd.
1, 200,3; Peri archon 4,2,6: 315,4.
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Weisheit spirituell zu verstehen, weil sie das Geschriebene nach dem
bloBlen Buchstaben aufnahmen.#> Mit ihrer Vorliebe zum Buchstaben des
Gesetzes haben die Juden, wie es der ,Romerbriefkommentar’ weithin
thematisiert, Ehebruch zwischen dem Wort Gottes und seinem Volk
begangen. Was den Juden weggenommen und den Heiden gegeben wird,
ist die Gnade des echten Glaubens, was den Menschen vom geschriebenen
Buchstaben zu den lebendigen Worten der gottinspirierten Schrift
hintibergehen lif3t.46 Wie rigoristisch die proklamierten Worte des Orige-
nes auch scheinen mogen, sie sind doch durch die Uberzeugung eines
Mannes bedingt, der die Wahrheit in dem systemhaft abstrahierenden
intuitus mentis sieht.

Es ist eine Auferung systematischen heilsgeschichtlichen Denkens, wenn
Origenes die aus drei Stufen konstituierte Lesensmethode und den
dreistufigen Bildungskursus gestaltet. Die dreistufige Sinndeutung der
Heiligen Schrift ist in einen direkten Bezug zu den drei Biichern Salomons -
Proverbia, Ecclesiastes und Canticum canticorum - gesetzt. Als Gegenstiick zur
Gliederung der Philosophie in Ethik, Physik und Epoptie korrespondieren die
Proverbia in dem hermeneutischen Ordnungssystem mit der Ethik und gerade
am Anfang mit der Logik; der Ecclesiastes korrespondiert mit der Physik, und
das ,Hohelied” mit der Epoptie. Hierbei bereiten die Proverbia durch die
praktische Unterscheidung des Guten und Bosen, und der Ecclesiastes durch
die Verachtung der sinnlichen Welt den Menschen auf die Kontemplation
Gottes in reiner Liebe im ,Hohelied’ vor.*” Die hermeneutische Lesens - und
Erziehungshierarchie entspricht der aus Platon rezipierten anthropologischen
Ausstattung des Menschen und bezweckt, die menschlichen Seelen geméf3
der Freiheit ihres Willens und Vermdgens sittlich und geistlich zu formen. In
gerade diesem hermeneutischen Triadensystem geschieht die stufenweise
Transformierung des dufleren Menschen in den inneren.

4 Die jiidisch-paldstinische Auslegung des Alten Testaments kannte eine typologisch-
allegorische Deutung des Textes, betonte aber stark die Bedeutung des Literalsinnes,
was aus dem Blickwinkel des Origenes eine prinzipiell falsche Methode ist. Siehe
R.P.C. Hanson, Allegory and Event, London 1959, 24-25.

4 Siehe Comm. in Rom. Bd. 1, 116, 12-118, 13; Bd. 1, 312,1f. Die gottliche Gnade ist der
Erkenntnisgrund fiir die richtige Annahme der Schriftworte, dabei ist sie
entscheidend auch im richtigen Vortragen der Worte; iiberhaupt ist das ganze
menschliche Leben von ihr bewirkt; vgl. De orat. 417A-421A; 421D-424A; Comm. in
Rom. Bd. 1, 62,11; 200,11. Siehe weitere zahlreiche Textbelege zum Thema bei B.
Drewery, Origen and the Doctrine of Grace, London 1960.

47 Comm. in Cant. 77,30 f.
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Tea Dularidze (Thbilisi)

THE INSTITUTION OF ENVOYS WITH HOMER -
ORIGIN OF DIPLOMACY IN ANTIQUITY

The institution of envoys emerged in times immemorial. It was quite
developed in the ancient East, which is confirmed by numerous written
documents. Suffice it to mention the truce between the Egyptian and
Hittite kingdoms of Ramses II and Hattusili III, which is one of the best
examples of international law.! The truce signed in the 13t century BC
made a fundamental change in the policy of confrontation and put an end
to a futile war that lasted 17 years.

It is noteworthy at the same time, that the institution of envoys took a
distinct shape with all its nuances in ancient Greece. It was the institution
of envoys developed in Greece that was inherited first by Rome and then
the whole of Europe. Although the Greek language did not have a word
equivalent to the modern term of diplomacy, Greeks nevertheless
managed to develop the kind of activities that can be described as
diplomacy, which included methods of resolving conflicts peacefully, the
art of holding negotiations and searching for ways of agreement between
sides in conflict, establishment of allied relations, exchange of envoys,
etiquette, oratorical skills, and other terms linked to this field of activities.

The term "diplomacy" is derived from the name of envoy's document
(dixrope) traced back to late antiquity. The document was used as a travel

MesxrocynapcTBeHHbIe OTHOIIEHWS M AUITIOMATVS Ha JipeBHeM BocToke. OTBeTCTBeH-
uemt pegakTop Cryuesckuit V. A. Hayxa, Mocksa 1987, 79; Darsania N., Pharaoh
Ramses II. Thilisi 2007, 77-78; Giorgadze G., The Acadian Version of the Truce be-
tween Ramses II and Hattusili III, Georgian Diplomacy, Annua, 3, edited by Roin Me-
treveli, Thilisi 1996, 16.
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"passport" and enabled its holders to cross borders and visit foreign
countries.?

The epic by Homer is of a paradigmatic importance for looking into
the stages of development of the foreign relations service in ancient Greece
and the Greek culture in general. Hence, it is a most important source for
us too. It is interesting to see how Homer managed to place quite a specific
sphere - diplomacy - in the context of his poetic world. It is noteworthy
that ambassadorial affairs are quite comprehensive in Iliad and Odyssey. It
is known that the functions of envoys and their missions in post-Homer
Greek society were quite differentiated, which is confirmed by the special
terminology linked to the phenomenon.

About 10 words denoting "envoy" can be found in Old Greek: 6
dyyedog, 6 dyyapog, 6 wipvE, 6 mpesPevrng, 6 dyyehapdpog, 6 Tepedeig,
0 Sewpdg, 6 daxTopog, 6 drdsTodog and 6 iuepodpdopog. At a glance, they
seem to be synonymous, but they are quite different in meaning. Of
course, it is now difficult to define the precise meaning of each term or the
time of their emergence, but one thing is definitely clear: back in the times
of Homer, words of this group were used quite frequently. Although some
of them are used in the meaning we are now considering with authors of
later periods, it is possible to assume that the words were used in the
colloquial language earlier too. As time passed, their semantic side
underwent changes that may seem insignificant now.

Homer mostly uses two of the aforementioned words: &yyedog and
xnpvg and Sidxropog is a substantivized adjective, which is confirmed by
the expression used to describe Hermes: “8idxropog "Apysrpévreg”. This
expression is used to denote the messenger of gods, it seems to have the
meaning of someone showing the path.3

Being an envoy as a function is clear-cut with Homer. The notion
implied not only messengers, who communicated news, but also people
dispatched as ambassadors to fulfil a special mission. As regards &yyelog,
which was mostly used for gods' messengers, it could have had a broader
meaning of informers or reporters, which is confirmed by the fact that
Homer used the verb &yyeAdw and the form dyyeAing "being a messenger,

2 Der Naue Pauly, Enzyklopddie der Antike, H. Schneider, Stuttgart, Weimar 1991, 683.
3 Autenrieth/Kaegi. Worterbuch zu den Homerischen Gedichten. Stuttgart und
Leipzig, 19994, 64.
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ambassador".4 The word is used in Iliad five times (III, 206; IV, 384; XI, 140;
XIII, 252; XV, 640) in the meaning of acting as ambassador.5

"Ayyediny érgévra svv dvmdém Odusii
(Came as envoy with godlike Odysseus)
11, XI, 140
"Ayyeing olyvesxe Bin Hpaxiein
([Periphetes] went as an envoy to mighty Heracles)
II,. XV, 640

In the antique era, the words acquired concrete semantic overtones. A
lot of words linked to the activities of envoys in general - both nouns and
verbs - were derived from &yyedog. In addition, composed words with the
stem were also quite frequent in Old Greek. Some of them were found
only in Old Greek, others in the Byzantine era, and Modern Greek has
inherited most of them.

The word used more frequently than others (90 times) in the epic by
Homer is xnpv§. Correspondingly, its semantic is quite broad, which
points to the comprehensive nature and importance of the function of
messengers. In poems, messengers are usually noble mortals, who serve
kings or noblemen. Homer did not use a special word for the news or
information conveyed by messengers. Presumably, words denoting it -
xfpuypx, xnpvypx and others - emerge no earlier than the classical era.
The word xnpoypa was first used by Sophocles (Ihn. 13, ect.) to denote a
statement or message conveyed by a messenger. The law Creon issued in
Antigone by Sophocles is called xnpbypa:

%ol vBv 71 7087 o past Tavdhpel méieot
xfpoypa Jevoar 70v sTparnyov dpriog .0
(And now what new edict is this of which they tell,
that our captain hath just published to all citizens?)
Antigone, 8-9

As time passed, the frequency of the use of this word increased and its
meaning also became broader. In Modern Greek, xfjpvypa means "public
statement, announcement; preaching."”

4 Liddell H. G., Scott R., Jones H. St., McKenzie R., A Greek-English Lexicon, Oxford
1996, 7; Passow F., Handworterbuch der Griechischen Sprache, Leipzig 1841, 11.

5 Gehring A., Index Homericus, Georg Olms Verlag, Hildesheim, New York 1970, 4.

6 Sophoclis Tragoediae, vol. II, Edidit R. D. Dawe, Leipzig 1985, 47.

7 Scholia Vetera, ed. P. N. Papageorgiou, Leipzig 1888, fr. 314.
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In Greek literature and sources, Greek envoys are often referred to as
npésBerg. This word is derived from npésBuvg (Nom. pl. =pésBerg, which
means "old, aged". It is noteworthy that Homer used it as an adjective and
not in the meaning of "envoy". In poems, we can see only the feminine
form of the word - =pésBu (y 452). The poet also uses its comparative and
superlative forms - xpesBirepog and npesPirarog.

npesPBiTepog Se 6V oot ...
(You are older [than Achilles])
II. X1, 787

Words derived from xpésBvg underwent certain evolution. Along with
the meaning of "elder, oldest", xpesBorepog was also used in the meaning
of "most respected, most important". The word united everything linked
to respected titles and missions. In Sparta, =pés@Buvg was a political title.8 It
was from this root that a word denoting envoy - wmpesBevrig - was
derived later. In plural, it had the form of mpésBeig (more seldom
npesBevran). The word - mpesBevriis - gradually became used in sources
in this unchanged form. Its meaning became narrower and came to denote
"envoy" in Modern Greek. Words composed and derived from mpésBug
emerged in the language with semantic links to the function of envoys and
professional diplomacy.

Thus, the terminological analysis has shown that with Homer, the
function of envoys had gone quite far even at the level of nuances. It is
also noteworthy that it is difficult to divide with Homer messengers and
envoys in the modern sense, as &yyslog and w=npixeg fulfilled the
functions of envoys and there was no term at that time to denote
professional envoys. It emerged later albeit the functions and obligations
of envoys are quite diversified in Iliad and Odyssey.

It is particularly interesting that with Homer, any prominent figure can
assume the responsibilities of an envoy, doing so in accordance with the
requirements of the moment. The 9t song of Iliad is a good example to
illustrate this, as it mentions a representative group of envoys comprising
non-professionals. Agamemnon sent mediators to convince enraged
Achilles to participate in the war. It is noteworthy how the afore-
mentioned group is staffed. Nestor mentions envoys, who he regards as
best. He names Phoenix "loved by gods" (Suigidog) as the leader, then
"great" (néyag) Ajax and Odysseus "equal to gods" (8iog). All the three

8 Liddell H. G., Scott R., Op. cit., 1462.
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selected personalities have different functions. Odysseus is the most
experienced and astute. Phoenix is a friend of Achilles' father and he
cannot be rejected. And Ajax is an incarnation of courage, whose
straightforwardness and sincerity are highly assessed by Achilles. Homer
recognizes the possibility of any prominent personality acting as an envoy.
The poet uses the epithet xAnzotl "selected, renowned" for all the three.
However, at the same time, he makes an allusion to professional envoys.
In the poem, Talthybius, Eurybates, and Idaius are messengers with
special functions and titles. Homer describes them as "messengers of Zeus
and men" (Aiwog &yyedor Hde ol dvdpdv). At the same time, there are also
messengers in the poem with the main function of just conveying a
message.

One more issue that is of importance in this connection is the
immunity of envoys. They are the people who enjoy protection from Zeus.
Traditionally, messengers were believed to be coming from the divine
ancestry of Zeus and their role was of particular significance in the
developments.® It follows that they were under the protection of the
supreme god, not the international law. It is noteworthy that not a single
episode can be found in the poem, where envoys are insulted or come
under physical pressure even in most extreme situations. In the first song
of Iliad, Agamemnon sends his personal envoys - Talthybius and Euryba-
tes - to Achilles to deliver Briseis. Although Achilles is infuriated because
of Agamemnon's behaviour and the envoys themselves are afraid of
meeting Achilles, the latter is quite polite towards the mediators. Achilles'
address bears obvious signs of reverence and even respect for them.

Xaipere, xfpoxeg, Aog Fyyedot de xod dv8pdV ...
(“Cheer up, heralds, messengers for gods and men”)
11, 1,334

Achilles notes that it is the son of Atreus who should be blamed for the
capture of Briseis, not he. It is clear that a long tradition of receiving
envoys existed in Greece, because even in such a critical situation, Achilles
is reserved and expresses his benevolence towards them. There are a lot of
such examples in antique literature, which may mean that the rights and
inviolability of envoys (in modern terminology - immunity) were gua-
ranteed although it emerged later as a legal norm.

Homer knew that there must have been some criteria to select envoys.
The criteria could be different: in some cases, professional experience and

9 Adcock S. F., Mosley D. J., Diplomacy in Ancient Greece, Thames and Hudson 1975, 183.
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wisdom and in others, personal experience gained with age. Envoys
dispatched to Achilles were selected precisely on the basis of these criteria.
However, the envoys were also accompanied by two professional envoys
- Odius and Eurybates, who do not interfere in the conversation with
Achilles and do not express their position.

A third important factor characteristic of envoys is eloquence. In this
regard, speeches made by Phoenix and Odysseus are excellent examples
of Homer's art of rhetoric. Although the speech by Ajax is quite short
compared with the two, it has quite a significant impact on Achilles due to
its straightforwardness. Interestingly, professional and non-professional
envoys are never young in the epic. Homer regards experience, wisdom,
and age as particularly important. It is noteworthy that in later ages,
people under 50 were never regarded as candidates for becoming
envoys.10 This is probably how the term "elder" - =pesBevrng - emerged
with another meaning of "respected". In addition, an envoy was to be a
calm, considerate, reasonable person with good oratorical skills.

In Homer's poems, there are envoys among both mortals and gods.
Although every god can act as an envoy and they do so too, professional
envoys can also be found in the divine circles. They are Hermes and Iris
(&AN" dyaSx ppovéovsa: Awdg déror dyyedog eip - "I come with a message
from Zeus who cares," Iris says; II., XXIV, 173.) They are protected by Zeus
personally, serving him when performing their duties. All that happens in
the poem is linked to "fulfilling Zeus' will".11

Homer gives examples of long speeches (Phoenix) and very short ones.
However, messengers are able to convey information in such a manner as
to cause amazing emotions in the other side. It is known that except for
rare exceptions, most tragic scenes did not take place in Greek tragedies
before the eyes of viewers.12 It was messengers, who had the mission of
communicating news about some trouble and they were supposed to
impress viewers verbally, speaking in detail and emotionally. Homer
seems to be describing messengers' speeches with particular skill. Of
course, a question arises whether it was so necessary for Homer to depict
professional messengers as skilful orators, as none of the professional
messengers made long speeches in the poem. Their obligation was to

10 Vicropusi purmuiomaTvivt, Tom 1, mop, pemakimevt B. IT. Tloremkxuza, Mocksa 1941, 38.

11 Gordeziani R., Greek Literature. Epic, Lyric Poetry, and Drama of the Hellenic Era, I,
Thilisi 2002, 105.

12 Gordeziani R., Op. cit., 313.
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convey information precisely, which was often achieved through short
phrases.

In the following ages, the functions of orators and envoys were clearly
divided in the Greek culture. Orators could assume diplomatic functions
in some cases, but professional diplomats did not try to excel in eloquence.
In Homer's epics, it is also clear that professional envoys fulfil only the
missions commissioned by rulers. They do not have the right to make long
speeches unlike ordinary heroes, who become envoys only in certain
situations. However, it is also noteworthy that in such cases, people are
more impressive, because they are free. The speech by Priam, who visits
Achilles for his son's dead body, is a good example in this regard.

Thus, it can be said that with Homer, the institution of envoys is a kind
of system that has distinct shapes both in terminology and functions.
Relations between polises in ancient Greece promoted further deve-
lopment of diplomacy and can be regarded as the establishment of
diplomatic relations on a micro system. What took shape at the level of
polises gradually rose to the level of Hellenic and non-Hellenic levels,
acquiring a truly global nature after the formation of the Roman state. My
opinion is that, the experience of ancient envoys is quite interesting for the
development of modern international relations, as a lot of interesting
connections can be found between modern diplomacy and its ancient

prototype.
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Iamze Gagua (Tbilisi)

MORAL CODE OF EPIC HEROES
(lliad, Aeneid, and The Knight in The Panther's Skin)

Every era and every nation produce their heroes. The names of ideal
heroes immortalized in arts and literature are transmitted from generation
to generation. What are the features of heroism? What are the criteria used
to identify it? What are the norms of behaviour universally acceptable or
unacceptable for all eras and nations?

War as the greatest of evils promotes such features in people (cruelty,
rage, ruthlessness) that are inadmissible in peacetime, but war introduces
its moral laws. What are the parameters of war ethics? What are the fea-
tures of a kind fighter? Answers to the questions can be found in literary
masterpieces like Homer's Iliad, Virgil's Aeneid, and Rustaveli's The Knight
in the Panther's Skin.

To highlight features of ideal heroes, it is necessary to concentrate on
the following issues: 1. Outward appearance and physical force; 2. War
and justness; 3. Temperance in cruel war; 4. Approach to loot; 5. Tolerance;
6. Repentance.

Outward appearance and physical force are indispensable for heroes.
Heroes stand out with their appearance, force, and courage. Armed

1 Examples quoted in this article are taken from the following editions: Homer, vol. I,

Iliad, Books 1-12, translated by William Wyatt, A. T. Murray, 1924; Homer, vol. II, II-
iad, Books 13-24, translated by A. T. Murray, 1925; Virgil, vol. I, Eclogues, Georgics; Ae-
neid, Books 1-6, revised edition, translated by H. Rushton Fairclough, Revised by G. P.
Goold, 1916; Virgil, vol. II, Aeneid, Books 7-12, Appendix Vergiliana, edited and trans-
lated by H. R. Fairclough, Revised by G. P Goold, 1918; Shota Rustaveli, The Knight in
the Panther's Skin, Tbilisi 1987 (according to the anniversary edition of 1966) (in
Georgian).
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Achilles is bathed in light like Ares. He is outstanding among Achaean
fighters. Odysseus describes him as an unequalled fighter and no one can
be compared with him in courage, although Odysseus is wiser (XIX, 155;
XIX, 216-219). Achilles admits that no one is equal to him in the battlefield,
but he is no better than others in the agora. Achilles' appearance in the
battlefield terrifies enemies. His fearlessness and appearance can be
compared with those of the god of war (X, 45-47). Achilles is powerful
(VIIL, 553), fierce, fearless (VIII, 589), terrible, rabid (XIII, 589), and stalwart
(XVIIL, 121) and his constant epithet is swift-footed (zo8dx»ng). Not only
Achilles' appearance, but also his sharp and piercing voice leaves enemies
awestruck (XVIII, 221-223).

Like Achilles, the protagonist of Aeneid, Aeneas, stands out among
Trojans with his beauty. He looks like very beautiful god Apollo. The po-
em refers to his manly and divine beauty on a lot of occasions (IV, 141-144;
I, 588-589). Beauty and courage are equally visible in Aeneas' appearance.
Queen of Carthage Dido was immediately charmed by the Trojan hero,
when she saw him (IV, 3-5; IV, 11). Aeneas stands out with his other
features: he is pius (I, 220; XII, 175), very just (I, 544-545), and great-hearted
(L, 260), and his constant epithet is father (pater) (I, 580; VIII, 28).

The protagonist of The Knight in the Panther's Skin, Tariel, is also
enticing with his build. He attracts attention immediately (628). Tariel's
appearance is described in the poem on many occasions. He is compared
with the sun and his force with that of lion's. Like Achilles, Tariel stands
out with his force and voice (1, 416).

Other heroes in Iliad, Aeneid, and The Knight in the Panther's Skin are
also good-looking, courageous, bold, and fierce in battle, but protagonists
nevertheless stand out with something that makes them better than others
and that is not only their outward appearance or particular force.

Heroes must definitely be strong, courageous, and bold, but these are
external features. Physical force is a gift from God and has little to do with
heroes' internal world. In Iliad, Agamemnon reproves Achilles, telling him
that although he is powerful - xpazepdg, that is gods' gift (I, 178).

Rustaveli also thinks that people should not be proud of their physical
force, as it is a gift from God. A mortal cannot win a victory with this force
without God's will (1046).

As regards courage and boldness, they also depend on God's will.
When Avtandil decides to fight against pirates alone, he explains to
surprised caravan owners that his courage and boldness are due to God's
will (1038).
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The merchants, whom he saved, thank Avtandil, but he believes that
this is just God's gift and he should not be credited (1050).

That is why arrogance and pride in his courage are alien to Avtandil.
War and Justness. Not only courage, outward appearance and physical
force are among heroes' features. What is war and what role does it play in
the life of heroes? What are the purposes and motives of Achilles, Aeneas,
and Tariel? For the protagonists of Homer, Virgil, and Rustaveli, war is an
internal need and activity indispensable for the existence and strength of
the state, a means for self-assertion, and an arena to show their courage. It
is just for Hellenes to fight against Troy, because they are to take revenge
for Helen's abduction, but Trojans are also right, as they protect their
homeland. Achilles' personal purpose in the Trojan War is fame. He
knows that he will prolong his life, if he does not participate in the
campaign, but he will not become glorious (IX, 412-415). That is why
Achilles, who is infuriated by Agamemnon, is in no hurry to go back ho-
me and suffers from remaining idle. This is why he is thrown into turmoil.

Aeneas' struggle in Italy is just, because he fulfils gods' will. Aeneas
tries to obtain permanent residence in Latium peacefully. He addresses the
king of Latium, Latinus, whom gods told that he would marry his daugh-
ter off to a foreigner and this union would strengthen and glorify his
kingdom, but the glory would be followed by a war (VII, 79-80). Aeneas
entreats Latinus to give refuge to fleeing Trojans, promising that instead,
they will fight to protect and strengthen Latinus' kingdom (I, 229-240).

It is noteworthy that Aeneas asks Latinus not to scorn them, because
they came to him with words of prayer and peace-ribbons (VII, 237-240).
Why should this be demeaning to Aeneas? He seems to be afraid that
appearing before the king with his head bowed can be taken as cowardice,
but there is no other way out for Aeneas. He has to entreat and ask for
what has been decided by gods. However, Turnus does not allow Trojans
to settle peacefully. He forces King Latinus to violate the truce with
Aeneas. Aeneas also fights to support some Italian tribes oppressed by
Etruscan King Mezentius and Rutulians. In spite of this, Aeneas is
internally concerned by the fact that he, a foreigner, is disputing with a
local, Turnus, over land (XII, 581-582).

Aeneas is not preparing for war. He is concerned about being obliged
to become involved in this unfortunate war (III, 29). Tiberinus, deity of the
River Tiber, calms him down and advises not to reject military action and
not to fear war (III, 40). Aeneas does not want to wage war, but he cannot
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stand up to the will of gods.2 Pius Aeneas, who is a refugee, is seeking for
a second homeland, which gods have pointed to. He is obliged to accept
Turnus' challenge, but he is nevertheless in no hurry and is waiting for the
enemy to attack. The Trojan hero does not become involved in war until
he receives a divine sign from heavens. Aeneas becomes convinced that
war is inevitable, so he is psychologically ready to fight, which becomes
clear in his threat to Turnus (VIII, 534-540).

Tariel is fighting to save his beloved princess held captive by evil

spirits. Therefore, his war is just too. As regards the war against Khataeti,
it has another ground. Tariel wants to make his rebel subordinate
surrender, i. e. protect the unity of the Indian Kingdom, and King Ramaz
of Khataeti is putting up resistance, because he wants to gain
independence for his country. His disobedience could have been regarded
as just and courageous, had Ramaz engaged himself in a face-to-face fight
against Tariel. Flattery and obsequiousness prevent King Ramaz from
being Tariel's worthy rival.
Temperance in Cruel War. Poets show protagonists' physical force in
cruel pictures of battles. Achilles fills the River Xanthus with the enemies'
fighters he killed. Achilles does not pay heed to the frightened enemies'
pleas and kills his rivals mercilessly (XXI, 116-119). He explains his cruelty
in the following manner: before Patroclus was dead, he was able to spare
enemies, but there is no one who would arouse his compassion after his
death. In addition, the son of Peleus believes that even the most
courageous man cannot avoid death. Therefore, all fighters should tolerate
the fate. Achilles says that he cannot avoid his fate either and enemies will
kill him in a battle (XXI, 110-114).

Aeneas' struggle against Rutulians is also rabid (X, 552-556; X, 586-589). He
kills enemies mercilessly (X, 585-602), but he is nevertheless pius, because he is
fighting for a just cause. He is sometimes cruel, but this is the way for him to
achieve peace. This is the merciless logic of war® and even noble heroes cannot
disregard it. However, we cannot perceive Aeneas' struggle as wild cruelty,
which is not true of his rival Turnus, who fixed the heads of defeated fighters
on raised spears and admired the sight (IX, 462-466). Turnus is pleased to see
killed Pallas and is delighted to imagine what the father of the young man will
feel, when he sees the lifeless body of his son (IX, 758-760). Turnus is force and
arrogance.# The chimera on his helmet is an allusion to this.>

2 GleiR. F.,, Der Vater der Dinge, BAC, B. 7, Trier, 287.
3 Ibid., 219-220.
4 Wisthire S. F., Public and Private in Vergil's Aeneid, The University of Massachusetts
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Homer and Virgil describe in a naturalist manner a lot of scenes of

rabid battles. The names of almost all heroes are specified in Iliad and
Aeneid. We know exact names of the people, who Achilles and Aeneas
fight with. However, Rustaveli's protagonists usually fight against
nameless armies. Scenes of battles are not so lengthy in The Knight in the
Panther's Skin. Several strophes are sometimes sufficient for Rustaveli to
describe a battle, but the passages attract attention with their poetic
sonority and alliterations (447, 558).
Approach to loot. The character of heroes can be seen very well in their
attitude towards loot, which is an award and compensation for
courageous fighting. Fighters divide among each other captives,
weaponry, gold, and silver on the basis of who made what contribution to
victory. Correspondingly, the degree of a fighter's courage is defined by
this award. Therefore, it is legal to accept it and appropriate arguments are
necessary to reject it, if such thing is to happen. Precious weaponry of
enemies is particularly attractive for fighters. Hector tries to obtain
Achilles' weapons (XXII, 125-127) and Agamemnon also takes enemies'
weapons (XI, 247). As regards Achilles, it is because of the weapons he
was deprived of that he confronts Agamemnon. A hero receives material
and spiritual respect for his courage ) mwun and 76 Swpov. However,
Sadpov alone cannot compensate mwpry. That is why Achilles rejects gifts
from Agamemnon on both occasions. His second refusal is undoubtedly
due to his reluctance to cast a shadow on the reason for his renewed
involvement in the war - revenge for his friend's death. Although Achilles
does not renounce the treasure (XVI, 84-86), it should be deserved in
battles, not presented by Agamemnon. Precious presents offered by Aga-
memnon are no compensation for Achilles' humiliation. The denial to
accept presents is an obstacle for full reconciliation, as it is contrary to
ethical norms.6 According to Iliad, it is not prohibited for heroes to receive
a ransom from enemies. That even seems to be necessary. Gods are con-
cerned about Achilles' refusal to take a ransom and return Hector's dead
body (XXIV, 115). It is Zeus' will that Iris convince Priam to meet Achilles
with gifts that may please him (XXIV, 119, 146-147). Mother Thetis tells her
son to accept the ransom and return Hector's body (XXIV, 137).

Loot is a sign of glory for Virgil too and its division among fighters is
an ordinary rule. Enemies' precious weapons are the best treasure. They

Press, Amherst 1989, 96.
5 Buccheit V., Vergil uber die Sendung Roms, Heidelberg 1963, 92-93.
6 IIltass V., Xy/moXecTBEHHBIVT MUpP TOMEPOBCKOTO 3rtoca, Mocksa 1983, 128.
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are a symbol of victory (X, 449-450). Mezentius gives his son Lausus the
weapons of defeated enemies (X, 700-701) and promises that he will also give
him Aeneas' weapons soon (X, 774-776). This is nothing unusual. However, it
is unethical and unreasonable to covet loot or rejoice at them (X, 495-500). In
Aeneid, enemies' weapons always bring trouble to fighters. They seem to be
pursued by the previous owners' fate (X, 700-710; II, 410-413).

This means that enemies' weaponry does not belong to victors and
should be donated to the deity of war. This is what Aeneas does (X, 542).
Pallas also promises to donate enemies' weaponry to the deity of war (X,
424). Aeneas sees a lot of weapons of defeated enemies in Latinus' palace
(X, 700-710). The only episode in Aeneid, in which the victor does not take
the weapons of defeated enemies and does not donate them to the deity of
war, is that of Lausus (X, 825-830).

Rustaveli's heroes bring countless treasures from Khataeti (455) and
the country of evil spirits (1429). The treasures belong to the army and
country. Tariel chooses only two things from the treasury: an exotic
knitted veil and a short woman's jacket. The two things attract him, as
they are matchless pieces of art, which he presents to his beloved woman
(460-462). Rustaveli's heroes do not covet loot. Avtandil refuses to take
pirates' loot, although he was the only one, who gained it (1054).

It is noteworthy that protagonists do not use looted weapons in battles.

They become involved in important battles with new weapons.
Hephaestus makes new weaponry for Achilles and Vulcanus for Aeneas.
Tariel, Avtandil, and Pridon open giants' chest before the war against evil
spirits. There are three weapons in the chest meant for heroes, who are to
combat the spirits (1368).
Tolerance. Is it a norm for a hero to pity his enemy, to show him mercy,
not to deprive him of weapons, and not to insult his dead body? Such
behaviour adds to a hero's dignity. Achilles does not listen to Hector's
pleas not to abandon his body dishonourably after his death, but moved
by Priam's request, returns the son's dead body to his father. Moreover, he
does not let the father see his son's dishonoured body until he gives it
proper treatment. Achilles does this with great tact and warmth.

How justified is Achilles' action regarding Hector's dead body? Is it a
crime to dishonour an enemy's dead body? Why does Apollo reprimand
him for this? Dishonouring an enemy's dead body is nothing unusual.
Hector himself tries to get hold of Patroclus' dead body and weapons
(XVII, 125-127). It is believed that a hero does not have the right to
dishonour his enemy's dead body, if the latter is as courageous as the
former. This is why Apollo and other gods reprimand Achilles. The poem
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does not make it quite obvious that Achilles does not have the right to
dishonour Hector's dead body. Otherwise, it is difficult to explain why
Achilles asks Patroclus' ghost to forgive him for returning Hector's body to
his father (XXIV, 592-595). In addition, Achilles stealthily sends back
Priam to Trojans to prevent Achaeans from seeing him and letting
Agamemnon know, as the latter can hinder the old man from returning
home (XXIV, 654-655). This means that Achilles' behaviour may offend
Achaeans. If there is any rule, which can be discussed, it implies that a
hero must cede the dead body to relatives after he receives a ransom. This
is what gods advise Achilles: to calm his rage down, take the ransom, and
return Hector's dead body (XXIV, 139). Of course, gods can stealthily take
Hector's body (which is some of the gods decision - XXIV, 24, 104), but
Zeus does not allow them to do so, because this will diminish Achilles'
glory (XXIV, 110). This is important, as a hero cannot gain glory through
violence against his enemy's soulless body (XXIV, 41-42; XXIV, 44-45).

After listening to his mother's advice, Achilles is ready to take ransom
and return Hector's dead body to Priam. However, after his meeting with
Priam, it is his personal desire to have mercy on the entreating man.

Aeneas is not a pitiless hero. He is ready to pay heed to Turnus' pleas
and leave him alive, but when he notices young Pallas' belt on him, he
becomes angry and kills his rival mercilessly. As regards Lausus, whom
he kills, Aeneas is so charmed by his courage that he does not take his
weapons and takes care to ensure that his relatives can bury him in a
worthy manner (X, 825-830).

Aeneas takes pity on the defeated enemies and does not kill them (XII,
464-465). He forgives the entreating enemies, who ask for the dead bodies
of their fellow fighters. Like Achilles, Aeneas calls a truce for 12 days to
allow them to take care of the deceased people's souls (XI, 65-105). Turnus'
fighters are surprised by Aeneas' nobility and glorify him (XI, 124-127).

Showing enemies mercy is nothing unusual for Tariel. He immediately
agrees with King Parsadan's request to pity King Ramaz (465). He forgives
King Ramaz, who asks for forgiveness for himself and the queen.
According to Rustaveli's concept, it is great honour for a hero to forgive
his defeated enemy, but this must not be detrimental to the state. Tariel
forgives King Ramaz, but reminds him that he must not forget to pay the
tribute (1648).

Forgiving enemies is not an obligatory norm of the war ethics, but it
adds honour to heroes.

Repentance. Heroes sometimes realize that they made a mistake or
committed a crime and they repent. Repentance is a precondition for a
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spiritual victory. Repentance takes possession of Achilles after Patroclus'
death. He is concerned, because he failed to help his friend or Achaeans
(XVIII, 102-106). Achilles believes it was a mistake when he failed to
overcome rage against Agamemnon (XVIII, 106-107) and Agamemnon
also tries to justify himself before the army, ascribing his offensive
behaviour to gods and maintaining that he quarrelled with the unrivalled
Achaean hero in accordance with their will.

Aeneas does not express repentance for any of his actions. Although he
is concerned about the fate of Dido, whom he abandoned, he does not
regard this as his personal misdeed. However, others in Aeneid repent
their behaviour. Turnus does so before his death (XII, 931), as well as King
Latinus, who failed to observe the truce with Aeneas (XII, 612-613). King
Ramaz, who was defeated by Tariel, regrets that he started a campaign
against Tariel and is ready to be fully responsible for the crime he
committed in exchange for immunity for his army (1611). This confession
and care for innocent soldiers is undoubtedly a very noble move by King
Ramaz, as ordinary people should not be punished for the steps and
unreasonable decisions of their rulers.

Let us now consider what may be regarded as inappropriate behaviour of
heroes and why they sometimes violate ethic norms. Stabbing enemies in
the back or stealthily killing them is inappropriate for heroes. Achilles and
Aeneas did not do anything like that, but there are nevertheless such
examples in Iliad and Aeneid. Achaeans have to kill their sleeping enemies
and Aeneas' companions also attack sleeping rivals.

Heroes in The Knight in the Panther's Skin also find themselves in such
undesirable situations. They sometimes avoid becoming involved in
battles, but of course, not because they are cowards. Avtandil kills the
sleeping Tchashnagir, because he believes that he is not an equal rival
(1110). Tariel also kills Nestan's bridegroom albeit after some hesitation,
because Nestan insists on his doing so (542). He substantiates his plan,
saying that this is a way out of the situation that has taken shape and that
it is better to kill one man than the whole army.

It is no surprise that heroes make mistakes in extreme situations.
Heroes sometimes find themselves facing an unexpected dilemma and
they have no time for thinking. Homer's, Virgil's, and Rustaveli's heroes
are not unmistakeable. They are mortals and human weaknesses are not
unknown to them. That is why their behaviour is always convincing -
both when they violate ethic norms in extreme situations and when they
act in accordance with moral norms.
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Ketevan Gardapkhadze (Tbilisi)

GREEK SYMBOLS IN GALAKTION TABIDZE'S
POETIC LANGUAGE

The works of Galaktion Tabidze, one of the greatest poets of the 20t
century, are noteworthy in many aspects. One such aspect is that his
poetry cannot be described within the frameworks of any literary trend.
Several main trends are identified in G. Tabidze's poetry: symbolist, those
stemming from Georgian classical literature and folklore, and realist,
which is a mechanical division of G. Tabidze's poetry, which "elucidated
its own and the whole Georgian culture's relationship with the 'immense
global lyre'. That is why G. Tabidze so easily manages to get into
conversation and sometimes argue or compete with the global culture of
Antiquity, the Middle Ages, Renaissance, and the 19th and 20th centuries."”

However, G. Tabidze's poetry attracts attention first and foremost for
the poet's great interest in and respect for Old Greece. With the intensity
and depth of its reference to the Greek cultural traditions, G. Tabidze's
poetry is an absolutely special event in the Georgian literature of the 20t
century. On the one hand, ancient Greece is for G. Tabidze an everlasting
value and the foundation of the world civilization, which people in
various epochs regularly revert to and, on the other hand, the Greek
civilization is his own country's historical and mythological past - the
legends of the Argonauts' trip to Colchis and Prometheus chained to the
Caucasus ridge. Therefore, the poet often refers to Greek themes in the
context of his own homeland's history. In addition, ancient Greece was the
landmark, which was to link Georgia's past glory with the most important
values of the global culture.

7 Tvaradze R., Galaktion, Tbilisi 1972, 124 (in Georgian).
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At the same time, Hellas as an image and symbol can be regarded as
most intensively represented in G. Tabidze's works. I do not mean the
frequency of the use of this specific term, but the depth of perception of
this term as an image and symbol, i. e. the amount and nature of the
information linked to them. Hellas as an image and symbol is represented
in poems in quite different parameters:

1. Geographic and ethnic: Athens, Lesbos, Rhodes, Spartans, Salamis,
Thermopolis, Illis, Megarians, Olympus, Phaleron Bay, Hellespont, Lace-
daemon;

2. Historic and social: Hetaera, Harmodius, Aristogeiton, Hipparchus,
Aspasia, Dionysus ritual;

3. Literary: elegy, Demosthenes, Homer, epitaph, Pindar, Sappho,
Anacreon, Archilochus, Thucydides, Hesiod, Tyrtaeus, Simonides, cathar-
sis, iamb, Iliad, Odyssey, ode, paean;

4. Scientific: Archimedes, atom, logos, academy.

5. Art: Parthenon, altar of Borea, amphitheatre, Praxiteles, Doric and Ionic
columns;

6. Mythology: Medea, Argonauts, Dionysus, Musa, Titans, Sphynx,
Aphrodite, Zeus, Zephira, Jason, Nymph, Niobe, Orpheus, Aristaeus, Nio-
bids, Prometheus, Maenads, Tethys, Artemide, Actaeon, Hydra, Gratiae,
Gryphon, Demeter, Daemon, Helen, Diomedes, Themis, Calypsos, Ty-
deus, Achilles, Phoenix, Hermes.

I would like to add that the multi-functionality of Greek images also
attracts attention in G. Tabidze's poetry. In this regard, Dionysus is most
remarkable, bearing various symbolic overtones in seven cases out of eight
(the divine prototype of the poet; the symbol of vegetation; the symbol of
those, who aroused the muse of sculptors for creating masterpieces; the
symbol of theatricality; the symbol of divine perfection; the symbol of a
deity suffering for humanity; and the symbol of satisfaction and
hedonism). It is noteworthy that the most popular symbol of Dionysus
(Bacchus) remains almost without any attention with G. Tabidze. It is also
noteworthy that the poet is quite consistent in using Greek images and
symbols in his narrative poems and verses. In addition, the poet uses
many Greek images and symbols as artistic images in absolutely different
manner. G. Tabidze manages to establish completely new connections
with already known and traditional images, transforming them into a
basis for non-traditional and unexpected comparisons ("Although
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wrinkles covered his forehead like epitaphs a tombstone",? "Argonauts'
belt, a cloud in colourfulness"). If we take a statistic look at this issue, the
poet uses 114 Greek images and symbols 231 times at various levels:

1. A Greek poetic image as a component of a small structure within a
verse. In such cases, Greek terms are used as symbols or arguments for a
poetic idea with their functions organically linked to the general structure
and purpose of verses.

2. A Greek poetic image as a component of a large structure within a
verse. In such cases, we may have various kinds of works. They may be
based fully on a mythological theme or the poet may be creating a world
linked to completely different periods of history of ancient countries.
There are cases, when the author eliminates chronological barriers and
represents himself as part of this large harmonious universe.

To illustrate the aforementioned, one work will be considered from
each block. The first verse to be discussed is "He made friends with it",
which, in my opinion, is quite interesting for interpreting. The verse
describes the problem of confrontation between humans and nature. It
starts with the following first line: "Man made friends with nature itself."
The rest of the work, however, effectively describes alienation between
man and nature. The following passage is quite interesting in this
confrontation:

It will respond to everything with revenge.

What does he pin his hopes on?

The clumsy rage of the old fever of natural forces,
Which makes Archimedes sad even today.!0

Many discoveries that enabled man to make an impact on nature are
linked to Archimedes. It is also known that people in Antiquity regarded
as sacrilege to use talents bestowed by gods against nature and humans.™
It is known that Archimedes was involved in the following episode: When
the Roman fleet attacked his native town of Syracuse, the ruler of
Syracuse, Hiero, asked him, as a great scientist, for help. Archimedes
created an amazing defensive system for the town based on the practical
application of the laws of mechanics he had discovered. The Roman fleet
found itself in a terrible situation and had to retreat. However,

8 Tabidze G., Complete works in 12 volumes, vol. VII, Tbilisi 1968, 28, 52 (in Georgian).
9  Tabidze G., 1968, 88.

10 Tabidze G., 1968, 263.

11 Geschichte des wissenschaftlichen Denkens in Altertum, hrsg. F. Jurss, Berlin 1982.
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Archimedes seems not to have forgiven himself this sin, so he did not
leave any drawings linked to the use of his laws in battle equipment and
did not even try to create a similar defensive system, when Romans
attacked again. He fell victim to the Roman conquest of Syracuse together
with his fellow citizens.?

Given the aforementioned, I think that G. Tabidze uses Archimedes as
a symbol of concern about humanity and thoughts on establishing
harmonious relations between nature and humans and combining
theoretical ideas of humans with practical deeds with respect to nature.
That is why the line "Which makes Archimedes sad even today" should be
understood as a symbol of the problem that has worried humanity since
Antiquity: confrontation between humans and nature (Discussion of the
confrontation between nature and humanity started back in the times of
Hesiod.13).

To better understand the function of the Greek images and symbols of
the second block, I would like to concentrate on one aspect in G. Tabidze's
works, which has not been sufficiently explored. It is his poetic treaty
"Conversation about Lyrics" (1940), where he describes in a poetic form
the main function of poetry and lyrics. The author says that poetry should
first and foremost convey the heartbeat of the public and serve the
country:

Let us serve
Our Homeland again,
Listen to its call.!4

How seriously G. Tabidze prepared to write this narrative poem,
becomes obvious in the so-called prosaic version of the poem, which is
effectively a kind of scientific prooemium written before the poem itself.1>
We will revert to the comments at the end of this article. Here, I would like
to say a few words about the structure of the poem, which consists of 176
strophes. They can thematically be divided into the following parts:

1. Strophes I-VI are the so-called introduction devoted to the poet's
memories and description of his homeland;

2. Strophes VII-XL present a lengthy discussion of the function of poetry
and its connection with society;

12 Plut., Pelopid. Marcell., XIV, XIX.

13 Hesiod, Theogony, ed. with Prolegomena and Commentary by H. I. West, Oxford 1966.
14 Tabidze G., Complete works in 12 volumes, vol. IX, Tbilisi 1971, 148 (in Georgian).

15 Tabidze G., Complete works in 12 volumes, vol. XII, Tbilisi 1975, 566-575 (in Georgian,).
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3. Strophes XLI-LXI are devoted to a systemic poetic overview of the
archaic Greek lyrics;

4. Strophes LXII-CLXXVI describe in a non-systemic manner main aspects
of the development of poetry together with a certain amount of the poet's
political views. This part of the poem is mostly associative: associations
linked to one theme give rise to the discussion of another theme and the
poet switches from Georgian poetry to facts of world poetry.

Correspondingly, it can be said that the only passage in the whole
poem, which is systemic and logical is the discussion of the archaic Greek
lyrics. G. Tabidze effectively emphasized that this period was outstanding
in the development of world lyrics with its logic and organic connection
with the social and political contexts. In my opinion, G. Tabidze's opinion
on archaic Greek lyrics is noteworthy for two aspects:

1. The poet's vision of how archaic lyrics took shape, what was most
important on this path, and which poets he deems most important in the
archaic period of Greek lyrics;

2. How laconic and interesting is the poet's description of the poetry, when
he characterizes the works of each poet.

As I already said, for G. Tabidze, the main thing in poetry is to empha-
size the position of an active citizen. He believes that in this regard,
archaic Greek lyrics, which charms us with its "national spirit and mo-
desty" is incomparable.1® Given this, G. Tabidze concentrates only on those
poets, who are appropriate to public sentiments. Therefore, it is quite easy
to explain the fact that we do not encounter in the poem names like
Sappho, Alcaeus, or Anacreon, i. e. the poetry that can be regarded as
"lyrics for lyrics".17

G. Tabidze starts speaking about the functional force of lyrics with
legendary Orpheus, who is presented with the following features: people
attribute magic force to him; his songs can move inanimate things and
even "heartless and powerful gods" and can tame beasts. It can be said that
the poem shows quite fully the features of Orpheus described in the
mythological tradition.®

G. Tabidze regards Archilochus of Paros as the forefather of lyric
poetry: "Archilochus was the forefather of lyric poetry".!® In this case, G.
Tabidze takes into account two circumstances: first, Archilochus is the first

16 Tabidze G., 1971, 154.

7 Gordeziani R., Greek Civilization, I, Tbilisi 1988, 201-232 (in Georgian).
8 Zigler K., RE XVIII. 1, 1200-1316.

19 Tabidze G., 1971, 15.
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poet in the history of European literature, whose phase of life can be dated
more or less precisely, and second, he is the first poet, who can be
described as a truly lyric poet, as his poetry is the first to show so boldly
the individualism of a lyric poet.?

Writing about Archilochus, G. Tabidze emphasizes three main fea-
tures: iambographer, intolerance of humiliation, and sharp lyrics, which
G. Tabidze describes with a capacious expression - "poison of lyrics". The
poet used these allusions to describe the main features of the individuality
of Archilochus of Paros as a poet and citizen.

Among the poets of archaic period, G. Tabidze mentions Tyrtaeus and,
in this connection, wars between Spartans and Messenians, in which
Spartans, who were few in number, defeated the enemies thanks to the
poet's ardent verses that served to arouse war energy and determination.
Tyrtaeus was indeed one of the forefathers of war lyrics,?* which is most
important for G. Tabidze. As we know from the history of literature,
Tyrtaeus wrote not only war elegies. He was the first poet, who glorified
the political system of his own polis. Unfortunately, G. Tabidze does not
concentrate on this issue.?

In the three strophes of the poem devoted to Solon, G. Tabidze recites
the well-known story of recapturing Salamina, emphasizing the decisive
role of Solon's war songs in the recapture. In addition, writing about
Solon's poetry, the poet describes it as elegiac poetry, which puts emphasis
on philosophic and social problems, and '"links to verses"? laws and
political addresses. As a political figure and poet, Solon was interested in
the future of the polis, laws of its existence, and relations between society
and personalities (correlation between the divine and human spheres),?
which G. Tabidze conveys in a very laconic and precise manner.

G. Tabidze also writes about a well-known representative of choral
lyrics, Simonides of Ceos, being interested only in those aspects of his
poetry, which depict the Greek-Persian war. It is known that Simonides
devoted beautiful lines to the Spartan heroes, who fell near Thermopiles.
The lines in G. Tabidze's poetry may be the first attempt of translation into
Georgian of the famous epitaph that came down to us as written by Simoni-

20 Gordeziani R., Greek Literature, Tbilisi 2002, vol. I, 175-183 (in Georgian); West M. L.,
Studies in Greek Elegy and Iambus, Berlin, New York 1974, 23-28.

2l Gordeziani R., Op. cit., 186-188.

22 Arist., Polit., 5, 6, 2; Strab., 8, 362.

2 Tabidze G., 1971, 152-153.

24 Tatacz., GLTD, 184.
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des of Ceos: "O Stranger, send the news home to the Lacedaemonians that
here we lie at rest: the commands they gave us have been obeyed". The
comments make it clear that the translation was made from Russian,
because the author adds in brackets a phrase in Russian ("loyal to com-
mands of homeland" - “Bepmble 3akony pommubr’).?> G. Tabidze says
nothing about other aspects of the poetry of Simonides of Ceos (as a
professional and intellectual), because the main thing for him is Simonides'
love for his homeland expressed in his poems as praises of homeland.

Among lyric poets, G. Tabidze gives a highest assessment to Pindar.
He points out the main features of Pindar: "singing in an amazing voice",
glorifying his homeland, writing odes and hymns, glorifying the winners
in Olympic and Pythian games, abundance of strophes, beauty of images,
eloquence, and "dolodmgmo ssbggemo dows". One aspect G. Tabidze likes
most in Pindar's works is the general Hellenic nature of his poetry. The
heroes Pindar praised participated in Pan-Hellenic competitions,
expressing the faith of people and the force and immortality of their genes.

Let us now revert to the comments (the prosaic version of the poem),
which we mentioned above. G. Tabidze creates a theoretical basis for his poem
in it. He departs from the assumption that lyrics is the force that "breathes
eternal vitality and develops together with the pace of development of
humanity."?® According to G. Tabidze, the harmonious connection of lyrics
with public and political life was particularly strong in Greece in the 7th and 6t
centuries BC and became one of the motive forces of society. As a summary,
G. Tabidze refers to his own translation of a scholium called a song of
Harmodius by a scholiast known by the name of Callistratus, who praises
Harmodius and Aristogeiton for their attempt to kill a tyrant.

G. Tabidze's poem makes it clear that no one in Georgian poetry has
gone as far as he did in the creative comprehension of Antiquity. His
poem can be regarded as the most competent praise of the archaic Greek
lyrics in Georgian poetry. In addition, it has an excellent poetic form.

Given this, it becomes clear that the frequent use of Greek images and
symbols in G. Tabidze's works is due not only to paying tribute to the
origins of the European civilization, but also to the poet's boundless
respect and love for Hellenic culture. That is why Greek images used by
G. Tabidze are so organically linked to the structure and poetics of his
verses.

% Tabidze G., Complete works in 12 volumes, vol. XII, Tbilisi 1973, 569 (in Georgian).
26 Tabidze G., 1973, 570-571.
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Manana Garibashvili (Tbilisi)

ANCIENT MOTIFS IN THE WORKS OF GEORGIAN SYMBOLISTS

When I decided to work on this topic, I knew in advance that the sources
would not be numerous. However, I believe that the period nevertheless
deserves special attention as it is here that Georgian poetry becomes
familiarized with ancient names and motifs.

The traces of close cultural relations of the Georgian tribes with the
ancient world are lost in the depths of centuries. However, they are not
easy to discern in the classical Georgian poetry, which belongs to a much
later period. If The Knight in the Tiger Skin may offer some parallels with
the ancient world - through vigorous efforts at that - the later Georgian
poetry cannot be ‘blamed’ of the same: both the poets and the audience are
absolutely detached from the ancient world and know almost nothing
about it. The poetry of the Revival makes no mention of even a single
name either from mythology or from history, which has always been quite
the opposite in the European poetry.

The only exclusion is Davit Guramishvili’s Merry Summer, which opens
with the struggle of winter and spring, which proceeds against the
following names: “[He] had assigned Evros as the commander against
Cecia; the latter was followed by Lipsi Zepiros Phoinix, Borias, Notos.
Summer had Cecia as the commander, where Evros stood idle. He was
followed by Argestes, Apil, ergast, Thrascias Livontos.”)1

Guramishvili may seem to be using some Russian source; however,
this is not so as all the names are borrowed from Sulkhan Saba Orbeliani’s
Lexicon, specifically, the entry for “wind”, while Sulkhan Saba Orbeliani
must have been the only person in Georgia having an access to ancient
sources.

1 Davit Guramishvili, Katsvia the Shepherd, Davitiani, Tbilisi 1955, 180.
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Another instance of quoting ancient names is attested in a five foot
quintuplet »Q3g390aq d0bgmgs, LodMmdbol wowgds: (“I lost Minerva, the
praise of wisdom”).

It was already the end of the 18t century or the turn of the 19t when
the phenomenon, labeled by Akaki Urushadze as Via Rusica developed.
The author tries to give an in-line definition of the word, probably, being
sure that it conveyed nothing to a reader.

The first Georgian poet having a direct access to French and Russian
classicist poetry was Alexandre Chavchavadze. The literature in question
was full of Greek and Roman names, which in fact could be qualified as a
necessary feature of lyric poetry of those times. The poems frequently
referred not only to mythological, but also to lyrical characters and their
beloved too mainly had ancient names.

Alexadre Chavchavadze paid a tribute to the tradition. However, these
names did not quite fit his poetic world, abounding with oriental
vocabulary and five-foot quintuplets. ,,8LbfGsgem s3memmb dmofos Inco-
®s RS asbsagem mogmem ggdms bowgder™ (“Apollo swiftly came forth
with envy and drove Tagtir out to apply colors”), where Tagtir is the name
of some star, presumably in Turkish. Or let us consider the following lines
integrated into a five-foot quintuplet: ,benmgg, Gos dsamg doMgm gotgdo,
3M(3Rd 07 dmdsbangobs® wagls 39 (“Chloe, why do you let me stride
along alone, why do not you accompany me today”). The only case when
an ancient name sounds natural in his verse is the following line:
“B99meamdsds dabglo Lafbobgamdo Rosygbs? (“Autumn stored Bacchus in
wine press”).

The trend did not persist with the following generation of poets. The
whole of the 19th century passed without any interest in antiquity, apart
from the cases when a myth was directly association with Georgia
(Prometheus, the Argonauts). Akaki Tsereteli wrote a poem called Medeia.
However, no other case presents itself.

And at last, in the 1910s, a group of Georgian poets, “Tsisperkantse-
lebi” (“The Poets of Cerulean Drinking-Horn”) came on scene, calling
themselves symbolists. Now I will not dwell on what symbolism was, all
the more so that the question in itself is quite controversial and no
exhaustive definition as yet offers itself. Neither shall I discuss to what
extent a particular poet can be found a symbolist, as it may turn out that

2 Aleksandre Chavchavadze, An Amusing Pentametric Verse, Georgian Prose, vol. 6,
Thbilisi 1975, 29.
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the only Orthodox symbolist was Valerian Gaprindashvili. However,
neither this is important for the present paper. What in fact matters is that
by their literary stand, the poets were aesthetes and thanks to this very
quality, ancient names and motifs sounded so natural in their writings.

Though I do not aim to dwell on the theoretical issues of symbolism,
there are some points that still need to be mentioned.

Georgian symbolism developed under a direct influence of Russian
symbolism. Though it has its own original character and does not closely
resemble the Russian version, the theoretical grounds are anyway the
same. Russian symbolism is highly literate, full of scholarly reminiscences.
This was determined not so much by French symbolism as by the taste
and literary propensities of Valeri Brysov, the founder and the theoretical
“legislator” of Russian symbolism. His close affinity with ancient world
was clearly reflected on Russian symbolism on the whole.

Georgian symbolists had a high regard for Brysov as a theorist and as
a poet of special significance. It was through Brysov’s translations and
papers that they became acquainted with and fetishized Baudelaire and
Verlaine, Rimbaud and Verharn, also E. A. Poe. Therefore, Brysov’s
propensity to the ancient works were likewise treated with due
consideration. In this respect too Valerian Gaprindashvili was the most
orthodox of all.

Valerian Gaprindashvili’s poetic world during his symbolist period is
a secluded conventional space, scarcely admitting any reverberations of
the outer world. This was his principal and deliberate stance. He wrote:
“Today poetry is burnt in its kiln, without borrowing anything from life.”3
I will not now discuss how truthful this statement is, at least in terms of
his own poetry. Several extracts from his own reasoning are sufficient to
reject this view. However, it is doubtless that Valerian Gaprindashvili
aspired for the fulfillment of this statement. He had another requirement
for the new type of poetry, called “the magic of names”. “Nowadays
poetry abounds in names like Caliostos” fingers with precious stones. ...
At first, a name has a real content, but it gradually gets rid of reality and
becomes a value of its own. The whole Greek mythology now is the magic
of names, distanced from its initial ground.”*

Naturally, when a modern poet mentions an ancient mythological
name, it is impossible to avoid some distance from the initial context as it
now serves a different poetic intention. However, to our surprise, Valerian

Gaprindashvili V., Poems, Translations, Essays, Tbilisi 1990, 523.
4 Ibid., 523.
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Gaprindashvili believes that the names are to be fully purged of the old
content, which is likewise impossible as they retain not only their phonetic
sound, but also stir specific associations and reminiscences. Anyway,
according to the theory, Valerian Gaprindashvili’s poetry is expected to be
full of ancient names, which is not so at all, with the exception of
“sphinxes”, “demons” and “chimeras”, mentioned in his every other
poem.

This too has a theoretical grounding in Gaprindashvili’s works, as he
was inspired by a desire to create new myths and raise poets and literary
characters to the ranks of deities: “Today poets replace Greek gods in
poetry: Chatterton, Rimbaud, Besiki, Machabeli, Hoffmann, Villiers de
I'Isle, Adam enrapture poet’s dream to a no lesser degree than Zeus and
Apollo, Aphrodite and Athena ... If earlier there was Apollo in poetry,
now there is Goethe, if there was Medusa Gorgon before, now there are
Edgar and Maldoror... Then the poet was inspired by Hellenic and Roman
gods, now he is inspired by the fantastic names of the poets of the past,
earlier, the poet was inspired by Orpheus and Eurydice, while now he is
inspired by Beatrice and Alighieri.”5

He goes even farther with regard to Alighieri, declaring that the name
of Beatrice is more important than of the author of the Divina Comedia.
The extract was quoted to illustrate the poet’s high regard for the Hellenic
deities and heroes, even if conveyed through negation. The names are
enumerated exhaustively - the list is longer than cited. This too points to
some kind of association with the Greek world. Ancient world was much
closer to the poet than in earlier Georgian literature.

In the poems of the period, Gaprindashvili frequently mentions
Opbhelia in an attempt to mould an unattainable symbolic image of the
beloved and, despite his theoretical divergence from antiquity,
nevertheless resorts to ancient Greek mythos:

300 9300035l mMggmbo — g mggwosl
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5 Ibid., Declaration (New Mythology), 544.
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“Like Orpheus calling Eurydice,/ I summon Ophelia from the flame-coloured
boundary of the unattainable harbor of the sun./ Elysium is the better place to
dwell/ and my love failed to increase her quench.

“I thought she would follow me from the harbor of shadows and sang to her
moony verses. But the virgin was aware of the delight of verse./ And I could not
take her away from the dreamy circle, her wings being folded.”

And finally:

39 dmgobgesg, by Lszomols gl aoesbywo,
@3 0bge Lohgdols gesd Mo bs dodsligbgol.6

“In will look back, having passed the circle of the hot kiln,/ and the barren
voice of black darkness will respond to me”.

It is needless to remind the readers well acquainted with the Hellenic
world of the events Orpheus and Eurydice encountered on their way from
Hades. As we can see, the parallels are drawn successfully.

Valerian Gaprindashvili quotes ancient names in his other poems as
well. However, as they do not have any special functions apart from the
above-mentioned “magic of names”, there is no need to provide
interpretations. Therefore, I will not quote them in the paper.

Paolo Iashvili's works lack reminiscences on antiquity. Geronti
Kikodze notes that Paolo had little in common with symbolists in terms of
his outlook and propensities. Indeed, unlike Valerian Gaprindashvili, his
poetic world is oriented to the outer reality. He does not create a
conventional poeticized environment and one may hardly expect to come
across an ancient flow in his works, even in terms of theoretical
probability.

I will diverge for a while from the main point and mention that a few
years ago the name of certain Elene Bakradze was brought to light, who
claimed to be the author of the Darian Cycle. The issue stirred hot and
lengthy disputed. Paolo Iashvili’s authorship was questioned. However,
some sources must have escaped close attention: In 1922, Valerian
Gaprindashvili writes in his letter “Declaration (new mythology)”: “A
poet can create a new myth...”” and mentions among others Elene Darian.
I believe this argument does not require any further corroboration. Who
else could know the truth better than Valerian Gaprindashvili, who was a
supporter and partaker in all symbolist initiatives.

Ibid., Ophelia-Eurydice, 106.
7 Ibid., Declaration (New Mythology), 545.
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Let us return to our main point. Titsian Tabidze’s poetic world is
slightly more oriented to book and literature. However, in his symbolist
period he chose ancient East - Chaldea or Phoenicia as the space for his
privacy. Even in that period, the system of symbols he employed was
oriented to the reality, to immediate experience. The most recurrent of the
literary images is demon, which however, is more of Lermontov’s demon
and thus has little in common with the ancient world.

Leaving aside Carthage, the Phoenician goddess Tanit and Salambo,
borrowed rather from Flaubert’s novel than from antiquity, only two
interesting cases offer themselves in terms of our immediate goal. They are
mentioned in the poem The Rioni Port devoted to the drainage of Kolkheti
marshes. The narrative starts from an ancient period:

303m 36989 dggmo dgMdgbo,

oy Tgtws 89 Jggysbody,

(bxmdes dmd bymai o6 @ogfgms):
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“Hippocrates the ancient Greek,/ wrote the following about this land/ (he
would better not write at all):/ The land which is washed by the Phasis River,/ is
wet, warm and humid,/ set in woods,/ where it rains heavily everyday.”

And so forth. This in only to provide evidence as there is nothing to
comment on. The quoted text is basically written in free verse and
therefore, Hippocritus” words are rendered precisely.

The other case is more interesting:

304930 dSwMg dg sbgmboml,
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“Earlier I used to be Antony,/ and now I truly resemble Nero as I lament./ 1
have mourned over many a dream/ and many still torture me painfully”.

At the first sight, there is nothing important beyond the words. Nero
appears as the embodiment of madness. However, it is unclear what

Titsian Tabidze, Rioni-Port, Selected Works, Thilisi 1960, 211.
9 Ibid., Earlier I used to be, 156.
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accounts for the reference to Antony. Pasternak’s Russian translation reads
as follows:

51 ObIA KpacuB KakK AHTHUHOU,
Temepp moAHe0 Kak Hepown.10

In my opinion, the publishers of the book could not understand the
name Antinous and “corrected” it to Antony. The rhyming suggests the
same - “antinoe - gamoviglove”. Though it may not altogether successful,
Titsian Tabidze normally found such rhyming satisfactory. The line does
not refer to Antinous of the Odyssey, the most distinguished suitor of
Penelope. The poet alludes to the beautiful Greek lad from the retinue of
the Roman Emperor Hadrian, who was found drowned in Nile. It is not
known whether Antinous was killed or committed suicide. Hadrian was
overcome by unparalleled grief: for years he would erect temples to in the
lad’s honour and tried to establish his cult. Thus, the meaning of the lines
is quite clear: earlier the poet used to be as beautiful as Antinous, while
now he resembled Nero, fattened and anguished.

Tsitsian Tabidze’s works occasionally mention some more ancient
names:

30bws eyl Imggfym dommms @oMognmo —
fg96do godmgds, HmI ogml Jobesmo.1l

“I would now like to set myself to a lyric tune - / we too may convey Pindar
within us”.

Most of all the poet mentions the Argonauts and Orpheus. Ancient
names appear sporadically in the works of minor Georgian symbolists too,
such as Shalva Apkhaidze, Shalva Karmeli, a gifted young poet, who
passed away at an early age, etc.

Grigol Robakidze’s attitude to antiquity is somewhat different - more
conceptual. Being older than the generation of the Cerulean Drinking
Horn poets, he was less subject to the influence of foreign symbolists, and
did not even find himself a symbolist; however, as he was admitted as the
leader of the group and had a remarkable impact on the whole trend, it
will be incorrect not to mention his name among the symbolists.

In some respect, he believed to be the child of Hellas, as rendered in
the following line: ”3gmmools dgomo 396 gMmgnmo 3y ,,99m® gogols

10 Turman Tabunse, Vs6partoe, Mocksa 1963, 95.
11 Titsian Tabidze, Dadaistic Madrigal, Selected Works, Tbilisi 1960, 170.
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(“The Child of Hellas I am, devoted to “amor fati”). However, his being
son of Hellas stems from Nietzsche’s The Birth of Tragedy.

In its classical understanding, the culture of Hellas, naturally, is
associated with harmony and light, and with the mood rendered in
Galaktion’s poem: ,gmos, gmoes, o bymo sgomgol mgol o
Lsdmbgenls (“Hellas, Hellas, here the soul wears its light garment”). The
new epoch also saw in the Hellenic culture a different beginning too.
Nietzsche distinguished between two principles: Apollonian, which is
light and harmonious and Dionysian - a dark, irrational, ecstatic, orgiastic
stream. Grigol Robakidze aspires for the embodiment of the second one.

bgemgdo gobo semgliomo Jomgols gombo!

©oeo ool sgbmmmdon @sgoggdgooom,
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“Hands sharpened with the passion of amber threshing ground!/We will be
incited with midday salacity,/we, tortured by proximity with god: burn and go
tipsy./ Pan’s brass threshing board, with bay horses harnessed to it, breaks
apart/and the malicious threshing board of the sun makes us swoon with love.”

The copper threshing board is an attribute of Dionysus rather than of
the pan. Tigers and lions used to be harnessed in it. However, for
Robakidze, pan is not merely a four-legged comic deity; first of all he is
the creature that provokes panic, he is the great pan, whose death marked
the end to one great civilization. The poet imagines him as Dionysus,
whom he resembles by his inner orgiastic nature, madness and
irrationality.

“Bgdo @gMdos omboligl 3geswmombo™3 (“My emblem is Dionysus’
medallion”), he declares and returns to the theme in another poem called
Irrubakidze.

L3896l WBmmme J39L3bgwmoals agambl,
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“He listens only to the roar of abyss/ once he broke loose and neighed
Dionysus’ word.”

12 Grigol Robakidze, “The Great Midday”, The Poets of the Cerulean Horn, One Hun-
dred Poems, Poetry, Thilisi 2007, 16.

13 Ibid., Automedalion”, 15.

14 Tbid., Irruakidze, 18.
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In Grigol Robakidze’s poetic imagination the Dionysian beginning ties
together Eros and Thanatos in an eternal knot. His well-known play Londa
is devoted to this theme. Containing no explicit references to the ancient
world, the play anyway abounds in associations with Hellas. One can
clearly recognize the rhythms and tones of ancient Greek dithyrambs and
dramas of destiny. Here too prevails the Dionysian principle. Eros and
Thanatos are interlocked.

Pursuant to this very idea, he refers to the mythical relationship of
Alexander the Great and the Amazons several times. The story is narrated
at length in an unfinished, or rather, abandoned novel Palestra. The seeds
of the same motif can be discerned already in the poem Irrubakidze.

0Msbols mgoMo ©sdg g0l @mddg asgomgby.
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“I spent awake the white Iranian night on a stony lion./(The son of Phillip is the
name of the Lion itself)./This was in Khamadan:/where one night Alexander the

Great/ lay 10 000 maids as wives to 10 000 horsemen on the wearied grass./ I only
recollected -/ but I cried: that I saw the trance.”

One more poem to quote in this regard is Horn-butted by the Sun, which
the author intended to be included into a drama to be called Kardu:
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15 Ibid.
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39LOMmemy deobsmgl.
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“It was in the land of Kivchaghs,/ I kidnapped a woman./I put on my horse a
female cheetah,/ sprawled the curvy body of the saddle,/saw the madness of white
hips./ The lecherous knees would jump lustfully,/ And I the beast turned into a
prey (And I the capturer turned into a captured beast). /The kiss was a bite, /the
caress was a knife. /I slashed with my mouth/ the bent stomach/ and from an apt
gap/ threw it to the river./I dried my bloody lips with the mane.”

At the first sight, nothing in the poem seems to be ancient. However,
as Grigol Robakidze himself notes, the quoted extract was inspired by
Tacitus’ story, specifically, the passage that relates about Radamant’s and
Zenobia’s adventure. “Hardly any story has impressed me that much”, he
writes. “I saw in the woman a real “earth” with lustful breasts and the will
capable of self-sacrifice. In the man I saw a real superhuman essence,
abiding with the love for fate (amor fati)”.

As the parallel is exhaustively discussed in Akaki Bakradze’s book
Kardu, dedicated to Robakidze, I will not dwell on it any more. I will only
note that here too Eros and Thanatos are interwoven.

It is common knowledge that Galaktion Tabidze used to belong to the
Cerulian Horns but afterwards gradually moved away from the group
without confronting anyone in public. The only exception was Grigol
Robakidze, whose “fits of madness” and “trances” obviously appealed to
Galaktion as false and insincere, and compelled him to oppose the elderly
poet openly.

“The fantasist is greater in the first/and lesser in the second,/the first is a
poet,/and the second is all shows”.17

If these lines may seem too general to identify the referent, the first
version of the verse leaves no room for doubts as it directly mentions
Robakidze. The poem may also refer to Galaktion himself, as the
symbolistic trend is no less obvious in his poems. However, this topic has
been profoundly treated for years by our colleague, Keti Gardapkhadze
and therefore, I feel there is nothing I could add to it.

As I have mentioned in the beginning, the material is scanty. The cult
of antiquity has never been established in Georgian literature. However,
after the period of symbolist, references to antiquity do not sound as odd
as in Alexandre Chavchavadze’s poems.

16 Grigol Robakidze, Centaurs, Dramas, Tbilisi 1990, 260.
17 Galaktion Tabidze, Others Wail, Thbilisi 1977, 308.
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I would like to cite an example from Konstantine Chichinadze’s works.
Though having no connections with symbolism, he too reckoned himself
among the pupils of Valeri Brysov. Therefore, I believe it will not be
inappropriate to quote him in here. In his Apology to Rion he states most
eloquently that at the sources of the Phasis river, “With her swift hounds and
her bow,/White Diana strode up the meadows, /to tire her passionless body.”18

In conclusion I would like to say that despite the many ages-long close
relations between the two nations, we failed to trace the direct influence of
antiquity on old Georgian poetry. If ecclesiastic poetry introduced an
equivalent of the iambic trimetre, whose one rhythmical version is still
used today (“3mms 3dgb ogm, Lodmdbols dmygstyg gMose/gommbmgmbo,
3989390 LIsMlms 960ls”), secular poetry does not offer even such a case.
Several ancient names are mentioned only at the end of the 18th and the
start of the 19th centuries. For the first time in Georgian literature these
names and several motifs of antiquity establish a perceptible place the
1910s and 1920s, in the poems of symbolists. If in Valerian
Gaprindashvili’s and other poet’s works (such as Shalva Karmeli’s poem
Café. “ A princess has come with a dog, rustling and gentle like Artemis??)
reference to ancient names is somewhat ornamental, in Grigol Robakidze’s
works it is more functional. In Galaktion’s poetry, which has not been
discussed in this paper, both types of references can be found, but the
functional one probably prevails as could be expected. These tendencies
were not carried on in the following period, under the pressure of social
realism. It would anyway be interesting to follow the thread. However,
but this is already a different issue.

18 Konstantine Chichinadze, Rioni Apology, Anthology of Poetry, Tbilisi 1971, 62.
19 Shalva Karmeli, Fairy Streets, Tbilisi 2000, 60.
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Tinatin Giorgobiani (Tbilisi)

SOME ASPECTS OF GREEK-GEORGIAN CULTURAL DIALOGUE

A significant part of Greek religious and philosophical writings were
translated into Georgian as early as between the 6th and 12th centuries and
no surprise that the Georgian literary language could have been
influenced by Greek. Indeed, Georgian vocabulary, syntax and
phraseology were subject to a significant influence, which resulted in the
adoption of infinitive and participial structures unnatural for Georgian, a
specific use of the conjunction kai (and), etc. It should be noted that Semitic
paronomasia - use of the same word or the same root in different syntactic
functions in one sentence - is believed to be borrowed via Greek: e. g. “p1)

”wou

Smeavpilere Smeavpoivg”, “nu iunjebt saunjesa” which literary means: “do
not treasure your treasure” (Matt., 6.19); “a&M &hesSjseran”, “marilita dai-
marilos” - “salted with salt” (Mark., 9.49) and many other. However, Pro-
fessor I. Imnaishvili, an old Georgian specialist, argues that paronomasia,
which is aimed at rendering the intensity of action, reiteration and
duration, has been employed in Georgian literary language since very
early times and that the rhetorical figure is quite common for Georgian
and its dialects.

When the Hebrew Old Testament was translated into Greek and
afterwards the New Testament was written in Greek, many ancient Greek
words acquired new senses. Naturally, a number of Hebrewisms and
Arameisms entered Georgian via Greek! - specifically, measurement and
monetary units. They are:

I Danelia, K., Some Aspects the History of Georgian Written Language, TSU, 1983;
see also Sarjveladze Z., An Introduction to the History of Georgian Literary Language,
Tbilisi 1984 (in Georgian).
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1. uédog (Georg. modi), meaning “measure”, “measurement”, and
corresponding to approximately 26 liters. Ephraim the Lesser uses modi in
the meaning of measurement, meter, an important piece, something
outstanding.

2. sixdog Georgian sik’ila or sk’ila, which is the same as “didrachma”, is
rendered in the New Testament as “statir” or “mna” (Matt., 17.27; Luke.,
*9.16-18).2

3. wé “mna”, a golden or silver coin, a monetary unit mentioned in
the Georgian versions of the Old and New Testaments, which has the
following definition: “... mna is one litra and a half of the second litra”
(“mnai ars lit'rai erti da lit'ris meorisa nats’ili”). Normally, metric units
tended to be changing historically, each having different values at
different times - sometimes more, sometimes less.

4. yépop (Georg. gomori), a Hebrew word borrowed into Georgian via
Greek, meaning the measure for liquid and grain. All these words entered
Old Georgian from Greek almost without translation.

Linguistic contacts and interaction influences the structure and
vocabulary of the languages. Two type of influence has been observed:
unilateral and mutual. The first one normally occurs at the level of
vocabulary and results from literary and cultural borrowing as well as
direct linguistic contacts.

Linguistic contacts are accompanied by cultural contacts.?> When these
two factors coincide, the interaction of two cultures in the same
geographical environment results in the adoption by one community of
what they lack as compared to the other. The so-called lexical hiatuses are
filled in with borrowings, which at the time is essential for the language.
What I mean is that the intensive study of the origins of Ancient Greek
culture, started in the late 19t century, raised the question of Pre-Greek
settlements. Many of the issues remain unsolved, but it has been
established that ancient Greeks were comers to the Aegean region.* It has
also been discovered that at that time the Balkan Peninsula, the eastern
shore of Asia Minor, and the islands in the Aegean Sea were inhabited by
tribes of advanced culture. This Pre-Greek population was called the

2 The last two redactions of the Georgian Gospel with comments were prepared by L
Imnaishvili, Thilisi 1979; Also see Melikishvili G., The Earliest Population in Georgia,
Caucasus and the Near East, Tbilisi 1965, 219-220 (in Georgian).

3 Gamkrelidze E., Foreign Vocabulary in Latin, Tbilisi 2002, 19 (in Georgian,).

4 Gordeziani R., The Iliad and Some Questions from the History and Ethnic Genesis of
the Aegean Population, Tbilisi 1970, 197-198 (in Georgian).
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Mediterranean or Aegean population. In the 3rd-2nd millenniums BC their
cultural advancements reached an exceptional height on the Cretan island.

Authors of antiquity point out that the earliest Aegean peoples were
non-Hellenic, but were eastern tribes coming from Asia Minor. They
settled the following territories: Thessaly, Peloponnese, the island of Crete,
the islands in the Aegean Sea and Asia Minor. Scholars focus on the
linguistic points of the tribes. As early as the 19t century, linguists paid
attention to the words in Greek vocabulary that could not be explained in
the European linguistic context.> Ancient Greek dialects contain a great
number of roots that are not likely to be Indo-European. Though Georgian
abounds in Greek borrowings, it cannot be denied that ancient Greek
language too must have adopted many words from common Kartvelian.
All the more so that quite a number of points in ancient Greek phonetics,
morphology and syntax still remain unaccounted for. In P. Kretchmer’s
work published in 1953, the whole Pre-Greek substratum is believed to be
non-Indo-European and closely related to the Caucasian languages.
Likewise, the well-known scholar, Schachermeyr® argues in favor of the
affinity of the Aegean and modern Ibero-Caucasian languages and finds
plausible the Caucasian linguistic affiliation of the former.

The Greek language, with over 3000 years of recorded history,
completed and enriched its vocabulary with borrowings from non-Indo-
European and Indo-European languages for centuries. Therefore, the
study of its lexical composition and attempts to shed light on a number of
Greek roots unaccountable for in a European context requires taking into
account the linguistic evidence of the Pre-Greek population as well as of
Ibero-Caucasian languages, which in the early period were in close contact
with the languages of the peoples fashioning ancient civilization.”

Some scholars point out typological parallels between Kartvelian and
Indo-European languages, which may invite several different expla-
nations: first, the remote linguistic affinity; second - centuries-old contacts;

5 Urushadze A., Some Questions from the History of Greek Language, Historical and
Philological Studies, Tbilisi 1980, 193 (in Georgian).

6 Schachermeyr F., Prihistorische Kulturen Griechenlands., RE XXII (XLIV Halbb),
1954; One of the chapters of the work dealing with the Aegean substratum of Greek
was translated into Georgian (TAU Bulletin of Scholarly Bibliography, 1963, annex #1.

7 Meillet A., Apercu d’ une Histoire de la langue Grecque, Paris 1936, 23; See also Uru-
shadze A., Op,, cit.,, 226 (the work implies the language of Pre-Greek and Anatolian
inscriptions (Pelasgian, Lycian, Lydian, Karian, etc.).
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third - mere typological isomorphism without any common origins or
points of intersection.®

Arnold Chikobava writes in his Introduction to Linguistics: “the
languages of ancient civilization are neither Indo-European nor Semitic.
Both the morphological structure and the cultural and historical context
suggest the historical affinity of ancient Near Eastern and Ibero-Caucasian
languages.”® Thus, the question of the genetic affinity of the Ibero-
Caucasian languages with the tribes building ancient civilization still
remains relevant in historical and cultural as well as linguistic terms.

When working on Ancient Greek-Georgian Dictionary and the Greek
and Georgian versions of the Bible, my attention was attracted by the
word p’uri (“bread”). mvpdg 6 is “wheat”, “ear”, “bread”. This form, as
well as the forms npvog, mvpivog are attested in several Books of the Old
Testament (Ruth, Jove, The Exodus), in several Psalms and in the works of
ancient Greek authors: Homer, Thucydides and Herodotus (xdpvog, 1, ov
a species of wheat (Sewdl sir@derg Od., 15, 312, 17, 12; Od., 4, 604). mupoi
xad xpr¥ot (Cerwat) Od., 9, 110. mupoedpog, ov Ep. mupnedpog (wupds, oépn)
Hom., Her., Eur.).

It is assumed that the word =mvpdg 6 (pl. ot mupoi) and mvpivog,
(“bread”, “wheat bread”) must have entered Greek from Pelasgian. Accor-
ding to G. Rogava, a Georgian Caucasiologist, one of the grain species in
Georgian is the version of the Zan-Svan p’os (“bread”). The alternation of
the Georgian [, r with the Svan sh is of morphological character. The root
inflects by taking a determinant. The word has the root p’, which indicates
that the word p’ur is Kartvelian and is not a borrowing.10 Some interesting
evidence can be found in the Biblical texts as well, which suggests that
p’uri must have entered Greek from the Pre-Greek, specifically, Kartvelian.

Here are some examples from the Old Testament:

1. ol épopsey adTod €x sTéaTog mupod, achama mat sip’okhisagan ipglisa

(“He should have fed them also with the finest of the wheat”) (Plasm.,

80.17)

8  Tsereteli G., On the Theory of Sonants and Ablaut in Kartvelian Languages, Introduc-
tion in: Gamkrelidze T., Machavariani G., The System of Sonants and Ablaut in Kart-
velian Languages, Tbilisi 1965 (in Georgian).

9 Chikobava A., Introduction to Linguistics, Tbilisi 1957, 378 (in Georgian).

10 Rogava G., Some Remarks on pur- Stem, Bulletin XII #10, 1951, 635-640 (in Georgian);
see Urushadze A, op. cit., 220; Melikishvili G., Some Remarks on the Ancient Popula-
tion of Georgia, Caucasus and the Near East, 1965, 219-220 (in Georgian).
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2. 6 8¢ mupdg xad 1) dAVpa odx EmAfyn), kholo ipkli da asli ara iguema (“But

the wheat and the rie were not smitten”) (Exod., 9. 32)

3. i mupol xat wpSfig, kueqanasa mas saipklesa da sakrtilesa (“A land of

wheat, and barley”) (Deut., 8.8)
nupdg and mvpivog can also be found in The Antiquities of the Jews by

the 1st century historian Flavius: mvplvev dssdpovag 6o perx {oung

yeyevérwv asaronta orta p’urad kmnilt sapuravisa (“a loaf, made of wheat

flour, of tenth deals, with leaven”) (IIL, 10, 6, 252).

In the New Testament, the meaning of “bread” is rendered by a word
&prog, which collocates with “sacred, holy” - iepog &prog (“holy
bread”), &prog Selog (“divine bread”). The word also has the meaning of
meal and often refers to the same as the word 8gixvov, which means
“dinner”, “supper”. The same meaning is conveyed by the words
pago, ng, 1) (“paste, bread, matzah) and sirog, ov, 6 Georgian: ipkli,
xuarbali, dik’al? (“wheat”) and sach’meli, saipkle (meal) in general (Luke.,
16.7; Psalm., 64.14).

Here are some examples from the New Testament:

1. AaBov 6 ~ Incobg &prov xol edloynsag Exdace, xail Sovg Toig poadSn-
Taig, elme, AdBeTe, @ayeTe “TOBTS €671 7O 6Odpa pov miigho iesu puri,
ak’urtxa da gant’ekha da mistsa mots’apeta tvista da hrkua: miighet da
ch’amet, rametu ese ars khortsi chemi (“And as they were eating, Jesus
took bread, and blessed [it], and brake [it], and gave [it] to the
disciples, and said, Take, eat; this is my body”) (Matt., 26.26 DE).12

2. un é6%Hev dprov phTe xivew otvov, artsa ch’amda p'ursa, artsa sumida
guinosa (“[For John the Baptist] came neither eating bread nor drinking
wine”) (Luke., 7.33)

3. 70v 8¢ 6irov suvaydyeTe ig TV dxoSMxny pov, kholo ipkli igi shek’ribet
saunjesa chemsa (“but gather the wheat into my barn”) (Matt., 13.30)
Bearing in mind that lexical meanings can be infinitely diverse and that

the central functions of synonyms are specification and substitution, in

this particular case we can conclude that mvpog and =mvpivog, were
borrowed by Greek from Kartvelian, were replaced by their semantic
equivalents - &prog, sirog, pafx, Seimvov. The central meaning of
nmupdg and wvpivog were narrowed and the mentioned four words came to

11 Sulkhan Saba Orbeliani defines dika as “wheat sawn in spring” (Joel., 1.11); see Geor-
gian dictionary, edited by Prof. Ioseb Kipshidze and Prof. Akaki Shanidze, Tbilisi
1928.

The last two redactions of the Georgian Gospel, the text and scholarly comments pre-
pared by I. Imnaishvili, Tbilisi 1979; Septuaginta, edidit Alfred Rahlfs, Stuttgart 1979.


http://www.kingjamesbibleonline.org/Luke-7-33/
http://www.kingjamesbibleonline.org/Luke-7-33/
http://www.kingjamesbibleonline.org/Luke-7-33/
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function as their synonyms, at the same time introducing new meanings,
such as “dinner”, “wheat, “meal”, “sacred bread”, “divine bread”. These
synonyms of “bread” were established in the Books of the New Testament.
Thus, rupég and wvpivog, are the words of a very early period as they are
attested in the Old Testament. It can be argued that they must have been
among the earliest Kartvelian borrowings “naturalized” in Greek. As
mentioned, the word (wupdg) is attested in the works of ancient Greek
authors (8-4th BC) and also in some of the Books of the Old Testament.
Afterwards they were replaced by &p7og, 6irog, p&fo and deimvov. In the
New Testament =vpdg is not used any more, giving way to its synonyms.
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Rismag Gordeziani (Tbilisi)

GREEK FACTOR IN THE FORMATION OF THE OPPOSITION
EUROPE/ASIA

The opposition of the concepts Europe/Asia at the turn of the century,
despite the impressive extent of integration in modern world and the vast
opportunities for information exchange, is important not only in
geographical terms, but also in terms of culture and weltanschauung.! No
matter how vigorously we assert the unity of the world, two basic trends
can be clearly distinguished in the development of world culture. One of
these can be called European or Western, while the other is Asian or
Eastern. Each trend is associated with a particular archetype of world
outlook, which may vary across cultures. Some may attribute the
distinctions to the influences of Christianity, Islam and Buddhism, whose
distribution more or less fits the regions covered by the European and
Asian trends.2 However, I believe that the main reasons are much more

1 This opposition is frequently rendered through the notions the East and the West. In
political sciences, the concept the West is also widely referred to the countries oriented
to western values, despite their geographical location. The concept the East is also ap-
plied to refer to countries oriented to another system of values.

2 There are a number of theories on the chronology and causes underlying the estab-
lishment of the opposition Europe/Asia. The following ones can be singled out as the
most important: a) The opposition stems from the period of Greek-Persian wars (6-5t
centuries BC); b) The opposition was developed in the Middle Ages and is associated
with the establishment of Christianity and Islam; c) The opposition was formed in the
period of modern history. Cf. Gordesiani R., Die Gegentiberstellung Europa Asien
vom Altertum bis zur Gegenwart, Tbilisi 1997; Bengtson H., Griechische Geschichte,
Miinchen 19694, 181; Wies E. W., Vater und Leuchtturms Europas, Geschichte, 1999, 1,
11 ff.; Geschichte 1993, 1; Dundua T., Pipia N., Georgia and the Outer World - the
“Creation” of Europe and the Historical Forms of European Integration I, Tbilisi 2009
(in Georgian).
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profound and are associated with the cultural substrata underlying
European and Asian civilizations. These substrata, on their part,
contributed to the development and respective distribution of the religious
systems that nowadays are referred to as “world religions”.

The roots of the opposition are to be sought in the remote past, when
the formation of civilizations in the Mediterranean and the Near East was
underway. Though a number of cultures dating to Bronze and Iron Age
have been attested in the Mediterranean and the Near East - the regions
that are believed to be the central area to cradle world civilizations® - three
basic models of civilization development can be singled out. The
realization of these models gave rise to the development of all subsequent
ancient cultures. They are: 1. Sumerian-Akkadian or Mesopotamian; 2.
Egyptian; 3. Aegean-Hellenic. Naturally, when we speak about the
realization of these models, we mean only the intensity of their elements
in ancient cultures known to us and not their replication. The
advancement of contacts and information exchange between the ancient
cultures would entail the fusion of various traditions; however, any of the
three models would invariably underlie each subsequent culture. More
precisely, this concerns two - Mesopotamian and Aegean-Hellenic models
as the Egyptian model was isolated. But for an influence, it has not left any
mark on the development other civilizations.# Contrary to it, the
Mesopotamian model, stemming from the Sumerian civilization, and the
Aegean-Hellenic one, determined the character of cultures developed in
Asia and Europe in the following periods. Hence, each of the three models
can be viewed as a substratum, and I would say, as an archetype for
European and Asian weltanschauung.

Now I will not dwell on the models in detail. I will only note that the
Mesopotamian model basically follows the principle of mythological, i. e.
mythopoetic reasoning, which is manifested in the following way: the
whole world of things and events is personified, is perceived as part of
nature, like human itself and human society. Therefore, human relations
with the outer world is based on the principle “I” and “You” and not “I”
and “that”, as in modern world. Since “I”’s perception of anything else as
“you” implies a distinct tendency of viewing each subject as unique and
peculiar, the other tendency - that of abstraction - is quite weak. To this
extent, many manifestations of the civilizations belonging to the

3 Cf. Kienitz F. K., Das Mittelmeer Schauplatz der Weltgeschichte von den friithen
Hochkulturen bis ins 20. Jahrhundert, Miinchen 1976.
4 For more details see Gordeziani R., Greek Civilization, I, Tbilisi 1988, 8ff. (in Georgian).
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Mesopotamian circle may appeal as controversial and illogical to modern
logic, even if it shows an obvious attempt to bring order into the chaotic
multitude of events. At the same time this hinders the process of
autonomous development of various spheres of civilization. Therefore,
neither art, nor literature or scientific reasoning achieved here the level of
independence necessary to shape their own principles of development,
despite the fact that the existence of each can be unambiguously attested
in the cultures of the Mesopotamian circle. An individual is not interested
in “what” is the principle underlying an event, or “how” a particular fact
happens; he is interested in “who” causes a particular event, and upon
“whose” will it happens. He follows this way up to recognizing the divine
“will” and at this point the quest for “what” and “how” naturally loses
any importance. This does not of course rule out one’s aspiration for
receiving knowledge. The brilliant architects, astrologists, physicians, etc.
of the Mesopotamian cultures had perfect command of the elements
necessary for their job, but they almost never attempted to create the new
through the criticism or negation of the old. On the contrary, they tried to
achieve success through the systemic preservation and restoration of the
old. Hence, in the world outlook and thought of these cultures, the
principle of scientific treatment and research associated with analytical
and critical thinking is obviously prevailed by the intuitive principle of
perception. Self-perception recedes to the background, which contributes
to the tendency of idolizing an outstanding person, mainly a ruler.> The
second, Aegean-Greek model, whose formation started as early as the 2nd
millennium BC and reached its peak in the 1st millennium BC, is
essentially different from the other two models, despite the profound ties
between them. Its major trait was a surprising combination of the
mythopoetic reasoning typical of ancient oriental civilization and a new,
critical scholarly thought characteristic of the Hellenic spirit itself.
Gradually, the analytical and critical trend acquired priority, which led
first to the necessity to know oneself and afterwards, to the discovery of
personality. First in the history of humankind, a free person emerged on
the scene, placing above all kinds of truth the one that is reached through
quest and philosophical reasoning.

These two models served as the basis for the development of a
substantial contrariety between two forms of civilization and reasoning -

Gordeziani R., op. cit.
6 Cf. Meyerhoffer H., Das Erwachen des kritischen Bewustseins bei den Griechen, Do-
nauworth 1976.
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Hellenic and Asian - as early as the 1st millennium BC. At the first stage, it
entailed an opposition Hellene/Barbarian, which gradually, along with
the shaping of the geographical notions of European and Asia, was
replaced by the opposition European/Asian. The latter implied not only
geographical, but also, to some extent, cultural and social differences.
Europe mostly fit the Hellenic model. The Greek world, which despite the
lack of political unity till the Hellenistic period had a firm grip almost all
across the Mediterranean and the Black Sea basin in political as well as
cultural and spiritual terms, was distinguished by the following features:
1. Multiple, politically disintegrated monoethnic poleis without any
centralized authority; 2. The supremacy of laws adopted by free citizens; 3.
High Degree of the citizens’ political rights and freedom; 4. Loyalty to
laws and the polis - the highest manifestation of civil and patriotic
consciousness; 5. Recognition of the rights of free person, citizen as a
precondition for the performance of a society; 6. Giving priority to the
values that are recognized as the supreme truth as a result of critical and
analytical reasoning; 7. Lack of a single official state language and usage of
one of the dialects for written communication.” Contrary to this, Asia was
oriented to the Mesopotamian model whose successor in the 1st
millennium BC was the Persian Empire. Persia, the greatest empire before
the formation of the Hellenistic world, spread on a vast territory from
western India to Aegean Sea and from southern Caucasus to the banks of
Nile, rested on the following principles: 1. A single imperial, multiethnic
structure of state organization and centralized power; 2. The supremacy of
an idolized monarch; 3. A low degree of citizens’ rights and freedom; 4.
Loyalty to monarchs - the highest manifestation of civil and patriotic
consciousness; 5. Almost full neglect of free person’s, citizen’s rights; 6.
Recognition of values that are a priori regarded as truth, without any
critical and analytical reasoning; 7. Usage of a single state language as of a
means of written communication.8 As the opposition Europe/Asia grew
intense, it became more and more obvious that the contrariety would
better be neutralized and the two worlds get closer culture-wise. In the
ancient times no better way of overcoming the opposition was thought of
than the subordination of one world to the other, the conquest. In this
regard, Alexander the Great appears as an exception. The world Empire

7 For more details, see Gordeziani R., Greek Civilization, II, Tbilisi 1997 (in Georgian);
Bengston H., op. cit.

8  Cf. Gordeziani R., Greek Civilization, II.

9 The best example is the Greek-Persian wars.
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created by him or the Hellenistic world was the result of implementing the
principle of three unities: political-economic, cultural and linguistic, which
implied integration of different and heterogeneous elements into a single
structure of civilization, and though the Hellenistic world significantly
advanced in neutralizing the opposition Europe/Asia, the world was not
completely ready for the fulfillment of Alexander’s model.1? In terms of
removing the opposition, the most successful was the Roman Empire,
which subordinated the major part of the world conquered by it to Pax
Romana that is the ideology of the Roman Peace. The world became more
or less integrated for several centuries, though within the boundaries of an
empire.1!

However, evidently the removal of the opposition was rather an
outward endeavor than an internal one. Consequently, after the decline of
the ancient world and the fall of the Roman Empire, the opposition
Europe/ Asia rebounded with a new force, developing into an increasingly
intense confrontation between Christianity and Islam. The first ideology
primarily fitted the countries located in Europe and stemming from the
Hellenic-Aegean cultural substratum, while the second one was adopted
by the countries of Asia, fostered by the so-called Mesopotamian cultural
substratum. The alienation reached its peak after the fall of Byzantium.

The new revival of the European countries was accompanied by
repeated attempts for the removal of the opposition, likewise carried out
through conquests and colonization. The processes involved China and,
India and other countries of the Far East, which so far had not been
organically linked to the complex system of European-Asian relations and
followed their own path of development; likewise other continents of the
world, which fell under the influence of one of the models. The
colonization gave a new impulse to the cultural integrity of Europe and
Asia. However, the substratum was so strong that as soon as the
decolonization process was over, the opposition Europe/Asia regained
strength, despite the fact that at the face value the world culture is more or

10 For more details on the world state of Alexander the Great see Schachermeyr F., Alex-
ander der GrofSe. Das Problem seiner Personlichkeit und seines Wirkens, Wien 1973;
Rosworth A. B., Conquest and Empire. The Reign of Alexander the Great, Cambridge
1988.

11 H. G. Pflaum so justly notes: “Niemals zuvos und niemals danach ist es einem Herr-
scher oder einem Volk wieder gelungen, innerhalb eines so ausgedehnte und von so
verschiedenen Volkern Sprachen und Kulturen erfiillten Raumes eine solche Eintracht
und Zusammengehorugkeit ins Laben zu zuren.” Propylden Weltgeschichte, Bd. 4,
Rom. Die Romische Welt, 383.
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less integrated. Naturally, it should also be taken into account that some of
the Asian countries are more Europeanized, while others are less. A clear
example of how weak European processes can be in Asia is the recent
events in Iran.

What can be considered the essential aspects of the opposition
Europe/ Asia nowadays, at the turn of a century, not only in geographical
terms but also in terms of weltanschauung and culture? In my opinion, it
is once again the prevalence of one of the principles of weltanschauung
and reasoning: mythopoetic or mythological in Asia and critical and
analytical in Europe, marked by respective value orientations. The fist one
is prone to an authoritarian system, while the second is inclined to
democratic values; the first targets deterrence of changes and the
canonization of values, while the second is directed to the intensification
of critical and analytical changes and decanonization of value; the former
favours the loyalty of adopted dogmas, while the latter is focused on the
eternal quest for the truth. I am not going to discuss now which of these
principles is better for the humankind. All the more so that the question in
itself is not clear at all. However, it is obvious that as the time passes, the
tendencies will further sharpen the opposition. It is necessary to find new
ways for removing the strain. Nowadays, there are more and more
discussions on adopting new systems of governance, based not on the
hegemony of an empire of a superstate, but on harmony and
commonwealth. However, it is difficult to imagine that this alone will
remove the opposition. In my opinion, active application of mediating
activities will also be an important factor, as a medium incorporates in
itself the seemingly incompatible qualities of the opposition members and
can make the neutralization process permanent and smooth.

In this case, the role of the medium could be borne by the regions at
the border of Asia and Europe where the mythological and critical-
analytical principles of weltanschauung are more or less balanced. They
can act as a bridge between Europe and Asia - receive and adopt impulses
from both sides and afterwards deliver them to the west and the east,
having duly transformed the impulses - that is, europeanize the Aisan and
asianize the European. I believe active involvement in the role of a
mediator will be the best way to ensure systemic neutralization of the
Asia/Europe opposition. Now that we have witnessed the cessation of one
of the last empires - the USSR, among such regions can be the Caucasus,
and Georgia in particular, which has been regarded as the borderline of
Europe and Asia since ancient sources. As early as the Bronze Age, that is
millenniums before the formation of the Europe/Asia opposition, one of
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the Caucasian and more precisely, Kartvelian tribes reached Aegean Sea
area and then the Mediterranean, conveying along a powerful Kartvelian
linguistic component.12 According to some modern scholars, the very term
Europe can have Kartvelian etymology. For example, E. J. Furnee suggests
that the stem of the term must have been Kartvelian *wrcoba (“extending”,
“spreading”).13

From the 6th-5th centuries BC, when the differences between the
European and Asian ways of development started to be recognized,
Georgia was found to be located at the point where these two worlds
diverge. According to the information provided by Herodotus, the
boundary between Asia and Europe was believed to be the Colchian river
Phasis (IV; 45). The mythical characters associated with Colchis, personify
these links. According to some sources, Aeetes came to Colchis from
Ephira, a historical part of Greece; one of his sisters, Pasiphae, is the wife
of the legendary king of Crete, Minos, while his other sister, sorceress
Circe, migrated to Italy and became the eponymous mother of a number
of Italian tribes. Medea first went to Hellas, and afterwards returned
together with her son, Medos, which likewise reflects the ties.1 Ever since,
Georgia always had to make a choice between the two sets of cultural
values, European or Asian. Though a substantial part of its ancient and
medieval history proceeded in an Asian milieu, all its principal choices in
the sphere of civilization gave preference to the European weltanschauung
at the level of language, religion and artistic culture.l> However, it should
be also noted that the choice never had an absolute character and
consequently did not entail Georgia’s outright involvement in the
Europe/ Asia opposition. The European and the Asian had a long tradition
of co-existence in our civilization, which, despite our orientation to the
former, offered no grounds for European domination. In our mindset, the
principles of critical-analytical and mythological weltanschauung are
harmoniously balanced, which has always prevented Georgian civilization
from an irreconcilable confrontation against either the European or the
Asian weltanschauung. When I consider Georgia’s possible role in

12 See in detail in Gordeziani R., Mediterranean-Kartvelian Encounters, vol. 4, Tbilisi
2007-2008 (in Georgian).

13 Furnée E. ], Paldokartvelish-Palasgische Einfliisse in den Indogermanischen Spra-
chen, Leiden 1986, 76ff.

14 See sources in Urushadze A., Ancient Colchis in the Myth about the Argonauts, Tbilisi
1964.

15 About the role of Georgia and Spain as the historical protectors of Europe, cf. Adrados
F.R., Spain, Georgia and the History of Europe, Tbilisi 2009.
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mediation between Europe and Asia, I mean this specific point of the
historical development of Georgia. The role of a genuine mediator in the
neutralization of a binary opposition can be borne only by the party who
is not a member of the opposition. So far, the most significant effort in the
history of civilization aimed at the removal of the opposition has been
undertaken by one of its members - the Hellenistic world, Rome, Europe -
which used to create only an illusion of neutralization. The dialogue
between cultures can become irreversible and mutually acceptable only
through a gradual removal of the opposition.
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Victoria Jugeli (Tbilisi)

THE GEORGIAN LIFE OF JULIAN-SABA (COD. SIN. GEORG. 6)
AND ITS GREEK AND SYRIAC SOURCES
(HISTORIA PHILOTHEA BY THEODORET OF CYRUS)

The Georgian translations of the writings of the blessed Theodoret of
Cyrus (393-466), one of the most prominent representative of the
Antiochene theological school, are mostly rendered in Georgian from the
Greek, a few from the Russian and Armenian sources. During the research
of the Georgian translations of Theodoret’s writings one of them appeared
a work, the direct source of which seems to be the Syrian.

The Life of Julian-Saba, the 2nd chapter of the Historia Philothea by the
blessed Theodoret of Cyrus, rendered by an anonymous translator, is
preserved in the cod. Sin. Georg. 6, copied in 981 by an anonymous copyist.
In the manuscript the author of the work is not mentioned. His name was
ascertained by Korneli Kekelidze.! The work had been published by
Simon Janashia (Arili Festschrift, 1925, 1-24; Works, vol. 111, Tbilisi 1959, 160-
180 (in Georgian)), who did not have an access to the Greek original and
compared the Life to another Georgian translation (cod. A 689) by Ephrem
Mtsire. He pointed to the differences and admitted that these two
translations represent two different versions. The Greek source of the
work is published by P.Canivet and A.Leroy-Molinghen in Théodoret de
Cyr, Histoire des Moines de Syrie (= HMS). SC 234. Paris: Cerf, 1977, 194-245.

The first part of the manuscript Sin. Georg. 6 includes three pieces: On
the Life of the Virgin (2r-12r), Life of Symeon the Stylite the Elder (12r-66v) and
the aforementioned work (66v-83r). It seems that these three works
represented the manuscript separate from the works that follow. The Life

1 TJanashia S., Works, vol. III, Tbilisi 1959, 156.
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of Symeon the Stylite is the only work from this part, the source language of
which is established. It is Syriac.2

The rendition of the proper names in the Life of Saba indicates that the
Life was also translated from the source written in consonant script. The
sources could be Syriac or Arabic. Our attention to the Syriac sources draw
the title of the Georgian translation, where the name of Julian (“ogos6s”
ivliana) is represented in a same way as it is pronounced in Syriac, that is

. . . . 22
“jouliana”/“ivliana” (~ada.), as well as other proper names rendered

after their Syriac equivalents.

The Syriac translation of the Life of Julian-Saba is preserved in the 7
manuscripts: Berl. syr. 26/3213 (740-741, 173v-179v), Par. syr. 235 (XIII c.,
25v-32r),4 Brit. Mus. Add 14644 (V-VI cc., 52v-63v),5 Add. 14612 (VI-VII ss.,
186r-193v),6 Add 12160 (VII c., 117r-128v),7 Add 14645 (935-936, 118v-126r)8
and Add 12174 (1197, 283r-285r). It has been published after Berl. (=B) and
Par. (=P) manuscripts in the Acta Martyrum et Sanctorum. Ed. P. Bedjan. T.
VI. Parisiis, Lipsiae, 1896, 380-404 (=AMS).

The Syriac translation is quite good rendition of the Greek original,
however, sometimes divergences also reveal. They can be admitted at the
very beginning of the work, where one toponym is changed, another -
omitted. In the Greek text is written that Julian-Saba built his cell in the
place called before “of Parthians” and now “of Osroene”. In the Syriac

translation instead of “Osroene” is written =K.~ A1 (arza ayka B) and

v (azrayna P).9 Though arza ayka in Syrian writing somehow

resembles Osroene — A%y i (‘osra ‘yne, cf.’Ocponvn), still it is

2 Garitte G., Vies Géorgiennes de S. Syméon Stylite L’Ancien et de S.Ephrem, CSCO 171, t.7,
Louvain, Imprimerie Orientaliste L. Durbecq, 1957, L.

3 Sachau E., Verzeichnis der Syrischen Handschriften der Koniglichen Bibliothek zu
Berlin, Berlin 1899, 94, 98, 99; HMS 1, 62; Acta Martyrum et Sanctorum, Ed. P. Bedjan.
T. VL. Parisiis, Lipsiae 1896, IX.

4 Zotenberg, Hermann, Catalogues des manuscrits syriaques et sabéens (mandaites) de
la Bibliotheque Nationale, Paris: Imprimerie Nationale, 1874, 185, N 6; 187; AMS 6, IX;
HMS 1, 62.

5 Wright W., Catalogue of the Syriac Manuscripts in the British Museum, Part III,

London 1872, 1083, 1084.

Wright W., op. cit., 700, N 30.

Ibidem; 1090, N 2.

Ibidem; 1111, 1113, N 8.

AMS 6, 38020, n. 1.

© ® N o
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mistake. Another toponym mentioned in the Greek original,” AStaprvn (v
"AbtaBiivnr ol peta TabTa wvépacar “was called Adiabene by those who
came after”), is omitted in the Life of Saba, as it is omitted in the Syrian
translation that says instead: “which previously had been called

differently” (dom ~Liokm &Kol naino o ,m axt K, AMS 6,

-—
3815). It seems that translator either could not read these toponyms or
could not understand them.

Life of Saba

335l bggombs JoMggmor

Lobgmo gfmes ogmosbe..
by bggsto ogm  Jygys-

Life of Saba
(translation)

This blessed (man) was
from the country, that
is called Arzini and

HMS, 2.1

“Tovhlavos, ov ZdBav

EmKANY ol €mYW-
pLOL TLHOVTES (VO-

bobs, Gedgclbs gfoggdol made a small tent for Erafggm— _V ov Ef
s@dobo @5 0ddbs 356 himself on the moun- é)F\))\dSL d;]wvﬁ Gnuaﬂ
dmabs Byes d3o™B §od- tain and began to live ¢, 1o Svopa -, v

3900 ©d I96 ©ogd yems
a0bdm@ 9o Jomaash.
@ gfmes 3ol I yedoms
dogm ol gyggoboboms
Labgemo  Loods’, GmIwobss
®oMadobgdoe oMl ‘Bmby-
09090’, gy ymgy-
@lbo dgmbo sbymgdm gfm-
@900l Lods. glg dmee oMl
gMooe Joomo ©s Ladw-
39M0 dobo Joof g3l jowyd-
©g @oolbs dol  dwobo-
Mobs, HmIgenls gfmegools
9350060 > gby  gbed-
@gM900l 0gMdgboms b gw-
Wogmbs @ gfmegools
s, MHmdgmo  dgleasdls
Lodgnambs L3smbmals. glg
oym  JoMggmow  Labgemo
d9yobolse  dob.  beeom

399600l gbge gfFors 335
@O0 30[)0)0605 @3@00.

there far from people.
And he was called by
inhabitants of this
country by the name
Saba, the translation of
which is 'old man'
since every old man in
Assyrian is called Saba.
This mountain is very
high and its boundary
reaches to the end of
the large river, which

is called Euphrates; it -

borders with the
country of the Greeks
(=Romans) and is na-
med Athor, which joins
the kingdom of Per-
sians. At first it was the
name of this country,
but at a later time it
was called Ladib by its
inhabitants.

T mdhar pev Iapb-
vaiwy, vov 8¢

"Ooponvay

ovopalopévny, TV
AOKNTLKNY  KAAUBNY
eméEator  Siatelvel
8¢ avTn TpOS pEV
€amépav HEXPLS
avTRis ToU TmoTApOD
s  Oxfns -
Evdpdtns 8¢ dvopa
TOUTW -, TPOS TALOV
8¢ avioxovta TO
Téppa  €xeL TS
Popalwv fyyepovias:
N yap ‘Aoovoia
SLadéxeTat, mépas
oloa éoméplov ThS
Tlepoikfis  BaotlAel-
as, W ‘AbiaBnvny
ol peta Tabta wvd-
pacav.
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AMS (translation)
The Blessed Juliana is he,

whom

inhabitants

with

respect call Saba, since this

name, Saba,

indicates

“elder”. At first he settled
in the place, called Of Par-
thians, and now is called
Arza Ayka (Azrayna P). On
it he set up monastic cell.
This place to the West

attains to the

bank of

river, called Euphrates, to
the East - to the boundary
of the Romans’ Empire.
Then follows Athor (=Sy-
ria), which borders upon
the Persian Empire and
which  previously had
been called differently.

Victoria Jugeli

AMS, 380;-381s.
NI Lo 6m :udas )ana,
Kom Kok Kam RANK 1o o>
o W iwaen am o Konx
Kidra :)Kam om .Anay Koy x .y aa
~Krm :Kom iy naio (3 <aokiaa
(P KRN Kau® K Kiods
e 2% a0 mimasa K\ 7
Ky o) Kam KWK om
aaam! hile Kiodma Kioua mdamd
K\ dara naed) /Ko b
10K 1\ m\ Ka .oy .~Kamomia
:amian Kiaalymn yash ou s
AoriwK Lo (S ,m ard KL

om Kailod,

Toponyms in the Life of Saba do not follow the Greek original. They are
rendered without Greek -nvn suffix, following Syriac pronunciation:

Life of Saba

HMS

Syriac
equivalent

AMS

56Bobo (Arzin)

[ Aplaviivm]

— OV Arzoun

KA KK Arza ayka (B)
L Azrayna (P)

2.9

Oo-poﬁ]/n [ AW G s 1N

2.1 ‘Osra ‘yne
s (Athor) éclc;vpia = aan Athor
@owod (Ladib) éSigtBn’Vn Qe (Aaw) -

’ Khdy(a)b

asbdomols ['vdapos = @i LLY Gandares
(Ganshiris) 2.9)
3scado (Halab) |Bépota = 2\ Khalab
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Syria (Aoovpia), the equivalent of which in the Life of Saba is “som@”
athor, in Syriac is pronounced similarly: 16&~ (AMS 6, 3813). The same can

be said about Bépoia (2.9) of the Greek text, instead of which in the Life of
Saba appears “3swasdo” Halab, the Syriac equivalent of this form (AMS 6,
391g).

Another toponym, “emocod” Ladib {Adiafryn of the Greek original,
which is spelled in Syriac as 2.as khadyb or artaw  khadyab) does not

preserve in Georgian Greek -nvn suffix and is written in the same way as
it could be represented in the consonant source: as khdyb (resp. ladib). As to
the difference of the first letters “la” and “kh”, it seems that in the Syriac

manuscript source » ('kh’) was written in a greater size and the Georgian
translator read it as “la” (cf. ByD1/ByDx ladyb/khdyb). In the Syriac edition
Adiabene or Ladib is not mentioned. Instead there is written:
Som LAody daier snaan (AMS 6, 381s5), that it “previously had

been called differently”. These two words, d.~er (“differently”) and

aras (“khadiab”), somehow resemble each other, that could make a
ground for the mistake.
In the same fragment “s®80bo” arzini (“the country Arzin”, Arzanene)

is mentioned. Arzanene in Syriac is pronounced as Arzoun (._0\ir)10 In

the AMS edition ~a.~ <K (arza ayka, B) and ~a.~Ww (azrayna, P,
38020) represent the equivalents for this toponym, being the misreading of
the Greek’Ooporjyn and Syriac =y .x <Ay (‘osra ‘yne).

The equivalent to the next toponym, “Ganshiris”, is “Gindaros” in
Greek original (év Tots mepl T [ivSapor xwplots, 2.9, HMS 1, 214). The
term alike with Ganshiris in the Encyclopedia of Islam only “Hanshir” can be
found, however, it is not a geographical name, but a form of land tenure in
the ancient Maghrib.1? The most relevant explanation of the word can be
made in Syriac ground. To this toponym in Syriac translation of the AMS

10 Thesaurus Syriacus, Ed. R. Payne Smith. Hildesheim, New York: Georg Obms Verlag
1981, 374; Voobus A., History of Asceticism in the Syrian Orient, vol. I. Louvain:
Secrétariat du Corpus SCO, 1958, 324, n. 166; Encyclopaedia of Islam, vol. I, Leiden,
London: E.J.Brill and Luzac&Co 1960, 679 (Arzan, Syriac Arzon).

11 Op. cit., 661.
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corresponds @inaNa (b-gndrs, 2 ‘b’ being preposition “in”, AMS 6, 391,).

It seems that while translating into Georgian the Syrian (D) ‘d” and (}) ‘sh’
consonants where confused (cf. gnshrs/gndrs), which is easily assumed in
written Syrian text but not in Arabic (cf. 2 “d” and % ‘sh’), or in Greek

where ‘sh” consonant does not exist.

The comparison of the toponyms of the Life of Saba with those of the
Greek original reveals that mistakes in the Life are the result of translating
from the consonant source, particularly, from the Syrian.

The Life of Saba and the Historia Philothea differ also in translation of
anthroponyms.

Life of Saba HMS Syriac equivalent AMS
sbgGombo, "AoTépLos s .
olgGembo 2.7;2.10, 2.12, @\, or Asteris
(Astrios, Ostros) ~ 2:16;2.21)

0320565 "Tovhavods 22 .
(Ioliana) (title, 2.1) ~a Ao [oliana
03@056m3/ ToU OpWYUPOY ey L9 “his
0g3@o0sby (214 »
(Ivlianoz/Ivliane) namesake
goeols (Valis) Ovdns 0]_3(.': Valis
2.15)
QodGyHol Awsbwpos wdiden Diadoros
(Diaruros) (2.16)
POG0g ‘AdpadTns \ ~iar Afra‘at -
(Pharlit) (2.16)

\,miar Afrahat

Three anthroponyms are represented in 2.16: “saint men Pavlios and
Diaruros and Pharlit”. They correspond in the Greek original to
“PrafLavos kal At6dwpos... kal Adpadtns” (2.1679). In the second name,

Diaruros (@diaxa Diadoros, AMS, 3971, cf. A6dwpos), it seems that

instead of syriac 1 'd’ the translator red 1 ‘r’. These two letters differ from
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each other only with the dot which is placed under the letter in a1 ‘d’, and
above in 1 ‘1. As to the third name, Pharlit, the AMS edition does not

mention him. However, it seems that in the immediate Syriac source of the
Life of Saba, the name had been represented by its Greek equivalent (cf.
V"Rp" afra’at). The first letter of this name is not translated since by the
rules of the Syrian pronunciation " Alef, if it is the first consonant and is

written without vowel, is not pronounced.12 As to the letter \ in this name,

in written Syriac " Alef and \ Lamed can be easily mixed up (cf.
frit/ (a)fr(a)at).

The pronunciation of the name “gseols” Valis, OvdAns in Greek (2.15),
can also be explained by the rules of the Syrian pronunciation. The name

is written in Syriac as @\ u(@)lis (AMS, 395;), however, since first letter

o 'u, before the vowel is pronounced as v, the name has to be rendered as

“valis”, as it is represented in the Life of Saba.

There can also be found in the Life of Saba other proper names. It is
remarkable that the translator attempts to make semantic difference in the
same names by their different vocalization. In the Historia Philothea the
name Asterios (AoTéplos, 2.7, 2.9, 2.15) is represented as the name of two
different persons, of the disciple of Julian-Saba, and of the heretic sophist
Asterios. In the Georgian translation the disciple is named as “Aistrios”
(2.7) and “Astrios” (2.10, 2.12, 2.16), and the sophist - “Ostros” (2.21). It
seems that the translator did not know how to render the name. It is
significant that the Syrian edition for both persons, for ascetic (2.7, AMS,
3894; 2.10, 391345 2.16, 397 13), as well as for the heretic (221, 402}5) has the

same name: “ Asteris” (@1\) o).

There is another attempt to make semantic difference in the
anthroponyms. The name Julian in the Life of Saba is represented as the
first name of the ascetic Julian-Saba, ivliana (title, 2.1) and as the name of
the emperor Julian the Apostate - ivlianoz/ivliane (2.14). However, in the
Greek and Syriac texts the name of the emperor is not indicated but
mentioned that he was Julian-Saba’s namesake: “Then he learned about

threats of his namesake (m>x \\a1) impious emperor” (AMS, 394o;;

Mabwv 8¢ 700 ouwripov pev, SuooePols 8¢ BaclMéws TAS ATELNGS).

12 A Compendious Syriac Dictionary. Ed. ]. Payne Smith, Oxford, 1903, repr. 1976, 1.
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The rendition of the proper names with mistakes can be found in other
Georgian translations that were rendered from Syriac. There are many
examples of it in the Life of Symeon the Stylite, that is preserved in the same
manuscript as the Life of Saba (Sin. Georg. 6 and A 397)13 These names are:
“ligomodombo” Skilipios (that is “Asclepiades”, ch. 121/ch. 101 in the
Georgian translation), “emdgbosbmboe” Dobenianos (“Domna”, 54/84),
“omemdmobo” Ardobris (“Ardabourios”, 125/119), “c@swcosbmbo” Dadianos
(“Dionysios”,  83/65), “mswosbgo” Dalanti  (“Dalmatius”,  83/65),
“daMdgembo” Baraklon (“Barathon”, 27/25), “Lsos” Saba (“Sheba”, 79/62),
“Joads0s” Halbaya (“Khalab”, 39/73), “aoctobsbs” Of Gidr (“Of Gindar”,
64/92), “dools  mmgodobolss” Mount Tokam (“Ukkama”, that is Black
Mount, 88/71), “s680go” Anzit (“Anazit”, 65/65) and etc. Such incorrect
translation frequently occurs when the translator either does not know the
meaning of the word or is not acquainted with proper names mentioned.

The traditional proper names are translated correctly, for example:

“Dgeoneo” Meleti (cf. MehéTios, 215, wa\ \i» Militos, AMS, 396),
“o3540” Akaki (cf. Axdkios, 29,16, «@’adr Akakis, AMS, 391s, 397,),

“@ombmbio” Dionosi (Aloviolos, 2.21; wa.méLa Dionesios, AMS, 402),).

There can be found some other fragments which are closer to the
Syrian text and can be better explained by the Syrian source than by the
Greek. The 5t subchapter contains the following phrase:

Life of Saba HMS AMS
2.5. “83m83memgzom moyo- szv 8¢ els LA hal m 1
6olid(3999e” (“gave to the Yy kata- =
Lord due adoration rumrTovTa rom arta
bending down the back”). TTPOTKLVELY. “He bend down his

back towards the
earth" (385]9_20).

Syrian Si' means ‘the loin” and ‘the back’. Thus the fragment is closer

to the Syrian translation than to the Greek.

13 For the Syriac text of the Life of Symeon the Stylite the Elder see: AMS 4, 507-644; For
its English translation: Doran R., The Lives of Simeon Stylites, Cistercian Studies 112;
Kalamazoo M., Cistercian Publications 1992, 103-198, for the Georgian rendition:
Garitte G., Vies Géorgiennes de S. Syméon Stylite L’ Ancien et de S.Ephrem. CSCO
171, t. 7. Louvain: Imprimerie Orientaliste L. Durbecq 1957, 1-77.



The Georgian Life of Julian-Saba... 267

Life of Saba HMS AMS

26. “oreagb  dgbodygbgy <o Obrw TO <% dalo o
dmodpgl  segomowgg oy, &TWTWOE
bows 0p0 3306 oysbal. ©d CUUTIEpAVAsS, ~Kom s man
godesgps gbgds  fdowsbs  LEITE Lian s
Lodols  gobbergse  gesdbme@ em o “He stood up and
Paggegoobogoer (“He stood dvTpov 0500.  to the cave, where
up instantly and turned to his he dwelt ttirne dto
place, where he dwelt. And ) ’ .
again desired Saint Saba to go 30 f,n /80 on a jour-
away to the desert as usual”). ney” (33-38815-16)-

The Greek text says that the ascetic went to his cave. The Georgian text

follows the Syriac source, where A\’ means to ‘go’, ‘walk’, ‘journey’. The

translator rendered its last meaning, specifying where Saba could walk.
Another example from 2.10:

Life of Saba HMS AMS
“@gey @smbgyymo, mMo ’L(?'Xdﬁa/g‘... 8vo AR . 1w . .1 ik
dmeo” (“selected figs, two 8¢ pedlpvovs. —lD o e

modios”) two modios of figs” (391g).

Modius (~.aax, plur.: . iw) is the Roman measure of weight and it

values 1/6 of medimnus. It is noteworthy that the Georgian text does not
match “medimnus” of the Greek original, but follows the Syriac source.
One more example from the same chapter:

Life of Saba HMS AMS
“astesdmory 9a9 §ngyoboe, HOLT/]O'/UJ--- TO “I'll do, what you order to
G000 g459m 539 fobsdy  Kelevopevov, me, but put quickly down

for [ will Hovov dmdbou
TOV BUNakov OTL
TAXLOTA.

gbLs!” (“put it down,
eat itnow in front of you!”)

from your shoulders the
load, that you brought!”

(o o \1) (a3 392))).

In the Greek original of the sentence neither “to eat”, nor “to bring” is
mentioned. It seems that the mistake in the Georgian translation arouse

from similarity of the verbs \_\mAv ten ‘to bring’, and 7:_\37 tem “to eat’.1

These verbs differ only with the last consonant.

14 A Compendious Syriac Dictionary, 179.
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The Syriac text can explain the mistake in the Georgian translation,
which narrates about the sickness of Saba’s disciple, while in the Greek
original Saba himself becomes ill (2.18). Perhaps the translator did not pay
attention to the punctuation mark between two sentences:

Life of Saba HMS AMS

“berenen 9g850mb Jerfomgbs AN EUOUs, tva  “But soon, to realize that
d9030bsbs  gopbersc  gob- %agmotv UTAVTES WS he (Saba) also was a
Jogmgdger 0ygb9b sorcpbo 227%%232 i_tz" i man, (he) became ill with
dobbo, &> gomsto oboers o5t e ra violent fever. Blessed Aca-
gnggeo o0 3OO, ghospordry. 'Axa-  cius

HmIgxbo 8r‘n30QmQ3b ?){‘]- K{OU\ﬁS‘ T0U ﬂf)/ai/l()l/ R L KRR o)
®olols 3gmbgdobsoryls bgb-  TO pev ‘ﬂ')\TJ@OS‘ TRV

o5 dsamsols, gfgbbs OUVELNEYIEVOY —o? Ku9a), .m3 win
gose” (“But fhe body of OPOVTOS Kal Tiw

. . ouppacav dvoxe- (.00
Acacius, the disciple of the palVoUTOS dppe-

monk (Saba) was gravely oriqv mAnyRoecdal
taken ill, and when he saw yap ToUs ouveAn- !
all the plentitude (of the AVBOTaS évopioey,  sitors), became sad about
people) that came to the g;tl—: Zﬁgggg Sltg- 2:(5)0 Els()alb)a s) disease
monk for healing of their 175 ¢yeivou yeLpds S
diseases, became sad”). Bepateiar evpéabdal

TPOTOOKDVTES.

looking at the appro-
aching plentitude (of vi-

It seems that the disease of Acacius in the Life of Saba originates from
the misreading of the Syriac text and, especially of its punctuation marks.
Perhaps the translator read the dot after “the blessed Acacius”. It is
obvious that for the Georgian translator it was difficult to understand the
sentence, since in the whole subchapter there is only one proper name
mentioned and this proper name is Acacius.

In the last, 2.22 chapter occurs one more mistake caused by misreading
of the consonant text.

Life of Saba HMS AMS

“goostrogo  dmBmgeg AVGoLA B¢ KaT’ “and when (he) advised to
dmagyeobs  @dgBmdsb aUTOU TG Bakdk  the King the impious

dgab 0go, @d @3@g0bs ovppovreods, advice”
avTol S€BwKe

hbﬂbg’. Hggﬁ ( G,Od me}— 8lknv vmo Selds Ag ~ahaa\ 1 Kaly 1ao0)
de this King die mali- lopan\TLichs
ciously and appointed SeEdpevos Ty Gmaly ~alw)
another King”)”. odaynv. (4036.15)-
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It is clear, that the reason of the mistake lies on misreading of Syriac
text, particularly, of these three words:

u\AJx “to counsel’, “advise’; ‘to reign’, ‘be king’, ‘begin to reign’, ‘come
to the throne’; ‘to make king’, ‘crown king’;
n 2 v
U\AJ, ~alw ‘a king’, ‘ruler’;
n 14 n
V\AJ:, ~a\% ‘counsel’, ‘advise’ 15

It seems that translator could not understand the real meaning of his
unvocalized source to be rendered.

The influence of the Syriac text can be found once more in the same,
2.22 chapter:

Life of Saba HMS AMS
“booemm  [lo@oe  Lods ’EV@éVSE,TO[VUV ' “But after this the blessed
fomgors  bogmgepsg”  ATOONPNOAS Kat set off and went to his

« : ToUS BLacwTas
(“But the samt‘ Saba cararapoy monastery (mimas) and
went to the dwelling”). ’

disciples” (404s.).

“The dwelling”, that is the monastery of Saba, is not mentioned in the
Greek text, but only in the Syriac.

In the Life of Saba the Bible is frequently cited. Each citation
corresponds to the Greek original of the Historia Philothea. However, the
citation of the Psal. 36.4 differs from the Greek text and follows the Syriac,
both of them including the citation of the Psal. 36.7:

Life of Saba HMS,Septuagint AMS
“(36.7) @agdmchowmy Ka:ra'rpl?d)noov Ko > a0 (367)
1g0@ls o gdmbyg dsls, TOU KupLov,
(364) @> 3sb dmazob Jgb KAl BN Hmamin oo
goggee obmgse ageobs  (uoeL Sept) LA (2 30 (364)
dg9bolise” oot Td ~ N W 1
(36.7: “Subordinate yourself z&Tgl{lﬁT%&ng —r o (4 ddao
to the Lord and enslave pOLAS OOV (+(36.7) Ask from the Lord
(yourself) to him”; 36.4: and pray before him,
“and he shall give you each (36.4) and ask from God and
desire of your heart”) (2.2). and he’ll give you the desires

of your heart”, 382g9).

15 A Compendious Syriac Dictionary, 277.
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In the Greek text of the sentence only Psal. 36.4 is cited. It makes the
citation different from the Greek source and adjacent to the Syriac. In the
Syriac the first part of the citation is identical to the Psal. 36.7 of the Syriac

Psalterium (,maxan rdsn A o ,a0)16 while another one, with

some differences follows the Psal. 36.4
(V\:An mi\x u\ﬁ 30 ”oma 1awm)l? It is significant, that the first part

of the Life of Saba, that is the 36.7 (“Subordinate yourself to the Lord and
enslave (yourself) to him”) does not exactly match the Syriac translation

(ymaman rdso i o ,aa “Ask from the Lord and pray before

him”), nor the Greek text of the Bible (ikéTevoov avTdév), but is identical to
the earlier Georgian translations of the Psalms, especially, to the cod.
Sinaiticus of the 10t c: “©ogdmGbowmy 7gomlbs ©@d 99mby  dols”
(“Subordinate yourself to the Lord and enslave (yourself) to him”). The
same can be said about the second part of the citation, Psal. 36.4: “co 356
3magl 996 ymggmo mbmgee ammobs dgbolise” (“and he shall give you
each desire of your heart”)18 Thus, this citation represents the noteworthy
example of the influence of the Syriac edition and simultaneously, of the
earlier translations of the Georgian Bible.

Nothing indicates that the Life of Saba was rendered from the Greek
source. Besides, for the toponym Ganshiris ‘sh” consonant cannot be found
in Greek. It is not rendered from Arabic either, since in this case the
toponym Ganshiris/Gandares should have ‘j" as its first letter. Herewith, in
the same toponym in Arabic handwriting ‘sh” and ‘d” letters cannot be
mixed (cf. 3 “d” and i “sh”). Moreover, the only earlier Arabic manuscript,
which preserves few chapters of the Historia Philothea (Jer. S. Marc 38A:
1732, 1178 .),'° does not include the Life of Julian-Saba. As to the rest of
Arabic manuscripts, G.Graf indicates only one, §urfeh syr. 11/6, 29, but it is
of the 17th ¢.20

16 "Pete a domino, et ora coram eo” (Psalterium Syriacum. Halae, 1768, 83).

17 "(Spera in Domino), et dabit tibi petitionem cordis tui” (Psalterium Syriacum, 1768, 83).

18 glsendmbbo, qbocrdybols dggero Jotorzero  Ggesgiogdo X-XII bsyz96900 byebsfy-
mg9d0b Jobgegom, Izgwo Jomogmo gbol dgacmgdo, . XI, asdmds. IBgdows dsbady,
mdoeobo 1960, 88, 020 (C manuscript).

19 Graf G., Geschichte der Christlichen Arabischen Literatur, Studi e Testi 18, Citta del
Vaticano: Bibliotheca Apostolica Vaticana, 1944, 367, HMS 1, 63.

20 Graf writes: “Beztiglich der Geschichte des Einsiedlers Julian Sabas in Sarfeh syr.
11/6, 29 (kar$., 17 Jh.) ist die Ubereinstimmung mit dem Text bei Theodoret (ebd.
1305-1324) ungewiss” (Graf, op. cit, 366-367).
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On the basis of comparing the examined fragments, we may assume
that the Life of Saba is rendered from the source written in unvocalized
consonant script, to be exact, from the Syriac source. It is also clear that the
Syriac AMS version, though stands close to the Life of Saba, is not the
immediate source of the work. Therefore, the Georgian translation should
be compared - and at the next stage we intend to compare - with the rest
of the Syriac translations preserved in the rest of the manuscripts.

Despite intensive cultural relations with Syria, there are very few
works that claim to be translated from this language. Therefore the
Georgian Life of Julian-Saba is an important literary work not only for the
history of the Georgian translations, but for the history of the translations
of Theodoret’s writings.



Phasis 13-14, 2010-2011

Maya Kakashvili (Tbilisi)

AAAHTOPIA ATAITHX

2 YM®ONA ME TO EPro TOY EYMATIOY MAKPEMBOAITOY
TA KA®' YSMINHN KAI YEMINIAN KAI TO ROMAN DE LA ROSE TOY GUILLAUME
DE LORRIS KAI TOY JEAN DE MEUN

Zta peoaiova nrav Swadedopévn mhateld 1 Aoyotexvia 1 omoia xpnot-
Pomolov0oe TV aAAYOPIKT| YADOOd.

To mo yveotd alnyopiko ¢pyo oty yarkr) Aoyotexvia fjtav Roman
de la Rose. To mpwto pépog avrket otov Guillaume de Lorris (1210-1240)
Kat to devTepo pépog éxet ypapet o Jean de Meun (8edtepo 1100 tov 1300
aweva). Aoto to pobiotopnpa vorpde 1 mpety aAnyopia aydmng oty
Aoyotexvia Katd ) yvopn emotpovev. I'ia napadetypa ocopgava pe tov
M. Kvog nj ayamn yevvrfnke ota peoaiova oty F'alia xat ) ayam)
EPPAvioTNKe OTO UIIOTIKO podiotopnpa xdpn oe emppor] ToL YAAKOD
£POTIKOL pobiotoprparog.!

2. TTohaxopa vmootr)pile 0Tt 1) IpKTH aA\nyopia aydmng etvat Oxt to
¢pyo too Guillaume de Lorris xat too Jean de Meun, aA\d to pobiotopnpa
Ta xab' Youivyv xar Youwiav too Eopatioo Maxpeppolitov, to omoio
YPA@INKe OTO MPAOTO H100 TOL 1200 cu®va - OV E€HOXI] T®V OTEVOV
MOATIOTIKOV OX€oe@v Tov Bulavtiov xat tng Avong Kat Tng &viovig
emppong g eAAnVikng Aoyotexviag ot Aatviky).2 AKOpa To €pyo Tov
Eopatioo Maxkpepfolitov mepteiye OAa autd ta Paocwkd otoyeld,
Tononompéva oxfpata kat ta potifa (ko oty epPpowodn poper)) ta
ormotla apyotepd HeTapopPabnkav oty vopotéela tov eidovg g duTikig

L AlexoitCe A., O Koopog oo ENAnvikod urmmotkod pobiotoprjpatog (XII-XIV a.),
TipAida 1976, 106.

2 Gigante M., La cultura latina a Bisanzio del secolo XIII, La Parole del passato, 1962, 82
da Hesseling D. C. Eine Digenis Ubersetzung aus dem XII Jh? - BZ. Bd 22, 1913.
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aMnyoptlag aydmng. H kabnpepwvr) xat awoBavrkr dujynon yua wmv
aydrm oto épyo tov Evpatioo MakpepPolitov eivar agnpnpévn kot
alnyopkr).3

Zopeova pe tov A, AlexoitCe 1) Beopla g aydmng eppaviotnke oto
eNnviko £€0a@ogt O emotjpovag KAvel avaokomnon Tov YAAAIKOL
PECAI®VIKOD POOOTOPHPATOg KAt KATAANYEL Oe oupmEpaopa ott 1) e&ehln)
mg EPWTIKIG Por|g 0d1ynoe TV YaAAKI) Aoyotexvia oto eEAANVIKO 10aviko
mg aydmng To omoio xoplg efaipeon oovvavtdpe oe OAA TA ePOTIKA
podiotoprpata tov 1200 aipva.s

Me npot patd ot vrobéoelg tov pobotopnudatev tov Evpatiov
MaxpeppoAitoo kat Tov Guillaume de Lorris 6ev moAd potadoov 1) pa vy
A1, a\\a ) opowdTTa eivat moAv PBabdia xat agopd pepikeég vrobeoeig
KAl pepikda potifa.

O ©. Ovopev oTpéPet TNV IPOOOXT) OTIV OPOLOTTA PEPLKDV OTOLXELDV.6
Zopgava pe mv eppnveia mg Z. ITohaxopag Opmg ot opotom)teg ivat mo
TOAAEG:

1. To ovepo etvat n mapd AnAn ypappr] g e§EAENG TOV PealloTiKOY
yeyovotov oto pobiotopnpa tov MakpepPolitov. Aoto eivat éva pepog
g vmobeong. To ovelpo oto €pyo tov Evpatioo Maxpeppolitoo pag
napovotaletat og npognteia. Ta apyaio eAAnviko pobiotopnpa noté dev
£01ve 1000 peydAo polo oto Ovelpo, Onwg to PAémovpe oto pobotopnpa
too Eopatioo MaxpepPoliton. Avty 1 “onvogunia’ evever To
pobotopnpa tov Evpatiov MakpepPolitov kat v OUTIKY eP@OTIKY)
alMnyopta. Zto épyo ovvavtdape moAa ovepa (10 ovelpa) mov Sialdoov
Ta OLYVOPA PETASD TV YEYOVOT®V IIOD YIVOLVIAL OtV IPAYHATKOTTA
kat v ovelpwv. To pobotopnpa tov Maxpeppolitoo pordlet pe v
dvtikry alnyopia, omoo vmobeon mnapovolaletat g Oujynon evog
oveipov.”

2. Ot npotayeviotég xapifovrat xat votepa optyovrat kat ota 6vo
pobotoprpara.

3. Ot mpetaywnviotég amd tovg exdpovg Tov Epeta yivovtat ot dovAot
ToL Kat ota 6vo podioToprpata.

Tossxosa C. B., VI3 ncropun Busanturickoro pomana, Mocksa 1979, 128.

AlexottCe A., 114.

AlexottCe A., 105.

Warren F. N., A Byzantine Source for Guillaume de Lorris Roman de la Rose, Publica-
tions of the Modern Language Association of America, 31, 1916, 233.

7 Tlonsxosa C. B., Op. cit., 131.

(- NS TSN
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4. Ot exOpot xopifovv Kat ot PIAOL EVHOVODY TODG EPAOTEDPEVODG KAl OTA
dvo poblotoprjparta.

5. Kat ) npotayeviotpia tov EBpatiov, kat n npetayeviotpia too
Guillaume de Lorris etvat 1o podo. ITiow amd 1o avbpwmopop@ikod
IPOO®IIO T1)G Yopivng etvatl Suvatov va Slakpivovpe TV QUTIKI) TG GLOT).
To podo etvat to a\o ey® g Yopivng.

6. Na dpénetl kaveig To podo onpaivel va vIIOTaooet TV yovaika xat
ota dvo pobiotoprpara.

7. Iap’ 6Ao mov o Yoptviag tadidedet OAD KAl 0 IPOTAYDVIOTHG TOL
Guillaume de Lorris dev @edyet amod Tov KNIo, ot MPOTAYMVIOTEG KAl OTd
dvo pobiotoprjpata mnyaivooy oTov KAIo, OIov yivovTdtl Ta meplocotepa
yeyovota tov pobiotoprjpatog. Avtol ot kfjmot eivail ta Paocileta too
Epwta.t

O xnmog elvat MePLTPLYLPOPEVOG aIO TOV DYNAO Telyo, eival
payepévog 1} QLAAKIOPEVOG e AANODG TPOTIONG. Méoa OToV KHITo LITAPXEL
n mnyr), pooxoPola dévipa, Aovlovdia xT\. ITpota ede cvvavtave v
yovaika (po66o) Kat epeTedOVTAL.

O Eopdbiog Maxpeppolitng Snpiovpyet tov Ko, o onoiog apyotepa
MIEPAPOPPAOVETAL 0TIV YVijola doTikr) alnyopia aymdng.

8. Tnv alnyopia pnvev v coVAVTAHE dpKePd OLXVA OTd EPyd TOV
ouyXpPOVeV ovyypageénv too MakpepBoAitov. Kat oto épyo tov Eopartioo
MaxpepPolitov xat oto pobotopnpa too Guillaume de Lorris
vroypapifetat o @aviaoctkomta 1oV (wypagiov. ITap” oho mov ot
MIEPLYPAPEG Polafooy o €vag Tov aAlov, 1] TEPLypa@r) £xel mapapvdévia
amoypworn oto épyo Tov Guillaume de Lorris. Zto pobiotopnpa tov
Eopatioo MakpepBoAitov ot {oypagiég etvat ta detypata tng texvng.9

9. Opota pe Tov Yopwvia kat o mpetayeviotg tov Guillaume de Lorris
éxetl Tov ovpovAo oty aydm).

10. TIpénet va onpetwBet 6TL To Roman de la Rose eSelicoet ONa avtda ta
portifa, ta omoia Ppiokovtal otd otddo g HOPPDONG OTO €Pyo TOL
MaxpeppoAitov. Avtd ta potifa eivat ta potifa tov Sikaotnpiov, g
AA®@O1G TOL KAOCTPOL KAl TOL KoVIYlov. AvTd Opeg dev etval akopa ta
OLOTATIKA OTOLXELT T1)G LPT|G TOL eidOLG.

O Yopwviag pabaivovtag ott o natépag g Yopivng apapaoviace v
Boyatépa g oe évav al\ho malAnkdapy, o Yopwviag Supyeitat omy Kopn
yia 1o dikaotrpto tov Kdrtov Koopov, onov avtr) 0a napovoiaotet (VI 6).

Blank W., Die deutsche Minneallegorie, Stuttgart 1970, 150.
9 Tlonsxosa C. B., Op. cit., 146.
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ITo Bapmo eivat To potiPo g aydmng - to koviyt. O Kpatiofévng Aéet
otov @ilo tov, 0Tt 1) v pPéTpLa eprtodioe to Kivryt tov (VI 4).

Zmv Avor o mOAepog ya v yovaika ekgpadetat pe v dA®on Too
Kdaotpov 1) mdpyov. Ot yeoveig tov Yopwvia xat g Yopivng Aéve, ott o
Epwg aAwoe Tov THpyo g KOP1G.

Zopeova pe my . [ToAwakoPa amod 6o peévet povo éva Pripa péxpet
mV yévnon evog veéoo potifov. Ta potipa avtd omyv eSehoypévn epmtikn
alMnyopta yivovtat ta otowyia g vmdBeong. 10

Amo ONa gutd moL Hpoava@épdape, avSdveral 1) onpacia Tov
pobotoprpatog tov Evopatiov Makpepfolitov. O MaxpepPoAitng dev
AVI|KEL OTODG YV®OOTOLG ovyypa@eis, aAld eival IpoTog mov HoTepd AIIO
HEPIKODG aumveg avavemoe To Sexaopévo eidog, To omoio eSeliytke
wlattépeg ot emoxég tov Kopvnveov kat tov ITalatohdyev. Aotog
XPTOLHOIIOlN 0 IIP®MTOG HEPIKA MOTIPA KAt €T0L AOKINOE TV EIMPPOI] TOL
IAVe 000 0TO EANVIKO, TO00 Kdt 0to duTikd pobiotopnpa. To épyo tov Tn
xal' Youivyu xar Youwiav etvat n npot) alAnyopia aydmng kat naiet to
POAo tov ot e6ENEN TG 1oToplag Tov eidovg.

10 TTonsixosa C. B., Op. cit., 138.
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Zaza Khintibidze (Tbilisi)

GREEK-GEORGIAN CULTURAL AND LITERARY DIALOGUE:
PLATO, ARISTOTLE, RUSTAVELI

The contacts between Greek and Georgian civilizations or the dialogue
between cultures, as labeled in modern scholarship, is rooted in the depths
of centuries. As known, the earliest stage of the dialogue is veiled in
legends and survives in mythopoetic thought. Naturally, I refer to the
Argonauts’ campaign, Aeetes’ Colchis, rich in gold, the story of Medea
and Jason, and the legend of binding Prometheus-Amiran to the hills of
the Caucasus, preserved in the Greek and Georgian tradition.

More tangible manifestations of the contacts are the countless
linguistic parallels vigorously studied by European and Georgian
researchers for several decades. In this regard, the works by Professor R.
Gordeziani are especially noteworthy. We should first of all mention Pre-
Greek and Kartvelian (1) published in 1985 and the most recent
summarizing work Mediterreanean and Kartvelian Encounters, Tbilisi 2007-
2008 (2).

Another material manifestation of the contacts are archeological
excavations conducted in the Georgian Black Sea littoral, despite the fact
that the full-fledge and intensive study of Greek colonies in the Black Sea
basin is only starting up and the most important geographical locations,
such as legendary Phasis and Kytaia, have not yet been specified. Hence, it
is obvious that the mythical land of Colchis still has many secrets to
reveal, in order to shed light on the contacts between Greek and Georgian
civilizations.

As known, the so-called second stage of Greek-Georgian relations
spanning over almost the whole of the Middle Ages has been explored
more profoundly. It conventionally lasts up to 1453, the actual end of the
Byzantine Empire. The common Orthodox Christian past of the two
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friendly nations has been studied intensively by Georgian researchers for
many decades, covering a big number of highly diverse aspects, whose
mere enumeration would take us too far. Therefore, in the present paper I
will confine myself to Greek-Georgian literary contacts, which, without
exaggeration, proved decisive for the development of Georgian culture to
its present form. To illustrate the mentioned, I will only refer to several
widely-known facts:

1. Though the rudiments of the Georgian alphabet may date from
pagan times, its ultimate, documented reformation known to us obviously
took place in the Christian era - i. e. such a reformation of the Georgian
written language must have been implemented with the knowledge and
in consideration of the earliest European alphabet, the Greek one.

2. The completed and revised Georgian redaction of the Bible, as
applied in modern Georgian church, was developed in the 10th-11th
centuries in Greece, in the Iveron Monastery on Athos, as a result of its
multiple juxtaposition with the original text.

3. The translation of the Bible and other theological works from Greek
contributed to the development of Georgian language - its colloquial,
literary and scholarly registers - which gradually laid the foundation for
the development of modern Georgian language.

Naturally, the Greek-Georgian cultural dialogue was not unilateral: the
Medieval Georgian culture was not only fostered and enriched by the
Byzantine culture, but to a possible extent contributed to its diversity.
These relations have been dealt with in the works of several generations of
Georgian scholars starting with Shalva Nucubidze. Exhaustive
information about the works, corroborated by new ideas and arguments,
has recently spread beyond the borders of Georgia - I am referring to
Georgian-Byzantine Literary Contacts by E. Khintibidze, published in
English in Amsterdam in 1996 (3). I will not further dwell on the point but
will only recall the following fact, now widely known thanks to K.
Kekelidze’s works: many Byzantine literary pieces, whose Greek originals
have not survived, or are available in later, modified redactions, have been
preserved in medieval Georgian translations from Greek or sometimes
Arabian sources.

The Knight in the Panther’s Skin, the immortal poem of Rustaveli, an
epic poet of the end of the 12th century, has been rightly recognized as the
peak of the Georgian literature and culture in general, and as the most
brilliant manifestation of Georgian intellect not only of the Middle ages
but of all times.
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The relationship of the poem with Greek culture has been covered in
many scholarly works. However, their overwhelming majority is focused
on the study of Rustaveli’s philosophical reasoning, his weltanschauung
relative to the Greek philosophical thought and do not aim at examining
literary parallels. This can be explained by the fact that the poem makes no
direct reference to any Greek poet or Greek literary character, unlike
eastern and specifically, Persian epic poetry. Moreover, Rustaveli
mentions only two Greek philosophers - Plato and Dionysus the
Areopagite, and each only once. This may appear even more surprising
bearing in mind the findings of Georgian Rustvelologists who argue that
in his reasoning, Rustaveli more often follows Aristotle as compared to
Plato, especially his Nicomachean Ethics and Poetics.

This may prompt the following question: how can we explain
Rustaveli’'s mentioning of Plato by name and no nominal allusion to
Aristotle? I found an answer to this elusive question in a recent
publication called Reference to Plato in the Man in the Panther’s Skin and Its
World Purport (4), which also cites all relevant scholarly literature.

The research revealed that the Platonic ‘wisdom’, rendered through
the words of a protagonist knight, Avtandil (KPS, 787, 3-4) (5) fully
corresponds to the Greek Philosopher’s ethical teachings about justice,
expounded in his well-known dialogue The Republic or On Justice: Political,
specifically, in several passages of Book II (363 e, 382 a-c) and at the end of
the final Book X. However, Rustaveli does not give a rigorous account of
any of Platonic statements but renders in his own words the main idea, the
main thesis of Plato’s entire teachings. Moreover, the antonymous concept
injustice of the Platonic justice is substituted in the poem by its logical
counterpart deceit and hypocrisy (“bomg @ ®®IeMmmds”). The
substitution is compelled by Line 787 as well as by the overall context of
the whole chapter, The Will of Avtandil. However, despite the change, the
reasoning of the Rustavelian hero follows the logic of the Platonic
teaching: a man who is deceitful and hypocritical according to Rustaveli,
and unfair according to Plato, will first be appropriately punished in this
world, in his life time (“og6g0l bevtvslss”, KPS, 787, 4), and then in the next
world, after his death (“89®3y Lyebs”, KPS, 787, 4).

As we can see, though the essence of the Platonic statement is not
altered, the reference to the Greek philosopher is quite vague and without
mentioning the source, the attribution of the statement would be unclear
to the reader. I believe that for this very reason Rustaveli might have
found it necessary to mention Plato by name, i. e. refer to the primary
source of the passage containing allusion.
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Rustaveli’s numerous allusions to Aristotle, in my opinion, is an
altogether different case: the passage so rigorously follows one or another
teaching of Aristotle that it becomes unnecessary to mention the author by
name. For example, the theory of friendship, or rather its essence,
expounded and corroborated by Aristotle in Books VIII and IX of his
Nicomachean Ethics, is rendered by Rustaveli poetically but with maximum
precision in a sole verse (KPS, 775), again through the protagonist
Avtandil. More specifically, according to Avtandil, there are three ways
man may express his attitude to his friend: the first is the desire of man to
be beside his friend, and the inability to endure the distance. The
corresponding Aristotelian statement is ‘r0 svgijv’ - “living together” (NE,
1157Db); [The second way is] readiness of man, as Rustaveli states, to give
away everything to his friend, which excludes any form of envy. This
closely resembles the Aristotelian ‘yaipswv &AAfAorg” - “to delight in each
other” (NE, 1158a). [The third way is] providing help and actual benefit,
which corresponds to Aristotle’s ‘7ov BovAopevov xal mparTovTa TEAYAIA’,
- “who wishes and does what is good” (NE, 1166a). In Nicomachean Ethic
(Book VIII, Chapter 5), Aristotle mentions the three signs of friendship,
but this time all of them are given together and what I believe is the most
important for the present discussion, they are given in the same order as
in Rustaveli’s poem. In particular, according to Aristotle, true friends are
those who live together, delight in each other and confer benefits on each
other: ‘... ol pév yap sv{@vreg yaipovsw &AAfAoLg xal mopifovst Tdyadd ...”
(NE, 1157b), (see and cf. 6, 577-8).

Professor V. Asatiani’s monograph Byzantine Civilization (7), published
with the support of the Dyonisios Varelas Foundation for the Byzantine
Studies, devotes a chapter (see 7, 258-464) to the wide range of Byzantine
and Georgian relations. The Georgian historical, literary and religious
materials presented and analyzed in this chapter attest to the popularity
and reputation that Aristotle enjoyed in Pre-Rustavelian and Rustaveli’s
contemporary Georgia. It suffices to recall Rustaveli's senior
contemporary eulogic poet Chakhrukhadze, who unambiguously states in
the poem Tamariani that not merely he is unable to duly praise Queen
Tamar, but even Socrates, Homer, Plato and Sophocles would appear
powerless; only the mastery of Aristotle and Dionysus the Areopagite
would make this possible (see 7, 331-332).

Considering the above-mentioned, no further comments are needed to
understand why Rustaveli’s reference to Aristotle is not explicit: in
medieval Georgia Aristotle was so popular and his thoughts were so
widely known through Georgian translations of Greek or Arab
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philosophical works that the readers of the Rustaveli's poem did not need
a nominal allusion to Aristotle. As concerns the explicit reference to Plato,
this should not be understood as indicative of the Georgian readers” low
awareness of Plato in those times, but as an indispensable clue to remove
any possible ambiguities in terms of attribution, which might be caused by
the employment of periphrasis and the poet’s original interpretations
when rendering this particular ethical statement of Plato.

In the end, I would like to draw your attention to a fact that might
appear somewhat unflattering. The Knight in the Panther’s Skin - rightly
included in the treasury of world literature, a masterpiece that amply
considers Pre-Christian as well as Christian Greek philosophical heritage,
and at the same time, as I try to highlight in my recent researches, impling
quite interesting and far-going references to the Homeric epics (see 8; 9;
10), - has been translated in many languages worldwide, including almost
all European languages - even several times into some of them - has not
yet been completely translated and published in Greek. However, I believe
that the filling of this gap will mark a new, modern stage of Greek and
Georgian centuries-old cultural relations.
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PNEUMATOLOGICAL RESEARCH ACCORDING TO THE THIRD
HOMILY OF DE ORATIONE DOMINICA OF GREGORY OF NYSSA

1. The text of the III homily on the Holy Spirit

In the third homily of the Commentary on Our Father of Gregory of Nyssa's
well-known exegetic-homiletic work briefly presents the teaching on the
Holy Spirit. In particular, the question is discussed in the context of the
second request, where St. Gregory explains the meaning of the Lord’s
Kingdom (Bacielw).

Interest attaches to the logical dxolovSia followed by Gregory’s
discourse in part two of the third homily. This discourse is basically of
polemic nature, being directed against the Pneumatomachoi, who deny the
divinity of the Holy Spirit.

The first argument, invoked by Gregory in this polemic, is Thy
Kingdom Come™ of the second request, as quoted from the Gospel
according to Luke

EASé70 70 mvebpa cov 70 dyrov 2@’ Mpds xel xaSapisdre Tpdg.?
Identifying the Holy Spirit with the Lord’s Kingdom, Gregory points out
that whom Luke calls the Holy Spirit is referred to as “Kingdom” by
Matthew (0mep yap Aouvxds pév mvebpa dyov Aéyer, MoarSaiog 8¢ Bascr-
Aeiov Gvépase).’

Gregory of Nyssa is the only Church Father to quote this version of the
Gospel according to Luke.* He draws a significant conclusion from this

1 Matth. 6.10

2 De oratione dominica 39, 18-19, ed. J .F. Callahan: Gregorii Nysseni opera; VII/II,
Leiden 1992; cf. Luk. 11.2.

3 De oratione dominica, 39,21 ff.

4 See Walther G., Geschichte der griechischen Vaterunser-Exegese, Leipzig 1914, 37.
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text of Luke against the Prneumatomachoi: Kingdom and deliverance from debts
- both are features attesting to divine nature, which cannot be
characteristic of created and humiliated nature. In Gregory’s words, the
Holy Spirit is divine power and kingdom; it governs, not being governed
by another (dAA& prv Basidelor 70 mvedpa 70 dyov: el 8¢ Bacihela o7t
Baciieder mdvrweg, ob Basideizan.)® On the other hand, purifying from sins
is divine action; therefore, the unity of power and activity (§6vaqug %ot
¢vépyewr) is proof of one nature. On the basis of the Gospel according to
Luke® and Paul’s letter?, Gregory concludes that the second and third
hypostases of the Trinity have the same activity: forgiving sins and
deliverance from evil.#8 The coming together of power and action proves
the unity of nature (gdsig) of the Son and the Holy Spirit. Gregory has
recourse to arithmetical logic: if the nature of the Father and the Son is the
same, and that of the Son and the Holy Spirit is also single, therefore the
nature of Trinity is single. If two is identical with the third, they cannot
differ from one another. From arguing the consubstantiality of the Trinity,
Gregory passes on to a brief discussion of the distinctive properties of the
divine persons. The property of the Father is "to be ungenerated"
(&yévvmrog ), the property of the Son is "only-begotten" (povoyeviig)'0, and
of the Holy Spirit" to be proceeded" (éxmopeteran)!’. These features are
characteristic only of each of them; therefore, the one nature should also
be preserved and the hypostatic properties should not be confused with
one another.1?

Those words are presented in the third homily of Gregory of Nyssa
that have given rise to a heated discussion among theologians, lasting
from the 13th century to the present day. This phrase reads as follows: 70
8¢ Hylov mvedpa xoi dx 70D maTpdg Aéyerar ol [éx] Tob vioh eivan
wmpospaprupeizon (Callahan, 43,1-2).

De Or. 41,4-6.

Luk. 11.2

Hebr. 1,3

De Or. 41,1-3.

AAAY pyy 70 adT0 T0BT0 %ol 7H povoyevel mpospapTUpEl 6 dmdsTONOG"
KoaSapispdv, gnsi, 7dv dpapnédvy mowmsdpevog éxdSisev év 8ekrd 7fig peyadmsidvng
700 TaTpog.

9 DeOr. 42,22

10 De Or. 42,26

De Or. 42,17: 70 mvedbpa éx 700 Fe0d xal mapx 700 marpodg éxmopedrot.
De Or. 42,25: &v %ai 70 x0wov @rdaydein xal 70 idov pij sdyyvdein.

® N o o«
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Some western scholars find in these words the idea of filioque, which
will be discussed in more detail below. Here let us focus our attention on
the context in which Gregory mentions this phrase. As noted above,
Gregory speaks of the distinctive properties of the divine persons, and it is
obvious that he assigns great significance to the demonstration of their
difference. He asserts: Each property assigned to a divine person cannot
be transferred to another. The common nature is preserved, on the one
hand, and it is impermissible to confuse hypostatic properties, on the
other.

The hypostatic property of the Son is defined as "only-begotten of the
Father" (6 yap povoyevng viog éx 7od marpog)'®, which is attested by the
Scripture.'* The Holy Spirit proceeds from the Father and is of the Son as
well. By quoting the letter to the Romans!®> Gregory notes that the Holy
Spirit is of Christ, and not vice versa: it cannot be said that Christ is from
the Spirit. Both this passage and the discourse preceding the moot phrase
show clearly that Gregory considers the Father as the origin of the
procession of the Holy Spirit: odxodv 70 pév mvebpa 70 éx 700 Jeod &v xol
Xpisob 671 mvedpa.l A little above, the same view of procession from
the Father is clearly given: xal 70 mvedpa €x 7ob Seod xal mapx Tob
noaTpog éxmopeverar.l” Thus, the phrase in question should be interpreted
precisely in this context.

Following the discussion of the single nature of the Trinity and the
hypostatic properties of the persons, Gregory reverts to the polemic with
the Pneumatomachoi.

The opponents of the Holy Spirit perceived a humiliating of the
honour of the Holy Spirit in the word “come” (“thy Kingdom come”). In
response to the assertion that this may be a predicate of divine nature,
Gregory quotes David’s appeal to God, in which he begs: “come and save
us.”18 Gregory asks the question: If this appeal of David is not diminutive
for God the Father, why should it be disparaging for the Holy Spirit?

Towards the end of his discourse Gregory returns to the question of
the forgiving of one’s debts. Mark’s 2, 7: 7ig §ovazan dgiévan apapriag el
pn) elg 6 Yedg is for him evidence of the entire action of the Trinity.

13 De Or., 42,36

4 TJoh., 4,9

15 Rom., 8,9: €1 8¢ mg mvebpa Xpiorod odx &xet, Brog 0% 6TV AdTOD.
16 De Or., 43,3-5

17 De Or., 42,16-17

18 De Or., 43,20 ; cf. 79, 3.
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2. Gregory’s Text and the Theological Problem of Filioque

Now let us touch in more detail on which phrase the majority of western
theologians perceive the teaching of filioque.” In their view, Gregory went
further in his pneumatological quests than did the other Cappadocian Fathers,
for he dwelt more precisely on the inner Trinitarian interrelations. As they
assert, we do not find the idea of filioque in formulated form in Gregory of
Nyssa, but his statement £x 706 viod comes very close to this idea.?

The above-quoted phrase of the 3rd homily, found in the manuscript
tradition of Gregory’s Commentary on Our Father, acquired special
significance in the 13th century in the heated theological debate around
filioque. According to the historical sources, a certain Michael Escama-
tismenos?! (13th) scraped éx out of Gregory’s text with a knife.22 This fact
was acknowledged by Greeks who sided with Latins, which was
ultimately confirmed officially by the Synod of 1280. The Western scholars
today too advocate the view that éx initially did exist in Gregory’s
original text.

The well-known scholar of Gregory of Nyssa Werner Jaeger devoted a
special study to this issue. He is interested in researching what actually
belongs to St. Gregory, thus showing less interest in dogmatic contro-
versies.?? Jaeger argues that éx 700 viod is a later interpolation into Gre-
gory’s text in support of the idea of filioque, and that it did not exist in the
original text.* In his view, this was a dogmatic interpolation, based on
political causes of the church. Originally, x was added in the manuscript by
the opponents of Photius in the 9% century, and it was this interpolation that
the above-mentioned Escamatismenos scraped out with a knife.?> The
publisher of Gregory’s critical text Johann Callahan introduced significant
corrections into Jaeger’s conception. According to his study the preposition
éx is attested back in the 5t-6th ¢ manuscripts, including in Syriac transla-

19" See Th. Alexopoulos, Der Ausgang des thearchischen Geistes, Gottingen 2009, 63; A.
Mai, Scriptorum veterum nova colletio 7, Rom 1833, 6-7; Holl K., Amphilochius von
Ikonium, Tiibingen/Leipzig 1904, 217; Courth F., Trinitdt in der Schrift und Patristik,
in: Handbuch der Dogmengeschichte II/1a, Freiburg 1988, 182.

20 See Courth F., 182-183.

21 See Alexopoulos Th., Der Ausgang des thearchischen Geistes, Eine Untersuchung der
Filioque-Frage anhand Photios ‘Mystagogie’, Konstantin Melitiniotes ‘Zwei Antirrhe-
tici” und Augustins ‘De Trinitate’, Géttingen 2009, 63, Note 271.

2 Alexopoulos Th., 63.

% ibid., 142; also Callahan J., Gregorii Nysseni Opera, GNO VII/II, Leiden 1992.

2 Jaeger W., Gregor von Nyssas Lehre vom HI. Geist, Leiden 1966, 139.

25 ibid., 137.



Pneumatological Research according to the Third... 285

tions as well. Callahan believes that the confusion took place very early -
back in the 5t century,? and that it must have been the scribe’s interpola-
tion, who inserted £x either by mistake or deliberately. Proceeding from this
point of view, Callahan placed the éx in the critical text established by him
in brackets.?”

In connection with the procession of the Holy Spirit with Gregory we in
general find the following statement: £x 708 mazpog S 700 viod éxmopeveran.
And this was the generally accepted formula with Holy Fathers, pointing to the
procession of the Holy Spirit from the Father through the Son. Later the West
interpreted dia as ex patre filioque. Jaeger accounts for the fact that the Council
of Constantinople did not enter dia 706 viot in the Creed by their desire to avert
wrong interpretation of &ia 706 wviod that could represent the Holy Spirit as
created (wsispa) by Christ?® Because of the complex dogmatic question
connected with é» and &ia, the Greek scholar Savvatos considers it necessary
to make a thorough study of these two prepositions with Gregory of Nyssa, in
particular the passages that contain discourse about the Holy Spirit. This, in his
view, would greatly facilitate the solution of the problem.?

In parallel to the third homily of the commentary of the Lord’s Prayer,
there are several passages in Gregory’s works that were frequently quoted
by the champions of filioque in the Middle Ages.®® One of them is
Gregory’s work @coyvwsia®l. Along with others, this work is cited by a
13th century Greek churchman of Latin orientation, Konstantin Melitinio-
tes. The passage quoted by the latter from Gesopvwsia to prove Gregory’s
filioque teaching, reads thus:

7088 Evexa yap ol IIvedbpo sréparog dAN odyiddyov 6répaTog eipe-
%ev 6 Aavid, tva Ty éxmopsvTind)y iSiémra 76 Ilvedpam péve nposod-

A 32
GV TIGTOGNTAL.

26 Callahan J., GNO VII/II, XIV

27 Ibid., XIII

% Jaeger W., 153.

2 Savvatos Chr., ’Avagopég xazd 70v II" aieva 570 Buidvrio & dddordserg épyov xai
xopiov 708 &ylov I'pnyopiov Nissng in: @ EOAOTTA, 66,1995, 118.

30 This question is studied by Th. Alexopoulos in his monograph, whose findings are
doubtless noteworthy. See Th. Alexopoulos, Der Ausgang des thearchischen Geistes,
Eine Untersuchung der Filioque-Frage anhand Photios ,Mystagogie”, Konstantin
Melitiniotes ,, Zwei Antirrhetici” und Augustins ,De Trinitate”, Gottingen 2009.

31 ibid. 65.

32 Cf. Ps. 32,6; Alexopoulos 65, cf. Konstantinos Melitiniotis, Adyor ’Avmppnmixol
§bo  (Antirr. II), ed. M. Orphanos, Athens 1986, 263, 12-16; also Blemmydes N., Logos
B 13 (PG 142, 580B).
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"that is why David spoke of the soul of the mouth rather than the word of
the mouth to prove that the property of procession is ascribed only to the
soul."

Konstantin charges the antifilioque champions (Antiflioquisten) with
distorting the text deliberately by replacing =& Ilveduari with the word
7§ Ilazpi. By this they wished the procession of the Holy Spirit to be the
prerogative of the Father alone and to show that the Son does not
participate, along with the Father, in the procession of the Holy
Spirit.33 Notably enough, controversy around this passage continued to
the 14th century. Gregory Palamas too dwelt on this passage, explaining
that the Holy Spirit proceeds only from the Father and that this property
does not extend from the Father to the Son.** Konstantin Melitionites
considers another passage in the text of Gregory of Nyssa to be an
antifilioque interpolation. He refers to the following sentence from Contra
Eunomium: xoaf év 7& 70y airlav 7fig dndpEeng éx 708 Jeod 76v SAav
Eyew. 3

We should concur with Alexopoulos on that even this sentence is an
antifilioque interpolation; this fact by no means reveals anything in favour
of the pro-filioque circles. A little above this section, Gregory speaks of the
hypostatic properties of the persons of the Trinity and their difference:

33 Ibid., 65; cf. Antirr. II 264, 2-6.

3 Ibid., 66; cf. Gregorius Palamas, Adyog dmodewmixdg A, I, 19, in: I'pnyopiov 70d
ITarapd, Zvyypdppara 1-5, Ed. P. Chrestou/Bobrinsky, Thessalonike 1988, 78-153.

% The complete text containing this sentence is the following: [70 mvebpa] 76 mozpi

%xa7d 7O HATIGTOV GUVARTSNEVOV, TEAW &x adToB TH N Tarnp elvor xaddmep
dxelvog, Sywpileron. Tiig 8¢ mpog 7OV VIOV xaTk 7O dxTicov Suvageiag [xol &v 7§
v adriow 7fig OndpEeng éx Tod Ocod 7dv Brov Eyev] dolsTarar mdlwy 7§ i6idgovr,
&v 7§ pfze povoyevdg éx 7ob Ilarpog dmosriivar, xal év 7§ 8 adrod 70b viod
nepnvévar. Ildaw 8élkflg x7isewg 81k 70D povoyevodg bmosrdsng, hg &v p)
xowdTNTE TWWa TPOG TAdTNY ExEW Vopsd) 70 mvebpa & 70D Six 70D viod megnVEva,
&v 76 TpEnT xal dvadiolwT® Sraxpiveran 7O Tvedpa dnod THg x7isewg. CEI(GNOI
108,14-109,5; cf. Th. Alexopoulos, 68).
[The Holy Spirit is connected with the Father by being uncreated, while it differs from
it by not being the Father as He is. As to its link with the Son, is that it is uncreated
and that it enjoys the ground to exist from God; it stands out by the property that it
originated from the Father not as an only-begotten and by it becoming manifest
through the Son. Inasmuch as the created through the only begotten exists (so that no
one will come to think that the Spirit has anything to do with it, for the Spirit becomes
manifest through the Son) the Spirit differs from the created by being constant and
unalterable].
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each person has his feature with which it differs from the other.® The
above mentioned passage coincides by its content and discussion with that
of the third homily of the Lord’s Prayer. There too, as we have seen,
Gregory names the "only-begotten" as the hypostatic property of the Son.
In this section, too, the decisive sentence is: &v 7® unTe povoyevdg éx 70b
Ilarpog dxmosrijvon [originates from the Father not only as the only-
begotten], points to the Father as the origin of the Spirit. As to the next
sentence [70 mvedpa] S 708 viod mepnvévon [The Spirit is manifested by
the Son], which would seem to sound like filioque, here talk is about the
divine dispensation, that is the manifestation of the Trinity in the created
world, rather than intra-Trinitarian interrelationship.

In this context I would like to quote the view of the well-known Greek
theologian Georgios Mantzaridis’ in connection with filioque. He
considers the confusion of questions of theological and oeconomic order
as the source of the idea of filioque: "when theology is discussed within
the framework of oeconomy". In this case a confusion of the power and
action of the persons of the Holy Trinity with their hypostatic properties
takes place. It was this that happened with Augustine. He united theology
and oeconomy, believing that the sending of the Holy Spirit by the Son to
the created world reflected the intra-Trinitarian relationship of the Trinity
as well. By this, he identified the activity of the Holy Spirit with its
procession, which is actually linked to divine essence.3® Thus, a confusion
occurred of hypostatic and Trinitarian, or more precisely intra-Trinitarian,
properties (which constitutes a hypostatic relationship of the persons of
the Trinity) with the extra-Trinitarian relationship, that is the relation of
the consubstantial trinity with the outer, created world, which happens by
one action and one power. In the opinion of Mantzaridis, Augustine’s
concept that the Son also takes part in the procession of the Holy Spirit
shows Augustine’s absolute ignorance of the Trinitarian teaching of the
fourth-century Fathers, namely the Cappadocians.®

3% ‘H yap émSewpovpévn £xdory 70V dmosTdcewv iSiémg Tpavds xed xaSapdg 7O
grepov dmd Tob £Tépov Slfsmsw. CE I (GNO I 107, 23-24; cf. Th. Alexopoulos, 69).
[The property that characterises each hypostasis, differentiates obviously and clearly
one from the other].

% Georgios Mantzaridis, Die Anfinge und die Voraussetzungen des Filioque in der
theologsichen Uberlieferung des Abendlandes, in: Orthodoxes Forum, Zeitschrift des
Instituts fiir Orthodoxe Theologie der Universitit Miinchen, hrsg.von Prof. Th.
Nikolau; Miinchen 1999, Heft 1, 13. Jahrgang, 31-45.

3 Ibid., 41.

% Ibid., 43.
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Indeed, Gregory’s works demonstrate that he definitely differentiates
the intra-Trinitarian interrelations, which constitute the odsio of the trinity
and the activity of consubstantial Trinity with respect to the world, that is
the Divine évépyewn. Some extant historical documents also deny the
possibility of filioque belonging to Gregory’s thought. In the first place,
this is the fact that the 7th world council in 787 conferred the honorary title
‘Father of Fathers” on Gregory of Nyssa, the second, the truly impressive
scale of acceptance of Gregory’s works in the theological church writings.

3. Gregory’s Pneumatology and the Constantinopolitan Creed

The 14t century Byzantine writer Nicephorus Callistos states that Gregory
of Nyssa expanded the Creed of Nicaea,** which shows obviously the
great authority of St. Gregory in the teaching on the Holy Spirit.

The second world council relied heavily on Gregory’s pneumatology by
giving the definitive formulation of the Dogma of the Holy Spirit. Indeed,
Article Three of the dogma coincides precisely with Gregory’s
pneumatological teaching.*!

As noted by Jaeger, Gregory relies on predicates that are important in
the philosophical argumentation of the divinity of the Holy Spirit. It is
the very same predicates that emerge in the brief article on the Holy Spirit:
‘Lord” (xbprov) and life-giving ((womoiév) and ‘proceeding from the
Father’” (8« 70® mazpog éxmopgvdpevov). It should be noticed also that the
‘glory’ (865«) and ‘worship” (zposxiévneig), emphasized in Gregory’s
teaching, which should be expressed with respect to the Holy Spirit,
sounds similarly in the Constantinopolitan Creed: 7& =mazpi »ol vid
GUUTPOGHUVOLIEVOY %ol cuvdofaldpevoy. s

Who recognizes the divine and governing nature of the Holy Spirit
thereby acknowledges its glory (86&a), power (86vamg) and worship
(mposxivnsig). Gregory rejects the subordination (dxoyxeipiov, dnfjxoov) of
the Holy Spirit on the Father or the Son as well as its mediatory (év
pedopi) state between God and man.# bmoyeiprov is an opposing

40 Jaeger W., Gregor von Nyssas Lehre vom HI. Geist, 70.

41 Cf. Adversus Macedonianos, De spiritu sancto, GNO III/1.
42 See Jaeger W., 66

3 TIbid., 68

44 Adversus Macedonianos, 102 ff.
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concept to 70 xOprov and xvpirebov.45 As to the predicate {wonoiév Gregory
defines it as ‘the grace of baptism’.46

There is a strong logical link between the predicates found in
Gregory’s pneumatological teaching, and the grammatical structure of the
words of the Creed corresponds to this logical dxoXovSia.4

Finally, I want to note once more that in his third homily Gregory of
Nyssa makes a brief reference to his pneumatological conception, which he
discusses more extensively in his other works: this is assertion of the
divinity of the Holy Spirit according to the one activity and one nature of
the Trinity, as well as the question of the interrelationship of the
individual and differentiating properties of the divine persons. It is hard
to combine this discourse*® with the theological question of filioque and to
search for the latter as authentic in Gregory’s thought. Therefore, the
content of the moot phrase found in the manuscript tradition should be
assigned to the order of text history. It is not surprising that this textual
evidence would claim proper attention during the heated dogmatic
polemic between the churches. Within the Orthodox tradition, however,
which never abstained from its evaluative attitude*® to Gregory of Nyssa,
we find a different historical reality: the Orthodox Church is grateful,
among other things, to Gregory of Nyssa for the formulation of orthodox
teaching on the Holy Spirit, considering him over the centuries to be an
unshakable authority on this issue.

45 Adversus Macedonianos, 104 f.

4 See Jaeger W., 69; Adversus Macedonianos, 105 ff.

47 See Jaeger W., 69.

48 See above Callahan, 43, 1-2 cf. 42, 16-17 and 43, 3-5.

49 T have in mind the stand of the Orthodox Church with regard to Gregory when, ow-
ing to the doctrine of apokatastasis taken over by him from Origen, in 1081 he failed to
earn - next to Basil and Gregory of Nazianzus - the title of great enlightener.
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HEGELEUS THE TYRSENIAN IN CORINTH AND DEMARATUS
THE CORINTHIAN IN TYRSENIA

(THE ORIGINS OF GREEK-ETRUSCAN DIALOGUE)

In Book II of his Description of Greece, Pausanias describes the temple of
Athena in Temenus, which he visited, telling a legend about how it was
founded: "A sanctuary of Athena Trumpet (Zd&Amiy) they say was
founded by Hegeleus. This Hegeleus, according to the story, was the son
of Tyrsenus (Tyrrhenus), and Tyrsenus was the son of Heracles and the
Lydian woman [Ompbhale]; Tyrsenus invented the trumpet, and Hegeleus,
the son of Tyrsenus, taught the Dorians from Temenus how to play the
instrument and for this reason gave Athena the surname Trumpet."!

The information in this passage requires special comments and
analysis. We will focus on several important issues:
I. Tyrsenus. Herodotus was the first to mention Hegeleus' father
Tyrsenus. Believing that Tyrsenians (Lat. Etruscans) came from Lydia, the
Greek historian says that because of famine caused by a harvest failure, a
group of Lydians led by Tyrsenus, the son of their King Atys, "went down
to Smyrna, and built themselves ships, in which, after they had put on
board all needful stores, they sailed away in search of new homes and
better sustenance. After sailing past many countries they came to Umbria,
where they built cities for themselves, and fixed their residence. Their
former name of Lydians they laid aside, and called themselves after the
name of the king's son, who led the colony, Tyrsenians [Tyrrhenians]."2

The format of this paper provides no possibility to discuss in more
detail the opinions on Etruscans' origin in Antiquity and modern science.

1 Pausanias, Graeciae descriptio, 11, 21, 3.
2 Herodotus, Historiae (Historiae apodexis), I, 94.
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The only thing we would like to mention is that the version described by
the "father of Greek history" was regarded as quite trustworthy in the
sources of all periods of Antiquity. Pausanias is no exception in this
regard, as in the passage we are focusing on, he relies on the legend on
Tyrsenus mentioned by Herodotus.

II. Heracles. Thus, according to Pausanias' version, Tyrsenus was the son
of Heracles and a Lydian woman - Omphale. Connecting Heracles with
Lydians and then with Etruscans is a very noteworthy issue. It should be
born in mind that in Etruscan mythology, Heracles, who corresponds to
Greek Heracles, has a special place, and we have devoted a special report
to Etruscan Heracles.?

Etruscan Heracles has proved to consist of, so to say, two layers. One
of them, which is chronologically younger, is an embodiment of Etruscan
Heracles due to the growth of popularity of Hellenic mythology through
the influence of the Greek colonizing movement and second Heracles is
more archaic and shows no connection to his Greek analogue, being
connected with conceptions widespread in the Mediterranean area in the
Pre-Indo-European times. According to the latter, Heracles is a significant
element of the Etruscan cult service of Haruspicy. He is the founder of the
Etruscan racet* and the son of the goddess of sky. Correspondingly,
Pausanias' version of Heracles being the father of Tyrsenus could be a
reflection of a Greek modification of the Etruscan myth.

IIL. Invention of Trumpet. The fact that Etruscans indeed invented this kind
of trumpet is confirmed by Diodorus Siculus. His Bibliotheca historica says that
"they were the inventors of the salpinx, as it is called, a discovery of the
greatest usefulness for war and named after them the 'Tyrrhenian trumpet'."s

Unlike Greek trumpet, Etruscan trumpet was cylindrical with one end
bent. It was an instrument used in war, but they also had a straight
trumpet, which was used for religious purposes.®

It is noteworthy that this instrument is mentioned by all three ancient
Greek tragedians. Toponviky odAmy§ is mentioned by Aeschylus in
Eumenides, Sophocles in Ajax, and Euripides in Heracleidae. It is noteworthy
that in the first two works, Tyrsenian trumpet is mentioned in connection
with Athena. In particular, at the start of the fourth episode of Eumenides,
Athena orders a herald:

Kobakhidze E., Italian Heracles., Tbilisi 2004, 174-182 (in Georgian).

Strabo, V, 2, 2 [29], Dionys. Hall,, I, 28, 5.

Diodorus Sicullus, V, 40, 1.

Cristofani M., Musica, In: Dizionario illustrato della civilta etrusca, Firenze 2000, 182-183.
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Herald, give the signal and restrain the crowd;
and let the piercing Tyrrhenian trumpet,
filled with human breath,

send forth its shrill blare to the people!”

In the prologue to Ajax by Sophocles, where invisible Athena speaks to
Odysseus, the Greek hero tells the goddess:

Ah, Athena's voice, of the gods

the one I cherish most. How clear you sound.

I can't see you, but I do hear your words -

my mind can grasp their sense, like the bronze call
of an Tyrsenian trumpet (14-17).

In our opinion, the connection between Tyrsenian trumpet and
goddess Athena in the aforementioned passages by Aeschylus and
Sophocles is a reflection of the legend mentioned by Pausanias. In
particular, Tyrsenus' son invented this musical instrument, built a temple
of Athena, and called it "Trumpet", which reflects a mythological
connection between Athena and Tyrsenian trumpet (we will dwell on this
connection again later).

It is clear that Pausanias' legend is beneath all criticism chronologi-
cally. The temple of Athena was presumably founded in Corinth in the
classical period, while mythical Hegeleus lived in the dawn of the Etrus-
can civilization. There are at least four centuries between these events.

It is acknowledged by everyone today that Greeks must have
familiarized themselves with Tyrsenian trumpet no earlier than 8t century
BC, when the Greek colonization was making its first steps in Italy. The
archaeological materials showing extensive relations between Etruscans
and the Greek colony of Cumae confirm this.8

Later, the peaceful coexistence of Etruscans and Greek colonists
changed to military confrontation, which developed into the struggle for
domination on the sea. There is no doubt that Etruscans made their war
trumpets sound, leaving an indelible trace in Greek literature.

IV. Temple of Athena in Corinth. We have already said above that in the
legend quoted by Pausanias, like in mythological themes in general, it is
hardly possible to fit chronology into historic reality. Correspondingly, the
foundation of the temple of Athena in Corinth by Hegeleus can have only

Aeschylos, Eumenides, 569-572.
8 Pallottino M., Etruscologia, Milano 1984, 353; Keller W., La civilta etrusca, Milano
1985, 387.
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a symbolic value. Of course, the legend is a reflection of contacts between
Etruria and Corinth, which could not have started earlier than the 8t
century BC taking into account archaeological data. However, at the same
time, we believe that it is no accident that the myth comprises information
on Tyrsenian Hegeleus devoting the temple precisely to goddess Athena.

In our opinion, the key to this problem is in special relations between
Heracles and Athena. We do not mean support for the son of Zeus from
Athena during the rivalry between Hera and Heracles (according to
Pausanias, Hegeleus is the son of Heracles). In this regard, it would be
interesting to take into account Etruscan mythology. Tyrsenian legends
preserved in Roman sources show closer relations between Heracles and
Menrva (Etruscan analogue of Athena) than Hellenic myths. In particular,
Menrva is presented as Heracles' beloved woman or wife.9

Thus, if we assume that Etruscan legends comprise information
reflecting ancient connections between Heracles and Athena (or rather
Minerva) as a mythological theme widespread among the ancient Pre-
Greek and Pre-Italian population, it may seem more logical that Tyrsenus'
grandson Hegeleus pays special tribute to Athena and devotes a temple to
her in the legend mentioned by Pausanias.

Taking the aforementioned into account, it is possible to conclude that
the myth mentioned by Pausanias seems to be an example of early cultural
dialogue between Etruria and Greece. At this stage, Hellenes make more
efforts to "import" more from the Etruscan culture. In particular, Greeks
adopt Tyrsenian myths (transforming them to a certain extent) and
innovations (for example, Tyrsenian trumpet), trying to create a
mythological version of the origins of the Etruscan ethnos and find a place
for them in their own genealogical grid: Tyrsenus is the son of Heracles
and Hegeleus is his grandson.

It is noteworthy that the first emergence of Etruscans in the ancient
literature was linked precisely to an attempt to make them part of Greek
mythology. At the end of Theogony, Hesiod writes:

And Circe the daughter of Helius, Hyperion's son,

loved steadfast Odysseus

and bare Agrius and Latinus who was faultless and strong:

also she brought forth Telegonus by the will of golden Aphrodite.
And they ruled over the famous Tyrrhenians,

very far off in a recess of the holy islands.

9 Cristofani M., op. cit, 136.
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We share the opinion of those researchers, that these lines are organic
for Hesiod's poem and were not inserted in it in the 6th or 5t century BC,
an opinion we substantiate in the article Circe and Italy.10

The legend in Pausanias' work, which reflects relations between
Tyrsenians and Corinthians, stems from the verge of the 8t and 7t
centuries BC. These relations are not yet marred by confrontation and
battles.

It is known that Corinth was one of the pioneers of the Greek
colonizing movement. Although "Etruscans were too powerful for Greeks
to establish colonies on their territory",1! this did not restrict cultural
contacts between Greece and Etruria.

It is noteworthy that myths, like with Pausanias, reflect not only
Etruscans' contribution to the Greek culture, but also the contribution of
Greeks to the Tyrsenian civilization. In our opinion, Livy makes an
interesting allusion. He presents, so to say, the second part of Pausanias'
version, depicting the contribution of Corinthians to the Etruscan
civilization. A passage in the well-known work by the Roman historian Ab
Urbe Condita Libri (VII) reads: "He [fifth Roman King Tarquinius Priscus]
was the son of Demaratus a Corinthian, who had been driven from home
by a revolution, and who happened to settle in Tarquinia. There he
married and had two sons, their names were Lucumo and Arruns" (I, 34,
96-97).

In our opinion, the fact that Corinthian Demaratus settles in Tarquinia,
takes an Etruscan wife, leads an Etruscan lifestyle, and gives his sons
Etruscan names points to a bridge between Corinth and Etruria, which the
Greek refugee walked along. At the same time, it was Demaratus, who
shared important achievements of his culture with Tyrsenians together
with adopting Etruscan traditions. In particular, Tacitus writes in his
Annals that Etruscans adopted their alphabet from Demaratus of Corinth
(IV, 50). Scientists generally accept today that the Etruscan alphabet is of
Greek origin.

In our opinion, Tacitus' information may be close to reality. At the
same time, it is indeed possible to assume that a Greek, who had learned
Etruscan, could have created an alphabet adapted to the Etruscan
language. Finally, it is noteworthy that the most archaic epigraph in

10 KobGaxmpse E., Kupka n Vtarmst, Caucasica. The Journal of Caucasian Studies, vol. V,
Thilisi 2002, 70-79.
11 Kavtaria G., Ancient Greece, Tbilisi 2005, 96 (in Georgian).
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Etruscan dating back to the 8t or 7th centuries BC was found precisely in
Tarquinia.12

Taking the aforementioned into account, we believe that the so-called
"Cumaean theory", which says that Etruscans adopted their alphabet from
Euboean colonists living in a new settlement,!3 needs to be revised. We
believe that it would be more logical to assume that the Etruscan alphabet
took shape precisely in this Etruscan city on the basis of contacts between
Corinth and Tarquinia.

We think that this Etruscan alphabet spread to Rome later in the era of
Demaratus' son Lucius Tarquinius Priscus, who probably introduced this
innovation, together with other ones, during his reign in Rome. It can also
be assumed that the spread of literacy in Rome started by teaching
Etruscan and later, the alphabet was adapted for Latin.

A kind of confirmation of this opinion can be found in the following
phrase by Livy: "There is authority for asserting that at that time Roman
boys were, as a rule, instructed in Etruscan literature as they now are in
Greek".14

Thus, analyzing mythological data in ancient sources, archaeological
materials and scientific literature, we can draw the following conclusions:
First contacts between Greece and Etruria, which took the shape of
genuine dialogue, were established on the verge of the 8th and 7th centuries
BC. They became familiarized with each other much earlier than Greeks
established close relations with Latium and Romans. Greek colonists
familiarized themselves with Etruscan innovations, mythology and
religion and interpreted and adopted Tyrsenian legends. Etruscans, for
their part, familiarized themselves with the achievements of Hellenes in
developing their writing system, which became the basis for the Etruscan
alphabet. This was the start of Greek-Etruscan dialogue, which deepened
and became more varied during the following centuries.

It can be said that the dialogue between the Greek and Etruscan
cultures contributed greatly to the development of these civilizations and
their contemporary world and later, to the formation and development of
modern European cultures.

12 Pandolfini M., Scrittura, In: Dizionario illustrato ... 263-264.
13 Camporeale G., Gli Etruschi, storia civilta, Torino 2000, 194.
14 Livius, IX, 36, 3-4.
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Gvantsa Koplatadze (Tbilisi)

PHENOMENON OF LOVE IN SYMPOSIUM BY PLATO AND
SYMPOSIUM BY METHODIUS OF PATARA

In their search for the truth, philosophers of Antiquity gave correct
answers to many interesting questions and produced doctrines that were
at least partially correct on a lot of problematic issues. Plato's teaching on
immortality of soul is one of such doctrines.? For its part, the teaching
provided grounds for a teaching on Love set forth in the well-known
dialogue Symposium. Thus, the concept of spiritual Love or Love that is
concentrated not on people's attractive appearances, but rather on their
beautiful soul, existed back in the Pre-Christian Hellenistic theology and
Symposium by Plato was its source. It is noteworthy that even today; the
expression "physical love" is often opposed by '"Platonic love", not
"spiritual love".

It is known that in Symposium, men assembled at tragic playwright
Agathon's house in Athens deliver speeches in praise of Love, trying to
clarify its essence and its importance in human life. It would be erroneous
to identify Plato's understanding of Love with Socrates' encomium. We
believe that it is necessary to take into account the speeches of all
participants in the dialogue to provide a systemic description of the
philosopher's teaching on the phenomenon of Love. It is believed that
their views on Love (except those of Socrates) were quite widespread
among the public of that time.?

It is noteworthy that Plato himself disparaged the importance of his teaching on im-
mortality of soul by creating at the same time the theory of transmigration of souls.

2 Pabwnosnu E., Adpopura Ypanms mn Adponmra Ilanmemoc, in AHTWYHOCTD 1
BusanTus, Mocksa 1975, 307.
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It is true that Plato depicts Love - Eros - in a personified manner in
accordance with the pagan religious tradition, but at the same time, it is
abstract and it is identified with one of the initial causes of the origin of
the universe. The first orator, who makes the first speech in praise of Love
- Phaedrus - agrees with what Hesiod writes: "First Chaos came to be, but
next wide-bosomed Earth, the ever-sure foundations of all the deathless
ones ... and Eros (Love)" (Theogony, 117-118). Therefore, he is the oldest
god among the deathless, which is also confirmed by the fact that unlike
the others, he does not have parents. Such an understanding of Eros is a
kind of pre-image of the Christian teaching on God as Love that is, at the
same time, an initial cause of the emergence of visible and invisible
worlds. Phaedrus' speech also correctly defines Love as simultaneously
the cause and force of humans' beautiful and sublime deeds, including the
peak of such deeds - self-sacrifice, which is the best test of genuine
existence of Love.

It is also impossible to disagree with Plato, when through one of the
characters of the dialogue - Pausanias, he distinguishes between "earthly"
lover, who loves a body, and genuine lover, who is in love with a beautiful
soul. The sentiments of the former are changeable and transient like the
subject of his love, but the sentiments of the lover of a beautiful soul are as
eternal and intransient as the beautiful soul itself. However, it should be
mentioned here that Plato's pagan religious mind makes itself felt again in
this case, because he speaks about two Aphrodites - Aphrodite Urania
(heavenly) and Aphrodite Pandemos (of all the folk) - and corresponding-
ly, two Eroses. In reality, there can be no two kinds of Love. What Plato
terms as earthly Love (this is how the Georgian translator translated
"Pandemos"),? is merely physical attraction and passion with no room for
soul. Therefore, the name - Love - is also inappropriate.

I will not say much about Aristophanes' androgynon. Although
Aristophanes' encomium of Eros is based on mythological ideas, his
conclusion that Love implies the aspiration of two creatures for becoming
one and whole can be shared, if the unity is regarded as existent at the
spiritual level 4

The force and importance of Love in the artistic creation are correctly
described in Agathon's encomium. "In the case of the arts, whomever this
god teaches turns out to be renowned and conspicuous in craftsmanship,

3 Plato, Symposium, translated from Old Greek into Georgian and published with the
Introduction and comments by B. Bregvadze, Tbilisi 1964.

4 Mat.,; XIX.
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and that he whom Eros does not touch remains obscure?"> However, the
dividing line between the sentiments of true Love and passion is not
distinct in his speech.

As for Socrates' speech, which Plato himself regards as the core of his
work, attaching major significance to it, it differs from other speeches first
and foremost in that in this case too, Socrates remains loyal to his habit to
state his opinion about Love in the shape of dialogue - questions and
answers. In my opinion, this dialogue with Agathon is based on sophistic
methods. Skilfully using these methods, Socrates makes Agathon reject
what he said in his encomium of Eros. In particular, Agathon denies that
Eros-Love is beautiful and kind and finally he even says that Eros is not a
god.

According to the teaching of female seer Diotima of Mantinea,® which
Socrates shares, Eros' features are intermediate between beautiful and
ugly, wise and ignorant, good and evil. By essence, Eros is neither mortal
nor immortal god, but a demon that plays the role of mediator between
gods and humans, filling the space between them. Incidentally, his origin
also points to his intermediary nature, as his mother is Penia -
personification of poverty - and his father is Porus, a word that usually
means "ford", "road" or "flow", but is used in this case as personification of
abundance.

Thus, Eros himself is neither beautiful nor ugly, neither kind nor evil,
neither ignorant nor wise. He is the adoration of beauty, kindness, and
wisdom. To be more exact and put it in Plato's words, Love is craving for
good and happiness for each of us.” In addition, this is the craving to
eternally possess good and as it is unable to give birth in deformity, it is
definitely born in beauty, when the time comes for a fecundated soul, as
well as body, to give birth.

In his subsequent judgement, Plato tries to further specify the essence
of Love, writing that it is not the desire for beauty per se, but for being
conceived and born in it. Since birth gives immortality to mortals and
since Love is the desire to eternally possess good, it follows that it is also
the desire for immortality. The keen desire for immortality expressed in
the aspiration to raise up descendants is characteristic of not only humans,
but subconsciously of dumb brutes. Plato distinguishes here between the

5 Ibid., 43-44.
6 Some researchers of Plato regard Diotima as a real person, while others think she was
invented.

7 Ibid., 55.
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pregnant in the body and pregnant in the soul. The former betake
themselves to women, trying to obtain immortality by giving birth to an
offspring and the latter aspire to produce wisdom and other supreme
spiritual virtues, searching for an appropriate match.

We can see that Plato regards Love only in close connection with the
aesthetic category of beauty. In its aspiration to be born in beauty, it
gradually becomes refined and elevated, turning from the contemplation
of beautiful bodies to beautiful deeds, and from beautiful deeds to
beautiful souls (when souls may already be residing in ugly bodies) until
it reaches gratification with the contemplation of absolute beauty, which is
eternal, unchangeable, and everlasting.

Christian authors managed to overcome their unilateral dependence
on ancient literature in the very first centuries AD. Although the literature
was unacceptable to them from the religious viewpoint, they found a lot of
useful aspects in its best pieces from moral, artisticc and aesthetic
viewpoints. Ideological obstacles never motivated Christian thinkers to
reject the achievements that raised the ancient Greek literature to the level
of universal values. They provided a new interpretation of the issues and
genres in the classical Hellenistic literature. They skilfully used the literary
language and artistic and aesthetic methods for their own purposes.

Methodius of Patara is one of the first among the early Christian
authors, who can be described as a precursor of the Byzantine Christian
literature proper. He presumably lived in the late 3rd and early 4th century.
Unfortunately, there is very little information about his life. According to
historian Socrates, Methodius, who was probably born in Patara, became
bishop of Olympus in Lycia® In his writing De Viris Illustribus (On
Illustrious Men,® St. Hieronymus of Stridon mentions Methodius' works
known to him as well as different opinions on the date of his death. The
most reliable of the opinions is that the bishop of Olympus was executed
for his loyalty to religion in the town of Chalcis on the Euboea Island in
311, two years before the well-known Edict of Milan (which granted
Christianity equal rights with other religions).

Symposium, or on Virginity deserves particular attention in the literary
legacy of Methodius of Patara. It should also be noted here that Symposium
is the only work by Methodius, which has come down to us complete in a

Socrates, Historia Ecclesiastica, 6, 13.
9  PL,V 23, col. 723-729.
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Greek text.19 We can see that the title contains an allusion that Methodius'
work is close to Plato's well-known dialogue Symposium, or on Love".

The first thing to mention is that the bishop of Olympus borrowed
from the pagan philosopher not only the title, but also the form. Like
almost all works by Plato, including Symposium, his Symposium, or on
Virginity was written as a dialogue. In addition, Methodius's composition
is also similar to that in the work by Plato, which means that like Plato in
Symposium, he uses a double scenario in his work. It is known that the
bulk of Plato's work describes a dialogue on Love between the guests
(including Socrates) invited to Athenian tragic playwright Agathon's
house. However, the description comes from someone named
Apollodorus, not Aristodemus, who participated in the dialogue. The
work starts with a dialogue between Apollodorus and his friend, who asks
the former to tell him, what the guests assembled in Agathon's house
spoke about. Apollodorus says in response that he did not attend the feast
in Agathon's house, but he heard the dialogue from Aristodemus, who
was among Agathon's guests. This is followed by the main dialogue
reproduced by Apollodorus in the form he heard it from Aristodemus.

Similarly, Methodius' Symposium starts with a dialogue between
virgins Euboulion and Gregorion, in which Euboulion asks Gregorion to
tell him about the conversation between the virgins assembled in the
house of Arete, the daughter of Philosophia. Like Apollodorus, Gregorion
did not attend the feast of the virgins, but like Apollodorus again, she
heard from the participant in the dialogue, Theopatra, what the virgins
spoke about, which she tells Euboulion on the basis of Theopatra's story.
This is the second and main part of Methodius' work.

In addition to aforementioned similarities, it is known that Methodius
uses terms and expressions from Plato's well-known dialogue. At the same
time, the morphology and syntax of Methodius' work as well as its
rhythmical figures and artistic values in general have been studied in
detail.”?

Miller found that along with Plato, Methodius often refers to Homer
not only as a renowned author to make his views more convincing, but
also to make his work more beautiful artistically. For example, in
Symposium, Methodius conveys the teaching on freedom of will: "If people
are evil, they are such because of the lack of reason, not by nature" (VIII,

10 Methodii opera et. S. Methodius Platonisans. Ed. Alb. Jahnius, Pars Halis Saxonum,
1865.
11 Ruchheit V., Studien zu Methodius von Olympos, Berlin 1958.
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16). Homer expresses the same view: "Through their own blind folly,
[people] have sorrows beyond that which is ordained" (Odyssey, I, 34).

Although Methodius gave his work an old shape similar to Plato's
dialogue, the content was new, which becomes evident immediately from
the title. Plato's work was called Symposium, or on Love and served to
clarify the nature of love. In Methodius' work, love is replaced by virginity
in the second part of the title and the dialogue itself is written in order to
praise the Christian ideal of virginity, although the author does not reject
marriage either.

The second part starts with the description of the meeting of virgins in
Arete's house. It is no accident that the author gave the host this name.
Arete (&pe7i)) means "courage, virtue, dignity" which, together with her
appearance and her blameless garments, expresses virtue and dignity and
points to the nature of the woman.

The host invites guests to the garden, where fresh air illuminated by
sunbeams stirs slightly and a pure spring, trees decorated by coloured
fruits of autumn, and small meadows with fragrant flowers of different
colours give viewers the impression of unspeakable beauty of the world
created by God. The virgins choose one tall tree - Agnos - and sit down in
its shadow. It is no accident either that the tree I called Agnos (&yvog)
which means lamb. It is known that it is a symbol of Our Saviour in the
Holy Scripture (John: I, 29, 36).

When the guests had had all kinds of dishes and various sweets, Arete
asked them to make encomiums - speeches in praise of chastity. The
speeches of ten virgins (Marcella, Theophila, Thalia, Theopatra, Thallousa,
Agathe, Procilla, Thecla, Thysiana, and Domnina), which are not identical
in their artistic values and the power of influence make the bulk of the
work. On the basis of the analysis of the distribution of speeches,
researchers have expressed the opinion that in the second part, which
comprises encomiums by the virgins, Methodius tried to observe a certain
symmetry: the first two and the last two speeches are of approximately the
same length and sound like each other; the third and eighth are different
from all others; and the fourth, fifth, sixth, and seventh speeches between
them are regarded as a whole, because their length is the same and they
convey nothing new about the issue discussed. If we assume that the
virgins sat in a circle during the conversation, it will follow that the
authors of the third and eighth speeches - Thalia and Thecla - sat one
opposite the other. However, if we assume that they sat in a line, both
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aforementioned speeches will be third, but one from the beginning
(Thalia) and the other from the end (Thecla).!?

It is noteworthy that all virgins start and end their speeches with
addresses to Arete and these introductions and final words are almost
always composed of phrases and expressions taken from Plato's dialogue.

To prevent readers from getting the sense of monotony from
consecutive encomiums and from diverting their attention, Methodius
inserts remarks into his treaty. The remarks are made both by those
involved in the dialogue in the first part and the authors of encomiums.

Marecella, who is the eldest among the virgins, makes the first speech.
She unambiguously supports chastity, which she regards as the supreme
beautiful virtue. Marcella's opinion is based on Our Lord's words about
those, who "have made themselves eunuchs", taking the path of chastity
and virginity and will receive the kingdom of heaven (Matthew: 19, 12).
People need to travel a long road to achieve the goal, because they need to
keep pure not only their bodies, but also the altar of their bodies - souls,
decorating the latter with the truth. It is possible to restrain insane desires
of body only through religious teachings and Christ's commandments.
The Book of Leviticus of the Old Testament (Leviticus: 2, 13) prescribed
oblation of meat offering seasoned with salt, as salt prevents meat from
decaying. Spiritual exercise with the Holy Scripture is such purifying salt
for humans, who do not have any chance of sensibly sacrificing
themselves to the Almighty without it.

Christ received an icon blemished with our numerous sins in order to
enable us to regain the initial undefiled divine icon. He grew the body, but
kept it incorruptible through chastity. Therefore, if we want to be similar
to God, we should share His human lifestyle and features and try to
observe virginity, Marcella said.’

Theophila is the next to speak after Marcella. She says that Marcella's
speech was indeed beautiful, but it was incomplete, because she did not
mention that along with observing chastity, Christ did not reject giving
birth to children. Although Moon is larger than stars, this does not destroy
the light of stars. God's plan of giving birth to children - "Be fruitful and
increase in number; fill the earth and subdue it. Rule over the fish of the
sea and the birds of the air and over every living creature that moves on
the ground" (Genesis: 1, 28) - is still in force. He continues to create the

12 Mwuep I'. A., Medommu Ornimvrmmricknit m Tpagyivst [ taToHckoro ayiasiora, AHTHY-
HocTb 1 Busantus, Mocksa 1975, 184.
13 Methodii ..., 13.



Phenomenon of Love in Symposium by Plato and... 303

universe and man up to now, as Our Lord Himself says: "My Father is
always at his work to this very day" (John: 5, 17). Had light and darkness
been finally divided, had rivers stopped flowing, had Earth stopped
producing reptiles and four-legged animals, and had the number of
humans set in advance been reached, we should have refrained from
giving birth to children, but as the world continues to exist and be created,
it is necessary for humans to behave like God. It was said: "Be fruitful and
increase in number" (Genesis: 1, 28). So we should not shun fulfilling
God's order, because we too came to exist in accordance with this order.

Theophila admits that chastity is predominant, but she also firmly
believes that giving birth to children is not something to be shunned and
ashamed of. Just because honey is the sweetest, we should not regard as
bitter other fruits that also have natural and agreeable taste.* The
particular force of Theophila's speech lies not only in her deep knowledge
of theology, but also temperance. She is a truly loyal disciple of the great
teacher of the Christian Church - Apostle Paul, who wrote: "He who gives
his virgin does well and he whoever does not give his virgin girl does all
the better" (I Corinthians: 7, 38). It should be noted here that rejecting
marriage implies preserving the chastity and purity of not only the body,
but also the soul, which is much more difficult and which is the main
reason why half of those, who take the path, cannot reach the end and fall
halfway.

The third virgin, Thalia, said that she liked Theophila's speech, but
regarded her explanation of Biblical verses in the direct physical sense as a
shortcoming: "Adam said: This is now bone of my bones and flesh of my
flesh; she shall be called 'woman', for she was taken out of man. That is
why a man leaves his father and mother and is united to his wife, and they
become one flesh" (Genesis: 2, 23-25).

In Thalia's opinion, Theophila failed to pay attention to Apostle Paul's
comparison of the first-created man and his wife with Christ and His
church: "In the same way husbands should love their wives as their own
bodies. He who loves his wife loves himself. For no one ever hated his
own flesh, but nourishes and cherishes it, just as Christ does the church,
because we are members of his body. Therefore a man shall leave his
father and mother and hold fast to his wife, and the two shall become one
flesh. This mystery is profound, and I am saying that it refers to Christ and
the church" (Ephesians: 5, 28-32).

14 Ibid., 16.



304 Gvantsa Koplatadze

Although Thalia admits that it is dangerous to disregard the direct
meaning of texts, particularly that in the Book of Genesis, which carries
God's firm ordinances for creating the world, Theophila is nevertheless
not moderate regarding the texts, when she says that in the
aforementioned verses of Genesis (2, 23-25), Apostle Paul implies only
Christ and His church, although it is impossible to deny that Adam's
words have first and foremost direct sense and are understood as an
appeal to unity between man and wife and firm connection between them.
As regards Apostle Paul, he moved this great mystery ("this mystery is
profound") - physical and spiritual unity of two humans - to the spiritual
level alone in order to symbolically present in this manner the unity of
Christ and His church.

The fourth virgin, Theopatra, admits that the talking point has already
been discussed, but relying on help from God, who inspires "at many
times and in various ways" (Hebrews: 1, 1), she nevertheless makes her
encomium of virginity, the luminary of Christianity.

In Theopatra's opinion, there is no other path truer than chastity for
returning to Eden, restoring incorruptibility, reconciling with God, and
saving humans. Giving pardon to the human race evicted from Eden,
fallen in sin, doomed to decay and die, and with no longer any force to
rise, God sent them magnificent help from Heavens - chastity - in order to
enable us to attach our bodies to it, take delight in calm, and get to havens
unharmed. According to Theopatra, this is the meaning of Psalm 136, in
which the souls that have already left this world and are already with
Christ in Heavens, happily chant hymns to thank God for allowing them
not to follow earthly and physical desires in this world: "By the rivers of
Babel, there we sat down and wept, when we remembered Zion. There on
the poplars we hung our harps" (Psalm: 136, 1-2).

Theopatra explains that the verse is allegorical, as the hymns imply the
bodies of the souls that glorify God - carnal huts decorated with boughs of
chastity, which they hang on poplars in order to prevent torrents of
audacity from taking them away. In this verse, Babel, which means
"unrest" and "mixing" (Genesis: 11, 9), points to life in this world
surrounded with water. So long as we are in this world, we plunge into
the rivers of vileness that incessantly flow in our direction. This is why we
entreat God, weeping, to prevent hymns, or our bodies, from being torn
off the tree of chastity by the waves of lechery and from perishing. Poplar
is the image of chastity on the Holy Scripture (Leviticus: 23, 40; Isaiah, 44,
4). Drinking its blossom mashed in water puts out the fire of longing and
lechery and can sometimes cause infertility. This is why Homer described
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it as fruit shedder (Odyssey: 10, 510). Like poplars (willows) usually grow
from water, virginity grows from holy expressions, flourishes and
becomes so firm that everyone is able to hang their hymns or bodies on it.
God gave us chastity as the most useful and truthful means to achieve
incorruptibility. In its shape, God sent an ally to those, who aspire for it
and whom the author of Psalms implies by the name of Zion, as Zion
denotes splendid love and the testament on it.1

The Fifth Encomium of Virginity was made by Thallousa. In the
introduction, she enumerates the kinds of offerings people sacrifice to
God. In her opinion, sacrificing gold or silver, one-tenth part of harvest,
and even the whole property cannot be compared with the offering of a
man, who sacrifices himself to God. Thallousa maintains that training with
virtues should start from childhood, because only those, who start caring
about preserving the purity of not only their bodies, but also their souls,
can completely sacrifice themselves to God.

Thallousa's explanation of what she means by completely sacrificing
oneself to God is much more interesting. In particular, she says that only
those do so, who keep lips, tongues, eyes, ears, hands, and feet away from
sinning, using them only for obtaining virtues and accomplishing good
deeds. For example, humans should open their lips to correctly clarify the
Holy Scripture and praise God, not for vain and vile speeches. Tongues
should be a tool for conveying wisdom - the pen of a skilful writer (Psalm:
44, 1) - and as the medium for divine wisdom, they should be more
expressive than poets and orators conveying human teachings. Eyes
should become accustomed to contemplating the sublime, not physical
beauty or unseemly sights. Our ears should be close for evil speeches,
being open only for apprehending God's words. If we keep our hands
from doing evil and feet from following the path of immorality, they will
be chaste like lips, tongues, eyes, and ears and will be devoted to God.1®

Sixth virgin Agathe believes that she will show her silliness, if she
considers herself equal of the exalted, i. e. the authors of previous
speeches. She asks her listeners to be benevolent to her, as her speech is
going to be as good as she is capable of making it.

According to Agathe, humans emerge in this world awarded with
incomparable beauty related to wisdom, or Jesus Christ. Souls are
particularly related to their Creator, when they shine with the pure beauty
of being similar to him, retaining the features of the original Icon. The

15 Ibid., 24.
16 Ibid., 26.



306 Gvantsa Koplatadze

Creator Himself, who is unborn, incorporeal, infinite, unchanged, ever-
youthful beauty, light in itself, and permanently residing in an inarticulate
and unattainable haven, created human soul in his image. That is why
soul is of sensible, immortal and incomparable beauty and that is why
spiritual forces of evil struggle against it in the heavenly realms
(Ephesians: 6, 12), trying to set a trap for it in order to dirty this divine and
desirable image. The best means for preserving this beauty is to wall it off
with chastity, which makes it remain identical of itself. Being promised in
marriage to God, it is decorated with truth.

Agathe explained that in the parable of the ten virgins (Matthew: 25, 1-
13), the virgins denote souls faithful in Christ and number 10 symbolizes
the single and direct path up to the heaven. However, five of the virgins
are reasonable and wise and the other five unreasonable and foolish. The
latter did not take care to fill their vessels with oil. They are those, who
aspire to the goal of chastity and fulfil everything that can draw them
closer to the goal correctly and vigilantly. However, they declare the
aspiration aloud and with smugness, which weakens them and being
defeated by the ephemeral vanity of life, they remain ghosts of chastity
rather than the implementers of the spiritualized truth.!”

All those, who retained undamaged and blameless the five senses of
virtue - vision, taste, smell, touch, and hearing - and submitted all the five
senses like a brightly luminescent torch to Christ, are called the first five
virgins here. Agathe calls the human body a candleholder with five
candles, which the soul holds like a torch and hands it over to the
bridegroom - Christ, expressing brilliant faith with all senses. Thus,
observing the purity of soul and body, Agathe says that "I become the
bride of Logos, receive the eternal crown of incorruptibility and riches
from my Father as dowry, eternally celebrate, being decorated with the
crown of brilliant and unfading flowers of wisdom, and celebrate together
with Christ, who gives payment in heavens, close to eternal and infinite
Lord".18

Seventh virgin Procilla says that only those, who can call to witness the
one, who is greater than any praise and anyone praised, can bestow
truthful and grounded praise, because this is the way to firmly convince
listeners that verbal praise is based on the truth, not on one's own views,
and that it is not aimed at winning someone over or pronounced because
that is necessary. Therefore, when prophets and apostles made prophecies

7 TIbid., 29.
18 Ibid., 30.
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on Son of God, they supported their praises not with the words of angels,
but with those of Father, who is greater (John: 14, 28). Given the
aforementioned, praising virginity, Procilla refers to Christ, who takes care
of us and loves beauty, not to people's words. Christ himself praises
virginity in Solomon's Song of Songs: "Like a lily among thorns is my
darling among the maidens" (Song of Songs: 2, 2), comparing lily with the
gift of virginity due to the latter's purity, fragrance, attractiveness, and
beauty. According to Procilla, virginity is indeed the flower of spring,
which bears the colour of incorruptibility on its eternally white petals.
That is why Christ does not shun showing love of its flourishing beauty:
"You have captured my heart, my treasure, my bride. You hold it hostage
with one glance of your eyes, with a single jewel of your necklace. How
much more pleasing is your love than wine, and the fragrance of your
perfume than any spice! Your lips drop sweetness as the honeycomb, my
bride, milk and honey are under your tongue. The fragrance of your
garments is like that of Lebanon. You are a garden locked up, my sister,
my bride; you are a spring enclosed, a sealed fountain" (Song of Songs: 4, 9-
12).

This is the song Christ sings for those, who are on the path of virginity,
using one name - bride, referring to them. With their purity and chastity,
they should be like a locked up garden, where all flowers of heavenly
fragrance grow, because only Christ is to pluck flowers arising from
bodiless seeds.!?

After Procilla, it is the turn of eighth virgin Thecla to speak. Before
starting her encomium proper, Thecla does not shun calling herself skilled
in eloquence. She compares her own spiritual world with a tuned cithara,
which is ready to produce appropriate harmonious sounds.

In the introduction to her speech, Thecla poses questions, which, as she
believes, should definitely be answered in an encomium of virginity: What
is virginity? What is its force? What fruits can it produce? Virginity excels
other virtues, which we resort to in order to purify and decorate our souls.
It sustains, grows, and lightens the wings of the soul, which take people to
heavens, and the soul becomes accustomed to rising above small affairs.
As wise men say, if our lives are public performances and we appear in
the arena like in the theatre in order to stage a drama when evil souls act
against us and set traps for us, we should definitely look to heavens, fly
upwards and rise to avoid their magic and tempting influence like
Homer's Sirens. Unfortunately, many fall under their influence, losing

19 Ibid., 31.
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wings and disappearing in the whirlpool of savage enjoyments. Those,
who have good wings, on the contrary, find it easy to rise to heavens,
being able to see, albeit from a distance, incorruptible meadows, where
flowers of incomparable beauty grow. Therefore, they constantly aspire to
them and compared with them, ostentatious virtues of this world - riches,
glory, nobility, or marriage - seem insignificant to them. To obtain
heavenly virtues, they are even ready to doom their bodies to torture by
fire and beasts. They live in this world, but they are not here, because only
their bodies are in this world and their thoughts and desires are already
among those inhabiting heavens.

After departing from this world, those, who have wings of virginity,
are the first to receive from Christ awards for winners - crowns of
incorruptible flowers. Angels accompany their souls to the aforementio-
ned meadows eternally covered with flowers, which they could
previously see only from a distance. There, they can view beauties that
cannot be expressed in words, because justice, wisdom, love, truth,
chastity and other beautiful flowers, whose imaginary shadows can only
be seen in dreams in this world. No one in this world has ever seen the
glory, face, or beauty of justice or wisdom, but in that world, they can be
visible in the shape they exist - whole and obvious. There are trees of
chastity, love, and wisdom there and their fruits can be plucked and tasted
like those of fruit trees in this world, for example, grapes, pomegranates,
and apples. The difference is that, being plucked, the former do not fade
and die. On the contrary, they become stronger through their immortal
and godly nature. Virgins enter this treasury of virtues and take delight
thanks to the fruits that are watered by lavish and desirable light, which
illuminate the life there with eternal light poured by God. Virgins are
surrounded by a holy atmosphere that the sun can never penetrate. They
celebrate and glorify God.?

Thysiana is the next to make a speech. She recalls how God taught true
Israelites how to celebrate the holiday of harvest: "So beginning with the
fifteenth day of the seventh month, after you have gathered the crops of
the land, celebrate the festival to the Lord for seven days; the first day is a
day of sabbath rest, and the eighth day also is a day of sabbath rest. On the
first day you are to take branches from luxuriant trees - from palms,
willows and other leafy trees - and rejoice before the Lord your God for
seven days. Celebrate this as a festival to the Lord for seven days each

20 Ibid., 34.
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year. This is to be a lasting ordinance for the generations to come;
celebrate it in the seventh month." (Leviticus: 23, 39-41).

Thysiana explains that this passage from Bible is metaphorical, as it
describes the holiday of harvesting earthly crops that heralds the
resurrection of our fallen body, which we will regain as immortal in the
seventh millennium and will celebrate the harvest of genuine crops in the
eternal world. The harvest of earthly crops will also be completed, the
birth of people halted, and God relieved of His affairs in the universe.

Our tabernacle was intact previously too, but sins shattered and
demolished it. However, God destroyed sins with death to prevent
immortal man, in whom sins were also to live eternally, from being under
permanent punishment. Therefore, He became mortal (obeyed Death).
Soul separates from body, when the latter dies in order to kill sins through
death. They cannot continue to live in a dead body. Thus, after man dies
and sins are destroyed, he resurrects as immortal, sings praises to God,
who saves His sons from death by death, and celebrates in His honour,
decorating his tabernacle, or body, with good deeds.

For Thysiana, resurrection is a symbol of erecting tents and truthful
deeds are necessary to do this. As regards the luxuriant trees, the fruits of
which we are obliged to have on the very first day of the festival of tents
(Leviticus: 23, 40), it is the tree of life, which previously grew in Eden and
is now the Church, which produces beautiful fruits of faith.

Those, who want to attend the celebration of erecting tents together
with saints, should first and foremost obtain the luxuriant fruit - faith,
then branches of date palm, or the knowledge of the Holy Scripture, then
branches of leafy trees, or, as Thysiana explains, love, and branches of
poplar, or truth, as, according to the Prophet, those truthful "will spring
up like grass in a meadow, like poplar trees by flowing streams" (Isaiah: 44,
4). At the same time, it is necessary to bring branches of agnos?!, because
the name of this tree is chastity, which decorates everything mentioned
above. We can see that it is the Holy Scripture itself that places virginity
higher than any other virtue. Incidentally, those who live like virgins with
their husbands are also virgins. In resurrection, they will also bring
branches of virginity, albeit small ones, to the celebrations. However,
those unable to control themselves living with one husband alone, will be
unable to celebrate, because they will be unable to decorate their tents, or
bodies, with branches of agnos, as they did not apprehend the following

21§ &yvog, vitex castus, "chaste lamb" (name of tree).
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words: "Let those who have wives live as though they had none" (I
Corinthians: 7, 29).22

Unlike others, the tenth virgin, Domnina, finds herself in a difficult
situation, because it is, of course, difficult to say something new to praise
virginity after encomiums so diverse in theological content and artistic
methods. She nevertheless obeys Arete's order.

Like Thysiana, Domnina refuses to pronounce an introduction, moving
directly to the main issue. Religion could not have relieved man from
corruptibility until virginity started governing humans through Christ's
commandments. Ancient people would not be bent on arguing with and
killing each other so often, and on lewdness and idolatry, had the truth of
religion been sufficient for their salvation. However, after Christ was
incarnated, he decorated and equipped flesh with virginity; the cruel
tyrant governing the lack of self-control was overthrown and peace and
faith came to dominate. To support her opinion, Domina quotes a long
passage from the Book of Judges.

"One day the trees went out to anoint a king for themselves. They said
to the olive tree: 'Be our king'. But the olive tree answered: 'Should I give
up my oil, by which both gods and humans are honoured, to hold sway
over the trees?' Next, the trees said to the fig tree: 'Come and be our king.'
But the fig tree replied: 'Should I give up my fruit, so good and sweet, to
hold sway over the trees?' Then the trees said to the vine: 'Come and be
our king.' But the vine answered: 'Should I give up my wine, which cheers
both gods and humans, to hold sway over the trees?' Finally all the trees
said to the thornbush: 'Come and be our king.' The thornbush said to the
trees: 'If you really want to anoint me king over you, come and take refuge
in my shade; but if not, then let fire come out of the thornbush and
consume the cedars of Lebanon!" (Judges: 9, 8-15).

Of course, this was said not about trees, but about souls burdened with
sins, who entreated God before Christ's incarnation to pardon them and be
their king with mercy and peace, which is symbolized by the olive tree in
the Holy Scripture, as oil is good for body, it relieves torments and
illnesses and is used for blessing. Like light increases by adding oil to the
lamp, God's mercy will save humanity from death and nourish the light of
heart.

Judge for yourselves, Domnina told the virgins, whether the Holy
Scripture implies the commandments from the very beginning until
Christ. In the Holy Scripture, the fig tree is the commandment given to

22 Ibid., 45.
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man in Eden, because they immediately covered their nakedness with fig
leaves after the temptation (Genesis: 3, 7). And vine is the commandment
given to Noah during the Deluge, because he became drunk and fell
asleep, becoming ridiculous (Genesis: 9, 22). The olive tree implies
commandments given to Moses in the desert, because talent for prophecy
- the holy oil - reduced among the next generations, who became
followers of paganism. As regards thornbush, it is the image of the
commandments given to apostles to save the world, because it was from
them that we learned virginity, which Satan failed to confront with a
tempting similarity.

There are four Gospels, because humankind received four
annunciations from God and was governed with four legislations, the
periods being marked with various fruits. For example, fig with its
sweetness and beauty represents the sweetness of Eden before man's fall
(Genesis: 3, 23). Vine - joy from wine and the cause of happiness of those,
who survived God's wrath and the Deluge - expresses freedom from fear
and concern. And the olive tree is a symbol of God's mercy: although
people bent on godlessness even after the Deluge, He nevertheless gave
them legislation, appeared to some of them and, like oil, lit the light of
virtue that had been put out. As regards thornbush (1 p&pvo), it is the
same as agnos. Some call it thornbush and others agnos. It might have
received the two names due to their similarity to virginity, as thornbush is
astringent and unfit for pleasure and agnos is the expression of eternal
virginity. The tree of virginity grew for those, who wanted to avoid
earthly pleasures, after first virgin Christ's coming, because the first law
given to Adam, Noah, and Moses failed to save humanity and it was only
the law of Gospel that saved everyone.

Having had mercy on people for a fourth time, God dispatched
virginity called thornbush in the Holy Scripture to rule them.? Destroying
earthly pleasures, it threatens to destroy with fire all those, who fail to
obey unquestioningly and that happens because there will no longer be
any religion or teaching, but there will only be judgement and fire. From
that time, people started behaving themselves correctly and acquiring firm
trust in God, alienating themselves from Satan. This means that Adam's
race was given virginity as the most useful means, as it is only virginity
that Satan failed to confront with a tempting similarity, which he managed
to do with the previous three laws.

2 Ibid., 47.
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Domnina also deserved Arete's praise, because her encomium was
made to call for sobriety, not to please the listeners. In her final speech,
Arete stressed that observing virginity does not mean refraining from
physical pleasure alone. Those, who keep not only their bodies, but also
souls away from vice, are the ones, who truly observe it. For example,
what is the sense in observing the purity of the body, if the heart is made
impure by arrogance and haughtiness, or is obsessed with the desire to
gain riches, or is in love with himself, forgetting to take care of his friends.
Such people not only fail to respect virginity, but on the contrary,
disrespect it, because they have lost love of humans, who should be
virgins. Therefore, those, who want to observe virginity, should keep
sinless all parts of the body (tongue, eyes, or ears). Only in that case will
they take the path of genuine virginity.

Arete declared all the ten virgins, who competed in the art of rhetoric,
as winners deserving crowns. However, she nevertheless distinguished
Thecla, saying that she deserved the largest and thickest crown.

As S. Averintsev writes, the prosaic fabric of the plot is unexpectedly
violated by a hymn the virgins sing to Christ.* In this case, it would
probably be conditional to describe as unexpected the hymn that appears
at the end of the prosaic work. The hymn is not unexpected, as the virgins
speak about sublime spiritual love with inner inspiration, which is a
necessary precondition for making a verse. The words of Thecla, the
author of the eighth encomium, confirm this: "... I am happy that verbal
wisdom is my companion. I feel like a cithara, which is tuned inside and
prepared to speak beautifully” (VIII, 1-2). It is natural that the soul that
resembles a musical instrument will definitely produce harmonious
voices. Therefore, it is no accident that it is Thecla, whom Arete offers to
sing a hymn to praise Christ.

The hymn that Thecla sings is devoted to the same issue as the
encomiums made by all the ten virgins: obtaining eternal joy by rejecting
earthly happiness and observing chastity which can be achieved through
aspiring to spiritual marriage with Christ.

"Evading mortals' lamentable happiness of delightsome life and love, I
want to find refuge in your life-giving bosom in order to eternally view
your beauty, blessed," Thecla addressed Our Lord.?

2 Apepurries C., Busantuvickast smreparypa IV-VIII 88, Vicropwst BusarTtim, T. I, Mocksa
1974, 410.
% Methidii ..., p. 49.
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The hymn consists of 24 strophes, which is equal to the number of
letters in the Greek alphabet. It is decorated with the same number of
alphabetic acrostics. It has the same lines as refrain at the end of each
strophe. The virgins address Christ as their bridegroom, obviously
implying spiritual marriage with Our Lord: "I observe chastity for You, o
my husband to be. We welcome you with lighted torches in our hands,"
sings the choir of the virgins as the refrain.

As noted above, Methodius wrote his work Symposium, or On Virginity
as an analogy of Plato's well-known dialogue.?6 The analysis of Plato's
Symposium has shown that this analogy is not limited to external
decorations and a general model. Similarities can also be found in the
understanding of the phenomenon of love. This is first and foremost true
of such features of love as permanence, immortal soul's aspiration to
eternal beauty, eternity originating from it, and various fruits of virtues.
What is particularly noteworthy, for Methodius, the genuinely sublime
feeling implies man's aspiration to his initial icon - God - or consecration.
For Plato, it is non-material, absolute, and eternal, always expressed in the
aspiration to homogeneous beauty, which is the supreme idea in his
system of ideas and a kind of replacement of god.

Unlike Plato, Methodius does not try to find the truth, by using
dialectic methods. He communicates it with authority based on the Holy
Scripture. Researchers have also noted differences between the two works
in external decoration. With Plato, we encounter constructive use of
decorative details. With Methodius, ornaments that decorate the work are
woven from borrowings from Plato.?”

2 Martin I., Symposion. Die Geschichte einer literarischen Form, Paderborn 1931.
7 Mwuwrep I'. A., Op. cit.
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Magda Mchedlidze (Thbilisi)

ON THE HISTORY OF THE TERM pfjmg!

pfivts in Homer denotes the wrath of the gods or the wrath of Achilles, the
hero of semi-divine origin. In the 4t century, St. Basil the Great uses the
word to refer to camel’s avenging grudge (Bas., In hex., 8, 1). May we
assert desacralization of the term in general?

There is no scholarly agreement on the etymology of ménis2. According
to the definitions available from ancient times, ménis is considered to be
one of the affects, a type of anger or its development:
"..0pyN Kkal Ta €ldn avThs (Bupos kal x6Aos kal pivis kal k6Tos Kal
mikplatkal Td TotadTa... *Opyn pwev obv éoTwv émbupla Tipwpfocacdar TOV
SokodvTa HSLkNKéval Tapa TO Tpoofkov... pfjvis 8¢ dpyn eis Talaiwowy
amoTtebeLpévn § évamokeLpévn..." (Stobaeus, Anth.; 2, 7, 10b 13-10c 10)3;
“Opyn &éoTv Opebis, UmepBalvovoa 8¢ pRvis” (Ps.-Phocylidea, 64)4.
Sometimes ménis is identified with some other terms denoting anger (0py1,
K6TOS, XONos, pévos)s. Homeric scholia say nothing about the sacral
meaning of ménis either®.

1 Twish to thank Prof. Rismag Gordeziani for his consultations in Homeric studies.

2 See Beekes R., with the assistance of L. van Beek, Etymological Dictionary of Greek,
Leiden Indo-European Etymological Dictionary Series, v. 10/1-2, Leiden-Boston 2010.

3 Stobaeus (5t c.) speaks here about the Stoics, Didymus (1% c. B.C.E.-1¢t c. C.E.) is indi-
cated as a source. Cf. Scholia in ranas 844 (ed. W. Dindorf).

4 1stc. BCE.-1stc. CE.

5 See Porphyrius, Ad I1.,177,19; 79, 3; 102, 5-10; Palladius, Dialogus de vita Johannis Chty-
sostomi, 133, 19, etc. However, some authors seem to become aware of the specific
terminological import of ménis as compared to other words denoting anger. See, e. g.:
"... mapddpaocts... | TV AMéEewr d\ola SLiynoLs, Os TO ... pfjviy elmely dpyny kai TO
derde duTl ToD Méye" (Scholia et glossae in halieutica, 1, 130);01"...10 yap Ti v elvar
onpaivel Tapd *AploToTé el TOV OpLopdy (Gomep mapd TOlS YPARLMATLKOLS 1) LAVLS
THY dpyRv), émeLdh 6 dplopds 1O T éoTwv éxdoTou kal TO elvar onpalver.” (In Por-
phyrii isagogen sive quingue voces, 108, 19-12). However, this can be associated with the


http://www.worldcat.org/search?q=au%3ABeekes%2C+R.+S.+P.&qt=hot_author
http://www.worldcat.org/search?qt=hotseries&q=se%3A%22Leiden+Indo-European+etymological+dictionary+series%22
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Despite that, the Homeric works provide grounds for assigning the
term originally to religious vocabulary’. Different aspects and nuances of
the term are highlighted in different studies: solemn epic significances,
sanction against taboo behavior, thus implying activity along with
emotion, etc.’

In myths the anger of gods, which is manifested for men through
personal and global calamities, suggests an idea of inadmissibility of
breaking the order established from above. At the same time, human
beings are affected by conflicts of interest between the gods whose areas of
activity and functions are distributed. These conflicts in their turn reflect
challenges and obstacles of life, which are ultimately regulated according
to the supreme universal order. All these are represented in Homer’s
works with outstanding artistic skill. Due to the fact that ménis denotes not
only the immortals” anger towards mortals but also the anger of Zeus
towards other gods (II. 5, 34; 15, 121-122), it can be stated that it is
considered to be exactly a sacral wrath ensuring the supreme cosmic
order0. Thus ménis is represented as a specific, punitive, avenging anger
of a more honorable divine figure in response to hybris against him!l.

”

changes in the meaning of ménis in the course of time. “f pfvts THv dpyny [onpaiver]
is translated as “d4®9eamdmmdse Golbgols [@836036s3L]” in Georgian in the 12t
century (Works of Ammonius Hermiae in Georgian Literature, texts prepared for
publication by Natela Kechakmadze and Maya Rapava, the research, glossary and in-
dices by Maya Rapava, Tbilisi 1983: 82, 37).

6 See also Latacz J. (ed.), Homers Ilias. Gesamtkommentar. Auf der Grundlage der
Ausgabe von Ameis-Hentze-Cauer (1868-1913). Band: Erster Gesang (A). Faszikel 2,
Munich/ Leipzig 2000, 13.

7 See for instance Frisk H., Mnvig. Zur Geschichte eines Begriffes, Eranos, 1946, 28-40;
Irmscher J., Goterrzorn bei Homer, Leipzig, 1950; Chantraine, P., Dictionnaire étimo-
logique de la langue grecque. Histoire des mots. T. 111, Paris 1974, 696; etc.

8 Considine P., Some Homeric Terms for Anger. Acta Classica (S. A.) 9, 1966, 15-25. On
terms denoting wrath in the Homeric works, see: Irmscher, op. cit., 3-25; Harris W. V.,
Restraining Rage: the Ideology of Anger Control in Classical Antiquity, Harvard Uni-
versity Press, 2001, 51-52. As P. Considine notes that the words denoting wrath
(x6Xos, kéTOS, XWopat, etc.) are used over 350 times; There are 27 instances of using
ménis and its cognates in the Iliad and 7 in the Odyssey (Considine P., op. cit., 15).

9 Muellner L., The Anger of Achilles: Ménis in Greek Epic, Cornell University Press 1996.

10 Cf. Muellner, op. cit., 26-27.

11 Every immortal and mortal has their respective timé - honor (Cf. Ilrans U. B.,
XyHoXkecTBEHHBIVI MUP TOMEPOBCKOro amoca, Mocksa 1983, ri1. 4: Drvrdecknm veant
JesioBeKa 1 KaTeropu, 3TOT uieast cocrapsrsomne) that has a price (Tipdo I value at a
certain price, I pay due respect to, I honour), according to which reimbursement is meas-
ured out if timé is infringed upon.


http://www.google.ge/search?tbo=p&tbm=bks&q=inauthor:%22William+Vernon+Harris%22
http://antique-lit.niv.ru/antique-lit/shtal-gomerovskij-epos/epicheskij-ideal-cheloveka.htm
http://antique-lit.niv.ru/antique-lit/shtal-gomerovskij-epos/epicheskij-ideal-cheloveka.htm
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Meénis, understood exactly in this way, is given a mythopoetic sense in the
Iliad: the anger of Achilles, a semi-divine person, towards Agamemnon
and the Achaeans, succeeding the anger of Apollo!2 and protected by Zeus
(in fact, the wrath of Achilles came upon the Achaeans as the wrath of
Zeus'3), results from ignoring his honor (Tup1), which is considered as a
fatal mistake (dn) of the insulter’s blinded mind and is subject to relevant
punishment (tiovs).

Let us recall the peripeteias of Achilles' anger in the Iliad: Agamemnon
causes the anger of Apollo by humiliating, dishonouring (Tipacev) his
priest (II. 1, 11) as he refused to return his daughter. The priest, in return
for his service, calls on Apollo to revenge the offence: he wants the
Danaans to pay the price (Tloerav) for that (II. 1, 42), and the god fulfills his
wishes. Agamemnon gives honour to Apollo and returns Chryseis to her
father though, in turn, he dishonours (WTipaocev) Achilles by taking away
his captive concubine (1, 356). Achilles asks his mother, the goddess, to
prevail on Zeus, to give due honor to her son and to side with the Trojans,
in order for powerful Agamemnon to realize his fatal mistake (dtn) - that
is, having underappreciated the best of the Achaeans and failed to treat
him appropriately (008¢v étioev) (1, 411-412). Thetis urges Achilles to
continue his wrath (unfvie) against the Achaeans and refrain from battle (1,
421-422). She then goes to Zeus and asks him, in return for her service, to
do honor to her son (tipnoor) who was dishonored (Tipnocev) by
Agamemnon, to give him his due (ttoov) and let the Achaeans pay for her
son and glorify him (tlowow d¢éNwoww Té € Tipf) (1, 504-510). While
addressing Zeus, Achilles' mother repeats the words of Chryses addressed
to Apollo, which indicate the substitution of Apollo’s avenging anger with
that of Achilles. Hence, the ménis of Achilles, the son of the immortal, is
supported by a goddess and is approved and carried out by Zeus himself.
After a while, Achaean leaders, anxious about the power of the Trojans,
rebuke Agamemnon for dishonoring (iT{pnoas) the bravest man whom
the immortals themselves honoured (€Tioav); Agamemnon admits to his
fatal mistake (dTas) (1. 9, 105-118) in front of them, and while admitting his
mistake (Gaodunv), commits himself to returning the captive woman and

12 Based on the content of the Iliad, R. Tsanava stated that “the anger of Achilles is in fact
Apollo’s anger” (Tsanava R., Mythoritual Models, Symbols in Classical Literature
and the Parallels in Georgian Literature and Ethnology, Tbilisi 2005, 202). It must be
noted that the substantive ménis is mentioned only twice in Book I to refer to the
wrath of Achilles and Apollo, thus highlighting the connection between these two in-
stances of anger.

13 Cf. Whitman C. H., Homer and the Heroic Tradition, 1958, 225.
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to making many gifts to the satisfaction of Achilles (Gpéoar) (9, 119-157).
He finally says: “let him submit himself unto me, seeing I am more kingly,
and avow me his elder in years” (9, 160-161)14. However, such
reconciliation and gifts are not sufficient for Achilles: it is not an adequate
compensation for the offences he suffered. He finds unacceptable the
position of the ambassadors who urge him to accept a worthy gift, as they
call it, and to have pity on the Achaeans, promising him an appropriate
reward. Achilles responds: “in no wise have I need of this honour:
honoured have I been, I deem, by the apportionment of Zeus” (9, 223-
610)15. Despite that, the death of the closest friend (which could be
considered as resulting from Achilles” Ate, because he did not listen to the
Achaeans’ pleas) makes him decide to rejoin the battle. Besides, he is
inspired by Hera (1118, 166 sqq), and is supported by his mother this time
too (18, 128), who also appeals to him to renounce his wrath (19, 35).
Achilles publicly makes his peace with Agamemnon. He regrets that many
courageous men have fallen by reason of his wrath (19, 56-68). As for
Agamemnon, he publicly blames everything on Ate (19, 91) and gives the
hero generous recompense. Following the end of ménis, Achilles takes an
ordinary human vengeance on his friend’s murderer and the Trojans. The
status quo that existed prior to the conflict between Agamemnon and
Achilles is restored.

What kind of attitude do the characters have towards Achilles and his
ménis? Achilles himself demands to be treated with respect due to both his
origin and his valor: he deems that Zeus had to give him honor, as a son of
Thetis (tipuny mép pot dpeXkev, cf. II. 9, 607-608) and had to make
Agamemnon pay back (étioev) for dishonor (Atipncev) done to him (1,
352-356), which he regards as impudence, hybris (1, 203; 9, 363). Achilles is
proud of himself due to the fact that he, as a descendent of Aeacus, is a
descendant of Zeus too (21, 187-189) and therefore is even mightier than
the god of river (21, 190-191). He thinks of himself as being equal with
Agamemnon, who only surpasses him in power (16, 52-59). Moreover, he
claims that it is he and not Agamemnon (1, 90-91), who is the best of the
Achaeans (1, 244; 412), at least at war (18, 105-106). Thus, he wants
Agamemnon to acknowledge the fatal mistake against him - Ate (1, 411-
412). However, he finally regrets his ménis, which Zeus fulfilled, as it
rather harms him: he loses his beloved friend whom he honoured as

14 Murray A. T. (tr.), Homer. The Iliad with an English Translation, in two volumes,
Harvard University Press, 1924.
15 Ibid.
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himself (GM\\a Ti pot Tév 18os émel dilos dAed ETaipos / TIdTpokhos, TOV
&yo mepl TavTev Tlov éTalpwr / loov épf kedali; 18, 79-82). That is why
he lost his joie de vivre (90-91). Achilles, filled by an ordinary human
vengeance against murderer, abandons his ménis.

Agamemnon, though calling Achilles godlike (beoelkee 1, 131) and
admitting to Achilles being much stronger than his own brother Menelaus
(7, 114), nevertheless mentions him as a man whom Zeus befriends (9, 116)
and whom gods give strength (1, 177; 290). Therefore, he admits that
dishonoring Achilles, who is protected by Zeus, is a fatal mistake, though
believes that Achilles must be obedient to him (9, 115; 19, 88; 136).

The Achaeans also value Achilles for bravery (II. 1, 275-284), as a hero
who gods befriend (9, 110; 1, 74;) and admit to his kingly honour (9, 164).
At the same time, they are well aware of his claims regarding his divine
origin: it is not accidental that the Achaeans promise him to honor him as
a god: Odysseus accentuates it twice (g€ ... Beov Gs Tipunoovat, 9, 297-8;
o€ Bedv Gs Tloova’, 9, 302-303); Phoenix, who helped to raise Achilles as a
child, tells him the same as well (9, 603)1. On the other hand, he is
reminded that even the gods, who have more honor (tTtp1}) and might, are
condescending towards suppliants (9, 496-500). He is also reminded that
the gods will hear the prayers of those who respect Litae (9, 509). Both
Agamemnon and the Achaeans speak about Achilles” proud heart
(peyaAnTwp 9, 255; 629; 675) and about his mercilessness (vn\eés,[116, 33).
These features of Achilles are understood as the cause for his refusing
Agamemnon’s generous gifts, though after his reconciliation with
Agamemnon he is mentioned as greathearted, as he has renounced his
wrath (pfjvwy dmermévros peyabipov IMnietovos, 19, 75). The attitude of
the Achaeans is well formulated in Nestor’s speech: Achilles is stronger
(kapTepds), a goddess mother bore him but Agamemnon is mightier
(dépTepos) since he is king over more (1, 275-284)17.

The Trojans also discuss his strength and the way gods protect him as
a mortal (20, 434-437; 21, 566-570): even Aeneas, who is a son of one of the
main goddesses, admits that it is impossible to face swift-footed Achilles
in fight because one of the gods is always with him as his guardian (20, 94-
98).

In the speech of the gods, an emphasis is made on “doing honor” to
Achilles (1, 558-559; 2, 3-4). Athena also mentions hybris of Agamemnon (1,
214). Hera declares that Hektor and Achilles will not be given equal honor

16 Cf. A statement regarding Hektor: ¢ Tpdes katd doTv 0ed @s ebxeTéwrTo, XXIL, 394.
17 Murray A. T. (tr.), op. cit.
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(6pnv... TLpv, 24, 57) because Hektor’s mother is mortal whereas Achilles
is the child of a goddess (Beds yévos, 24, 59) who Hera herself brought up
and married to Peleus (24, 60-61). Zeus agrees with her (00 pev ydp Tiun
ve ui’ éooeTal, 24, 66). At the same time, the gods emphasize his mortal
nature. His goddess mother laments over her son’s mortality (1, 414-418;
24, 84); she supports Achilles” avenging anger and even encourages him
(vl Axatolow, 1, 422), so that the Achaeans should give due honour to
her son (1, 510).

What does the narrator himself say about it? The very first lines of the
Iliad mention that due to the anger [ménis] of Achilles, Peleus’ son,
countless woes came upon the Achaeans by the will of Zeus, from the time
when Atreus' son, “the king of men” (dva& avdpdr) and “divine” (Stos)
Achilles had parted in strife (1, 1-7). Though “divine”, “god-like”
(Beoetkeros, dloTpedns, Bloyevris) are common poetic epithets applied to
famous heroes (they themselves address each other with these epithets),
and 8los too can sometimes be found with the name of Agamemnon?s, in
the first lines of the poem (1, 7) the epithet is clearly contrasted with the
phrase “leader of men”, applied to Agamemnon: the social status of
Achilles is determined by his being the son of a mortal man and an
immortal goddess.!® In Book I, soon after the opponents are characterized
as ’ATpetdns Te dvag avdpdv kal dtos "AxXLANeUs (1, 7), during their debate
Homer refers to Agamemnon as dvaf avdpov (1, 172), ebpv kpelwv (1,
102), kpetwv (1, 130; 285) and to Achilles as &tos (1, 292), moddpkns &tos (1,
121). There is only one instance when Achilles is mentioned without this
epithet (m6das dkvs ’AxtA\eUs, 1, 148). Following the reconciliation, in
their dialogue, the epithets applied to Agamemnon and Achilles are dva&
avdpdy (19, 76; 184) and médas akis (19, 55; 145; 198) respectively.

According to the epos, mortals, even children of gods (Homer defines
them as demigods, HptBéwr yévos avdpdv, 12, 23; many of them fell in the
Trojan War) cannot be equal with the immortals (even Achilles may come
to fear when one of the gods meets him in battle20, 20, 130; his greatest gift
- swift feet, is useless in front of Apollo 22, 8-10). Mortals gain strength
only with the help of gods: despite Apollo’s encouragement of Aeneas that
Achilles” mother is inferior to his mother in rank (20, 104-109), Poseidon

18 Even when the Trojans speak about the anger of Achilles towards Agamemnon
(CAyapépvovt pivie dly, 18, 257).

Interestingly, Achilles is referred by the same epithet when confronting Aeneas (20,
159-60).

20 Though, it also happens that mortals do not stand in awe of gods (See II. 5, 335-351).
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warns Aeneas that fighting Achilles is folly as he is both a stronger man
and more beloved of the immortals than Aeneas (20, 334). However, the
mortal nature of god’s offspring is one thing, but their honor is quite
another. Chryses, as Apollo’s priest, has honor and dishonoring the priest
means doing dishonor to Apollo, just like Achilles, being the son of the
goddess, has honor, which is protected by Zeus. The substantive pfjvis
which is believed to have specifically religious significance (the verb forms
of the same stem may not have a sacral meaning)?!, occurs only four times
in the text to denote Achilles” wrath - it is thus mentioned by the narrator
(L 1), the goddess mother (19, 35); and the Achaeans (9, 517; 19, 75).

Hence, ménis befits Achilles as the son of the immortal. However, as a
human being he demonstrates Ate (rash action) as he refuses to reconcile
with Agamemnon, endowed with a supreme kingly honor by gods, and is
deaf to the entreaties of the Achaeans. Achilles, as well as others, uses
various words to refer to his wrath, such as x6\os (9, 675 and elsewhere),
pévos (1, 207), etc. The vocabulary also includes derivatives from ménis:
punuibpds (16, 62), pnvio (18, 257), amopnvie (7, 230). It should be noted
that in the Illiad, the verb form is also used to describe the state of
Agamemnon (as he is opposing Achilles, épfuie, 1, 247), while in the
“Odyssey” it is used to express Telemachus’ rage against Penelope’s suitors
(dmopnvicet, 16, 378-379), which emphasizes the exceptional significance
of their wrath. The word is used somewhat ironically in one of the
passages of the “Odyssey” when Telemachus speaks to the swineherd
about Odysseus, disguised as a beggar: I cannot take care of this stranger,
let him beg his food in the city, but if he is wrathful at this (e{ mep pdia
unviet), it will be worse for him (Od. 17,14).

Meénis in literature, and especially in epic poetry and historiography,
will always be used to denote, first of all, the wrath of gods. However,
later in tragedies the substantive ménis is also used with mortals fulfilling
the revenge of the dead (Aesch. Cho.: 278; 294), a mother revenging for a
child (Aesch. Ag.: 155); parents who are angry with their children (Soph.
OC: 1328), a son who commits suicide in order to take vengeance on his
own father (Soph. Ant.: 1177), cities that nurse hatred against other cities
(Eur. Heracl.: 762). The desacralization of ménis is also contributed by
philosophers’ critical attitude towards Homeric mythopoiesis (where gods
are depicted with human passions).

In Lucian’s work, Prometheus condemns the revenge of Zeus against
him and states that remembering the bad and maintaining ménis does not

21 See e. g. Chantraine, op. cit., 696.
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befit gods and is not, generally speaking, a royal behaviour (Lucianus,
Prom. 8.6). In accordance with his philosophical standpoint, Jamblichus
offers the following interpretation of ménis as related to gods: “in order to
avoid ménis of gods we must understand what it is. This, therefore, is not,
as it appears to be to some, an ancient and lasting anger (o0x... makatd Tis
€oTL kal éppovos 6pyn), but the turning away from the gods’ beneficent
care, from which we turn ourselves away, exactly as at midday having
covered the light, we bring darkness to ourselves, and deprive ourselves
of the beneficent gift of the gods...” (lamb. Mist. 1.13.1 sqq). Though
Iamblichus opposes the notion of ménis widely accepted in those times, we
cannot claim that he assigns a specific religious meaning to the term.

The wrath of Achilles is considered as an ordinary human vice by
Plutarchus (Plut. De cohibenda ira 455 A). Neither does Diogenes Laertius
(the 3rd century) speak of the sacrality of ménis in the Iliad when reporting
the Stoic point of view: ménis is mentioned among other vices as
subordinate to irrational appetence (d\oyos Gpeis) and its definition -
pivis 8é éotwv opyn Tis memalatopévn kal émikoTos, émLTnenTLKY 8€...
(Vit. 7, 114) - is illustrated by Calchas” words from the Iliad concerning a
king who “even if he swallows down his wrath...,, yet afterwards he
cherishes resentment in his heart till he brings it to fulfillment” (II. 1, 81-
82)22. These words allude to Agamemnon. Later, Themistius (4th c.)
criticized an educational method that consists in inspiring the youth not
with examples of friendship but with the stories of wars and conflicts,
starting with the wrath of Achilles (/7epi ¢iAias, 264 c-d, t. 1). Neither does
Aristotle identify any specific difference between the wrath of Achilles
and that of any mortals when highlighting the twofold?? understanding of
the word peyakopuvxia: If we were inquiring what the greatness of soul
(reyahoguxia) is, we should examine the instances of high-souled men
(Leyardpuxos) we know of to see what, as such, they have in common.
For example, if Alcibiades was high-souled, and such were Achilles and
Ajax, we should find on inquiring what they all had in common, that it
was intolerance of insult (10 pn dvéxeoBar VBpLldpevor): Alcibiades
waged war, Achilles was wrathful (6 8¢éprjvioe) and Ajax committed
suicide. We should next examine other cases - Lysander, for example, or
Socrates, and then if these have in common indifference alike to good and
ill fortune, I take these two results and inquire what common element

2 Murray A. T. (tr.), op. cit.
2 Similar to peyaliTop, it also has both positive (“generosity”) and negative (“pride”,
“arrogance”) meanings according to the context.
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have apathy amid the vicissitudes of life (dmd6era 1 mepl Tas TOxas) and
impatience of dishonour (1 piy vmopory dtipalopévwr). If they have none,
there will be two genera of the greatness of soul (Arst. APo 97b, 7- 97b,
36)24.

Forgiveness is considered to be a good deed probably in all religions
(in the Homeric epic too, rejecting Prayers - Litae - is Ate, a fatal mistake.
gods will hear those who listen to others” pleas (Il. 9, 502-514); the idea of
“not resisting evil” (Mt.5, 39), in some sense, is not unknown to the
antiquity (Socrates asserted that it is better to suffer injustice than to do it).
The Bible too calls us to avoid “an avenging grudge against the sons of our
own people” (00 pnriels) and love our neighbor as ourselves (Lev. 19, 18).
Moreover, it is stated in the “Wisdom of Sirach”: “He who avenges will
discover vengeance from the Lord”, “forgive your neighbor a wrong, and
then, when you ask, your sins will be pardoned” (Sir. 28, 1-5; 10, 6-7).
Despite that, “eye for eye” still remains a principle of the ancient world
(Ex. 21, 24, etc.). The concept of the New Testament - “Love your enemies,
bless them that curse you...” (Mt. 5, 39-44)25 expresses a completely “new”
worldview.

Hence, in Christianity, which teaches forgiveness and regards anger
(6pyn) as one of the mortal sins?6, lasting anger, supported by a wish for
vengeance, will never be tolerated. The substantive ménis has a negative
meaning in Septuagint as well (Gen. 49, 7; Sir. 10, 6; 27, 30; 28, 5), though
the verb form is applied to God too (Ps. 102, 9). It is translated into old
Georgian as “remembering, recalling bad things”.?7 It should be noted that
“remembering” is considered to be an important point for perceiving the
concept of ménis. 28

The word ménis and the forms derived from it do not occur in the New
Testament at all. In other texts they are associated exactly with

2 Cf. Aristotle, Posterior Analytics, Translated by G. R. G. Mure, eBooks@Adelaide,
2007.

% As it is known, these words are said as opposed to the Biblical ptinciple eye for eye...
Exod. 21, 24 (see also: Lev. 24, 20; Deut. 19, 21; Num 35.21).

2% However, “enemy” is, at the same time, the devil’s name. And anger towards the
devil is justifiable. That is, wrath (0py) is aimed against the enemy of truth in general
and consequently of the mankind, rather than against a person who acts being cap-
tured by this enemy.

27 “obk €ls TéNos dpyLobfoeTal / 08¢ els TOV atdva pmuiel” (Ps. 102, 9) “sés bdmwose
29b6Molbbgls, 5@ 30 139b0Lodwy dyMo nd‘hﬂﬁmb".

% Lynn-George M., Review on Leonard Muellner’s cited work, Bryn Mawr Classical
Review, http:/ /bmer.brynmawr.edu/1997/97.02.10.html.


http://bmcr.brynmawr.edu/1997/97.02.10.html
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“remembering, recalling bad things”: according to the “Shepherd” of
Hermas, lasting hostility and anger due to the remembering of wrongs
(rvnotkakol ylvovtar pnuidvtes dAANots... (Hermas, Pastor, Parab. 9,
23)® are regarded as especially great sins. The use of ménis to describe
camel’s character reflects its close connection with nursing grudge,
remembering the bad (pvnoikakia) (Bas., In hex., 8, 1; 53, etc.)®. The heavy
wrath associated with camel is among the reasons by which John
Chrysostom accounts for the parallel between camel and the Slanderer
(the Devil) in the New Testament: , Kapfiio Tokdkis mapetkdlet 1 Tpadn
TOV SLdpolov, 8Ld TO mToNDOYKoV Kal TONOTpePAov kal Bapuprviov...”
Joannes Chrysostomus, In praecursorem domini, PG 59, 490 D).

In the texts of Christian authors ménis is often mentioned together with
orge, as well as with other vicious affects and sins: “TéTe ol ZeBovdalot SLa
pivey  kal opymy peTédnkar — ToUS KALpoUs TOV €0pTOY TOV TPOELPNLé-
vwv...” (Epiphanius, Haer 1, 204, 15);3! “OlTos 1 mpos Tov Bupov dtavdoTa-
olS ovyyevns pév éoTl TH TOV d\dywv Opufl, aliéetal 8¢ TH TOV NoyLopdy
ovppaxia. 'Ekelbev yap m pfvis, 6 &B6vos, TO yeddos, 1 €mPBouln, 1
umékpLots. TabTa TavTa Ths movnpds Tob vob yewpylas éotiv” (Gr. Nyss.,
Hom. opif. PG 44, 193 A) etc.

Christian authors pay special attention to the psychoanalysis of sins
and present the evidence of their interrelationship and gradation,
highlighting various types of anger32 “éxk Tfis ddpooivns yivetar mkpla,
ék 8¢ Ths mkplas Bupds, ék e Tod Bupod opyn, €k B¢ Ths Opyfs pAvLs
elTa M pfvts almn ék TooolTwy kakdv cuvioTapévn yivetar apaptia
peydin kal aviatos” (Hermas, Pastor 34, 4, 4). It is quite natural that
Evagrius Ponticus, who regarded anger as a basis for all other sins, takes
particular interest in its types: “"H 0pyn mdos éotiv 6EOTATOV Bupod yap
MyeTal (éots kal kivnols katd Tod NdLknkdéTos 1) SokodvTos AdLkNKévaL:
ATis mavmpéplov pév EEaryprol T buxny, pdiota 8¢ év Tals TPooevXals
ouwvapmdlel TOV vodr, TO Tob AehumnkdTos Tpbowmor €comTpllovoa. "EoTi
8¢ 6te xpovilovoa kal peTaallopévn els vy, Tapaxds vikTop TapéxeL,
THE(Y Te ToD odpaTos kal OxpdTNTa, kal Onplov LoBorwv émdpopds. TadTa

2 See also: Constitutiones Apostolorum 2, 53, 41; Joannes Chrysostomus, Homiliae in Eph.,
PG 62,108.

30 See also, for instance: “AéyeTal ydp Umd TAY TA ToladTa €l86TwY UNdeV elvat év Tols
kTveow olTw Bapipunre kal d0cbupdy kal pvnoikakov, os 1 kdpunlos” (Joannes
Chrysostomus, Homiliae in 2 Thess., PG 62, 483); “T0 8¢ TGV kapflov pymoikakov kai
Baplpnut Stapkes mpos dpyNy oS dv Tis €lmn; TdlaL ToTE TANYELoA KAUNAOS, LAKPD
Xpove Taptevoapévn T pfjvy, émeldar evkatplas AdpnTar, TO kakov avTid{dwot
(Michael Glycas, Annales 93.17).

31 See also Gr. Nyss., De vita Mosis 2,123, 12 , etc.

32 Types of anger are pointed out by Homer’s commentators as well.
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8¢ Ta Téooapa peta TV pivwy cvpBaivovta, etpol dv Tis TapakolovbodvTa
mheloot hoyiopols” (Evagr. Pont., Practicus 11, 1- 9. Cf. Scholia in ranas 844,
1 sqq.). The text by Evagrius is attached as a scholium to the Ladder of
Divine Ascent by John Climacus (PG 88, 836 C).

When identifying types of anger and defining ménis, John of Damascus
follows Nemesios of Emesa: “Ei6n 8¢ Tod Bupod Tpla: dpyh, fiTis kakelTat
XONT kal XO\os, kal pfivts kal k§Tos. Oupds pev ydp apxnv kal kivnow
Exwv 0pyn Kal XoAT| kal xOhos MéyeTatr. Mfjis 8¢ xo\n €émpévovaoa fiyovy
pvnokakia:  elpnrar 8¢ wapa TO péveww kal TH pvipn  wapadiSoobar.
KéTtos 8¢ dpyn émrnpodoa katpov els Tipwplar: elpnTat 8¢ kal olTos Ta
pa T0 ketoBal”. (Jo. D. Expositio fidei, 30, 7-11 ed. Cotter) (Cf. Nemes., De
natura hominis 19, 9-15).

Such a notion of anger is inapplicable to God from the Christian point
of view. In order to denote the anger of God both in the Old and New
Testaments again 0py1 is used, which in Christianity, when associated with
God, acquires a connotation of an educational sanction. However, ménis
too can be found in the works of Christian authors, especially in
historiographic works, to denote God’s anger incurred by sinners:
7 Bela pfivis, pfivis Oeov (Eusebius of Caesarea and others).”® The term
Beopnvia is particularly often used by Sozomen34.

Meénis can be found in the works of Gregory of Nazianzus, mostly in
poetry. For instance, in the verse Kata Tob movnpob (Gr. Naz., Carmina de
se ipso 1399, 5)[Ihe addresses the evil spirit: “fear the wrath of God”
‘Albpevos piviv Te Oeod (see also: Gr. Naz., Carmina dogmatica 458, 7 and
458, 11, etc. also, De pauperum amore, PG 35, 889). We might think that
Gregory of Nazianzus, a theologian well educated in ancient Greek
language and literature, is influenced by the classical language as he uses
ménis to refer to the wrath of God; yet, we may come across the same word
in the works of other theologians too, for instance, Cyril of Alexandria
(0o Belav égovtal piviow,Cyrillus, Commentarius in duodecim prophetas,
1, 105, 23, etc.). The latter, however, opposes the idea of considering God
as cruel (okAnpds) or heavy in wrath (Bapiunuis), as for him God is the
righteous judge (Cyrillus, Commentarius in duodecim prophetas, 1, 625, 9, see
also Commentarii in Joannem 2, 141.11: mpémov § dv ein otmov tv altiav
ToD memhabficfar  Tovs  ’lovdaious  eimelv, kal pvnoikakdy  TLva
kal Bapbpnuy vmdpxewr Tov dyabov npudv oleobar Oedv). For the purposes

33 Eusebius, Vita Constantini, 4,11, 2; Theodoretus, Historia ecclesiastica 78.15; Socrates
Scholasticus, H.e. 4,11, 6; H.e. 4,16, 2; H.e. 6, 19, 20, Theodorus Scutariota, Additamenta
ad Georgii Acropolitae historiam 56.56, Sozomenus, H.e. 2,15, 4, 4; 5, 20, 6, 5. etc.

34 Sozomenus, He. 2,4 4,4;2,27,3,8;3,4,1,5;5,84,1; 5,21, 1, 3 et al. loc.
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of comparison, it is interesting to note that Nonnus of Panopolis, a 5t
century author, often applies this epithet, BapOpnvis, to gods (mainly, to
Hera, also to Ares, Eros, Artemis and Athena) in his epic poem Dionysiaca,
which is based on antique mythology.

Origen is careful even in using the verb form of meénis, specifically,
when speaking about God's anger against the Hebrews after the arrival of
Christ’>. Dionysius the Areopagite finds the mentioning of Divine
appearances, body parts, mood, grief, wrath, etc. metonymical, which
means that the Divine essence is described through the notions of the
sensible world (tives ot Bupol, Tlves al Aimat kal al privides, Dion Ar.,
De mystica theologia, 111, 146, 14)%. It is further stated that when speaking
apophatically about the Divine, we start excluding names that denote
things which are most remote from God, for example, “to be intoxicated”
(kpatmadd) or “to be wrathful” (umvi@) (De mystica theologia, 111, 147.20).

Thus, as time passed, ménis, denoting sacral wrath in Homer’s works,
tended to express particularly strong and motivated avenging anger, and
finally came to refer to an action that is the most remote from God. Despite
that, it continues to be employed in both Ancient and Byzantine literature
to denote God'’s fulfilled anger, because of the well established expression
in the language.

3% Tlapadpdlel 8¢ Twas MEets 6 Kéloos, épdatvoloas mAnpwdioecdal mdoay THv yiv
SLd Tod €Bpaikod oméppatTos: dmep  ©s mWpos THY loToplav pnuiovTos, IV olTws
dvopdown, Tod Beod yeyévnTal petd T “Incod émdnuiav fAmep ebhoylas dmodidévTos
(Orig., Contra Celsum 7,19, 7).

3%  Ephrem Mtsire translated pfvides as “to remember, recall something bad”, pnvx as
“remembering, recalling something bad” (Ps.-Dionysius the Areopagite, Works, tran-
slated by Ephrem Mtsire, prepared for publication and the research and glossary at—
tached by Samson Enukashvili, Thilisi 1961 227, 4 and 29-30).
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Ketevan Nadareishvili (Tbilisi)

MEDEA IN THE CONTEXT OF THE EAST/WEST RELATIONSHIPS

It is universally acknowledged that Medea has developed to be one of the
most important and complex figures of the Greek mythology, being one of
the most popular artistic images from the dawn of the European literature
till modern era - XXI century at the same time. One of the secrets to
Medea’s tremendous popularity and her fascination throughout the
centuries seems to be her complexity, the irreconsible traits of her
personality, the fact that she defies simple description - she is
simultaneously a betrayed wife and a mother-murderer, a figure having
superhuman facets and a women overwhelmed with human passions, a
lovelorn maiden and a manipulative witch. Among the contradictions of
Medea’s figure, one of the most interesting is the relationship/contra-
diction of the two worlds - two value systems, that of the East and the
West, or as it is called sometimes in the modern scholarship, the problem
of “self and “other”. Medea is not just the simple member of the
dichotomy - Greek/barbarian. The complexity of her figure consists in the
fact that to certain extent this dichotomy is encapsulated within her
mythic figure, as she veers between Greek and foreigner.?” This
phenomenon is unusual, but it is still the reality when regarding Medea.
Lets recall Euripides” Medea. Initially, Medea seemed to have been tamed
by Jason and seemed to be a woman incorporated into Greek life3s.
However, her barbarian blood comes to the front later on. We can encoun-

37 Medea, Essays on Medea in Myth, Philosophy and Art, ed. by Claus J.; Johnston S.,
Princeton 1997, 8.

Such treatment of Medea we see in Hesiod’s Theogony, where she is depicted as “a
subject to Jason, shepard of the people” (Hes., Theog., 992-1002).

38
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ter in her iconographic images the tendency of veering between the East
and the West. The traditional Greek clothing, which according to some
scholars served to present her as a more-or-less normal Greek woman
from the end of the V BC changed into the oriental costume, signaling her
abandonment of Greek world and her alignment with the foreign, the
other and the barbarian one.3® Step by step Medea is transformed into
cultural stranger in the land of Greece.

Therefore, the question can be asked here: Is this relationship of
East/West (or confrontation between them in the later period) in Medea’s
mythic figure just accidental, or it reflects some very old historical
realities? To answer this question we should first look through her
genealogy. Even the brief overview of these data presents a very
interesting picture to us: Medea is a granddaughter of Helios. Helios, or
Sun, is the mediator between the members of the binary opposition
between the East and the West, as he starts his journey from the East to the
West (not from the South to the North) and then circulating returns back.
In Gordeziani’s opinion, the land of his son - Aeetes is also related with
the movement of Helios®. A certain Greek tradition existed where the
“Swift Helios shines in golden strength in the city of Aeetes at the edge of
the Ocean” (Mimn., 11/11aW). It is important to note, that in the ancient
mythology Helios” descendants move in accordance to the sun’s journey.
The dwelling of Aeetes’ sister Circe in Homer’s poem is in the East (Od.,
XL, 3-4), but Hesiod places Circe in the West. According to the Theogony
the sons of Odysseus and Circe rule in the midst of the isles over the
famous Tirsenians.4! Apollonius of Rhodes goes further as he speaks not
only about Circe’s present dwelling, but also tells how Circe was brought
by her father’s chariot to Italy, though he doesn’t mention the name of the
starting point of the journey (Ap. Rh., III, 309-310). Still if we take into the
consideration the trajectory of sun’s movement - the movement from the
East to the West, we can conclude that Apollonius of Rhodes suggested
Circe’s former dwelling to be in the East. Circe’s removal from the East to
the West is attested in the works of the later writers (Diod., IV, 45, 2-5; Val.
Flac., VII, 217-219). Aeetes second sister - Pasiphae also dwells in the
West. Her settling is on the island of Crete, where she is the wife of Crete’s

% Sourvinou-Inwood C., Medea at a Shifting Distance: Images and Euripidean Tragedy,
in: Medea, 1997, 8.

40 Gordeziani R., The Greek Factor in the Context of the Opposition - Europe/Asia,
Phasis. Greek and Roman Studies, 13-14, 2010-2011.

4 Tt means that Hesiod places Circe’s land in the country of Etruscans.
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legendary king - Minos. According to one source, her mother is the epo-
nym of the island itself - Crete. Aeetes brother Perses is the ruler of
Taurians and lives on the west-north coast of the Black Sea. According to
Diodoros, Perses’ daughter is Hecate, who after poisoning her father
becomes the ruler of Taurians and marries Aeetes (Diod., IV, 45).
According to Tinatin Kaukhishvili, the marriage of Aeetes and Hecate
suggests uniting of the land of the Colchians and the Taurians, i. e. the
East and the West in this context.2 In the framework of the East-West
relationship, the son of Aeetes is to be mentioned as (the source - doesn’t
give his name) the one who founded Pantikapeon at the north coast of the
Black Sea (Eus. ad Dion. Perieg.). And Aeetes grandson Thetallos (Medea’s
son) is suggested to be the eponymous hero of Thessally.

On the other hand, the sources also attest the withdrawals of Helios’
descendants in the opposite direction - from the West to the East. Helios
divided his land among his sons in the poem of the early period that of
Eumelos of Corinth (VIII BC). The one part that was bound by the river
Asopos, he gave to Aloeus, while the other part - Ephyra (the late Corinth)
he gave to Aeetes. Aeetes voluntarily entrusted the land to Bounos to
guard, until he himself might come, or some other member of his line,
whether a son or a grandson. He himself arrived at the land of Colchis
(Eum., fr. 2K = Schol. Pind., OI., XIII, 74a). And indeed the situation turns
out in such a way, that his descendant, his granddaughter Medea became
the ruler of Corinth. According to the same Eumelos, the inhabitants of
Corinth invited Medea, who had come from Colchis to Iolcus, to rule upon
them. Jason becomes king as her husband, through her (Eum., fr.
3K=Paus.Il, 3, 10). Simonides also calls Jason the co-ruler of Medea (Sim.,
fr. 31PMG). There exists the other version of Medea’s life in Corinth.
Medea lives in Corinth and saves Corinthians from the hunger. Zeus falls
in love with her. But Medea, who wants to avoid Hera’s wrath, refuses
Zeus's love. Grateful to Medea, Hera promises her that she will
immortalize her children, but fails and the children die. Corinthians start
to worship Medea’s dead children (Eum., fr.2 = Schol. Pind., OL, XIII, 74).
According to the variant version, Medea herself hides the children in the
temenos of Hera in order to make them immortal. However, the children
die. Jason becomes angry over this and returns to Iolcus. Medea too leaves
Corinth and gives the throne over to Sisyphus (Eum. fr. 3K=Paus, 1I, 3, 11).
These facts provide us with a possibility to conclude that Medea’s

42 Kaukhchishvili T., The Ancient Greek Sources of the Georgian History, Tbilisi 1976,
118.
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connection with Corinth is very close and is based on an early tradition
that connects Medea with Corinth through her genealogy, independently
of her being Jason’s wife. Medea’s close ties to Corinth are testified by the
existence of the cult of Medea’s dead children to whom Corinthians serve
yearly sacrifices. Some sources name Medea the introducer of Here
Acraia’s cult and her annually celebrated festival. The ritual services on
one hand and the mythological evidences about her connections with
Corinth on the other made scholars suggest that Corinthian Medea was
originally a goddess, whose cult was displaced later by that of Pan-
Hellenic goddess Hera.#? It seems to us, that this tradition played the
major role in connecting Medea with the western world and therefore
encapsulating the opposition Greek/barbarian within the heroine’s soul in
the early artistic interpretations of Medea.

In connection with this ambiguous interpretation of Medea’s
eastern/western relations, Pindar’s Pythian IV deserves an attention.
Pindar’s version also places Medea within a context of earlier movement
between the East and the West#. Here, for Jason to accomplish the hard
tasks given by Aeetes, he has to rob Medea of «idwg (“shame”) for her
parents and interestingly enough, he must flare up a passion for Hellas in
Medea’s heart. It is remarkable that the poet puts the stress here on the
passion towards Hellas, rather than for Jason himself. As O’Higgins notes,
one can hardly overstate the importance of the passion that made Hellas
so irresistible to Medea.#5 This movement from the East to the West in the
symbolic word of the poem can be regarded as a desire of the East to come
close to the western world seen from the viewpoint of a western poet.

In the period of Greek-Persian wars, (VI-V cc. BC) the tension between
the East and the West sharpens intensely. The change of the political
vectors greatly influenced the cultural context, where the dichotomy
between the self and the other, Greek and barbarian, acquires quite a
distinct character. Herodotus already discusses the reasons for the conflict
between Europe and Asia. Ascribing the arguments concerning the rise of
this conflict to the Persian historian, Herodotus writes that there were two
stages in this conflict. The conflict was confined to the abduction of
women by both sides at the first stage. Medea appears here among the
women who traverse the space between Greece and the East in a vengeful
interchange: Io, removed from Greece by Phoenicians, Europa removed

4 Johnston S., Corinthian Medea and the Cult of Hera Akraia, 44-71 in: Medea, 1997, 46.
4 O’Higgins, Medea as Muse: Pythian IV, 103-127 in: Medea, 1997, 119.
4 O'Higgins, 121, in: Medea, 1997.
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from the Phoenician town of Tyre by Greeks, Medea, removed from
Colchis by the Greek ship and Helen captured by barbarian Paris. The last
act entailed not a countertheft, but a great military expedition - the Trojan
War (Her., I, 1, 3), which was already the second stage of the conflict
between the East and the West.

Medea’s artistic representations in this period present a very
interesting picture of the drastic changes taking place in the
interpretations of this popular heroine. Nonetheless, this is the theme of a
separate article.#® We can just briefly note the following here: Medea
gradually becomes the cultural “other”, a paradigmatic outsider in Greek
context. Now lets return to Medea’s further withdrawals, namely her
moving back from the West to the East this time. After Corinth, where the
most tragic events of her story had developed, Medea first flees to Athens
and then to the East. Where does she go? The different versions of her
myth name the different places of her withdrawal. From these various
versions the most popular one is the story according to which Medea
arrives to the land of Arians, who change their name and start calling
themselves Medeans/Medes after her settling. This account was first
attested in Herodotus (Her., VII, 22). Pausanias follows Herodotus in
naming Medea as the eponymous hero of the Medes, but adds a son,
Medus by Aegeus. Some authors credit the son, rather than mother with
the naming, but in their accounts Medea is either also presented or has
some connections with the Medes (Apoll,, I, 9, 28, also Eus. Chron., Ip. 61;
Step. Byz. s.v. Mndwx; Tzetz. Lycoph., 175, 1443; Prob. Georg., II, 126).
According to Strabo, the eponyms of the Medians are both - Medea as
well as Medos (Strab., XI, 13, 10). According to Dionysus Scytobrachion,
on the other hand, after her long journey, Medea arrives first to the land of
Phoenicians and then travels upward to the Asian countries. She marries
some Asian king there and bears to him a son Medos, who names the
people after himself (Diod., IV, 55).

In another version, Medea arrives at Perses’ kingdom and falsely
claims to be a priestess of Diana. After some time her son Medus arrives
there as well. After much peripeteia, when the mother and the son
recognize one another, Medea asks him to kill Perses. Medus kills Perses,
gains his grandfather’s kingdom and calls the country Media (Hyg.,
XXVII).

4 This material was presented in our paper “Changing the Political Vectors in Euro-
pe/Asia Relationship and its Influence on Artistic Icons: Development of Medea’s Im-
age” delivered at the annual conference of ACLA 2012 held at Brown University.



Medea in the Context of the East/West Relationships 331

A seperate question arises on whether Medos can be considered an
eponym of the Medes. It is generally accepted in the modern scholarship
that the last part of the Theogony (1001), where Medeios is mentioned, as
well as the change from Ma8or) to Mfidou in Ionic-Attic, need not be older
then II half of the VI c. BC. Neither two are the Medes mentioned in the
Greek sources before Ibycus. Outcoming from these arguments the
scholars mostly suggest that Medos/Medeios can hardly be the eponym of
the Medes.#” But what is more important for us here is the fact that the
Greek way of looking at the world demanded that the Medes must have
an eponymous hero and this eponymous hero in turn must have a
genealogy. According to Graf, Medea was obvious candidate for the role
because of her name, of her genealogy and of her home country, which
was roughly in the same part of the world.4

Other sources narrate about Medea’s removal from Greece to the East,
this time to Colchis. In Apollodorus Medea secretly arrives to Colchis and
when she learns that Aeetes was deprived from the throne, she kills Perses
herself and returns the throne to Aeetes (I, 9, 28). According to Valerius
Flacus, Medus participates in returning the power to Aeetes (681 ff.).
Hyginus also mentions the killing of Perses by Medus (244). In Iustinus’
story, Medea also comes back to Colchis, but together with Jason and
Medus here. Jason returns the throne to Aeetes and afterwards conquers
the neighboring lands. When Jason dies, Medus founds the city called
Media in honor of his mother and establishes the Median kingdom (lus.
Epit., XLIII, 2). Tacitus also narrates the arrival of the couple in Colchis
(Tac. Ann., VI, 34). All of Medea’s journeys back to Colchis need an
explanation as they contradict the logic of her story at a first glance.
Logically speaking, Medea has no way back due to the evil she has
committed to her motherland and her family. She knows this very well
too. Indeed, in all versions of the myth, Aeetes’ daughter desperately
blames Jason in betraying her and especially marks out that the things she
had done were for his sake and as a result she had forever cut all her ties
with her family and country.

An interesting story exists in Medea’s mythic biography. After her
earthly life, as some ancient authors (Ibycus and Simonides) write, Medea
becomes the wife of the prominent Greek hero Achilles and as the dis-
tinguished soul settles in the Elyseian Islands (fr. 291PMG,; fr. 558 PMG).

47 West M. L., Hesiod: Theogony, Oxford 1966, 430.
48 Graf F., Medea, The Enchantress From Afar, 21-44 in: Medea, 1997, 38.
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After studying the evidence concerning the relationship between the
East and the West in Medea’s figure, we will try to answer the question we
had put in the beginning of our paper, namely if this relationship reflects
some very old historical realities about the connections that existed
between the East and the West. Before discussing this problem we would
like to emphasize the following: the settlings chosen by the descendants of
Helios after their removal from the East to the West do indeed coincide
with the regions of the dwellings of the Kartvelian tribes in the Me-
diterranean area: Aeetes is connected with one of the main regions of the
diffusion of the protogreeek tribes, namely with Ephyra, Circe with the
region of the settling of these tribes, namely with the land of the Etruscs,
Pasipae lives on the island of Crete - in the main region of the Protogreek
culture. As Gordeziani states in his major study on this topic, the
migration of one part of the Kartvelian tribes from Caucasus to the Aegean
area towards the end of the third millennium seems to be quite acceptible
in the modern scholarship. This migration became the basis of emerging of
the Pelasgian ethnos. One part of this ethnos moved afterwards to Crete,
another - to Italy.

On the other hand, the process of new migration begins approximately
in 1200 BC in the Anatolian region. The moving away from the Aegean
area splits into two directions: a) to the East and the North-East including
the Caucasian region; b) to the West. The possibility of the migration of
the East Mediterranean tribes to the Caucasus is attested in the written
sources, in the linguistic data and in the archeological material. It is
noteworthy that the Medians (Madai of the Ancient East sources) appear
indeed on the historical area towards the end of the II millennium BC. It
seems possible that during their settling in the East, they had certain
relationship with the Caucasian tribes. We see Muschks (Moskhs) and
Kashks (considered to be Kartvelian in origin by some scholars) at the
sources of the river Tigris in XII BC. The possibility that the above
discussed data about the return of Medea and her son Medos in the
Caucasus reflect the activization of the migration process of the Aegean
tribes (one part of them) back to the Caucasus cannot be excluded.4

Therefore our study aimed to show, that the multidimensional
reletionships of the East and the West revealed in Medea’s image, namely:
a) Medea’s close connections with Corinth; b) Medea’s affection towards
Hellas (Pind., Pyth., IV); c) Medea’s withdrawals from Colchis to the West

49 Gordeziani R., Mediterranea-Kartvelica, Tbilisi 2007, 23; 431 ff; The Argonauts, Story
and Commentaries by Gordeziani R., Tbilisi 1999,130.
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and from the West to the East; d) Medea’s being the eponymous hero of
the Medes should not have been accidental.

Naturally, we do not affirm that these withdrawals of Medea and her
relatives from the East to the West and backwards were the direct
responses to the Kartvelian tribes” migration first (towards the end of III
millenium) from the Caucasus to the Aegean area and afterwards
responses to the withdrawal of one part the Aegean tribes back to the
Caucasus (towards the end of II millenium). Though we must not exlude
the possibility that the above migration processes to a certain extent were
reflected in the myths of Medea and her geneology, presenting the
complex interrelation of the East and the West in the ancient world.
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Dali Nadibaidze (Tbilisi)

MINOAN ART AND THE ROLE OF GREEK AND ROMAN
CULTURE IN THE FORMATION OF CHRISTIAN ART

Originated in Judaism, Christianity spread in many parts of the world in
the very first centuries. The apostles fulfilled the words of Christ, which
continue to be fulfilled nowadays too: “Therefore go and make disciples of
all nations, baptizing them in the name of the Father and of the Son and of
the Holy Spirit, and teaching them to obey everything I have commanded
you. And surely I am with you always, to the very end of the age” (Mt., 28,
19-20; Luke., 24, 46-48; Mark., 16, 15-16). As Christianity is the religion of all
nations, each of them contributed its unique features to the creation of the
Christian culture while preserving the fundamental, unifying force - the
Christian creed and the Christian spirit manifesting it.

Israel, the birthplace of Christianity, was part of the Roman Empire in
the 1st century, together with Greece. Therefore, the Greeks and Romans,
being the first Christians along with the Jews, were directly involved in
the propagation of Christianity and shed the blood of martyrdom. They
played a significant role in molding the Christian culture, which embodied
the new weltanschauung. Judaism prohibited the representation of the
image of God and applied symbols. Therefore, Greece and Rome served as
the source of rich artistic traditions. Early Christian painting is based on
Judaic symbols and the antique manner of painting. Apart from the Jews,
Greeks and Romans, Christian art was created by numerous people
inhabiting a vast area from Africa to Asia, including the heirs to the
Mesopotamian culture (modern Iraq, Turkey and Syria). Therefore, the
traces of the Mesopotamian culture in the Christian art are quite natural.
This first of all concerns relief images and some iconographic schools of
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the East (e. g. the images of Christ and Mary executed in the iconographic
school of Syria and Palestine resembled the images of the Holy Face in
terms of portraiture and vestment. The catacomb images of beardless
Christ with a short Roman haircut and of Virgin Mary, with her head
uncovered, did not quite match the reality. Therefore, the iconographic
tradition adopted the image of bearded Jesus with dark complexion and of
Virgin Mary with a veil in a Palestinian manner, which appeared more
verisimilar and closely resembled the images of the Holy Face. As
mentioned, the Christian culture was mainly developed by the Romans
and Greeks, who constituted the greater part of the Roman Empire in the
1st to 4th centuries and had rich antique culture - painting, relief painting,
sculpture and architecture. Antique art, the art of ancient Greece and
Rome, was the successor to the Pre-Greek and Etruscan cultures, adopting
all the best from their predecessors whose territories they settled.

In this article, I will dwell on the Minoan art, and specifically, the
Minoan painting, and its indirect but highly significant role in the
development of Christian painting. Despite the lack of immediate
chronological succession, a nation or a unity of peoples may become an
indirect partaker in the development of a later culture, provided it creates
a value of foundational significance. To this extent, Minoan art can be
considered at least an indirect partaker in the development of Christian
painting and architecture. Though very often the preceding culture does
not closely resemble the subsequent one but shows greater affinity with
the next but one, I believe, in this case, the likeness can also be seen in
terms of chronology. If we look through the history of painting from the
period of Minoan art - the frescos of the Palace of Knossos and the pain-
tings of the Island of Thera - and compare them with Etruscan painting,
then have a look at classical Roman frescos (I BC - I AD) and afterwards
the painting of early Christian catacombs and church mosaic, we will see
that all of them are interrelated. They make up a wonderful panorama of
successiveness on the one hand and unique individuality on the other.

My decision to write this article was motivated by the fact that the finesse
and colour combinations of floral ornaments and the well-known blue bird of
Knossos have always stirred in me associations with early Christian mural
painting. In this respect especially remarkable is the mosaic in Tabgha and
Ravenna, which abound in floral decoration and symbolic biomorphic images,
while in terms of fine shapes and colour combination, the Christian mosaic or
mural paintings are quite similar to the frescos of Knossos even nowadays.
Though mosaic requires a different technique, it is anyway based on a
painting, and then smalt pebbles are set in clay mortar.
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My immediate interest is the role of Mycenaean painting in the
formation of the Greek and Roman painting on the one hand, and the
impact of the latter on the development of Christian art on the other - or,
in other words, what Christian art inherited from Pre-Greek art, and what
these three great arts may have in common.

Looking at Minoan frescoes, one may be under an impression that they
represent modern painting and not the art created millenniums ago. A
proof to this is the fact that our contemporary researchers called one of the
frescoes La Parisienne. According to Prof. Rismag Gordeziani, “the first
impression that Minoan art leaves is its surprisingly youthful spirit. In
fact, as if intentionally, all human images depict a young person, and the
scenes of nature feature the blooming period; elderly age, dormition and
fading did not apparently attract Cretan painters.”?

This theme - the youthful spirit, blooming nature in spring and the
earth in all its diversity - is exactly what is perpetuated in all times and
what unites Minoan Crete, the island of Thera and the Etruscan painting.
Besides, the manner of expression is alike, which has been pointed out by
researchers and has been universally admitted. This theme has been
discussed at conferences and in important monographs. One of such
monographs says that despite the affinities, it is difficult to compare
painting of Thera and Knossos in terms of their architectural background
as the first consists of palace frescoes and the latter are the paintings of the
prosperous Cycladic city, subject to a remarkable influence of Minoan art
..2However, it has been admitted that the painting of Akrotiri is the direct
successor of Minoan painting and that their styles are similar. The same
idea is shared by R. Gordeziani in his above-mentioned work, which is
both profoundly fundamental and accessible. He writes: “In this case, an
important point evidently is the historical moment when in the second
half of the 2nd millennium, Greeks found themselves to be the heirs to the
great Pre-Greek culture, whose nucleus was Minoan Crete ... 3" In another
place he argues: “Despite the highly important local characteristics, the
style is the same.”# Hence, the Theran painting resembles Minoan art, and
on the other hand, it is affinitive with Etruscan art. One may even think

1 Gordeziani R., Greek Civilization, I, 32, Tbilisi 1988.

2 The Thera Foundation, Thera and Knossos: Relation of the Paintings to Their Archi-
tectural Space,
http:/ /www.therafoundation.org/articles/art/theraandknossosrelationofthepainting
stotheirarchitecturalspace

3 Gordeziani R., Greek Civilization, I, 17, Tbilisi 1988.

4 Ibid., 41.
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that the plant on the Tarquinian fresco is the same as the lilies from
Akrotiri, and that the mountains and the birds flying above them are
identical in both places, which, naturally, is wrong, though the semblance
is marvelous in terms of artistic style, bright colors and refinement.
Alberti’s Window published an article The Minoans as Hippies (and an
Etruscan Thought), where the author speaks of the parallels between the
Minoans and the hippies of the 1960s. I will quote an extract: “When I was
an undergrad, one of my professors liked to compare the Minoans to the
hippies of the 1960s. My teacher isn't the only one who has made this
comparison. In fact, recently Minoan lilies were cleverly dubbed "the
ancient equivalent of flower power."!

My teacher pointed out that the Minoans were very interested in natu-
re (as evident in their art, which often depicts animals and plants)
and used opium. And I think one could even (jokingly) say that the bright
colors in some of the frescoes (like the hills in the Spring Fresco from Akro-
tiri, Thera, before 1630 BC, shown above left) are "psychedelic."2 I don't
mind the hippie comparison, especially if it can help students to
differentiate between the Minoan and Mycenaean civilizations. I do think
it's important, though, for students to know that the comparison isn't
perfect. For example, the fact that the Minoans had fortifications (despite
what Sir Arthur Evans argued) and were possibly involved in human
sacrifices suggest, that these people weren't all about love and peace.

Speaking of Minoans and the Spring Fresco, I was struck today about
how there some similarities between this painting and a tomb are painting
from the Etruscan period (Boys Climbing Ricks and Diving, from Tomb of
Hunting and Fishing in Tarquinia, late 6t century BC). Both paintings
depict brightly colored hills (with the mounds divided into multiple
colors). In both cases, the hills are adorned with spindly vegetation
(the Spring Fresco depicts stylized lilies, but I don't think there is enough
detail to identify the Etruscan plant). Additionally, the two paintings have
birds darting about in the air. I know that over 1,000 years separate these
frescoes (not to mention that they are from different geographic areas - the
Minoans were on islands in the Aegean Sea and the Etruscans were on
mainland Italy), but I think the similarities are interesting.”5

5 Alberti’s Window, The Minoans as Hippies (and an Etruscan Thought),
http:/ /albertis-window.blogspot.com/2010/11/ minoans-as-hippies-and-etruscan-
thought.html
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http://www.theancientworld.net/civ/minoans_warfare.html
http://www.nybooks.com/articles/archives/2009/aug/13/knossos-fakes-facts-and-mystery/?page=2
http://www.nybooks.com/articles/archives/2009/aug/13/knossos-fakes-facts-and-mystery/?page=2
http://www.nybooks.com/articles/archives/2009/aug/13/knossos-fakes-facts-and-mystery/?page=2
http://upload.wikimedia.org/wikipedia/commons/c/c0/Akrotiri_spring.jpg
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I cannot say whether the Minoan frescoes were truly created under the
effect of opium, and whether the bright, emotionally charged colors on
both frescoes (the Spring Fresco from Akrotiri and the above-mentioned
fresco from Tarquinia) are psychoactive, but it is truly a great art, exerting
an unforgettable impression on the visitor. One may have a feeling of
being part of the process - whether it is the scene of boys” jumping from
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the hill into water or blooming lilies on spring mountains, with swallows
flying above them, or the fascinating colors of the blue bird and the
dolphins of the Palace of Knossos. All this is ‘contagious” and delivers a
strong impression, which may even be considered as imitating the impact
of intoxication. However, the assumption might even be true. Anyway,
the frescoes of Knossos, Theran painting and Etruscan art are aligned to
the same style of painting and, probably, are among the most impressive
human creations.

The refined style and the bright colours, which sometimes become
tender but remain cheerful and combine in perfect harmony, were
inherited from antique art by Christian painting, as Christianity is the
religion of life, immortality, and the victory of life over death. As
commonly known, black colour is not at all used in Orthodox iconography
to indicate that the divine light shines even in the hell. Therefore, the
bright colors conveying the life-giving spirit of spring are acceptable in
Christianity. According to R. Gordeziani, “The spread of the Greek
civilization was motivated by its unparalleled sublimity.”¢ I believe it was
among the characteristics of antique art that proved acceptable for
Christian art. If we look at frescoes, we will notice a gradual transition
from Minoan to Etruscan art and the development of Roman painting
under the influence of Etruscan and Greek art. Later, the antique tradition
of painting played its role in the development of an art on Christian
themes, which on its part fostered the purely Christian art, conveying in it
Christian spirit and featuring saints.

The Frescoes of the Palace of Knossos Dolphins, The Frescoes from the Palace
(Museum of Iraklion, 16th-15th BC) of Knossos

6 Gordeziani R., Greek Civilization, I, 15, Tbilisi 1988.
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The Blue Bird, A Fresco from Knossos, 1550 BC

The plant and animal images in early Christian painting are mainly
symbolic though plants may often appear as decorations. After the
legalization of Christianity in the 4th century, symbol lost its function in
Christian painting and was banned. Plant and animal images were only
supposed to have an allusive function or to take part in rendering a plot.
For instance, rooster used to be depicted on an icon to allude to the
Apostle Peter’s disowning of Christ, as had been prophesied by the Lord
(John 13: 38). Canonical Christian icon painting, started from the 4th
century, preserved the shapes and colours of antique painting and at the
same time introduced an altogether new trend, which had a special import
(see below the comparisons) and served as a window connecting man
with the Lord, as Father Paul Florensky put it.
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Early Christian painting, Mosaic Floor in Tabgha (4t century AD)
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Church Mosaic Plan

Each epoch contributed to Christian painting in a special way. Greeks
donated to it, and to art in general, an especially high intellectual spirit,
while Christianity added to it the grace of the Holy Spirit, which
distinguishes icon from picture and elevates human heritage, manifested
in art, to the Heaven and to God.

Minoan and Etruscan art embodies life, the earth and is beautiful;
antique art is humane and at the same time is sublime, fascinating and
intellectual, while in Christian art this beauty is connected to God, to the
Kingdom of Heavens and conveys its Divine call and supreme nature.
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Primavera A Fresco in Stabiae, Pompeii, 1st century BC
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Europa and the Bull The Triumphal Entry into Jerusalem, 15t
A fresco in Pompeii, 1st century AD a Russian Orthodox icon
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Sandro Nikolaishvili (Tbilisi)

BYZANTINE IMPERIAL IDEOLOGY AND POLITICAL THINKING:
MODEL FOR THE 12™-CENTURY GEORGIAN KINGSHIP

The Byzantine Empire was the “empire of the mind;” it was not only a
state but a political-cultural sphere that had a vast influence on the
neighboring political entities through offering “broad spectrum of
models.” One of the most influential from the “broad spectrum of models”
was the Byzantine political culture, particularly imperial ideology. It
found its way from the center to the peripheries, playing a crucial role in
formation of the dynastic images and propaganda of the newly-emerged
political entities. Georgia was an integral part of the Byzantine Common-
wealth. The influence of the Byzantine imperial ideology on Medieval
Georgia comes as no surprise.

This survey aims to investigate the appearance of the new kingship
ideology in Medieval Georgia, and to demonstrate constructing of the
power building process during the reign of David IV the Builder. I apply
comparative methodology in order to observe the influence of the
Byzantine imperial ideology on the twelfth-century Georgian kingship.

As to the sources, the surviving images, numismatic materials and
written testimonies contemporary to David IV were designed to create the
concept of an ideal ruler who possessed all the royal virtues and was
inspired and directed by divine wisdom. Various written sources
contemporary to David IV demonstrate increased influence of the Byzan-
tine political concepts in Medieval Georgia. Namely, the transformed
historical writing was manifested in anonymous author’s writing, The Life
of the King of Kings David. An anonymous author introduced propaganda
of legitimization, drawn from the increasingly Christianized rhetoric,
which had mainly been absent from earlier historical sources. This
propaganda served to create a model of kingship and power different
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from the one that had existed before David IV. The chief inspiration for
this new kingship ideology was the Byzantine imperial idea of a Christian
ruler and his main virtues, such as courage, justice, piety, philanthropy,
and wisdom. David was eulogized as an ideal Christian ruler, God’s
representative on earth, and compared with the biblical figures of David
and Solomon and with the idealized Christian emperor, Constantine the
Great.! Apart from the scriptural allusions, one can detect a significant
number of allusions to classical models.2

Anonymous’ rich political vocabulary and the epithets used for David
can be sorted out into three groups. First are the figures of the Old
Testament: David, Solomon, and Moses, whose kingship, virtues, and
judgment played a crucial part in the process of legitimating the king. The
second group comprises the classical models, mainly Alexander, and Ho-
meric heroes, Achilles, Agamemnon, Priam, Hector, Odysseus, and
Orestes. They are examples of military prowess to which David was
equated. The last, third group is that of post-biblical Christian figures,
Constantine the Great, the Apostle Paul, Basil the Great, and St. Anthony.
As in the case of the Byzantine Empire, for Anonymous’ discourse, David,
Solomon, and Alexander the Great were the favorite propagandistic
models of kingship.? The Life of the King of Kings David thus introduced a
different language into historical discourse, and emphasized divine
ordination and biblical as well as classical models as the basis of David’s
image.

Courage and military skills were significant for the ideal ruler and a
crucial part in Anonymous’ power-building discourse. Apart from being
modeled as a wise ruler, David was viewed as a dedicated warrior, expe-
rienced general (umsgavso spaspeti) and tactician, enduring all hardships
for his subjects. In Byzantine imperial ideology, the military prowess of
the emperor was one of the four main imperial virtues. “The emphasis on
military virtues echoed Menander’s suggestions that the orator must
describe the emperor’s armor and the moment of his engagement with the

1 The Life of the King of Kings David, ed. M. Shanidze, Tbilisi 1992, 171, 209; Thomson R.
W., Rewriting Caucasian History: The Medieval Armenian Adaptation of the Geor-
gian Chronicles, Original Georgian Text and the Armenian Adaptation by Robert W.
Thomson, New York: Oxford University Press 1996, 319, 345.

2 Some of the literary sources used by Anonymous have already been identified. When
the author compared King David with Alexander the Great, he relied on pseudo-
Callisthenes” Deeds of Alexander and Aristobulus” History and Chorography.

3 For the Byzantine dimension see Angelov D., Imperial Ideology and Political Thought
in Byzantium, 1204-1330, Cambridge: Cambridge University Press 2007, 79.
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enemy during the battle.”4 In Anonymous’ words, David IV as a Lion led
the army and was the example of courage on the battlefield.5 The fact that
David himself led the army, fought in the battlefield, and provided an
example of courage (simxne) and fearlessness (ushishi) underlined his
military prowess. Using allusions and highly rhetorical style, Anonymous
narrated the king’s heroic actions:
The king himself, unlike some others, did not lead his troops from behind, nor did he shout
orders from a distance like one of the princes. But he went in front at the head of all; like a
lion [emphasis is mine] he roared with the loud voice, and like a wire wind he turned this
way and that. He advanced as a giant, and with the strong arm he struck down the
champions; he destroyed and cut down all who stood before him. From the great slaughter,
as ‘in the time’ of David of old the hand of Eleazar stuck to the guard of his sword,
so too were his loins filled from the river of blood that followed his sword [emphasis
mine].6

Clearly, in the above-mentioned excerpt, Anonymous quoted the
passage from the Old Testament and compared David IV’s courage with
biblical models. Growing popularity of the Old Testament figures in Ano-
nymous’ political vocabulary marks their importance for kingship ideolo-
gy. Moreover, it indicates the influence of the Byzantine rhetorical treati-
ses that advised on how the emperor had to be set in relation to the Old
Testament figures.” The emperors had to be associated with the Old Testa-
ment figures because of their role as generals, lawgivers, and leaders of a
Christian people.8

4 Angelov D., Op. cit.,, 82. On the importance of the military virtues for the emperor see
Russell D. A.; Wilson N. G., eds., Menander Rhetor: A Commentary, Oxford: Oxford
University Press 1981, 85.

5 The Life of the King of Kings David, 172-173; Thomson R. W., Op. cit., 321.

6 The Life of the King of Kings David, 172-173; Thomson R. W., Op. cit., 321: bmeom o300
d999 o0 gomstigs bbyso g06d9 Symgon Jogs mwegb bisoms ogobms, sby docoo
785b90@s, g0 gHm0 Jnsgsmmsgsbo, stodge Hlomeggl ymggwmsbs ogoo fo-
bos-y90@m@s @8 005 crmdo d9)8sbg0@s bdoms dsooms ©s goms sMHogso Jo-s-
dmogsgm@s, mg00 80050900 Joddsmmgd@s, @8 Jpmog0008 Js 04008 @8SIbmO@S
8bmgobms, bhgoes s @ol;gdws [obs-esdobyyerms ymggerms, goemydeol amoso-
bo 990bsgsb sms oy gomstiys dygarbs gaosdsmil of yogsobjbs byeo bmHdcobs go-
@by megb @syf9ds, smsdye bodamoon doboor ;30mdwobsGomns bobberooms [oswbo
s@bsgbye g850m0690.

7 Rapp C., Old Testament Models for Emperors in Early Byzantium, in Old Testament in
Byzantium, ed. P. Magdalino, Washington: Dumbarton Oaks Research Library and
Collection 2010, 193-196.

8 From Constantine’s time onwards the custom of calling the emperor the “New Da-
vid” and the “New Solomon” and comparing him to Melchizedek and Moses started
to emerge. In this way the Byzantine emperor gained the reputation of being the suc-
cessor of the kings of the Old Testament. See Rapp C., Op. cit., 175.
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Apart from the Biblical models, Anonymous largely exploited classical

examples. In a passage, Anonymous evokes Alexander the Great as one of
the models that David is compared to and even announced to be superior
to. David’s military skills, speed of attack and marching are more
impressive and marvelous then Alexander’s. If Alexander was superior to
all his contemporaries so is David, who outshines all around him:
... our crowned (king) and new Alexander [emphasis mine], though he was later in time,
none the less was not less in deeds, or counsel, or valour (simxne). In those very deeds for
which Alexander is called conqueror, the later was not inferior, but I think him superior for
their number. As much as the one was superior and pre-eminent among all his equals of his
time in temporal and material ways, so did the latter exceed all the best around him in the
commandments of God and of Christ, as well as in material ways.?

In another passage, Anonymous puts David IV in higher esteem than
Achilles. The usage of Homer, as Anonymous did, for the glorification of the
king, was something that was applied regularly in the Byzantine Empire, since
it was recommended by Menander. He named the Homeric epics among the
recommended works from which orators were to derive models for
comparison.l0 Seemingly, Anonymous was well acquainted with the idea of
Byzantine imperial ideology and knew in detail what figures he had to
compare his protagonist to in order to render his narrative more persuasive
and to position his main actor’s image as praiseworthy.

As other virtues, wisdom was a strong ideological element of the ideal
ruler in Medieval Georgia under David IV. It presented a reflection of the
concept of the philosopher-ruler manifested in the tenth-century
Byzantium in the case of Leo VI “the Wise” (r. 886-912). The figure of Leo
VI “the Wise” (r. 886-912), the author of homilies and hymns on religious
issues, was a model for King David IV’s image.

In the Macedonian era, the notion of the wise ruler was well presented
in the example of Leo VI “the Wise.” No Byzantine emperor before or after
Leo was ascribed such a wisdom.!* Solomon served as a model for Leo’s

9 The Life of the King of Kings David, 186; Thomson R. W., Op. cit., 329: ..By960 g0
83908306mbsbo s sbowo sergfbo@ty, @o@smy godoms Jgdwegmd, sGedye o
bogdoms, sps 8o68msbgons, stps bodbboos jdpomy: @s omgoo Jsor bogfdgms dobs,
Gmdgns ddarge omgydol sergfbsbety, st Jdsdwy, sMsdye Imsgeroms Hds-
@@yl dambogl gbg; @5 Gomegb bsfyomms @sbmtizogems Jobs ogo Jobors bffmmos
@ dmgodgms ymagerms Jdswergl @ H89dmeglh oym, gsgmegb gby b IGomms ©o
Jmobg gb-3690008 Jobs beeiogemsgg msbs Jobos Jomggerbs 3dssws.

10 Russell D. A., Wilson N. G., Op. cit., 1981, 87.

1 Tougher S. F., The Wisdom of Leo VI, in New Constantines: The Rhythm of Imperial Re-
newal in Byzantium, 4-13t Centuries, Papers from the Twenty-sixth Spring Symposium
of Byzantine Studies, St. Andrews ed. P. Magdalino, Ashgate: Variorum 1994, 171.
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wisdom; Solomon was the wise king of the Old Testament, the son and the
successor of David, God-chosen king. His wisdom was a gift from God
and it found its expression in his talent as a judge, temple builder, a writer
of psalms and proverbs, and a king of encyclopedic knowledge.”12
Solomon’s wisdom indicated his prophetic and priestly role. His reign was
denoted as a Golden Age of the Jewish kingdom.!3 Leo’s talent was
modeled after Solomon’s and he was recognized as a pillar of knowledge,
writer of hymns, a ruler concerned with law, and a church builder. The
fact that Patriarch Nicholas emphasized the emperor’s wisdom as a gift
from God, just as Solomon’s, indicates that the concept of the wise ruler
was of paramount importance in the tenth-century Byzantium. Moreover,
Leo was recognized as a Byzantine Solomon, which might have been an
attempt to cultivate the status of the wise ruler in Macedonian
propaganda and to present the rulers in the image of the kings of
Jerusalem, David and Solomon.14

Returning to the Georgian example, the wisdom of David IV was well
represented by the king’s own writing on religious themes. David is
considered to be the author of The Hymns of Repentance, dedicated to the
Theotokos. The main theme of Hymns of Repentance is the king being
repentant and showing himself as a great sinner, just like biblical David
was expressing his religiosity and demonstrating piety and devotion to
the faith.1> According to the Christian apologetic tradition, repentance was
the commencement of a substantial transformation of man. Each act of
repentance signified the “death of the old” and the “birth of the new,” in
this way providing a firm ground for “a new man.”1¢ Gilbert Dagron notes
that a simple humility and repentance could easily be understood as
Christian virtues and the image of the repentant emperor should not come
as a surprise. This was the “truly imperial” act which the emperor could
make “imperially.”17

The Hymns are similar to the Psalms of the biblical David, as they are
believed to be based on the motifs of Psalm 50.18 In this way, King David

12" Tougher S. F., Op. cit., 173.

13 Ibid., 173.

14 TIbid., 177-178.

15 Grigolashvili L., Hymns of Repentance of David the Builder, Thbilisi 2005, 145 (in Geor-
gian).

16 Ibid., 119.

7" Dagron G., Emperor and Priest: the Imperial Office in Byzantium, Cambridge: Cam-
bridge University Press 2003, 120.

18 Ibid., 146.
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IV was competing with the old David,!® to whom he was often compared,
both in The Acts of the Ruis-Urbnisi Synod and in Anonymous” The Life of the
King of Kings David.

Aside from the religious theme, some phrases of The Hymns have
strong political implications and refer to the new concept of kingship
ideology, elaborated under David IV’s reign. David IV claimed that apart
from the “purple by nature,” he received the halo sharavandedi
(Bo60356c09c00) of kingship from God in order to govern a new realm and
his people.20 The purple in The Hymns referred to the Bagrationis’ biblical
origin and to the legacy of David and Solomon’s kingship, which David IV
claimed to have received from God.

The notion of a wise ruler was also well adopted in Anonymous’ The
Life of King of Kings, were David is described to possess divine wisdom:
“... King David, given wisdom by God ...,” which plays an important part
in Anonymous’ discourse and was of a paramount importance in
constructing the king’s authority. Divine wisdom was a significant part of
the Byzantine imperial ideology. In court ceremonies and acclamations,
Byzantine emperors were often compared to Moses, David, Solomon, and
Constantine. The wisdom by which they governed was praised.2!

As Anonymous states, the king’s wisdom (sibrdzne) was in a direct
connection with his “fear of God,” because this was the source and
beginning of wisdom. The concept of God’s fear as the source of wisdom
was part of Christian political philosophy. It was elaborated in the works
of Agapetus, who in his Advice to the Emperor Justinian I (r. 527-565)
viewed “the fear of Lord” as the beginning of the wisdom.2 In the passage
above, Anonymous’ emphasis of David IV’'s wisdom might imply both
concepts together - the image of a God fearing Christian monarch and the
philosopher-ruler. Moreover, the ruler’s theological knowledge and
Orthodoxy were the ways to present him as “the chosen one” for the
throne.

Like Leo VI “the Wise” in his Homilies, David IV in his Hymns of
Repentance tried to combine the elements of the two Old Testament kings
and equate himself with them. David and Solomon had been models for

19 Grigolashvili L., Hymns of Repentance of David the Builder, 6.

20 David the Builder, The Hymns of Repentance, Tbilisi 1989, 20: 8z69300bs Goobs
dmg00bs 02000939 dsbs msbs dgamdobsys dsmogobogwo dsmfdybyb.

2l Gavrilovi¢ Z., Divine Wisdom as Part of Byzantine Imperial Ideology, Zograf 11, 1980, 44.

2 Bell N., Three Political Voices from the Age of Justinian, Liverpool: Liverpool Univer-
sity Press 2009, 33.
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the Byzantine emperors from Constantine the Great. Thus, the rulers of
the Macedonian dynasty were preoccupied with identifying themselves
with these kings. I will argue that considering the Old Testament and
particularly biblical David as his predecessor, David IV tried to highlight
his inheritance of the biblical king’s role as mediator between God and His
people; this has been a common practice in the Byzantine imperial
ideology.?

Among David’s other virtues, his justice towards his flock is narrated
by Anonymous in a high rhetorical style. He is represented as a supreme
judge and guarantor of the peace and tranquility between “rival nations.”
On his entrance into Ossetia, David IV could easily unite Ossetians and
Kipchaks (Cumans), who were in hostile relationships for a long time. He
could make friendship and peace between them like brothers.2

In his judgment, the king is even compared to God, who never bends
“the balance of the scales.” David’s purity (siwminde), superior to all other
virtues (satnoeba), is demonstrated as greater than that of St. Anthony. The
king’s constant fasting and vigils, his care for piety of the army - he
forbade “devilish songs, music and festival, and insults, which offend
God” - and compassion for the poor that “filled the sea and dry land”?
were strong Christian notions, which introduced a new concept of the
pious king who continually cared for his subjects and was truly a guardian
of the faith. Moreover, it was a strong hint of the king’s stoic behavior that
he avoided all luxury.?6 In Anonymous words, King David IV “received
with a pure mouth and chaste mind incorruptible mysteries of Christ, with
corroborating conscience and not unwilling consent - to which the witness
is the Faithful One in heaven.”?”

The philanthropy presents one of the king’s main virtues and plays a
significant role in the rhetorical description of Anonymous” The Life of King
of Kings David. Among the king’s many tasks, the care for the poor
remained an integral part of David’s image. As Anonymous states, the
king was making an act of charity every day through dispensing money,
which was not taken from the treasury, but earned by David himself. This
story is narrated as follows:

2 Bell N., Op. cit,. 79.

2 The Life of the King of Kings David, 183-184; R. W. Thomson, Rewriting Caucasian
History, Oxfor University Press 328.

% Ibid., 207; 343.

2% The Byzantine emperors were advised to avoid luxury, money, laughter, musical
performances and so on. See in detail: Angelov D., Op. cit., 81.

27 The Life of the King of King David, 207; Thomson R. W., Op. cit., 343.
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For he had a little bag; he would fill it with money daily by his own hand, and in the evening
would bring it back empty with joyful heart and countenance. Sometimes he would dispense
a half of it, and sometimes no one would be found; then he would put it aside full for the
morrow and say with a sigh: “Today I gave nothing to Christ through fault of my sins.”
Now he did not make the offerings from the taxes of his officials, nor from his stores, but
from the profit of his own hands. From his source he once gave to his father confessor John
about 24 000 drachmas for him to distribute to the poor. It is impossible to describe more
than this little from the multitude.?

The concept of philanthropy had a long history in the Byzantine
political and social thought. It was an integral element of Byzantine
imperial ideology. In his rhetorical handbook, Menander considered
philanthropy as an integral part of justice. He advised panegyric authors
to praise emperor’s philanthropy.?? The late antique orator Themistius
regarded philanthropy among the most important imperial virtues.3

In conclusion one can say that David IV’s reign was not only truly
conspicuous in terms of establishing a politically strong realm in the
Caucasus, but also innovative in terms of conducting the power-building
process and introducing a new kingship ideology. The concept of wise
ruler manifested during David’s reign was significantly moved by the
Byzantine imperial idea. The religious poetry the king himself composed
provided a first indicator of the kingship ideology in transformation and
the way the ideal ruler started to be understood in medieval Georgia.
Another intricate aspect of David IV’s reign was reflected in the generic
changes occurring in Georgian historiography, and manifested in the
Anonymous’ highly rhetorical work, The Life of the King of Kings David.
This work abounded with biblical as well as classical allusions, and aimed
to introduce a new concept of the monarch being divinely inspired,
anointed and chosen by God.

28 Tbid., 208-209; 344: Godgoy oym Jobs  jobsjo Jpoty, Gmdgbs sosgbydeol oo
3336000 @@y boGiffdmbme mgobons bycoms, bsdfjbehme gocogio dmsgybool
080 Jbostyerbs byeroms s Jomons; @s megbdy bsbggsmo [fotrogol dobo, s meybdy
85506 9Imgbol s gam900 boglhy Jobpgl @sdstibgse bgowobs @ bycorgydoons
o fg0b: .09l 5905 Jogg; JHobsgbs dotizbgdoms Bydms pogomsoms®. @s sdsl of-
Jm@ols 5600y bygcombsbos dmmodyerobsgsb, sb7 bsgydcrom, stsdye byeos ogob-
8 bs@oyd7)30ms, Gmdgmsgsbo meybdy ogobbs dmdwystibs omgsbyl Jobgs @ms-
dyobo, 0090 mpesbymomsbygcmo Hsoms gsbyyml sersbsyms. s gbgps Jpomgwo
dmsgerobsgsb orfpdse dgbodergdger.

2 Russell D. A,, Op. cit., 89-91.

30 Angelov D., Op. cit., 2007, 112.
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THE PHENOMENON OF ECPHRASIS IN ANCIENT GREEK
LITERATURE AND ITS PARADIGMATIC NATURE FOR THE
POST-ANTIQUE LITERATURE

Ecphrasis is among the notions, whose definitions raise particular interest
in literary studies. Ecphrasis is a Greek word, which literally means
‘expression, definition’ (ec- ‘out’” and -phrasis ‘speak’). Initially it denoted
a rhetoric method, which was used to denote a detailed description of a
thing in a speech. Later, the term came to be used for the verbal
description of an object perceived visually, most frequently a piece of art.
Correspondingly, although the term is often used in antique rhetoric and
philosophy, it currently denotes first and foremost the description of a
thing, mostly works of art, in a literary work. As time passed, a special
genre of such description was even created in the antique literature.

Suffice it to take a superficial look at the titles of many works or
collections to find that the number of those starting with the word
‘ecphrasis’ is quite big. Works that have the word “picture’ in their titles
are effectively one of them, because they are descriptions of the works of
fine arts by well-known authors.!

It is possible to assert that Homer is regarded as the first author, who
used the method of ecphrasis, and was the first to describe works of art in
European literature, shaping a paradigm for authors and specialists in

1 Works by Lucian of Samosata and Philostratus entitled Imagines and two works by
Procopius of Gaza - Descriptions and Description of a Picture can also be named here, as
well as the description of Hagia Sophia by Paulus Silentiarius, the description of a
sculpture by Christodorus of Coptus, Ecphrasis of the World Map by John of Gaza, and
so forth.
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literature.? I think that in this regard, he is not only an example to follow,
but obviously a master in using ecphrasis unsurpassed by any other
author.

In order to further clarify my position, I would like to compare the
description of the shield of Achilles in Homer's Iliad with several post-
Homer ecphrases of the Antiquity, Renaissance, and modern times.

The Shield of Achilles (Iliad, XVIII, 132; 478-609) carries nine pictures and
a natural question arises in this connection: What did Homer have in mind
in this case? It is ruled out that he had before his eyes the shield
Hephaestus had made for Achilles. However, it is also quite clear that he
was aware of the tradition of making shields with various pictures on
them. The idea of making shields with pictures is no particular novelty.
However, the poet's desire to describe the shield in detail is indeed a
novelty. Scenes shown of the shield and their positions are not
spontaneous and accidental, which becomes obvious from the principles
of the compositional arrangement of the scenes.

It is established that at all levels of arrangement, two principles are
dominant in Iliad: a circular composition, which can symbolically be
expressed as a-b-c-bl-al, and a parallel division: a-b-c...al-bl-cl..., which
means that the elements of each structure are organized in Homer's epic,
first and foremost in Iliad, in accordance with these principles (R.
Gordeziani describes this problem in detail: 4, cf. also 10). As we already
noted, according to Homer, there were nine pictures on the shield of
Achilles. Starting the description of each of them Homer repeats the
formula (ev 6¢), which is a transition from one picture to another. The
position of pictures according to their meaning is as follows:

a) Cosmos - celestial bodies;

b) Peaceful city;

c) City in wartime - attack on grazing cattle and bloody clashes
between two armies;

d) Peaceful work - ploughing and sowing;

e) Peaceful work - harvest. King with a sceptre in the centre;

d1) Peaceful work - harvest, singing and dancing;

c1) Bloody attack of lions on grazing cattle;

b1) Peaceful scene of a round dance;

al) The river of Oceanus encircling the shield.

2 Cf.DNP, 3, 1997, 942 and further; DNP, 13, 1999, 940 and further.
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It is obvious that describing the shield, Homer uses the circular
composition. However, the use of the aforementioned principle has not
only the formal function of organizing the structure in this case. The
circular composition is the best means for expressing the circulation of the
events defining the regularity of this world populated by mortals. This is a
constant alternation of scenes depicting peaceful life and the desire of war,
work and bloody clashes within the pictures of the so-called natural
elements. Thus, the compositional arrangement of The Shield of Achilles is
strictly structured and the structure is not simply formal in nature. It also
has certain ideological implications.

Describing the pictures on the shield, Homer used two main
principles: the descriptions of the first and final pictures are restricted to
naming things depicted in them. As regards the rest of pictures, three
aspects can obviously be seen here. The main theme of the picture is
emphasized at the beginning. This can conditionally be called the name or
title of the picture. Homer skilfully describes the main elements that are
supposed to be most appropriate in describing the theme. As a rule, every
picture bears the author's desire to present the so-called ‘dramaturgy’ of
events described in it or, in other words, animate the action depicted in the
picture.

The shield of Achilles can be regarded as a piece of art with cosmic
events and Oceanus removed from human life represented in the middle
and edges and pictures representing mortals and main elements of their
lives positioned between the two pictures.

After the interpretation of the aforementioned scenes, a natural
question arises: what are the purposes of the detailed description of the
shield in Homer's epic? It is interesting, what is more important for Homer
and characters in Iliad - the purely military function of the shield or its
aesthetic value. In my opinion, certain allusions, which may help to
answer the questions, can be found in the poem itself.

At the beginning of the description of the shield, there is a line, which
says that Hephaestus made a big and solid shield, which was decorated -
ndvrose SaddMrwv. Nikolay Gnedich translated the expression into
Russian as “Beck ykpammas mssrmrao”. The English translation is “adorning
it all over” and Wolfgang Schadewaldt's German translation is “verzirte
ihn tiber und tiiber”. In this case, dxid&AAwv is the crucial word, which
means ‘decorate, embellish’. Thus, the poet concentrates on two qualities
of the shield: it is big and solid and all of its parts are decorated.

Correspondingly, the shield is for the poet both a weapon of war and a
work of art. This opinion is also supported by the impression the shield
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makes on Achilles in the XIX Stanza, 15-22: "Howbeit, when Achilles saw
the arms, then came wrath upon him yet the more, and his eyes blazed
forth in terrible wise from beneath their lids, as it had been flame. And he
was glad as he held in his arms the glorious gifts of the god. But when in
his soul he had taken delight in gazing on the glory of them, forthwith to
his mother he spoke winged words: 'My mother, the arms that the god
hath given are such as the works of immortals should fitly be, such as no
mortal man could fashion"'.

We can see that Achilles' reaction in this case is both that of a
courageous fighter and a person able to assess a work of art. The former
becomes evident through wrath that came upon him and the latter
through the delight he found in viewing the shield. The verb tevrpein
used twice in this short passage usually expresses the communion with a
work of art (cf. 1). Given this, it is quite clear that the shield forged by
Hephaestus is important both as a particularly reliable weapon and a
work of art. That is why the author describes in detail how the shield was
made and what was depicted on it.

Researchers have paid attention to the fact that the pictures on the
shield do not have contexts supported by concrete reference points.
Correspondingly, none of the pictures is a product of the mimesis of a
concrete environment, topos, personality, or event. They are generalized
images of the reality depicted on the pictures. At a glance, this is a
paradox, but it is a fact that the information about cosmic bodies (whose
names the author mentions) and the final picture, which depicts the world
river - Oceanus - are most concrete. Although Athena, Ares, Eris,
Cydimus, and Caerus are mentioned in connection with the "city plunged
into battles", they serve to describe personified events rather than deities
acting in a concrete war context.

Could Homer have linked the pictures on the shield of Achilles to
concrete personalities and events? Of course, he could. In the same poem,
the mythological biographies of all heroes participating in the Trojan War
and their relatives are a good example to support the assertion. However,
Homer probably chose the path of generalization quite deliberately.
Correspondingly, as I have already noted, what he sees on the shield are
generalized pictures of human life rather than concrete toposes,
personalities or events. I do not think it is justified, like some researchers,
to view allusions to realities linked to Achaeans and Trojans in Homer's
pictures and to regard the peaceful city as a symbol of the Mycenaean city
and the city plunged into the battles as a symbol of Troy or regard the
king with a sceptre as an image of Agamemnon (cf.
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www.123helpme.com/assets/16635.html). Had Homer wanted to use the
scenes depicted on the shield for reciting once again the developments in
Iliad, nothing would have deterred him from making his allusions more
concrete.

The Shield of Achilles by Homer differs from numerous other ecphrases
of the later period in that the level of generalization is high in it, being
linked to the fate of the world situated between Cosmos and Oceanus and
populated by mortals rather than reality linked to two concrete cities or
nations. The fact that the pictures on the shield are positioned within
indefinite and generalized frameworks probably also points to this. On the
one hand, they are cosmic events and on the other Oceanus. Of course, the
first city depicted on the shield may resemble a Mycenaean city far away
from the war and the second may be viewed as Troy plunged into battles,
but in general, these cities symbolize any other settlement, either peaceful
or devastated by war.

Homer's ecphrasis has proved to be so impressive that many authors
tried to create their own ecphrases under his influence. In this case, the
main thing that interests us is the model of Homer's ecphrasis, which
became an inspiration for many authors of the subsequent epochs,
although in my opinion, none of their ecphrases can be regarded as
important as that of Homer. To make my assumption clearer I would like
to summarize in a few words the features of the description by Homer.

In this case, I would like to confine myself to a number of most
essential features.

a) The first thing to mention is that the shield of Achilles has two
functions with Homer: applied and aesthetic. Both functions of the shield
are described in detail in Iliad. The shield must be truly excellent in all of
its features (solidity, reliability, and a high artistic level), which is
guaranteed by Hephaestus himself, as his products are at a highest level in
all respects. It is noteworthy that Iliad shows how solid the shield is and
what aesthetic impact it can have;

b) Scenes on the shield are independent thematic and semantic units.
Their absolute majority have their own dramaturgy and frames;

c) The scenes on the shield are not a simple sum of pictures. On the one
hand, they are united by strict principles of composition and on the other,
present a magnificent generalized picture of multifaceted connections
existing in the world. The scenes are not an attempt to depict a concrete
myth or well-known information. A high level of generalization can
clearly be seen in them. That is why Schadewaldt wrote: "What Homer
conveys are the main forms of the universe and life grouped in accordance
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with the principle of opposition... The opposed are conditioned by each
other, finally presenting an all-encompassing unity".3

If we take a look at the tradition of ecphrases since Homer to our time,
we will notice that Homer's model has proved to be paradigmatic for all of
the authors. Directly or indirectly, they took into account, albeit
incompletely, Homer's principles of writing ecphrases, which obviously
makes the description of the shield of Achilles prevalent compared with
them.* For example, in The Shield of Heracles, which was probably not
written by Hesiod, but by someone after him, there are numerous external
signs of the principles used in The Shield of Achilles. Like with Homer, the
en de or en d formula is used in transition from one picture to another.
Many pictures repeat the content of Homer's pictures and epic formulas
and individual elements used by Homer to describe them. However, as
Rismag Gordeziani noted,® the pictures on the shield of Heracles are not
united by any single principle of compositional arrangement.

It is also noteworthy that Hesiod makes a lot of attempts to introduce
concrete mythological information, featuring gods from Olympus and
other divine forces and personalities of the era like Theseus, Aegeus, and
others. Correspondingly, although the shield of Heracles was also made
by Hephaestus, its pictures are devoid of generalization. They are
amazingly eclectic, as they depict horrors of war and demons causing
devastation. Unlike Homer, Hesiod shows no balance between war and
peace and peaceful scenes and bloodshed in battles.

It is also obvious that the description of the shield of Aeneas in Virgil's
Aeneid (VIII. 626-728) was inspired by Homer. The pictures on the shield
mostly depict the fate of Rome in the future and, correspondingly, are full
of concrete themes and figures. The shield features Italian kings; victories
of Romans; Ascanius' ancestry; a big number of wars; she-wolf and two
infants (5); a description of Rome; the rape of the Sabine women;
bloodshed between Romans; agreement of kings on a truce; cattle for
slaughter at Jupiter's altar; four horses and Metus; Tullus, Porsena,

3 Schadewaldt W., Von Homers Welt, Stuttgart, 1965 (4), 363. My interpretation of the
shield of Achilles is presented in detail in my paper, which is to be published as part
of the materials of the scientific conference held at the Department of Humanities of
Tbilisi State University in 2010.

4 For a review of the phenomenon of ecphrasis in Antiquity cf. DNP, 3, 1997, 942 and
further. For the reception of ecphrasis in the post-Antique era cf. DNP, 13, 1999, 940
and further.

5 Gordeziani R., Selected Works, Tbilisi 2000; T'opmesmanmu P. B., IIpoGiemsr
KOMITO3VIIVIOHHOVI OpraHm3alyy B paHHer pedeckoM anoce, Tovmicn 1978, 156-170.
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Aeneads, and Clelia; Romulus roofing his palace with sedge; the
emergence of a silver goose followed by the seizure of the fortress by
Gauls (8); the Salii and Luperci; the underworld; Catilina opposite Furiae;
lawmaker Cato; maritime sights; dolphins and ships; the battle of Actium;
Augustus Caesar leading Italians in a battle; Senate, people, and gods;
gods helping Agrippa; an army of Barbarians following Antonius from
Egypt and Bactria together with his Egyptian wife; ships sailing a big sea
(10 lines devoted to the story of Antonius); Neptunia bearing a red mark
of murder; two snakes, dragons, Anubis, Venus, Minerva and Mars rising
against Neptune; a scene involving goddess of war Bellona; Indians and
Arabs, Sabinians and Egyptians retreating from fear of Apollo's bow; the
death of the queen; description of the Nile (3 lines); Caesar finally entering
Rome with triple triumph and building 300 temples; rejoicing Rome;
shrines and cattle for slaughter; Caesar receiving gifts from defeated
people; tribes of nomads, Africans, Leleges, Carians, Gelonians,
Morinians, and Dahis; and rivers Euphrates, Rhenus, and Arax (15 lines
are devoted to the last scene involving Caesar).

It is clear that although Virgil is under the influence of Homer's
description of the shield and it is Hephaestus again, who made a shield for
Aeneas, the themes depicted on Aeneas' shield are completely different
from the principle of positioning scenes on the shield of Achilles. First,
Virgil just lists scenes with a much lower level of dramaturgy. Second, he
mentions prominent events in Rome's mythological and real history with
concrete names of acting figures. Like Homer, it is Virgil who created
themes on the shield made by Hephaestus, but unlike Homer, he made no
attempt to depict the functioning of the world populated by mortals and
generalize multifaceted relations. He confined himself to listing most
impressive instances from Rome's mythological and real history.

Many other ecphrases can be found in Antiquity. From a certain
period, the description of pictures and works of art became one of the
disciplines in schools of rhetoric, which led to the formation of ecphrasis
as an independent literary genre. Eikones (Pictures) by Philostratus (2nd-3rd
c. AD) is a good example in this regard. It describes 65 such works of arts,
which have not come down to us. The author's description is amazingly
skilful, which even makes it easy to imagine the described images visually.

We will not discuss here other authors of Antiquity and will move to
one of the excellent examples of ecphrasis of the Renaissance era in
Shakespeare's The Rape of Lucrece. The ecphrasis found in this work unites
the principles of Homer and Philostratus. Shakespeare follows the latter in
describing just one picture and he follows Homer in describing individual
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segments of the picture, which means that he describes several pictures
within one picture. The ecphrasis comprises 31 strophes (217 lines), of
which 18 strophes (126 lines) are devoted to the description of the picture
proper and 13 strophes (91 lines) are passages depicting Lucrece's
assessments and emotions.

Lucrece, who is waiting for her husband, recalls a picture on the wall
depicting the story of Trojan tragedy. The picture effectively shows
numerous scenes linked to the Trojan War without concentrating on one
moment of the battle. It features events that took place one after another,
but the ecphrasis does not present them in a sequence. The author focuses
on the episodes in the picture, which attract Lucrece's attention. That is
why descriptions follow each other not chronologically, but taking into
account Lucrece's emotions. Shakespeare concentrates here not on what
the picture is supposed to tell, but on the connections between the scenes
in the picture and the protagonist's sentiments and associations. Lucrece's
feelings gradually intensify, which finally leads her to tearing out the
scene, which is most undesirable for her.

It can be assumed that this case is a pure example of ecphrasis
characteristic of the Renaissance. On the one hand, we are dealing with a
picture featuring numerous figures and episodes in line with pictures of
large-scale themes characteristic of the Renaissance. On the other hand,
the work concentrates on the viewer's spiritual and psychological
conditions rather than the beauty of the picture and its aesthetic values.
The work unites concrete and general aspects, and the picture viewed by
Lucrece simultaneously depicts the disaster in legendary Troy and the
ephemeral nature of the happiness of a city that was once famous, which
can be so exciting that the viewer may lose self-control.®

After Shakespeare, ecphrases seldom present abstract descriptions of
pictures. What the pictures depict is more frequently linked to the action
in the work. Correspondingly, what is shown in the picture gradually
becomes an object incorporated in the action. Let us consider two works
written in approximately the same period by authors of completely
different world views and aesthetic principles. The works are often
referred to when discussing ecphrasis. They are The Idiot by Fyodor
Dostoyevsky and The Picture of Dorian Gray by Oscar Wilde. It can be said

6 For an overview cf. Boehm G., Pfotenhauer H. Beschreibungskunst, Kunstbeschrei-
bung: Ekphrasis von der Antike bis zur Gegenwart, 1995. The work also provides
ample bibliography.
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that ecphrasis in these works is obviously linked to the spiritual conditions
of the protagonists and therefore, bear signs of psychologism.

From the end of the 18th century and the start of the 19th century, so-
called "religious ecphrasis" mostly focusing on the description of the
images of Our Lady starts to play a particular role in the Russian
literature. However, the European name of Madonna is more often used in
such cases instead of the traditional Russian name. Quite a lot has been
written about this kind of ecphrases lately. In my opinion, the picture
depicted in The Idiot by Dostoyevsky, which has been much spoken about,
is a good example of religious ecphrasis.”

The Idiot by Dostoyevsky focuses on one of the prominent pictures in
Rogozhin's home, showing the Deposition. The picture is first mentioned
in the scene, where Rogozhin shows Myshkin around his home. After
passing by a line of a number of colourless sceneries, Rogozhin pays
attention to it, noting that the picture, which his father bought at a very
low price, is becoming increasingly expensive. Although the picture is not
described in this episode, the author points to its approximate size, noting
that it is a copy of a work by Hans Holbein.

Later, Ippolit describes the picture in detail in his long story. He recalls
precisely that picture and describes and assesses it. Ippolit pays attention
to the fact that in most pictures showing the scene after the Crucifixion,
Christ's face continues to be beautiful despite so much humiliation and
ordeal. However, in this picture, Christ's face bears obvious traces of
torments, as the painter does not make an attempt to underscore the
beauty of the face. Ippolit is excited, because "Looking at that picture, you
get the impression of nature as some enormous, implacable, and dumb
beast, ... which has senselessly seized, cut to pieces, and swallowed up -
impassively and unfeelingly - a great and priceless Being, a Being worth
the whole of nature and all its laws, worth the entire earth, which was
perhaps created solely for the coming of that Being."

Viewing the picture and imagining the condition of Christ's followers,
who saw this terrible sight, Ippolit asks a question: Had their Teacher seen
Himself in such a condition before the Crucifixion, would He want to be
crucified and to die in this manner? Later, Dostoyevsky describes how the
narrator has no peace because of these thoughts.

Thus, it can be said that unlike ecphrases in the Antiquity, those in
modern times acquired the function of exerting psychological influence,

7 For an overview cf. Memrnc H. E., PesrrosHent skdpacic B pyccKovt JInTeparype,
Kpurika n cemmotmka, Bemr. 10, HoBocubupck 2006, 58-67.
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giving rise to questions in protagonists' minds or making spiritual changes
in them rather than making just an aesthetic impression.

In The Picture of Dorian Gray by Oscar Wilde, we encounter a unique
case of ecphrasis. The picture is animated to such an extent here that it
changes together with Dorian Gray's soul as time passes.
Correspondingly, we do not have a long description of the whole picture.
Ecphrasis is effectively spread in the whole work, describing changes in
the picture taking place along with spiritual changes.

At the beginning, the author describes the picture in one sentence:
"Clamped to an upright easel, stood the full-length portrait of a young
man of extraordinary personal beauty". In another episode, where Dorian
Gray looks at his picture for the first time, he is so amazed that he makes a
step back and his eyes glitter with joy as if he sees himself for the first
time. This episode in The Picture of Dorian Gray seems to respond to the
passage in Iliad, where Thetis gives Achilles the weapon made by god.
Like Achilles, Dorian Gray is unable to conceal his admiration, which
convinces readers that the picture is indeed impressive.

However, it is also noteworthy that what Dorian Gray feels is not
satisfaction with or delight in the picture, but fear of the future, as he is to
change due to implacable time and lose what everyone admires - his
beauty. It is at that moment that he asks questions and undergoes spiritual
change, which we discussed above.

After this episode, the picture is described in the work on a lot of
occasions. It constantly changes and the author mostly describes the
changes it undergoes instead of Dorian Gray. In such cases, the author
mentions the wrinkled and deformed face, hardened hands, and the
weakened body. However, the terrible expression on the face is
nevertheless most important, as it exposes the initial sin and distorts the
picture more than other features. In these cases, the sentiments Dorian
experiences after discovering every change come to the fore.

Wilde provides the most impressive description of the disfigured
picture in the episode, where the artist himself sees his work. Like at the
beginning of the work, the author shows the viewer's emotion: seeing the
mocking expression on the face, the artist utters a heart-breaking cry.

The fact that after Dorian Gray's death at the end of the work, the
picture regains initial beauty and youth means that it is the picture that is
the protagonist of the work.

The phenomenon of ecphrasis in the literature of recent times also
shows very interesting trends frequently expressed in the detailed, almost
scientific description of certain items. In these conditions, ecphrasis is a
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systemic and dominant element that defines the author's style, not just one
of the methods. Since it is impossible to fully review relevant literature in
one article, we will concentrate on Turkish Nobel Prize winner Orhan
Pamuk's My Name Is Red.

The novel describes events that unfolded during nine days in Istanbul
in 1591 with Padishah's artists as the main protagonists, who have to
establish the identity of a killer after one of the artists and then the chief
artist, Enishte, are murdered. The killer accidentally left his painting on
the scene of the crime. The only way to find the killer is to identify the
style of the picture, which is very difficult, as at that time, artists were
prohibited from having their own style, which was regarded as a deadly
sin, and the only thing artists did was to copy other paintings. To identify
the style the protagonists of the novel have to see thousands of pictures,
due to which a lot of ecphrases appear in the work. Examples of ecphrasis
are encountered in other cases too, when protagonists speak about their
love affairs, recalling similar scenes in illustrations from well-known
books. In such cases, the author resorts to ecphrasis in order to convey to
readers the content or sentiments depicted in the pictures in order to show
what protagonists feel at that moment.

It is noteworthy that the ecphrases in the novel completely differ from
each other. Most of them describe individual pictures and even individual
segments of some of them. In some cases, the whole plot of a story is
described. However, general descriptions of how individual artists
painted fighters, shahs, animals, trees, and grass or descriptions of
pictures used as illustrations of pages are most frequent in the novel.

People - the killer, the murdered, their relatives, artists - as well as a
dog, horse, pictures, the red colour, death, and even Satan are narrators in
the novel. Correspondingly, people as well as animals, pictures and
colours can act in it. As this process of ecphrasis leads to denouement,
readers familiarize themselves with the process of confrontation between
the occidental and oriental civilizations historically symbolized by
Istanbul, where Europe and Asia met.

The phenomenon of ecphrasis in this work by Pamuk needs special
research. In my opinion, the author took into account the entire experience
accumulated by the world literature in this field from the times of Homer
to our days.

Thus, ecphrasis has obviously travelled quite an interesting road from
Homer to our days, i. e. from objective descriptions of pictures to the
descriptions of a psychological impact of pictures. With Homer, ecphrasis
serves the poet's universal conception of the world and events under way
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in it. Through the semantics of the described pictures and their strict
compositional arrangement, the poet managed to convey what he wanted
to say in a manner removed from concrete facts and as close as possible to
the highest level of generalization.

Later, ecphrasis gradually drew closer to specific facts through
concentration on fearful elements with Hesiod and the narration of im-
portant episodes from Roman history with Virgil. After the Renaissance,
ecphrasis acquires increasingly numerous signs of psychologism, being
related to the protagonists' spiritual conditions, which finally leads to the
animation of a picture and its effective transformation into a protagonist
able to affect human decisions with Oscar Wilde. Pamuk's My Name Is Red
is a good example of the further development of the trend. In his work,
ecphrases are conveyed not only by those, who perceive works of art, but
also by other human beings or inanimate objects shown in pictures and,
finally, by the pictures themselves.
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MEDEA AND THE DESCRIPTION OF MEGRELIA
BY ARCANGELO LAMBERTI

Interesting notes about Medea, daughter of Colchian King Aeétes, can be
found in one of the most important cycles in Greek mythology - the
Argonauts. Medea and her actions attract a lot of attention in the myths,
but there is little information about Colchis. The shortcoming was
corrected to a certain extent only in the 17th century by Italian author
Arcangelo Lamberti, who published a book entitled The Description of
Megrelia in Naples in 1654 after 19 years of his missionary activities in
Megrelia.! It was the first fundamental work on Colchis or Megrelia. We
will consider it in connection with Greek myths below.

Numerous versions found in Greek and Latin sources present
conflicting information about Medea. They depict the daughter of the
Colchian king in different manner.? Despite such varying approaches, the
professional activities and qualification of Medea raise no doubts. In this
regard, she is presented as a reasonable, knowledgeable, and creative
person, whom Greek authors viewed at the origins of cosmetics and
pharmacy. Despite their legendary content, all myths reflect certain
elements of reality and it is not ruled out that this kind of legends
comprise real information reflecting Medea's professional activities and
the cosmetic and pharmaceutical practices in ancient Colchis in general.

I Don Arcangelo Lamberti, The Description of Megrelia, Tbilisi 1991 (in Georgian).

2 Parmeniscus (Schol. Euripid., Med., 9), Pausanias (II, 3, 6-11), and Aelianus (/Zowxiin
{sropia, V, 21) believed that Medea did not kill her children. However, Euripides pre-
sented her as the killer of the children, which has had a stronger impact on the litera-
ture in the future.
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From ancient times, Greek myths link Medea to the origins of
cosmetics. This becomes obvious from the following note by Greek author
Palaephatus II, who lived in the 6th-4th centuries BC: "Medea was the first
to discover a flower that could change white hair to black".® Clement of
Alexandria (2nd-3rd centuries) confirms the information: "Medea was the
first to discover hair dye".

The sources make it clear that together with dying hair, she also knew
the art of making hair grey. Diodorus of Sicily wrote in this connection:
"Medea made her hair grey using certain means".> In this case, "certain
means" presumably implies using a chemical method for making hair
colourless. To be more specific, this chemical method may be based on the
use of a weak sulphuric acid (H2SO3), which is obtained from the
interaction between sulphur gas (502) and water. It is known that this
weak acid either dissolves colouring matters or produces a colourless
admixture interacting with brown hair pigment melanin.

This method was known in Georgia from ancient times. As a joke,
fellow drinkers at a feast would use it to make their sleeping friend's
beard colourless. This practice was described in a well-known book by a
Muslim chemist from Tbilisi, Hubaysh al-Tiflisi (died in 1230). The book is
entitled Description of Trades and has a chapter devoted to this method.®

As a priestess, Medea also had procedures for turning her body white.
Roman author Dracontius of the 5th century wrote almost unequivocally
that she used precisely weak sulphuric acid for this purpose: "The
Colchian priestess sprayed water on herself and wafted pure sulphur and
torches, cleaning her body".” Sulphur and torches are mentioned together,
which implies burning sulphur, and wafting implies interaction between
sulphur gas and the body sprayed with water, which leads to the
emergence of weak sulphuric acid. The latter interacts with skin melanin,
creating a colourless compound, which makes melanin-coloured skin turn
white.

Mndewx mpdrm Torobrov &vSog ebpe Suvdpevov xoi Tag Asuxdg Tpixag worfjson
peraivag, XLII, Mythographi Graeci III, 2, Palephatus, Ilepi dxisrwv, ed. N. Festa,
Lipsiae 1902.

4 Mpdewx 7e 1) Aijrov 1§ Koyl mpdn Bagnv wpryev &xevénsev, I, XVI, 76. Clemens
Alexandrinus, ed. O. Stahlin, L. Fruchtel, U. Treu, vol. 2, Berlin 1960.

Eavrfig 88 7ag pev mpixag Sbvapesi ot xpisasavy morfisan moMdg, 51, Diodori Biblio-
theca historica, IV-V, rec. C. Th. Fisher, 1904-1906.

6 ABy-JT-®amyt Xybanm-Tudsmicn, Onucanue pemeces, Mocksa 1976, 138.

Colchis se spargit aquis, et sulphure puro cum taedis fumans purgabat membra
sacerdos, Medea, 391-392, Blossius Aemilius Dracontius, ed. F. Vollmer, 1905.
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Medea was also believed to be the inventor of hot baths. Information
about this can be found in Greek literature from ancient times. Simonides
of Ceos (556-467/6 BC) figuratively uses the word "boil", depicting
Medea's role in introducing hot baths in the following manner: "Medea
made Jason young again by boiling him".# Euripides (485/80-406)
repeated this information by Simonides, adding for his part about Jason's
father Aeson that Medea '"immediately transformed Aeson into a
handsome young man, removing his old age through her smart mind and
numerous herbs boiled in golden cauldrons".’

The quoted passage contains no precise indication to what made the
old man become young again - herbs boiled in cauldrons or the use of
cauldrons as baths. The author seems to imply the latter, as commentators
of Euripides also understood the passage in this manner. Eudocia (11t
century) noted specially that "Medea excelled all medicine makers", which
gave rise to the myth that she "boiled" old people, "turning them young".
The female author wrote that reality was different: she returned youthful
appearance to old people's grey hair with dye made of herbs. The use of
hot baths served the same purpose. Eudocia explained that the baths even
led to certain misunderstandings. "Medea also invented hot baths, but she
would not let those willing to take a bath for everyone to see, because she
did not want any healers to learn. The action was called boiling. Of course,
hot baths made people feel more relieved and healthy. It was because of
this that those, who saw cauldrons, firewood and fire prepared for a bath,
thought that people were boiled".1® Given the quoted explanation by
Eudocia, there is no doubt that "boiling" implied taking a hot bath. The
author's opinion on turning people younger through the use of cosmetics
is also interesting. She noted that this was possible thanks to a number of
actions, in particular the dying of hair and hot baths.

8 Paciv dg ) MAderr Fbfisasa 76 Idsova véov mowjsete, fr. 376, Poaetae Melici Graeci,

ed. D. L. Page, Oxford 1962.
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Med., 167; Euripidis fabulae, vol. I-1I, ed. J. Diggle, Oxford 1981-1994.

10 JTopilav oBv xpadrn Mndeix é£edpev, dnvpla 8¢ Tobg Bovdopévog odx &v T4 mpopovel,
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Eudociae Augustae Violarium. Recensuit et emendabat, fontium testimonia subscrip-
sit Ioannes Flach. Praefatio Villoisoni, Lipsiae 1880.
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Old Greek authors linked not only cosmetics, but also the origins of
pharmacy to Medea. Poet Pindar, who lived in the 6th-5th century BC,
described Medea as a "connoisseur of all medicines" (zapodppaxov),
describing how she "mixed an ointment of oil and herbs able to ease
strong headache".! According to Diodorus of Sicily (1st century BC),
Medea "learned the nature of all medicines from her mother and sister"!?
and her skills became evident, when she cured wounded fighters "with
roots and some herbs in just a few days".!®

Medea was so renowned in pharmacy that according to Dionysius of
Byzantium (1st-2nd centuries), a bay was called "Pharmacy" to mark her
pharmaceutical activities.”* Medea retained the name of a skilful
pharmacist also in the Greek (Byzantine) literature of the later period.
Female author Eudocia of the 11th century referred to her as a "skilful
maker of medicines", noting that "Medea excelled all medicine makers".15

It was probably due to Medea's popularity in Greek mythology that
she was believed to have introduced a lot of novelties in practice. The so-
called highly inflammable "Colchian medicine" was regarded as one of
such novelties. According to Nicander (2nd century BC), Colchians called
this medicine "oil" (vapeav). It is now difficult to clarify whether the word
had the same meaning as now at that time, but the fact that this "Colchian
medicine" was as inflammable as oil becomes clear from the explanations
of Nicander: "If they knead their body or drench the clothes they wear or
something else with it and stand under the sun, they will be destroyed like
being engulfed by fire".16

2w 8 e pappaxdsots' dvrizopa srepedvy 68Tvav 8dxe yplesSon, IIIOIONIKAI
1V, 203-250, Pindari Carmina aim Fragmentis, ed. Bruno Snell, H. Maehler, Pars prior,
Epinicia, Pars II, Leipzig1964.

12 MaSelv mapd 7€ 7fig unrpog %ol Tig &8edoflg dndoag T&g TGV pappdxwmy Suvvdpelg,
1V, 46, 1, Diodori bibliotheca historica, ed. F. Vogel, K. T. Fisher, vol.1-5, Leipzig 1888-
1906.

1B “Tro 7fig Mnbelag év ddlyug fHpépag pifong ol Bordvers, IV, 48, 5, Diodori bibliothe-
ca historica, ed. F. Vogel, K. T. Fisher, vol. 1-5, Leipzig 1888-1906.

14 Inde statim succedit sinus nuncupatus Pharmacias a Medea Colchide, quae in hoc
loco reposuit pharmacoru arculas, 68, AIONIZIOX BYZANTIOX, ANAIIAOYX
BOZXTIOPO (1, 370-371).

15 Tldvrag 70bg oappaxovpyods dmepnxdvrisev 1) Mndew, fr. 647, Eudociae Augustae
Violarium. Recensuit et emendabat, fontium testimonia subscripsit IOannes Flach.
Praefatio Villoisoni, Lipsiae 1880.

16 “Txo ol yprépevor 1 ipdriov dAnAppévov b duroB gopodvreg i &Ao 71 dav Evavm
Nlov 67AGW, GF DO TUPog xaTesHovron Samavauevor, 249, Nicandrea, rec. et em. O.

Schneider, Leipzig 1856.
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In the opinion of Plutarch (1st-2nd century), the crown and veil, which
Medea sent to Glaucus according to the tragedy Medea by Euripides (485-
406 BC), was probably anointed with this oil - or, as Plutarch termed it,
"Medea's poison".l” According to the tragic playwright, "when Glaucus
put them on, he died".!® Plutarch writes that Glaucus died because of the
self-inflammation of oil, providing the following explanation: "Neither the
things themselves nor the fire could kindle of their own accord: they
imperceptibly attracted and caught a flame which happened to be brought
near them"!” The use of oil by Medea was also discussed in Greek
literature of later periods. One of such examples is Byzantine
lexicographer Souidas (10th-11th century), who said that "Greeks call oil
Medea's oil".20

Medea is universally regarded as a magician in Greek mythology. In
this regard it is interesting what one Roman scholiast wrote about the
daughter of the Colchian king: "Medea, who Greek stories say was the
supreme magician".?! However, if we look into the information about her
in sources, we will find that this attitude is due to her pharmaceutical
activities. Medea was believed to be the inventor of many medicines,
which, as authors believed, was characteristic only of people with
magician's skills. It is indeed noteworthy that sources provide information
not only about a big number of medicines made by Medea, but also the
diversity of their use. Pindar, Euripides, Apollonius of Rhodes, Diodorus
of Sicily and other authors mention therapeutic medicines that relieve
pain,? heal wounds,?® ease mental problems,? have a sedative effect,?

17 Plutarchi, Vitae Parallelae, recogn. Gl. Lindskog et K. Ziegler, Leipzig 1968, vol. 2, 2,
AAEEANAPOS, XXXV.

18 Ofg éxelvn xpnoapévn Swwedeiperan, TITOOESTS MHAEIAZ, Euripidis fabulae,

vol. I-1], ed. J. Diggle, Oxford 1981-1994.
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Vitae Parallelae, iterum recogn. C. Sintensis, Lipsiae 1-1873, 11-1874.

20 “On ol "Eadnveg mv vdeSav xaroBst Mndelag Erarov, Suidae Lexicon, ed. Ada
Adler, I-V, Lipsiae 1928-1938.

21 Quam summam veneficam fuisse historiae Graecorum tradunt, Od., II, 13, 8, Horatii
Scholiaste Pomponius Porphyrio commentum in Horatium Flaccum, ed. Holder, Ins-
bruck 1894.

2 [TIOIONIKAI 1V, 203-250, Pindari Carmina aim Fragmentis, ed. Bruno Snell, H. Mae-
hler, Pars prior, Epinicia, Pars 11, Leipzig 1964.

2 1V, 48, 5, Diodori bibliotheca historica, ed. F. Vogel, K. T. Fisher, vol. 1-5, Leipzig 1888-1906.

2 Diodori, Bibloptheca historica IV-V, rec. Curt Theod, Fisher, 1904-1906, IV, 55.

% Apollodori bibliotheca, ed. R. Wagner, Leipzig 1894, 1, 9, 23.

19
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heal burns,? and so forth. They also mention drugs dangerous for humans
and able to poison them,? to cause stench,? to ignite,?” and so forth.

Medea was also believed to have invented special boxes for keeping
medicines. Georgian historians of medicine think that this can be regarded as
"an indication of the widespread nature of medical practice and medicine-
making". Drawing this conclusion, they refer to Apollonius of Rhodes (295-
215), who wrote: "Medea leaped to her feet and rushed to a casket wherein lay
many drugs, some for healing and others for killing".® It should also be
mentioned that Dionysius of Byzantium mentions Medea's casket in
connection of the aforementioned bay called "Pharmacy". Here is the short
passage in full: "The Bay of Pharmacy is called so after Medea of Colchis, who
left caskets with curative drugs in this place".3! It is obvious that caskets are
used here for boxes, which means that Medea used them not only for keeping
drugs, but also for transporting them and they were a kind of portative
pharmacy.

The work by Arcangelo Lamberti, which we mentioned at the beginning,
is somewhat reminiscent of Greek myths. It makes clear in a number of cases
that real things were also depicted in myths. One of the clear examples is the
author's opinion on the Golden Fleece, which is mentioned in myths in
connection with Medea. Lamberti regards the Golden Fleece as real and this
becomes clear, when he writes that "there was a lot of gold and silver in these
countries previously and this is confirmed by the legend of the Golden Fleece".
Lamberti knew no concrete facts of much gold and silver found in Megrelia,
but he wrote that this had an explanation too. He explained in this connection:
"Although it is believed that there are both gold and silver ores high in the
Caucasus mountains, they are concealing this from fear of Turks. Megrelians
are afraid that Turks may decide to conquer Colchis out of greed for gold".32

26 Tbid.

27 YTIOOEZIZ MHAEIAZ, Schol. Eur. Med., 167, Euripidis fabulae, vol. I-II, ed. J. Diggle,
Oxford 1981-1994; Diodori bibliotheca historica, ed. F. Vogel, K. T. Fisher, vol. 1-5, Leip-
zig 1888-1906, 1V, 48, 3.

2 Die Uberlieferung der Scholien zu Apollonios von Rhodos von Dr. Carl Wendel,
Berlin 1932, 1, 615.

29 TXOAIA EIZ NIKANAPON EIX AAEEI®APMAKA, Nicandrea, rec. et em. O. Schnei-
der, Leipzig 1856, 249.

30 Saakashvili M., Gelashvili A., History of Georgian Medicine, Tbilisi 1956 (in Georgian).

31 Inde statim succedit sinus nuncupatus Pharmacias a Medea Colchide, quae in hoc
loco reposuit pharmacorum arculas, AIONYZIOX BYZANTIOZ,
ANATIIAOYX BOZIIOPOY, I'TM, vol. 2, Paris 1861, 68.

32 Don Arcangelo Lamberti, 1991, 29.
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Gold and silver "high in the Caucasus mountains" implies small
portions of gold found in many rivers of Svaneti. Not only Strabo and
other authors, but also modern ethnographic and archaeological studies
confirm this.®® Although Lamberti is inaccurate identifying river gold with
gold ore, his explanation of the essence of the Golden Fleece is correct. He
is also quite right explaining the reasons for keeping secret the locations
where gold could be discovered. That was dictated by the need of
ensuring the country's security.

Medea's particular talent for pharmacy becomes somehow under-
standable taking into account the fact that almost the whole population of
Megrelia was involved in similar activities many centuries later. Here is
Lamberti's description: "What all of the local people want most is to learn
how to make a drug. Therefore, they are trying to make a doctor prepare a
medicine before their eyes. When they learn how to make a medicine, they
immediately teach everyone around them. Those, who are more curious,
have already learnt how to make a lot of medicines and written it down in
their own language in a book called Karabadini".3* Some expressions in the
passage ('all of the local people", "teach everyone around them", "have
already learnt how to make a lot of medicines") unambiguously point to
the fact that pharmaceutical activities were effectively common among the
population of Megrelia in the 17th century.

It is noteworthy that myths mostly featured women (Medea, Circe,
Hecate) as being involved in pharmacy and treatment in ancient Colchis,
and Lamberti wrote that it was women who were mostly active in these
fields in Megrelia of the 17t century too. The following passage by the
Italian author is quite eloquent in this regard: "There are women in
Megrelia, who take delight in taking care of sick people. As soon as
someone falls ill, one of these women comes and starts nursing the person,
establishing an order for taking food and preparing several medicines.
They lavishly use herbs to make medicines both for internal and external
use".3® The cited fragment is noteworthy for the extraordinary attention
and care sick people received from Megrelian women free of charge and at
their own initiative. Lamberti also wrote that women were quite skilful in
pharmacy, which enabled these voluntary healers to use medicines they
made of "numerous" herbs.

3 Jlopakumanmmse O., Haciemme mpesrent I'pysum, Towmcen 1989; Bochorishvili L.,
Goldsmithery in Svaneti, Georgian Academy of Sciences, VII, 5, 1946 (in Georgian).

3 Don Arcangelo Lamberti, 91.

35 Ibid., 31.
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There is no doubt that Lamberti's remarks on such intensive
pharmaceutical activities of the local people are very unusual, as written
sources mention no other region or country, where folk pharmacy was at
such a level. Correspondingly, it is not unexpected that the remote
ancestor of these medicine-makers - Medea - was regarded in Greek
myths as a skilful pharmacist and pioneer in the field.

It is also worth mentioning that Lamberti provides other pieces of
information that point to the uninterrupted tradition of Medea's creative
legacy. We discussed above two Greek sources that said that Medea used
caskets for drugs. Based on information by Apollonius of Rhodes,
Georgian historians of medicine assume that Medea's mother and sister
(Hecate and Circe) also had caskets like those of Medea. Given this, they
conclude: "We assume that special caskets for medicines were used not
only in one case".3

Lamberti showed convincingly that the use of caskets for drugs was
not indeed confined to isolated cases. The information he provided makes
it clear that the use of caskets for medicines introduced by Medea became
a tradition in the following centuries and continued even to the 17t
century. The Italian author mentioned caskets for drugs for the first time
in connection with the pharmaceutical activities of the ruler of Megrelia
Levan II Dadiani (1611-1657). He wrote that Prince Levan, whose
pharmaceutical skills were at a professional level, "has studied many herbs
and bulbs of plants used for seasoning and treatment and can make a lot
of ointments and medicines for internal use. He has caskets full of such
medicines and he is carrying them wherever he goes, giving them to
everyone, who needs them".3”

The quoted fragment mentions caskets for medicines, which, as Greek
authors wrote, were introduced by Levan Dadiani's remote ancestor
Medea. Given the fact that Prince Levan visited about 70 of his palaces
throughout his principality at least for a few days every year, it follows
that he carried caskets with drugs all over Megrelia every year, which
points to the fact that the aforementioned caskets were typical portable
pharmacies. The need for medicines kept in these caskets was high among
the population everywhere, which becomes clear from the following
passage from Lamberti's work: "They asked for these medicines in such a

36 Saakashvili M., Gelashvili A., 32.
37 Don Arcangelo Lamberti, 29.
3 Don Giuseppe Giudice di Milano, 55, 86.
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manner that one would think Galena herself was to distribute them".%
Taking this into account, it is difficult to point to any other portable
pharmacy, which would be used to serve people on such a vast territory
and in such an intensive manner.

Other pieces of information provided by Lamberti make it clear that
these were not isolated cases of the use of the prince's portable pharmacy
in the shape of caskets in Megrelia. He wrote that other Megrelian
noblemen also had such caskets: "Every nobleman in Odishi [Megrelia]
has a kind of casket, in which they keep various pills, drinks, and rose
water".#0 Correspondingly, it is out of question that these were isolated
cases. Given the fact that the number of noblemen in Megrelia reached 150
at that time,*! it will become clear that the overall number of caskets for
medicines was much higher than mentioned.

Against the background of the information provided by Apollonius of
Rhodes and Dionysius of Byzantium, data provided by Arcangelo
Lamberti confirm that Euhemerists were right when they argued that
there are grains of truth in every myth or legend. The practice of using
caskets for medicines was widespread in Megrelia of the 17th century,
which enables to assume that the same was also practiced in ancient
Colchis.

Given the materials considered above, we can conclude that The
Description of Megrelin by Arcangelo Lamberti is yet another written
source, which makes information on Medea's pharmaceutical activities
found in old Greek myths seem quite realistic in some cases. His data
make it clear that effectively the entire population of Megrelia of the 17t
century had a special approach to pharmaceutical activities, which shows
that the centuries old tradition in this field rooted in ancient Colchis was
viable. It seems realistic that the skilled "medicine-maker", whom Greek
myths of archaic period depicted as the pioneer of pharmacy, was from
that country. It should also be stressed that caskets for medicines
introduced by Medea were widely used many centuries later - in Colchis
of Lamberti's times.

3 Don Arcangelo Lamberti, 29.
40 Tbid., 91.
4 Don Giuseppe Giudice di Milano, 85.
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FOR ANCIENT AND MODERN MEANING
OF LIBERAL EDUCATION

The humanity began to search ways and methods of knowledge transfer
in very ancient times. From ancient times until today different educational
systems were founded, some of which continued to operate and the others
became part of history of pedagogic. One of the unique educational
systems indisputably is so called Liberal Education, which takes its origins
from Antiquity and, in particular, from Ancient Greece. The aim of report
is to discuss several aspects related with ancient and modern meaning,
concept and goals of Liberal Education. What did mean Liberal Education
for ancient Greeks and what it means for people of the 21th century?

The principles of Liberal Education first are introduced in works of
ancient Greek philosopher Plato. Plato still is considered as a founder of
concept of Liberal Education. So I'll shortly represent the basic concept
and goals of Liberal Education in Plato’s works. Plato describes education
as an art to make perfect man. When Plato speaks about education he
means liberal education.! Liberal education is education the end of which
is man himself. When men are trained vocationally we may expect better
products, but we have no right to expect better men in the wide sense of
this term. That’s why this product may not be useful for society. The key
for Plato’s system of education is the Greek term povsixr), which had very
specific meaning in ancient Greek and included within its comprehension
of seven liberal arts. Greek mythology personified seven liberal arts
making each one of them a Muse.

1 Maluf F. M., Plato and Liberal Education, from IHM School:
http:/ /ihm.catholicism.org/2008 /12/ plato-and-liberal-education-part-one/ .
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Plato organized educational plan - curriculum, which was designed
for four epochs. 1. The first twenty years are concerned mainly with the
body and the organic faculties. The children as early as age of three were
introduced to mythology and then gymnastics, reading and writing,
poetry, music and mathematics. From the eighteenth to the twentieth year
military training was recommended. In the first epoch factual knowledge
was not so important, but only skill of distinguishing good from bad and
formation of right senses. 2. The second period, extending from the year
twenty to the year thirty, is concerned with the sciences of geometry,
astronomy and harmony. The fundamental knowledge transferred in this
period prepared the way for philosophy. 3. The third period occupied the
years thirty to thirty-five and is concerned with the arts of dialectics. 4.
The fourth period, requiring fifteen years of life and terminating at the age
of fifty, is a period dedicated to real experience in the world.?

After Greek philosophy reached full flower in the 4th century BC
scholars and teachers sought to establish curriculum to prepare students
for the higher and more difficult studies. The outcome of this model is
gyxdxdog mondetla (educational circle). A first century BC scholar and
statesman Marcus Terentius Varo codified this curriculum into nine
disciplines and introduced it to Rome. This model became common for
Roman “encyclopedists”. The next development of this curriculum is so
called “canon of seven liberal arts”, which were adopted in Christian
tradition (the architecture and medicine of Varo were dropped out).?

In the context of liberal education the term “liber” doesn’t refer to
politics. It is derived from Latin word “liber” and means “free”. Thus in
classical epoch liberal education is education which is appropriate for free
human beings. In Classical epoch seven liberal arts formed the cycle of
Trivium and the cycle of Quadrivium. The Trivium consisted of:
Grammar, Rhetoric and Logic. The Quadrivium consisted of: Arithmetic,
Geometry, Music and Astronomy (Cosmology). The share to philosophy is
possible only after training in these seven liberal arts. The system based on
Trivium-Quadrivium cycle considered that human being needs not to
know technical skills, but to teach him “how to learn”. Each technical skill
and experience can be used fair and unfairly. Liberal education teaches
how to use technical knowledge fair. That was the concept and main goal
of liberal education in classical epoch.

2 Maluf F. M., Plato and Liberal Education, from IHM School:
http:/ /ihm.catholicism.org/2008/12/plato-and-liberal-education-part-one/.
3  DNP Materials, Artes Liberales.
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With historical development of liberal education change its concept
and goals. The medieval scholars of Paris and Bologna founded the first
universities between 1100 and 1200 AD, were the seven liberal arts were
taught. After 1800s the reformers of higher education decided that higher
education must answer the problems based on the specific subjects and
this was the principle of German model. In the middle of 19t century
many American colleges and universities adopted the German model.
Traditional liberal education became a much smaller part of the
educational area.

At the beginning of 21th century the great part of society rejected liberal
education and subject-based education was established. The very small
part of society recognized the importance of liberal education to frame
cultural well-educated people.*

From the 21t century liberal education has new defenders, but the
concept and goals of liberal education are the same: to prepare human
being to live responsible, productive, and creative, to be ready for lifelong
learning. The liberal education means that we understand foundations of
knowledge and inquiry about nature, culture and society, that we master
core skills of perception, analysis and expressions, that we recognize the
importance of historical and cultural context and that we explore
connections among formal learning, citizenship and service to our
communities.’

We must underline that when we speak about modern liberal edu-
cation, first of all we mean American model of education. The American
tradition is incorporated in some European countries with more or less
success. The main purpose of the liberal education which is established by
the U. S. model is to promote more employment and to enhance academic
and student mobility.

In the modern statement on liberal education it is said that: liberal
learning is not confined to particular fields of study, but it is rigorous
methodology. The spirit and value of liberal education are equally
relevant to all forms of higher education and to all students. Because
liberal education aims to free us from the constraints of ignorance and
myopia, it is global and pluralistic by its nature. It embraces the diversity
of ideas and experiences that characterize the social, natural and
intellectual world.

Conor W. R,, Liberal Arts Education in The Twenty-first Century, New York 2008, 49.
5 Conor W. R, Op. cit., 72.
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The modern liberal education includes the disciplines of humanities,
natural, social and political sciences. The curriculum of American liberal
education is based on Trivium-Quadrivium cycle and includes
propedeutical courses of arts and sciences.

A. Bloom believed that when we discuss the concept of modern liberal
education, the main misunderstanding is that we cannot derive modern
equivalent of liberal education from the “classics”. We mustn’t search the
essence of the problem in past, but in present.

What, then, is the modern equivalent of a liberal education? A.
Bloom'’s suggestion is notable point: to be liberally educated one does not
need to master the whole range of modern learning. This is why it is
dangerous to compare closely ancient and modern models of liberal
education.® The key for curriculum of liberal education is curriculum
which doesn’t bombard student with facts. The liberal education
curriculum ought to adopt only this structure. Liberal education
curriculum tells a story to the student and then gives him chance to make
conclusions. After this story student ought to try to dig deeper into the
psychological dynamics of this story. The curriculum which is designed by
connection of syllabi structured in this way creates the model for liberal
education curriculum.

What is common for ancient and modern models of liberal education?
The common is that liberal education has always been to aspire
to personal characteristics, critical thinking, skills and learning
opportunities for future development. The main difference is that liberal
education in the classical era was more accessible to small groups - free
people, and in our era it is considered for wide range of people.

And finally it is fairly notable one similarity between ancient and
modern models of liberal education, which is covered by the essence of
liberal education itself, but isn’t declared neither by ancient nor by
modern theorists of liberal education. The liberal education will be
successful only in that case if it is combined with specific subject-based
field. The liberal education considers this important and necessary. The
liberal education is propedeutic and introduction for future learning. It
prepares student to learn specific subject-based field and develops skills
for such type of learning. Thus, the real outcome of liberal education will
be useful and fruitful for society only after combining such kind of
knowledge.

6 Bloom A., The Closing of the American Mind, New York: Simon & Schuster 1987, 44-
51.
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Tamar Tarkhnishvili (Tbilisi)

THE POPULAR ASSEMBLY IN GREECE
AND GEORGIA'S HIGHLANDS

It is known that Greece was the cradle of democracy as a form of rule,
which reached a condition that was quite developed for that time. From
today's viewpoint, this is not surprising for the leading country of
Antiquity. However, scientific research has shown that elements of
democracy can be found in ethnic groups at a lower level of social
development, including patriarchal societies.

The popular assembly played quite an important role in the life of
society in Georgia's highlands. Of course, it was not a form of governance,
but it enjoyed highest possible authority and had a decisive say in
resolving problems.

Since the popular assembly implied people's participation, it bore signs
of democracy. Given this, I believe it is interesting to see whether there is
any similarity between the so-called democracy of Georgian highlanders
and Greek democracy. We intend to use the comparison to show to what
extent people could participate in public life in a society far removed from
principles of democracy.

The popular assembly was regarded as the supreme governing body,
which consisted of Athenian citizens, who had full rights and were at least
20 years old. In Aristotle's times, men aged 18, who had served two years
in the army, could also become members of the assembly and obtain the
rights of a citizen. It is difficult to establish the number of the members of
the popular assembly in Athens. According to scientific assessments, it
could be between 20,000 and 30,000. Some people could be banned from
membership in the popular assembly for various reasons like debts to the
treasury, elimination from the registry of the demos, prostitution,
disrespect for parents or refusal to sustain them, and so forth.
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As regards Georgia's highlands - Mtianeti, Svaneti, or Khevsureti, the
age of members was not defined. When the assembly of a community was
to be held, one man from each household was obliged to attend it no
matter what personal affairs they might have. Unlike the popular
assembly in Athens, where women were barred from political life, they
were allowed to attend assemblies in Svaneti. Moreover, if a woman in a
family was believed to be wiser than men, she would be given preference.
However, this is true only of Svan women, as the situation with Khevsur
women was quite grave and there could be no talk about giving them any
rights (for example, it was prohibited for Khevsur women to ride a horse.
No matter how old they might have been, they had to follow on foot their
men mounted on horseback?). In mountainous Racha, it was embarrassing
for women to attend a gathering of men. However, there were no
restrictions in Higher and Lower Racha and even children could be
allowed to attend.

The popular assembly in Athens was traditionally held in the open air
on the top of the Pnyx hill. On the day of a meeting, specially appointed
officials placed barriers at the foot of the hill to divide members of the
assembly and the citizens, who had assembled to watch the meeting.
Professor Gordeziani wrote that "today, nothing but the tribunes for
orators can remind us of an arena for holding the popular assembly. At
least 5,000 citizens had to assemble to secure a quorum. It is difficult to say
for sure now, where thousands of the participants of meetings were placed
and how."2 In some cases, the popular assembly was held in the temple of
Dionysius.

There was no single place for the popular assembly in Georgia's
highlands. People assembled in squares of the villages. They were called
sanakhsho in Racha, saanjmno or bekhvne in Tusheti, sapikhuno in Khevsureti,
saerobo in Khevi, jamikari in Ajaria, and svipi in Svaneti. Village squares
seem to have been important elements of rural life in the highlands of the
Caucasus as a whole. They were called jamaat in Dagestan and nykhas in
Ossetia.

Svipi was an indispensable component of every village in Svaneti. It
was always situated on an elevated place in the centre of the village. The
square was circular with circularly positioned stone benches. There were

T Khizanishvili N., Ethnographic Writings, Tbilisi 1940, 33 (in Georgian).
2 Gordeziani R., Greek Civilization, I., Tbilisi 1988, 122 (in Georgian).
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large rocks in the middle of svipi with places for the elders of the village.?
According to ethnographic materials, people gathered there to resolve all
important problems. As regards problems of the whole of Svaneti, they
were resolved at lukhor/luzor (large/community assembly). There were
three locations in Svaneti, where such assemblies could be held: Lalveri,
Lalkhori, and Simoni. A union of individual communities formed a valley
community, which held its own assembly attended by makhvshis -
prominent people - representing individual communities. In special cases,
representatives of all communities attended the assembly.

In Khevi, leaders would assemble in a kind of building called sabcheo
("place for discussions") next to the Trinity Church. In Pshavi and
Khevsureti, discussions were held in riverside copses or hills outside
villages. Discussions seldom lasted for more than a couple of days. In
Khevsureti, sapikhvnos were on elevations at the entries to villages (as a
rule, almost all places of assembly were half-open buildings).

In Racha, there were sanakhshos in every neighbourhood, but villages
also had a common sanakhsho, where people assembled from every
neighbourhood. The council, where all public affairs of villages were
raised and resolved, was called soploba (/village community), which was a
body governing communities. Some respondents said that soploba was
previously called eroba, and there were places where it was called
tavqriloba.* Soploba was the institution that assembled in village squares
and governed public life in villages.

In Tusheti, the locations of assembly were called bekhvne and saanjmno.
The fact that saanjmno means "assembly" is confirmed by the term itself. In
Old Georgian, anjmnoba, anjamani and saanjmno denoted what was to be
publicly announced to people. Later, the terms anjmnoba and saanjmno
became obsolete and were replaced with Shegra (gathering).

In Athens of the 5t century BC, prytaneis convoked the popular
assembly. If voting was necessary to resolve a problem, prytaneis distribu-
ted ballots. Chairman of the assembly - epistates - was then elected from
among prytaneis. He was to act as chairman for only one day, as new
chairmen - epistates - were elected at every assembly. In the times of
Aristotle, the procedure for convoking and holding the assembly became
more complicated. The chairman of the boule - epistates - appointed nine
proedri for each assembly. They were selected from those members of the

3 Gujejiani R., From the History of Mentality of Mountineers, Svaneti, Tbilisi 2008, 19 (in
Georgian).
4 Chikovani., ibid.
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boule, who did not serve as prytaneis at that moment. Chairman of the
assembly was then elected from among proedri, who managed the
assembly, deciding how to vote on specific issues and when to end
discussions. Grammatei, who were to read out documents, were also
elected at the assembly.

As regards Svaneti, scientists have found several types of the popular
assembly there. The assembly in individual villages was called soploba and
was led by the makhvshis of the villages. Problems of specific villages were
resolved at the assembly. However, in R. Kharadze's opinion, a village
elected a kheistau for three years to bring in order affairs within the village
and expose crimes. Depending on the size of a village, one or more
kheistau was elected. If necessary, kheistaus could meet and elect a council
of five people called morual> It was also elected for three years. In
addition, there was the community assembly that united several villages
and was governed by community makhvshis. If necessary, a community
makhvshi would convoke the community assembly. He selected
experienced, smart, and honest people and held consultations with them
before drawing conclusions on specific problems and familiarized the
assembly with the conclusions. The assembly, in turn, was authorized to
confirm his conclusion, amend it, or disagree and violate it.

It is noteworthy that Strabo also noted that Svaneti was governed by
the council of 300 people. S. Janashia and R. Kharadze think that Strabo
meant the popular council and assembly created at the tribal level. In later
periods, the council consisted of representatives elected by village
communities for a certain period. It was called Igtish mare (prominent
people) and led the assembly of communities. Its decisions were
obligatory for fulfilment. Once in three years, all members of a community
swore an oath that they would be loyal to the community and trust
decisions taken by elected representatives. The latter were responsible for
administering justice and resolving family disputes and other problems.
The morual selected from among Igtish mare or councillors was to make
appropriate decisions.

According to resident of Ienashi village Shavkhan Parjiani, son of Piri,
the community assembly was held once in three years.¢ Researchers differ
on how regular the assembly met. Modern scientists think that meetings
were not held regularly and that makhvshis did not lead them. They believe

5 Kharadze R., The System of Governance in Svaneti, MSE VI, Tbilisi 1953, 185 (in Geor-
gian).
6 Kharadze R., Op. cit., 168.
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that the assembly was held when necessary and aged or experienced and
smart people, including women, were tasked to lead it.

In other regions of Georgia, the popular assembly was held when ne-
cessary. Offenders were tried at the assembly led by a khevisberi (commu-
nity head) in Pshavi.

Pekhoni (sapikhvno - place, where pekhoni was held) had no concrete
head in Shatili. Pekhoni was the assembly of adult men, where problems of
everyday life of the village were raised. Along with the resolution of
disputes and problems of the community, people did public or family
work in sapikhvno (leather working, making shoes, processing lime-tree
bark for ropes, producing gunpowder, and so forth). When enemies
threatened the village or the village intended to go for a campaign, they
would assemble in the sapikhvno and produce gunpowder together.
According to G. Chachalashvili, "a kind of 'military democracy' or a
transitional stage to a class society was preserved in the shape of pekhoni."”

Soploba in Racha did not have leaders elected for a certain period. At
the assembly, people would select a reasonable man to head it and the
man would speak on behalf of everyone. A specially selected young man,
who was called "caller" informed people that the assembly was to meet. In
Svaneti people were summoned to the assembly with bugles and
trumpets.

Khevi was governed previously by the council that comprised elders.
The council itself was led by community leaders (bches). The Khevi council
bore signs of self-government and enjoyed a certain amount of
sovereignty. In the tribal governance system, communities were led by the
council of elders of the tribe. Later, the council consisted of representatives
of territorial communities, who established order within the community in
accordance with norms introduced by people. The representatives in the
council often referred to traditions when administering justice.

As tribal governance weakened, the tribal community council ceased
to exist and the popular assembly no longer elected community represen-
tatives for a certain period. In spite of such changes, residents of Khevi
and Svaneti, as well as other Georgian highlanders, continued to resolve
everyday problems on the basis of traditions. Correspondingly, commu-
nities continued to have their leaders, who were no longer regarded as
members of the permanent council, but assembled if necessary in accor-
dance with the demands of the community. The popular governance

7 Chachalashvili G., From History of the Form of Public Government in Khevsureti
(Sapikhvno in Shatili), T. 7, Tbilisi 1955, 237.
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effectively had a certain amount of sovereignty and was subordinated to
the authorities only partially. Only the community could change traditions
extant from the ancestors.

The popular assembly in Athens elected the council of 500 men, which
was an important body directly linked to the assembly that approved all
decrees. In special cases, it could act independently of the boule. However,
the popular assembly and boule acted jointly. The popular assembly could
not vote on issues prytaneis had not put on the agenda, but on the other
hand, prytaneis were also unable to submit specific problems for
discussion. The Boule approved a probouleuma - a resolution, which was to
be submitted to the popular assembly. In that case, the probouleuma
became a psephisma, which was to be voted on.

The annual work of the assembly was divided in 10 cycles - prytaneas.
Every prytanea consisted of 36 days and four meetings of the assembly
were held in each cycle, one of the four being called the supreme assembly
(xvpla éxxAesia). The approval of magisters, food supplies, defence, and
other issues were discussed at the meeting. The assembly also elected
treasurers, naval architects, supervisors, people responsible for sacrifices
and so forth. Some of the meetings were earmarked for the resolution
concrete problems. The role of the assembly was very important. It was
possible to consider all issues pertaining to war and peace, finances and
justice or others. Voting was secret for the exception of the cases, when
people were elected to military positions. Every citizen had the right to
express his opinion, propose a draft law or revoke one if it ran against
democracy.

The assembly defined the state's foreign policy, elected envoys, and
discussed the results of negotiations with other states. It also made deci-
sions on starting war and concluding a truce. The assembly was autho-
rized to grant citizenship to foreigners and exempt citizens from taxes. The
assembly also considered issues pertaining to religion and finances. There
was a separate organ - Heliaia - that considered legal cases.

As regards Georgia, the assembly of communities was a full-fledged
lawmaking, judiciary and political body, which made final decisions on
public affairs and was not accountable to anyone.

In Svaneti, the assembly of communities resolved issues affecting the
whole of Svaneti: declared war, mobilized the army, appointed
commander of the army, discussed conditions of a truce, levied taxes from
the population and so forth. The assembly of the communities enjoyed
unrestricted authority. It could evict a household from their land and
order to deprive a traitor of the community of his property or execute him.
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The decisions of the assembly could not be appealed against. However,
the assembly did not interfere in internal affairs and every community
was free to make decisions independently.

The community assembly made decision on attacking a neighbouring
tribe or establishing relations with neighbours or other communities. The
assembly was responsible for the payment of fsori® and sakhsari.® Those,
who left the community for another region without the assembly's
permission, were punished, because they could import diseases. In
accordance with the decision of the assembly, the community provided
shelter to people fleeing other communities and protected them from
enemies.

The assembly was authorized to punish thieves, bribe-takers, and
other offenders. It could also remove from their posts clerics (bapis) caught
on wrongdoing. It was the function of the members of the assembly to
reconcile those involved in blood feuds. They passed sentences and none
of the community members dared to resist.

As regards Pshavi, the popular assembly was authorized to order
capital punishment by stoning or exile. However, ordinary civil disputes
were resolved in Pshavi and Khevsureti through the mediation court or
persons selected by mediators.

The popular assembly had similar important functions among other
Georgian highlanders. Young people could also attend its meetings, but
without the right to vote. This was supposed to be a good school, where
they could become familiar with traditions and moral norms. It is also
noteworthy that meetings of the popular assembly were mostly held in
church courtyards or close to some buildings of worship in order to raise
the legitimacy of the former.

The aforementioned facts make it clear that the popular assembly had
a leading role in the highlands of Georgia. Democratic principles of
governance were widespread in the whole of Greece, but in Georgia, the
popular assembly existed only in highlands, where the population enjoyed
more freedoms than in lowlands.

Tsori - material fee for blood feud killing, which the whole community paid, if one of
its members killed a common enemy.

Sakhsari — a kind of fee a community paid for a person captured when doing public
work.
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TIME AND POETESSES

(Sappho, Cassia, Marina Tsvetaeva)

W dos2o Ha cBeme momusacy oua,
Keaaruem wyoHvim noama,

U necen nebec 3amenuntv He Mo2Au
Eii ckyunvle necnu semau!l

Mapwmna lpetaesa

Reading poetry is a challenge; it requires thinking. However, this is the
thought that carries away, enchants and captures. The charm is exercised
by word, subordinated to the authors’ style, which, being unique with
each great poet, attracts the reader with its charm and at the same time,
puzzles, as it compels one to grasp the depth of a poetically phrased event
or thought, difficult to imagine, or unimaginable at all. “Poetry is ever
more charming as step by step you are carried away by the truth, difficult
to discover”, these words were written by Petrarch? as early as 5 centuries
ago, and readers of poetry cannot help agreeing with them even
nowadays. However, the ideas were not a novelty even in the times of
Petrarch: the Neoplatonians sought the philosophical truth in the Homeric
poetry, Ovid’s works were regarded as the allegory of moral truths in the
Middle Ages, etc.

1 “And in the world she languished for long,/filled with wondrous desire,/and for her,
the divine songs could not be replaced/by the dull songs of the earth.”
And the years in the world could but sadden and tire
The soul filled with wondrous desire.
And vainly the dull songs of earth would have stilled
The song wherewith heaven had thrilled.

2 Tlerpapxka @., Dcreruueckue dparmenTsl, Mocksa 45.
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Aristotle, who was among the first appreciators and commentators on
poetry, noted in his Poetics that poetry imitates the so-called general,
‘common’, and thanks to this, stands over history, which relates about
particular and individual stories.? This idea of Aristotle must have escaped
the attention of the following authors of poetic theories as it was no earlier
than the 15th century that Angelo Policiano attempted to comment on it,
dwelling on the object of poetry proper. According to him, the object of
poetry is exactly the ‘general’, the ‘common’, i. e. the humane in a human,
the vegetative in vegetation, the elevated in love, the terrific in a crime.
Hence, a poetic invention is not a form of the universal truth, but is the
only means to approach the truth experienced, possessed by poetry itself,
which is unattainable for other fields of art and scholarship. Consequently,
the creator of poetic word has his/her own space where he abides having
approached his own truth. The fourth dimension of the space is time,
which becomes artistically visible in the poetic space. In his Transcedental
Aesthetics, Kant considers time and space that is chronos and topos, as the
indispensable forms of cognition determining the perfection of a work of
art and its relationship to the reality. Therefore, the separation of a
chronotope from the whole work is possible only based on an abstract
analysis. Time and space are inseparable in art and literature and above
all, they also are charged with an emotive import. However, abstract
reasoning is capable of presenting time and space not only jointly, but
severly as well, maintaining the emotive import.

The author’s as well as the listener’s/reader’s chronotope is given in
the text, which has its own place in space, while the creation and
perception of the text proceeds in time. A text has a real author and a real
reader/listener. They are in different time and space, sometimes separated
by centuries. However, if viewed globally, they nevertheless belong to the
same real world, which may or may not resemble the world presented in
the text. A work of art and the fictional world it reflects influences the real
world and this is the process of mutual influence, which in itself is
chronotypical.*

All creatures have creators. The latter abide in their respective time
and are free in the process of world perception. The following question
may crop up in this regard: from which chronotope does he/she view the
event he/she experienced and depicts? First of all, it should be mentioned

3 Aristotelles, Poet., IX.

4 BaxTur M., Borpocsr mmirepaTypsr i acTeTvky, Mocksa 1975, 234.
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that an artist belongs to the epoch he lives in, while the epoch covers not
only his immediate present, but also the past; hence, an artist converses
from the chronotope of the world perceived by him. However, the world
the author projects, especially if she/she is a poet, will never be identical
with his/her contemporary world, no matter how realistic and adequate it
may appear. Naturally, a listener or a reader can imagine the author of the
work listened or read by him; he can also refer to autobiographical and
biographical notes, study the epoch the artist lived in and the materials
about him/her, etc. However, it is only possible to reconstruct the author’s
aristic and historical image, which cannot be accurate, though it may
precisely fit the reaserch criteria applied in such cases. Anyway, if the
author’s image as projected by the reader more or less resembles his/her
true image, it will help the reader get a better and more profound
understanding of the work in question.

In this regard, I found especially interesting to study the poetic worlds
of poetesses, and specifically their poetic perception of time. I have
analyzed the works of three poetesses of different times and received
almost the same picture: Sappho, who lived in the 4th century BC, was
recognized the coryphaeus of lyric poetry already in ancient Greece. Her
works survived in fragments. There are only two verses whose
completeness raises no doubts among scholars. However, regardless of the
success of the papyrological search, the ideas of the great ancient thinkers
prevailing over 27 centuries will not change.

According to Strabo, “At the same time (i. e. the times of Alcues and
Pittacus - N. T.) lived Sappho, this amazing creature (Savpasrév 71 xpijpa)
for all the following epochs. As historical sources mention, we do not
know any other woman who could be her equal in poetry (poetic beauty)
at least in the smallest degree. In those times, the city (Mytilene - N. T.)
was ruled by many tyrants due to internal unrest.”>

I believe, Strabo, the greatest geographer on ancient times, precisely
defines the main conditions for the perpetuity of poetic works: a) a poet
must be ‘amazing’ (Saxvpasrév) for all the following epochs; b) He/she
must be original (8vépddov 008¢ xard pmxpév); ¢) His/her work must be
distinguished by poetic beauty (rowjsewg yapwv).

As if incidentally, Strabo points out that in the times of Sappho and
Alceus, Mytilene was ruled by many tyrants due to the internal unrest.
What is implied in the sentence? In the times of Sappho and Alceus,
Mytele, the capital of Lesbos, was overwhelmed by severe stuggles

5 Strabo, XIIL, 617.
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between the aristocratic and democratic parties. These struggles are
vividly reflected in Alceus’ poems. As concerns Sappho, she seems to have
never lived in the city troubled with ‘internal unrest’ and ruled by ‘many
tyrants’. Her life years coincide with the rule of the tyrant Pittacus, who
had been elected esimnete with unlimited authority for 10 years. He
mercilessly persecuted the aristocracy. According to the Parian Chronicle,
Sappho fled Mytilene for Sicily. The poetess is believed to have been from
a noble family and consequently she too must have incurred Pittacus’
wrath. It is assumed that Sappho accompanied her husband into exile,
who, being a Lesbian nobleman, must have taken part in the political
struggle. Close to 590 BC Pittacus declared amnesty. According to
Sappho’s biographers, the poetess must have returned to Mylitene at the
time.® None of Sapho’s surviving verses reflect the political turmoil. It can
be argued that Sappho’s poetry is entirely apolitical, whereas political
motifs are foregrounded in the works of almost all archaic great lyric poets
(Anacreon, who belongs to a later period, invites a different appreciation).
The Sapphic chronotope is not real, it was imaginery as the poet used to
converse with her diety who frequently visited her in the most dramatic
minutes of her life (fr. 1),” or during a celebration (fr. 2), etc. At any rate,
Sappho did not recognize any boundery between the real and imaginary,
material and heavely worlds. She knew that the real time is transient. She
argues in one of the fragments (fr. 90). “Time flows: (mdpa § Epyer’ dpa).
However, she also knew that her name was not doomed to oblivion and
that she would be remembered in the future as well (fr. 147: pvasesSm
Twa gadp’ ... x&bepov dppéwv). This was her unconscious belief, the belief
which is inherent with all artists endowed with the divine gift. However,
from the modern perspective, we try to understand and to analyze in what
respect Sappo’s poetry is contemporary. The conclusion drawn sounds as
follows: Sappho’s poetic world is not determined in terms of time and
space. The general and the elevated is presented in this world with an
amazing lightness, simplicity and poetic finesse. Their profundity appeals
to the readers’/listener’s emotions with the same power as 27 centuries
ago, which determines their eternal contemporaneity. This real world in
which Sappho and Alceus lived was a free world. No one forced them to
declare in public their religious and political stands. Tradition and law

6 See: Tonia N., Poetessen der Antike, Thilisi 2008, 46.

7 Sappho, Lyrik, In linguam Georgicam e Graeco convertit, prolegomenis et commenta-
riis illustravit Nana Tonia, Tbilisi 1977.
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granted them full freedom to make choice, and no one infringed on their
freedom. Despite this, Sappho was apolitical by her nature, while Alceus
was the opposite - in his early literary works he firmly defended the
interests and legitimacy of his clan. Time and space was boundless for
Sappho. Already in ancient times he was regarded as the apologist of the
most perpetual of perpetuatual problems. The Athenian philosopher and
statesman Demetrisu (the 3td century BC) noted in his writings that all of
Sappho’s works are fascinating as she sings to the garden of nymphs, to
Erotes, depicts the beauty of wedding.8 Hymerius, the renowned rhetor of
the Roman period (the spiritual father of the Gregory of Nazianzus, the 4th
century) preached that “Sappho was the only woman who had a sharp
sensation of love at the tune of lyre. Therefore, she devoted all her songs to
Aphrodite and Erotes, and chose as a theme the bueaty and charm of
young virgins.”9

A lot can be said about Sappho’s life and artistic works, however, the
most important points can be set forth as follows:

a) Unlike other poets, Sappho felt best of all the spirit of the age and all the
respective peripetia. However, she managed to see in the most ordinary
and common things the beautiful and the lofty that abides beyond time
and space.

b) Beyond time and space was her imaginery world, “where there are
colourful flowers and the haven pleasing to the eye,” where gather the
Charites and the crowned.”10

¢) According to the poetess, who was the best among ancient or rather all
European lyric poets, only love (literary - “the love of the sun”) gives the
power that enables the overcoming of time and space limits.

Antiquity was succeeded by the Middle Ages. Almost 15 centuries we-
re to pass until a poetess resembling Sappho by her originality and poetic
inspiration would appear in European literature. It was no earlier than the
9th century that a charming nun Cassia came on scene, whom the Holy
Church recognized equal of the great creators of canons. Of her poetry
survived a cycle of odes A Canon for the Departed, hymns and gnomel.

How was time interpreted in the Middle Ages? There were many theo-
logical disputes on the point. As early as the 4t century, the Holy Augustine

8 Demetrios, /1. ou. 131.

9 Himerios, Orationes, 28, 7.

10" The study of Cassia’s works started with extensive research by the 19t century renowned
Byzantinist, Karl Krumbacher. Since then, a number of scholarly works have been devoted
to Cassia’s poetry, including N. Tonia, From Sappho to Cassia, Tbilisi 1990.
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directly posed a question in his Confession: “What is time?” and himself provi-
ded the answer: “Surely we understand it when we speak of it. But we cannot
define precisely what time is. It is imperceptible.”1! The people of the Middle
Ages, the theologists thought that time is god’s and it does not belong to man;
time is governed by God. The hagiographers never referred to the date of birth
of a martyre, but mentioned the date of his/her death as it was the date of
his/her communion with God. As concerns Cassia, neither the date of her
birth nor the date of her death is known to us. However, we know how she
responded to the Emperor Theophilos, who, enchanted by her beauty, app-
roached her at the bride show and said: “Through a woman [came forth] the
baser [things]” Cassia said: “And through a woman [came forth] the better
[things]”. Theophilos rejected her boldness and chose another woman as the
Empress. Cassia founded a convent where she was the abyss till the end of her
life. In the convent she composed hymns and secular gnomes. None of her
works reveals the feel of time, as if she did even take notice of the endless tur-
moil raging in the Emperors’ court. Her thoughts were directed only towards
the eternal values as she knew perfectly well that “all wordly is transient and
will turn into earth and ashes”, only God is ever-lasting (Hymn IV).

She devoted all her work and her life to the eternal, abiding beyond
time and space. The Archebishop Philaret, who wrote a highly significant
work about the hymns of the Greek Church, pointed out with rare
precision the power of love that drove Cassia and made her the best poet
of the Byzantine period.1? The whole of Cassia’s poetry is a hymn for the
salvation of human soul.

Another 10 centuries will pass and the great poetess of an completely
different period will say: “Bcst Most X1U3HB - pOMaH C COOCTBEHHOVI Iy-
mort”, MHe HU9ero He Hy>XXHO, KpoMe cBoett mynm!” Indeed, her tragic life
attested to the truth of these words.

In her article called Ilosm u 8pemsa (Poet and Time), published in 1932, Ma-
rina Tsvetaeva wrote: “Termit maer vms smoxe” (“Genius gives a name to an
age”). And this was true. The philosopher N. Berdyaev described Tsveraeva’s
epoch in the following way:13 “ 210 ObUIa OITHa 3 CAMBIX YTOHUEHHBIX 3TI0X B
VICTOPUI PYCCKOM KYJIBTYPBL.. SI0Xa TBOPUYECCKOIO IIOfbeMa II0BUN U

11 Asrycrus A., Viciosenb, Mocksa 1991, 292.

12 “Yro0pl TaK BEPHO BBIPA3sUTh YyBCTBa BO3JIIOOMBIIIEVI MHOTO... HEOOXOIVMO ObUIO
Kaccum omyimnars B gyIire cBOev IIOJIHOTY TOPbKOIO COKPYIIEHNs O pacTJIEHUY Ay
Harer;, HaoOHO OGBUTO caMovi e¥l OBITh ITOJIHOIO yItoBafomievt o0y kK Criacurerro
rpemHMKoB...” PutapeT, apxmarmickon YepHuroscknii, Vicroprdaecknit 0030p TecHo-
riesrieB v necHeneHws1 ['pedeckont Llepxsy, Yepruros 1864, 332.

13 Bepnses H. A., Camonosnarme, Mocksa 1991, 164.
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dwtococdpym 1I0CTIe TIeprIozIa yIaiKa, KyJIbTYPHBIVI peHecCaHC Hadayla BeKa.
Bmecte ¢ TeM, pyCCKMMM [TyIIIaMyI OBJIAZeNIVI ITPEIUyBCTBYISI HallBUTAFOLIIVIXCSL
KaTtacTpod. Ilo3Tel BueM He TOJBKO Tpslyllyie 30pW, HO W YTO-TO
CTpalllHOe, HafBuTaromeecs Ha Poccyro m myp.”14

Marina Tsvetaeva’s epoch, so accurately described by the philosopher,
witnesses many a poet, about whom Tsvetaeva noted: “I could name
many non-modern living poets. However, they are not poets any more, or
have never been. They were abandonded not by the feel of their own time,
which they had not ever had, but by the faculty that enabled them to feel -
depict - create something” (ITosm u Bpems). What does the feel of one’s
own time mean? According to Tsvetaeva, “CoBpeMeHHOCTb I109Ta €CTb €r0
oOpeueHHOCTPH Ha BpeMs. OOpeueHHOCTh Ha BOAUTEIBCTBO MM.” 15

The start of the 20th century was marked by revolutions. No great poet
could be found in those times who would not have something of his/her
own to say. The poetess put it precisely: “The theme of revolution was
commissioned by the time. The theme of praising revolution - by the
Party... However, commissioning a political theme to a poet is a mi-
saddressed commission” (ibid.).

Being steadfast and unconforming by nature, Tsvetaeva would have
never become an eulogist of revolution, though at the same time she
admitted that this was her time: “Admit, circumvent, reject revolution - it
does not matter, it is within you anyway” (ibid.). All researchers of
Tsvetaeva’s works admit that even if her poems render the theme of
revolution, the White Guard or even immigration, it does not mean at all
that they are veiled in politics. The poet found it her duty to provide
romantic protection to the losers and the doomed. The depiction of human
passions in her verses sometimes reach the level of Shakespearean
tragism. One of the researches describes her most precisely as “Iyma He
3Hatomass Mepsl..” Ho 3meck, Ha 3emile, «B Mupe Mep», UyBCTBa OCy-
IIeCTBUTBCS He MOTYT 371ech JIOAV IIPU BCTpedax «cIambarorcs jabom».

14 “It was one of the most refined periods in the history of Russian culture ... The period
of creative upheaval in poetry and philosophy after a decline, the cultural renaissance
at the turn of the century. Besides, the Russian souls were gripped by the premonition
of the coming catastrophes. The poets saw not only the pending twighlight but also
something terrifying coming over Russia and the world.”

15 “A poet’s being modern means his being doomed to time, being doomed to the guid-
ance by it.”
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Jlvime B iHOM Mupe, B HeGe ITosTa, MeuTaHHOM, COBEPIIIEHHOM MUpE, BCe
YMBICIIBI JOJKHEI COBITHCS...” 16

Marina Tsvetaeva wrote: “Being modern does not mean to depict but
to create your time.” And so it happened. However, this is difficult to
understand. What is the relationship between poet and time? You can
answer the question but the answer is invariably bound to be wrong. We
would better resort to the poetess herself: “IIpocture Xpucra pagu 3a To,
YTO S — IIO3T, MO0 I 51 TaK, YTOOBI BBl MHE He «IIPOLIAJIN», a ce0sl BO
MHe y3HaBaJIi — 51 ObI He ObIITa TeM, KTO o ecThb — moatoM” (ibid).17

And finally, Tsvetaeva writes in the same article: “And this single thing
remains on the skin surface of the world in the same way as the visible world
remains on a poet’s skin surface.” In support of these words I would like to
quote an extract from Tsvetaeva’s collection of poems that almost replicates
Sappho’s lines:

“Paszbpocannoim 6 nviau 10 Ma2asuHam

(ede ux nHukmo He dpas u He bepem!)

Moum cmuxam , xax OpazoyeHHbiM BuHaM,

Hacmanem cBoii ueped.”18

Here is one more quote in the Sapphic style:

“Cmepmo u Bpems yapam Ha 3eme,

Tot Bradvikamu ux He 306u,

Bce kpyoxace ucuesaem 6o meae

HenooBusxno auus Coanye JT1066u.”19

This is how the great poets understand time. Many more examples can be
cited to illustrate that true poets regard time as part of eternity, that true
artists create their time by themselves and from the obscurity of night aspire to
the light of the sun, to the light that fills the world with love. In the end, I
would like to quote Marina Tsvetaeva again: “ITo cyIrecTBy Bce IO3TBI Beex
BpeMeH roBopsit of1Ho” .20

16 Mapwmna Liperaesa, Ctixorsopenms, 11oaMbl, Mocksa 1997, 21. “...a soul knowing not the
measure..., but here in the world, “in the world of measurements”, the feelings can not be
fulfilled. Here people clash their foreheads as they meet. Only in the other world, in the
poet’s Heaven - the dreamed, perfect world - all intents must come true ...”

17 Ibid.: “Please, forgive my being a poet, for God’s sake - because if I wrote so that you did
not have to forgive me but recognized yourself in me, I would not be who I'am - a poet.”

18 “Scattered in dust in various shops/(where no one has ever taken them),/my verses,
like precious wines,/will await their turn.”

19 “Death and time reign on the earth,/all, whirling, vanishes in dark/only the Sun of
Love remains motionless.”

20 Any poet of any epoch in essence says the same.
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Rusudan Tsanava (Tbilisi)

ODYSSEUS: A MODERN DISCOURSE OF AN EPIC HERO

If Odysseus is considered in symbolic terms, i. e. as a traditional mythical
image, it will appear as a static statuesque type of character whose actions
are to be described by the well-known Caesarean phrase: veni, vidi, vici -
with one small addition essential for the Odyssey - reverti. In fact,
Odysseus came to Troy, acted, won and returned home. This is Odysseus’
story in a nutshell.! In the epic text, Odysseus undergoes epic treatment -
the mythical symbol is transformed into a multilevel metaphor. On the
other hand, it acquires extremely individual traits, characteristic of a
particular literary character. In the Homeric Odyssey, different levels of
analysis enable us to distinguish between Odysseus as a symbol, Odysse-
us as a metaphor and Odysseys as an individual. This comprehensiveness
is exactly what inspires incessant interest in the hero. I will dwell on the
causes that may account for the vitality of the epic character. Specifically,
my immediate concern can be set forth as the following question: What
fosters the interest in Odysseus nowadays, in the 21st century?

It is no exaggeration to claim the Odysseus has been among the most
popular texts since it was created. A great number of works has been
devoted to the influence of the epic poem on European literature.2 The

1 Aristotle writes in his Poetics: “Thus the story of the Odyssey can be stated briefly. A
certain man is absent from home for many years; he is jealously watched by Poseidon,
and left desolate. Meanwhile his home is in a wretched plight-suitors are wasting his
substance and plotting against his son. At length, tempest-tost, he himself arrives; he
makes certain persons acquainted with him; he attacks the suitors with his own hand,
and is himself preserved while he destroys them. This is the essence of the plot; the
rest is episode” (17. 1455b 11-22).

2 Here are several of the works: Stanford W. B., The Ulysses Theme: A Study in the
Adaptability of a Traditional Hero, Oxford: Blackwell 1968 (2nd edition); Stanford W.



400 Rusudan Tsanava

quest for causes underling the popularity of the Odysseus leads us back to
antiquity. In fact, Odysseus differs even from its contemporart mythical
characters. If the central quality of other characters - Achilles, Ajax,
Agamemnon, Diomedes, Idomeneus and others - is their physical power,
stamina, belligerence, fervor, etc., the dominant feature of Odysseus is
shrewdness, foresight and infinite will to survive. This by no means
suggests the impudence of the other heroes or the coverdliness of
Odysseus, but only reveals their respective priorities and the qualities that
set Odyssseus apart from other heroes. This is attested by one of his
permanent epithets “zoMdrporog”. I will not give an account of the episo-
des illustrating Odysseus’s versatility and cunningness - they are well-
known enough. I will only foreground several relatively less discussed
aspects.

Odysseus resorts to all possible means to survive - deception,
perfidity, cruelty, simulation, etc. Among these tricks is transformation. We
could recall several episodes when Odysseus transforms into various
individuals (a beggar in Troy, Noman with the Cyclops, a Cretan in
Ithaca). Transfomation (fitting on masks) is a unique treit that dis-
tinguishes Odysseus from other heroes. The analysis of the phenomenon
leads us to the origins of ritual, drama and performance in general. On the
other hand, performance (from where ritual and drama stem) became a
universal that remains relevant even nowadays and presumably, will be
relevant throughout human existence.

In this respect, I will dwell on Proteus, which is among the popular
mythical names entered the literary ‘circulation’ owing to the Odyssey.
Proteus is an archetypal versatile character - the herd of seals. Scholars
interested in shamanic teachings are well aware that seals, as a mamals,
resemble humans in voice, size and the faculty to cry with tears. The
aminal is duly recognized in the metamorphic tradition of various
cultures.3 Proteus is a source of special information for Menelaus: the king

B. and Luce J. V., The Quest for Ulysses, London: Phaidon 1974; Rubens B., & Taplin
0., An Odyssey round Odysseus: The Man and his Traced through Time and Place,
London: BBC Books, 1989; Boitani P., The Shadow of Ulysses: Figures of a Myth,
translated by A. Weston, Oxford: Clarendon Press 1994; Hall E., The Return of Ulysses
(A Cultural History of Homer’s Odyssey) 1. B. Tauris, London. New York 2008.

3 For example, in the Celtic myth seals turn into handsome male guests who become
sexual partners for the widows of sailors lost in the sea.
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learns from him about his relatives and his own future. Proteus is an
emblematic character for the whole Odyssey as he holds a central position
in terms of transformation. It should be noted that in post-modern theories
of theatre, Proteus established as a set metaphor of the plasticity of actors.5
Odysseus himself is an excellent actor. Helen recalls how he entered Troy:
»+Marring his own body with cruel blows, [245] and flinging a wretched
garment about his shoulders, in the fashion of a slave he entered the
broad-wayed city of the foe” (Od. 4,244-8). Later he demonstrated his
acting skills on the Ithacan ,stage”. As mentioned, in the world where
Odysseus belonged it was believed that a visitor could be a god as ,the
gods in the guise of strangers from afar put on all manner of shapes, and
visit the cities” (Od. 17, 483-7). The Best Actor Award would definitely go
to Athena from the very instance she appeared in front of Odysseus’
palace disguised as Mentes, the leader of the Taphians (Od. I, 103-5) and
afterwads, appeared as Mentor (Od., I, 268). Athena is not only a great
master of parody, but her role also consists in the protection of young
Telemachus. She can turn into Nausicaa’s best friend (Od., 6,22), acquire
the form of various birds (Od., I, 320; III, 371-372), be ,Mentor’s voice”
(Od., XXIV,548), etc. Thus, transformation was considered to be a divine
sign and a person endowed with such a faculty was regarded as select.
Athena mentions this faculty of Odysseus: when Athena the herd listened
to the story invented by Odysseus, she said: “Cunning must he be and
knavish, who would go beyond thee in all manner of guile, aye, though it
were a god that met thee” (,xai el Seog dvndsere” - Od., XIII, 292). Then
Athena continues half-joking: (,6xérAe, movadoufira, 86Awv & - Od.,
XIII, 293) ,, Bold man, crafty in counsel, insatiate in deceit, not even in thine
own land, it seems, wast thou to cease from guile and deceitful tales,
which thou lovest from the bottom of thine heart.” (XIII, 293-294).
However, Athena admits Odysseus was fond of telling deceitful tales
already as a child (from the bottom of thine heart): ,Angew amardwv
podov e xAomiov ol medddev gidor eistv” (Od., XIII, 294-295). daxaTaw
means ,deceive”, ,mislead” - thus Athena analyzed and most accurately
designates one of Odysseus’ essential character treits - trickery, which
enables him to transform into another person. Moreover, Athena does not

4 In particular gods settle him and Helen in the Elysian Fields. Menelaus is made im-
mortal because of his being Zeus’ son-in-law. What Menelaus learnt on the earth
prompted Odysseus to travel to Hades.

5 Lada-Richards I., The Subjectivity of Greek Performance, in Greek & Roman Actors,
Cambridge University Press 2002, 411.
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seem to be annoyed with this; just, the oposite, she continues with the
following words: “... But come, let us no longer talk of this, being both
well versed in craft, since thou art far the best of all men in counsel and in
speech, and I among all the gods am famed for wisdom and craft”
(,€l807eg dpow  %€pde” - 296-297).  ,émel  ov  pév  €sot
Bpordv Bx, &p167T0g dmdvTmv BovAf) xai pdSotsw, Eym

& v mdct Seoict T Te  AAdopan xad xépdesww . (Od., XIII, 297-299).
Hence, Athena’s appreciation of Odysseus’ trickery, which he has had
from an early age, is not negative (she regards it as a prank). Moreover,
arardw acquires the sense of ingenuity and ,giving excellent councel
various excellent pieces of advice”. The dialogue reveals Athena’s special
fondness for Odysseus (as compared to other heroes), which exceeds her
appreciation of other heroes - she and Odysseus are alike.

I share the opinion that tragedy could not allot a central place to
Odysseus. However, this does not mean that he does not appear in
tragedies. The 5th century BC tragedians present Odysseus as a person
playing a special role in others’ lives (Ajax, Philoctetes, Iphigenia, Hecuba,
Polixena).® He is an important character in three tragedies: Euripides’
Hecuba and Sophocles” Ajax and Philoctetes. All the three plays highlight
Odysseus’ brilliant eloquence (he became the symbol of a skilled Sophist
demagogue) and his ability to find ways to achieve his goal. His political
instinct and talent is more foregrounded in the tragedies than in the
Odyssey. He personifies a matter-of-fact, cold-blooded politician in a force
majoure scenario. Odysseus as a character of tragedy invariably attests
that the fittest survive and it is useless to go against a fact.

Among the reasons why Odysseus could not become the protagonist
of a tragedy is that he is not the murderer of his family members, or a
partaker in incest. He was allotted to die at an elderly age. Moreover, his
pragmaticism, self-discipline, unerring shrewdness and most of all, his
never-failing success in all kinds of conflict did not comply with a plot
necessary for a tragic drama where fall and mistake are indipensable.

In my opinion, for the very reason that prevented Odysseus from
appearing as the protagonist of an ancient drama he became an acceptable
and exemplary character for the following generations. The post-Homeric
as well as modern writing abounds in ,Odysseuses” - characters ,endo-

Some believe that Odysseus’s ‘non-involvement’ in tragedy (which developed under
the aegis of Athens) can be explained by his not being an Athenian hero. Moreover, he
supported the Peloponnesians in Troy. In the Classical period (5% century BC), Athens
opposed Sparta of the Peloponnese, waging a long war against it.
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wed” with one or a few qualities of Odysseus. These are the traits that can
easily be recognized and identified with their prototype. Moreover,
modern psychiatrists have observed that Odysseus is obssessed with
psychosis. In the epic, the climax of this condition is believed to be the
scene of slaughtering the suitors.

When considering Odysseus, Shay foregrounds the behavour and the
psychic state of a demobilized soldier. The main challenge for a warrior to
overcome after the completion of warfare is his adjustment with peaceful
life. Odysseus wrath was incurred by the very first city after Troy -
Ismarus, the city of the Cicones. There were no motivations for destroying
the city. It was undermined under the impact of the ,desctruction
syndrome”, developed as a result of the ten-year warefare. Then follows
the episode with the Lotophagi - ectacy with narcotics and alcohol, which
likewise is a postwar syndrome? In the episode with the Cyclops,
Odysseus himself provokes the danger: he enters the cave and makes fire.
Then he boasts being Odysseus. Shay paid attention to the hero’s paranoic
state after leaving the island of Aeolus: he does not sleep for nine days and
nights (Od., X, 50-51). When Odysseus heard that his men loosed the sack
and let the winds go forth, he wanted to kill himself: war veterants are
often prone to suicide.® Calypso’s and Circe’s abuse of Odysseus can also
be associated with veterants’ hard experience. Odysseus’ actions described
in Book XIII is likewise interesting in terms of psychiatry: the hero is
desoriented and cannot recognize Ithaca.® When he meets a strange lad,
who in fact is goddess Athena in a lad’s shape, Odysseus starts fabricating

7 Ibid., 36.

8 Ibid., 43.

9 I will add that Odysseus returns from an irreal world by irreal means. Alcinous asks
Odysseus to say precisely where the ship is to take him “For the Phaeacians have no
pilots, nor steering-oars such as other ships have, but their ships of themselves under-
stand the thoughts and minds of men” (0% yxp Pafxesst xvBepvnriipeg Eacw,
008€ T TnddM’ o7, 7& 77 FAAa vijeg Exovory AN adrad Tsast vorpaTa xol pévag
avdpdv VIII, 557-559). They themselves can find “the cities and rich fields of all
peoples” (VIII, 560). Alcynous remembers his father’s, Nausithous’ prophesy that
Poseidon would become angry with them for taking everyone safely over the sea and
“would one day wreck a Phaeacean ship ... and burry our city under a high moun-
tain”. Odysseus, asleep aboard the Phaeacean ship, is described in the following way:
[AvBpa @épovsa Seolg dvadiyxa pfde’ Exovra, 8g mpiv pev pddor oA =dS Adyex
8v xard Supov, &vépdv 7e TroAépovg dAeyewvd TE xOpaTa melpwv, 81 TéTE y dTpépag
€08e, Aedaspévog d66” émemdvIer (XIII, 89-92) (“one who was as cunning as the gods,
but who was now sleeping peacefully, forgetful of all that he had suffered both on the
field of battle and by the waves of the weary sea”).
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lies. Before joining his son, father and wife, Odysseus is cold-blooded and
callous. Then he again runs away.10

Odysseus has something that sets him apart from others, that makes
him a hero of a new style. This is his intelligence, which distinguishes him
from the unyielding and powerful but , simple” warriors of the Iliad.11 His
wile and crafty intelligence (,metis”) is encoded in his epithet ,poly-
metis”, which is partly associated with the inner side (,,the inner”), secret
operations and darkness. According to C. J. Mackie, Odysseus closely
resembles a modern superhero Batman'? - he mainly employs his crafti-
ness in the cave of Polyphemus, in the wooden horse, in Book X of the
Iliad, Dolonia, while Achilles and Heracles always act in the daylight.!3 We
could also add that when washed up on the isand of the Phaeacians,
Odysseus tells his adventures at night. It is likewise night when he relates
an invented story to Eumaeus. Before slaughtering the suitors, he turns his
home into an enclosed space and fights with his enemies standing on its
threshold.

There are two more points that distinguishes Odysseus from others:
one of these is self-control. Since Plato’s times, Socrates and Odysseus have
frequently been compared on the grounds of strong self-control,
characteristic of both. According to Xenophon's Memorabilia, Odyssues
was not turned into Circe’s swine only owing to his self-restraint (2.6.10-
12; 1.3.7). In Plato’s Republic (4.440e-44ic) Socrates refers to Odysseus’
example to substantiate his idea that sound judgement and passion (rage)
stem from different nooks of soul. He refers to an episode when Odysseus
discovers that his maids sleep with suitors, but manages his emotions
until an appropriate moment offers itself.

Odysseus’ second characteristic feature is expressed by his epithet
“polytropos”. One of the meanings of the word is “able to turn his hand to
many things” or “versatile.” This epithet resembles “polymetis” - “ca-
pable of many kinds of cunning”. Odysseus has many various faculties; he
is a versatile person. He is an archetypal “man of the Revival” and may
even feel quite at home in the 21st century. Odysseus is a gifted carpenter,

10 Shay J., Odysseus in America: Combat Trauma and the Trials of Homecoming, New
York: Scribner 2002, 125.

11 Frankel H., Early Greek Poetry & Philosophy, Translated by M. Hadas & ]J. Willis,
New York: HBJ, 1962, 85-93.

12 Odysseus attracteds interest in popuar culture. He combines the aspects of social and
political myth (Hall E., 103).

13 Mackie C. J., Men of Darkness, in W. Haslem, C. J. Mackie and A. Ndalianis, Su-
per/Heroes, Washington, DC: New Academia 2006.
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capable of building a raft in four days (Od., V, 228-62). Once he even
crafted a bed for Penelope and himself (Od., 23, 184-204). He is an excellent
navigator and can sail a ship by stars (Od., V, 269-75). He is an expert in
agriculture, fruit gardening and can overdo Eurymachus in ploughing
(Od., XX1V, 340-2; XVIII, 366-75). Along with these physical abilities, he
has been given a nobleman’s training: he is a fine athlet - a victorious
wrestler (Od., IV, 341-5), discus thrower (Od., VIII, 186-98), lancer (Od.,
VIII, 215-33), boxer (Od., XVIII, 88-107) and an excellent swimmer.14
Odysseus is a modern type of man in terms of wealth accumulation as
well. His is primarily concerned with the outcome. On the way back to
Ithaca he acquires countless riches (the gifts of the Phaeaceans), which he
cautiously hides in the cave of nymphs in Ithaca. Odysseus’ “business
activities” were commented upon by professors specilizing in mana-
gement.’> According to them, Odysseus is the archetype of management
by objectives (MBO). Naturally, this is a strategic management technique.
Especially remarkable is the Scylla and Charybdis episode, in which
Odysseus can be credited with classical management skills: choosing the
lesser of two evils, the one that would incur a smaller loss.’® The Scylla
and Charybdis episode, which has already become classical, has been
employed not only in fiction and figurative speech, but also in films (in the
popular television series Break Prison the mentioned passage from the
Odyssey is one of the puzzles that need to be solved). Every time
Odysseus” men go ashore, they are exposed to danger.'” Eurylichus’
accusations of Odysseus sound rebellious (Od. X, 431-7). In terms of
companions’ security, Odysseus is a poor leader. The death of his
companions can be justified at the level of mythopoetic tradition: the
warriors fallen at different times in different places are “surrogate
sacrifices”. They were to die at the time and in the place they did, so that
Odysseus could be rescued. The will of gods is stern but this is the
providence of the immortals. If we adopt a deeper insight and follow
Vidal-Nake, whose opinion is shared by other scholars, Odysseus

14 Hall E., 102.

15 Clemens J. K., Mayer D. F., The Classic Touch: Lessons in Leadership from Homer to
Hemingway, Revised edition, Chicago, IL: Contemporary Books 1999, 18-30.

16 Hall E., 102.

17" He initiated a raid into the city of the Cicones (where he lost six men). He was boast-
ful with the Cyclop. His eleven ships were destroyed by the Laestrygonians. Drunken
Elpenor broke his neck as he fell from Circe’s roof. Scylla devoured his other six men.
He sent to Circe’s island his twenty-two men led by Eurylochus, who returned and
reported that all of his campanions were turned into swines.
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transcends into the other world from the land of the Cicones. This irreal
place is a different spatial dimension, presumably the other world (or
something of the kind). Not all return from it. Only Odysseus returns
home, owing to his personal qualities and to Hermes the Psychopomp. He
is twice helped by Hermes - in his escape from Circe and from Calypso.

Americans call an “American monomyth” a story of a devoted and
honest hero who rescues society from evil all alone.!8 The idea for this type
of hero was first proposed by Joseph Campbell, who called it “the
universal archetype of hero” or “the classical monomyth”. The cornersto-
ne of Campbell’s concept is the initiation of a hero. Campbell’s concept of
hero, based on ancient religious practice, proved to be acceptable for
Young, who called it the universal model of human soul. However,
according to E. Hall, there is a difference between Campbell’s “classical
monomyth” and the American monomyth: modern story is oriented to
redemption rather than initiation. According to this viewpoint, the pagan
model of heroism was modified as the story of Judaistic and Christian
redemption. A selfless hero with strong social consciousness, having
denounced his own past sins and taken the moral path of righteousness,
comes to the foreground. Odysseus tends to fit this very model.

18 Ibid., 153.
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Ana Tsanava (Tbilisi)

ORESTES BY EURIPIDES
AND MODERN CONCEPTIONS OF THRILLERS

Orestes by Euripides is probably one of the most problematic works of the
antique literature. Its problematic nature becomes evident not only in its
genres, topics, text, and specific features of heroes, but also in heated
debates the interpretation of every part of this text gives rise to in the
contemporary scientific literature. In this study, we will concentrate on the
genre of the tragedy, which has been debated back since antiquity. We will
try to clarify whether it is possible to regard it in the context of modern
thrillers.

There were two mutually exclusive attitudes towards Orestes in
antiquity. On the one hand, Orestes is one of the most popular plays
among Greek tragedies of the Euripidean and following eras. M. L. West's
well-known commentaries present impressive materials to prove this.!
The play was quite popular also in the Roman and Byzantine eras.?

On the other hand, commentators of the antique era and authors of
scholia and hypotheses are not so benevolent regarding the tragedy. This
seems to be a result of direct influence of Aristotle, whose works contain
numerous quotations from Orestes.®> The philosopher mentions the drama
twice in his Poetics and in both cases, his critical remarks are linked to

1 Euripides, Orestes, ed. with translation and commentary by M. L. West, Warminster
1987, 28.

2 See: Biehl W., Euripides' Orestes, Berlin 1965, 108-33. On the popularity of Orestes in
the Byzantine era and late antiquity see: Euripides Orestes, ed. with translation and
commentary by M. L. West, Warminster 1987, 33-34.

3 Poet., 1454a 28-29, 1461 b19-21, EN 1169 7.8. (Or.; 667), Mag. Mor., 1212 b 27-28, Rhet.,
1371 a 26-28, (Or., 234). EE 1235 a 16, EN 1154 b 28-29 1405 b 20-23 (Or., 1587-88). Rhet.,
1397 a 19-30. The latter can be a replication of lines 538-539 in Orestes.
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Menelaus as a hero with an "unjustifiably" bad character.# Aristotle
regards the concrete and unchanged nature of characters as a norm for
genuine tragedies, Aeschylus and Sophocles providing numerous examp-
les to support the assumption. Given this, the inconsistency of Menelaus
in Orestes was regarded as inappropriate for the standards of the genre.?

As said above, commentators of the later period, whose opinions are
represented in the scholia and hypotheses of the drama, effectively follow
the tradition of Aristotle and his school, focusing on the imperfect nature
of the characters. The author of a hypothesis went even farther than
Aristotle, noting that all characters except Pylades are inappropriate for a
tragedy.®

As regards the genre, opinions differ. In his 3rd hypothesis, Thomas
Magistrus classifies the tragedy as a tragicomedy. He relies on the authors
of old hypotheses, who classified Orestes and Alcestis as a series of satirical
dramas, because at a glance, the text had a happy end. The author of the
scholium believes that after the Phrygian slave appears on the scene, the
tragedy runs back and the dialogue between them is comic rather than
tragic.” The same is true of the end of the drama, which is contrary to the
demand that a tragedy should definitely have an unhappy end, as Poetics
draws a clear line between tragedy and comedy. Aristotle does not deem it
possible to allow a precedent of mixing up the two types of information
(although, in my opinion, they are not at all mutually exclusive).8

For the same reason, commentators of the Hellenistic era removed
both plays from the so-called canonical lists of great tragedies. In their
opinion, Orestes and Alcestis were to be represented at theatre festivals as
satirical dramas. Philologists of the post-classical era concluded that the
genre of Orestes is something new. However, they believed that this was
indicative of the drama's defects rather than its positive innovative
aspects. It is noteworthy that modern researchers have not advanced
much in studying problems of genre either. In the 19th c. and the first half
of the 20t c,, philologists, like commentators of antiquity, were under the

4 Arist., Poet., 1454 a 28-29.

5 In this connection see: Dale A. M., Ethos and Dianoia: Character and Thought in Aris-
totle's Poetics, AUMLA 11, 1959, 3-16.

6 It is noteworthy that the author of the hypothesis uses Aristotle's term gadAor, which
denotes a character appropriate to a comedy and is opposite in content to the term
smovdaiog, which denotes a character appropriate to a tragedy.

7 Detailed review of scholia and hypotheses of Orestes can be found in: Porter, Studies
in Euripides Orestes, Leiden 1995, 16-44.

8  Porter, Studies in Euripides Orestes, Leiden 1994, 15.
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influence of Aristotle's views. They were mostly occupied with searching
for shortcomings in the plot and concept of the drama.’

A new stage in the critical studies of Orestes started in the second half
of the 20t c. The interest in the drama doubled in the aforementioned pe-
riod. Fundamental studies by Reinhardt, Greenberg, and Wolf were
published in the same period. These works had a major impact on the
directions of and methodology for philological research in the tragedy in
general. They partially resolved problems arising in the interpretation of
the main plots, structure, and content of the text.

However, differences persisted regarding the genre.’? Everyone agreed
that the drama was a metaphoric image that reflected the moral and socio-
political problems of Sophist Athens in the late 5th c. It is the culmination
of prolonged experiments by Euripides, who tried to adjust form and
content. However, it is still debated what the form itself is: a tragicomedy,
melodrama, pure tragedy, or thriller. Latacz was the first to point to the
possible connection of the genre of Orestes with thrillers. The researcher
deemed it possible to consider the drama in the context of a thriller.1

To expand on this view, I would like to revert to the popularity of
Orestes in antiquity. In fact, if not the element of thriller, the play couldn’t
achieve such level of popularity among the spectators. The genre scheme
of character and action developing represents the novelty suggested by
Euripides to his audience and much more important is the fact, that his
genre novelty was required by the Euripides” audience itself. In fact, this is
the classical example of the self-replective nature of Ancient Greek
Theatre. Within the liminal space, theatre always reflects the socio-political
perturbations of its era and moral and psychological changes under way
within society.’? Voluntarily or absolutely intuitively, high-class authors
offer spectators what the spectators demand from them also absolutely
intuitively. Thus, Orestes can partially be regarded as a product ordered by
the public.

9 Porter, Studies in Euripides Orestes, Leiden 1994, 17.

10 See: Vellacott Ph., Ironic Drama: A study of Euripides’ Method and Meaning, Cam-
bridge University Press 1975. The researcher believes that the drama is full of historic
allusions. Lines 1,167-1,171 of the text describe Athens' nostalgic feelings for the he-
roic era of Pericles. The fatal enmity between Atreus and Thyestes is interpreted as an
allegory of the confrontation between Athens and Sparta. This interpretation trans-
forms Helen into beauty, culture, and grace destroyed by war and the grave psycho-
logical condition of Orestes reflects the depressive condition of society in general.

1 Latacz J., Einfuhung in die Griechische Tragodie, Gottingen 1993, 382.

12 Latacz J., Op. cit., 376.
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Paradoxically, Athens that was tired of the 20 years of Peloponnesus
War wanted to see on the scene a performance, which would constantly
keep it in expectation of horror. This is qualitatively the same as taking
tragic pleasure in seeing one's own misfortunes on the scene. Orestes was
popular on the scene on the one hand, due to the coincidence of the
emotional conditions of spectators and protagonists, similarity between
the situations around them (I mean the post-war periods, which is very
difficult for the public to survive psychologically - Athens/Peloponnesus
war and Orestes/Troy war), the insane aspiration of protagonists to resort
to any method to save their own lives, which seems to reflect the pathos of
Euripidean era, and on the other hand, due to the spectacular visual side
of the drama.

This correspondence with the contemporary era and its so-called
"thriller" aesthetics, which emerged due to absolutely concrete causes and
did not exclude the text's tragic nature, proved to be completely alien to
the opinions on tragedy held by Aeschylus and Sophocles. However, it
was something new in genre and content, which remained partially
unclear to philologists of antiquity, and is clear and acceptable to us,
because there is no difference between the spectators of the Euripidean
theatre and spectators of our era as regards world views and tastes.
Human beings' natural inclination towards physical or psychological
violence and their particular desire to observe violence on the scene and
take tragic pleasure from it seems to have been inherited, together with
other aesthetic categories, by the modern Western European culture from
the antique era. Thrillers have proved to be the best form of showing
protagonists' violence against each other and others in the literature and
cinema of the 20t century.

It is quite difficult to describe thrillers within one framework of defini-
tions. This genre is at the same time complex and devoid of any structural
or stereotype frames, which provide authors with major opportunities of
improvisation. It comprises both written and modern audiovisual texts. It
can be defined as the unity of certain features. The most important feature
of them is to give spectators the feeling of horror, constant tension,
uncertainty, fear, and expectation while the story unfolds. This is achieved
by means of the quick alternations and completely unexpected
turnarounds of events.

Crime, murders, revenge, political conspiracies, psychological anoma-
lies, paranoia and so forth are the main themes in thrillers. Thrillers were
probably most perfectly represented in cinematography. Although the list
of novelists, who worked in this genre, is quite long, Alfred Hitchcock's
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films are believed to be classical examples of thrillers, as they served as
models for filmmakers of the following generation such as Martin
Scorsese, David Lynch, David Cronenberg, Dario Argento, Darren
Aranofsky and others, who created very high-class thriller films. It is also
noteworthy that one of the most high-profile films of Hitchcock - Psycho -
is a very interesting interpretation of the Orestes story.

Greek mythology and specifically the final episode in the story of
Pelopides is an excellent material for a classical thriller. The Orestes story
provides an opportunity for the artistic interpretation of crime and
violence as independent socio-political and psychological phenomena,
while crime and psychological anomalies are major components that bring
closer the Euripides theatre and the concept of modern thrillers.

I think that it would be most appropriate to study Orestes in its
juxtaposition with psychological and criminal thrillers, which are one of
the quite numerous subgroups in the genre. So what is a psychological
thriller? Conflicts between protagonists in these types of narratives are
rather mental and emotional in nature rather than physical. Due to
absolutely accidental and predetermined circumstances, heroes find
themselves in hopeless situations, which they are unable to emerge from
independently. Their mind is in the constant process of searching. The
search for a way out of the situation that has taken shape and the instinct
of self-preservation force them to become oppressors and extremely cruel
towards others and even themselves.

Like in case of thrillers in general, we cannot speak about models or
patterns of plots in psychological thrillers. The general concept is that the
perception of reality, its acceptance and the complicated and contradictory
path to self-perception, which often lead protagonists to self-destruction,
are coordinating features that unite psychological thrillers in one circle.
General standards of thrillers are observed at the level of unfolding
events. What is most important, psychological thrillers differ from other
sub-genres in one essential feature: the supremacy of action and the
nominal nature of characters are reversed in psychological thrillers. Plots
are of minor importance in them. Events are to unfold in the stories,
because they are to describe the psychological conditions of characters and
enable them to show their features. In the meantime, the minor
importance of myths is one of the features of Euripides' dramatic vision
and Orestes is the most prominent work among such tragedies.

The essential Euripidean novelty in the seemingly exhausted Orestes
problem lies precisely in the completely new vision of the mental state of
the hero. Orestes is effectively a tragedy, where everyone and everything -
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even the most insignificant detail - runs on one central problem of
showing the psychological condition of a desperate person, who killed his
mother, and this is achieved due to the events that unfold in an absolutely
unexpected and quick manner like in thrillers. If we take a look at the
tragedy from this angle, the seemingly chaotic text will become more or
less ordered semantically, as Euripides wanted to present the spiritual
condition of the protagonist not only statically, but also dynamically.

The change in Orestes' spiritual condition marks the beginning of an
essentially new phase of the tragedy. In this case, I share Conacher's
theory of dividing the tragedy into three parts: psychological, rhetorical,
and "violent", although making the division, researchers mainly rely on
elements of the plot rather than the hero's mental state, which prevents
them from resolving the problem of inconsistency.’®> However, if we rely
on Orestes' mental state as a criterion, we will see that events unfold in the
manner they should unfold in accordance with the rules of thrillers,
which, in this case, are very liberal. Visually, they are as unexpected and
horrific as possible and, at the same time, absolutely logical and motivated
intrinsically.

Two-sided relations between the myth and ethos take shape in the
tragedy. On the one hand, the plot is given and Clytemnestra is killed,
which makes Orestes such as he is at the start of the drama, but later, the
protagonist creates a plot himself. It is this type of relation that should
take shape in any text to enable us to consider it as a psychological thriller.
Orestes is a tragedy about a hero, who feels the crime he has committed to
the full extent and makes a certain attempt to perceive this crime in a
rational manner. It is not essential for Euripides to clarify whether
Apollo's appeal is just or unjust. It is much more important for him to
clarify how a person can bear the heavy burden of killing his mother and
what changes take place in his mind against this background. Thus, it is
possible to say that Euripides is a kind of paradigmatic author not only for
the leaders of the post-classical drama, but also representatives of the
genre, which is regarded for now as a priority of the 20th c. cinematogra-

phy.

13 Conacher D. J., Euripidean Drama: Myth, Theme and Structure, Toronto 1967, 234.
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Giorgi Ugulava (Tbilisi)

IDEE DER UTOPIE IN ALTGRIECHISCHER LITERATUR UND IHRE
MODERNEN REZEPTIONEN

Bildung einer idealen Gesellschaft ist auf jeder Entwicklungsstufe der
Menschheit aktuell. Aber da keine von solchen Ideen oder die Bemiihun-
gen, sie zu verwirklichen, nie zur besteheden Realitdt passten, sollte man
alle diesen Ideen fiir Utopie halten. Obwohl der Begriff “Utopie” aus dem
sechzehnten Jahrhundert stammt und mit dem Namen von Thomas
Morus verbunden ist, gibt es auch in antiker Literatur eine Menge
Konzeptionen zur Gestaltung der utopischen Macht und Gesellschaft. Die
Feststellung des Zusammenhangs zwischen den in altgriechischer
Literatur (vor allem in Kunstliteratur) dargestellten Konzeptionen und
den utopischen Modellen zur Formierung der idealen Gesellschaft wird
gerade unser Diskussionsobjekt sein.

Uber das obengenannte Thema zu diskutieren, fangen wir mit Homer
an. Bevor wir in der Epoche von Homer geschilderte ideale Gesellschaft
von Phaiaken erortern wiirden, beschreiben wir erst kurz die allgemeinen
Kennzeichen, die fiir Utopie typisch sind. In seinem Werk “Sozialutopien
der Antike” erwdhnt R. Miiller (9,18) von den Ursachen fiir die Bildung
der Utopie: “Sozialutopie ist Ausdruck des Verlangens nach Verdnderung
bestehender Zustdnde im Leben der Gesellschaft”. (9,21) “Nicht, wie man
gemeint hat, eine unbestimmte Sehnsucht des Menschen nach dem
verlorenen Paradies, der glauben an eine “gute alte Zeit”, die Ehrfurcht
vor der Vergangenheit als solcher waren es, die das Idealbild vom
Goldenen Zeitalter heraufbeschworen, sondern das unmittelbare Erleben
schwerer gesellschaftlicher Konflikte prigte die Gegentiberstellung von
“goldener” Vergangenheit und “einsamer” Gegenwart.”

In altgriechischer Literatur und Kultur begann es sehr frith, mythische
Volker idealisiert zu werden. Nach der antiken Tradition lebten die



408 Giorgi Ugulava

Libyener, Hyperboreer, Athiopiener und die Einwohner der Insel am
Westsee entfernt von zivilisierter Welt. Feste Verbindung mit Natur, gutes
Klimat und hervorragende natiirliche Bedingungen bestimmten ihr seliges
Zusammenleben.

Bei der Beratung tiber die allgemeinen und Hauptmerkmale der idea-
len Gesellschaft sei es zu erwidhnen, dass die ideale Gesellschaft normaler-
weise materiell gut versorgt ist; Es gibt keine Anzeichen, die die
Ungleichheit nach den Sozialklassen und der Vermogenslage bezeugen.
Ansonsten sagt es meistens das Privateigentum ab. Ein anderes Merkmal
fiir die ideale Gesellschaft ist der Trieb zum Frieden, wenn, wie R. Miiller
bezeichnet (9,21),” Léwen und Schafe nebeneinander friedlich leben.”

Moderne Utopien sehen die absolute Gleichberechtigung allerdings als
Hauptgrund fiir die Bildung der idealen Gesellschaft an. Wegen der
Gefahr des Terrorismus und der Atomkatastrophe wurde die Idee vom
sogenannten “Worldpeace” - die Welt ohne Kriege, Waffen und irgend-
welche Diskrimination am Ende 20.-21. Jahrhundert ziemlich populir.

Moderne Utopien kénnen in ein paar verschiedenen Gruppen verteilt
werden: Die Erste davon - Okologische Utopie, sieht die Umweltver-
schmutzung vom Menschen und schidliche Einwirkung auf die Natur als
die wichtigste Gefahr an und forscht nach solcher Form, die dem
Menschen, der mit der Natur in maximal harmonischem Verhiltnis steht,
ermoglicht, gliicklich und unbesorgt zu leben (zu dieser Gruppe gehoren
der Novelist Jack Vance und der Philosoph Marius de Geus). Die zweite
ist technologische Utopie, die im Gegensatz zu der 6kologischen Utopie
findet, dass der Mensch fiir sein Wohlleben vor allem den technologischen
Aufschwung zu erreichen hat (das Werk von Lain Bank — “die Kultur”).
Okonomische Utopien entwickeln hauptsdchlich in zwei Richtungen: Die
Erste - kapitalistisch, die jede Form des Privateigentums akzeptiert und
um ideale materiell-okonomische Bedingungen zu schaffen, freies
Marktprinzip als das Mittel dafiir hilt. Die Zweite - sozial-kommu-
nistische, die im Gegenteil jede Form des personlichen Eigentums
verneinet und im Rahmen von der Ablehnung der Ungleichheit bei der
Vermogenslage, Verneinung der Geldscheine und Idee der Sammlung des
materiellen Wohlhabens entwickelt. Das sind die Hauptmerkmale, die
allgemein fiir antike und moderne Utopien typisch sind. Unten werden
wir in altgriechicher Literatur dargestellte utopische Modelle schon
detailliert im Einzelnen beurteilen und die mit den modernen
Konzeptionen der Utopie vergleichen.

Der erste Autor, der das Modell der idealen Utopie beschreibt, ist
Homer. In Odysee geschildertes Konigreich von den Phaiaken nihrt sich
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mit dem Einrichtungsstil des Staates und der Konzeption der idealen
Form und dhnelt mit dem Lebenstil und den Prinzipien den anderen
Modellen des idealen Raums, wo die Menschen in ewiger Seligkeit leben.

Der Gott ist den Phaiaken wohl gemeint, ihre Stadt ist selbst von
Hephaistos aufgebaut; Reichtum und hervorragende nattirliche Bedingu-
ngen, die die Fruchtbarkeit und dementsprechend materielles Wohlhaben
bestimmen zidhlen zu den meist notwendigen Wohnbedingungen. Das
préchtige Schloss von Alkinoos, die Hafen und gut verarbeiteter Erdboden
weist gerade auf diesen Reichtum hin. Das sind zugleich wesentliche
Anzeichen fiir Zivilisation. Da Phaiaken gute Seeleute sind, ist in ihrem
Staat der Handel auch stark entwickelt. Aber trotzdem gehéren Handler
zur Unterschicht im Vergleich mit den Kampfern und der Leute, die die
Waffen gut verwenden kénnen.

Im Staat herrscht der Konig Alkinoos. In diesem Fall geht es um die
Alleinherrschaft, was schon spéter von den Theoretikern der Staatsein-
richtung (Aristoteles, Cicero) als die meist positive Form der Verwaltung
bezeichnen, bzw. Die monopolische Verwaltung eines gutmiitigen und
weisen Mannes, dessen Volk gliicklich und zufrieden ist. Homer betont
mehrmals: “Alkinoos ist ein weiser Konig, gelobt von der Leute (Od., VII,
10-11; 23).” Obwohl uns die Gutmiitigkeit und Weisheit von Alkinoos
nicht ldsst, bei ihm in Verdacht kommen und Kritik an ihm tiben, gibt es
im Reich von Phaiaken das Prinzip der Machtsverteilung und der
Balancierung. 12 Konige walten tiber Phaiaken und der 13. Konig ist
selbst Alkinoos, der noch hoher steht, als die Anderen, aber trotzdem ist er
meist der Erste unter den Gleichberechtigten als der absolute
Alleinherrscher. Es sei zu erwdhnen, dass im Reich der Phaiaken Feu-
dalschicht existiert, die stimmenberechtigt sind und ohne sich mit ihnen
zu besprechen und ihre Beratung in Betracht zu ziehen, trifft der Konig
keine Entscheidung. Beim ersten Treffen mit dem Leser tagt der Konig
gerade mit Adligen (Od., VI, 55). Da diese Besprechung nicht einmalig ist,
wird damit bestétigt, dass die Adligen im Konigschloss einen festen Platz
besitzen (Od., VII, 98) und obwohl der Kénig Alkinoos dabei ist, wird die
Bitte von Odysseus von dem &ltesten Adligen unter Phaiaken, Echeneos
beantwortet (Od., VII, 155-159). Ansonsten will sich der Alkinoos fiir die
Heimkehr von Odysseus ohne die Beratung mit Adligen nicht entscheiden
(Od., VII, 186-190). Und zwar, er fangt die Tagung nicht an, bevor sich
nicht alle Adligen versammeln und ihre Plitze nehmen (Od., VIII, 11; 24-
26). Diese Episoden zeigen, dass die adlige Schicht und aus ihr formiertes
Tagungsorgan systematisiert und institutionell sind, eine der wichtigsten
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Regierungsstufen bildet, wodurch die Staatsregierung balanciert ist und
Phaiaken gemeinsam regiert.

Das Prinzip der Herrschaftsteilung auf verschiedenen Stufen, die
Existenz vom Monopolisten im Staat und die beeinflussende Schicht der
Adligen, was die Voraussetzungen fiir die stabile und effective Regierung
sind, halten sich fiir eines der Hauptprinzipien fiir die Staatseinrichtung,
die fiir ein volstdndiges Staatsmodell obligatorisch sind. Da dieses System
bei Phaiaken bereits funktioniert, wiare es durchaus denkbar, dass diese
Prinzipen schon in der Epoche von Homer idealisiert waren.

Die Situation, dass die Einwohner das Wasser im Hof des Kénigschlos-
ses fiillen (Od., VII, 130-131), weist darauf hin, dass es zwischen dem
Konig und seinen Biirgern minimale Distanz gibt. Die werden zusammen
in einem rechtlichen Raum beurteilt; selbst der Konig und sein Vermogen
sind am Wohlstand des Volks orientiert. Diese Ansicht unterstiitzt der
Dialog zwischen Odysseus und Nausikaa, wenn Nausikaa Odysseus
alles verspricht, was zur Untersttitzung der Armen dient (Od., VI, 192-
193). Wie sie sagt, funktioniert im Reich von Phaiaken ein gut orga-
nisiertes System fiir Sozialhilfe, was ein hohes Entwicklungsniveau vom
Staat noch einmal bezeugt.

Allgemein fiir Phaiaken ist die hohe Qualitdt der Freiheit cha-
rakteristisch, was sich auf jedem Lebensstufe des Landes zeigt. Im
Gegensatz zur patriarchalischen Gesellschaft von Achaiern, sind bei
Phaiaken sowohl Minner, als auch Frauen gleichberechtigt. Arete - die
Frau von Alkinoos ist besonders respektiert. Das ganze Volk folgt ihr und
zwar sehr oft hat sie Konflikte zwischen Ménnern geldst und bereinigt
(Od., VII,69-78). Nausikaa ist auch eine ziemlich unabhingige und mutige
Person. Gleichberechtigung zwischen Mannern und Frauen war fiir die
egeische Gesellschaft in der Homerepoche eine absolute Innovation.

Eines der Hauptprinzipien zur Beurteilung der Phaiaken als ideale
Gesellschat ist ihr Verhiltniss zur Kunst und zum Sport. Boxen, Laufen
und andere Sportarten sind hier entwickelt (Od., VIII, 100-104). Man singt
und tanzt wéhrend des Festes (Od., VIII, 245-255). Der Sanger Demodokos
ist von allem geehrt (Od., VIII, 472). Die hohe Entwicklung der Kunst und
Kultur ist allerdings das Zeichen fiir die hohe Entwicklung des Staates
und dieses Hochniveau ist eine der wichtigen Voraussetzungen zur
Bildung einer idealen Gesellschaft.

Die “Welt” von Phaiaken liegt viel weitab vom menschlichen Raum.
Dieses Faktum sollte zeigen, dass Homer, wie auch andere Theoretiker
und Kiinstler, meint, dass eine ideale Gesellschaft nur theoretisch existiert.
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Auf eine praktische Weise konnte solches System nicht funktionieren.
Gerade deswegen ist dieses Modell als utopisch bezeichnet.

Mit dem Einrichtungsprinzip néhrt sich der Staat von Phaiaken dem
modernen wesentlichen Ideal, der die maximale Balancierung der Macht,
hohe Qualitdt der Freiheit und Gleichberechtigung meint. Trotz alles
konnte man die Konzeption von Phaiaken fiir die Staatseinrichtung fiir
realistisch halten, denn die Gleichberechtigung in ihrer Gesellschaft ist
keine Art der absoluten Gleichberechtigung, die ungerecht, unecht und
zwar einigermassen unerreichbar ist. Wegen der menschlichen Natur und
Mentalitit ist eine absolute Gleichberechtugung nicht zu erreichen. Das
Modell von Phaiaken gilt fiir die Gleichberechtigung nach Ehre. Die
Beziehungen zwischen Regierung und Biirgerschaft ist meist partner-
schaftlich als despotisch.

Ein utopisches Modell zeichnet uns Hesiod - ein Dichter aus der
Archaik Epoche. "Goldenes Jahrhundert” von Hesiod ist ein klassisches
Bild der Utopie. Die Menschen vom ”“goldenen” Jahrhundert, die harmo-
nisch mit Natur und Gott leben, sind mit allem versorgt und fiihlen sich
gliicklich. Zwischen Menschen gibt es totale Gleichberechtigung aber
trotzdem meint Hesiod, dass die Wiederkehr der goldenen Zeit unmoglich
ist. R. Miiller bemerkt (9,21): “Freilich glaubte Hesiod nicht an eine
Wiederkehr des Goldenen Geschlechts.” Fiir ihn ist das Goldene Jahrhun-
dert verlorenes Paradies, das nicht mehr wiederkehrt. Daran ist vor allem
der Mensch schuldig, der vom Gott Abstand nahm und nach menschlicher
Entwicklungsrichtung ging. Es gibt noch ein viel realistischer Konzeption
von Hesiod, die auch mit obengenannter Frage verbunden ist. Die bezieht
sich auf zwei Prinzipien: Arbeit und Gerechtigkeit. Fiir Hesiod bedeutet
Arbeit der Weg zur Vervollstindigung und bringt Freude. Gerechtigkeit
ist eine Hauptwaffe gegen soziale Ungleichheit. Die Motiven der Utopie
sind auch in moderner Welt stitig. Heutzutage sind Gerechtigkeit und
Arbeit, die auf gesellschaftliches Wohlwollen gerichtet sind, als Hauptkri-
terien zum Bau der idealen Gesellschaft annerkant. Bestimmte Anzahl der
Wissenschaftler sieht wihrend technologischen Aufschwungs eine Gefahr
vor dem maximalen Riickzug des Menschen vom Gott, was in erster Linie
wichtige Bedrohung fiir die Erde ist. Diesbeziiglich hilt Hesiod den
Verzicht auf technologische Fortschritte und den Drang zur Harmonie mit
Natur als eine Voraussetzung fiir gliickliche und unbesorgte Zukunft.

Noch ein antiker Autor, der eine utopische Gesellschaft beschreibt, ist
Aristophanes. Er findet, dass der Anlass zur Bildung einer utopischen
Gesellschaft die Unzufriedenheit mit existierender Realitit ist. Euelpides
(Aristophanes “die Vogel”) gefillt das Leben in Athen nicht, weil man in
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Athen Steuer und Strafen bezahlen, stindig auf Gerichtverhandlungen
sind und gerade aus diesem Grund suchen sie nach einem ruhigen
Wohnort. “Genau deswegen plant er, aus Athen wegzuziehen und
zusammen mit den Vogeln zu leben. Euelpides sagt, dass ihm Aristokratie
nicht gefdllt. In der “Weibervolksversammlung" ist fiir Praxagora die
Unzufriedenheit mit bestehendem Zustand das Hauptmotiv fiir die
Formierung einer neuen Staatseinrichtung. Praxagora bemerkt, dass “die
Stadt von unwiirdigen Personen regiert wird, “ “die Stadtsregierung wird
sinnlos durchgefiihrt”; “ Staatsbeamten berduben das Volk, keine erinnert
sich an gesellschaftlichen Wohlstand und kiimmert sich nur um sich
selber”. Es funktionier kein Rechtssystem: “In der Stadt sind Vorrater und
angebliche Zeugen und sie ist voll von Hungrigen, Nackten, Auseinander-
setzungen, Neid und Gewalt”. In 1570-ster Zeile jauchzt Poseidon:
“Demokratie, wohin willst du uns?!” In 685-690-en Zeilen bezeichnet
Koryphéde die Menschheit als ein “ehrloser” und “armer” Volksstamm.
In beiden Komodien versuchen die handelnden Figuren von
Arstophanes aus der schweren Situation einen Ausweg zu finden. In “die
Vogel” bemiihen sich Euelpides und Peithetairos unter Vogeln einen
alternativen Raum zu schaffen. Hiermit werden Vogel als oberste
Lebewesen der Welt gepriesen. Euelpides meint, dass sie die Welt besser
steuern, als Menschen. “Weibervolksversammlung”_beschreibt Aristopha-
nes ausfiihrlich neue Gesellschafts- und Staatsordnung. Mit der Leitung
von Praxagora beabsichtigen die Frauen, die an der Spitze der
Stadtverwaltung sind, im Rahmen des Verzichts auf die Privateigentums-
formen (inkl. Annulierung des Geldscheins, und die Existenz gemeinsa-
mes Ehefrauen und Kinder), gemeinschaftliches Eigentum an Grund und
Boden einzufithren und tatsdchlich, kraft der Stiftung absoluten
Kommunismus, eine Form der Stadtverwaltung zu gestalten, die fiirs
Wohlleben der Einwohner sorgt. Fiir Praxagora bedeutet Privateigentum
der Hauptgrund fiirs Unrecht, Gewalt und andere Unannehmlichkeiten.
Am Ende der Komddie tiberzeugt und das von Praxagora gestaltete Bild,
das bis zum Nonsens der Staatsordnung erreicht hat und auf dem einen
Erwischungsversuch eines Mannes von Frauen dargestellt ist, dass
Aristophanes mit seinem tiblichen satirischen Schreibstil sowohl die
athenische Demokratie, als auch wegen der Verneinung des Privatei-
gentums formierten Kommunismus. R. Gordesiani bemerkt: “Heutzutage,
wenn die Menschheit kraft der praktischen Durchfithrungder kommu-
nistischen Idealen wichtige Erfahrungen gesammelt hat und zwar dafiir
ziemlich scharfe Muster bekommen hat, konnte man nicht umhin, sich
tiber die geniale Einsicht iiber die kommunistische Organisation des Le-
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bens einer Gesellschaft zu wundern, die in der Komddie von Aristophanes
geschildert ist.” Und noch ein Zitat von R. Gordesiani: “Und “die Vogel”
beabsichtigt, utopische Neigungen von Athener, die wegen der Kriege,
anstrengender politischen Atmosphdre und sozialer Instabilitit
“erschopft” sind, bis zum Nonsens zu erweitrn.”

Die Tendenz der Neigung zur Flucht vor anstrengendem Alltagsleben
ist in der letzten Zeit ziemlich aktuell geworden. Stindiger Zeitdruck,
alltaglicher Stress und iibertriebene Konkurrenz fithren zum Trieb nach
Einsamkeit. Solche Willen werden auch in der modernen Kinema-
tographie dargestellt (z. B. der Spielfilm “Into the wild”).

Wihrend der Krise des Systems von griechischen Polisen hat der
grofite Philosoph dieser Epoche - Platon an Forschung nach neuen Wegen
teilgenommen. Wenn Aristophanes mit seiner iiblichen Ironie sowohl
bestehende Realitit, als auch ihre Kampfmethoden kritisiert, beabsichtigt
Platon durch eine Reformation der Gesellschaft gliickliche Zukunft zu
erreichen. Auch in diesem Fall wurde die Unzufriedenheit mit vorhande-
ne Wirklichkeit die Ursache fiir Entstehung einer utopischen Konzeption.
Nachdem Platon alle bekannten Systeme fiir die Staatseinrichtung zur
Begutachtung vorlegt, schliesst er, dass keines von diesen Systemen ideal
und langfristig ist. Er schafft ein innovatives Modell, zu dem durch die
Ablehnung jeder Form des persénlichen Eigentums und die Offentlichkeit
jeder materiellen Grofse die Bildung eines seligen und harmonischen
Zusammenlebens als Grund liegt.

Bekanntlich besteht das Staatsmodell von Platon aus drei Sozialgrup-
pen: Lenker-Philosophen, Wéchter und Arbeiter. Nach seiner Meinung, ist
es fur den Staatswohlstand nétig, dass entweder die Philosophen an die
Spitze der Regierung kommen, oder selbst die Verwalter Philosophern
werden, den fiir jeden Menschen, der wiirdig sein will, ist es sehr wichtig,
dass er die Wahrheit respektiert.

Tatsdchlich spielen die Lenker-Philosophen im Staat von Platon bei der
Beschlussfassung (Kriegeserklarung, Waffenstillstand, Erziehung der
Biirger und s. w.) und Legislative eine wichtige Rolle. Die Wéchter sind
als ausfithrendes Organ bevollmachtigt. Sie durchfiihren die Entscheidun-
gen von Leitern, schiitzen den Staat vor dem Aussenfeind und innerlichen
Verwirrungen. Bei Wohnverhaltnissen werden sie von anderen Biirgern
gefordert.Wachter besitzen iiberhaupt kein personliches Eigentum und
werden mit Nahrung und Wohnort von der Regerung versorgt. Als
Waichter werden korperlich gut gebaute Kinder gewéhlt, die von Geburt
an von ihren Eltern getrennt werden und sich mit anderen Gleichaltrigen
auf Staatskosten mit standiger Militirgymnastik beschiftigen. Ein nicht
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ganz besonderes Alltagsleben, stindige Gymnastik und Verzicht auf alles
sind Garantien fiir ihre Erziehung als beste Kampfer.

Platon verneint jede Form des Privateigentums, mit Ehefrauen und
Kinder eingerechnet, denn in seinem Staat sind sowohl Frauen, als auch
Kinder gemeinschaftlich fiir alle Bewohner.

Eine Frage, die in der liberal-demokratischen Gesellschaft des 20.
Jahrhunderts nicht unterstiitzt werden darf, ist ewige Kontrolle vom Staat
bei jedem Aspekt des gesellschaftlichen Lebens. Der Staat von Platon ist
absolute totalitdr. Das heist, dass die Staatsregierung alle Informationen
tiber Staatsbiirgerschaft von Grund auf kontolliert. Die Biirger diirfen
keine Infrmationen einholen, die durch literarische oder kiinstlerische
Quellen geliefert werden und fiir Staatsideologie unakzeptabel sind.

Es gibt sehr viele Beispiele fiir die Gesellschaftsbildung durch
gewalttidtige Massnahmen. Sowjetunion, faschistisches Deutschland, das
Kuba von Fidel Castro iiberzeugen uns vom Misserfolg solcher
regierungsmethoden.

In “Weibervolksversammlung” von Aristophanes und in “die Repub-
lik” von Platon dargestellte utopische Modelle wurden von der zweiten
Hilfte des 19. Jahrhunderts und am Anfang des 20. Jahrhunderts mit
einigen bestimmten Transformationen besonders aktuell. Sowohl in
Griechenland, als auch in der modernen Welt wurden die sozialistischen
Ideen auf dem Boden der Kriege, des Unheils und der sozialen
Ungleichheit entstanden. Zu Beginn des 20. Jahrhunderts ist die Idee der
Bildung eines gemeinsamen staatlichen und gesellschaftlichen Wohlha-
bens mit hohen Massstaben besonders populdr geworden. Obwohl die
Sowijetunion unerfolgreich funktioniert hat, wirken auf der kommunis-
tischen Ideologie gegriindete utopische Konzeptionen noch weiter. Im
Rahmen der Staatseinrichtung entwickelten sich eine Menge Staaten im
Bereich von Ausbildung, Medizin und Sozialschutz mit einer sozia-
listischen Form weiter.

Schliesslich kann man anlédsslich vier beurteilter Utopien aus der
altgriechischen Literatur als Konsequenz ziehen, dass die modernen Uto-
pien mit den antiken Modellen wesentlich und konzeptabel eng “ver-
wandt” sind. Ein einziger Unterschied ist damit verbunden, dass heut-
zutage, in der Epoche des technischen Aufschwungs, sind die Baumittel
einer idealen Gesellschaft meistens auf technologischen Innovationen und
fantastischen Entdeckungen bezogen. Ansonsten beeindriicken uns die
liberallen Phaiaken, relativ konservative und in dem herkémmlichen
Modell des “Goldenen Jahrhunderts” “Goldene Generation” von Hesiod
bis zum Nonsens erreichte “die Vogel” von Aristophanes und auch sein
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Werk “Die Weibervolksversammlung,” kurze Bagutachtung der totalita-
ren Gesellschaft von Platon, dass die utopischen Konzeptionen zur Staat-
seinrichtung in altgriechichen Literatur mit hohen Mafstaben geschildert
waren.
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EppavoonA Bappovvrg (Kopotnvr)
H EAAHNIKH AATKH AATPEIA METAEY ANATOAHZ

KAI AYZHX: ZHTHMATA IIOAITIZMIKOY AIAAOTOY XTH
OPHIKEYTIKH AAOTPA®IA

Zmv avakoivworn avty eSetafoviar ot emdpaocelg mov dexdnkav ot
EMPEPOVG HOPPEG NG ENAN VKNG AiKI|G AaTpeiag, T000 amo v AVAatolr),
o000 kat amo ) Avon. H e§étaon yivetrat oe d0o emimeda: oTa OxeTKA He Ta
¢0ypa mov mepiPallovv Kat mpoodlopifovy TV eKKANOLAOTIKI] AdTpeid,
OTIOG POPPEG TEAETOLPYIK®V OTOXelwv ToL éyovv ovpmepAn@dei otig
Aatpeotikég TeAeTovpyieg, aAAd Kat ota oxeTi{opeva pe Aaikd Spmpeva, ta
onola anavtodv oe didapopovg Aaovg, e MoiKileg oLYYeVIKEG pHeTald Tovg
pop@és, omnmg yia mapddetypa ta Aaika Spopeva mov mepthapfdavoov
HUHKEG TAPAOTAOELg TOL AapyetuIkod {evyovg Bavatog - avdotaon. Me
Bdon ovykexppéva napadelypatd, Moo IPOEPYOVIAL TOOO AIIO EMTONA
000 Kat amo PAOYpAPIKr| EpepVd, IIPOKDITTEL OTL OPLOPEVA CIIO TA KOWA
aota otolyela mpogpxovial amd apydaieg, MPOXPLOTIAVIKEG Adatpeieg g
Avatohrig (1), dMa ogeihovtar oe OvTkég emdpdoelg, AOY® TG
Aatwvokpartiag MOAAG®V IEPLOX®V TOL EAANVIKOD X®POL KAl KAIold
aroteAobY APYETLIIKA OToLXeld TOL AATKOD MOAITIOHOD, TIOL AV KAl €K
PTG OWYemG @AiveTal OTL OQelAOVIaL Of MOATIOHIKEG EMPLOOEL,
OLOLAOTIKA IIPOEPXOVTAL AIIO HOPPEG IOV EMY®PLALOLY dlayPOVIKA O
TOITKA MOAITIOPIKA OLOTHPAT, X®PLG va oLVIoToLV IepuITROEelg evbeiag
mpoglevong 1] Katay®yng amo to mapeAdov (2). Ilpoxertatr ywa 1
dtepevvnon SLadKaol®V MOATIOpKOL Staloyov oto medio Trg Bpnokev-
TIKN)G AdOypa@iag, MOL OLOLAOTIKA SIAPOPP®VOLY TV OLOLA KAl Tig
eKONA®Ooelg TOV AAIKOV TOAMTION®V OtV  €0pUTEPT TEPLOXT) THS
Notwoavatolkrg Evpommg.
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‘Ooov agopd to npeTo amod ta emineda dlepedbvrong Tov Beépartog moo
dlaxpifnkav mapamndve, eivar yveootd OTL 0 XPOTIAVIOROS Kat 1)
opbododia evomPATOOAV Hld OLlpd Ao MHPOXPLOTIAVIKA OToleid, Ta
omola pe To IEPACHd TOV dI®V®V eVIaXOnKav Oopald OTlg avtioTtolyeg
Hop@ég g Aatpeiag, ekKANolaoTikng Kat Adikrg. Ta otoyela avtd, moo
katd kaipoovg Owovpevikég kat Tomxég Zovodot, alha kat Iatépeg g
ExxAnotag mpoondfnoav va efoPfelicovv Kai va AavTKATAOTOOLV He
aM\a, TeAKd, OTr) OLVTPUTTIKI IAelovOYn@ia Tovg, evoopat®bnkav oty
xpotaviky Adaikr) Adtpeia Kat petactolyeiwfnkav, mpav  SnAadr)
IIPOOMPLVO XPLoTLAaVIKO meplexopevo (3). H evoopdtmon tov popeav, Tov
WWe®V, TOV AVIINAYPEDY KAl TOV TEAETODPYIKOV MPAKTIKOV II0D TI§
OLVAIIOTEAOLY OTO COPA TG XPIOTIAVIKIG AAIKNG AdTpeiag, ovvioTd pia
e80X®G eVOLAPEPOLOA MEPUTTM®OT) HOATIOHIKOD S1aAOY0DL: yia Iapddetypd,
ol mavdapydateg aviiyelg yla Tov Ovijokovia xat avaotpévo véo 0eo,
AIIOTENEOPA T1)G PLOLKIG IIAPATPN 0L TG TIOPELAS TOV ONPINTPLAKDV AIIO
) omopd = Bavarto oty PAactmon = avaotaon (4), OTov XPlOTIAVIOHO
AIIEKTNOAV €VA VEO OOTNPLOOEG TTEPLEXOPEVO, TTOD TMPAYHATIKA AANade v
nopeta g avlpomvng wotopiag.

Tp® amo Tig 10éeg ALTEG TIEPIOTPEPETAL £VA PEYANO HEPOG TV ATKOV
OpnokevTKOV  TeAeTOLPY®V  OA@V TV  0pBodolmv  Aamv g
Notwavartolwkrg Evpermng, mov mpaypatikd mnpoodiopifoov v Adix)
Aatpeia Toog. Ao Tov 1610 pdAloTa KOKAO Tg aypoTikig Aatpeiag, ot pileg
TOL OIIOIOL PIOPOVV VA EVIOMIOTOLY OTI§ AMAPXEG TG EVAOXOANO1G TOL
avBparmov pe TV Tpogonapay®ytkr dtadkaoia, dpa Kat OtV avyr) Tov
avlp®Imvov MOATIOPOD, VLIAPXOLV IMOANEG HOPQPEG IOV KAl Onpepd
Bploxkovtal ev xproet, onmg ywa mapdadetypa moMda Aaikda dpopeva, ot
amapyeg (5), ot amodidopevor Opnokevtikot ovpBoAiopol oe Paokd &idn)
datpogr)g (6), axopn xat ot avOvot otoAopot (7), pe 1) paytkoOpnokevTt-
KI| onpaoia Ttoog Xe OAeg TG HEPUITMOELS AAIKOV OP@HEVOV TIOL
EVTIAOOOVTIAl OT0 Oopd g Adikng Aatpeiag, mov eyypdagovrtat dnhadr)
OTOV ETNOL0 €0PTONOYIKO KOKAO KOl ODVOLOVIAL HE TV €0PTI KAIIOLOD
aylob 1} pe TOV €0pPTACHO ONHAVIIK®V OpIOoKeDTIKGOV YeyovoTaYv,
evorapyovv ot idteg pieg kxatr mapopoteg KataBolés. Xapaxinplotiko
mapddetypa, eV IPOKEWPEV®, dIOTEAODV Ol  IAOXAAvEg  Adikég
OpnoxevTKég TEAETOVPYLEG, O EPLPOPES TOV AVAOTACEDYV, Ol CryLAOHOL Kt
ol teAeTovpyKol xopoi, dia TV omoiwv emdiwketal o Kabaylaopog g
@vong (8). Xe ONeg aALTEG TG TEAETODPYIKEG HOPPEG  EVOIAPYOLY
PUTOAATPIKA KAl QUOIOATTPIKA OTOLYEld He MavApXald KATay®yl), MOV
evoopat®inkav yovipa otig ex@pdoelg g Adikng OpnoxkevTikoOTnTag,
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ATIOTEA®VTAG XAPAKTPLOTIKO Oelypa MOATIOHIKOD Otaloyov, oTo erminedo
g apadootaKr)g OpnoKeLTIKI)G COHIEPLPOPIS TOV AdOD.

To 1610 pmopet va napatnpnfet xat yia Tig MePUITMOOELS KATA TG OTIOleg
ovvaviovpe Yrypata ototyelolatpeiag, 6edvdpolatpeiag 1) mopolatpeiag
ota Aaikda Opnoxevtikda £0pa. Ot eByukég mopég, yia mapddetypd, Kat To
TEAETOLPYIKO AVAPHA TODG O €0PTEG ayi®V (I X. otig 23-24 Iovviov xata
myv eopt) Tov 'eveoiov tov Tiptov ITpodpodpov, otig 20 IovAiov xatd v
eoptr) tov mpogrty HAia k. Amw.) 1] oe peydhovg eoptoloytkodg otabdpodg
(Xprotovyevva, Oeopaveia, ITdoya k. Am.) (9), anotelovv e§ Avatolov
npogpyxopeva apyaia Aatpeotukda Oedopéva, mov 1npbav oe yovipo
MOMTIOpIKO O1dAOyo pe v emionpn xplotavikr Bpnokeia - dthoyo mov
Oev amoxleiel xat v vmapln Plaot)tov, OnKg Qaivetatr amod TV
o@OJPOTTA  TOV TIHAPIOV  yld TOug mAPAPdreg TV — OXETIK®OV
EKKANOLAOTIK®V  AIIAYOPEDOEDYV, IIOL TIPOKDIITOLV dIO TI§ aVANOYEg
OLVOOIKEG ATIOPAOELG — KAl TEAIKA EVOOPATOONKaV 010 OKENOG NG AATKLG
opBododng Aatpeiag, pe mv avoyr) g notpaivovoag ExkAnoiag kat mapda
g enionpeg avtiféoeig kat avudpdaoeig g (10).

Av autd ta npoyplotiavikd emPropara mg Aaikng Aatpetag fpbav
Koplog amod v Avatolr), pla oelpd amd GANa TEAETOLPYIKA OTolXeia
MPOEPXOVTAl dIId TNV XPLOTWAVIKY) AvOn, amd Tovg AdTivovg TG
Popatokabolikrg ExxkAnolag, mov AOym TV 10TOPIKOV ODYKLPLRYV, OII0
Tov 13° at. Kat petd, Koptapxnoav ot MoAEG Teploxég pe oxedov aptyeg
0pB660Eo eNAn VKo mAnBoopo. Oneg fTav @ootko, ot Opnokevtikég Teketég
Tov Adtivev, oo ntav emiong xplotiavol Kat pdAtota akolovBovoav
Aettovpy1KO TOmKO e MOAAEG e§OTEPIKEG KAl TOITIKEG OPHOLOTITEG TIPOG TO
avtiotoyo opBododo, emmpéacav xat toog Opbodofovg, pe amotéleopa
OoTtadlaKkd Oplopeva TEAETOLPYIKA OToela va evoopat®@bovv Kat oto
0p008080  TEAETOLPYIKO, EKKANOLAOTIKO KAl AdlKO. XAPAKTIPIOTIKA
napadetypata arotehovy 1 Pabpiaia emxpdtnon g MepLpopdag Kat Tng
IIPOOKLVNONG  OANOKANPOL TOL ZTALPOL HE TV  HAPACTAOH TOL
Eotavpepévoo Incov xata myv Axkolovbia tev ITabwv, to Ppddv g
MeydAng ITépmmg, avti mg ewovag g ZTavpooems, KATA TV apydia
op00doln ovvrfeia (11), aA\d xat 1 TPOOeoH TG XPLOOKEVTNTHG
napdotaong tov Emrtagiov @prjvov oxt oe tparmédl, 0To KEVIPO ToL Vaov,
KATd TNV OAAdOTeP!) IAapdadoor) Mov KATd Kavova tpeitat onpepa ota
napadoowakotepa opBodofa povaotipla, aMda  oe  avBootoAioto
KooPoVKAlO OTO Kévipo Tov vaod (12). Mdhwota, Pabplaia kat katd
Aatvikr] emidpaor), emxpdmoe 1 oovifeta to Ppadv g MeydAng
IMapaokeor)g va Attavedetat €é§o amd To vad OxL O XPLOOKEVTITOG
emTaPLog, ald 1o KovPovKAl0 OAOKANPO, o yveotog pag «Emtdgrog»
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KAT® PANOTA Ao tov onoio oovr)fmg mepvooy ot MOoTol el0ePYOREVOL OTO
vao Petd 1o TéN0g g AMTAaveiag, yid va IapovV TEAETODPYIKA TV evAoyia
oo (13).

IMpoxettat yia ototyeia Sutikng mpoéevong, oo fpdav oty mpddn oe
diahoyo pe Vv 0pBodoln Aaixr) Aatpeia, kai evoopatodnkav oe aot)yv,
npooappolopeva oto opBodofo AelToLPYIKO TOMKO, KAl AIOTEA®VTAS
HeplKa oamd Ta mAéoV  Koopaydmnta €opa g Tapadoolaxig
BpnoxevTKOTNTAG TOL AAOL pag. AKOPN KAl KATA TI§ €0PTEG KATA TIg
omnoteg 1 Exxk\noia npoPdiet mpog nmpookovnon tov Tipo Ztavpo, dniadi)
Katda my eopt ¢ Yymoeawg Tov Tipiov Ztavpoov (14 ZemtepPpiov) kai
xatd mv Kopuaxr) g Zravponpookvvrjoeag (I Koplakn) tov Nnoteiov),
1 €x0eorn IPOg IPOOKLVION OXL POVO TODL OTALPOL AYLAOHOL Ot dioKo pe
Aovhoddia, onwg opifet To oxetko opBddofo tomkod (14), ald kat tov
peydhov SOAvov otavpod g aylag Tpdmedag, x®pig Vv Iapdaotaoct) Tov
Eotavpopévov, ommg yivetat oe 6Ao Kat meptoodTepovg opoddogong vaoug,
OuTikry TPOENELON £xel, KAl OICAYETAl OTI) VEVIKOTEPN dpxL] TG
npoondbelag dnplovpylag MPOOKLVNPUATOV, IIOL IApAtnPeitat ot
obyxpovn) Kat vemtepwkny Aaikr Opnokevtkdtnra pag. Xy  idwa
Katnyopia prmopovv emiong va eviayxfovv 1 Swatrjpnorn tov KovPovkAion
tov Emrtagiov péoa oto vaod, otolopévov pe ta AovAovdia Tov IIov
Eepatvovtat oyd-oyd KAt pe pid elkova g Avaotaoemg Too Xploton oTo
E0MTEPIKO TOL, GANA Kal ToL OToAopévov pe avln peydlov SdAvoo
otavpov, Kat NdAt xepig v napdaotaor Tov Eotavpopévoo, péoa otov
KOPI®G Vad IPog IPOOKLVION OIIO TOLG IIOTOVG MG KAl TNV €0PTH TG
AvaMyewng, oapavta pépeg peta to Ildoya (15), omote xat eoptdaletal
eKKANOaoTIK®OG 1) amodoorn Tg eoptg tov Ildoxa, mov kat Iméht
oovn0ifetat oe oNogva Kat IePLocOTEPES EVOPLEG.

ZT1G MEPUITOOEL TIOV IIPOAVAPEPONKav, 0 MOMTIOHKOG OtdAoyog
ooviotatat oV amodoxr] Kat MPOCANYI TOV TEAETODPYIKOV dLTOV
otoEl@V, Kat ot emOpdoelg EPelvav poOvo oTo eminedo g TeAetovpylag,
XOP1Ig va Ipox®prjoovy ot {ntjpata motng 1} doypdtov. ANw@ote, To 1610
oovépPn kat pe tovg Popatokabolukoong g EXAadag, kvpimg otig KoxAdadeg
xat omyv Keépxopa, ot onotot emiong viobétnoav opBododeg teheTovpyixeg
poppég - ag pnv Sexvoovpe ot eoptaloov to Ildoya pali pe toog
0pB060&oG, KATA MAPEKKALON Kt Pe e101KT] TIAIILKI) A0 — TG OIIOieg
KAl EVOOPATOOAV OtV Adikr| Aatpeia Tovg, OIeg 1) XPrion XPLOOOKEVTTOV
AaPapov, ot maocxaAvég Attaveleg k. AL, x@pig aotd va onpdvel Kat
emOPCOELg 0TIV OLOLA KAl OTOV SOYHATIKO IMOPHVA TG IIoTHG.

Télog, omdpyet xat pla axkopn pop@r ASOMPOCEKTOV MOATIOHIK®OV
Owahoyev oto eminmedo g Adikng Aatpelag KAt TG MAPAOOOLAKIG
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OpnoKeLTIKI)G OCLUIEPLPOPAG, TIOL aA@opd Oxt opoBpriokovg aAAd
£1epo0pPI|oKOVE. AVa@Epopatl 0To YVOOTO, KAl eV PEPEL PEAETIIEVO ATIO TV
oxetikn) ebvoloyikr), Aaoypagikry kat Opnoxewoloywry Bifhoypagia,
@awopevo Te®V emdpdoenv opfodolmv XPloTIAVIK®V TEAETOLPYIK®OV
poppmVv ot Aaikr) AdTpeia TV OOVOIK®V PODOOLAPAV®Y, ota BaAkavia,
m Mikpda Aoia kat v eopotepr) meptoyr) g Notoavatolkrg Evparng
(16). 2Ze pua oepd KATAYPAPOV KAl MPOTOYEVOV HAPTOPL®V TIOD
drabétoope, koplng amod Tov 190 kat Tig apyég Tov 2000 at., oTig onoieg OPKG
AIIOTLIMVOVTAL OAPAG IAAAIOTEPA AATPEVTIKA POPPAOUATA, A OT®VOL-
He OTL amoTteAodOoe KOWI| IMPAKTIKY), O¢ MEPLOXEg Ormov 1o opBodolo xpt-
OTWAVIKO KAl TO HODOODAPAVIKO OTOlXEl0 ovvLHNPXAV, Ol IODCOLAAVOL
VA OODHPETEXOLV HEPIKMG O pop@Pég TG opBodolng Aaixng Aatpeiag, va
natpvoouv pépog oe mavnyvpla Kat Attaveieg, va petaiapBavoov amo ta
ayldopara Kat va KAvoov Tapata Kat dgiepopata o favpatoopyoidg
ayiovg, Aetyava xat ewoviopata tov OpBododwv (17).

Axopn Kat Kowvoog torovg Aatpeiag ald Kat Kotvodg ayiovg eixav
KAl Tpovoav. XApaxktnploTik) eivat 1) Mepimt®on Tov vaoo Ttov ayiov
Tewpyiov tov véoo ot Apopid g Eaving (18), mov tavtoxpovaeg eiye Kat
T XPNOI TEKE AIIO TOLG MIIEKTAONOES [LODCOLAUAVOLG TG IEPLOXL|S.
Xapaktnptotika) etvat emtong 1 avaloyn MEPUIT®ON TOL VAoL Tov ayiov
Mapa, om Mapacd g Kammadokiag, mov 1tav tavtoxpoveg Kat ex
neptrporr)g 0pfo6ofog vaodg KAt POVCOLDARAVIKO TéHEVOS, AMA KAl TOv
oroloov ta Aelyava ot POLCOLApVOL deV EMETPEYAV VA EKIIATPLOTODY MG
avtaladipa OpnokevTIKA aviikeipeva katd my avialayn mnboopaov
o0 1923-1924, pe v dikatoloyia ot frav kat d1kog tovg aytog (19).

ZT1G EPUITOOELS AVTEG, MOV €K MPDTNG OYEDG PAlVOVTAL IAPANOYES,
al\d mov éyovv kataypagel 1dn amo tg apyég g WOAAPIKIG EMEKTAOIS
xat xoplapyiag ot Mikpd Aoia, katd ta polaviivd xpovia, oovéPale
Bepaiwg 1 vmapn KPLITOXPLOTIAVAOV, TOL AKOPI LIAPXOLY OtV
Tovpxia, aA\d kat o OproKeDTIKOG CLYKPNTIOROG petald opbododiag kat
oAdp oo npowdr|fnke kxat amd T COLATAVIKI] &Sovoia, dalypr Tov
dopatog Tov omoiov LINPSE O PIIEKTACIONOG KAt 1] Opdor ToL TAYHATOS
tov pnektaondev ot Mikpa Aota kat ota Balkavia (20). Méow tov
OLYKPITIKAOV aUTOV OpnoKevTIKOV HOpP®V, OIS AKPBmG éytve KAl dIIo
m Popaokabolikr) ExxkAnoia pe v opydveon kat omootpiln tov
Aativev Ovvitov, tov avtoanokalovpévev «ENnvopvbpev», emyet-
pnbnke o mpoonlotopog ota dAAa OSoypata kat {Eveg Opnokeieg TV
Poptov, t@v EAnvopBoddimv dnladn mAnbvopmv g meploxns, pe
amoteAéopara @otoco mevixpd, oote 1 Opbodolia oyt povo va
Owatnpnet, aAAd kat va amoteléoel PAOIKO OLOTATIKO TG IMOALTIOHIKI|G
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Kat eBViKng TavToTTag TOV avToToix®v MAnfoopmv Tng meptoxns, péxpt
KAl TV eHox1) g nidpaocng TV e0VIKIOpDV, TOV ENAVAOTAOE®V Kt TG
dnpovpylag TV e0VIKOV Kpat®v, Katd tov 190 kat to a' pod too 2000 at.,
A KAt ev pépet péxpt Kat Tig pépeg pag (21).

Amd ta mapandve cLVAYETAdl OTL OtV IEPUIT®ON Tov edipev ng
Aatkng Aatpeiag, o moAttiopikodg Sidhoyog omrpde To Oxnpa, dia Tov
omnotov edommpetifnkav xat npaypatednkayv moAttikol, Oproxevtikol Kat
aMot oyxediaopoi, ald xat dia Tov OIoioL OLVEXIOTNKE O AEVAOg
d1dhoyog petadd maldaiod Kat vEoL, dpXai®v Kl VEDTEP®V Opnokeldv,
OTOV €DPDTEPO XDPO TG AVATOALKIG AeKdvng T Meooyeiov. Evag 6icaho-
yog mov é\aPe MPAKTIKO HePlexOpevo Kat avalvbnke oe mirfog teletoo-
PYLKOV HOPP®YV, 1| CETACT TV OOV pag el Vel OfjjIepa To DITOOTP® A
oV Oedopévev mov ovvamotehodv TV eAAnvikr) Adikr Opnokeotiki)
apadoor), KuPimg 0TO TEAEOTIKO KAt TEAETODPYIKO OKENOG TG,

Zyxetukd pe 1o Sevtepo eminedo diepedvnong Tov NTHATOG, TO OIoio
agopd ta OpnokevTikd Aaikda dpopeva KAt Tig aviiotolyeg teAetovpyieg,
eVOEIKTIKO elvatl To Mapadelypd TOV AIOKPIATIKOV e0ip@v mov teAovvrat
otov eAANVIKO Aaikd MOMTIOpO: AVOSIATIKN, ®G IMPOG TOV XPOVIKO
IIPOOOOPIORO TG, €lval IMAVTOTE KAl 1) AMOKPLd, 1) IOADCHAVTY aUTH
repiodog, mov pecolafel avapeoa oto Awdekarpepo Kat oty MeydAn
Teooapaxootr). I[Tapd Tig oxetikég avotnpég eEKKANOLAOTIKEG ATIAYOPEDOELS,
0 Aaog Oev exkhapfaver TV Amokpid ®¢ IEPIOd0 IIVELPATIKIG
rnpoetotpaoctag yia ) vnoteta moo akolovbBei, ala v Bempel xpovo
yAevtiod kat Sevolaotag, alhda xat dwaPatrpla meptodo, KAtd v omoia
priopet oOPPONKA Va eMnPEAoeL TV EPYOHREVI] KAl IPOOOOKOHEVT] €APLVT)
BAdotnon kat kapomogopia (22). I'a tov Adyo avtd, ta €dpa xat ta
dpodpeva avtrg TG AIMOKPATIKIG MEPLOOOD £XOLV €vaVv OdQl] EPWTIKO
xapaxktjpa, xabong o Adikog avOperog mioteve OTL AVAIIAPIOTOVTAG
oopfoAkd, pe Aoyla 1) mpddetg, T yevetjowa Owadikaoia propovoe va
emdpaoet OeTIKA IAV® 0T YOVIPOTNTA ThG YUONG OTO OBVONO TIG.

QuoKd, pe TV TApodo TOV XPOVAV Ol avTNyelg avtég aAAaday, pe
OLVEIEWD TA EPATIKA  AIOKPLATIKA Op®PEVA vd IPOCAdBovv Tov
XAPAKTHPA PONTIKOV TEAETOLPYI®OV Yid T VEOTEPA PEAI TG KOWOTNTAS,
KAl KATOIV VA EKIIE00ODV Of AIAEG OATIPIKEG IAPAOTAOel, oto [Bdbog
®OTO00 TOV omoilmv Olakpivoviat ot malatot woyxvpoi oopPoltopot. Ia
Toug AOYoDG avTovg, Ta AAIKA Opmpeva g AMOKPLAg £XovV 101aitepo
xapaktrpa, ooxvda de mpoPdlloov To 18eoNOyNHA eVOG «avAIodov» 1)
«AVEOTPAPPEVOL» KOOPOD, OTov omoio ot adieg Kat ot Kavoveg €yovv
avtiotpaget, divovtag otov davlpomo ty Sovatromra va Pyel, yia
ODYKEKPIPEVO XPOViKO Owdotpa (23), &® amd Tovg KaAvoveg TG



422 Eppavoon BapBoovng

kabnpepivrig {ong. H dtadikaoia avtr) Aettovpyel @¢ PNYaviopog eKTOV®-
ong, Kat oto mAaiolo avto mpémet va Oempnfodv Kat Ta AmOKPLATIKA
dpopeva g Opdaxkng, yta ta ornoia Oa yivelt A\oOyog otr) oovéyeta.

Xapakmptotikd mapddelypa armokKpldTiKng TOPMNG E&Xovpe  amod
TIANPOPOPIEG KAl KATAYPAPES YA TOV AAIKO IOATIONO 0T0 ZAPoKOPt TG
Avatolikrig Opakng (24). Me Pdorn ta mapamndve, oto ZApokoft ng
Avartohiktig @pdkng amaviodv TOooo ot {@opop@eg Kat ot Bnplopopeeg
pETap@lécelg, OO0 KAl TO AOepvo Kat Popoloxkd otoyeio  (25),
OLVOLAOPEVO HE TNV YOVIHIKI) IAPAOTAOCT TOD YAHOD, OTOV OIoio TeAKd
évag amo Tovg veovougovg medaivel, yia va avaomBetl ammo tov yiatpo.
Kat etvat akptpog oty avaotaorn aotr, mov Ppioketdat T0 ApxETLIIo g
nofovpevng «avAaoTtacng» ToL OTAPLOL Ad TOV YOPATIVO «TAPO» TOV,
orov 1o eyKA@Pioe 1 phivonmpivr) omopd, yia va arnod@oet T1) Oropd oo
Oa Bpéwet v KOWOTNTA yia Evav akopn xpovo (26).

210 onpeto avtod, npénel va avagepbovpe WOtatepmg oto {Tpa g
PETAPOPG TEAETODPYIK®OV HOPP®V AIIO Pld IIEPLOXT) O AAAL, OOPPGV Je
MV IOAyla KAt oxopr] aydmn Mmoo o Adog Tpépet yla kabe popern)
TeheTovpylag, Kat pe Pdon v omota viobetel IAVTOTE TIg TEAETOLPYiEG ITOD
TOV evToIOOLalovy, epmAOLTI(OVTIAG TO TEAETOLPYIKO PermepTOplo Kdabe
mepoxnig. O Evotp. Znong yua mapadetypa, mapadidet pia Ttétola
MEPIITOOL HETAPOTELONG POPP®V aro to kapvaPait g Kepallovidag
omyv neptoyr) g Padeotod, ano évav Kepalovitn daokalo, otig apyeg
o0 2000 awwva (27). H nepimtoon avty pag Seiyvel mooo onpaviik etvat
1] CUYKPUTIKI] HEAET) KAl 1] OLAOTABP®OT TOV HTANPOPOPL®V Yid Tig AdiKeg
OpnoxevtiKég TENETOLPYLEG, APOD AVTEG PE OXNUA TV AydIn ToL AdiKobd
avOp®IIon yia T1g TEAEOTIKEG KAl TEAETOVPYIKEG IIAPAOTATIKEG LOPPES, OTING
npoavagépbnke, ooxva tagidedovv arod TOIo ot TOIo, euPavifopeveg oe
eployég, otV napddoor) 1oV onoimv Oev mpodurjpyav (28).

Kat 6ev mepropiovtal ot Ttehetovpyleg HOVOV OTA OIEPQPLI] Kl
oopfolikd otoiyela. Ze oplopéveg MePUIT®OELG ayKAAadovv Kat aAAovg
Topelg g Aaikr)g Kabnpeptvotntag, onmg yia napddetypd 1 tpo@r). Méoa
Ao To TEAETOVPYIKO HaLVvidt pe Tig ovpPolikeg Tpo@eg (yaAfag/ Zapakoory
vs apyo/aptiouny mepiodog) xabayidletar 1 TpOPr), Katr Oiverar ma
matyviedng evkaipla ota HEAN TG OWKOYEVELAG VA  EMKOLVOVI)OODY,
eyKaviafovtag TeAeTovpylKd, yU aotd Kat obpPolkd, aAld Kat evetnpt-
Kd, DO TV &vvold G Ho00VPEVTG ETAPKELAS TPOPROV, TV VEOEIOEPYO}LE-
v Zapakooty) (29). ITpokettal yla pla oplaxi) Kat yia Tov epxopod Tng
avotdng, apa Kat ya Tig oodeieg, mepiodo, KAtd TV omoia 1) KaAoxpovid
Kat 1) oyeta Oa amoteNécooy INPOKPIIA Yid TNV EMTOXIA TI)G AVOISLATIKNG
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avBogopiag Kat TG KAAOKALPIVIG KAPIOPopiag. Apd IPOKELTAL, 08 TEALK)
avaioor), yua pua akoprn dtaPatrpia tehetovpyia.

Ta amokpatika Spapeva g OpAdKng KOPLPOVOVTAL GOTOCO KATA TV
Topwvry Aevtépa, pla pépa mov Kiveltar e0pIkad OV IEPLOXT] TG
pebopraxotnrag petald AMoKPLAag KAt ZAPAaKooTrg, PETaSd opylaoTikon
KOl KATAVOKTIKOD, XAPHOOLVOD Kal MEVOoD, IMPOoXPloTIavVIK®VY emPieo-
patov kat opBodolng yprotiavikng OpnokevTKOTTAG. ZTV AVATONKI
Bpdx1n Koplapyovoe To Adiko dpaopevo Tov «Kakdyepov», KAtd to omoio
dvo avdpeg OLYKPOLOVTAL Yld Pld YOVAIKA, OKOT®VOVTAL KAl KATOIMV
avaotaivovtat  Baopatovpykd, TPoow@vifoviag TV - avolSlatiki)
avdaotaon TG @vONG 1) omola KAt amotelel To KEVIPO TOL ETHOLOD
£0PTONOYIKOD KAl IAPAYDYLKOD KOKAOD OTIg Kabapd Ye@PYKEG TIEPLOXES,
onwg 1) Avatolikr) @pdxn kat 1) Avatolikr) Pepolia (30).

'Ho6n o Tewpytog Bilonvog, to 1888, eixe mpooélet ot n Tpitny kat
tedevtaia  @aorn tov dpapévov mapovoiale  XAPAKTNPELOTIKA  HLdAg
TEAETOLPYIKIG APXATKOTTag, 1) omoia O@epe KATA MOAD amd Tov
EOTPAIIENO KAl OATIPKO XAPAKTIPC TOL LIOAOIIOL dpapevoy, akpiPag
enedr] oovOEeTal pe MAaNAOTATeg AVTAYELG KAl TEAETOLPYIEG, TTOD OTOYO
eiyav mv eSaoc@alion Kat mv obpPoNKr| evioyoor g YOVIPOTTAS TS
yng, oe pa Bpnokeotikny Paon (31). v Adpravovmoln, kat paliota oto
npodotelo Kuifik, to teletovpyko Spopevo tov Mmén, omeg to €xet
neprypayet o IToA. TTamaypiotodovAov, napovoiale opopéva «dtovooia-
Ka» otoyeia, oxeti{Opeva Kopimg fe v Iapovota GAarAKOV oopPole@v
Kat ovopPoAopev, kat covovalotav pe 1o OPOHEVO TG EKOVIKIG Oikng,
ov Tapovotalet peydhn eSArm\@orn Oxt pOvo otov eAANVIKO X®Po, aAAd
Kat eopotepa oty nepoxyy g Notwavatolwkng Evpomng Zmyv
IEPLYPAPL] TOL TEAETODPYLKOD ADTOD OPWEVOD EMKPATOLV AOUIOV Ta
KOUIKA (32), Ta OKOITIKA Kat Ta POPONOYIKA OTolyeld, 1) OAn pdAota
dour| Oetyver kabapd OTL mpoKertal ywa pia OevTEPOYEVI) XPHON TOL
Bopoloxikod oTolXEloD, TIOL £Xel XAOEL MAEOV TOV APXIKO TEAETODPYLKO
XAPAKTHPA TOL KAl €XEl TMEPUIEOEL OTO OTADLO THG ACTEIOTNTASG, AIIOOKOIIEL
OXL T000 otV OOLUPOALKI] KAl TEAETODPYIKI] MPOKANON TG YOVIHOTTAS,
000 0TV IPOOKAIOI) TOL €DKOAOV YEAL0D, Kat otV IPofoAr) g Wdéag yia
TOV «avamnodo KOOpo» g AIOKPLAG.

Avtifétog oto Optaxiot g AOplavooLroAng To Opdpevo éxet
neprypaet dragpopetikda amnd tov N. Podooivo. v nmepintoon avtr) etvat
Ta ApyEyova TEAETODPYIKA oTolxeld Moo divoov Tov Bactko Tovo, KAt oo
divouv otov ovMoyéa my agoppr) va napainliocet 1o Spmpevo pe v
«pootkoral) peyaloIpENela» ApXAimV TEAETOV KAl E0PT®V, TODAUXLOTOV
onwg o idog TG avrhapPavotav kat Tig @avrafotav. Kata v
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IEPLypaAQr] avTr), TO OTOLXelo MoL Kvplapxel Kat 6ivel Tov TOvo eivat 1)
omopd Kat 1] KaA\ipyela tov dnpniplak®v, aAAd Kat 1) mpoordfeia
TEAETODPYIKODL €LVOTKOD emnpedcpod T, yU avtd kat o N. Podooivog, oe
ma €kpndn apxatoAatpeiag, ovopace To Opmpevo «Anuntptla», Stakpivo-
VIag PAaAota oe avtd TPlpepr] TeEAeToLPYIKT] Oour), aroTeAovHEVH] ard
TIPOIIAPAOKEDAOTIKO, IIOPITIKO KAt TEAETODPYIKO otddto (33).

ATIO 1] OLYKPI0T] TOV IEPLYPAPHOV ALTOV, IPOKLIITOLV eVOLAPEPOVTA
OLUIIEPAOHATA Yl TOV polo g TeAetovpylag oe kabe mepurtmon. Znv
MEPINTOON TOV TEAETODPYIK®V OPOHEVOV, ONHEL®VOVIAL €DOLAKPLTEG
e€eAigelg, TIOL TIPOEPYOVTAL AIIO TA OTAOLA £VTAdHg TOL OP®HIEVOD OTO KO-
VOVIKO Kat e0ipiko meptBAaAlov Tov. AlagopeTikeg avdykeg eSonnpetodoe
TO TEAETOLPYIKO DPOHEVO Ot PLA AYPOTIKI] KOWVGVId, TTOD 0 KUPLOG OTOXO0G
ATAV 1] YOVIHIKI] KAl EDETNPIKI] eVioy0OoI TG 00Oedg, Katl StapopeTkog
OKOITODG DIINPETODOE Of &Va ALYOTEPO 1] TEPICOOTEPO AOTIKOIIOUEVO
meptBaAlov, Omov 1 KaAAEpPyeld TV ONUNTPIOK®V ITAV OCLANOYIKI)
AVApvNor), Kat KoplapyoLOoe 1] dOTIKIG KATAOKEDN G AVAYKI yid «Sepavim-
pa». Ot @doelg pdAota avtég dev eival anapdaitIo va eival Xpovikd
duadoyeg, propel kat va oovordpyoov (34), oo Vv évvold TG AOKI|OemS
T00G Ot OLAPOPETIKA - aMd obpPla - KOW®VIKA, EmayyeApaTikd Kdt
MOAMTIOPIKA HePPANAovTa.

To B0 Ophpevo vmrpye npotapyikd oto Keoti g Avatolkr|g
PopvAiag, 0mov 0pmg Kuplapyxoboe 0 OpyLaoTIKOG KAt eDTPAIIENOG XAP-
Kpag, Kabmg g OKNVIG TG TEAETODPYIKIG APOTPLROIG IIPOIYOLVIAV
Slay®Viopog petadd TV YEP®V KAl TV VE@V TOL X®PLOD, OXETIKA HE TO
«apadt tov Paochdar. Edw o Paockdg npwag frav o «Kovkepog» 1)
«XobY0oLTOG», 0 OIoiog ImPLV yevtel Ta @ayntd Tov Tpameflov piyvoviav
TEAETODPYIKA OTO MOTA}IL, TIOD YOVIHOIOIOOVTAV EMoNg He TNV OAoVIK)
napovoia tov. Ilapopowa ayoviopata eixav OVpPOAKO  YOVIHIKO
Xapaxtrpa 1dn aro ta apyata xpovia, al\d kat oe dAlovg Aaovg (35).

H teletovpyikn) apotpioon ede ocvvovaletal pe v emiong Ttele-
TOLPYLKI] XPHOn KAt onpactodotnon MOMN®V (AA@V YOVIHIK®V  Kdt
AIIOTPOIIAK®V OODPPON@V: OTAXTN, IIUIEPEG, OKOPOd, OTEPAVLA, Tele-
TOVPYLKEG IPASELG KAl EVXEG EDETNPIKEG, PEOA O £vda MAALOI0 PETAPPLECEDY
Kal aoteiopmy, pag deiyvoov OtTL ot 10teg Katd Paoty Tehetovpyleg eiyav
OlagopeTikég OWelg ot  OLAPOPETIKODG, OKOPN KAl YEITOVIKODG I
IANOLOX®POLS OKIopovg (36). Hi tedetovpyikr] avtr] mokiAia, oo aro-
Tehel KAl YEVIKOTEPO YVOPLOPA TOL eAANVIKOD AdTKOD MOALTIOHOD, aAld
Kat Tov AdiKod HOMTIOHOL TG OpdKIG, e101KOTEPd, OLVTEAEL MOTE 1) peNET)
TOV AAIK®V OpnoKeDTIKOV TEAETODPYL®V VA AVAOELKVDETAL Ot EPYANELO yia
TV YEVIKOTEPT) KAl ODOLAOTIKOTEPT) PENETI) TV MOATIOHIK®V IAPAPETPDV,
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aM\d KAl TV KATtd TON®OV MAPAyovI®V TG IAPATPODHEVIS HEPLKIG
MOATIOIKI|G Olagoporioinong, oty Avatolkr) kat ) Bopeia @pdx).

Onwmg xat va éyet To mpaypa, oto dpapevo too Kaloyepoo vmapyoov
onmodNIIoTe MOMOAIAG IOAMTIOUIKA OTPOPATA, TA ONOld  aVIIKATO-
mTpifouv Kat v HoAvovvlOety YOOI TOL YEVIKOTEPOD AATKOD HOAITIOROD
omv Avartolir] Opaxn kat oty Avatodikry PopvAia, omneg xopimg
dagatveratl and v HeAET]) TOV TEAETOLPYL®V IOV VIIAPYOLV OTNV e0HIKI)
Con tTov ENMfjveov Opaxov otig dvo aotég meproxeg (37). O kokhog Tav
£0PTOV TN ATIOKPLAG, TIEPA AIIO TA TEAETOLPYIKA AdiKd dpopeva yia ta
omola yivetat Adyog oe €101KO KeQAAAO TG TAPOLOASG HENETNG,
mephapfdvet kat GA\eg Aaikég Oproxevtikég Tehetovpyleg, MOL €xoLV
101aitepo evola@épov. XTI TEAETOLPYIEG ADTEG, TOD EVIAOCOVIAL OTOV
€TO10  €0PTONOYIKO KUKAO, KUPLAPXODV TA VEKPOOMIPOVIKA  Kdl
VEKPOAATPIKA OTOLXELd, APOD 1] OOYKEKPIPEVT) XPOVIKI) MePoO0g amod Tov
Aao ovoxetiCetal pe tovg vekpovg, ota mAaiowa puag doSaoiag yia wmv
«amoAvoI TOV Yoxev, moov katd tov I'. A. Méya éyet pa\\ov wdoyeppa-
vikr| mpoéhevon (38).

Tnv Kopuaxr) wmg Topwvrlg, omv Ayxialo g Bopeiag Opdxng
oovnilCav va myaivoov oty mapalia, omov OSopydvevav  Tele-
TOLPYIKODLG UIIKODG AYMVES, O VIKITIG TOV OIOI®V €maipve &g érmablo
paviia (39). H aviayoviotikr) teAetovpyla ToV ayovev oxetietat pe
my évvola TG eVOLVAP®ONG TV IIVEDPAT®OV TG QLONG Kat TG
BAdotnong, mov o Aaog motedet 0Tt {uIvodv avtr] TV mepiodo. Zto 1010
MAAiOl0, EMOTPATELOVTIAL NALOANATPIKEG TeAeTOLPYleg, OI®G TO Avappd
POTIAG IOV TV LIIEPINOOLV ONOL - eopkifovTag palota Ta PAAITIKA
évtopa pe myv ena@dr) «PoAN kOp@eg oToV KaAOyepo» — oTa HAdiowa puag
kabaptplag teletovpylag, moo xatra tov I. A. Méya amooxormet otov
eCOPKIOPO KAl TRV OAPOVIKGV, dpd emKivouvev yla tov avpero
IIVELPATOV, AANA KAt ToV datpovoroumpévev anod tov Aao aobevelmv (40).
Avtég g ebpikég mopég, ota yopld ™G AvATtolikng ©Opdkng Tig
ovopdgouv «prmovprovveg» (41).

2to ZwanAi kat oto KaPaxii g Bopetag Opdxng ovvrififav tovg
TEAETOLPYIKOVG ITVPOPOALGHODG OTH SIAPKELA TOV ATOKPIATIK®V YAEVTIDV.
Eivat Béfaia yveoto 0Tt ot tedetovpytkd dnpiovpynpévot Bopovpot exoov -
Katda T Adikn motn - TV 100T)Td VA arIodidKoovy Td KAKOIOoW
IveLHatTd, Kat avt akpiPeg elvat 1 AeTovpyKOTTd TovG, oTd MAdiow
TOV TEAETOLPYLOV TIOL PAg arracXolovv eda (42). Ze éva dedTepo ®OTOCO
emirredo, ta 10wa TeEAETOLPYIKA OTolxeid AEITOLPYOLV KAl EMKOLVOVIAKA,
omo v évvola Trg Ota Tov maviyopikod Bopdfov yveotomoinong, KAmote
Oe KAl emloNpoIoinong, &vog OnNpavIikod yia ) (e tov aviporev
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YEYOVOTOG: XPig MOPOPOoAoj0DE, o TTOANEG EAANVIKEG TIEPLOXEG, O aAppd-
Bmvag 1 o yapog Sev propovoe va BempnOel Tedelnpevog Kat OAOKANP®-
pévog (43).

Miua tedevTaia Dapatipnor), apopd ta ovvron, oe MapOHOleg OPLAKEG
otypeg kat dafdoetg, teAetovpykda pavievpara. Tnv tedevtaia Koprakr)
g Amoxpidg ot xoréleg, oy Bopeia Opdxr), akdtifav v Ttelevtaia
HIOUKIA TOL Oellmvov, KAt TV KPAtovoav KAT® darod 10 padildpt Tovg,
neppévovtag ot Ba éPAenav tov avtpa moov Oa mavtpevoviav (44). Tnv
enopevy ndait pépa, myv Kabaprn Aevtépa, omv Avatohikn) Opdxn, 1)
KoméAa 11ov 1)0e)e va IPOKAAEOeEL PAVTIKO TIEPL YAPOL OVELPO, OTA MAdiowd
Hag TEAETOVPYIKI)G OVELPOPAVTELAG, TOALYOTAV HE «YXPLOOHRAVINAO», TO
oroio £€6eve ToO® G pe TPeLg KOPIOG 1) EPade pia TEAETOLPYIKT) MiTA KAT®
amd 1o paSapt g mov ovopaldotav «dpHLPOKOLAOLPA» 1) «OdpPd-
KOOTOKODAOVpa» (45).

H otypn Oewpeitat amd tov Aad xatdMnAn yia wmyv doknon
TEAETOLPYIKIG pavTeiag, Kat paAota yua 1o xpiowo {rjupa too ydpov,
oL OXeTI(ETAl Pe TV évvold TG YOVIHOTTAS, Ao Tig i0leg pépeg ta
PaylKd, mavtoddvapd Kat HAVTIKA IIVEDPATd TOV VEKP®V IPOYOV®V
Bpioxovtal otov «IIave KOOoPo» Kdat MANolaloov Tovg {ovIavovg. Xinv
miot) dMeote aotr] ompifetal KAt 1] VEKPOAATPIKI] IPAKTIKI] TV
WoyooafPatev, mov éyet vobetnBel - vmo yprotavikd PéPaia em-
KAAoppa Kat pe toog S1kovg g 0povg - Kat ard v Opbodoln ExxAnoia
(46). Etvatl mpaypatt eoptoloyikr| epiotact) TEAETOVPYIKA QopTIopévr), YU
aotd Kat \latepmg evOla@eéponod yid TV aTOHLKI), OUKOYEVELAKI] KOt
OLAAOYIKI)-KOWVGVIKT {o1] ToL Adikod avlpmItov.

And 1o mapadelypa IOV AHOKPLATIKGOV  Adikev  efipov  kat
TEAETOLPYL®V TG OPAKIG, TIOL IAPAIIAVE avaAdOnKe, IIPOKVITTEL OTL OTOV
Topéa TV AdK®OV dp@OPEVEOV KAl TOV IAPACTATIK®V AdiK®V 0prokevTt-
KoV 0ipev o moAtTiopikog dtahoyog eAafe koping ) pop@r) g avialia-
YI|G TEAEOTIKOV HOPPAV (47), Kabdg e66 Oev OLAMOT®VOVTAL O ITOALTIKEG 1)
dM\eg oxompotTeg Mov StaxpPifnKav oto mpOTO PEPOg g dlepedvnorg
pag. Zta {njpata avtd, o HOATTIopKog dtdhoyog mov mponynodnke g
obvOeorn)g mov onpepa damiot®vovpe, vONPSE  X®PIG  OLOLAOTIKI)
kabodrjynorn), dpa mo avfopuntog, 10m¢ Kat mo yvijolog, yU' aotd Kt o
Kovta ot aobeviikég Olepyaoieg Onpovpylag kat Swayeipong tov
TIOATTIOPIK®OV QALVOHEVOV OTOV EAANVIKO AATKO ITOMTIONO.

ZOPIEPAOPATIKA, KAt pe Bdon 0od Iporyovpeveg Olamotabnkav
oV danpaypdtenorn 1oV 00 PACIKOV IITOUXMV TOL (NTHHATOS OXETIKA He
v Aettovpylia g Sadikaoiag 1oV MOATIOHIK®OV StaAoy®V oTo medio Tng
Opnoxevtikng Aaoypagiag (48), Ba pmopovoape va mapatnProovE Ta
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akolooba: 1 eAnvikr] Aaikr] OpnokevTIKOTNTA, OTIG IO TEAETODPYLKEG
exdnAwoelg g, mov amotehovv Ta Adika Oprokevtikd &0pa kat ot
IepleyOpeveg oe avtd Aaikég Opnoxevtikég tedetovpyieg, vmrpde amotéle-
opa yOVioL O1aAOyoL, IAPAYDYIKIG MOP®MONG Kat AAANAOIIEPLX®PNO1G
popeav amd TV Avatolry xat 1 Avon (49). Mopgov oxt povo
0pBo6OE@V, al\d Kat apyai®v, IPOXPLOTIAVIKAY, eTepodOE@V, KON Kdat
aMoOproxk®Vv, Kat pe T oelpd g emedpace mAve ot Sapopemor)
AvValOy@V TEAETOVPYLKOV OTOLEl@V AGAN@V OLVOIK®V  povobeloTik®v
Bpnokelav, onng to WAdap (50).

ZT1g dradkaoieg avtég, mov varpéav HAKPOXPOVIES Kat OXl IAVIOTE
EIPNVIKEG, ADTORATEG KAl ADTOVONTES, TOV MPWTO AOYO eixe 0 Aadg, mov
dlayelptopevog v napddoor) Tov KAt Td VEA OToLXeld oL IPooAdppave
oop@aVa pe To atobntpto kat to OprnokevTikod tov aiobnpa, dev diotaoce
va vobeTr)oel KAt va IPooeTalplotel véa ototyeid, fe KOPLo KPLtplo v
TEAETOLPYIKI] TOLG DITOCTAOT), AKOUI KAl EVAVTLA 0T YVOUN TG emonpng
nowpatvoooag ExkAnotag 1) ot Soypatikr) vmootaor g miotng too (51).
Avt)v akpifog 1 dradwkaocia mepteAaBav v MPOKEPEVE Ol IIOATIOPLKOL
Owahoyotr, otV Aettovpyla T®V omoi@dVv ogeiletat HeydAo pépog g
TEAETOLPYIKI|G ENANVIKI|G AdiKI)g TTapdadoon)g, OIIRG TV YVOPI{ovHE KAt TV
pehetodpe orjpepa. Ag onpetwdel paiiota edw OTL 1) Kivnon avtr) petaio
Avatolr|g xat Adoewg, MOV XAPAKTNPIfel YEVIKOTEPA TIG EKPAVOELS TOD
ENNVIKOL - KAl Ot HOVOV TOL AJIKOD - IOAMTIOHOL Kdt o@eiletal oty
VE@YPAPIKI] KAl YE®IOATIKY] 001 ToL eANANVIKOD X®POV, IMOL aroTelel
ODOLACTIKA Ye@UPA petadd AvatoArg kat Adong, oovexiletatl Kat orpepd,
oo 1] eMNNVIK] Kowevia éxel Iayel va eivat e0vikd, MOMTIOPKA Kat
Bpnoxevtika oporoyevrg (52). H ditaloyikr) alnAenidpaot) te@v dagopav,
amo Opnokevtikn) dnoyr), mnboopev mov fovv orjpepa oty EANada pe
mv Opbodoia xat v mapdadoor] TG, oOe TEAETOLPYIKO Kat edipiko
avtote enimedo, Oa @avet, MOTEd®, TA EMOPEVA XPOVLA, OG LA COVEXLON)
TOL ATEPHOVOS MOATIOPIKOD SLaAOYoL 0TO OP1OKEDTIKO Kl TEAETOLPYIKO
edio (53), mov SLAMOTAOVETAL OTO XMPO PAG AIIO TA IP®TA KIOAAG Prjparta
ToL avOP®ITVOL MOATIOHOD.

NOTES:

1. Mepaxirig M. T, EN\nvikr) Aaoypagia, A6rjva 2004, 253-255; Zépyng M. T,
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Povodvov, @eooalovixn 2008, orov kat oxetikr) BipAoypagpia.

2. T'\a 1o omovdaio avtdo {impa PN. Tlooyxvep B., Oswpnuxr) Aaoypagia. Evvoleg-

MeéBodor-Oepatikég, AOrva 2009, 191-192. Tlepurtmoelg avAAOy®V OlAIIOATIOHIKGOV
Ola\oywv pe aixpr) tov O00patog T Adikn Opnoxevtikomta eSetalel mpoo@ata 1)
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WAVES OF IMMIGRATION OF GREEKS
FROM THE FORMER SOVIET UNION IN THE 20™ CENTURY

THE COLLECTIVE IDENTITY OF THE IMMIGRANTS
AND THEIR CULTURAL IMPACT ON THE BROADER GREEK SOCIETY

This paper attempts to present the collective identity of the immigrants of
Greek origin from the former Soviet Union and to study their cultural
impact on the broader social whole.

The methodology combines: a) personal interviews with first
generation immigrants, conducted in 1986-1992; b) personal or telephone
interviews with representatives of Greek-Pontic cultural associations,
conducted in 2011, and; c) participant observation of activities of Greek-
Pontic associations over the period 1985-2011. The 37 persons interviewed
(4 from the first wave of emigration, in the 1920s, who came form the
shores of the Black Sea, and 33 from the later influx from Central Asia)
were selected by the snowball technique. The biographical approach was
used in evaluating the data. Representatives of associations were selected
on the basis of “an active association with a long cultural presence”. In
Greece there are 460 associations of Greeks of Pontic origin (Greeks from
Pontus and from regions of the former Soviet Union, primarily from the
northeast coast of the Black Sea and Central Asia), of which only 238 can
be described as active (cultural and intellectual activity known at least
within the local society and with at least one hundred active members);
and of these, fewer than 40 have an active history extending over several
decades. A total of 25 interviews (7 personal, 18 by telephone) were
conducted with representatives of associations from all across the country.
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Waves of Emigration and Reasons for Emigrating

There have been successive waves of emigration to Greece from the
former Soviet Union since the beginning of the twentieth century; these
have involved mainly people of Greek origin, born in the then socialist
republics, whose mother tongue is the Pontic dialect.

The first wave, which began in 1918 and continued throughout the
1920s,! involved a total of 47,091 persons, all Pontic Greek refugees who
described themselves in the 1928 census, as reported in Greece’s 1930
statistics yearbook, as natives of the Caucasus region.2 The flow of
emigration from the former Soviet Union into Greece continued after this
initial wave, albeit with long pauses punctuated by new influxes, the most
important being those of 1937-1939, 1965-1967 and the 1990s.

The second great wave of emigration of Greeks from the Soviet Union
was sparked by the persecution of a substantial sector of the population
during the period 1937-1939. Roughly 20,000 Greek women and children
emigrated from the Soviet Union to Greece in 1938.3 After 1939 only a
limited number of families managed to secure exit permits for emigration
to Greece, for leaving the Soviet Union was essentially prohibited.4

1 The emigrants were refugees from northern Anatolia (historic Pontus), who had fled
to the Soviet Union to escape persecution at the hands of the Young Turks in 1914-
1924, and Greeks living in the Ukraine, Russia, Georgia, Armenia and Azerbaijan.
They came to Greece because of the poor prospects for the Greek communities in the
wake of historic events such as the October Revolution (1917), the advance of Turkish
troops into the Caucasus in 1918, the violence practised by the Armenian authorities
in drafting them into the armed forces, the unsuccessful Entente campaign in the
Ukraine against Bolshevik troops in 1919, and the nationalist policies of the Menshe-
viks in Georgia. See Bepyé¢m Mapia K., ITaAtvvootnon xat Kowvevikog AmoxAeiopog
3 edition, Thessaloniki: Kyriakidis Brothers 2010, 72-73 [Vergeti M., Repatriation and
Social Exclusion].

2 At least 230,000 Pontic refugees from northern Anatolia and the former Soviet Union
came to Greece between 1918-1930. The 1928 census recorded 229,260 Pontic refugees,
of whom 182,169 declared Pontus as their place of origin, while 47,091 said they came
from the Caucasus. This number certainly falls short of the reality, not least because of
the heavy mortality suffered by the refugees during the first post-emigration years.

3 Zanaving Avopéag H., ENAnvo-oopietikég oxéoetg 1917-1941, Met. Ayyehog Z. BAdyog,
Athens: Estia 1989, 341 [Andreas 1. Zapantis., Helleno-Russian Relations 1917-1941, tr.
Angelos S. Vlachos].

4 Few families came between 1946 and 1948. The families that acquired emigration
permits in 1946 were residents of the Republic of Kazakhstan, and those who were al-
lowed to leave in 1948 were residents of the Uzbek city of Kokkan. In 1957 another
one hundred families emigrated from Central Asia. See Vergeti M., Repatriation and
Social Exclusion, 76-78.
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A new wave of emigration, mainly from Central Asia, began in 1965;
this was interrupted in 1967 by the coup d’état which imposed a
dictatorship on Greece from 1967 to 1974, but resumed after normalcy was
restored.5 According to information supplied by Greek-Pontic
associations, another 30,000 Pontic Greeks, mainly from Central Asia,
settled in Greece between 1965 and 1988.6

With the re-organisation of the Soviet Union that began in 1985 the
borders were gradually opened and the barriers to emigration lifted. The
groundswell of emigration that began in 1987 brought increasing numbers
of people of Greek origin (mainly Pontic) to Greece. For most of these
immigrants, what drove them to leave was the desire to live in their
“native” land, coupled with a minority syndrome?: with the other Greeks
leaving, they lost the sense of security provided by a community and felt
the need to move to the place where their own people had to decided to
settle.

The period 1985-1991 was characterised by economic recession,
nationalist unrest and local conflicts. This was followed by the collapse of
existing socialism in 1991 and a further worsening of the economic crisis
and nationalist troubles. The impact on the Greek communities was
immediate and highly unfavourable. The wave of emigration to Greece
swelled again over the period 1991-1993,8 substantially fuelled by a
number of new considerations, including fear of nationalist upheaval and
civil war, economic reasons, and the desire for “a better life for the
children”.9 Of the total number of families recorded as having emigrated
to Greece between 1987 and 2000 (48,980), for 42% the reason for
emigrating was the desire to live in Greece, for 22% unemployment, for

5 In1971 a limited number of families emigrated from the city of Kentau in Kazakhstan.
See Vergeti Maria., Repatriation and Social Exclusion, 78.

6 This number was first cited in 1988 by Theodoros Kiahopoulos in a paper presented to
the Second World Congress of Pontic Hellenism on The Problems of New Arrivals from
the Soviet Union and their Fellow-Countrymen Rhere.

7 Bepyém M., (ed.), Opoyeveig amo v mpeonv ZoPetkr) Evwor) 1985-1995, Thessaloniki:
Kyriakidis Brothers, 1998, 79-83; 140-141 [Vergeti Maria, Ethnic Greeks from the for-
mer Soviet Union 1985-1995].

8 Tevixr) Ipappateia ITakvvootodviev Opoyevav, Ynovpyeio Makedoviag-©pdxng
(2000), H Tavutotnta To@V IAAVVOOTODVI®V Opoyevev amd v mponv EXZA:
Anoypagka otoryeia ENadag, Maxeboviag, Opaxng, Attkrg Thessaloniki, 46
[General Secretariat for Repatriated Greeks, Ministry of Macedonia-Thrace, Identity of
the repatriated Greeks from the former USSR: Census data for Greece, Macedonia,
Thrace, Attica].

9 Vergeti M., Ethnic Greeks from the former Soviet Union 1985-1995, 79-83, 140-141.
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19% civil war, for 8% the fact that family members were leaving, for 6%
terrorism, while the remaining 3% cited various other reasons.10

Over the period 1997-2000 the General Secretariat for Repatriated
Greeks (a department of the Ministry of Macedonia and Thrace) made an
effort to compile a list of all the immigrants from the former Soviet Union
who had arrived and remained in Greece between 1987 and 2000, entering
either with a tourist visa or with a visa for immigration. By the end of this
period (December 2000), the total had reached 155,319 persons, while
according to the records there were 1593 who did not declare their year of
arrival. Between 1977-1986 the number of immigrants to Greece was 334;
of the rest, 169 people arrived in 1987, 669 in 1988, 5195 in 1989, 16,716 in
1990, 17,331 in 1991, 19,846 in 1992, 25,720 in 1993, 14,737 in 1994, 14,586 in
1995, 14,298 in 1996, 12,381 in 1997, 5761 in 1998, 4676 in 1999 and 1307 in
2000. 1

This total figure of 155,319 is certainly short of the mark, largely
because the census was not compulsory. According to the General
Secretariat for Repatriated Greeks, 97,000 Greeks from abroad, or 63% of
the total, had followed the proper legal procedures; the remaining 37 %, or
58,000 people, had entered Greece on tourist visas.12 The largest number of
arrivals in any single year was 26,000 (1993).13

Since the turn of the new century the flow of emigration has dwindled
to a trickle, and there is thought to be no reason to expect any new surge
in the rate of arrivals of Greeks from the former Soviet Union.

Interaction Processes

The focus of this paper is on the contribution of the immigrant population
from the former Soviet Union to the broader social whole and not on
problems of integration, although it must be said that numerous problems
arose on the institutional and economic level, as well as in terms of social
intercourse. The social marginalisation these immigrants experienced in
Greece was possibly more painful than the economic. Emigrating to a
country of fellow-nationals is not the same as emigrating to a foreign land.
When that state and those people, their own country and their own fellow-
countrymen, failed to give them the expected sense of security, the
problems of integration were perhaps even greater than for other groups

10 General Secretariat for Repatriated Greeks, Identity of the repatriated Greeks from the
former USSR, 52.

11 General Secretariat ..., 46.

12 General Secretariat ..., 28.

13 General Secretariat ..., 28.
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of immigrants. This social exclusion operated most powerfully against the
immigrants of 1965-1967.

From the end of the 1980s and throughout the following decade the
Greek state, with the assistance of numerous public and private
organisations, did try to facilitate the economic, educational and cultural
integration of Greeks from the former Soviet Union. But despite the
multitude of organisations involved, there was no co-ordinated
intervention that could have limited their deprivation of what constitutes
the national way of life.

From interviews with representatives of cultural associations it is clear
that the Greeks from the former Soviet Union have played an important
role in preserving and passing on to younger generations such basic
elements of culture as dance, music and theatre. Interviewees regularly
made statements like: “We Pontian Greeks ran the association, but the
dance teacher and the lyrist were from the wave of 1939”. Suffice it to
mention, in this connection, just two names: theatre director Polis Haitas,
born in Pontus in 1902, who studied music and theatre in Russia and
whose role in creating and preserving Pontic theatre in Greece is
inestimable; and, in the field of letters, academician Theoharis Kessidis,
born in Georgia in 1920, who was a regular member of both the Moscow
Academy of Research in the Humanities and the St Petersburg Academy
of Arts and, after 1987, a corresponding member of the Academy of
Athens. Another area where the impact of these immigrants has been
important is in the preservation of the Pontic dialect, especially in places
where there are large communities of Pontic Greeks.

Collective Identity

Settling in Greece enabled the incomers to mix and interact with
metropolitan Greeks whose roots lay in northeast Anatolia (Pontus). They
became members of the broader group of Pontic Greeks, which is a
diaspora population. Pontic Hellenism is characterised by its connection
with a place that is no longer socially present. The social bonds with
historic Pontus were shattered by violence, the local communities
dispersed, and mass return made impossible by international treaty. The
historic memory of Pontic Hellenism is the memory of a place, the historic
and cultural particularity of a population, and the memory of a shared
destiny of diaspora.

It is important to remember that the immigrants from the former
Soviet Union are a mixed population. Collective identity is shaped by a
group’s relation with its social environment, and the social environment of
the Black Sea coast was very different to that of Central Asia. It is a feature
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of this group that a significant proportion, most notably among the
immigrants of the period 1965-1987, knew nothing of their historic
connection with Pontus before arriving in Greece.

Cited below are passages from two interviews, which show how
different the Greek various populations from the former Soviet Union
were, depending on their region of origin and the decade in which they
arrived in Greece: “My grandfather, Georgios Makridis of Trebizond, had
a little fleet of seven sailing vessels, with which he traded between Pontus
and the Caucasus, via Novorossiysk. In 1877 many of the Greeks in Pontus
left for Russia, because of the Russo-Turkish War. My grandfather was a
Russian citizen, and all Russian citizens living in Turkey were expelled. In
1878 he settled permanently in Krymskaya and continued to trade, as did
my father, Christophoros Makridis. My family lived in Krymskaya until
1921. As bourgeois, we suffered a great deal in the years 1917-1921. In the
mountains there were guerrillas who raided the towns, killing Bolsheviks
and seizing arms and other goods before disappearing again. Then the
Bolsheviks started arresting people, priests, professional people and
merchants. They held them as hostages, and some were killed. My father
was imprisoned three times, as a hostage, in the basement of the Greek
school in Krymskaya. Had we not fled in secret in 1921, he might have
shared the fate of his friends, who were all executed later.”14

“The first years were very difficult. In Kazakhstan they said that we
were Greeks and had to go back to our own country. We came here, and
they said we were “Pontii” (Pontic Greeks). I didn’t know anything about
Pontus when I came here, except that the Greek families came from there.
Only, a classmate of mine, who had come to Greece as a tourist, told me
when she got back to Kazakhstan that there is a difference between us and
the Greeks from Greece: they speak differently, and they call us “Pontii”
and themselves “Dopii” (natives, locals). Here things were pretty bad for
me. I went to night school, and worked all day in a printer’s shop to help
my family. My parents didn’t ask me to work, but my brother and I saw it
as the only way we could help them. I was really upset, because I didn’t
understand why things should be like that, why we were in the Soviet
Union when “Greece is our country”, why they called us “Pontii”. Our
relatives and other Pontic Greeks from the Soviet Union, who had come
years before, told me that things had been worse for them, we had no one,
they said, and you've got us, but that was no consolation to me. It was not

14 Mrs. Athena Makridi-Kalliga and her father and grandfather are identified by name
with her permission.
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until I met some kids and they told me about our history from Pontus and
that we should be proud of who we were, that I began to feel better. Back
in Kazakhstan there was no Greek school to tell us about our history, nor
was there any Greek association, and my family didn’t know how they
had come to be in Georgia.”15

The collective identity of the Greeks from the former Soviet Union in
Greece is shaped by two determinant factors, namely the creation of a
deeper historical awareness, which connects them to the other Pontic
Greeks, and the changes consequent upon emigration. At the same time,
the waves of emigration from the former Soviet Union have kept alive the
memory of historic Pontus, and reinforced Pontic Hellenism in Greece
with new bearers of their particular culture, as this has evolved from
compact groups in different geographical reference spaces.

15 From an interview with an immigrant woman who came to Greece in the 1970s.
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SOME ASPECTS OF THE MANIPULATION OF PUBLIC
RELATIONS IN ANCIENT GREECE AND CONTEMPORANEITY

Manipulation is a necessary element of individual and social life.
Manipulation means to mislead the other person, group of persons, the
public with a definite purpose. The goal may be personal or political.
Manipulator knows what the truth is and proceeding from his (her) own
political and selfish interests, distorts the truth consciously.

History shows that manipulation is a necessary element of social and
political life. Human activity or political activity requires necessarily the
multiplicity of supporters and neutralization of opponents. In Antiquity
manipulation or to win over a neutral position man to own side was the
main sign of demagogues, sophists. It is widely distributed in the society
in which the main means of implementing of power is a word.

Manipulation is a characteristic of political life of distorted form of
democracy. One form of image manipulation is an image, or revealing a
politician's best side, or in such a way as public sentiment requires. With
the difference of manipulation an image is a different form of
manipulation. Antiquity rather used to create a positive image of practice,
than a political means of manipulation. With the difference of Antiquity,
today manipulation is one of the main elements of political process. But
today there is no manipulation in a rough form. It combines image, public
relations, political advertisements.

Today the manipulation takes the form of the one single time action,
but it is a necessary element of the policy and permanent process. The
ratings, the election campaigns make this. The manipulation may be
where the imperfect democracy and is not a transparency of political
process.



Some Aspects of the Manipulation of Public Relations in... 443

As soon as the first society had been created there appeared the desire
of working with it. The creative product of the earliest period of the
mankind spiritual culture - even the myth, fulfilled the formation function
the same way as it does the contemporary theoretical, social, political or
scientific myth.

Regis Debrei, in his book Course de mediologie generale tries to formulate
a definite system of exchange of opinions and means of interrelations.
According to his theory, after appearance of a written language in the
public relations three spheres of relations have changed each-other: a
logosphere, a graph sphere (where the written word dominated) and a
video sphere (when the printing practice is changed by audiovisual one).
Of course, Debrei considered the development of these spheres in
diachronic section, which did not exclude their synchronic coexistence. We
can nominate the contemporary epoch as the best sample of active use of
all three spheres. The development of technologies and communications
has created the so called fourth power - media, which, according to
Debrei’s theory is the most effective mean of formation of public opinion
through the tandem of logo, graph and video spheres and through
manipulation with it.

We've put the question, whether it was possible that in the first
democratic city-state - Athena there were a synchronic like logo, graph
and video spheres?! It is true that the 21st century and the antique epoch
are too far from each other for giving a possibility to make direct parallels,
but there are the principle and systematic relations, resemblance of which
should give a rather interesting picture in the context of a dialogue of
cultures between the epochs.

It might be said that in the Greek world there has not been left any of
the non-mastered resource, which gave possibility of manipulation with
public relations and public opinion.

In nearly all polices of Antique Greece, despite the fact was it
democratic as Athena or oligarchic as Sparta, by all means there existed
two most important spaces of public relations - agora and theatre which
gave the most effective results in the issue of formation of public opinion.

Agora, as a political, and the theatre, as the spaces of cultural relations,
in Athena were in service of common state purposes (or the authorities).
You should know that theatrical festival was not able to be the host none
of the plays and the dramatist who would not be “given a green light”
(permitted by) from Archonta. And on Agora where numerous people
were crowded, at the People’s meeting the state, public or private issues
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have been discussed, such a censorship could not be worked. Instead of it
here worked well the Institute of sycophants or professional informers.

It is clear that the verbal side occupied a leading position in Antique
Greece, but nearby there existed a great experience as well. Using the term
of Debrei the tradition of execution the monumental epigraphic
inscriptions have appeared rather interesting among the graph-sphere,
which achieves the highest stage of development in the classical epoch.
The epigraphic inscriptions which help us in restoration of historical
reality in its time, of course, have been prepared with the quite other aim.
The content and, correspondingly, the destination, as well, of epigraphic
inscriptions are of various types. A special interest provokes the
epigraphic inscription of different contents created in the name of the
state. Already by the 7th-6th cc. BC in many polices of Greece it has become
habitual a tendency to bring to the society a Constitution, Decrees and
various texts of state significance. These inscriptions which have been
executed on the stone stelas have been allocated on the most noticeable
places of public gathering, by which they appear as the archaisms of the
contemporary billboards. The rather interesting systematic relativities
should be indicated between the billboards and the epigraphic inscription.

As you know, the word “billboard” means an advertizing, poster
board which is located in the central, crowded street or road of the city.
The image of modern great cities is unbelievable without the advertizing
information containing the different dazziling information. Its purpose is
to create an instant and indelible impression, accordingly, to have an
influence on the conception and action of a man. It is the truth that the
billboard are mainly of commercial destination, because of which it has
not been thought of among the media types but in some cases it plays
much more important role in spreading of information of noncommercial
purposes and in the issue of influence of one and the same message
simultaneously through transferring to a wide group of various
individuals. Consequently, an attempt of effecting the informational
influence might be considered as one of the most important common signs
among the modern billboard and epigraphic inscriptions.

It should be indicated that there are available the definite marketing
accounts concerning to what kind and forms of inscriptions must be
performed on the billboards for providing the best results. As a rule, the
advertising billboards are adorned with a slogan constituted of several
words which are distinguished by bold print and bright/sharp colors.

It should be noted that the definite rules of fulfilling the inscription
existed in the Antique Greece. E. g., The resolutions of the People’s
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Meeting have been written in strictly established form. It is possible that
the resolution, as a juridical document is not the best example, but we
can’t avoid the formula with which the text, as a rule, had been initiated:
“It has been resolved by the Meeting and the People.” The indicated
formula was followed by the information about the membership of the
Committee of Five hundreds” Board, secretary of the meeting, chairman of
the People’s Meeting and the personality of Archont-Eponimos, and only
after this it was written the text of the resolution itself.

Besides the resolutions the epigraphs contained the information on
various great constructions, names of officials, names of the winners of the
championships and those perished in the fights, Decrees of religious
societies, etc. All these served to propagate the state interests, underline its
powerfulness, both from the political and economical points of view.

The contemporary advertising signboards of noncommercial content
are decorated by the slogans and photos of the persons or association
participating in this or that elections, the religious appeals, images of
famous sportsmen and artists which aim at popularization of various
public activities. The memorial plaques and monuments of soldiers
perished in battles have been erected which are not only the indicators of
respect to the heroically perished, but aims as well at the propagation of
national policy.

Number of inscriptions in Athena has been sharply increased after 460
years when finally had been formed a Democratic Slave-owning state.

According to the existing rule in Athena the State Treasury stipulated
the special expenses for inscriptions. The cost for inscription depended not
only on the number of lines and letter-marks, on the quality of an
inscription, size of symbols, but on those materials as well on which the
inscription should be executed. In Athena, fulfilling the 100 line
inscription on the marble tile, where in each line there would be several
decades of marks in the IV c. cost 60 Drachma.

It is worth-mentioning that in accord to the form and material, both the
billboard and the epigraphic monuments have been distinguished by
diversity. If in Antiquity they used the stone, cliff, wall of the building,
memorial plaque, pillars and stelas for execution of monumental
inscription, the contemporary billboards are prepared of metal
constructions on which the digital, painted and other advertising banners.
As well there are widely used the walls of the buildings. In spite of multi-
century distance between the epochs, it is still arranged to search out even
one resembling sample. For example, in the city of Milett for the
inscriptions on the agora there were available the special wooden plaques
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- kirbs of prism form, on which the laws or decrees have been written in
paints. The indicated kirbs, were rotating, for more clearness, around own
axis. I think that you've not a single time the advertising billboard of like
construction.

For epigraphic texts of special importance a rocky cover was widely
used. As an example we can state the inscription of Gortin available on the
isle Creta which otherwise is called the first constitution of Europe. The
resolutions of the People’s Meeting on establishment of a democratic
system in the cities of Erifra, Colophon, Millet. It is especially interesting a
resolution received about the city of Erifra which determines a new
system of city management.

This tradition of stamping on the rock was widely spread not only in
Antique Greece but in the Near East as well. E. g. in Iran, on the way from
Baghdadi to Teheran, between the cities of Kermanshah and Hamadan
there was the cliff of Behistoon on which is curved an inscription fulfilled
by the order of Darios I. The inscription has been located on the height of
152 meters from the surface of the ground, on the territory of Old Midii
and it was well seen from the way which once had communicated once
upon a time Babylon and Ekbatan. Sizes of the inscription constitute 7
meters in height and 22 meters in width. Here has been depicted as well a
bas-relief on which in front of the king Darrios there are standing 9 kings
whose hands a necks are chained And on the tenth king stands Darios by
foot. This inscription which has been performed in Persian, Babylonian
and Newelamic languages is some kind of manifest of the King of Persia,
Darios the First. Imprinting on high rock of an inscription and bas-relief
for it were visible for everybody, demonstrates us clearly the purpose - to
consolidate over the society the influence, confidence, fear and respect.

All the above mentioned can be summarized in the following way: the
question which concerns the synchronization of the logo, the grapho and
the video spheres, obviously coexisted in the ancient world (in different
forms, but not within a single institution).

The similarities of the so-colled Out-door Media and epigraphic
inscriptions, which are shown by the visualizations and the usage of
technical means for achieving the above mentioned effects, once again
reminds us that everything new is well forgotten old and proves that
notwithstanding the distance between Antiquity and other epochs, it's
influence and connection can be found in any sphere of human activities.



Phasis 13-14, 2010-2011

BOOKS IN GEORGIAN

SHORT VERSIONS

Rusudan Tsanava
FACES AND MASKS IN ODYSSEY, TBILISI, LOGOS 2011, 230 P.

Summary
Preface

The preface introduces my vision of Odyssey and the method I used to
study the text. I analyse three main heroes (Telemachus, Odysseus, and
Penelope), trying to focus on what has been given little attention before.
Essential aspects are sometimes kept low key in texts, as writers "play"
with readers, testing whether they are able to understand what the writer
has to say. We paid attention to precisely such episodes, which seem not
to be very "loud" at a glance. In my opinion, it is such episodes that create
invisible inside layers that shape the image of personages.

Let us consider subchapter "Cretan" Odysseus, which features a lie
invented by Odysseus, who says he is Cretan. Odysseus tells his pseudo-
story three times and more than 270 lines are devoted to it. The passage is
quite long and amounts to almost half a one book (song). Having analysed
the text, we conclude that by claiming to be Cretan, Odysseus
involuntarily reveals his greatest dream. The problem is that 20 years ago,
Odysseus took several hundred young men on 12 ships from his native
island to Ilion. They were several hundred fathers, brothers, husbands,
sweethearts, hopes... However, it was only he who returned 20 years
later. How can he show his face to men and women, mothers and fathers,
children and wives in rocky Ithaca? What can the head of the army tell
them, as he did not bring a single soldier back home? Why did he, the
defamed commander, return? This return is most painful for Odysseus
and he opposes an allusion - being Cretan - to this pain.

Why did Odysseus take the mask of a Cretan? We can find the answer
to this question in the text. Nestor narrates how Greek heroes returned
home after the end of the Trojan War and it turns out that only Cretan
Idomeneus returned to his home island together with his companions-in-
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arms, suffering fewer losses than others and continuing his happy reign. It
is Odysseus's dream to be such a successful commander. That is why a
Cretan Odysseus was born in his dreams.

In my opinion, this and other features, which became clear-cut in the
chapter Odysseus with and without Masks, will add new strokes to
Odysseus, who is well known to us, but still remains unknown.

In this study, I laid particular emphasis on the hermeneutic analysis of
the text, which implies interpreting a text through the text itself. Every
author "conceals" the main thing he has to say somewhere in the text and
readers have to find out what the author has to say. This "play" between
author and reader makes the reading and comprehension process more
attractive. In long texts (epic poems, novels), the "play" is longer and more
interesting. This is also true of the hermeneutic interpretation of Odyssey.

The paradigmatic function of the myth is quite obvious in Homer's
texts. We will concentrate on one aspect. As a rule, the paradigmatic
function is attached to stories (myths) that took place much earlier, the so-
called "old" myths. For example, comparing Meleagros' and Achilles' rage,
it becomes obvious that the story of Meleagros is from much earlier times.
In my opinion, one noteworthy trend can be seen in Odyssey together with
the traditional format of myths: a new story is taken as a paradigm and it
takes the shape of a myth right in front of the reader. The problem is that
trinomial parallelism is obvious in Odyssey: Odysseus-Agamemnon, Penelope-
Clytemnestra, Telemachus-Orestes. The comparison between these characters
and their fates is visible at every level of the text. The founder of literary
taste and laws - Homer - gets his readers involved in the transformation of
"new stories" into myths.

I. The Initiation of Telemachus

According to Odyssey, Odysseus' son Telemachus is precisely in the age of
initiation (20-21 years old) and admission to adulthood. The status of
ajnhvr (man) could be obtained in different ages in different times.
Eighteen was the officially accepted age in classical Greece. The initiation
of Telemachus takes place in front of the reader in Odyssey. The first four
books of the text (Telemacheia) are the description of the process. Goddess
Athena assumes responsibility for and carries out the initiation of
Telemachus. She appears to Telemachus in two forms - those of Mentes
and Mentor, "preparing" the son to meet his father. Telemachus must meet
his father as a man in order to be able to support him and implement gods'
plans.

Quotations taken from the text have the function of subheads,
presenting the main stages of the initiation: "Ah, you have dire need of lost



Short Versions 449

57 7

Odysseus" (& ndéxor, ) 81) moAAOv dmoryouévov ~O8uvsfiog Seb) I, 253-4);
"It is not right for you to follow childish ways, being no more a child"
(008¢ 71 ce xp) mdag dxéew, dmel odxémt TnAixog I, 296-7); "There are
not many sons, indeed, who resemble their fathers: most are worse, and
only a few are better" (zabpot ykp 7o1 maideg Opoior marpl mélovron, ol
mAéoveg xaxtovg, mabpor 8¢ 7e mazpog &petovg II, 276-177); "I hold the
authority in this house today" (70d yap xpazog Es7 évi oixm XXI, 353).

Initiation is the leading motive of epic poems and the example of
Telemachus represents it in Odyssey. However, if we take a deeper look
into the text, we will also find episodes depicting the initiation of
Odysseus. The image of aristocratic culture shaped in Homer's poems is a
vivid expression of education in that circle. Telemachia played a key role in
the pedagogic of the Antiquity. This explains the fact that there were
numerous individual excerpts of this episode in the poem. Opinions differ
on whether Telemachia was an independent epic poem or it was always
part of Odyssey. We share the opinion that Telemachia is an inseparable part
of Odyssey and the structural and hermeneutic analysis of the text confirms
the opinion.

II. Odysseus with and without Masks

1. The "Cretan" Odysseus

Homer's Odysseus is a convergence of characteristics of well-known
folklore types of tricksters and adventurers. At the same time, it is
considered as a “parent” of fictional characters (heroes and antiheroes)
since classical epoch till nowadays. The reason of immortality of this hero
is simple - Odysseus is a character rooted deep in Folklore with various
masks.

This article discusses (at the level of text analyses) one of the
falsehoods (lies) of Odysseus, thet takes great enough part in the poem -
more than 230 lines and includes 3 songs: XIII (199-359), XIV (199-359),
XIX (166-204). The point is that after 10 year of wondering returned on
Ithaca - Odysseus hides his name and tells everyone that he is from Crete,
brother or brother-in arms of Crete Idomeneus. On the bases of text’s
detailed analyses I observed that Odysseus claims thet he was from Crete
not for the reason that Crete is the most famous island (as accepted in
scientific literature), but because the fact that Idomeneus was the only
from the military leaders gone to Troy who managed to return back the
most compatriots to their motherlands. Despite that in Odyssey Odysseus
failure expedition is not highlighted it’s still obvious from the text, on the
one hand, Odysseus sorrow about lost of his compatriots and on the other
hand, Ithacans anger caused by lost of their relatives. Hence, comparison
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of himself with successful leader - Idomeneus of Crete unveils Odysseus
very essential aspect of character. This is an illusion that is in its turn one
of the most interesting masks of Laertid and is related to a hero’s
unconsciousness. Accordingly, Odysseus’ this lie differs from other ones,
which he used to tell in various places and for various reasons. Fictions
(allusions, imaginations) create the other structure of the text, and
penetrating in it is only available for emotional and imaginative readers.
Returned as No-man a hero of Troy is bifurcated, tortured and nameless.
The essential reason of his “sufferings” is that he returned home alone.
That’s why he, in his imagination, considers himself successful.

The poem’s textual analyses and summing up approaches of
thetoricians of Antique epoch literature lets us conclude that Homer
skillfully manages to put other fictions in fiction (myth) that cinfluence
together organically with myth telling. These fictions in its turn have
defined function of unclosing a character of a hero. They give possibility to
unveil even the most implicit emotions and feelings.

Various readers see different masks of Odysseus: some see one or two,
others - several, and the others even see many. For some readers, he is just
an adventurer, for others he is a flexible man who can think of way out
anytime, but a few are who can imagine crying Odysseus (and he cries
frequently), who doesn’t know how to return to his island and hides his
feelings even from himself.

2. The Wooden Horse

Since they all tell the story of the wooden horse, we are given an
opportunity to read the same story in different ways - or rather, to see
how different characters can give an account of one and the same story.
The wooden horse is not merely a mythic figure. It has a sacral function as
the wall around Ilium was erected by gods (Apollo and Poseidon); and it
was also under the divine will that Illus found the site where the city was
to be built.

The first protagonist is Demodocus - a blind aedios from Scheria (The
Odyssey, Book VIII). His story is true and unbiased, which is attested by
Odysseus himself. The second and third stories are told by Menelaus and
Helen (The Odyssey, Book 1V). The paper pays particular attention to
Helen’s story and the atmosphere she created before starting the
conversation (she put a magic drug in the vine and was continuously
spinning as she talked). According to the episode, Helen is an oath breaker
and a traitor. However, she succeeds in dazing the listeners and picturing
herself innocent (fiction).
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Evidently, the story of the wooden horse is very important to the three
characters: through the courageous act Odysseus attains unfading glory
and the renown of the shrewdest of all Achaeans. For Helen, it is the
second most embarrassing event after her escape with Paris. Menelaus,
dazed with Helen’s charm, discerns nothing in the event but the chivalry
of Odysseus and the unconditional victory of the Greek people. So, the
interpretation of the story about the wooden horse discloses some more
interesting traits of the characters of Odyssey. It perfectly illustrates how
the same story can be related in three different ways. Anyway, what the
three accounts have in common is the indisputable and invaluable role of
Odysseus: he is the initiator and the chief implementer of the “wooden
horse”; he is the crown of the Trojan epopee. Telemachus, son of
Odysseus, is told this story in order to fully comprehend the contribution
of his unknown father to the victory and his unparalleled property which
made him different from other Greek heroes - his infinite shrewdness.

3. Odysseus and Cyclops

The Cyclops episode is interesting for us in several aspects. What is
behind the island of Cyclops and the mythopoetic symbol of Cyclops? On
this island, Odysseus wears a mask and takes another name - Odng - No-
man" (IX, 366; 408). Odyssey makes a grave mistake on this island.

According to the most widespread and popular theory, Odysseus
behaves on the island of Cyclops as a typical conqueror. Describing the
island, he speaks like a shrewd colonist (IX, 131-136). Quite a different
aspect in the episode with Odysseus and Cyclops attracted our attention.
This is the only episode (at any rate, the only such extant one) used in
Greek drama. I mean the satyr play Cyclops by Euripides.

There are two noteworthy dramaturgical components in the
Polyphemus episode: 1. Odysseus puts on a mask and introduces himself to
Polyphemus with another name. Odysseus makes a mistake, two of them: first,
it was not necessary to enter Polyphemus' cave and wait for him; second, a
tragic mistake made when Polyphemus is already blind. Odysseus, who is
on board the ship, shouts to Polyphemus his real name. This act of hubris
is followed by a punishment. Polyphemus prays to his father, Poseidon,
for revenge. Because of Poseidon's rage, Odysseus loses all of his fellow
travellers and has to wander for 10 years. The 10 years were the payment
for the mistake until Gods interfered and persuaded Poseidon to stop
persecuting Odysseus.

Odysseus has to expiate by suffering torments, and it is known that
torments and expiation are the basics of drama. Thus, Homer introduces
elements of dramatic poetics. Not only the general analysis of the text, but
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also concrete passages confirm this view. Athena explains, why multiple
torments were sent down on Odysseus. The first and most important
aspect is that, like other Trojan heroes, he should also be held responsible
for the crimes committed during the destruction of Troy (it is a common
crime, particularly Aias' loathsome behaviour in front of Athena's statue).
Although it was gods, who decided that Troy was to be destroyed, they
also decided to punish those, who would destroy it (double paradox).
Second, crimes committed personally by heroes (blinding Polyphemus)
are added to the common crime. The third aspect is the comparison of the
fates of Odysseus and Agamemnon and the consideration of the
behaviour of their family members in a parallel context.

4. Killing of Suitors

The story of killing the suitors is told in the text three times and the
persons who interpret it are always different. Let us focus on the weapon
of revenge (bow is an Asian weapon) and the day, when Odysseus killed
the suitors (Apollo's feast day). We also consider the symbolism of
threshold and enclosed space. We share the opinion that the Cyclops
episode has the function of a paradigm in the scene of the killing of
suitors.

We mentioned double paradox above. For example, Troy must be
destroyed (this is what gods want), but those, who destroy the town, will
be punished. Odysseus must punish Penelope's suitors, but if he kills
them, he will be punished. The hero seems to have a choice and, at the
same time, not to have it. In spite of that, the epic (and tragic) hero makes
decisions himself. He advances to meet danger. He aspires to confront
danger and test himself. The hero becomes involved in this "game" called
life on his own free will. However, since he is a man, not god, he has
weaknesses characteristic of human beings. According to psychiatrists,
Odysseus suffers from psychosis. The scene of killing suitors, which is
preceded by numerous episodes confirming this "diagnosis", is the
culmination of this disease.

The analysis of these four passages from Odyssey makes Odysseus'
features more concrete and obvious, drawing the hero very close to our
time.

III. Odysseus and Women

This chapter introduces women, whom Odysseus trusts unconditionally -
Anticlea and Eurycleia; women (or rather goddesses), whom he does not
trust (Circe and Calypso); and the woman, whom he trusts and does not
trust at the same time (Penelope). Athena deserves special mention. The
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problem is that many believe that Athena helped Odysseus for the whole
20 years. However, the analysis of the text shows that this is not so. For
nine years following the Trojan War, Athena takes no part at all in the
hero's adventures. The first time after the Trojan War, the goddess appears
to Odysseus on Ithaca. We analysed the reasons for Athena's
"disappearance". The epic model of testing Odysseus' wife is considered in
the same chapter.

IV. Penelope

In this chapter, we consider Penelope, whose fidelity has been an issue for
discussion for thousands of years. We consider Penelope's personality at
the level of the hermeneutic analysis of the text, proceeding step by step
and viewing her from various angles - as a mother and wife. The analysis
of the text makes it clear that Homer shaped Penelope as a model of a
faithful wife. The cloth Penelope knitted for Laertes became a shroud for
suitors. The reckless young men found themselves in Penelope's "net".
Knitter Penelope (unlike knitter Circe) is supported by Athena. Penelope
is anti-Clytemnestra. She is a faithful wife and attentive mother.
According to the "triple parallelism", Penelope, Clytemnestra, and Helene
(who are of one generation and are also relatives) represent different
mythic models. However, given the paradoxical nature of the myth, all the
three have the potential to resemble the other two. In other words, each of
them can be regarded as the "unrealised other".

The conception regarding Penelope as a so-called symbol of a faithful
wife as opposed to Helene and Clytemnestra was elaborated back in the
Antiquity. Thesmophoriazusae by Aristophanes can be referred to as one
relevant example. Here Euripides criticises women - both mythic and
contemporary, without mentioning only Penelope, since she is probably
the model of a faithful wife and mother (a paradigmatic image).

V. Antique Tragedy and Agamemnon's Family

We noted that Odysseus and his family members did not become key
heroes of the Antique drama and attempted to explain the reasons. Unlike,
Odysseus, Agamemnon and his family members are most prominent
heroes of the Antique drama. Since one of the directions of our study
implies analysing the paradigmatic model of trinomial parallelism
(Odysseus-Agamemnon, Penelope-Clytemnestra, Telemachus-Orestes),
we deemed it necessary to concentrate on some aspects of ancient Greek
tragedy. The problem of connections between Clytemnestra-Agamemnon
and Clytemnestra-Orestes is discussed in this chapter.
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Clytemnestra sees Agamemnon as a murderer of Iphigeneia who must
stake his life on his crime, and she decides to sacrifice Agamemnon. In
tragedies Clytemnestra herself kills and dismembers Agamemnon’s body
- the act that Aeschylus and Sophocles call pasyadife - a term that
signifies putting the cut-off hands and feet under the armpits of the
victim’s dead body.

After Agamemnon was killed, the only problem that Clytemnestra
thinks and worries about is Orestes. When she is informed of the death of
Orestes she says: “I cherished hope to hold a wonderful bacchian festivity
and enlist him [Orestes] on his homecoming” (Aesh., Cho., 698-699). These
words of the mother, reacting at the news of her son’s death, to say the
least, sound a bit out-of-place. The analysis of the passage shows that a
youth could enjoy the civil rights completely, i. e. included in the list of
demi and become dvrp - i. e. a man - after he reached 18. According to
classical sources and calculations of researches, Orestes should have been
18 after he returned to Argos. Putting these details together,
Clytemnestra’s words acquire a specific meaning, and they signify an
initiation ritual that had to take place after the end of the bacchian festivity
and a ritual of initiation. The latter should make the youth an “d&vip”,
proclaiming him a rightful member of citizens’ community. We can
assume that Clytemnestra was ready to carry out the ritual, and in case
everything would develop in the course she envisaged, i. e. Orestes being
obedient to her will, the conflict between the mother and her son would be
eliminated, Clytemnestra would feel free from the fear of awaiting
vengeance, and the whole situation would prove the story represented the
only way to soften up and pacify the confrontation.
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NOTICES OF BOOKS

GIORGI UGULAVA®
ANCIENT CONCEPTS OF STATE ARRANGEMENT, TBILISI,
LOGOs 2010, 150 p.

The issue, how to arrange the State, has been puzzling the humanity for
centuries. Despite of the huge historical experience in this area, this subject
is still actual for the modern society. Moreover it becomes more and more
meaningful. The problem of State arrangement is actual for the modern
Georgian society as well, because of the difficulties, which Georgia is fac-
ing during the first two decades of its State system reestablishment.

Observing the ancient historical-political experience has to be very im-
portant for analyzing modern events. Especially when ancient civilization
has in both, practical and theoretical ways united in itself almost every
model and concept of State arrangement, which are known to the world
history. The goal of the author is, considering these circumstances, not to
make the work detached from modern problems and based on discussions
of ancient historical experience to give us an opportunity to make actual
conclusions. The book parallels from historical events and political-social
problems of state arrangement, both from modern and different historical
periods.

* The book represents remade version of master work of the student of TSU Insti-
tute of Classical, Byzantine and Modern Greek Institute.
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MARCUS TULLIUS CICERO, SPEECHES AND DIALOGUES.
TBILISI, LOGOS 2010, 304 p.
(Translation, Introduction, Comments by IAMZE GAGUA)

The book is a Georgian translation of Cicero's eight well-known speeches
(Against Catalina, In Defence of Roscius, In Defence of Poet Archias, and oth-
ers) and two dialogues (On Old Age and On Friendship).

PUBLIUS OVIDIUS NASO. SELECTED POEMS.

TBILISI, LOGOS 2011, 108 P.

(Introduction, Texts, Comments, Latin-Georgian Dictionary
Compiled by IAMZE GAGUA and KHATIA BERULAVA).

The book is a manual for students attending the course named Roman Au-
thor. The manual comprises excerpts from almost all works by Ovid with
comments and a Latin-Georgian dictionary supposed to make it easier for
students to read, translate, and philologically analyze Latin texts. The
book also has an introduction by lamze Gagua on Ovid's life and work.

DICTIONARY OF MORPHEMES OF THE LATIN LANGUAGE.

TBILISI, LOGOS 2011, 176 P.
(Compiled by IAMZE GAGUA)

The Dictionary comprises Latin affixes, prepositions, particles, conjunc-
tions, interjections, and adverbs. It explains their functions and origin,
pointing to parallel forms. Each entry of the vocabulary includes examples
in the shape of sentences or phrases from works of Roman authors and
their Georgian translations.
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EDITIONS OF THE PUBLISHING HOUSE LOGOS

CATALOGUE 2010-2011

Caucasus Antiquus. Encyclopedia, I, Sources
2010: 290x200, 900 p., 976-9941-401-76-3

Hypocoristic, Diminutive, Pejorative and Hyperbolical Names
in Georgian and Greek Languages

M. Kukchishvili

2010: 139 p., 978-9941-401-95-5

Magic Fotini

D. Nollas

Translated by A. Udzilauri

2010: 168 p., 200x140, 978-9941-401-70-1

Claudius Aelianus

Varia Historia

edited by I. Garakanidze

2010: 265 p., 978-9941-401-95-5

Latin for Lawyers
A. Trapaidze, D. Kuridze
2010: 320 p., 200X140. 999-65-96-2

Adpopa
V. Asatiani. Complete Works
2010: 270 p., 240X160. 978-9941-401-80-0

Latin-Georgian Botanical Dictionary
L. Chotalishvili

L2011:120 p., 978-9941-437-00-7

Latin for Biologists
L. Chotalishvili
2011: 136 p., 200X140. 978-9941-401-99-2

Publius Vergilius Maro. Bucolices, Georgics, Aeneid
I. Gagua
2011: 200 p., 200X140. 978-9941-437-04-5
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Plutarchus. Morales
Translation, Introduction, Comments by Nana Tonia
2011: 270 p., 240X160. 978-9941-401-95-4

Remember the Athenians!
M. Pkhakadze
2011: 92 p., 240X160. 978-9941-401-93-0

Old Georgian-Latin Dictionary
L. Kvirikashvili
2011: 308 p., 290X200, 978-978-9941-401-87-9

Hittite-Georgian Dictionary (Fasc. 5) (P)
I. Tatigvili
2011: 68 p., 200X140. 978-9941-401-86-2

For the Teaching of Old Greek
M. Mchedlidze
2011: 62 p., 210X297. 978-9941-401-89-3

Ancient Traditions of Literature and Modernity
N. Tonia
2011: 344 p., 200X140. 978-9941-401-90-9
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ANNIVERSARY

A Day of TSU Institute of Classical, Byzantine and Modern Greek Studies
Dedicated to the 70t Anniversary of Professor Rismag Gordeziani

On June 9, 2010, TSU Institute of Classical, Byzantine and Modern Greek
Studies hosted an event dedicated to the 70t Anniversary of Distinguish
Georgian Scientist, the Head of the Institute, Professor Rismag Gordeziani.

Achievements of one year implemented in the Institute, such as: starting
and completing of many important scientific projects (New Greek-
Georgian Dictionary, Encyclopedia - Caucasus Antiquus, Old Greek-
Georgian and Latin-Georgian Dictionaries), conducted scientific confe-
rences, scientific activities of students and professors, scientific works and
translations, published by the Publishing House Logos.

A short film about Rismag Gordeziani’s life and activities was specially
prepared by students’ initiative.

A significant fact was pointed out: on March 25, 2010 - Greece Inde-
pendence Day - The Plenipotentiary Ambassador of Greece to Georgia -
His Excellency Giorgos Khadzimikhelakis handed an honorary diploma
and medal to Prof. Gordeziani on behalf of the President of the Hellenic
Republic - Mr. Karolas Papulias. Mr. Karolas Papulias awarded Prof.
Rismag Gordeziani with the highest order of the Hellenic Republic and a
Cavalier of Dignity Order for exceptional deed in the development of Hel-
lenic Studies.

Coworkers and students of the Institute, TSU Rector, Director of Shota
Rustaveli National Scientific Foundation, the Plenipotentiary Ambassador
of Greece, the President of the National Scientific Academy, The President
of German Academy of Sciences, the Minister of Education and Science of
Georgia congratulated Professor with the anniversary.

The Minister of Education and Science of Georgia handed the professor
Presidential Decree about awarding him with The Presidential Order of
Excellence for his activities in raising and educating students, personal
dedication in the matter of founding the Institute of Classical, Byzantine
and Modern Greek Studies, for fruitful pedagogical and scientific activities
and significant merit dedicated to the country.
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LETTERS OF CONGRATULATION
Dear Mr. Gordeziani,

It is with great pleasure that the National Academy of Sciences and the
Department of Language, Literature and Art congratulate you, a distin-
guished Georgian scholar and public figure, a Corresponding Member of
the Saxonian Academy of Sciences and the Academy of Sciences of Geor-
gia, Director of the Institute of Classical, Byzantine and Modern Greek
Studies of Ivane Javakhishvili Thilisi State University - on your 70t birth-
day and the 45t anniversary from the commencement of your brilliant
academic career.

Owing to your outstanding talent, versatility and tireless work, you
have made a significant contribution to the development of Homeric, Ae-
gean, Etruscan, cultural and ancient literary studies.

Your publications have always been highly appreciated by Georgian as
well as foreign specialists and have earned various university, Republic
and Soviet Union wide awards. You are a member of the Greek Archeo-
logical Society, of Winkelmann International Society, and a Corresponding
Member of the Saxonian Academy of Sciences, which attests to the inter-
national acknowledgement of your scholarly activities.

You frequently appear at conferences and deliver lectures at foreign
research centers and universities including those in the Hellenic Republic,
Germany, Russia, Italy and US. Your high reputation among your western
colleagues has often played a favourable role for the Department of Clas-
sical Philology of Ivane Javakhishvili Thilisi State University, for the La-
boratory of Mediterranean Studies and for the Institute of Classical, By-
zantine and Modern Greek Studies, established in 1997 thanks to your
direct involvement and to joint efforts. Nowadays, the Institute is among
the most important centers of research and translation. It is staffed by
qualified professors, your former students, who worthily continue the
scholarly traditions. Their professional activities are manifested by their
numerous works published by Logos, likewise established by you. Logos
books have already made up an important and voluminous library.

Please, once again accept our sincere congratulations of this great day.
We wish you long life, good health and further success in your prolific
work.

Academician Tamaz Gamkrelidze
President of the National Academy of Sciences
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Leipzig, am 9. Juni 2010

Sehr geehrter Herr Gordesiani,

zu Threm 70. Geburtstag entbiete ich Ihnen - zugleich im Namen des Prdsidiums
und aller Mitglieder unserer Gelehrtengesellschaft der Sie seit 1997 angehdren —
sehr herzliche Gliickwiinsche.

Von Haus aus Klassischer Philologe, arbeiten Sie auch althistorischen und im
archiologischen Bereich und wenden sich anderen friihen Kulturen der Ostmittel-
meerwelt einschliefSlich des Schwarzmeerraumes zu. So wirken Sie — und wirkten
schon vor 1990 als profiliertester, innovativster Altertumswissenschaftler auf dem
Territorium des damaligen Sowjetunion - fruchtbar iiber die Grenzen Ihres
urspriinglichen Faches hinaus. Damit machten Sie bereits damals die Universitit
Tbilisi zum Zentrum altertumswissenschaftlicher Forschung. Ferner integrierten
Sie die nachantike griechische Sprache und Literatur in die von Ihnen geleitete
Einrichtung, das Institut fiir Klassische, Byzantinische und Neugriechische Stu-
dien. Die langjihrige vieflitige Zusammenarbeit zwischen georgischen und deut-
schen Altertumswissenschaftlern und Neogrizisten, die sich in Gastvorlesungen
(von Ihnen in Leipzig und Jena gehalten) sowie in gemeinsamen Forschungen
und Publikationen bewahrte, ist wesentlich Ihrer Initiative zu danken. Die klas-
sischphilologische ~ Forschungskooperation der Universititen Leipzig und
Saarbriicken zum Thema “Kenntnis und Bewertung fremder Sprachen in der
griechisch-romischen Antike” nahm dank Ihrer Vermittlung noch wvor der

“Wende” bei einem Kongress in Tbilisi ihren Anfang.

Ihre unkonventionellen fachiibergreifenden Fragestellungen und Antworten
prigen die zahlreichen wertvollen Verdffentlichungen, die Sie in georgischer,
russischer, franzosischer, englischer und deutscher Sprache verfassen. Wir freuen

uns mit Ihnen des positiven Echos, das Ihre Vortrige und Schriften finden, unter
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anderem in Wiirdigungen unseres Mitglieds Jiirgen Werner. Ihre wissenschaftli-
chen Leistungen wurden nicht zuletzt durch Ihre Wahl zum Mitglied der Akade-
mie des Wissenschaften Georgiens und zum Ehrenmitglied der Griechischen
Archiologischen Gesellschaft gewtirdigt. Fachkollegen im In- und Ausland
schétzen Sie als kundigen, anregenden Gesprichspartner. Es ist uns bekannt, dass
bei seinem Staatsbesuch in Georgien dem damaligen Bundesprisidenten Herzog

die Begegnung mit Ihnen sehr wichtig war.

Unsere Akademie ist stolz darauf, Sie zu ihren Mitgliedern zihlen zu diirfen; wir
erinnern uns gern des Vortrags, den Sie 1999 in unserer Gelehrtengesellschaft

gehalten haben.

Wir wiinschen Ihnen zu IThrem Ehrentag gute Gesundheit und weitere wissen-

schaftliche Erfolge.

Mit freundlichen GriifSen

Thr
"

[‘ [ V\/\ (wid~
Pz‘ndin Stekeler-Weithofer
i

Prasident



