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EURIPIDES FR. 912 N? (INC. FAB.)*

ool T(p mavtwy pedéovtt YAGnY
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nolev EPractov, Tic Htla xandv,
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gbpely  péyOwv dvamaviay.

(1-13] Clem. Alex. Strom. V 70,2 mdaw Oavpasctidc 6 &nl tig oxnviig eiAbéoogog
Ebpirnldng Tolg mpoetpnpévoig Huiv owvedds Sia todtwv edplonertat, matépa xal vlov Hua
odx old’ &mwg alviogbuevos® ool —— mpoyutlav. dhoxdprwpa yap Omép Huév &mopov (&-
mopov Valckenaer Diatr. [1767] p. 44 B) 00po & Xpiotés, xad 811 Tdv cwtipa adTdv
obx eldg Abyel, oxgéc moufoet Emdywy ob yap —— dpyiic. Emerta &vTixpug Aéyer mépdov
— dvémaviav. [1-3] Sat. Vit. Eur. fr. 37 col.iii 9 co[1] —— bvop[dJCp, dxpiBéc 8rmg
nepiebinpey Tov 'Avab[aJybperov [Atd]xoopov (59 A 20¢ D.-K.) [¥reor] tpolv mept-
[tov] (suppl. Diels). xal &3y »tA. (sequitur BEur. Tr. 886).

1 yAénv Sat. (coniecerat Bergk): yohv Clem. 2 @ép[w] Sat. (coniecerat Gro-
tius Exc. [1626] p. 431):-wv Clem. &l8> Dindorf: elx’ Clem.: e[.] Sat. 3 évopalé-
pevog otépyeig;Clem.: ovop[. ]Cn Sat. 4 &mupov Abresch, Animadv. ad Aesch. [1743)
p. 256: &mopov cod. mayxapmelng Grotius:- nleg cod. cf. Soph. fr. 398.3 R. 5 mpo-
yutalev Heath, Notae..ad Eur. [1762] p. 185: -tlav cod.: mpoyuBeloay Valkenaer
.p- 42 C (‘paulo forsan audacius’) vid. LSJ s.v. mpoyutaiog et H.- R. Schwyzer,
Gnom. 37(1965) 4865 7 petayewpllerg Herwerden, Exerc. crit. [1862] p. 67: -Lwv
cod. 8 6’ Sylburg [1592] p. 248, 31: & cod. 9 & & Nauck, Eur. Stud. ii (1862)
p. 151 (cf. Mél. Gr.-R. 3, 1874, 337 sq.): pév cod. &vépwv Nauck: év- cod. 10 mpo-
pabeiv Grotius: mpoop- cod. 12 <iw 3t Grotius: tlva 8% cod. cf. Strab. VI 2,11 &x-

Bboachat...xataxoviotg Oeotg  €xBuoapévous Valckenaer ad Hdt. VI 91 (ed. Wesse-
ling [1763] p. 480): -og cod.

* 1 present a new text w1th apparatus I am grateful to Dr. Colin Austm for
his generous help. =~ -~ - - "
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The fragment quoted above has come down to us through Cle-
ment; the first three lines are also quoted by Satyrus in his Life of
Euripides!. It describes a ritual act by which appeal is made to-an
unnamed god to send up the souls of the departed to give informa-
tion and advice to those on earth who are experiencing conflicts and
distress.

Clement and Satyrus quote the fragment in order to support
different arguments: the former argues that Euripides was a pre-
cursor of Christian religion as he is identifying the Father with the
Son, the Saviour; the latter argues for the influence -of Anaxagoras
upon Euripides and he quotes the beginning of fr. 912 N? along with
E. fr. 593 N2 (Pirithous)® and Tr. 866. These quotations comprise,
in Satyrus’ opinion, the Anaxagorean cosmic system.

The influence of Anaxagoras upon Euripides has been discussed
by several scholars who reached the conclusion that we find little
evidence of it in his existing plays and fragments3. Satyrus apparently
connected the wuniversal deity addressed in this fragment with
Anaxagoras’ Mind which governs the Universe. In the quotation
which precedes fr. 912 in the Papyrus (fr. 593) we probably find an
echo of Anaxagoras’ theory of Mind%. But the Pirithous is generally
considered a spurious play. In what follows fr. 912 in the Papyrus
Satyrus states that the poet xal &y Y€ [y Siamopet [tl 7o' éoti /v

1. P. Ozy. IX, 1912, no. 1176; see also the latest edition by G. Arrighetli, Sa-
tiro. Vita di Euripide (Studi Classict e Orientali 13) Pisa 1964.

2. Fr. 912 has been attributed to the Kretes or to the Pirithous, see J.U. Po-
well - E. A. Barber, New Chapters in the History of Greek Literature, Oxford 1921,
149 f., R. Cantarella, Euripide I Cretesi, Milano 1964, 89f., Arrighetti, op. cit., 109{.
For the number of Satyrus’ quotations in fr. 37 of the Papyrus see Arrighetti,
loc. cit..

3. U. von Wilamowitz - Moellendorff, Analecta Euripidea, Berlin 1875,
163ff. and Euripides Herakles 1, Gsttingen 21895, 26, P. Decharme, REG 2(1889)
234-44, L. Parmenticr, Euripide et Anazagore, Mém. Couronnés et autres Mém.,
Acad. Roy. de Belgique 47(1892-93), especially 4-5, 65, W. Nestle, Euripides. Der
Dichter der griechischen Aufklirung, Stuttgart 1901, passim, E. Rohde, Psyche
(trans. by W. B. Hillis), 1925, 435 ., P. Masqueray, Euripide et ses idées, Paris
1908, 197, W.N. Bates, Euripides. A Student of Human Nature, New York 1930,
21f.; L.C. Valckenaer [Diatribe in Euripidis Perditorum Dramatum Reliquias,
‘Lugd. Bat. 1767] had already regarded fr. 912 as influenced by Anaxagoras. But
Parmentier, op. cit, 3, found Valckenaer’s investigation of the Anaxagorean
tenets in Euripides rather oversimplified. o
" 4. See Masqueray, op. cit, 197 n. 1, Parmentier, op. cit, 74,
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TpocoT)- [1dg TGV odpa- [viwy and he quotes E. Tr. 8861 The biographer
in regard to Euripides presents the poet sceptical towards the tradition-
al Greek beliefs about the divinity?.. Indeed, Euripides often applies
a rational and philosophical meaning to the name of Zeus (mainly
identical to the «i0fp)3. The unknown god addressed in our fragment
might have been conceived of as the one God, the all-controlling
power, the philosophical god of Euripides.

R. Wiinsch? classified the fragment under examination among
the anapaestic hymns of Euripides «mit philosophischem, nament-
lich physikalischem Einschlag»®. Evidently he regarded the god ad-
dressed as a unitary cosmic power; this is in accordance with Satyrus’
philosophical interpretation of the passage. For the present, we may
note that in the fragments cited by Wiinsch (n. 5) we clearly discern
a mention of some parts of the Universe,in particular of the aither
which plays a central role in Pre-Socratic natural philosophy®. Fr.
912 lacks a similar mention.

Before we discuss Clement’s view (see above p. 210) it is necessary
to comment on the invocation to the god. In Greek prayers the cor-
rect invocation to the god (yvéoig évépatog) was of specific import-
ance’; this is also characteristic of magical invocations8. Sometimes
the god is not mentioned by name but he is identified by epithets or
by his parentage. Another way of addressing him is the use of a sum-
marising term «$otig motr’ el ov»®. In Hecuba’s philosophical prayer
to Zeus at Tr. 884 ff. we have various alternatives listed and we find
the use of a summarising term!0. Here Zeus is identical to the d7p and

1. For the influence of Pre-Socratic speculation on Hecuba’s prayer see K.
H. Lee, Euripides Troades (1976) ad loc., Parmentier, op. cit., 72, Wilamowitz,
Analecta, 163, Nestle, op. cit., 50 with H. Diels, RhM 42 (1887) 12[., Masqueray,
op. cit.,, 1881.; here the dnp of Diogenes of Apollonia is equated with Anaxagoras’
NoGc. Diogenes applied the names god and Zeus to the air, this ‘eternal and
immortal body’ which pervades everything and rules over cverything, sce W.
Burkert, Greek Religion. Archaic and Classical (transl. by J. Raffan), 1985, 319.
. See Arrighetti, op. cit. (n. 1, p. 210) 110,

3. See Parmentier, op. cit. (n. 3, p. 210) 68f.
-+ 4. RE 1XA, s.v. Hymnos, 163.

5. These are frr. 593, 594, 839 and 1023 N2,
: 6. For the Pre-Socratic cosmic theology and its reproduction by Euripides
see Burkert, op. cit., 317-20.

7. See B, Fraenkel on A, 4. 160 and Lee on E. Tr. 884-8.

8. See K. Keyssner, Gottesvorstellung und Lebensauffassung im griechischen
" Hymnus, Stuttgart 1932, 46.
9. See Fraenkel on A. 4. loc. cit.
10. See Lee ad loc.

o
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the Nolg; he is the supreme being who orders mortal affairsl. In fr. 912
the god is addressed as maviwv pedéwv, Zedg €l "Adnc | dvopalbue-
vog atépyeic?; on this cf. Plato, Crat. 400e domep év edyais véuog otly
Tutv ebyeolot, oltvée te xal Smblev yalpovowy évopalépevor.. and P IV
1610 (PGM 1, p. 124) imuyadobual cou Ta iepk xai peydha xai xpumtd
dvbpata, olg yalperg axodwv. Cf. also E. Ba. 275f. Aqunme 04 —/ v5
d’ éotlv, Evopa & Smétepov Povdy waker, with Dodds ad loc.3: «In cult
Demeter and Ge were always distinct, though in many respects par-
allel. For the indifference as to names cf. Aesch. PV. 209f. Oéu/
xal [ala, moMGv dvopatwv popey plan. The god addressed as 7Zelg i
“Adn¢ is strictly neither Zeus nor Hades®; nor is he the personifica-
tion of any physical element. He is defined at 1l. 6-8: he is the king
among the gods of Heaven handling Zeus’ sceptre and shares with
Hades the kingdom of the nether powers. He is a supreme being.
Clement speaks of the Father and the Son who are one God (this is
how he interprets 1l. 1-3), who was Joxaprmwpa dnip ruév like Jesus
(he refers to 1. 4 where L’s reading is Busixv &mwopov); commenting,
finally, on 1. 6-8 Clement believed that Euripides alludes to the
Saviour.

In discussing our fragment, J. Harrison refers to Clement’s in-
terpretation which she expands as followsS: before Euripides,
Orpheus divined the same truth, only he gave to his Father and Son
the name of Bacchos and to the Son in particular the title of Zagreus.
This leads to the myth of the infant-god who was destined to be the
successor of his Father Zeus and was dismembered by the Titans (cf.
Clement’s comment: Sloxapmowpa bmip Hwdv). In Harrison’s opinion,
the god invoked in this fragment is a monotheistic divinity, half Zeus,
half Hades, wholly Ploutos. This, however, appears to be rather con-
fusing. Evidently the unnamed god is not assimilated to Ploutos here
who is only a chthonic god (cf. 1. 6-8). Apart from Harrison, several

1. See Lee ad loc.

2. For the use of elre...elte or nérepov ...4) in invocations see Keyssner, op. eit.,
47 (the yvdoig dvépatog).
X 3. For a philosophical interpretation of Ba.274-85 see Dodds ad. loc., Nestle,
op. cit. (n. 3, p. 210) 81f., Masqueray, op. cit. (n. 3, p. 210) 198.

4. Nor Zeus= Hades as Mette, Lustrum 23-24 (1981-82) 168 and Cantarel-
la, op. cit. (n. 2, p. 210) 89 believed.

5. Prolegomena to the Study of Greek Religion, Cambridge 11903, 480f. For
the resemblances and differences between Christianity and Orphism see W.K.C.
Guthrie, Orpheus. and Greek Religion, London %1952, 2671f.
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other scholars have regarded the fragment as Orphic. Masqueray!
points out that we have a direct allusion to the Orphic mysteries
and to the Orphic god Zagreus. Nevertheless, he did not furnish any
evidence to advance his view. I.M. Linforth offers a good discussion
of the Orphic mysteries and rites®: they were believed to procure
remission of sins and to secure happiness after death, or to provide
cures of disease and methods of averting divine wrath3. The ritual
performed in our fragment is related to the souls of the deceased and
the realm of the dead; it is a necromantic ritual (see below). Such a
ritual is not attested in the Orphic tradition?.

Before we discuss the identity of the unnamed god in E. fr. 912,
it should be noted that the name of Zagreus, whom the Orphics
identified with Dionysus and the dismembered by the Titans Divine
Child, does not appear in the Orphic Fragments or in the Orphic
Hymns orin the references to the myth in the NeoplatonistsS. Never-
theless, W. Fauth® identifies this unnamed god with Dionysus - Za-
greus; in his opinion, he is not entirely identical either with Zeus or
with Hades: he is the successor of Zeus (cf. 1. 6-7). Fauth relates E.
fr. 912 to E. fr. 472 N2 = fr. 79 Austin (Kretes) in which the chtho-
nic Zeus, Zagreus and Dionysus Bacchos are joined.. But opinions
vary as to the interpretation of this fragment from the Kretes. Sev-
eral scholars regard it as Orphic’. Dodds rejects such an interpreta-
tion®; in his opinion, this fragment shows Euripides’ interest in or-

1. Op. cit. (n. 3, p. 210) 196.
2. The Arts of Orpheus, Berkeley 1941  (Philosophy of Plato and Aristotle,
Arno Press, New York 1973) 38-104, 262 ff., 273 f., 299 f.

3. Magic was not alien to Orphism, see Linforth, op. cit., 137, Guthrie, op.
cit.,, 172, 17.

4. The author of the Derveni Papyrus writes about initiates rightly sacrificing
to the Erinyes who are really souls, and he makes payment of a penalty a meta-
phor for the devotees’ giving of offerings, which include yod¢ consisting of $8wp and
yére and numerous ritual cakes (dvéopx mémava). But these sacrificial rites are
concerned with the afterlife; see the publication of the full text in ZPE 47 (1982)
after p. 300 (Columns I, II), M. L. West, The Orphic Poems, Oxford 1983, 78, 81,
M. Henry, TAPhA 116 (1986) 152.

5. See West, op. cit., 153, Guthrie, op. cit. (n.5, p.212) 113, Linforth, op. cit.,
310f.

6. RE IX A2, s.o. Zagreus, 2241f.

7. Harrison, op. cit. (n. 5, p.212) 479f., Masqueray, op. cit. (n. 3, p. 210) 195,
L. Méridier, BAGB 18 (1928)28, Guthrie, op. cit., 16, 111 ff., 199, Burkert, op. cit.
(n. 1,p.211) 301 («Orphic motifs are probably making themselves felt here»).

8. See The Greeks and the Irrational, Berkeley 1951, 169 n. 82 with A. J.
Festugi¢re, REG 49 (1936) 309 f. who distinguishes three separate cults in it.



214 " Mary Mantziou

giastic religion!. It describes nocturnal mysteries in Crete. West ad-
mits that there is an affinity between Dionysus and Zagreus in E.
fr. 472, while the rites described must have seemed plausible to his
Athenian audience®. At all events, the ritual described in it makes
the comparison with E. fr. 912 rather unfounded. Nestle}, who ident-
ifies the god of fr. 912 with Zagreus, notes, however, that the text
we possess does not offer any aid for the interpretation of fr. 472.

Euripides’ acquaintance with «Orphism» has been discussed by
several scholars®. West rightly warns®: «To say that an idea which
we find stated in Pindar or Euripides is Orphic means nothing unless
it means that it was derived from a poem or poems bearing Orpheus’
name; and even if we know that a given idea occurred in an Orphic
poem, we cannot always assume that it originated in or was peculiar
to Orphic versen. Be that as it may, in what follows me shall attempt
to trace Orphic traits in E. fr. 912.

The first three lines (notably <G mavtwv pedéovri, Zebg 1§’ "A-
3n¢) point to a concept of monotheism, that is to a god of many
functions and many names: this is a principal Orphic ideaS The
«Orphic» god is generally considered to be Dionysus’. Nevertheless, there
is no clear evidence before the third century B.C. that Dionysus
was the principal divinity of Orphism8. West argues for the associ-
ation of Orpheus with Dionysiac cult in the Classical Age;the evi-
dence for this consists of literary allusions (Aeschylus, Herodotus,
Euripides) and a fifth century bone tablet from Olbia®. To these

Austin ad loc. remarks: «poeta varios cultus in unum contraxit». In Linforth’s view,
op. cit. (n. 2, p. 213) 311 n. 4, the name of Zagreus does not bring the fragment
into association with Orpheus because it was not a characteristic feature of the
Orphic story.

1. See Euripides Bacchae, (21960), xlii.

2. See op. cit. (n. 4, p. 213) 170.

3. Op. cit. (n. 3, p. 210) 142 f.

4, Masqueray, op. cit. (n. 3, p. 210) 193 ff., Nestle, op. cit. 13, 142f., Méridier,
art. cit. (n. 7, p. 213), Guthrie, op. cit. 16 ., 199, 237, West, op. cit. 16, 112,
174.

5. Op. cit. (n.4, p.213) 3. The tern «Orphic» is misleading; as Linforth points
out «the Orphic religion still remains nebulous and ill defined. Perhaps no two
persons would agree upon what belongs essentially to it», see op. cit., X.

6. See Guthrie, op. cit.,, 251, 207.

7. See Guthrie, op. cit., 41, 251.

8. See Linforth, op. cit,, 53, 133, 207.

9. Op. cit, 15 ff., 260. -
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we may add the gold leaf from Hipponion!. As Burkert points out?
«Orphic and Bacchic circles coincide in their concern for burial and
the afterlife and probably also in the special myth of Dionysus
7.agreus». In the Protogonos and Derveni Theogonies, however, which
West dates to the Classical Age, Zeus is the ultimate king®. The
Derveni Papyrus stops short of the birth of Dionysus.* West sug-
gests that in the Derveni poem Kore and Dionysus received instruc-
tion about their future destinies as saviours of mankind®. But H.
Jeanmaire® raises the following question: is the Son of Zeus, Dionysus,
destined to reign with his Father or will he succeed him when order
will be established? In Orphic literature the epithet mavrov pedénv
is applied to Zeus, as we see in the Orph. Fr. 245. 16 (Kern)?. On the
other 'hand, this epithet also points to a concept of universality, of
a god who governs the Universe: this is also an Orphic idea®. In the
Orphic hymnbook this concept applies to various deities®: Helios xo-
opoxpatwp, &bavatos Zeds (Orph. H. 8), Pan xoopoxpdtwp, dindig Zedg
(. 11), Sabazios Poaciredrateg mavtov (H. 48), Daimon mapBaciied,
7ebg péyac. Outside Orphic literature, the only god who could become
an all - embracing god of the Universe, the all - powerful god was
Zeus!o (for magical texts see below). In B. Dith. 17(16) 66 he is &
navtw[v peld[éwlv; in S. OT 904 Zeus is mavt dvdoowv. But Sophocles
in the same play makes Helios tov mavrov 0Ozdv Oedv mpépov (OT
660); as Kamerbeek comments ad loc. «the deity invoked is often
exalted among his peers.

For the indifference as to the name of the god addressed (Zelc
etd’ “Adn¢) we may consider Orph. Fr. 239: el Zele, elc *Atdyng, el

1. See H. Lloyd - Jones, «Pindar and the Afterlife» in: Greek Epic, Lyric,

and Tragedy, Oxford 1990, p. 82= Entretiens Hardt 31(1985) 249.

Op. cit. (n. 1, p. 211) 300.

Op. cit.,, 234, 264.

. See Burkert, op. cit., 298.

Op. cit., 9%, 100.

Dionysos. Histoire du Culte de Bacchus, Paris 1951, 414.

In the Derveni Papyrus (Col. XV . 10) Zeus is called &pydc andvrev.
. See Guthrie, op. cit. (n. 5, p. 212) 251.

9. The author(s) of these hymns were probably familiar with earlier Orphic
poetry, see Linforth, op. cit. (n.2, p.213) 188, Guthrie, op. cit., 258, West, op. cit.
(n. &, p. 213) 29. Yet there is no reference in them to the Orphic belief in im-
mortality, see Guthrie, op. cit., 259.

10. See Burkert, op. cit. (n. 1, p. 211) 131 with A. Supp. 524 ff., fr. 70 R.

11. Nestle, op. cit. (n. 3, p. 210) 143, believes that the identification of Zeus
with Hades here is Orphic and consequently the unnamed god is Zagreus who gov-
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"HXog, elc Awbwoog, [elg Bebg év mdvreoot; this is said of Helios. At
Il. 6-7 of our fragment the god is defined as the king among the
heavenly gods handling Zeus’ symbol of kingly power, the sceptre. In
Orphic literature the royal sceptre is the formal symbol of kingshipl.
In Orphic Theogonies we find a line of kingship running from Pha-
nes or Protogonos, or some other deity, down to Zeus and finally to
Dionysus, Zeus’ son, see Orph. Frr. 101, 107 (Kern, p. 171), 207, 208,
2182 These gods held the government of the Universe. For oximtpov
petayewtlets (1. 7) ef. Orph. Frr. 101 oxintpov & dpideixetov elo yé-
peaawv [ O7xe Oedc Nuxtég, 102 oxintpov #yous’ év yepolv apimpentic "H-
pixemtactov. In the Orphic hymnbook this notion of kingly power ap-
plies to various deities who bear the title oxnntobye, see Orph. Hs.
15 (Zeus), 18 (Plouton), 27 (The Mother of the Gods), 52 (Trieteri-
kos= Dionysus), 55 (Aphrodite). Outside Orphic literature the
sceptre of Zeus is mentioned at Pi. fr. 70b 7 (M.), A. Pr. 171, etc.;
of particular interest for our investigation is Hes. fr. 144.3 (West)
in which King Minos is handling Zeus’ sceptre.

Before we draw any conclusions about the identity of this unnamed
god, it is best to examine the remainder of the invocation. The
successor of Zeus shares also with Hades the kingdom of the nether
powers (1. 8). G. Zuntz® rejects the view that he is Dionysus: «This
is a facet of the religious thought - not of some nebulous ‘Orphic’,
but- of Euripides (cf. Tro. 886, etc.)». In his opinion the god address-
ed is a universal deity. He is sceptical about the chthonic connec-
tions of Dionysus in the religion and myth of the Classical Age* and
his equation with Zagreus who was a chthonic deity®. In the myth of
the Divine Child Dionysus was the son of Zeus and Persephone, the
earth goddess, before she was ceded to Hades®. The evidence for an
«infernal» Dionysus is non - existent; Dionysus is a giver of immor-

erns the upper and the lower world. On this see below. In fact, the chthonic as-
pect of Zeus is well established outside Orphic texts, see Hom. 1. 9. 457, Hes. Op.
465, A. Supp. 231, S. OC 1606,

1. See West, op. cit. (n. 4, p. 213) 231 ff.

2, For the successive generations in the divine dynasty of the Orphic Theo-
gonies see Guthrie, op. cit. (n. 5, p. 212) 82, West, op. cit,, 207, 234.

3. Persephone. Three Essays on Religion and Thought in Magna Graecia,
Oxford 1971, 407.

4. Op. cit., 311, 4071, 411.

5. Op. cit., 81, 167. See also L. Moulinier, Orphée et I"Orphisme & I'Epoque
Classique, Paris 1955, 66.

6. See Zuntz, op. cit., 81, 16%
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tality and eternal bliss, not a god of the underworld!. In discussing
the content of the Derveni poem West suggests that the future des-
tiny of Dionysus was to rule in the upper world. He has in fact
chthonic connections in the Orphic hymnbook: in H. 53 he «sleeps by
the house of Persephone», but as a god who returns to the earth every
other year‘f; in s. 29, 30, 52 he is identified with Euboulcus.* In
Orph. Fr. 237, though, Eubouleus is a name for the universal deity
personified in the sun-god of late antiquity (cf. 1l. 3f. &v &) viv xaé-
ovst Davnta Te xal Abwoov [ ESBouiid v &vaxta xai Avtadynv doi-
dnhov)®.

Be that as it may, we are not entitled to identify with Dionysus
the unnamed god addressed in Euripides’ fragment. On the other
hand, as noticed above p. 215, the divine monarchs of Orphic
Theogonies govern the Universe. This god is defined both as a heavenly
and a chthonic god. It is not clear if the epithet mdvrwv pedéwv does
imply that he governs the Universe (see also above p. 211). We are
on safer ground if we consider him as a supreme god rather than as
a universal one.

In his interpretation of fr. 912 Clement (see above p.212) evident-
ly thought of the Orphic doctrine of palingenesis (connected with
the myth of the Divine Child)® and the identity of opposites which
it implies: of life and death, of Father and Son’. The foregoing dis-
cussion, however, raises two questions of great importance: first,
Has Clement’s interpretation any foundation? second, Is the context
of the fragment related to the Orphic doctrine about the souls?
Let us now concentrate on this point. This fragment reveals a belief
in the immortality of souls which was a common Greek speculation
adopted by the Orphics, who turned it to their own use in their own
way®. A prominent feature of Orphism is the concern about the

1. See Zuntz, op. cit., 408 {., 411, Burkert, op. cit. (n. 1, p. 211) 167, 293.
2. Op. cit. (n. &, p. 213) 100. .
3. See Zuntz, op. cit.,, 408 and 167 n. 5: this presumably means that he lies
there as dead.

4. See Zuntz, op. cit., 310. Eubouleus is another name of the god of the
Netherworld; sometimes he is called Zeus Eubouleus, see Zuntz, op. cit., 311.

5. See Zuntz, op.cit., 311.

6. In some form this myth must be as early as the sixth century B. C., see
Linforth, op. cit. (n. 2, p. 213) 355, Burkert, op. cit., 298, Zuntz, op. cit., 398.

7. See further Guthrie, op. cit. (n. 5, p. 212) 227 f.

8. See Guthrie, op. cit., 151, Zuntz, op. cit., 271.

3
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afterlife!; hence their rites were primarily intended to secure blessed-
ness in life after death?

The text which has come down to us through Clement, shows
no hint of the Orphic eschatological beliefs which include the doctrine
of the transmigration of souls and also the judgement of the dead,
their punishments and rewards, their discrimination in initiated and
not initiated, purified and unpurified, just and wunjust®. In fact,
Nestle noticed thist and argued that in this fragment we have a
conjuration of the souls of the deceased, which dwell in the realm of
Hades. Furthermore, in my opinion, this text reveals a common
Greek belief that the dead are «blessed», free from worries of earthly
life, and also that they are capable of listening to the prayers of those
on earth, of helping them and even of appearing as ghostly im-
ages before them®. In Greek tragedy we find many illustrations of these
ideas. In Euripides see Alc. 937ff., HF 490 ff., Hec. 1ff., 534ff., El
6771f., Heracl. 593ff., Tr. 607, 1304ff., Or. 119, 7961.7 This fragment
likewise reveals another Greek common belief that the dead were
not entirely cut off from the affairs of the upper world®. Therefore,
it becomes evident that the poet is here reproducing certain popu-
lar beliefs for which no evidence exists that they have been absorb-
ed by the Orphics.

Let us now examine fr. 912 from a different point of view. The
text we possess recalls the necromantic ritual® performed by Atossa

1. See Guthrie, op. cit.,, 43.

2. See Guthrie, op. cit., 159, Burkert, op. cit. (n. 1, p. 241) 297, R. Parker,
Miasma. Pollution and Purification in Early Greek Religion, Oxford 1983, 286f.

3. On these see Guthrie, op. cit., 156f., 164, 183, Burkert, op. cit., 299{., West,
op. cit. (n. 4, p. 213) 98f., 100f., Lloyd -Jones, op. cit. (n. 1, p. 215) 86ff., 101f.,
Parker, op. cit., 286, D.B. Claus, Toward the Soul. An Inquiry into the Meaning
of Juyn before Plato, (Yale Classical Monographs, 2), New Haven 1981, 120.

4 Op. cit. (n. 8, p. 210) 143 n. 122,

5. See Guthrie, op. cit., 152 with Ar. fr. 504 K.-A. and [Plut.] Mor. p. 115B
(Arist. Eudem. fr. 44 R3) paxaplovg xal ebdafpovag elvat tod¢ tetedeutnrérag voul-
Lew, P. Decharme, Euripide et I’Esprit de son Thédtre, Paris 1893, 127.

6. See Rohde, op. cit. (n. 3, p. 210) ch. IX n. 105, Burkert, op. cit., 72, 1941,
199, 203, Claus, op. cit., 66f., J. Bremmer, The Early Greek Concept of the Soul,
Princeton 1983, 73.

7. See Decharme, op. cit. (n. 5 above) 125, Masqueray, op. cit. (n. 3, p. 210)
283ff.

8. See Rohde, op. cit., 526.

9. Accopting Nauck’s emendation at 1. 9; L's reading is méudov udv pic duyag
dvépav, -
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and the Chorus at A. Pers. 623fi.: the Queen is pouring the-libations
to the chthonic powers and Darius?, while the Chorus are performing
the evocation. The god addressed at fr. 912 is asked to send up® the
spirits of the dead* (1. 9, cf. Pers. 628 ff. 4, yBovior daipoveg ayvot, |
5 e xai. ‘Epu?, Pached v &vépuwv, [ mépdor’ Eveplev Juynv ég i),
to reveal the reason for their conflicts® (ll. 10f.) and advise them to
which god they must sacrifice® in order to secure remedy? (1. 12f.).
The necromantic ritual in the Persae has a successful outcome. The
ghost of Darius appears and explains the reason of their misfortunes
(1. 7251f.) and also advises them about the [uture, answering the
question put by the Chorus (mdg &v éx toltwv &7 [ mpacoolpey g &-
prota ITepoinde 2eorg; 11, 788ff.). In the necromantic ritual in the Persae
we have offerings and appeals to the dead, prayers to the mighty
deities of the nether world and prophetic utterances®. In our frag-
ment we have offerings and a prayer to an unnamed god only, per-,
formed by the same person(s)®; the offerings are made to him here
to procure his favour, because it is under the competence of the

1. For a brief survey of Necromancy sece H. D. Broadhead, The Persae of Ae-
schylus, Cambridge 1960, 302-309 (Appendix III); for this particular necromantic
scene see also S. Eitrem, SO 6 (1928) 1-16.

2. See Broadhead, op. cit., 307.

3. For méudov & i as synonymous of the usual expression dviévar or dvd-
yaw & &g in relation to the Underworld see A. Henrichs, «Namenlosigkeit und
Euphemismus: Zur Ambivalenz der chthonischen Michte im attischen Drama»
in: Fragmenta Dramatica, edited by H. Hofmann - A. Harder, Gosttingen 1991,
1891.

4. Probably of the local heroes, see West on E. Or. 119-20 (Aris & Phillips
1987), Henrichs, op. cit., 192, Eitrem, art. cit, 14. In the Persae Darius himself
would tell them the remedy (Il. 631f. el ydp v xaxév &xog olde mAéov, [ uévog dv Ovy-
t&v mépag elwot). As Broadhead remarks, op. cit., XXIV «from him alone could sal-
vation come, the ruler who was godlike in counsel and never brought ruinous war
to the Persians». See also Eitrem, art. cit, 6 n. 2, 13f.

5. A civil strife? Cf. Pers. 715 otpod Tig H20e oxnmtdc 3 ordoic mhher;

6. Cf. X. An. 3. L. 6-7 &\0cw &’ & Eevopirv émhpeto tov "Amlhe Tivi dv Bedy 850w
ol edybuevoe xddhoto xal Sptata Enbot Thy 684y Qv émvoel xal xoAddg npo’chcg cwlely,.
xol dvethev adtdd & Ambldwv Ozolg olg €3t e,

7. In E. Kresphontes fr. 453 N2=71 A Harder we have a prayer to Eirene on
behalf of the city which lives under civil strife; cf. also fr. ad. 1018 (b) PMG which
is a prayer to the Fates on behalf of the city to send Edvoplav, Alxav and Elpo’cvav
In both examples the prayer is for remedy.

8. See Broadhead, op. cit., 303.

9. The normal necromantic practice was that the person pouring the libation
should also make the appeals, see Broadhead, op. cit., 306.
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nether powers to grant that the spirits come up!. Thus, what we pos-
sess is only a part of a necromantic ritual since it lacks a direct evo-
cation of the spirits?2. A similar example is A. fr. 273a R (Psychago-
goi)?: here we find an amimal sacrifice and an invocation to Chthon,
Hermes Chthonios and Zeus Chthonios; this ritual would be
perfomed at an Oracle of the dead. :

In the Persae ritual the offerings are the regular ones made at
the tombs of deceased persons, i.e. drink - offerings and other giftst.
Offerings to the dead are also destined for the chthonic gods®. Atos-
sa’s yoal consist of milk, honey, water and wine; she is also offering
éAafag xapmév (which is either olive oil or an olive branch with
berries on it)® and &v0n mhextd. A rite of this kind is performed at S.
OC 466-927. In our fragment we have a fireless offering too consisting
of yAéy, medhavéc® and mayxapreta®. Although yAdn is the lectio difficili-
or (solid offering), yon (liquid) is also a possible reading (see appa-
ratus). Xo7, libation, is outpoured to the dead and the chthonic gods!o.
In A. Ch. 871f. the offerings of Electra are described as yoaf, mehavéc,
otépn. At Pers. 524 Atossa spoke of mehavog as Saprua to v e xal
@Oitoig in order to win their favour in the hope that things may be
better in the future!l. Finally, we might connect yAdnv with the &vby
mhextd at A. Pers. 618 and the »xAdvag ératac at S. OC 483f. In this
case the solid offerings are outpoured as though they had been a li-
bation.

In a ritual as described in our fragment the audience would
probably expect the appeal to be made to a chthonic god!. Since Zeus
chthonios and Hades are excluded (see above p. 212) one naturally

1. See Broadhead, op. cit., 303, Eitrem, art. cit. (n. 1, p. 219) 7.

2. Broadhead, op. cit.,, 302 defines necromancy as the communication with
and evocation of departed spirits under certain conditions. Nestle, op. eit. (n. 3,
p. 210) 142,143 n. 122 remarks that in fr. 912 the context does imply «eine Toten-
beschwsrung».

3. See Henrichs, op. cit. (n. 3, p. 219) 187,

4. See Broadhead, op. cit, 160.

5. See Burkert, op. cit. (n. 1, p. 211) 7.

6. See Broadhead, op. cit., 162.

7. See Burkert, op. cit, 71f.

8. For the accentuation see Fraenkel on A. 4. 96.

9. Onoe might connect this sacrifice with the vegetarian life led by the
Orphics, see Pearson on S. fr. 398 and Orph. test. 212 (Kern p. 64=Pl. Leg. 782 c).

10. See Burkert, op. cit., 70.

11. See Broadhead, op. cit, 307 n. 1.

12. See above n, 1. -
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thinks first of all of Hermes chthonios and mopnatog, cf. A. Pers.
629 T% 7c xoi ‘Eppd, Bacihed v &vépwy, Ch. 1248 ff. x¥pvf péyiore v
dve te wol wdtw (< > ‘Epud yxBéwe, xmpdfag éuol [Tovg yig Eveple
Salpovag ¥Adewv Eudg fedyde... Cf. also A. fr. 2732 R, Hom. Od. 24. 1ff.
(the second nekyia)'. Hermes is a chthonic and a heavenly god, a
god of boundaries and of the transgression of boundaries between
the living and the dead; he escorts the souls to Hades, while the way
back is known by him alone®. According to popular beliefs, Hermes
is the leader (fyepmv) of the souls’. At the Anthesteria, during the
All Souls” Day (XNiutpot) a service was offered to Hermes alone on be-
half of the dead; the gods of the city were excluded, only Dionysus
and Hermes were present. Hermes, along with the Earth - Mother,
was the intercessor on behalf of the souls of the departeds. None the
less, in official Greek religion he was never conceived of as a supreme
god nor was he addressed as Zebg é2hog or “Advg dMoc. But Hermes
belongs to heaven and to the underworld; he might be conceived of
as a supreme god according to poetic interests (cf. also Kamerbeek’s
comment on S. OT 660, p.” 215 above). As we see in Hymn. Mag.
15/16 (PGM 11, p. 249) this god is addressed as a universal deity: 1.
1 ‘L xooporpatwp, ll. 15f. ororyeiwv ob xpatels, mopde, dépog, bGdatog,
aing [ fvie, wndaholyoc Epuc xdopoto dmavrog. Harrison® associates
Hermes with the Agathos Daimon and refers to Photius s.¢. ‘Ep-
uie méoewg e€ldog where he is equated with the Agathos Daimon and
Zeus Soter.

If one wished to identify the unnamed god addressed in our
fragment with Hermes, then the sceptre which he handles might be
the equivalent of his magical staff (the pddoc, see e. g. Hom. Od. 5.
47) which causes men to sleep or wake®; in the Jena lekythos Hermes
is illustrated with his magical staff and the kerykeion to summon the

1. See also Henrichs, op. cit. (n. 3, p. 219) 183, Eitrem, art. cit., 9f., 12, Th.
Hopfner, RE XVI2, s.0. Nekromantie, 2220.

. 2. See Burkert, op. cit., 157f. =
» 3. See Th. Hopfner, OZ 1, Leipzig 1921, §317-19 with Hom. Od. 24.9, Pl.
Phd. 1074, A. fr. 273a R., Orph. H. 57.11.

4. See L.R. Farnell, Greek Hero Cults and Ideas of Immortality, Oxford 1921,
345 f., Burkert, op. cit.,, 240f.

5. See Themis. A Study of the Social Origins of Greek Religion, Cambridge
21927, 294.

6. See Burkert, op. cit. (n. 1, p. 241) 157. It also secures wealth and protection,

like the oxfimtpov, see Stein, RE VIIIY, s.¢o, Hermes, 760 with h. Hom. to Hermes
1. 529,
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souls from a grave - pithos!. It is worth noting here that at Pi. O.
9.33 we read that Hades rules the ghosts with his §df3ec. The sceptre
which this unnamed god handles might also be taken literally to be
the heraldic stick of Hermes, given to him by Zeus?; the ox%nrpov
was also borne by heralds, see e. g¢¢ Hom. II. 7. 277. Finally, the
epithet mavtwyv pedéwvin the case of Hermes might imply his function
as Juyaywyde.

Before we close our investigation one further point needs to be
made. Necromancy was an essential part of magicd. W. Headlam
maintains that the necromantic rituals in the Persae and E. fr. 912
'have the nature of a magical practicet. This is rejected by Broadhead?,
following J.C. Lawson®, as far as the ritual in the Persae is con-
-cerned: there is no trace of magic in the ceremony; Aeschylus con-
ceived of it as a purely religious and not as a magical rite. This is also
true of our fragment, which is cast in the form of an ordinary prayer
‘with an actio sacra. In E. Ion 1048{f. we have a prayer to Hecate
‘which also bears no trace of magic; it has, however, a magical back-
ground as it accompanies Creusa’s enterprise to kill Ion by magic
poison. F. Graf, in surveying some prayers from the Magical Papy-
ri, points out that there is no essential difference between the magi-
-cal and religious prayer and ritual as far as general structure, con-
tent and context are concerned’. The main distinction of magic lies
in the function of the rituals.

In what follows we shall attempt to trace features from the Magi-
cal Papyri in our fragment. The avoidance of the god’s name and
his description as a supreme deity recall features of magical invoca-
tions, see P XIII (PGM 11, p. 122) 762ff., P XXI (PGM 1I, p. 146)

1. See Harrison, op. cit, (n. 5, p. 221) 295.
2, It is the symbolon of the union of Zeus and Rhea, see C. Kerényi, The

.Gods of the Greeks, London 1951, 113.

3. See Hopfner, RE XVI2, s.¢. Nekromantie, 2218 {f., Rhode, op. cit. (n. 3,
p. 210) 298, ch. XIV, ii n. 90, Pl. Leg. 909 b, J.E. Lowe, Magic in Greek and Latin
Literature, Oxford 1929, 52, 55f.

4, CR 16(1902) 55; see also Hopfner, art. cit. in preceding note, 2222, Lowe,
. op. cit.,, 55f. }

5. Op. cit. (n. 1, p. 219) 305{.

tooaB, CQ 28(1934) 82, ‘

7. See «Prayer in Magic and Religious Ritual» in: Magzka Hiera. Ancient
«Greek ‘Magic and Religion, ednted by C. A. Faraone - D, Obbink, New York-
-Oxford .1991, .191. : P P : .o

8. See Graf, op. cit, 196.
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11f. In these examples the god appealed to is described as a supreme
deity but his name is xpurmtév and &ppntov. Some further examples
from the Magical Papyri might illustrate their relation to our frag-
ment. In Hymn. Mag. 4 (PGM 11, p. 239) Helios is addressed by an
accumulation of epithets among which are 7tév odpaveld 7yepoviie /
vaing Te yxedg te ol “Awdog, Séomota wnbopou. Helios is implored 7v
vabng xewBpdve pbrne vexbov i yopw, [ mépudov Saipove Toltov <Epol>
ueodtanoy &y Gpog [ .oxal  @pacdTtw pot [ o 0éhw  yvourow, &in-
Betnv xatoné€ag (1. 11 ff.):. In a necromantic rite (vexvoaywy#) de-
scribed at P IV 223ff. (PGM 1, pp.78-80) Typhon is involved?® ov tpé-
pet y7, PulBds, “"Awdng, odpavdg, Aog, oEARVY, Y0pOC KOTPWV ETPAVIG,
ohumag noopog, Gmep tvopa pn0iv Oeole xal daipovag em’ adtd Blx gépet.
In Hymn. Mag. 6 (PGM 11, p. 242) Typhon is invoked as 7%¢ dvw
oxnmrovylag [ oxnmtobye xal Suvacta, Oet Oedv, &vef, and in Hymn.
Mag. 7 (PGM 11, p. 243) he is addressed as tév émovpaviwv ox7mTpov
Pasiretov Eyovra... Likewise, in Hymn. Mag. 18 (PGM 11, p. 253), 1.
38ff. Hecate, not Zeus, is the successor as lord of the universe3.
Finally, in the address to a dead man at P LVIII 10ff. (PGM 1I, p.
186) we read: émitdcoor cov & péyoag Oede, 4 Exywv dve THY xateEouvciay
xol 10 Bootietov TéHvV  veptépwy Bedv.

Parallels to the magical passages quoted above can easily be
traced in our fragment. The chthonic god who is invoked, is described
as a supreme god, but this needs not be taken literally, as the
magical texts suggest. On the other hand, Hermes also belongs to
the powers which are addressed in magical necromancy?® (see above,
p. 221).

In conclusion it might seem best to regard the fragment as
above all a powerful poetic evocation, with magical, philosophical
and Orphic connotations®.

1. Helios is one of the powers which are -addressed in magical necromancy,
,see Hopfner, art. cit. (n. 1, p. 221) 2220.

2. Seth - Typhon, the Egyptian god of the dead,is one of the powers which
are addressed in magical necromancy, see Hopfner, loc. cit. in preceding note.

3. See Graf, op. cit., 190 n. 18.

4. See Hopfner, loc. cit.,, Lowe, op. cit. (n. 3, p. 222) 55.

5. A. M.Dale, Euripides Alcestis, Oxford 21961 comments on 1. 245: «Poetry,
old myth, new learning are alrcady inextricably intertwined in Euripides, though
here with a light enough touch to avoid noticeable incongruity»; see further
Guthrie, op. cit. (n. 5, p. 212) 199.



DEPIAHVYH
EYPIMIAHE AMNOZI. 912 N2

To dmbomacua 912 1ot Edpunldy, dmd &yvwom tpaywdla tou, Sit-
owoe 5 Kdnune dnd iy "AheEdvdpera & omoiog Omoompller 1t 4 momtig
yivetar wpbdpopog 17g XpiomiavixFe Opnoxelac, »abdc tavriler Tdv Maté-
pee uE Tov Tio, 70 Zwthpa. Tolg tpetg mpwrtoug atiyoug mapabéter Erniong
6 Zazvpog 610 Blo tob Edpinidy d¢ mapdderypa the éntdpaonc 1od ’Ava-
Eaybpa oTh) oxédm ToU wownti. Metayevéotepor pedetnTic TO  Epuivevoav
woLAoTpbTWE:

a) "Ameixoviler ) @uhocopixd) oxélm 7ol Edpunidy.

B) IHpbrertar yur bppuxy mpooevyy otd Aibwoo - Zaypta.

Y) "Exev poaywd yapaxtipa.

2ty Epyacta adth) emuiysipeltar pux SieEodind) eEétaow Tob dmooma-
opatog, pe apetnpla tlg mapamavw fpunveies, xalbg xal 7 Bertiwoyn Tob
xewpévou. To ocupmépacpa elvar ATt 6td ambomacpa adTd pmopodpe v Sux-
xplvope oroyela Qurocoplag, dppuic Sdaonailag wal payelag, Epboov
npbxrettar Y&k womTixd mpogeuyy. ‘O Oedg aTov Smoto dmeuBivetar ¥ wpoo-
ey Oiv elvar & Aibwoog - Zaypede Eetaletar 7 weplnrwey 10b yvya-
yowyod ‘Eppf. To dnbonacpa mepiypaper wix mpdky vexpopavrelag ui xot-
v orouyeta dmd Thv dvilotoyy oxnv otoldg ITépoes tob Aloydrou. Téhog,
ot Maywxol Ildmupor mpocpépouv mAodato VAtké yix Tdv  xatavénen Tob
& TTOOTAGULATOG.
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