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SLIKA NA KORICAMA — COVER PICTURE

Srebrna šarnirska fibula na koricama potiåe iz okoline Sombora. Datuje se
u drugu polovinu 4. veka pre n. e. Naðena je u grobu ili ostavi zajedno sa tri druge
srebrne fibule istog tipa i åetiri narukvice od srebrnog lima. Danas se nalazi u
Prirodwaåkom muzeju u Beåu. Fibula pripada posledwoj fazi razvoja šarnirskih
fibula, tzv. varijanti Åurug, koja je pod gråkim uticajem izraðivana na teritoriji
današwe Vojvodine.

The silver fibula of the “Scharnier" type on the cover was found in the surrounding of
Sombor. It is dated to the second half of the 4th century B.C. It was found in a grave or a
hoard together with three silver fibulae of the same type and four bracelets of silver sheet. It
is now in the Natural History Museum in Vienna. The fibula belongs to the last development
phase of “Scharnier" fibulae — the variant Åurug — which was produced under Greek influ-
ence in the territory of present day Vojvodina (North Serbia).
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¡ Klasiåne nauke, filosofija, antiåka istorija, lingvistika

1. Kwige, monografije

Helenska glotologija pre Aristotela, Novi Sad, Matica srpska, 1975,
107 str.
(Summary: Greek Glottology before Aristotle), Index.

Razgovor s vremenom. Antiåke i moderne teme ¡, Vršac, KOV, 1995,
185 str.
(Biblioteka KOV).

Istorija naš saputnik. Antiåke i moderne teme ¡¡, Vršac, KOV, 1998,
277 str.
(Biblioteka Atlas vetrova).

O mitu i religiji. Ogledi i kritike, Beograd, Idea, 2003, 186 str.
(Biblioteka Rasvetqewa, kw. 8).

Bura i snovi. Antiåke i moderne teme III, Beograd, Rad, 2004, 227 str.
(Kolekcija Peåat).

Istina — oko istorije. Antiåke i moderne teme IV, Beograd, Rad, 2006,
266 str.
(Kolekcija Peåat).

Još je rano na ovom svetu. Antiåke i moderne teme V, Beograd, Rad, 2007,
196 str.
(Kolekcija Peåat).

Logos makrobios. Antiåke i moderne teme ¢¡, Beograd, Rad, 2008, 176
str.
(Kolekcija Peåat).
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Platon, O jeziku i saznawu, Beograd, Rad, 1977, 153 str. (Izbor, pre-
vod, delimiåno s Ivanom Gaðanskim, Pogovor, prilozi), 2.
izd. 1988, (Biblioteka Reå i misao, Trinaesto kolo 309), 3.
izd. 1999, (Biblioteka Reå i misao, Jubilarno kolo).

Plutarh, Slavni likovi antike ¡, ¡¡, Novi Sad, Matica srpska,
1978, 303 + 376 str. (Izbor i kritiåka redakcija prevoda M. N.
Ðuriãa, Pogovor „Plutarh danas"), 2. izd. 1987, 3. izd. 1990.
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(Biblioteka Dom i škola).

Platon, Meneksen. Fileb, Beograd, BIGZ, 1983, 202 str. (Prevod i
Predgovor, Fileb prevod s I. Gaðanskim).
(Velika filozofska biblioteka)

Plutarh, Romul. Mitski osnivaå Rima, Beograd, Grafos, 1987, 61
str. (Prevod i Predgovor „Vivisekcija odnosa moãi i vrline
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(Biblioteka Istorija i mitologija).
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„Tesej legendarni tvorac atinske i evropske demokratije")
(Biblioteka Istorija i mitologija).

Platon, Pisma, Sremski Karlovci, Krovovi, 1998, 85 str.
(Mala antiåka biblioteka).

Platon, Pisma, Beograd, Rad, 2001, 93 str.
(Biblioteka Sklad).

Platon, Meneksen. Fileb, Beograd, Rad, 2001, 151 str. (Pogovor „Po-
novno åitawe Platona", prevod s I. Gaðanskim).
(Biblioteka Reå i misao 518).

Plutarh, Tesej. Romul, Beograd, Rad, 2004, 115 str. (Pogovor „O Plu-
tarhu").
(Biblioteka Reå i misao 549).

Karl Joahim Klasen, Aretai i Virtutes. O vrednosnim predstavama i
idealima kod Grka i Rimqana, Beograd, Sluÿbeni glasnik, 2008,
355 str. (Izbor, priprema, i delimiåno prevod, pogovor „Dva-
naest vekova tragawa za vrlinom").
(Biblioteka Glasnik).
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2. Studije, ålanci i rasprave; prikazi;
prevodi, predavawa

Platon o jeziku u dijalogu „Kratil", Beograd, Filozofski fakultet,
1962, 60 str. (diplomski rad).

Platon i Demokrit, Filozofija 2 (1963) 89—96.
O Demokritovoj glotologiji, Beograd, Filozofski fakultet, 1964, 67

str. (magistarski rad).
Aktualno i zanimqivo filosofsko štivo, Kwiÿevne novine, br.

243, od 20. 2. 1965. (O Platonovoj semantici).
Democritea, Ÿiva antika H¢¡ (1966) 343—346.
The Early History of Linguistics: Democritus' Views on language, Colum-

bia University, New York, 15. 5. 1967.
Heraclitus retractatus, Godišwak Filozofskog fakulteta u Novom Sa-

du, kw. H¡/1 (1968) 25—43.
Ka najstarijoj evropskoj glotologiji, Godišwak Filozofskog fakul-

teta u Novom Sadu, kw. H¡¡/1 (1969) 55—71.
Starim Grcima u pohode (Mih. Ðuriã: „Humanizam kao politiåki

ideal", Beograd 1968). Kwiÿevne novine, br. 350 od 29. 3. 1969.
(prikaz i ocena).

Riznica balkanskog duha (M. Budimir: „Sa balkanskih istoånika",
Beograd, 1969). Dnevnik od 7. 12. 1969. (prikaz i ocena).

Peti meðunarodni kongres za klasiåne studije u Bonu, Ÿiva antika
H¡H (1969) 303—305.

Platon: Kratil ili o adekvatnosti reåi. Letopis Matice srpske,
kw 403 (1969) 1—26 (izbor i prevod).

O Platonovom „Filebu". Ÿiva antika HH¡ (1971) 123—129.
Nam certe ex vivo Centauri non fit imago. Ÿiva antika HH¡/2 (1971)

417—428.
Antike Geschichtsschreibung und ihre gesellschaftlichen Grundlagen. (Wis-

senschaftliche Zeitschrift der Universität Rostock, Jahrgang XVIII,
Gesellschafts und sprachwissenschaftliche Reihe. Teil I—II, Heft 4/5.
Rostock, 1969). Ÿiva antika HH¡/2 (1971) 702—705 (prikaz i
ocena).

Kornelije Tacit: Anali. Beograd, 1970; Tacit: Anali. Zagreb, 1970.
Ÿiva antika HH¡/2 (1971) 700—702 (prikaz i ocena prevoda).

Platonova Pisma. Treãi program Radio Beograda (Zima 1971) 369—
419 (prevod s Ivanom Gaðanskim).

Oprezni filosof Platon. Letopis Matice srpske, kw. 409 (1972)
483—493.

Društva, civilizovana i primitivna. Letopis Matice srpske, kw.
409 (1972) 642—644 (o kwigama A. Tojnbija Istraÿivawe isto-
rije i B. Malinovskog Magija, nauka i religija objavqenim u
„Karijatidama").

Platon: Fileb ili o uÿivawu. Letopis Matice srpske, kw. 409 (1972)
469—482 (izbor i prevod s Ivanom Gaðanskim).
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Ÿak Mono: Inauguralna beseda. Letopis Matice srpske, kw. 410
(1972) 108—122 (prevod Besede drÿane na Koleÿ d Frans 3. 11.
1967).

Åovek je stvoren da sam bude. Letopis Matice srpske, kw. 410 (1972)
123—125 (o kwizi Ÿaka Monoa „Nuÿnost i sluåajnost" obja-
vqenoj u Parizu 1971).

Gorgija o jeziku i razumevawu. Poqa, br. 171 (1973) 24.
Helenska glotologija pre Aristotela ¡. Zbornik Matice srpske za

kwiÿevnost i jezik, kw. HH¡/2 (1973) 236—266.
Helenska glotologija pre Aristotela ¡¡. Zbornik Matice srpske za

kwiÿevnost i jezik, kw. HH¡/3 (1973) 468—492.
Helenska glotologija pre Aristotela ¡¡¡. Zbornik Matice srpske za

kwiÿevnost i jezik, kw. HH¡¡/1 (1974) 72—97.
Binarizam u jednom sofistiåkom traktatu. Kwiÿevna reå, br. 25

(1974) 5.
Platon: Alkibijad, Sofist, Teajtet. Kwiÿevna reå, br. 34 (1975)

(izbor i prevod).
Politeåa troc§ Ènur3pwn ili Istorija Atine u Platona. Letopis

Matice srpske, kw. 417 (1976) 679—687.
Platon: Meneksen. Letopis Matice srpske, kw. 417 (1976) 664—678

(prevod sa gråkog).
Beleška o helenskoj retorici i glotologiji. Delo, jun 1976, 1—5.
Istorija Beograda na kamenu (M. Mirkoviã — S. Dušaniã: Inscripti-

ons de la Mésie Supérieure, Vol. I: Singidunum et 1e Nord-Ouest de
la province. Beograd, 1976). Letopis Matice srpske, kw. 423
(1979) 512—516 (prikaz i ocena).

Šta znamo o Etrurcima (O kwizi B. Gavele: Etrurci. Beograd, Jugo-
slavija, 1978). Kwiÿevna reå, br. 114 od 10. 1. 1979. (Prikaz i
ocena).

Legenda i istorija. (O kwizi X. Åedvika: Mikenski svet. Beograd,
1980). Dnevnik, od 7. 7. 1981.

Ta Mythologoumena. (O kwizi D. Srejoviã — A. Cermanoviã: Reånik
gråke i rimske mitologije, Beograd, 1979). Delo, br. 7 (1981)
116—125.

Rudnik mitova. (O kwizi Sabine Osvalt: Gråka i rimska mitologija.
Beograd, 1980). Kultura (1981) 137—139.

Demos oneiron i antiåka atomistika. Poqa, br. 274 (1981) 449—450.
O Aristotelu i Poetici. Letopis Matice srpske, kw. 429 (1982)

902—915.
Implicitne filosofije istorije u antici. Poqa, br. 294—295 (1983)

346—349.
Filosofija Heraklita Mraånog, Beograd, Kolaråev narodni univer-

zitet, 16. 5. 1984. (Diskusija sa Milanom Damwanoviãem i
Brankom Pavloviãem o istoimenoj kwizi Miroslava Markovi-
ãa objavqenoj u Nolitu 1983).

Znaåaj antiåkih i sredwovekovnih pisaca, Beograd, Dom kulture Stu-
dentski grad, 14. 6. 1984. (Diskusija povodom kwige Reånik grå-
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kih i latinskih pisaca antike i sredweg veka objavqenoj u Vuku
Karaxiãu 1984. Ostali uåesnici: Dragoslav Srejoviã, Ðorðe
Trifunoviã, Voja Jeliã).

U spomen vrlini, Treãi program Radio Beograda, 8. 11. 1984.
Cezar ili Kajser. Kako åitati antiåka imena, Politika, 16. 8. 1985.
Pindar, Kolaråev narodni univerzitet, 27. 10. 1986 (Ciklus Veliki

Pisci).
Problem govorništva — retorika, Kulturni centar Beograda, 24. 12.

1985; uåesnici tribine S. Avramoviã, K. Maricki Gaðanski,
B. Ðorðeviã, S. Iviã, Radomir Lukiã, Amfilohije Radoviã.

Umetnost javne reåi, Treãi program Radio Beograda, 5. 8. 1986.
Trojanski kow ili Parabola o nameštaqci, Odjek 22—23, Sarajevo,

1987.
Eseji o jeziku i strahu, Treãi program Radio Beograda, 21. 6. 1988.
Uåewe klasiånih jezika, Niš, Meðunarodni skup Društva za prime-

wenu lingvistiku Srbije, 6. 11. 1988.
O prvom prevodu Platona u Letopisu Matice srpske, Beograd, 14. me-

ðunarodni skup udruÿewa kwiÿevnih prevodilaca Srbije, 9.
12. 1988.

Riznica drevnog uma. Antiåka kwiÿevnost u Matici srpskoj, Dnev-
nik, 18. 5. 1989.

Plutarhove biografije i srpska kwiÿevnost, Beograd, 15. Meðuna-
rodni prevodilaåki susreti, 28. 5. 1989.

Semantika izraza religija i ateizam, Treãi program Radio Beogra-
da, 31. 5. 1989. (Dve emisije).

Antiåke studije kod Srba, Beograd, Biblioteka grada Beograda, 11. 1.
1990. (Diskusija o istoimenom zborniku u kojoj su sudelovali
Dragan Srejoviã, Miron Flašar, Miodrag Stojanoviã i Kse-
nija Maricki Gaðanski).

Aktualnost Flašarovih studija o Steriji, Beograd, Treãi program
Radio Beograda, 20. 3. 1990.

Demokratija u antici — a danas?, Novi Sad, Filozofski fakultet,
23. 3. 1990. (Simposij „Tradicija i savremenost"). Godišwak
Filozofskog fakulteta u Novom Sadu H¡H (1990), str. 21—28.

„Drevni Ariji" u radovima 19. veka. Neka pitawa iz naše kulturne
istorije, Novi Sad, Filozofski fakultet, 24. 3. 1990. (Nauåni
skup „Recepcija antike u Vojvodini i nova saznawa"). Zbornik
Matice srpske za kwiÿevnost i jezik HHH¢¡¡¡/2.

Iz istorije religije i ateizma u antici. ¡, Istraÿivawa 13, Novi
Sad (1990), str. 7—29.

Holografska slika Sterije. Letopis Matice srpske, 446 (1990), str.
320—324.

Poetarum Patriarcha. Zbornik Matice srpske za kwiÿevnost i jezik
HHH¢¡¡¡/2 (1990).

Retorika i antika. Zbornik Matice srpske za kwiÿevnost i jezik
HHH¢¡¡¡/2 (1990).
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Kratka „istorija lingvistike" Vatroslava Jagiãa. Zbornik Matice
srpske za filologiju i lingvistiku, 1990, Spomenica za Alek-
sandra Mladenoviãa.

Veronauka nije starog datuma. Politika, april 1991. (Odgovor na
anketu).

Latinski kao struåni jezik, Smederevo, 17—18. maj 1991. Nauåni
skup Društva za primewenu lingvistiku.

Bez nostalgije za poåecima. Trevor Ling; Istorija religije Istoka i
Zapada, Dnevnik 26. 5. 1991. i Treãi program Radio Beograda,
3. 6. 1991. (prikaz i ocena).

Miråa Elijade i istorija religije, Treãi program Radio Beograda,
20. 6. 1991, objavqeno u Dnevniku 3. 7. 1991. (Kritiåki prikaz).

Studija o Montewu, Treãi program Radio Beograda, 11. 7. 1991,
Dnevnik, 17. 7. 1991.

Dvanaest besmrtnih bogova Emilije Mason. Dnevnik, 28. 8. 1991. i
Treãi program Radio Beograda, 5. 9. 1991.

Liåni stav, Intervju s Isidorom Sekuliã na Prvom programu TV
Beograd (30'), 2. 9. 1991.

Ÿiva antika Milana Budimira, Beograd, Savez slepih, 20. 11. 1991.
(povodom 100-godišwice roðewa), Politika, 3. 12. 1993.

Sveto: lingvistiåko-terminološki pristup, Estetiåko društvo Sr-
bije. Nauåni skup „Sveto i estetiåko", Beograd, SANU, 21. 11.
1991.

Isokrat o miru, Udruÿewe kwiÿevnih prevodilaca Srbije, 7. 12.
1991: veåe dobitnika nagrade „Miloš N. Ðuriã" (Izlagawe
ilustrovano prevodom sa gråkog izabranih delova Isokratovog
govora).

Rat su izazvali Trojanci, Politika, 4. 1. 1992. (Intervju s Milkom
Luåiã).

Rimski Herodot najzad kod nas, Treãi program Radio Beograda, 14. 2.
1992, objavqeno u Dnevniku 19. 2. 1992. (Prikaz Istorije Tita
Livija u prevodu Miroslave Mirkoviã).

Pol Dil: Simbolika u gråkoj mitologiji. Preveo Miodrag Radoviã,
Srem. Karlovci — Novi Sad, 1991. Objavqeno više prikaza i
tekstova:
1. Filozofski fakultet u Novom Sadu, promocija kwiga 14. 5.

1992.
2. Treãi program Radio Beograda, 17. 8. 1992.
3. Kolektivni snovi. Dnevnik, 26. 8. 1992.

Al. Cermanoviã-Kuzmanoviã — Dr. Srejoviã: Leksikon religije na-
roda Evrope, Beograd, Savremena administracija, 1992; objavqe-
no više prikaza i tekstova:
1. Nauåna diskusija u Narodnom muzeju u Beogradu, 19. 5. 1992:

D. Srejoviã, P. Palavestra, M. Flašar, A. Cermanoviã-Ku-
zmanoviã i K. Maricki Gaðanski.

2. Treãi program Radio Beograda, 17. 6. 1992.
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3. Politika, 27. 6. 1992.
4. Bogovi i mitovi stare Gråke, Dnevnik, 9. 9. 1992.

Gliša Laziã i „boÿanstveni Platon", Novi Sad — Sremski Kar-
lovci, 19—21. 6. 1992. (Meðunarodni nauåni skup „Klasiåne
studije u Karlovaåkoj gimnaziji", Zbornik za klasiåne studije
Matice srpske objavqeno u Dnevniku, 22. 6. 1992. (odlomak).

Ogled o groÿðu i našem vremenu, Treãi program Radio Beograda, 19.
8. 1992, Letopis Matice srpske, kw. 450, sv. 5 (1992), str.
627—641.

Mi, svet i Grci, Treãi program Radio Beograda, 18. 9. 1992.
Stotina ili ÿivot u novom tonalitetu, Treãi program Radio Beo-

grada, 25. 9. 1992.
Platon kod Srba, Treãi program Radio Beograda, 9. 10. 1992; Mana-

stir Krušedol, 24. 10. 1992. (Kwiÿevni susreti „Milici u po-
hode").

Kritika: prilog istoriji reåi, Meðunarodni intermedijalni nauåni
skup, Novi Sad, Filozofski fakultet, 20. 11. 1992. i Treãi
program Radio Beograda, 25. 12. 1992; Godišwak Filozofskog
fakulteta u Novom Sadu, 1992.

Gramatikalna jeres, Godišwak Filozofskog fakulteta u Novom Sa-
du, HH, Novi Sad, 1992, 127—133 (S rezimeom na engleskom je-
ziku).

Sto godina Miloša N. Ðuriãa, Narodna biblioteka „Gligorije Vo-
zareviã", Sremska Mitrovica, 25. 11. 1992; åasopis Sunåani sat.

Miloš N. Ðuriã danas, Udruÿewe kwiÿevnih prevodilaca Srbije,
Beograd, 7. 12. 1992.

Studije o Plutarhu ¡—¡¡, Istraÿivawa 14, Novi Sad, 1992, str.
7—20 (s rezimeom na nemaåkom).

Bakhtin and Classical Antiquity. Zbornik u åast akademika Vojislava
Ðuriãa, Beograd, Filosofski fakultet, Filološki fakultet,
Institut za kwiÿevnost, 1992, str. 335—344.

Profesor Ðuriã u Gråkoj. — Nauåni skup u SANU, Beograd, 15. 12.
1992, Glasnik Društva gråko-srpskog prijateqstva, 3, Beograd,
1993, str. 22—27.

O kauhght0j Miloš N. Ðuriã sthn EllÀda (Perålhfh), XronikÀ Etai-
reåaj serbo-ellhnik0j cilåaj, 3, BeligrÀdi, 1993, 17—19.

Lucretiana. ¡—¢, Zbornik Matice srpske za kwiÿevnost i jezik, sa
rezimeom na nemaåkom jeziku.

Kritika, deo ¡. Dnevnik, 20. 1. 1993. (Deo uvodnog izlagawa sa nauå-
nog skupa „Kritika", Filozofski fakultet, Novi Sad, 20. 11.
1992).

Kritika, deo ¡¡, Dnevnik, 27. 1. 1993.
Kritika: prilog istoriji reåi. Godišwak Filozofskog fakulteta u

Novom Sadu, HH¡—HH¡¡ (1992—1993) 21—29, s rezimeom na fran-
cuskom jeziku Critique: contribution à l'histoire du mot (Godina
izdawa 1994)
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Oblikovawe gråkog åoveka. Verner Jeger: Paideåa, 1991, Treãi pro-
gram Radio Beograda, 19. 3. 1993, Borba, 25. 3. 1993. (skraãeno),
Zbornik za slavistiku Matice srpske, Novi Sad.

Planovi klasiånih aktivnosti, Razgovor s Oliverom Simiã, Prvi
program Radio Beograda, 26. 3. 1993.

Komerel o tragediji, Treãi program Radio Beograda, 9. 4. 1993. (Kri-
tiåki prikaz).

Filolog Milan Budimir, Beograd, Kolaråev univerzitet, 10. 5. 1993.
(ciklus „Beogradska filološka škola").

Platon kod Srba. Letopis Matice srpske, kw. 451 (1993) 828—834.
Jeziåko-terminološka ispitivawa retora Isokrata, Beograd, Meðu-

narodni susret kwiÿevnih prevodilaca, 4. 6. 1993.
Darinka Grabovac i wen rad, Udruÿewe kwiÿevnih prevodilaca Sr-

bije, 15. 6. 1993. (Povodom odlikovawa za ÿivotno delo govori-
li M. Pantiã, M. Flašar i K. Maricki Gaðanski), Treãi
program Radio Beograda, 7. 7. 1993.

Antiåke helenske teme u savremenom gråkom pesništvu, Krušedol, 2.
10. 1993. (Manifestacija „Milici u pohode").

Od prijateqstva do sukoba: sluåaj Sv. Jeronima i Rufina. Prilog
kulturnoj i duhovnoj istoriji ¡¢ veka, Beograd, SANU, 6. 10.
1993. (Meðunarodni nauåni skup „Vreme tetrarha").

Povratak ratnika. Antiåke nijanse u poetici Miloša Crwanskog,
Beograd, Institut za kwiÿevnost, 26. 10. 1993. (Meðunarodni
nauåni skup o Milošu Crwanskom — Teorijsko-estetiåki pri-
stup, Treãi program Radio Beograda, 24. 11. 1993.

Prirodno pravo i tolerancija, Beograd, Zavod za kulturni razvoj Sr-
bije, Studentski grad, 16. 11. 1993. (Meðunarodni nauåni skup
„Verska tolerancija i uloga religija na Balkanu").

Razvoj gråke drame (Ajshil, Sofokle, Euripid i Aristofan), Televi-
zija Srbije, Beograd (4 emisije za Školski program, redakcija,
prevodi, uvodni komentari), decembar 1993.

Sv. Jeronim iz Stridona, Beograd, Kolaråev univerzitet, 8. 12. 1993.
(Ciklus „Rimski carski gradovi").

=H ÍnomÀtwn kainotomåa, Beograd, Institut za društvene nauke, 23.
12. 1993. (Nauåni skup „Sokratika i sofistika").

Hiperborejska sudbina ili Crwanski na Siciliji, ¡¡¡ program Radio
Beograda 15. 6. 1994; Zbornik Matice srpske za kwiÿevnost i
jezik.

TÁ myu%dej kod Tukidida, ¡¡¡ Meðunarodni intermedijalni simposij
o mitu, Novi Sad, Filozofski fakultet, 27. 10. 1994; Mit,
Zbornik radova, 1996, 21—27 s rezimeom na engleskom.

O inovacijama u jeziku kod sofista, Godišwak Filozofskog fakul-
teta u Novom Sadu, kw. HH¡¡¡ (1994), str. 341—346 (S rezimeom
na nemaåkom jeziku).

From Friendship to Conflict: the Case of Saint Jerome and Rufinus. A
Contribution to the Culture and Intellectual History of the 4th Century
AD, Beograd, SANU, 1995, 184—195. (Zbornik The Age of Tetrarchs).
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O publici: iz Niåeovih predavawa. U: Niåe i moderna estetika, zbor-
nik radova, Beograd, Estetiåko društvo Srbije, 1995, str. 103—
112 (S rezimeom na nemaåkom jeziku).

'En toìj ÍnÃmasi kainotomåa by the Sophists. U: Filozofija i društvo
¢¡¡, Beograd, Univerzitet u Beogradu, Institut za filozofiju
i društvenu teoriju, 1995, str. 39—46 (S rezimeom na srpskom
jeziku). Saopštewe s Meðunarodnog nauånog kongresa FIEC, Kve-
bek, Kanada, 27. 8. 1994.

Prvi prevod Euripidove „Medeje" na srpski i Milan Budisavqeviã,
Novi Sad, Zbornik Matice srpske za kwiÿevnost i jezik, kw.
H£¡¡¡, sv. 2—3 (1995) 381—387 (S rezimeom na nemaåkom jeziku).

Mit i istorija u Plutarhovoj biografiji Teseja, Godišwak Filo-
zofskog fakulteta u Novom Sadu, kw. HH¡¢ (1996) 201—212 (S
rezimeom na engleskom jeziku).

Sinkretizam danas: Prokrustov krevet, Filosofsko društvo Srbi-
je, Sremski Karlovci, 1996, str. 57—65. (Zbornik: Filozofija
kao dijagnoza vremena).

Amfiktionija danas, Meðunarodni nauåni skup u Atini, 25. 5. 1996.
(Na gråkom).

A Future Renaissance of Classical Education — Reasons and Scope, Utreht,
19—24. avgust 1996; Meðunarodni nauåni skup, objavqeno na CDROM,
Utrecht-MIT Press Journals, Cambridge MA, USA.

Jeziåko-terminološka ispitivawa retora Isokrata, Beograd, Uni-
verzitet umetnosti u Beogradu, Estetiåko društvo Srbije, 1996,
346—349. (Zbornik radova u spomen Milanu Damwanoviãu).

The Story of Failure. Some Remarks on Rhetorics and Politics in Fourth
Century BC Athens.
¡ Oí lçgontej
¡¡ Oí politeyÃmenoi
¡¡¡ 'IsokrÀthj
Godišwak Filozofskog fakulteta u Novom Sadu, kw. HH¢ (1997)
5—17. (posveãeno Fanuli Papazoglu).

Zadovoqstvo i/ili uÿivawe. =Hdon0 kod Platona i Aristotela, Este-
tiåko društvo Srbije, Beograd, 1997, Zbornik radova, str. 39—
47 (s rezimeom na nemaåkom: Hedone bei Platon und Aristoteles:
Usus und/oder Animi tranquilitas).

En toij onÃmasi kainotomåa: h melçth thj gl3ssaj apÃ toyj socistçj,
Uçmata logotexnåaj, Au0na, 5 (1997) 169—175.

Jovan Rajiã o srodnosti naroda, Beograd, Institut za kwiÿevnost i
umetnost, 1997, str. 119—126 (S rezimeom na engleskom: Jovan
Rajiã on the Consanguineity of Nations).

Demokratija i obrazovawe kod starih Grka, Beograd, Institut za pe-
dagoška istraÿivawa, 1997, str. 35—58 (S rezimeom na engle-
skom: Democracy and Education with the Ancient Greeks, p. 198).

Osnove modernih ideja o jeziku. (O De Sosiru), Dnevnik, Novi Sad,
15. 6. 1997.
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Planovi za Treãi milenijum: O buduãnosti humanistiåkih studija,
Dnevnik, Novi Sad, 21. 9. 1997.

Isokrat i moã/nemoã teorije, Filosofsko društvo Srbije, Sremski
Karlovci, 8. 9. 1997.

Antiåke teme, Treãi program Radio Beograda, pet emisija: 12, 19,
26. decembra 1997. i 2, 9. januara 1998.

Veliki prosvetiteq: 30 godina od smrti Miloša N. Ðuriãa, Poli-
tika, Beograd, 3. 1. 1998.

Umetnost i okviri, Beograd, Estetiåko društvo Srbije, 1998, 125—
130 (S rezimeom na engleskom "Arts and frames"; zbornik Åemu
umetnost?).

Polemika o (Crnoj) Atini, Dnevnik, 12. jul 1998.
Stari Grci i pravo, Dnevnik, 19. jul 1998.
Istraÿivawa društvene strukture u helenizmu, Dnevnik, 26. jul

1998. (o kwizi Fanule Papazoglu Laoi et Paroikoi. Recherches sur
la structure de la société hellénistique, Beograd, 1997).

Kraqevski lov u grobnici u Vergini, Dnevnik, 2. avgust 1998.
Renesansa antiåke kulture, Dnevnik, 16. avgust 1998.
Jeziåke formulacije i upotreba antiåkih naziva u našim uxbenicima

i priruånicima: Postojeãa rešewa, nedoumice i predlozi, Beo-
grad, Institut za pedagoška istraÿivawa — Zavod za uxbenike
i nastavna sredstva, 1998, 263—274 (Rezime na engleskom i ru-
skom jeziku).

Podaci o Srbima i drugim balkanskim narodima u novijim gråkim ux-
benicima istorije, Novi Sad, Nastava istorije, br. 7, 1998, str.
226—234 i u Zborniku radova sa 10. kongresa istoriåara Jugosla-
vije, Beograd, Zavod za uxbenike i nastavna sredstva, 1998.

Jezik i pravopis kod Grka, Beograd, Kolaråeva zaduÿbina, 30. 3. 1998.
Sudbina Pindarova, Kwiÿevnost 1—2 (1998) 210—223.
Kako su sudili Sokratu, Dometi 92—93 (1998) 16—28.
Sveti Jeronim i jedna davna kontrastivna jeziåka teorija, Novi Sad,

Filozofski fakultet, 29. 5. 1998. (Meðunarodni skup Društva
za kontrastivnu lingvistiku). Prošireno: ¡¡¡ program Radio
Beograda, 25. 9. 1998.

Arheološki leksikon: posledwi podvig Dragoslava Srejoviãa, Beograd,
Treãi program Radio Beograda, 15. 7. 1998.

O prevoðewu u antici, Beograd, Meðunarodni nauåni skup kwiÿev-
nih prevodilaca Srbije, 26. oktobar 1998.

Gliša Laziã i „Boÿanstveni" Platon. Zbornik Matice srpske za
klasiåne studije 1 (1998) 47—57 (s rezimeom na francuskom je-
ziku Gliša Laziã et “Le Platon divin").

Helenski retori kao politiåari. Zbornik radova u åast akademika
Slavka Leovca. Ur. Radovan Vukåeviã, Bawa Luka / Srpsko Sa-
rajevo, Akademija nauka i umjetnosti Republike Srpske, 1999,
137— 147. S rezimeom na engleskom: Hellenic Rhetors as Politici-
ans. (Zbornici i monografije, Kw. ¡, Odjeqewe kwiÿevnosti i
umjetnosti, kw. ¡).
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'Isonomåa politik0: Dijalog ili moã, Novi Sad, Godišwak Filozof-
skog fakulteta, kw. HH¢¡¡ (1999) 5—12 (s rezimeom na engle-
skom jeziku).

Cÿsei pÀnta pÀntej ãmoåwj pecÿkamen. Olympia, Olympic Center for
Philosophy and Culture, 9. 7. 1999, Zbornik s meðunarodnog nauå-
nog skupa o helenskoj filosofiji, åasopis Iphitos (Atina).

Language as še‡ma ÈtÃmwn: Democritus' Glottology Re-Interpreted, Ka-
vala, XI FIEC Congress, 27. 8. 1999.

Odbrana i buduãnost antike, Dnevnik, Novi Sad 10. oktobra 1999.
Oÿivqavawe starog modela helenske istorije, Godišwak Filozof-

skog fakulteta u Novom Sadu, HH¢¡¡¡ (2000) 5—14.
Plato's Glottology in the Laws, PLATWN, TÃmoj 51 (EN AUHNAIS) 2000,

r. 158—164.
Pogledi Milana Budimira na Breuke i Amantine: Interpretatio difficili-

or, Beograd, 23. 9. 2000. (Nauåni skup Društva za antiåke stu-
dije Srbije).

Helenista Vasa Vujiã i klasiåne studije kod Srba, Beograd, 23. 9.
2000. (Nauåni skup Društva za antiåke studije Srbije).

Antiåka filologija i lingvistika u ranim prikazima Mirona Flaša-
ra, Zbornik Matice srpske za klasiåne studije 2 (2000) 165—
171 (s rezimeom na engleskom jeziku).

Zbornik radova u spomen J. M. Tronskog (Klassiåeskie äzœki i indo-
evropeöskoe äzœkoznanie. Sbornik stateö po materialam åteniö,
posväøennœh 100-letiy so dnä roÿdeniä Iosifa Moiseeviåa
Tronskogo, Rossiöskaä akademiä nauk. Institut lingvistiåe-
skih issledovaniö, Sankt-Peterburg, 1998, 288 str.), Zbornik
Matice srpske za klasiåne studije 2 (2000) 203—205. (prikaz).

Istorija nauånika kao istorija nauke (William M. Calder III, Men in
Their Books. Studies in the Modern History of Classical Scholarship,
Ed. by John P. Harris and R. Scott Smith, Georg Olms Verlag Hildes-
heim—Zürich—New York 1998, 324 str. (Spudasmata 67), Zbornik
Matice srpske za klasiåne studije 2 (2000) 205—206.

Izvor novih uvida i novih pristupa (Paul Cartledge: The Greeks. A Por-
trait of Self and Others, Oxford University Press 1999 p. XV+234),
Zbornik Matice srpske za klasiåne studije 2 (2000) 213—214.

Tukidid u kanadskom åasopisu (Études Helléniques/Hellenic Studies, Vol.
6, No 2, Autumn/Automne 1998 Université du Québec à Montréal —
Canada, 224 str.), Zbornik Matice srpske za klasiåne studije 2
(2000) 217—218.

SKEPSIS: novi gråki åasopis za filosofiju (Atina), Zbornik Ma-
tice srpske za klasiåne studije 2 (2000) 218—219.

Nauåni skup posveãen Mironu Flašaru, Novi Sad, 21. decembra 1999,
Zbornik Matice srpske za klasiåne studije 2 (2000) 232.

Antika u Jugoslaviji — Oblasti i recepcija, Beograd, 23. septembra
2000, Zbornik Matice srpske za klasiåne studije 2 (2000) 236—
237.
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PerÆ cÿsewj u srpskim åasopisima u drugoj polovini 19. veka, SANU
— Matica srpska, 30. 9. 2000 (Nauåni skup).

The “Cosmopolitan" Idea in 4th Century Athens: The Case of Isocrates,
Iphitus (Athens), 2000.

Aere perennius? Klasiåno obrazovawe nekad i danas, Institut za peda-
goška istraÿivawa, Beograd, 30. 3. 2001.

Demokrit o jeziku, Godišwak Filozofskog fakulteta u Novom Sadu
HH¡H (2001) 5—11, s rezimeom na engleskom.

Åudesni mozaik prošlosti. Philokypros. Mélanges de philologie et d'an-
tiquités grecques et proche-orientales dédiés à la mémoire d'Olivier
Masson. Édités par Laurent Bubois et Emilia Masson. Suplementos a
MINOS, Núm. 16, Universidad de Salamanca, Salamanca 2000, 316
p., Zbornik Matice srpske za klasiåne studije 3 (2001) 143—146
(prikaz).

Na pragu sredwega veka. Miroslava Mirkoviã, Ÿivot i prepiska

Svetoga Hijeronima, SKZ, Beograd 2000, 417 str. (kolo 93, kwiga
618), Zbornik Matice srpske za klasiåne studije (2001) 148—
150 (prikaz).

Antiåka lingvistika u „Pravcima u lingvistici" Milke Iviã. Mil-
ka Iviã, Pravci u lingvistici, ¡—¡¡, deveto dopuweno izdawe,
Biblioteka HH vek, Beograd, 2001, 310 str. + 290 bibl., Zbor-
nik Matice srpske za klasiåne studije 3 (2001) 157—160 (pri-
kaz).

Platonovi „Zakoni" na razmeðu milenijuma, Filosofsko društvo Sr-
bije, Sremski Karlovci 2001, Krovovi, 2004, 27—33, s rezimeom
na engleskom jeziku.

Vasa Vujiã i recepcija antike kod Srba u 19. veku, Zbornik Matice
srpske za klasiåne studije 4—5 (2002—2003) 129—141 (s rezime-
om na engleskom jeziku).

Kapitalno izdawe. Bogoljub Šijakoviã, Bibliographia Praesocratica. A
Bibliographical Guide to the Studies of Early Greek Philosophy in its
Religious and Scientific Contexts with an Introductory Bibliography
on the Historiography of Philosophy, Les belles lettres, Paris 2001,
700 p., Zbornik Matice srpske za klasiåne studije 4—5 (2002—
2003) 187—191 (prikaz).

U tragawu za „orijentalnim" na Balkanu. V poiskah „orientalünogo

na Balkanah. Antiånost. Srednevekovüe. Novoe vremä, Rossiöskaä
akademiä nauk, Institut slavänovedeniä, Moskva 2003. Balkan-
skie åtenia 7. Tezisœ i materialœ, Zbornik Matice srpske za
klasiåne studije 4—5 (2002—2003) 197—200 (prikaz).

Iskustvo, stvar i inovacija u Platonovoj terminologiji, Zbornik
Estetsko iskustvo, Estetiåko društvo Srbije, Beograd, 2003,
141—147.

Prosopografska beleška: Anica Saviã Rebac, Novi Sad, Sveske Ma-
tice srpske 40, 2003, 5—16, Serija kwiÿevnosti i jezika, sv. 11.
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Language as še‡ma ÈtÃmwn: Democritus' Glottology re-interpreted, Prak-
tikÀ IA/ Dieunoÿj Synedråoy klassik3n spoyd3n, TÃmoj G', Atina,
2004, 176—185.

Sveta sova bogiwe Atine za Boška Petroviãa, Novi Sad, Zbornik
Matice srpske 2004, 139—152.

Stilistika, religija, politika u antici: prepiska Svetog Hijeroni-
ma sa gotskim monasima, Srpski jezik ¡H/1—2, Filološki fa-
kultet, Beograd, 2004, 65—75, rezime na engleskom jeziku. (Spo-
menica za Radoja Simiãa).

Beåke studije Anice Saviã Rebac, Novi Sad, Pedagoška stvarnost,
1—2 (2004), 12—19, rezime na engleskom i ruskom jeziku.

Plemena u Sremu u Starom veku, Novi Sad, Istraÿivawa 15, Filo-
zofski fakultet, 2004, 15—24, s rezimeom na engleskom jeziku.

O kretawu kod Platona. TÀsoy ArbanitÀkh, H kånhsh sto çrgo toy
PlÀtwna. Episthmonik0 epethråj toy Panepisthmåoy Makedo-
nåaj, TÃmoj H¡¡, teÿxoj 1, Uessalonåkh 1996, sel. 386, Zbornik
Matice srpske za klasiåne studije 6 (2004) 177—178 (prikaz).

Lepo i antiåka estetika: neki termini, Beograd, Estetiåko društvo
Srbije, 2005, 45—48 (Zbornik radova sa skupa „Poloÿaj lepog u
estetici).

Helenska filosofija u „Autobiografiji" Mihajla Pupina, 20. 6. 2005,
SANU i Matica srpska, Novi Sad (Zbornik radova sa skupa).

Nova promišqawa antiåke kwiÿevnosti: ¡ Homerologija. Antike Lite-
ratur in neuer Deutung. Herausgegeben von Anton Bierl, Arbogast
Schmitt, Andreas Willi, Festschrift für Joachim Latacz anlässlich sei-
nes 70. Geburtstages, K. G. Saur, München—Leipzig, 2004, p. XI +
389 + Tafel XVI, Zbornik Matice srpske za klasiåne studije 7
(2005) 174—180 (prikaz).

Nova promišqawa antiåke kwiÿevnosti ¡¡. Antike Literatur in neuer
Deutung. Herausgegeben von Anton Bierl, Arbogast Schmitt, Andreas
Willi, Festschrift für Joachim Latacz anlässlich seines 70. Geburtsta-
ges, K. G. Saur, München—Leipzig, 2004, pp. 380 + XVI, Zbornik
Matice srpske za klasiåne studije 8 (2006) 208—211 (prikaz).

Estetika i antiåka fizika kod Pupina. U Zborniku radova „Šta je
estetika" Estetiåkog društva Srbije, 2006, 155—160, s rezi-
meom na engleskom jeziku: Esthetics and Ancient Physics as Pupin
saw it.

APEIRON — PROGRESSUS IN INFINITUM: PERAS, Sremski Karlov-
ci, Srpsko filosofsko društvo, 10. 9. 2007.

'Allag0: Kratka priåa o promeni, Zbornik Matice srpske za filo-
logiju i lingvistiku L (2007). Posveãeno profesoru dr Mati
Piÿurici povodom 65-godišwice ÿivota, 473—479.

'Afeyd§j tçxnh, Beograd, Filološki fakultet (2008) 23—37 (s rezi-
meom na engleskom jeziku). Spomenica za Nikolu Miloševiãa.

Dragoslav Srejoviã o ulozi likovne umetnosti u datovawu helenske
mitologije, Zbornik „Dragoslav Srejoviã i umetnost", SANU
— Univerzitet u Kragujevcu, 2008, 97—104 (s rezimeom na en-
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gleskom: Dragoslav Srejoviã' Views on the Role of Ancient Art as
Means in Dating the Ancient Greek Mythology).

Klasiåarska aktivnost Albina Vilhara. Društvo za antiåke studije
Srbije, 27. 9. 2008. Meðunarodni nauåni skup „Antiåki svet,
evropska i srpska nauka", Srem. Mitrovica.

Neki biološki aspekti Aristotelove glotologije, Juÿnoslovenski
filolog 64, Beograd, SANU, 217—226. S rezimeom na engleskom
“Some Biological Aspects of Aristotle's Glottology". Spomenica za
Milku Iviã.

Logos, ponovo, Sremski Karlovci, Srpsko filosofsko društvo, 12.
9. 2008.

Antiåka podloga srpske filosofije u 19. veku (prilog istraÿivawu),
Beograd, Srpsko filosofsko društvo, 13. 12. 2008, nauåni skup
„Istorija filosofskog ÿivota u Srbiji", Filozofski fakul-
tet u Beogradu.

Umetnost i istina?, Beograd, Estetiåko društvo Srbije, 18. 12.
2008, nauåni skup „Umetnost i istina".

¡¡ Balkanologija, kwiÿevnosti, neohelenska filologija

1. Kwige i antologije

Jorgo Seferi, Lirika, Beograd, NU „Svetozar Markoviã", 1972, 45
str. (izbor, prevod i uvodna beleška).

Povratak poeziji. Savremena gråka poezija, Treãi program Radio Be
ograda, Leto-jesen (1977) 641—742 (izbor i prevod s Eli Skope-
tea i predgovor). Poseban otisak.

Gråke bajke, Beograd, Narodna kwiga, 1978, 147 str. (EllhnikÀ pa-
ramÿuia, izbor, prevod i predgovor).

Antologija savremene gråke poezije, Beograd, Nolit, 1978, 234 str.
(izbor, prevod, predgovor i bibliografski portreti pesnika).
(Biblioteka Orfej).

Konstantin Kavafi: Pesme, Beograd, Rad, 1979, 106 str. (izbor, pre-
vod, komentari i pogovor).
(Biblioteka Reå i misao).

Odisej Eliti: Izabrane pesme, Beograd, DOB, 1980, 113 str. (izbor i
prevod s E. Skopetea i I. Gaðanskim i pogovor „Vizionarstvo
Odiseja Elitija").

Antologija poezije balkanskih naroda. Kw. 1: Antologija novije gråke
poezije. Izbor, prevod i predgovor: „Moderna gråka poezija —
veliki dijalog", Beograd, Prosveta, 1981, 1—135.
(Biblioteka „Svetski klasici").

Jorgo Seferi: Mitska istorija i druge pesme, Beograd, Rad, 1981,
113 str. (izbor, prevod, objašwewa i pogovor: „Helenocentriå-
ni pesnik Jorgo Seferi").
(Biblioteka Reå i misao).
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Jani Rico: Gråki profil, Beograd, Narodna kwiga, 1983, 207 str.
(izbor i prevod s I. Gaðanskim i pogovor).

Vasili G. Vicaksi: Platon i Upanišade. Prevod sa gråkog i pogo-
vor, Vršac, KOV, 1990, 94 str.

Eli Skopetea: Pesme — POIHMATA, Smederevo, 1994, str. 98 (Pre-
vod poezije s gråkog s I. Gaðanskim i autorom, dvojeziåno iz-
dawe).
(Biblioteka Zlatni kquå Smedereva 9).

Osam gråkih pesnika, Beograd — Bawa Luka, 1996, 330 str. (Dvojeziå-
no izdawe, izbor i prevod s I. Gaðanskim).

Tito Patrikije: Obeãano more. Izbor i prevod sa gråkog s I. Gaðan-
skim, Vršac, KOV, 1996, 89 str.
(Biblioteka Evropska nagrada).

Manoli Anagnostaki: Pesme — TA POIHMATA, Smederevo/Beograd,
1997, 162 str. (Dvojeziåno izdawe, izbor s I. Gaðanskim i pre-
vod s E. Skopetea i I. Gaðanskim).
(Biblioteka Zlatni kquå Smedereva 12).

Poezija Soluna, Beograd, Rad, 1998, 224 str. Priredili Ivan Gaðan-
ski i Ksenija Maricki Gaðanski, prevod, predgovor.
(Biblioteka Balkan).

Kavafi, Konstantin: Pesme. Izbor i prevod s I. Gaðanskim. Pred-
govor „Rekreirawe nove stvarnosti iz uspomena" i komentari,
Vršac, KOV, 1999, 311 str.
(Biblioteka Atlas vetrova).

Vasili Vicaksi: Misao i vera. Izabrane stranice, Vršac, KOV,
2001, 214 str. Izbor i prevod s I. Gaðanskim, predgovor „Du-
hovni mostovi Vasilija Vicaksija".
(Biblioteka Nesanica).

Naso Vajena: Varvarske ode. Izbor i prevod s I. Gaðanskim; predgo-
vor „Naso Vajena — pesnik i teoretiåar kwiÿevnosti", Beo-
grad, Rad, 2002, 215 str.
(Biblioteka Hiperion).

Jorgo Seferi: Glasovi iz kamena, iz snova. Izbor, prevod i objašwe-
wa s I. Gaðanskim, predgovor „Prisnost mora, qubavi, smrti",
Beograd, Rad, 2003, 331 str.
(Biblioteka Hiperion).

Naso Vajena: Pad letaåa. Izbor i prevod Ivan Gaðanski i Ksenija
Maricki Gaðanski, Smederevo, Meðunarodni festival poezije
Smederevska pesniåka jesen, 2005, 78 str. (NÀsoj BagenÀj: H
pt3sh toy iptamçnoy, dvojeziåno izdawe).

Tito Patrikije: Odisejeva lukavstva. Izbor i prevod Ivan Gaðanski
i Ksenija Maricki Gaðanski, Smederevo, Meðunarodni festi-
val poezije Smederevska pesniåka jesen, 2006, 77 str. (Tåtoj Pa-
tråkioj: TexnÀsmata toy Odyssça, dvojeziåno izdawe).

Naso Vajena: Pesme, Sremski Karlovci, Brankovo kolo, 2008, 103
str. Izbor i prevod s I. Gaðanskim.
(Edicija Svetska poezija/Brankovo kolo — nagrada „Branko Ra-
diåeviã").
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Neutaÿiva ÿeð seãawa. Neohelenske teme, Beograd, Sluÿbeni gla-
snik, 2008, 257 str.
(Biblioteka Glasnik).

2. Studije, ålanci, rasprave; prikazi, prevodi

Veliki bard helenstva. Politika od 14. 8. 1966. (O Angelu Sikeqanu).
Na mestu gde je legenda oÿivela (Krit). NIN od 4. 9. 1966. (s Iva-

nom Gaðanskim).
Aris Dikteos: Åetiri pesme. Kwiÿevne novine, br. 341. od 23. 11.

1968. (prevod).
Spona izmeðu tradicije i modernog (O novijoj gråkoj poeziji). Leto-

pis Matice srpske, kw. 405 (1970) 50—56.
Deset pesama novogråkih pesnika. Letopis Matice srpske, kw. 405

(1970) 41—49 (izbor i prevod sa gråkog).
Åetiri novogråke paraloge. Letopis Matice srpske, kw. 408 (1971)

9—13 (izbor i prevod sa gråkog).
Povodom novogråkih paraloga. Letopis Matice srpske, kw. 408 (1971)

14—23.
G. Mpampini3th — P. Kwnto‡ Sygxronik§ grammatik§ téj Koinéj

Nçaj =Ellhnikéj. Atina, 1967. Ÿiva antika HH¡/2 (1971) 700—
702 (prikaz i ocena).

Mi u Gråkoj. Kwiÿevne novine, br. 392 od 5. 6. 1971.
Åetiri gråka pesnika. Kwiÿevnost, 5 (1972) 452—458 (izbor, prevod

i beleška).
Jorgo Seferi: Posledwa stanica. Mostovi, 4 (1972) 335—337 (pre-

vod).
Od Palame do danas. Letopis Matice srpske, kw. 416 (1975) 92—109.
Iz savremene gråke poezije. Letopis Matice srpske, kw. 416 (1975)

110—114 (izbor i prevod sa gråkog).
Besmrtna voda i maå nepobedivi. Letopis Matice srpske, kw. 419

(1977) 626—630 (o gråkim bajkama).
Zlatne grane. Letopis Matice srpske, kw. 419 (1977) 631—645 (pre-

vod gråke bajke).
Trezno pijanstvo Konstantina Kavafija. Izraz, Sarajevo, kw. H£¡¡,

br. 8—9 (1977) 1182—1187.
Konstantin Kavafi: Pesme. Poqa, br. 226 (1977) 18—19 (izbor, pre-

vod i beleška).
Jani Rico: Pesme. Letopis Matice srpske, kw. 421 (1978) (izbor,

prevod i beleška).
Dva gråka pesnika: N. Engonopulo, O. Eliti. Poqa, br. 229 (1978)

8—9 (izbor, prevod i beleška).
Iz savremene gråke poezije. Kwiÿevna reå, br. 98 od 10. 4. 1978,

12—13 (izbor, prevod i bibliografska beleška).
K. Kavafi — pesnik drugog ugla. Kwiÿevna reå, br. 103 od 25. 6.

1978, str. 7.
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Gråka narodna poezija. Letopis Matice srpske, kw. 424 (1979) 1233—
1243.

O gråkoj narodnoj kwiÿevnosti. Letopis Matice srpske, kw. 424 (1979)
1244—1250.

Odisejeva poetska bajka. Politika, 20. 10. 1979. (O nobelovcu Odi-
seju Elitiju).

Drugo lice neba: Odisej Eliti. Kwiÿevne novine, br. 503 od 3. 11.
1979 (Esej, izbor i prevod pesama).

Pesniåko leonovawe Odiseja Elitija. Poqa, br. 249, novembar 1979
(Esej, izbor i prevod pesama).

Odisej Eliti: Oblik Beotije. Kwiÿevnost, br. 5 (1980) 916—926 (iz-
bor i prevod s I. Gaðanskim).

Åarobno ogledalo Odiseja Elitija. Kwiÿevnost, br. 5 (1980) 927—928.
Egejska svitawa Odiseja Elitija. Letopis Matice srpske, kw. 425

(1980) 331—347.
Odisej Eliti: Egejska zemqa. Lica, br. 7—8 (1980) 47—56 (izbor iz

kwige Marija Nefeli s E. Skopetea i I. Gaðanskim).
Odisej Eliti: Pesme. Treãi program Radio Sarajeva, br. 31 (1980),

oktobar—novembar—decembar, 633—666 (izbor i prevod sa I.
Gaðanskim).

Vizionarstvo Odiseja Elitija. Pogovor u: Odisej Eliti: Izabrane
pesme, DOB, Beograd, 1980, 113 (izbor i prevod s E. Skopetea i
I. Gaðanskim i pogovor).

O prevoðewu savremene gråke kwiÿevnosti i o stawu neohelenskih
studija kod nas. Prevodna kwiÿevnost, Beograd, 1980, 67—72.

Manoli Anagnostaki: Pesme. Gradac, Åaåak, br. 39—40, (1981) 46—51
(izbor i prevod s E. Skopetea).

Jani Rico: Pesme. Kwiÿevne novine, br. 649 od 10. juna 1982, 32—33
(izbor, prevod i beleška s I. Gaðanskim).

Åasopis „Homonoia" (Novi maðarski åasopis za gråki jezik, kwiÿev-
nost i kulturu). Dnevnik, od 25. 11. 1982.

Jani Rico: Filomela. Kwiÿevnost, br. 11 (1982), 1763—1774 (izbor
i prevod s I. Gaðanskim).

Zaharija Papandoniju: Sveta osveta. Letopis Matice srpske, kw.
431 (1983) 945—959 (prevod).

Traktat o zavisti Zaharije Papandonijua. Letopis Matice srpske,
kw. 431 (1983) 960—973.

Jani Kacuri: Straÿara ¥ 1. Politika, 27. maj 1983 (prevod sa grå-
kog).

Zaharija Papandoniju: G. naåelnik dolazi. Kwiÿevne novine (Beo-
grad) br. 708, 15. 4. 1986, str. 16 (Prevod sa gråkog).

Niko Engonopulo: Bolivar, Odjek, Sarajevo HHH¡H (1986) str. 14—
15. (Prevod sa gråkog).

Mala Prosvetina enciklopedija. Åetvrto izdawe, Beograd, 1986. (au-
tori).

Jorgo Seferi — pesnik mitske istorije, Beograd, Kolaråev narodni
univerzitet, 13. 5. 1988. (Ciklus „Veliki svetski pesnici").
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Za balkansku kwiÿevnu enciklopediju, Bor, Meðunarodni simposij
Borskog susreta balkanskih kwiÿevnika, 9. 9. 1988; Razvitak
(Zajeåar) br. 4—5 (1988) str. 38—42; Treãi program Radio Beo-
grada 6. 12. 1988. (Šira verzija).

Savremena kwiÿevnost i balkanska kulturna saradwa. Radio Jugosla-
vija (Beograd) 1. 3. 1989. (Intervju Maji Vuåkoviã, na engle-
skom).

Balkanske kwiÿevnosti danas. Saopštewe studentima Filosofskog
fakulteta u Atini, 13. 4. 1989. (Na gråkom).

Jeziåko pitawe u Gråkoj — teorija, istorija, emocije. Novi Sad, Fi-
losofski fakultet, 24. 4. 1989. (Predavawe u Društvu za pri-
mewenu lingvistiku).

Odisej Eliti — pesnik Mediterana, Beograd, Kolaråev narodni uni-
verzitet, 16. 5. 1989. (Ciklus „Veliki pesnici").

Tito Patrikije: Poezija. Kwiÿevne novine, br. 89, 1. 6. 1989. (Iz-
bor, prevod sa gråkog i beleška, s I. Gaðanskim).

Paralelni koloseci ili Koliko se poznajemo, Meðunarodni simposij:
Balkan na kraju veka, Bor, Borski susreti balkanskih kwiÿev-
nika, 7. 6. 1989, objavqeno u åasopisu Razvitak (Zajeåar) br.
4—5 (1989) str. 65—68.

Kosta Mavrudi: Zapis o snegu. Kwiÿevne novine, br. 90, 15. 6. 1989.
(Izbor, prevod sa gråkog i beleška, s I. Gaðanskim).

Odisej Eliti: Dok je trajala zvezda. Kwiÿevne novine, br. 90, 30. 6.
1989. (Izbor i prevod sa gråkog, s I. Gaðanskim).

Encyclopaedia of Modern Balkan Literature — Theoretical Implications
and Practical Problems, Sofija, ¢¡ Meðunarodni balkanološki
kongres, 2. 9. 1989. (Referat na engleskom).

Savremena gråka priåa, Treãi program Radio Beograda 8. 10. 1989.
Sedam gråkih pripovedaåa, Treãi program Radio Beograda 15, 22, 29.

oktobra, 5. i 12. novembra 1989. (Izbor, prevod sa gråkog ili
redakcija prevoda troje saradnika i uvodni tekstovi).

Dva gråka pesnika: Patrikije i Mavrudi, Vršac, Kwiÿevna opština
Vršac, 21. 10. 1989. (Predavawe i prevod sa gråkog).

Savremena poezija u Gråkoj, Beograd, Kolaråev narodni univerzitet,
1. 11. 1989. (Ciklus „Savremena poezija naših suseda").

Novi jezik u poeziji — šta je to?, Pluÿine, 21. 7. 1990. (Pjesniåka
rijeå na izvoru Pive — Simposij kritike).

V. Vicaksi: Platon i Upanišade, Treãi program Radio Beograda 31.
10. 1990. (Izbor i prevod sa gråkog).

Savremena gråka proza. Izbor, prevod (sa saradnicima i Uvod 5—
16), Stremqewa, Priština, br. 10—11 (1990) str. 3—68.

Balkan kao znawe i istina. Kultuni ÿivot, 8—9 (1990) 190—194.
Nema više Janija Rica. Kwiÿevne novine, br. 809, 1. 12. 1990.
Savremena gråka proza. Diskusija u Biblioteci grada Beograda: Mi-

lisav Saviã, Sneÿana Brajoviã, Mihajlo Pantiã, Dejan Åaviã
i Ksenija Maricki Gaðanski, Beograd, 5. 6. 1991.

Beleška o Kosti Asimakopulu. Dnevnik (Novi Sad) 25. 9. 1991.
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Gråki akademik Taso Atanasijadi: Dve kratke priåe, Treãi program
Radio Beograda 15. 3. 1992. (Izbor, uvod i redakcija prevoda sa
gråkog).

Doj moy ta xçria soy, Journal Serbåa — EllÀda. — BeligrÀdi, Export-
press, Ioÿlioj 1992, 22—24.

Veåe gråke poezije, Budva, Trg pjesnika, 30. 7. 1992. Sa Tawom Kragu-
jeviã i Ivanom Gaðanskim.

Mi, svet i Grci, Treãi program Radio Beograda 18. 9. 1992, objavqe-
no u åasopisu Ulaznica (Zrewanin) br. 134—135 (1992) str.
3—11.

Gråki roman o graðanskom ratu, Novi Sad, Spone, Udruÿewe kwi-
ÿevnika Vojvodine, 7. 11. 1992.

Profesor Ðuriã u Gråkoj, Nauåni skup u SANU, Beograd, 15. 12.
1992. Objavqeno u åasopisu Glasnik Društva srpsko-gråkog pri-
jateqstva.

O kauhght0j Miloš N. Ðuriã st0n EllÀda (Perålhfh), XronikÀ Etai-
reåaj serbo-ellhnik0j Vilåaj (BeligrÀdi) 3 (1993) 17—19.

Novija gråka proza. Izbor uvodni tekst i redakcija prevoda, Ulazni-
ca (Zrewanin) br. 134—135 (1993) str. 12—24.

Gråki roman o graðanskom ratu, Treãi program radio Beograda 5. 2.
1993. (Uvodno izlagawe sa nauånog skupa Spone, 28 minuta).

Diskutabilni period. Dnevnik (Novi Sad) 10. 2. 1993. (¡ deo Gråkog
romana…)

Istoriografija straha. Dnevnik (Novi Sad) 24. 2. 1993. (¡¡ deo Grå-
kog romana…)

Sudar civilizacija. Dnevnik (Novi Sad) 3. 3. 1993. (¡¡¡ deo Gråkog
romana…)

Gråko-srpske kulturne veze danas, Drugi program Radio Beograda 15.
5. 1993, razgovor s Bratislavom Milanoviãem u emisiji „Odi-
sej — Radio putnik".

Gråka moderna poezija. Izbor, prevod i esej, Bawa Luka, Stilos, 15.
6. 1993.

Balkanske karte Rige od Fere. Dnevnik (Novi Sad) 4—6. 7. 1993.
(Tekst i intervju sa Ÿeqkom Markoviãem).

Kwiga o istoriji gråkog jezika. Gewrgåoy Mpampini3th Synoptik0
istoråa thj ellhnik0j gl3ssaj., Atina, 1985, Treãi program Ra-
dio Beograda 15. 7. 1993. Zbornik za klasiåne studije Matice
srpske, kw. 1 (1993), 303—305.

Gråki pesnik Tito Patrikije. Dnevnik (Novi Sad) 25. 7. 1993.
Savremena gråka kwiÿevnost: poezija i proza, Beograd, Kulturni cen-

tar, 25. 8. 1993. (predavawe).
Mapa viška istorije: Riga od Fere i Balkan. Veåerwe novosti, 30. 8.

1993. (Razgovor sa Dubravkom Saviã).
Prizori iz Gråke. Dnevnik (Novi Sad) 15. 9. 1993. i Treãi program

Radio Beograda 17. 9. 1993.
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Antiåke helenske teme u savremenom gråkom pesništvu, Krušedol 2.
10. 1993. (Izlagawe na kwiÿevnoj manifestaciji „Milici u
pohode").

Savremena gråka i kiparska kratka priåa. Prilog za Antologiju krat-
ke svetske priåe Milisava Saviãa i Sneÿane Brajoviã, Pro-
sveta, Beograd, 1993. (Izbor i prevod sa gråkog).

Riga od Fere: liånost i delo, Beograd, 10. 6. 1994 (Saopštewe na na-
uåno-kwiÿevnom skupu).

Transkripcija i recepcija imena iz savremenog gråkog jezika, Novi
Sad. 5. Meðunarodni nauåni simposij Društva za primewenu
lingvistiku Vojvodine i Filozofskog fakulteta, 9. 12. 1994.

Srpsko-gråka kulturna saradwa. TV Beograd 28. 2. 1994 (Intervju M.
Zeåeviãu).

Savremeno gråko pesništvo (Kavafi i Seferi), Televizija Srbije,
Beograd, april 1994 (tri emisije za Školski program, redakci-
ja, prevodi, uvodni komentari).

Konstantin Kavafi: Pomorska bitka. Kwiÿevna reå, br. 438, 10. 5.
1994, str. 1 (Prevod sa gråkog).

Pesniåki dijalog Tita Patrikija, u: Tito Patrikije, Obeãano more.
Izbor i prevod sa gråkog Ivan Gaðanski i Ksenija Maricki
Gaðanski, Vršac. Kwiÿevna opština Vršac, 1996. str. 80—85.

Amfiktonija danas, Meðunarodni nauåni skup u Atini, 25. 5. 1996.
(na gråkom).

Geografska klasifikacija kwiÿevnosti, Beograd, Institut za kwi-
ÿevnost i umetnost, 1997.

Konstantin Kavafi: Rane pesme. Sveske, Panåevo, 33—34 (1997) 165—
172.

Savremena gråka poezija, Treãi program Radio Beograda, februar/
mart 1997 (devet emisija u trajawu 3,5 åasa).

Solunski pesnici, Treãi program Radio Beograda, avgust/oktobar 1997
(devet emisija u trajawu 4 åasa).

Solunski krug. Sveske, Panåevo, 36—37 (1997) 71—111. (Izbor i pre-
vod sa gråkog s I. Gaðanskim).

The Image of Rigas Pheraios in Serbian Literature and Culture, Episth-
monik0 etaireåa melçthj, Au0na, septembar 1997. (Meðunarodni
nauåni skup).

IOYLIANA Konstantina Kavafija. Letopis Matice srpske, septem-
bar 1998.

Teorijska lingvistika u Gråkoj. (Kritiåki prikaz: Gewrgåoy Mpampi-
ni3th Uewrhtik0 Glwssologåa. Eisagwg0 sth Sÿgxronh Glwsso-
logåa, Au0na, 1998, 303 str.). — Filološki pregled, Beograd,
HH¢ (1998) 2, str. 191—193.

Podaci o Srbima i drugim balkanskim narodima u novijim gråkim ux-
benicima istorije, Novi Sad, Nastava istorije, br. 7, 1998, str.
226—234 i u Zborniku radova sa 10. kongresa istoriåara Jugosla-
vije. — Beograd, Zavod za uxbenike i nastavna sredstva, 1998.

Jezik i pravopis kod Grka, Beograd, Kolaråeva zaduÿbina, 30. 3. 1998.
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Encyclopedia of Balkan Literatures. Aleksandrupolis, Meðunarodni na-
uåni skup Balkanske kwiÿevnosti i kulturna saradwa, 28. av-
gust, 1998.

Rhigas in Serbia, Solun, Meðunarodni nauåni skup 9. septembra 1998.
Nove neohelenske publikacije u svetu (Kritiåki prikaz kwiga: Estu-

dios Neogriegos. Boletín de la Sociedad Hispánica de Estudios Neo-
griegos, Número 2, Mayo 1998, Granada, 1998, 306. — Filološki
pregled, Beograd. HH¢¡.

Putovawa gråkim ostrvima (XIV Colloque international des Néo-Hellé-
nistes des Universités Francophones: Actes, Université Rennes 2,
1998, 246 str. — Filološki pregled, Beograd, HH¢¡.

The Reception of Major Modern Greek Poets in Serbian Literature and
Culture in the 20th Century u Zborniku: O EllhnikÃj kÃsmoj anÀme-
sa st0n Anatol0 kai th Dÿsh 1453—1981, Au0na, EllhnikÀ GrÀm-
mata, 1999, str. 503—512.

Balkanhk0 prooptik0: O KabÀchj kai h sÿgxronh serbik0 poåhsh.
Tekst u zborniku H poåhsh toy krÀmatoj. MonternismÃj kai Dia-
politismikÃthta sto çrgo toy KabÀch, Panepisthmiakçj EkdÃ-
seij Kr0thj, HRAKLEIO, 2000, 348 s., 157—167.

Synomil3ntaj me ton KabÀch. Anuologåa qçnwn kabacogen3n poih-
mÀtwn. Epimçleia NÀsoj BagenÀj, Uessalonåkh, 2000, s. 311—
326. (Izbor srpske poezije i uvodni tekst).

Nobel Prize Winners Giorgos Seferis and Ivo Andriã between East and
West: A Parallel, Smirna, Turska 5. 10. 2000. (Meðunarodni na-
uåni skup).

Himna Gråkoj. Predgovor u: Edmund Kili, Škola za paganske qubav-

nike (prevod s engleskog Vladislava Felbabov), Beograd, Rad,
2000, 325 str., Biblioteka Balkan, str. 5—11.

Duhovni mostovi Vasilija Vicaksija. Predgovor u: Vasili Vicaksi,
Misao i vera (izbor i prevod sa gråkog Ksenija Maricki Gaðan-
ski i Ivan Gaðanski), Vršac, Kwiÿevna opština Vršac, 2001,
214 str., Biblioteka Nesanica, str. 9—26.

O prevoðewu gråke poezije u Srbiji u drugoj polovini 20. veka, HH¢¡
Meðunarodni beogradski prevodilaåki susreti, 12. 5. 2001.

Jolanda Pateraki, Interplanetarna bajka. Prevela sa gråkog Mari-
ka Bajiã. Redakcija prevoda Ksenija Maricki Gaðanski, Beo-
grad, Rad, 2001, 86 str., Biblioteka Alisa.

Besmrtna voda i maå nepobedivi. Pogovor u: Gråke narodne bajke. Iz-
bor, prevod sa gråkog i pogovor Ksenija Maricki Gaðanski;
ilustracije Srðan Peåeniåiã, Beograd, Rad, 2001, 135 str., Bi-
blioteka Balkan, str. 127—132.

More kao sudbina. Predgovor u: More je naša sudbina, Gråke priåe
(izbor i beleške o piscima Kosta Asimakopulo, prevod sa grå-
kog Branka Palanaåki), Beograd, Rad, 2001, 203 str., Biblioteka
Hiperion, str. 5—12.
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O istorijskom romanu kod Grka. Predgovor u: Tanasi Pecali-Diomi-
di, Zvono Svete Trojice. Povest 1304—1883, Beograd, Rad, 2001,
215 str., Biblioteka Hiperion, str. 7—16.

Naso Vajena — pesnik i teoretiåar kwiÿevnosti. Predgovor u: Naso
Vajena, Varvarske ode (izbor i prevod sa gråkog Ivan Gaðanski
i Ksenija Maricki Gaðanski), Beograd, Rad, 2002, 215 str., Bi-
blioteka Hiperion, str. 5—19.

Prisnost mora, qubavi, smrti. Predgovor u: Jorgo Seferi, Glasovi
iz kamena, iz snova (izbor, prevod i objašwewa Ksenija Maric-
ki Gaðanski i Ivan Gaðanski), Beograd, Rad, 2003, 331 str., Bi-
blioteka Hiperion, str. 7—16.

O detiwstvu i slobodi. Predgovor u: Galatija Sarandi, U praskozorje
slobode. Barutane u Dimicani (prevod sa gråkog Ifigenija Ra-
duloviã), Beograd, Rad, 2004, 135 str., Biblioteka Balkan, str.
5—10.

Teotoka: umetnost radi åoveka, Predgovor u: Jorgo Teotoka, Leoni.
Roman (prevod sa gråkog Niki Raduloviã), Beograd, Rad, 2004,
179 str., Biblioteka Hiperion, str. 5—10.

Serbian Toponyms in Rhigas' Map, Meðunarodni nauåni skup o Rigi
od Fere, Atina—Volos, septembar 2004.

Tegea and Peloponnesus after the Crusade Wars as seen in Prose of the
Eminent Serbian Writer Borislav Pekiã (1930—1992), Meðunarodni
nauåni skup, Tegea—Mistra, Gråka, oktobar 2004.

Gråki horizonti i qudska ÿeð I. M. Panajotopula (1901—1982). Pred-
govor u: I. M. Panajotopulo, Sedam usnulih mladiãa. Roman
(prevod sa gråkog Niki Raduloviã i Ifigenija Raduloviã), Beo-
grad, Rad, 2005, 225 str., Biblioteka Hiperion, str. 5—10.

Pogledi Milana Budimira na antiåki Balkan i Panoniju, Novi Sad,
jun 2005, s rezimeom na engleskom jeziku Milan Budimir' Con-
cepts in regards of the Ancient Balkans and Pannonia, Meðunarodni
nauåni skup na Filozofskom fakultetu u Novom Sadu. Zbornik
Balkan i Panonija, 2006, 35—41.

H Serbik0 prosl0fh toy GiÀnnh Råtsoy, PraktikÀ, Atina, 2008, 437—
446 s rezimeom na engleskom jeziku. Meðunarodni nauåni skup
odrÿan septembra 2005.

Antiåki Balkan Milana Budimira, Zbornik Antika i savremeni svet,
Beograd, 2007, 165—178 s rezimeom na engleskom jeziku: Pro-
fessor Milan Budimir on Ancient Balkans. (Meðunarodni nauåni
skup).

R0gaj Ceraåoj kai Pçtar Pçtrobitj Niçgkoj: parall0lia, Meðunarod-
ni nauåni skup o Rigi od Fere, Atina—Volos, septembar 2007.

Nobelovac Odisej Eliti i srpska kultura, Zbornik sa Meðunarodnog
skupa neohelenskih studija, Atina, Ellinika Grammata, 2007, tom
¡¡¡, str. 441—450 (na gråkom).

Kwiÿevnost preispitivawa. Gråka danas, Beograd, Kwiÿevnost 1
(2008) 141—147.
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Povodom jedne pesme Miodraga Pavloviãa, Beograd, Kwiÿevnost 2
(2008) 31—41 (temat posveãen Miodragu Pavloviãu za 80. godi-
šwicu).

Serbikçj MetacrÀseij Neoellhnik0j Logotexnåaj, Pr3to PagkÃsmio
Synçdrio Neoellhnist3n, Graptçj eishg0seij, Atina 2008, 53—58.

Transkripicja, transliteracija i adaptacija imena iz klasiånih jezi-
ka, Beograd, Zbornik Društva za antiåke studije Srbije, 2008,
str. 475—477.

Novi rat za srpski jezik i pravopis, Savetovawe na Meðunarodnom
nauånom skupu Društva za antiåke studije Srbije, Beograd, 28.
9. 2008.

Uxbenici, skripta, recenzije

Gråka istorija ¡, Novi Sad, Filozofski fakultet, 1984, 150 str.,
drugo dopuweno izdawe 1985.

Gråka istorija ¡ s pregledom antiåke kwiÿevnosti, Novi Sad, Fi-
lozofski fakultet, 1990, 200 str.

Uxbenik gråkog jezika za studente istorije. Veÿbawa, tekstovi, reå-
nik, Novi Sad, Filozofski fakultet, 1993, 120 str., 19952,
19993.

Iz istorije religije i ateizma u antici. Deo 1—4, Novi Sad, Filo-
sofski fakultet, 1988, 142 str.

Bojana Šijaåki Maneviã: Gramatika gråkog jezika, Beograd, Zavod za
izdavawe uxbenika, 2000, 350 str. (recenzija).

Prilozi u veãim publikacijama

Reånik kwiÿevnih termina. Glavni i odgovorni urednik Dragiša
Ÿivkoviã, Beograd, Nolit, 1985; drugo dopuweno izdawe 1990.
Odrednice: Abecedarij, Ad usum delphini, Aed, Akademija, Alek-
sandrijska škola, Ananke, Anonim, Autogram, Genetlijakon, Glo-
tologija (Glosologija), Dionisije, Dubleta, Ekstaza, Epilij, Epo-
da, Epopeja, Efemeris, Znaåewe, Ideografsko pismo, In memo-
riam, Ironija, Klinasto pismo, Kojne, Kriptonim, Ksenije, Lo-
gografi, Maksima, Mecena, Metafraza, Muze, Nomenklatura,
Oktav, Orfika, Papirus, Pean, Pergament, Pinake, Pismo, Po-
eta doctus, Prodesse et delectare, Prolegomena, Rapsod, Sili, Te-
orija znaåewa, Transkripcija, Trijada, Hijeroglifi, Hijero-
nim, Citat.

Mala Prosvetina enciklopedija, åetvrto izdawe, Beograd, 1986.
Gråka: istorija, kwiÿevnost, pozorište
Rim: istorija, kwiÿevnost, pozorište
Savremena gråka kwiÿevnost
Kiparska kwiÿevnost.
300 odrednica.
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Srpski biografski reånik, Novi Sad, Matica srpska.
Kwiga 1 (2004) A—B: Budimir, Milan 851—852.
Kwiga 2 (2006) V—G: Vilhar, Albin 211
Kwiga 3 (2007) D—Z: Ðuriã, Miloš N. 653—656.

Ureðivawe åasopisa i kwiga

Zbornik Matice srpske za klasiåne studije, Novi Sad, glavni i od-
govorni urednik od 1998. (meðunarodni).

Glavni i odgovorni urednik Male antiåke biblioteke, Sremski
Karlovci.

Ålan redakcije nauånog åasopisa Istraÿivawa, Novi Sad, Filo-
zofski fakultet, Katedra za istoriju (domaãi).

Ålan redakcije zbornika Balkan i Panonija kroz istoriju, Novi Sad,
Filozofski fakultet, 2006. (meðunarodni).

Glavni i odgovorni urednik zbornika Antika i savremeni svet,
Društvo za antiåke studije Srbije, 2006.

Glavni i odgovorni urednik zbornika Evropske ideje, antiåka civi-
lizacija i srpska kultura, Društvo za antiåke studije Srbije,
2007.

Glavni i odgovorni urednik zbornika Antiåki svet, evropska i srp-
ska nauka, Društvo za antiåke studije Srbije, 2008.

Projekti, autor i rukovodilac

Istorija Vojvodine u starom veku i antiåka istoriografija, Novi
Sad, Filozofski fakultet, 1978—1983.

Razvoj klasiånih studija u Vojvodini i o Vojvodini, Novi Sad, Filo-
zofski fakultet, 1985—1990.

Balkanska kwiÿevna enciklopedija, Bor, 1989. (autorizovan projekat).
Klasiåne studije u Karlovaåkoj gimnaziji, Novi Sad, Filozofski fa-

kultet, Sremski Karlovci, Gimnazija, 1991—1992.
Istorijska, kwiÿevno-filološka i leksikografska ispitivawa anti-

ke i antiåke recepcije, Novi Sad, Filozofski fakultet, 1991—
1995.

Plan i program Studijske grupe za neohelenske studije, Beograd, Fi-
lološki fakultet, 1995. (autorizovan projekat).

Literarni izvori za politiåku i kulturnu istoriju antike od 4. veka
pre nove ere do 4. veka nove ere, Novi Sad, Filozofski fakul-
tet, 1995—1999.

Antika u Jugoslaviji — oblasti i recepcija, Društvo za antiåke
studije Srbije, 1995—2000. (projekat Saveznog ministarstva za
nauku).

Izuåavawe antike i antiåkog nasleða, Novi Sad, Filozofski fa-
kultet, 1996—2000.
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Antiåka i srpska kwiÿevnost. Komparativna i tipološka istraÿi-
vawa, Novi Sad, Matica srpska, 2001—2005.

Prosopografska istraÿivawa srpske istorije i kulture u Vojvodini u
19. i 20. veku, Novi Sad, Filozofski fakultet, 2002—2006.

CLIOHRES.net project, The Network of Excellence, Council of Europe,
meðunarodni projekat, koordinator projekta za Univerzitet u
Novom Sadu, od 2003.

Antika i savremeni svet, Društvo za antiåke studije Srbije, 2006.
Antika u srpskoj kwiÿevnosti, Novi Sad, Matica srpska, 2006—

2008.
Evropske ideje, antiåka civilizacija i srpska kultura, Društvo za

antiåke studije Srbije, 2007.
Antiåki svet, evropska i srpska nauka. Društvo za antiåke studije

Srbije, 2008.
Antiåki leksikon sa recepcijom antike kod Srba, Novi Sad, Matica

srpska, od 2008.

Napomena: Projekti su finansirani iz sledeãih izvora: SIZ za
nauku AP Vojvodine, Ministarstvo nauke Savezne Republike Jugo-
slavije, Ministarstvo za nauku i tehnološki razvoj Republike Sr-
bije i Pokrajinski sekretarijat za nauku i tehnologiju.

Kongresi, gostovawa

American Association for Advancement of Slavic Studies (AAASS), Wa-
shington, D. C., april 1967.

Simposion o preslovenskim etniåkim elementima na Balkanu u et-
nogenezi Juÿnih Slovena, Akademija nauka i umjetnosti BiH,
Mostar, oktobar 1968.

Fédération internationale des associations d'études classiques (FIEC), Bon
1969.

Meðunarodni simposij Borskog susreta kwiÿevnika, Bor, 9. 9. 1988;
7. 6. 1989.

¢¡ Meðunarodni balkanološki kongres, Sofija, 2. 9. 1989.
Peti kongres za klasiåne studije Jugoslavije, Skopqe, 26. 9. 1989.
Tradicija i savremenost, Novi Sad, Filozofski fakultet, 23. 3.

1990.
Klasiåne studije u Karlovaåkoj gimnaziji, Sremski Karlovci, Gimna-

zija, 19—21. 6. 1992. Meðunarodni nauåni skup.
Miloš N. Ðuriã, Beograd, SANU, 1992
Kritika. Meðunarodni intermedijalni skup, Novi Sad, Filozof-

ski fakultet, 20. 11. 1992.
Vreme tetrarha, Beograd, SANU, 6. oktobar 1993. (Meðunarodni na-

uåni skup).
Miloš Crwanski. Teorijsko-estetiåki pristup, Beograd, Institut

za kwiÿevnost, 26. oktobar 1993.
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Verska tolerancija i uloga religije na Balkanu, Beograd, Zavod za
kulturni razvoj Srbije, 16. 11. 1993.

Sokratika i sofistika, Beograd, Institut za društvene nauke, 23.
12. 1993.

Fédération internationale des associations d'études classiques (FIEC), As-
samblée Génerale (zvaniåni delegat Društva za antiåke studije
Jugoslavije, odnosno Srbije), Kvebek 1994, Varšava 1997, Kava-
la 1999, Cirih 2002, Barselona 2007.

Treãi meðunarodni intermedijalni simposij o mitu, Novi Sad,
Filozofski fakultet, 27. 10. 1994.

Fédération internationale des associations d'études classiques (FIEC), Kve-
bek 1994.

Peti meðunarodni nauåni simposij Društva za primewenu lingvi-
stiku Vojvodine, Novi Sad, Filozofski fakultet, 9. 12. 1994.

International Society for the Study of European Ideas (ISSEI), Utrecht,
19—24. 8. 1996.

Episthmonik0 Etaireåa Melçthj Cer3n-Belestånoy-Råga, Atina—Ve-
lestino, 1997, 2002, 2007. (po pozivu).

Dieunçj SympÃsion gia thn poåhsh toy KabÀch, Kÿproj, Panepist0-
mio Kÿproy, Agåa NÀpa, 4—6. 4. 1997. (po pozivu).

Balkanske kwiÿevnosti i saradwa, Aleksandrupolis, Gråka, 28. 8.
1997. (po pozivu).

Meðunarodni nauåni skup Društva za komparativnu lingvistiku,
Filozofski fakultet, Novi Sad, 29. 5. 1998.

A' EyrwpaÉkÃ Synçdrio Neoellhnik3n Spoyd3n, Berolåno, 2—4. 10.
1998, EyrwpaÉk0 Etaireåa Neoellhnik3n Spoyd3n: O EllhnikÃj
KÃsmoj anÀmesa sthn Anatol0 kai Dÿsh 1453—1981. (po po-
zivu).

Meðunarodni nauåni skup kwiÿevnih prevodilaca Srbije, Beograd,
26. oktobar 1998.

Prvi kongres o Platonu, Salamanka, Španija, novembar 1998.
Fédération internationale des associations d'études classiques (FIEC), Kava-

la, 1999.
Miron Flašar: antiåka, svetska i srpska kwiÿevnost, Filozofski

fakultet u Novom Sadu, 21. 12. 1999.
Antika u Jugoslaviji — oblasti i recepcija, Beograd, Nauåni skup

Društva za antiåke studije Srbije, 23. 9. 2000.
Prirodne nauke kod Srba u drugoj polovini 19. veka, Novi Sad, SANU

i Matica srpska, 30. 9. 2000.
Svetski kongres o stogodišwici roðewa gråkog nobelovca Jorga Sefe-

rija, Ministarstvo za kulturu Republike Gråke, 5—7. oktobra
2000, Smirna, Turska (po pozivu).

B' EyrwpaÉkÃ Synçdrio Neoellhnik3n Spoyd3n, Rçuymno, Kr0th,
10—12. 5. 2002, EyrwpaÉk0 Etaireåa Neoellhnik3n Spoyd3n, H
EllÀda twn nhsi3n apÃ th Cragkokratåa wj s0mera, (po po-
zivu).

Olympic Center for Philosophy and Culture, Atina—Olimpija 2000, 2001,
2002, 2003, 2004, 2005. (po pozivu).
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Prirodne i matematiåke nauke u Srba do 1918, Novi Sad, SANU,
Matica srpska, 20—21. 6. 2005.

Jovan Sterija Popoviã 1806—1856—2006, Beograd, SANU, 5—8. 12.
2006. (po pozivu).

G' EyrwpaÉkÃ Synçdrio Neoellhnik3n Spoyd3n, Boykoyrçsti, 2—4.
6. 2006, EyrwpaÉk0 Etaireåa Neoellhnik3n Spoyd3n, O Ellhni-
kÃj KÃsmoj anÀmesa sthn epox0 toy Diacotismoÿ kai ston ei-
kostÃ ai3na

Srpsko filosofsko društvo — godišwi nauåni skupovi od 1990.
do 2008.

Estetiåko društvo Srbije — godišwi nauåni skupovi od 1998. do
2008.

Pr3to PagkÃsmio Synçdrio Neoellhnist3n, Atina, jun 2008. (po po-
zivu).

Nagrade, priznawa, stipendije

Brankova nagrada Matice srpske, 1957.
Univerzitetska stipendija za magistarske studije, Univerzitet u Beo-

gradu, 1962—1964.
Stipendija vlade Republike Gråke za doktorske studije, Atina, 1965/66.
Columbia University in the City of New York, Visiting Scholar, 1966/67,

Summer Term 1967.
„Miloš N. Ðuriã", nagrada za prevodilaštvo, Beograd, 1980.
Nagrada Gråkog prevodilaåkog društva, Atina, 1993.
Poveqa Kolaråevog narodnog univerziteta, 1994.
Stipendija Alexander S. Onassis Public Benefit Foundation, Foreigners'

Fellowships Programme, Atina, 1996. (A ¡).
Nagrada Gråkog prevodilaåkog društva, Atina, 1999. (s Ivanom Ga-

ðanskim).
Nagrada „Laza Kostiã", Novi Sad, 2001.
Ukquåena u Malu Prosvetinu enciklopediju, Ko je ko u Srbiji i dr.
Ukquåena u Great Minds of the 21st Century (4th Edition) Ameriåkog

Biografskog instituta, 2008.

Literatura, kritike, recenzije

Ludvig Vitgenštajn: Filosofska istraÿivawa (prevod sa nemaåkog).
Staniša Novakoviã, Politika, 25. 1. 1970.
Leon Kojen, Kwiÿevnost 2 (1970) 200—203.

Platon: Pisma
Slobodan Dušaniã, Istorijski glasnik 1 (1972) 212

Gråke paraloge
Nenad Qubinkoviã, Kwiÿevna istorija 5 (1973), str. 473.

Helenska glotologija pre Aristotela
Milka Iviã, Pravci u lingvistici3, Qubqana, 1975, str. 15,

bel. 10.
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Milka Iviã, Zbornik za filologiju i lingvistiku Matice
srpske H¡H/1 (1976) 259—260.

Ranko Bugarski, Kwiÿevna reå, br. 67 od 25. 11. 1976.
Ranko Bugarski, Na izvoru evropske misli o jeziku, Filološki

pregled ¡—¡¡, Beograd, Nauåno delo, 1976, 171—178.
V. V. Ivanov: Oåerki po istorii semiotiki v SSSR, Moskva,

1976 (passim).
Kosta Palama

Tvrtko Kulenoviã, Odjek, br. 19, 1975.
Gråke bajke

Qiqana Šop, Kwiÿevne novine, 1. 6. 1977.
Platon o jeziku i saznawu

Svetlana Kojiã, Kwiÿevne novine, novembar 1977.
Darinka Zliåiã, Dnevnik, 18. 12. 1977.
Milka Luåiã, Politika, 12. 1. 1978.
Z. Knezoviã, Dometi 1—2 (1979) 146—148.
Milorad Radovanoviã, Zbornik za filologiju i lingvistiku

Matice srpske, 1979.
Povratak poeziji

Bratislav Milanoviã, Homo politicus, Kwiÿevna reå, br. 110 od
10. 11. 1978.

Antologija gråke poezije
Milan Vlajåiã, Politika, 11. 1. 1979.
Boÿidar Milidragoviã, Veåerwe novosti, 18. 1. 1979.
Milan Komneniã, Televizija Beograd, Lektira, 8. 5. 1979.
Aleksandar Petrov, Politika, 14. 6. 1979.
I. Hanxiã, Osloboðewe, 22. 8. 1979.
Boÿidar Milidragoviã, Veåerwe novosti, 4. 11. 1979.
Tvrtko Kulenoviã, Treãi program Radio Sarajeva, 1979.

Konstantin Kavafi: Pesme
Boÿidar Milidragoviã, Veåerwe novosti, 29. 3. 1979.

Istorija naš saputnik. Antiåke i moderne teme ¡¡
Dragiša Ÿivkoviã, Istorija — naša qudska sudbina, Letopis
Matice srpske, kw. 462, sv. 1/2 (1998) 165—170.

Bura i snovi. Antiåke i moderne teme ¡¡¡
Srðan Damwanoviã, Razumevawe (ne) razumevawa, Letopis Mati-
ce srpske, kw. 478, sv. 3 (2006) 497—501.

Istina — oko istorije. Antiåke i moderne teme ¡¢
Srðan Damwanoviã, Plodovi razlike, Letopis Matice srpske,
kw. 479, sv. 3 (2007) 450—453.

Neutaÿiva ÿeð seãawa. Neohelenske teme
Niki Raduloviã, Dnevnik, 9. decembar 2008.

* * *

Jovan Hristiã, recenzija, Antologija gråke poezije, 1976.
Miodrag Pavloviã, recenzija, Antologija poezije balkanskih naroda,

kwiga 1, 1981.
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Milan Komneniã, recenzija, Jani Rico: Gråki profil, 1983.
Jovica Aãin, recenzija za kwige: Razgovor s vremenom. Antiåke i mo-

derne teme ¡, 1995; Konstantin Kavafi: Pesme, 1999.

Napomena: Neke jedinice se ponavqaju u raznim segmentima Ergo-
grafije usled klasifikovawa u više segmenata.

35





UDC 821.14'02-13.09 Homerus

Carl Joachim Classen

ODYSSEUS: HELD ODER SCHURKE

Wenige Werke der Weltliteratur haben einen größeren Einfluß
auf die Nachwelt ausgeübt als die homerischen Epen, und wenige
Helden werden so ausführlich und so mannigfach charakterisiert wie
Odysseus, niemandes Heldentaten und Erlebnisse während des troja-
nischen Krieges und danach werden so eindringlich geschildert, nie-
mandes Reden so zahlreich und in solcher Vielfalt wiedergegeben
— und nicht einer ist später von Dichtern, Philosophen und Erklä-
rern verschiedener beurteilt als Odysseus. In beiden Epen wird er
als herausragend und tüchtig beschrieben,1 tapfer und klug,2 erfahren
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1 Es muß genügen, hier jeweils nur eine kleine Auswahl der einschlägigen
Belege zu geben: Èmåÿmwn (b 225); Èntåueoj (a 21); Èristeÿj (B 404, mit ande-
ren); Ëristoj (I 520, mit anderen); diåciloj (L 473); diogen0j (u 3); dìoj (B
244); diotrec0j (Q 27, mit anderen); ¿qoxoj 'Axaiðn (s 205); ñsulÃj (L 471);
êrvj (L 483); ueìoj (B 335); klytÃj (w 409); kydÀlimoj (x 89); pantoåØj
Èretüsi kekasmçnoj (d 725); polÿainoj und mçga k‡doj 'Axai%n (I 673);
caådimoj (k 251 u. ö.); cçrteroj (s 234 [als Iros]), s. auch polÿaine, dÃlwn ®t'
âdÇ pÃnoio (“viel gepriesen, unersättlich beim Erfinden von Listen und Ertragen
von Anstrengung": L 430).

2 Tapfer: Ëlkimoj (x 232: Rüge); daÔcrwn (g 163); doyriklytÃjw (L 661);
'/Areoj uerÀpwn (T 47, mit Diomedes); urasÿj (k 436); uymolçwn (d 724);
kraterÃcrwn (d 333); megÀuymoj (o 2); megal0twr (d 143); polÿtlaj (“viel
wagend"; UY 97, s. auch tl0mona uymÁn ¿xwn [E 670]); ptolåporuoj (B 278);
talasåcrwn (a 87); klug: DiÆ métin ÈtÀlantoj (B 169); ueoìj ñnalågkia m0de'
¿xwn (n 89); oœk Èno0mwn (r 273); boylhxÃroj (A 144, mit anderen); poiki-
lom0thj (g 163); pepnymçnoj (u 388); polÿmhtij (b 173); polym0xanoj (D
358); polÿcrwn (q 424), s. auch ñpht0j, Ègxånooj und ñxçcrwn (n 332: eine Si-
tuation rasch erfassend und sich ihr entsprechend verhaltend da Verstand besit-
zend); perÆ mÇn nÃon ñstÆ brot%n (a 66—67); oœk Èpoc3lia eød3j (“nicht ver-
traut mit Nutzlosem": e 182—183); dìoj, m0dea pyknÀ und polÿmhtij, gipfelnd



und besonnen,3 fromm, hilfsbereit und gerecht,4 aber auch rachsüch-
tig und vor allem als schlau und hinterlistig.5 So ist es nicht über-
raschend, daß später kein einheitliches Bild von ihm gezeichnet
wird, er in der Literatur vielmehr bald als Held, bald eher als Schur-
ke erscheint.6
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in: oœk Ïn ¿peit' 'Oduséß g' ñråsseie brotÁj Ëlloj (“da hätte sich wohl kein
Sterblicher mit Odysseus messen können": G 203—224, als Antwort auf Helena:
polÿmhtij … eød»j pantoåoyj te dÃloyj kaÆ m0dea pyknÀ: “sehr klug … ver-
traut mit vielfältigen Listen und klugen Gedanken": G 199—202).

3 Erfahren: polÿtropoj (a 1); ñpåstrocoj (a 177); besonnen: saÃcrwn (d
158); r 235—238 und y 183—184 (gegenüber dem Ziegenhirten); y 9—17 und
22—24 (gegenüber den Mägden); c 128—129 (Telemach zurückhaltend, ebenso
die Diener: c 226—229).

4 Fromm: u 83—89; x 333—336 (Opfer); Penelope: d 763—766; Eumaios: r
240—243; Eurykleia: t 363—368; gerecht: ñnaåsimoj (k 383); hilfsbereit: L 396—
400 (im Kampf); p 424—430; fürsorglich: a 6; b 226—227; gastfreundlich: a
175—177; 187—193; 208—211; c 13—16; 31—41; freundschaftlich: cåloj (w
400); mit anderen: cåloi Ëndrej und cåltatoi Ëndrej (I 197—198; 204, s. auch
642: k0distoi … kaÆ cåltatoi); ferner cåloj Èn0r (d 169); cåloj qeìnoj (t 350
[unerkannt]) und p©si cåloj kaÆ tåmioj (“allen willkommen und von allen geach-
tet": k 38—39); ferner cåloj mit Verwandtschaftsbezeichnungen: pat0r (b 360);
Èkoåthj (c 88); koyrådioj (o 22); pÃsij (s 204); paìj (t 404); tçkoj (t 474);
yíÃj (w 370); rechtschaffen: B 271—278; b 70—74; l 363—369(—376), t 363—
368; fürsorglich: i 196—201 (belohnt: 201—211); i 548—549; k 270—274; k
382—388 (auch 389—399); 422—428 480—487; 546—550; 561; c 213—216; w
392—397; besorgt um die Familie: l 174—179; um die Mutter: l 140—144;
152—163; 170—173; 204—215 (215—225); um beide Eltern: o 347—350; um
Laertes: f 359—360; um Telemach: n 416—419; mitleidsvoll: o 380—388; und
485—493; milde: x 372—378.

5 Rachsüchtig: D 491—514; L 441—446 und 449—458; Rache an den Frei-
ern: p 233—239; 258—261; 270—307; 468—477 (mit allgemeinen Grundsätzen);
y 168—172; x 34—42; 60—68; 320—329; 381—389; w 324—326; schlau und
hinterlistig: dolocronçwn (s 51); kçrdea eød3j (F 709); nÃon polykerdça
nwm%n (n 255); kerdalçoj k' eÄh kaÆ ñpåklopoj, Ìj se parçluoi ñn pÀntessi
dÃloisi, kaÆ eø ueÁj ÈntiÀseie … poikilométa, dÃlwn ®t' … brot%n Óx' Ëri-
stoj ÈpÀntwn boylü kaÆ mÿuoisin (“Ganz auf Vorteil bedacht und auf Betrug
müßte sein, wer dich in allen listigen Vorhaben überträfe, auch wenn dir ein Gott
begegnete, … reich an Plänen, unersättlich beim Erfinden von Listen, … unter al-
len Sterblichen weit herausragend durch Ratschläge und Reden": n 291—298. Die
Vielfalt der Odysseus zugeschriebenen Wesenszüge ist so oft dargestellt, daß es
nicht möglich ist, sie alle aufzuführen.

6 Vgl. nur W. B. Stanford, The Ulysses Theme. A Study in the Adaptability
of a Traditional Hero, Oxford 1954; 21968; K. C. King, Achilles, Paradigms of the
War Hero from Homer to the Middle Ages, Berkeley 1987, behandelt mehrere Pas-
sagen, in denen Achill und Odysseus einander gegenübergestelllt werden, bei Ho-
mer “They were not seen as having opposing characters, but as having different ta-
lents within the same heroic mold" (69) und später z. B. bei Sophokles (66—69;
71—77); bei Euripides (69—70; 91—94); und bei Platon (71, ohne auf die Proble-
me einzugehen, die sich aus Sokrates' Gespräch mit Hippias ergeben).



Hier soll die Frage beantwortet werden, ob die Deutung der
Verse 308-34 aus dem neunten Gesang der Ilias zutreffend ist,7 die
Platon den von ihm im Hippias Minor geschilderten Sophisten ge-
ben läßt.8 Will Homer Odysseus durch Achill als Lügner charakteri-
sieren lassen? Um eine Antwort zu geben, empfiehlt es sich, einer-
seits den homerischen Sprachgebrauch zu überprüfen, andererseits
die Argumentation in Platons Dialog. Denn über die Homererklä-
rung und Homerdeutung des Hippias ist wenig bekannt, nur daß er
Verse des Dichters mit Thesen frühgriechischer Philosophen zusam-
menstellte, um einen neuen, vielgestaltigen Logos zu schaffen.9

Nachdem Odysseus seine lange, auf Versöhnung zielende und
Wiedergutmachung anbietende Rede beendet hat, antwortet Achill
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7 Cf. M. L. West (ed.), Homeri Ilias I—II, Stuttgart 1998—2000, I 265—266:

diogenÇj LaertiÀdh, polym0xan' 'Odysse‡,
xr§ mÇn d§ tÁn m‡uon Èphlegçwj Èpoeipeìn,
ò per d§ krançw te kaÆ ¤j tetelesmçnon ¿stai,
¤j m0 moi trÿzhte par0menoi Ëllouen ËllojÞ
ñxurÁj gÀr moi keìnoj Ím%j 'AÔdao pÿlØsin,
Ìj x' ¡teron mÇn keÿuØ ñnÆ cresån, Êllo dÇ eÄpØ.
aœt2r ñg»n ñrçw ýj moi dokeì eÖnai Ërista.

8 Cf. I. Burnet (ed.), Platonis Opera I—V, Oxford 1900—1907, III: Hippias
Minor 364 E 9 — 365 B 6, s. auch B. Vancamp (ed.), Platon. Hippias Maior Hip-
pias Minor, Wiesbaden 1996, 111—112:

lçgei aœtå ã 'AxilleŸj prÁj tÁn 'Odyssça:
DiogenÇj LaertiÀdh, polym0xan' 'Odysse‡,
xr§ mÇn d§ tÁn m‡uon Èphlegçwj Èpoeipeìn,
#sper d§ krançw te kaÆ ¤j telçesuai ÍåwÞ
ñxurÁj gÀr moi keìnoj ãm%j 'AÔdao pÿlØsin,
Ìj x' ¡teron mÇn keÿuØ ñnÆ cresån, Ëllo dÇ eÄpØ.
aœt2r ñg»n ñrçw, ¤j kaÆ tetelesmçnon ¿stai.

ñn toÿtoij dhloì toìj ¿pesin tÁn trÃpon Ñkatçroy to‡ ÈndrÃj, ¤j ã mÇn
'AxilleŸj eÄh Èlhu0j te kaÆ Âplo‡j, ã dÇ 'OdysseŸj polÿtropÃj te kaÆ
feud0jÞ poieì g2r tÁn 'Axillça eøj tÁn 'Odyssça lçgonta ta‡ta t2 ¿ph. J.
Burnet und B. Vankamp drucken mit der homerischen Vulgata krançw und nicht
mit Aristarch cronçw.

9 Cf. H. Diels und W. Kranz (edd.), Die Fragmente der Vorsokratiker I—III,
Berlin 61951—1952, II 326—334, bes. frg. B 6; M. Untersteiner (ed.), I Sofisti. Te-
stimonianze e Frammenti I—IV, Florenz 1949—1962, III 76—109, vgl. dazu B.
Snell, Gesammelte Schriften, Göttingen 1966, 119—128, bes. 123—128; W. v.
Kienle, Die Berichte über die Sukzessionen der Philosophen in der hellenistischen
und spätantiken Literatur, Diss. phil. Berlin, 1959 (1961), 39—43; C. J. Classen,
Philologus 109, 1965, 175—178; A. Patzer, Der Sophist Hippias als Philosophiehi-
stortiker, Freiburg 1986; zur möglichen Interpretation einzelner Wörter durch Hip-
pias wie z. B. polÿtropoj s. u. S. 9. Allgemein zu Hippias: Die Philosophie der
Antike 2/1, H. Flashar et al. (edd.), Sophistik, Sokrates, Sokratik, Mathematik, Me-
dizin, Basel 1998, 64—68 und 128—130 (G. B. Kerferd; H. Flashar).



mit einer langen Rede (I 307—430), mit den zitierten Versen begin-
nend (308—314). Dabei ist es offensichtlich seine Absicht, gleich
am Anfang zu betonen, daß er es als “notwendig", als allgemein ge-
boten ansieht (xr0), “gerade heraus und unverhohlen zu sprechen"
(tÁn m‡uon Èphlegçwj Èpoeipeìn)10 und die eigenen Wünsche und
Gedanken offen vorzutragen, denen er durch ¤j tetelesmçnon ¿s-
tai zugleich den Stempel der Endgültigkeit aufdrückt. Zwar gibt es
im Vers 310 eine Variante — es ist sowohl krançw wie cronçw
überliefert11 — doch ist unzweifelhaft und wichtiger, daß Hippias
im platonischen Dialog den Vers 311 ausläßt, in dem es heißt: “Daß
ihr nicht bei mir sitzend der eine hier, der andere dort etwas vorz-
witschert" (¤j m0 moi trÿzhte par0menoi Ëllouen Ëlloj), in
dem Achill also Odysseus, Aias und Phoinix im Hinblick auf ihr
Verhalten und vor allem auf Odysseus' Rede (trÿzhte) schilt. Die-
se Formulierung im Plural wäre nicht passend, wenn der Dichter
Achill allein dem Odysseus gegenüberstellen wollte, wie es durch
Hippias im platonischen Dialog geschieht. Es folgen nun die Verse,
die unsere besondere Aufmerksamkeit verdienen:

“Denn ein Feind — wie die Tore des Hades — ist für mich je-
ner, der das eine in seinem Herzen verbirgt, und anderes ausspricht"
(ñxurÁj gÀr moi keìnjw ãm%j 'AÔdao pÿlãsin, Ìj x' ¡teron mÇn
keÿuØ ñnÆ cresån, Ëllo dÇ eÄpØ: 312—313).

Der erste dieser Verse begegnet auch in der Odyssee in der etwas
längeren Rede, mit der sich Odysseus (noch in der Gestalt des Hilfe
suchenden Bettlers) an den Hirten Eumaios wendet; er fährt dort
fort “Der der Armut nachgebend trügerische Reden führt".12 Wie
von Achill zu Beginn seiner Rede das allgemeine xr0 mit dem
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10 Zu Èphlegçwj (ÈpÃ und Èlçgw: “rücksichtslos") s. D. Motzkus, in: B.
Snell et al. (edd), Lexikon des frühgriechischen Epos I—, Göttingen 1979—, I
1016 s. v. Èphleg(0j); zu Èpoeipeìn (“absagen"; “deutllich aussprechen") s. W.
Beck, ibid. II 478—479 s. v. Èp(o)eipeìn.

11 Cf. H. van Thiel (ed.), Homeri Ilias, Hildesheim 1996, 164 und M. L.
West (ed.), Homeri Ilias (s. A. 7), I 265 drucken krançw (zur Überlieferung s. in
apparatu), das auch B. Hainsworth, The Iliad: A Commentary. Volume III: books
9—12, Cambridge 1993, für möglich hält (103), während es im Lexikon des
frühgriechischen Epos (s. A. 10) nicht berücksichtigt ist; J. Griffin, Homer. Iliad
Book Nine, Oxford 1995, 63 und Ch. H. Wilson (ed.), Homer. Iliad. Books VIII
and IX, Warminster 1996, 142 drucken cronçw; G. Lohse (Helikon 5, 1965,
253—256) versucht zu erklären, warum Platon î per durch ýsper, vielleicht
krançw durch cronçw, und tetelesmçnon ¿stai durch telçesuai ÍÔw ersetzt.

12 Cf. ñxurÁj gÀr moi keìnoj ãm%j 'AÔdao pÿlØsi, gånetai, Õj penåØ
eÄkwn Èpat0lia bÀzei (q 156—157; 157 nach P. V. d. Mühll [ed.], Homeri
Odyssea, Basel 1946, 256 von Knight getilgt).



persönlichen krançw oder cronçw verbunden wird, wird in den
Versen 312—313 das allgemeine keìnoj mit dem persönlichen moi
verknüpft, also die allgemeine Wendung von dem sprechenden Achill
auf sich bezogen — ohne irgendwie erkennbaren Bezug allein auf
den zunächst angeredeten Odysseus, zu dem Achill inzwischen durch
trÿzhte par0menoi Aias und Phoinix hat hinzutreten lassen. Dann
fährt er mit persönlichen Äußerungen fort und spricht aus, was ihm
das Beste zu sein scheint (314): Weder wird ihn Agamemnon über-
reden noch die anderen Griechen, d. h. nicht allein Odysseus, son-
dern ebenso wenig die schon im Vers 311 mitgemeinten Phoinix
und Aias oder auch die übrigen Griechen(fürsten), weil denjenigen
keinerlei Dankbarkeit erwartete, der stets standhaft mit den Feinden
kämpfte.13 Diese Verse, die allgemein formuliert seine persönlichen
Erfahrungen beschreiben, ergänzt er durch zwei allgemeine Grund-
sätze, die sein persönliches Schicksal zurücktreten lassen, es viel-
mehr in einen größeren Zusammenhang einordnen und damit seine
Pläne rechtfertigen: Gleiches Los widerfährt dem, der zurückbleibt,
und dem, der kämpft; in gleicher Weise geehrt wird der Feigling
und der Tüchtige.14 Sieht man von der Anrede ab, fällt nur einmal
ein Name, der des Agamemnon.

Welche Folgerungen ergeben sich aus diesen Beobachtungen?
Die Interpreten schwanken. Die antiken Scholiasten charakterisieren
zunächst Achills Rede, in der er Odysseus' Raffinesse verspottet
und Phoinix zurückweist (zu 311): aœuad%j ñpisk3ptei t§n ñpi-
tçxnhsin t%n lÃgwn 'Odyssçwj, kaÆ Coånika proanakÃptei,
Õn Œpopteÿei parakeklésuai ŒpÁ to‡ 'Agamçmnonoj, bemerken
dann zu 312—313: prÁj t§n Èlloiwtik§n stÀsin 'Odyssçwj
und fügen ergänzend zu 314 hinzu zu tÁ kalÁn kaÆ ñleeinÁn t%n
lÃgwn 'Odyssçwj ñqçkofenÞ kaÆ tÁ mÇn kecÀlaion téj Èntir-
r0se3j Ñsti tÁ m§ peisu0sesuai toìj legomçnoij; damit wird
eindeutig der Bezug zu Odysseus hergestellt.15 Während sich W. B.
Stanford ihnen anschließt,16 formuliert M. M. Willcock etwas vor-
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13 Cf. ñpeÆ oœk Ëra tij xÀrij óen mÀrnasuai dhåoisin ñp' ÈndrÀsi
nwlemÇj aøeå (I 316—317).

14 Cf. Äsh moìra mçnonti, kaÆ eø mÀla tij polemåzoi, ñn dÇ øü timü âmÇn
kakÁj âdÇ kaÆ ñsulÃj (I 318—319); die Echtheit von Vers 320 ist umstritten.

15 Vgl. H. Erbse (ed.), Scholia Graeca in Homeri Iliadem (Scholia Vetera)
I—VII; Berlin 1969—1988, II 461 (zu 311); II 462 (zu 312—313); II 462 (zu
314—316). Eustathius begnügt sich mit der Bemerkung, Homer ergänze seine Ein-
leitung durch eine gnomische, eine in der Form einer gn3mh gehaltenen Vorberei-
tung dessen, was er dann selbst vorbringt: M. v. d. Valk (ed.), Eustathii Commenta-
rii … ad Homeri Iliadem pertinentes I—IV, Leiden 1971—1987, II 713 (751).

16 Vgl. W. B. Stanford, The Ulysses Theme (s. A. 6), 18: “More likely those
ancient commentators are right who take it (i.e. 312—313) as an oblique criticism



sichtiger: “The thought is germane to Achilleus' point, that he pro-
poses to say exactly what he means; but it is proper to see in it also
a feeling about Odysseus".17 O. Taplin und Ch. H. Wilson meinen,
keìnoj beziehe sich auf Odysseus und Agamemon,18 J. Griffin da-
gegen, keìnoj beziehe sich zunächst auf Achill selbst.19 Andere
nehmen an, daß mit keìnoj in diesem Vers nicht ein bestimmter
einzelner gemeint sein soll,20 und Achill zwar Agamemnon im Sinn
habe (D. Motzkus), aber nicht direkt auf ihn hinweise (D. Loh-
mann).21 Obwohl sich auch Odysseus mit dem umstrittenen Vers
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of Ulissean wiles" (Er verweist [249 A. 22] auf scholia B and T zu a 1, außerdem
auf die anders geartete Erläuterung von Eusthatius zu I 309, s. A. 15).

17 M. M. Willcock (ed.), The Iliad of Homer I—II, London 1978—1984, I
276 zu 312—313.

18 Vgl. O. Taplin, Homeric Soundings. The Shaping of The Iliad, Oxford
1992, 69—71: “In a sense the superb couplet 312—313 refers to Achilleus himself,
with gÀr ('for') explaining the general sentiment: he will exemplify his own ethics.
But in another sense keìnoj ('that man') has evident reference to Odysseus, i. e.
gÀr explains the Ëllouen Ëlloj ('one after another other') of 311, and aœt2r
ñg3n ('but I …') is in contrast with keìnoj ('that man'). So Achilles senses a de-
ception. … Taken in its whole context the couplet may even have a third level of
submerged application as a parenthetical explanation referring to Agamemnon. His
failure of charis (316) has to do with the lack of correspondence between what his
ambassador says and what he hides in his heart"; Ch. H. Wilson (ed.), Homer.
Iliad. Books VIII and IX (s. A. 11), 231: “After he has delivered this powerful out-
burst against hypocrisy, which, though explicitly directed at the impersonal keìnoj,
can only have Odusseus and Agamemnon as its object".

19 Vgl. J. Griffin, Iliad Book Nine (s. A. 11), 111: “The thought is expressed
in general terms. Strictly, its first application is to Achilles himself: ‚I speak
frankly — any other way would be hateful to me.' But it carries also a disobliging
second meaning, in its implied contrast with what has just been said", and refers to
Motzkus, Plato and Taplin.

20 Vgl. R. P. Martin, The Language of Heroes. Speech and Performance in
the Iliad, Ithaca 1989, 210: “He switches the second-person address (still present in
9.311, truzete) to a third-person description of an ambiguous foil-figure, keinos."

21 D. Motzkus, Untersuchungen zum 9. Buch der Ilias unter besonderer Beück-
sichtigung der Phoinixgestalt, Diss. phil. Hamburg 1964, 11: “keìnoj … eÄpØ ist
also einmal ganz allgemein derjenige, der nicht so offen und gerade heraus spricht
wie Achill. Andererseits steht jedoch für Achill hinter dem zunächst allgemein ge-
haltenen keìnoj bereits eine ganz bestimmte Person, nämlich Agamemnon"; D.
Lohmann, Die Komposition der Reden in der Ilias, Berlin 1970, 238 A. 53: “Je-
doch wird das keìnoj in Vers 312 überinterpretiert, wenn man es als direkten
Hinweis auf Agamemnon auffaßt (Natürlich ist auch nicht Odysseus gemeint, rich-
tig Motzkus, 11, 2); man muß den Gedanken 312/313 zunächst ganz allgemein ver-
stehen als Kontrast gegenüber der in den Ringkomponenten 309f.: 314 betonten Of-
fenheit Achills. Daß der korrespondierende Ausdruck 375f. nun speziell auf Aga-
memnon bezogen ist, entspricht der oft bemerkten Differenzierung in allgemeine
und spezielle (infinite — finite) Aussage; noch weiter geht B. Hainsworth, The
Iliad: A Commentary. Volume III (s. A. 11), 102: “It would be pointless to make
Odysseus, the obvious candidate for a charge of duplicity, the sole target of Akhil-
leus remarks: rather it is Agamemnon."



(ñxurÁj gÀr moi keìnoj ãm%j 'AÔdao pÿlØsin) an Eumaios wen-
det und mit ihm seinen Eid bekräftigt und daher eine allgemeiner
Bezug von keìnoj nahegelegt wird, scheint es angesichts der Deu-
tung, die Platon Hippias in den Mund legt, ratsam, die Verwendung
von keìnoj / ñkeìnoj in den homerischen Epen zu überprüfen. Im
Lexikon für das frühgriechische Epos werden nur einige moderne
Erörterungen genannt, und im übrigen wird auf Ebelings Lexicon
Homericum verwiesen.22 Dieser gibt als Bedeutung für keìnoj ille
an und unterscheidet zwei Verwendungen vor allem nach zeitlichen
Gesichtspunkten (jeweils mit Untergliederung nach formalen: ohne
oder mit einem Substantiv): Refertur saepissime ad superiora atque
ad ea, quae sunt remotiora,23 und Raro ad ea, quae sequuntur spec-
tat keìnoj mit dem Zusatz praecedit keìnoj sententiae relativae,
quae accuratius explicatur.24 Im zweiten, kürzeren Abschnitt des
Lemma nennt Ebeling Stellen, an denen sich keìnoj auf einen be-
stimmten einzelnen bezieht, andere, an denen jemand aus einer be-
stimmten Gruppe gemeint ist und wieder andere mit Bezug auf je-
den, der eine bestimmtes Verhalten zeigt; ergänzend werden Stellen
angeführt, wo keìnoj im Deutschen durch “dort" wiedergegeben
wird. Die Belege im ersten längeren Teil des Lemma zeigen, daß
keìnoj sich in der Regel auf abwesende Personen bezieht oder auf
vorher genannte, aber nicht auf unmittelbar angeredete.

Wer von den modernen Interpreten trifft den von Homer inten-
dierten Sinn? Fraglos läßt er Achill den allgemeinen Grundsatz in
einer konkrete Situation, nämlich in seiner Antwort auf Odysseus
zitieren (wie Odysseus in seiner Entgegnung auf Eumaios, vor allem
auf dessen Bemerkungen über herumstreichende Bettler, die lügen
und nicht die Wahrheit sagen wollen: q 122—127). Doch hat Achill
allein eine bestimmte Personen im Sinn, nämlich Odysseus, und
will er ihn durch den allgemeinen Grundsatz charakterisieren, wie
Platon Hippias in seinem Dialog unterstellen läßt?
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22 Vgl. B. Snell et al. (edd), Lexikon des frühgriechischen Epos (s. A. 10), II
503, s. v. (ñ)keìnoj, ténoj (W. Beck).

23 H. Ebeling et. al., Lexicon Homericum I—II, Leipzig 1880—1885, I 742—
745, 744—745 und 745, s. auch 382 zu ñkeìnoj (ille).

24 Es werden folgende Stellen angeführt (ohne Substantiv): z 158; I 312; q
156; o 21; w 321; und (mit Substantiv): E 636; N 232 (mit Hinweis auf z 201); u
209; von diesen Stellen beziehen sich nur auf einen bestimmten einzelnen: N
232—233; w 321—322; auf jemanden aus einer bestimmten Gruppe: E 635—637;
z 158—159; allgemein auf jeden, der eine bestimmtes Verhalten zeigt: u 209—211;
q 156—157 (s. A. 12); o 20—24; vgl. auch z 201—203; ergänzend werden Stellen
angeführt, wo keìnoj im Deutschen durch “dort" wiedergegeben wird. Zu ñkeìnoj
wird noch folgende Stelle mit einer allgemeinen Aussage angeführt: I 63—64.



Zunächst ist daran zu erinnern, daß sich Hippias offenbar inso-
fern mit Homer beschäftigte, als er Äußerungen von ihm und ande-
ren Dichtern mit denen von Prosaikern zusammenstellte (s. o.).
Doch ist anzunehmen, daß er wie alle Sophisten auch die home-
rischen Gedichte oder Teile von ihnen in der einen oder anderen
Form erklärte, wie W. O. Friedel wahrscheinlich macht, der sich al-
lerdings weitgehend auf Platon stützt.25 Dieser läßt Sokrates gleich
zu Beginn des Dialogs26 die an Eudikos gerichtete Bitte, Hippias
möge seine Meinung darlegen, ob Achill oder Odysseus besser sei,
mit dem Hinweis begründen, daß “jener auch vieles andere und viel-
fältige sowohl über andere Dichter als auch über Homer dargelegt
hat".27 Er wiederholt dann die Frage kurz darauf noch einmal an
Hippias selbst gewandt: “Doch was sagst du uns nun über Achill
und Odysseus? Welcher, sagst du, ist besser und in welcher Hin-
sicht?" (364 B 3—5)28 Und der Sophist antwortet: chmÆ g2r =/Omh-
ron pepoihkçnai Ëriston mÇn Ëndra 'Axillça t%n eøj Troåan
Ècikomçnwn, soc3taton dÇ Nçstora, polytrop3taton dÇ 'Odys-
sça.29 Wie auch sonst oft gibt Sokrates vor, Hippias nicht zu ver-
stehen und fragt nach, ob nicht Achill von Homer als der gewand-
teste geschildert werde (364 E 5—6). Hippias bestreitet dies und
versichert, daß Achill von Homer als Âploÿstatoj kaÆ Èlhuçsta-
toj (“äußerst schlicht und wahrhaftig") dargestellt werde, und er
führt als Beweis die oben zitierten Verse aus den Litaå an, mit de-
nen Achill seine Antwort auf Odysseus beginnt (364 E 7—365 B
2), allerdings ohne Vers 311, mit dem Plural trÿzhte, durch den
auch andere Griechen einbezogen werden.30 Er fährt dann fort: “In
diesen Versen läßt er die Wesensart der beiden Männer erkennbar
werden, daß der eine, Achill, wahrhaftig und aufrichtig ist, Odys-
seus vielgewandt (verschlagen) und lügnerisch. Denn er läßt Achill
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25 Vgl. G. O. Friedel, De philosophorum ac sophistarum qui fuerunt ante Pla-
tonem studiis Homericis I, De Sophistis Diss. phil. Halle 1873, 19—32, bes.
27—31 (vor allem zu Platons Darstellung); neben den A. 9 genannten Ausgaben s.
auch L. Radermacher (ed.), Artium Scriptores (Reste der voraristotelischen Rheto-
rik), SAWW 227, 3, Wien 1951, 102—106, bes. nr. 1 und 9.

26 Vgl. dazu G. Smith (ed.), Platonis Ion and Hippias Minor, London 1895;
21—42 und 81—123; B. J. H. Ovink, Philosophische Erklärung der platonischen
Dialoge Meno und Hippias Minor, Amsterdam 1931, 145—167.

27 Cf. ñpeid0 kaÆ Ëlla poll2 kaÆ pantodap2 ¢mìn ñpidçdeiktai kaÆ
perÆ poiht%n te Ëllwn kaÆ perÆ =Om0roy. (363 C 1—3).

28 Cf. Èt2r tå d§ lçgeij ¢mìn perÆ to‡ 'Axillçwj te kaÆ to‡ 'Odyssçwj;
pÃteron Èmeånw kaÆ kat2 tå càj eÖnai.

29 „Ich behaupte nämlich, daß Homer von denen, die nach Troja gekommen
sind, Achill als den tüchtigsten, Nestor als den klügsten und Odysseus als den
gewandtesten Helden geschildert hat." (364 C 4—7).

30 Cf. … ¤j m0 moi trÿzhte par0menoi Ëllouen Ëlloj (s. o. A. 7).



diese (eben zitierten) Verse zu Odysseus sagen."31 Hippias wählt
also für Achill zwei Adjektive, von denen das eine bei Homer gar
nicht vorkommt (Âplo‡j), das andere nie für Achill oder einen an-
deren Helden, sondern nur für eine zuverlässige Spinnerin;32 Odys-
seus dagegen charakterisiert der Sophist erst durch polÿtropoj, das
auch Homer für Odysseus gebraucht, und zwar gleich im ersten
Vers der Odyssee, wohl eher in positiver Bedeutung (“viel herumge-
kommen"), dann durch feyd0j, das Homer auch nicht kennt, der
nur einmal Priamos feÿsthj verwenden läßt, als er seine neun
untüchtigen Söhne schilt.33 Ebenso bedeutsam wie die Wortwahl ist
die Tatsache, daß Hippias auch die von Sokrates durch seine ein-
gangs gestellte Frage nahegelegte Beschränkung auf zwei Helden
übernimmt. Dadurch wird Sokrates ermöglicht, eine für ihn typische
Beweisführung zu beginnen, zunächst ausgehend von zwei mit Hilfe
neuer Formulierungen gegensätzlich charakterisierten Personen, erst
als Èlhu0j (“wahrhaftig") und feyd0j (“Lügner": 365 C 3—4). Er
stellt dann, Homer beiseite schiebend (365 C 8—D 1) und zugleich
den Plural wählend, die Frage, ob die Lügner unfähig seien, etwas
zu tun, oder fähig (Èdÿnatoå ti poieìn oder dynatoå ti poieìn:
365 D 6—7). Und nachdem Hippias eingeräumt hat, die Lügner
seien zu vielem anderen fähig und dazu, Menschen zu betrügen
(365 D 7—8), bringt Sokrates ihn dazu, noch mehrere weitere
Schlußfolgerungen zu akzeptieren: Die “Fähigen" sind “gewandt"
(dynatoå — polÿtropoi: 365 E 1—2) und die “Gewandten" sind
“verständig" (polÿtropoi — crÃnimoi: 365 E 2—6) und die “Ver-
ständigen verstehen, was sie tun" (ñpåstantai: 365 E 6—9) und
deswegen sind sie kundig zu betrügen (365 E 10—366 A 1), bis
Hippias bereit ist zuzugestehen, daß “die Lügner fähig und verstän-
dig und verstehend und kundig im Hinblick auf das sein müssen,
was sie lügen.34 Es ist hier nicht notwendig, Sokrates' Argumenta-
tion weiter zu verfolgen; dann es ist hinreichend deutlich geworden,
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31 Cf. ñn toÿtoij dhloì toìj ¿pesin tÁn trÃpon Ñkatçroy to‡ ÈndrÃj,
¤j ã mÇn 'AxilleŸj eÄh Èlhu0j te kaÆ Âplo‡j, ã dÇ 'OdysseŸj polÿtropÃj
te kaÆ feyd0jÞ poieì g2r tÁn 'Axhllça eøj tÁn 'Odyssça lçgonta ta‡ta t2
¿ph (365 B 3—6); es sollte nicht übersehen werden, daß Homer nach Hippias'
Wiedergabe Achill diese Worte eøj tÁn 'Odyssça sagen läßt, nicht über ihn.

32 Der Dichter verwendet nur ÂploÔj für einen einfachen, nicht gefalteten
Mantel und Èlhu0j (abgesehen von der Spinnerin: M 432—435) nie auf Personen
bezogen, sondern im Neutrum: Èlhuça neben Èlhueåh).

33 Eher “viel herumgekommen" als “verschlagen"; Homer legt es sonst nur
einmal Kirke zu einer eher positiven, bewundernden Charakterisierung des Odys-
seus in den Mund: k 330—332; zu antiken Kontroversen über die Bedeutung vom
polÿtropoj s. A. 37; zu feÿsthj s. W 260—262.

34 Cf. toŸj feydeìj càj eÖnai dynatoŸj kaÆ cronåmoyj kaÆ ñpist0monaj
kaÆ socoŸj eøj Êper feydeìj; dazu Hippias: chmÆ g2r o5n (366 A 2—4).



daß er nur Hippias dazu bringen will, dem Schluß zuzustimmen, ein
und derselbe sei lügenhaft und wahrhaftig, so daß Odysseus, wenn
er lügenhaft war, auch wahrhaftig wird, und wenn Achill wahrhaftig
war, er auch lügenhaft wird, und daß die beiden nicht von einander
verschieden waren und nicht einander entgegengesetzt, sondern ähn-
lich.35

Das ist gewiß nicht das, was Homer hat sagen wollen, daß
Odysseus und Achill gleichartig waren, und es ist auch nicht die
Auffassung des platonischen Hippias, der sich jetzt gegen Sokrates'
Vorgehen allgemein wehrt und mit Nachdruck diese Konsequenz
ablehnt. Vielmehr bietet er an, den Gegenbeweis anzutreten, näm-
lich daß Homer Achill als besser schildert als Odysseus und als red-
lich, Odysseus dagegen als listig, vielfach lügend und schlechter als
Achill (369 B 8—C 5). Es ist also Sokrates bzw. Platon, der den
schroffen Gegensatz zwischen Achill und Odysseus für die Argu-
mentation braucht, mit der er Hippias in die Enge treiben will.

Niemand wird bestreiten, daß Homer Achill und Odysseus als
sehr ungleiche Charaktere darstellt, den einen als tapfer, in seiner
Ehre gekränkt, aber stets offen und bereit, den ihm vorausgesagten
frühen Tod zu akzeptieren, den anderen als kühn und schlau und
vor allem fähig, immer neue Listen zu ersinnen, um sein Leben zu
retten. Ferner ist zuzugeben, daß die Tragiker den von Homer ange-
deuteten Unterschied zwischen Achill und Odysseus deutlich her-
ausstellen, etwa Sophokles im Philoktet oder Euripides im Telephos
und in der Hekabe.36 Es ist ferner möglich, daß Hippias das home-
rische polÿtropoj als “verschlagen" gedeutet hat. Denn nicht ohne
Grund dürfte Antisthenes eine solche Erklärung ausdrücklich abge-
lehnt haben, der dem Wort eine moralische Komponente abspricht,37
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35 Cf. eø feyd§j ã 'OdysseŸj ún, kaÆ Èlhu§j gågnetai, kaÆ eø Èlhu§j ã
'Axilleÿj, kaÆ feyd0j, kaÆ oœ diÀcoroi Èll0lwn oí Ëndrej oœd' ñnantåoi,
Èll' Ìmoioi (369 B 4—7).

36 Vgl. nur W. B. Stanford, The Ulysses Theme, 1954; 21968 (s. A. 6) und K.
C. King, Achilles (s. A. 6).

37 Vgl. zu der bei Porphyrios erhaltenen Nachricht: H. Schrader (ed.), Por-
phyrii Quaestionum Homericarum ad Odysseam pertinentium reliquias, Leipzig
1890, 1—3 und 175—179 und Porphyrii Quaestionum Homericarum ad Iliadem
pertinentium reliquias, Leipzig 1880 386—389; F. Decleva Caizzi (ed.), Antisthenis
Fragmenta, Mailand 1966, 43 (frg. 51); 105—107; weitere Zeugnisse zu Antisthe-
nes' Homerstudien: 44—46; G. Giannantoni (ed.), Socratis et Socraticorum Reli-
quiae I—IV, Neapel 1990, II 209—211 (frg. 187, dazu IV 344—346); Dazu W. B.
Stanford, The Ulysses Theme 1954; 21968, 98—100; H. D. Rankin, Antisthenes
Sokratikos, Amsterdam 1986, 175—178, bes. 176 zu polÿtropoj: “Antisthenes ar-
gues that the word polytropos is not a description of moral quality, but of varied
modes of behaviour and manner (tropoi)", s. auch 66: “The word describes Odys-
seus' clever and philosophical cast of personality and is entirely appropriate to him;



während sie für Platon als ein willkommener Ausgangspunkt für
seine Argumentation (bzw. für seine Polemik gegen Hippias) ge-
dient haben mag. Jedenfalls ist es nicht gerechtfertigt, die späteren
Interpretationen der Odysseusgestalt als Basis für das Verständnis
der Passage in den Litaå zu nutzen. Mag auch der Dichter Odys-
seus als besonders klug und listenreich schildern, Platon zeichnet
Sokrates in vielen Argumentationen als nicht weniger klug und
listenreich. Seine Darlegungen sind jedenfalls nicht geeignet, als
Hilfsmittel für die Interpretation der Epen Homers zu dienen.
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it conveys neither approbation nor blame"; allgemein zu Antisthenes: Die Philo-
sophie der Antike 2/1, H. Flashar et al. (edd.), Sophistik (s. A. 9), 268—280 und
355—359 (K. Döring).
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Victor Castellani

GODS IN TITLE AND ACTION:
THE HOMERIC HYMNS

The so-called “Homeric" Hymns to gods and goddesses whom
we know also from the Iliad and Odyssey offer supplementary in-
formation about their characteristics and activities. What they tell us
through narration, by associating one deity with another, or even in
an epithet or formulaic description often extends beyond what the
two great epics explicitly state about the Olympians. Although the
Hymns are diverse in date and in relative proximity to the religious-
-mythic milieu of the Iliad- and Odyssey-poets, nevertheless because
of their special focus many of them provide detail that enables us
better to appreciate the gods in action.1

If we understand all the many ways by which those several
gods can operate, as the poets indicated them and their audience re-
cognized them by their effects upon natural and human events, we
may find that they are at work at point in the two epics where we
did not see divine presence at all before. On many an occasion
knowing how they work in the broad “Homeric"-Archaic tradition
that extends from the Iliad and the earliest Hymns down to the one
to Hermes permits us to realize that they are indeed at work. This
information, even where it must remain tentative, is especially help-
ful in confirming suspected, though often overlooked divine activity
in the Odyssey.

Jenny Clay's major analysis of the Politics of Olympus com-
prehensively addresses the whys of divine behavior as explained by
the Olympians' dynamic interrelationships. Here I offer addenda on
the hows, and with mortal humans also in view. I isolate epithetic
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titles and corollary functions ascribed to several major deities and to
a few minor ones with portfolios in Zeus' heavenly government as
well, paying special attention to the less familiar shorter Hymns, in
search of information that is not otherwise found, or at least is not
explicit, in the two epics. Some of the action-attributes we shall de-
tect in Hymns are there assigned to other than the expected divine
proponents of this or that power or skill, or else something we
observe there is not otherwise documented as such-and-such a god's
province until long after the fixing of the epic texts, if at all. When
taken duly into account, these bits and pieces of information help to
explain events and narrative details in both the early epics and
subsequent literature.

DIONYSUS (Hymns 1, 7, and 26; also 19-to Pan)

We know the god of wine, ecstasy, and drama well from high
classical literature and local, especially Attic cult. He seems rela-
tively unimportant, however, in the two surviving heroic epics, his
mention in Mycenean Linear B texts notwithstanding; and he evi-
dently neither showed himself nor intervened anywhere else in the
Cycle.2 Euripides' 5th-century satyr play Cyclops identifies him as
father of Apollo's Ciconian priest Maron, who purveyed the potent
wine that Odysseus uses to immobilize the thirsty man-eater Poly-
phemus.3 Later literature connects Dionysus also with another priest
of Apollo, Anius of Delos, a son of Apollo as well, but also (on his
mother's side) great-grandson of Dionysus.4 What we find here,
I propose, is one trace among many of the early-historic Aegean
Greeks' confusion about a northern god, identified with the Balkan
hill country where ancient varieties of grapes still flourish, in whom
they sometimes recognized Apollo, other times Dionysus.5 This pa-
radox is most conspicuous in the confused mythology of the most
famous hero from the Thracian hinterland, Orpheus. Among some
Ionians “Apollo" seems to have taken over wine — for possible
example, in the Odyssey; we return to this thought below.

The famous hexameter Hymn to the conventional Wine-god
Dionysus is No. 7, which Ovid used as model for at Met. 3.605—
691. Its fifty nine verses demonstrate his associations with grape-
vine and ivy, with aromatic wine itself, and with the animals bear,
lion, and dolphin. The story it tells incorporates the topic of perse-
cution by mortals that is peculiar to Semele's son (but known to
epic: Il. 6.130—137) and a variant of the broader theme of theo-
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xeny that also appears in Hymn 2 to Demeter (and is discussed
twice in the Odyssey, 7.199—206 and 17.483—487).6

As already noted, the famous Hymn No. 7 mentions ivy. Along-
side a grapevine that bears bunches of grapes, ivy shoots, both
blooming and bearing the species' pretty fruits, miraculously ent-
wine the mast of the Etruscan pirate ship that has captured the
young god (38—40). Hymn No. 26, on the other hand, thematizes
his association with that plant. Its very first word, kissokÃmhn (1),
indicates that his hair is inseparable from the ivy that crowns his
head in many hundreds of vase-paintings.7 The kissÿbia from
which the Cyclops drinks potent wine to his undoing and in which
Odysseus receives hospitable drink from his loyal swineherd Eu-
maeus (14.78) are therefore doubly associated with the Wine-god,
both in the beverage they contain and in the “ivy" evidently in-
volved in the name of these rustic vessels, whether ivy leaves
crown them or (likelier) their material is the woody trunk or root of
an ancient ivy plant.

Ivy is Dionysian. On the other hand, besides sharing zoological
connections (the dolphin-fish in Hymns 3.399—439 and 7.51—53),
the Wine-god and Apollo are botanically associated. Hymn 26 to
Dionysus tells us that upon growing up he ranged through wooded
glens garlanded with ivy, expected, and unexpected laurel (7—8).8

One further piece of information in the lesser Dionysian Hymns
does not add anything to our understanding. The fragmentary Hymn
1 to Dionysus gives the god an obscure and still unexplained epithet:
eÆraci3thj.

DEMETER (Hymns 2, long, and 13, very short; compare 14,
to “Mother of the Gods" and 30 to “Earth Mother of All")

The grand, lengthy Eleusinian Hymn No. 2 indicates unexpect-
ed parallelisms in epithets that the Mother of Persephone and of
grain-crops shares with other entities. In line 4 she is called both
xrysÀoroj, “golden-sword", a title we associate much more readily
with Apollo and his sister Artemis, and ÈglaÃkarpoj, “showy-
-fruited", an epithet found also in Odyssey (7.115 and 11.589, there
describing mhlçai, “apple-trees"). Later in the Hymn the same term
is applied to those olive trees that we are somewhat surprised to
learn did not hear Persephone's cries for help as Uncle Hades ab-
ducted her (line 23).9 N. J. Richardson in detailed notes on ll. 22—3
and 23 allows that these may be tree-nymphs, 'Elaìai, but under-
stands them, whether personified or not, the same way he does the
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subsequent birds, none of which as Ëggeloj told anything to quest-
ing Demeter (ll. 44—45). He believes these plants and animals to
be representatives of “nature", a third realm besides those of “gods"
and “men" mentioned just before them.10 We, however, we may
find the association of goddess, olive-trees, and messenger bird sug-
gestive of something else, or rather someone else: Athena. More-
over, Demeter's daughter Persephone is proprietor of another spe-
cies of tree, the aÄgeiroj (“black poplar"), which makes up her bar-
ren grove at Od. 9.509—510, with Athena. Athena has a grove of
them on Scheria (6.291—292), like her they are associated with
fresh-water springs (9.141 and 17.204—211), and the flickering mo-
vement of weavers' shuttles under that goddess' guidance is com-
pared to “her" fluttering poplar leaves (7.105—111).11

The Odyssey-poet, doubtless like some local or regional tradi-
tion behind him, and like the Athenians whom we know from later
times, makes Athena insistently the “owner", as it were, of every-
thing olive, against alternative belief systems such as what Hymn
No. 2 suggests, and connects her repeatedly with sign-giving birds
(1.320, 3.372, and 22.239—240). Only once in the Iliad, together
with hawkish Apollo, does she take an avian form — and there
directly from their divine form, invisibly to mortals and therefore
neither signs nor messengers (7.58—61).12 This shows the cultural
specificity of the Odyssey.13 That epic, like Athenian vase painting
of the following century or two, and even more than the Iliad, am-
plifies the role of “Her of Athens" from a time before the eventual
conciliation and coordination of Eleusinian and Athenian cults was
established, giving all three deities, “the two goddesses" and “the
goddess", complementary places in the post-synoecism Attic pan-
theon and state worship.

Two other Hymns, though not addressed to Demeter under that
name, are related to her universal as distinct from her local funct-
ions. Brief No. 14 in its central three verses associates the Mother
of Gods with noisy, recognizably Dionysian rites (l. 3: the øax0 of
drums and castanets), with dangerous animals (l. 4: the klagg0 of
wolves and lions), and with resounding mountains (l. 5). This ap-
pears to be a particular development of the same original fertility
goddess who was elsewhere identifies with goddesses as diverse in
the end as Artemi and Aphrodite. One variant was Semele, a divine
female demoted to mortal princess in the mainstream myth of Dio-
nysus: she and Demeter are parallel, both alike being mothers of
dying divinities, different though they are in experience/non-expe-
rience of death themselves.14 There is a deep structural correspon-
dence here to the story of Odysseus and his late mother Anticleia.
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The hero visits the dead during his adventures and otherwise under-
goes presumed death, so far as his loved ones on Ithaca are con-
cerned, and a symbolic one as well. That the Odyssey-poet was
mindful of Persephone's “death" an exchange where both Odys-
seus and Anticleia mention Persephone (11.213—214 and 217), the
mother instructs and sends her son back to life and wife.

Slightly longer Hymn No. 30 attributes to Earth-Mother of All
universal power of life and death, of nourishment on land and sea,
to grant prosperity (or its opposite) and fertility of crops cattle and
human progeny, to household and polis. Therefore, festivity and
dances express the joy of mortals whom Earth favors and honor her
(13—16). Her favor, in fact, describes the blessings Odysseus re-
ceives in two respects, his own survival and return, but also the
bounty of his herds and orchards during his long absence from his
island kingdom. Joyful dances of the Odyssey, however, at 8.250—
384 and 23.133—152 and 297—298 accompanied by the “bards"
(Èoidoå) Demodocus and Phemius, respectively, are rather inspired
by Apollo and the Muses, whom we consider below. All happens
under the general supervision of Athena, of course, who has arran-
ged Odysseus' cordial reception on rich and fertile Scheria, where
she appears to be the only goddess actually worshiped, and his vic-
torious homecoming and happy reunions on Ithaca, where she is
often at work.

APOLLO (Hymns 3 and 21; also 25 to the Muses and Apollo,
9 and 27 to his sister Artemis, 16 to his son Asclepius,

and 24 to Hestia)

The compendious narration of No. 3 takes the god from his
birth on Delos to his conquest of Delphi and his oracular cult's
establishment there, his proud mother Leto's son, his father Zeus'
ally, and counselor to mortal men. This long text, whose unity,
duality, or multiplicity does not concern us here, introduces him as
divine archer, lyre-playing musician, and prophet. In all three of
these capacities he is an important collaborator of Odysseus in the
Odyssey, where he himself wields a deadly bow (what he does
nowhere in the Iliad), tells the stories of the Trojan War and his
subsequent adventures like an accomplished bard (no trace of this,
either, in the other epic), and even plays the prophet: solemn prog-
nosticator (14.151—164 and 19.303—307), warner of divine retri-
bution (18.130—150), and dream interpreter (19.555—558).15 More-
over, Apollo's trip on a hijacked Cretan ship, which passes near
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Odysseus' western archipelago before entering the Gulf of Corinth—
Ithaca itself, “and Dulichium, Same, and wooded Zacynthos" (l. 429
= Od. 9.24!) — resonates with another voyage of no return so far as
the crew is concerned, Odysseus' homeward one on the Phaeacian
ship in Odyssey 13.

A number of the shorter Hymns remark collaborations in one
“art" or other between. No. 25, to Muses and Apollo, celebrates the
collaboration in music between Apollo and the Muses; No. 27, the
second of the two hymns to Artemis in the collection, proclaims
musical ensemble between both of Leto's children and the Muses.
In both instances the Muses, though not given a specific number,
are plural. Their joining with the XÀritej in No. 27 suggests that
they, too, are a trio. In the epics, however, Muse is normally singu-
lar.16 The singular Muse is the divine spirit whom the Odyssey-poet
invokes at the outset, and the one who Odysseus guesses taught
Phaeacian singer Demodocus — unless was it Apollo? (Od. 8.488).

According to little Hymn No. 21 to Apollo, the swan, as in Pla-
to's Apollonian dialogue Phaedo (84e—85b), is Phoebus' particular
bird, and it may therefore be so at two points in Iliad where this
and other avian species are associated with Asian peoples (2.459—
465 and 15.690—694). Swans are not only Apollonian, however,
since heroes named Cycnus are associated with Helius (a friend of
the Sun's son Phaëthon) and with Ares (whose son so named col-
lides with Heracles in a combat frequent in Black-figure vase-
-paintings); and this handsome bird is also associated with Aphro-
dite, as her conveyance, and with Leda, as her lover the disguised
Zeus. Because no swan is mentioned in Odyssey, this multiplicity
does not affect my larger project of reading the gods' work there.

More pertinent is the aforementioned Apollo-Dionysus blending
in Hymn No. 26, where Dionysus frisks amid laurel (dÀcnh) in ad-
dition to his more familiar ivy. In Hymn 4 to Hermes, the indu-
strious infant god makes a fire-stick “taking a glorious branch of
laurel" (dÀcnhj ÈglaÁn Ózon Ñl3n, 109) and stripping it. We
might understand this as adding insult to injury, since the thief will
use the fire he thus ignites to complete the sacrifice of a pair of sto-
len cows that belonged to his brother, the God of Laurel. We return
to Hermes below.

The one and only occurrence of laurel in Homeric epic, already
remarked above, is in the description of the entrance to Polyphe-
mus' cave. Wine from Apollo's priest Maron, also already noted,
plays an important role in the episode. In the Odyssey, which men-
tions Dionysus only twice — neither time with reference to wine
(11.325, 24.74) — Apollo seems to be “in charge of" wine, which
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his brother Hermes' heralds then routinely mix and serve. Although
a prehistoric Caucasian-South Balkan god may be named “Apollo"
only by an interpretatio Hellanica, it is not only through his vine-
yardist-priest Maron that Apollo has vinous association in the Odys-
sey. The uyoskÃoj, “priest-seer" Leodes, “son of Oenops/Wine-
-face" according to Od. 21.144 will be sentenced to death, justly,
and executed with another weapon of Apollo, a sword, at the end of
the Battle of Book 22 (318—329), for the son of Zeus and Leto is
both silver bow and golden sword, xrysÀor(oj) (Hymns No. 3, l.
123, and 27, l. 3; and so he calls himself at Il. 15.256).

We are not quite finished with Phoebus. Hymn No. 9, the first
and shorter of two to Artemis (the longer is the musical No. 27
already mentioned assigns to Leto's daughter a familiar share in her
twin brother's use of a lethal bow and arrows. We also know about
her archery from epic; the Iliad-poet reports how as “streamer of
arrows" she killed Andromache's mother ('/Artemij øoxçaira, 6.428).
This was an act not of punishment but of mercy; wearing the same
epithet, however, she executed the evil Phoenician slave woman
who kidnapped the royal boy Eumaeus according to the Odyssey
(15.478). The same little hymn of nine lines also describes her as a
charioteer, which facilitates her later syncretistic identification with
Moon-goddess (whose lustrous team and vehicle Hymn No. 32 des-
cribes). She drives to a rendezvous with her Silverbow twin. How-
ever, that glorious brother is no charioteer himself! For example, he
is finally no help to Eumelus, the son of his dear friend Admetus
(Apollo's friendship with whom we know best from Euripides' play
Alcestis). During Eumelus' chariot race against Diomedes in Iliad
23 Phoebus Apollo attempts to influence the outcome by knocking
the Argive hero's whip mÀsiq, “whip", away. Athena counteracts
this. She restores the implement to her darling and wrecks his com-
petitor's chariot, causing him disfiguring facial injuries (383—397).

In the Theban cycle prophet Amphiaraus' chariot is swallowed
into the ground, horses and all; and in Sophocles Electra another
protégé of the god, Orestes, employs a fatal chariot accident in a
plausible lie. Could this be why Apollo's darling Hector has so
much trouble in his bouts of chariot-fighting, losing a series of dri-
vers? Artemis' friend, tragic Hippolytus, on the other hand, is an
accomplished charioteer until horse-god Poseidon reluctantly inter-
feres.17
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HERMES (Hymns 4, 18, and 29; also 19 to his son Pan
and 29 to Hestia)

The long, lacunose, and stylistically unusual Hymn No. 4 to
Hermes probably dates to the late 6th or even early 5th-century. Ne-
vertheless it provides much information about the Thief-god, worker
by night, etc. that assists us in interpreting the Odyssey. The god's
ingenuity in making things recalls Eumaeus' rustic skill — fashio-
ning leather shoes, for example (14.23—24): facility in handling
cowhide is a Hermetic craft (Hymn 4.49 and 124). Hermes' connec-
tion with willow plants and their pliant branches, suitable for plai-
ting or tying, is also important to beat in mind when reading
Odyssey, where willow trees are named (øtçai, paired with Perse-
phone's black poplars at 10.510) and when Odysseus uses osiers
(lÿgoi) to effect the escape of his surviving comrades from the
Cyclops' cave (9.427) and to haul the body of a giant stag he slew
on Circe's isle (10.166—169). The central action of cattle-theft pa-
rallels the key element of the Cyclops episode of Book 9, where the
hero's escape with six of his sailors is, besides escape, theft of the
monster-shepherd's finest rams.18

Although the rest of Hymn No. 18 tells us nothing we didn't
know already from the long No. 4, in the final hexameter of the
shorter poem Hermes is xarid3thj. This does is not mere redun-
dancy with the familiar epic d3thr [or -wr] ÑÀwn, “grantor of good
things", frequently attached to the youthful god, but rather refers to
gratification that his gifts bestow. He is thus source of emotional,
not just practical benefit, which allies his work with that esthetic
“joy" which Ègla2 ¿rga of Athena's or Hephaestus' crafts excite
in their viewers. That Maia's son is a connoisseur of pleasing sights
we know from that extended moment in the Odyssey (Book 5,
63—76) when he stops and stares at the beautiful scene on Ca-
lypso's isle, a place so marvelous to see that the visitor from
Olympus stops to admire it; while he himself is “most pleasing" to
see when he appears as a young mortal man to old Priam and the
royal herald at Il. 24.347—348 and (immediately recognizable to
Odysseus) at Od. 10.277—279. We may, in fact, suspect that part
of Athena's amusement on Ithaca in Odyssey 13 as she teases
Odysseus is her borrowing of her brother's disguise when she pre-
sents herself in the likeness of a “young man, overseer of flocks,
quite elegant, such as sons of noble lords are" and Odysseus is de-
lighted to see [her] (222—226).

When Hermes uses the aforementioned laurel fire-stick as fire-
-maker thus may also be appropriating some of Hephaestus' fire
(båh klyto‡ =Hcaåstoy, l. 115).
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Because of a memorable simile in the Odyssey (5.483—490),
where the sea-battered hero is compared to an ember stowed in
open country, and the disguised hero's offer to tend the fire-lights
in his own hall (18.317 and 343—344), we must find interesting
suggestion that Hermes is fire-preserver that we find in the second
of two hymns to Hestia, No. 29, where the roving mischief-maker is
unexpectedly coupled in prayer with the staid, stay-at-home Hearth-
-goddess as giver of blessing to homes (ll. 7—13).

APHRODITE (Hymns 5, 6, and 10)

The splendid long Hymn No. 5 dramatizes in its central action
an immortal-mortal relationship, between the goddess of love and
sex and the young hunter Anchises. This parallels the relationships
between Odysseus and Circe and Odysseus and Calypso. The Ithacan,
however, wins the willing love of two goddesses, and he breaks off
his extended affairs with them, whereas Aphrodite is constrained,
by Zeus, to desire the Dardanian prince, whom she infatuates, then
leaves after a single bout of love-making.

Hymn No. 6 to Aphrodite attaches to the sex-goddess a series
of hapax epithets: xrysostçcanoj, Ñlikoblçcaroj, and glykymeå-
lixoj. Of these the middle one is the most interesting. The first,
“golden-crown", fits the conventional goldenness of the goddess'
person as well as that of her and her attendant Seasons' fashion ac-
cessories in the poem's description of the group (ll. 7—13); while
her third epithet simply combines two ideas of pleasurable sensa-
tion, roughly “sweet" (glyky-) plus “soothing" (meilix-). The Ñli-
koblçcaroj, “turned-eyebrow", compound, however, refers to the
physiognomic phenomenon of the goddess' seductive look, rather
than reaction in a viewer. Of course she does have an effect, even
in mortal disguise — upon awestruck Anchises, for example, in
Hymn No. 5 (ll. 84—91). This compound adds detail to elaborate
our view of her, adding to her lower-facial expression, her notorious
coy smiles. Eye contact, we might note out, is more important as a
bilateral interpersonal event than a smile, in fact, since a gorgeous
person can smile for everyone yet at no one, whereas a batted eye
meeting a lover's gaze is already inchoate intercourse, as many a
poet has known. The Iliad-poet remarked lovers' sweet talk; but this
epithet notes erotic glance and gaze.

The even briefer Hymn No. 10, “To Aphrodite" likewise situa-
tes the seat and/or source of “desire" in the upper face: ñc' ímert~
… pros3p@.
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All of this lets us better read details elsewhere. In a memorable
sequence of Iliad 3, Helen sees through Aphrodite's disguise as an
old wool-working woman (3.386—388), which in itself may mock
Athena (whose name her darling Paris later will take in vain, 439).
First Helen feels something in her uymÃj, then notices, in order, the
goddess' “very beautiful neck, and desirable breasts, and glistening
eyes" (Ómmata marmaåronta, 397). In the major Hymn Aphrodite
also disguised herself, in that case as a bejeweled Phrygian princess,
so that Anchises might not be stunned if he perceived her in (his)
eyes m0 min tarb0seien ñn Ícualmoìsi no0saj, 83); and later,
just before they go to bed together, she turns aside and casts her
beautiful eyes down (metastrecueìsa kat' Ómmata kal2 balo‡-
sa, 156).

Returning to No. 6 we recall its mention of the seductive dance
(xorÁj ímeroeåj) of the goddess and her companion Charites (ll.
13—14). We may consequently note a likely irony in the scanda-
lous myth of her adultery and its exposure in Odyssey 8. The bard
Demodocus' account accompanies a kind of ballet (as we infer if
we connect the dancing of 258—265 with the reported song and the
duet dance with a ball that follows at 370—379). The principal nar-
rative song-and-dance concludes with a scene reprising Aphrodite
and those companion “Graces". After the divine adulteress' speedy
retreat to the friendly confines of Paphos her charming sisters clean
her up and give her fresh clothing, doing the best they can to efface
her sensational embarrassment (362—366).

Dances in fact are quite common in the Hymns. We find them
not only where we would expect them, in ones to musical Apollo
(No. 3, at l. 149 and probably 158—164) and his equally talented
twin Artemis (No. 27, at ll. 16—20), and to Dionysus (No. 26, ll.
9—10), but also where noisy rites honor the mother gods (Nos. 14,
ll. 3—5, and 30, ll. 13—16). Pan, too, leads dances of high country
nymphs (No. 19, ll. 19—31).

ATHENA (Hymns 11 and 28; also 20 to Hephaestus)

In Hymn No. 11, the first of the two to her, Pallas Athena mat-
ter-of-factly shares jurisdiction over warfare with Ares, whom in the
Iliad she treats with relentless spite, unforgettably so in Books 5
(755—853, and 21 391—415). Addionally, however, she protects (a
gnomic aorist) an armed people going out (to battle) and coming
home (ñrrÿsato laÁn øÃntÀ te nisÃmenÃn te, 4). Homecoming is
thus part of her province, not of her violent brother's, who is in fact
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allied with Odysseus' enemies at Troy, on his way home, and (in
the Suitors) at his besieged home. Nevertheless, with the help of
Athena, unaware of it though he often is, he gets through it all safe.
No. 28, the second, longer Hymn to Athena attributes to her, when
she rushes down from Zeus' presence on Olympus, the power to stir
the sea up with her mighty spear but also, suddenly, to restrain it
(713). The first action, causing heavy seas, certainly is consistent
with her attack upon sacrilegious Little Ajax, as reported to Mene-
laus by Proteus in Odyssey 4 (499—511), where Poseidon finished
off the blasphemous villain; in this case uncle and niece collaborate,
as in the prologue of Euripides' Trojan Women. Athena's other, op-
posite function fits the calming of the sea in Odyssey 5 when
Odysseus floats and swims to Scheria (382—387). An anonymous
River-god, to whom the sea-weary hero prays not only stems his
own seaward current but also lulls the outward sea (444—453). We
may suspect that Athena, who is explicitly active immediately both
before and after this act of divine mercy (5.427 and 437, then
491—493), has influenced the indigenous river.19 She also may
have prompted the deified mortal princess Ino, now sea-goddess
Leucothea, to pity help the hero earlier (333—353). She lends him
a piece of woven work, Athena's work, namely a miraculous veil
(kr0demnon) that Odysseus later uses as a kind of life-saver when
the wreckage of his raft no longer serves so well (373—375) and
then returns to her on a timely wave of the sea (458—462) — con-
trolled now by Athena. At very least the two goddesses are coope-
rating against Poseidon.

A repeated simile in the Odyssey pairs Athena and Hephaestus
as co-inspirers of xaråenta … ¿rga, objects that they make pleas-
ing by gilding silver (6.232—234 = 23.159—161). They therefore
share not only high technique and artistry that give pleasure (like
the found-gifts of Hermes I discussed earlier), but also the mental
characteristic métij; for in Hymn No. 20, where Hephaestus is
likewise closely associated with Athena, he bears the hapax epithet
klytÃmhtij (1) as well as his epic one klytotçxnhj (5). In this
poem of a mere eight hexameters we find the unique assertion that,
before Hephaestus taught them, men lived in caves, like beasts —
and like Cyclopes; but thereafter they dwell satisfactorily in their
own homes (e†khloi … ñnÆ || scetçroisi dÃmoisin, 7).

Readers of Aeschylus are familiar with a different history of
human technical advancement, where Hephaestus' element fire is
equally important, but where Prometheus is the culture hero.20 Hymn
No. 20, however, may reflect an early and prevailing Athenian tra-
dition that stresses Hephaestus' importance, evident in local myth,
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in cult, and in iconography. The Fire-god's central role in this alter-
native account parallels his anonymous involvement in the Odys-
sey's Polyphemus episode, where fire, which the Cyclops seemingly
used only to light his cave, becomes technological. Odysseus fire-
-hardens an already hard piece of Athena's olive wood in order to
make it into a cunning though brutal surgical instrument to blind
the Cyclops, then later reheats the point to a glow, so as to caute-
rize the emptied eye-socket! (Odysseus needs to keep the monster
alive, of course, so that he may remove the huge stone blocking the
remaining Ithacans' egress.) To make us think of Hephaestus, with
whom Odysseus identifies himself, one of the hero's own multi-
-verse similes, very rare elsewhere in the Apologue of Books 9—
12, describes the sizzling sound of the gruesome blinding to one
from that god's special craft, metallurgy, when a bronze-smith tem-
pers a newly forged iron axe-head or adze by dipping it into cold
water (Od. 9.391—393). Odysseus will indeed by means of that
fiery stake escape hopeless existence in that dreadful cave for a
happier life in his own home, though it will take him many years to
get there.

POSEIDON (Hymn 22)

Before we conclude, I should add something more about the
sea and about Sea-god-in-chief Poseidon, addressed in Hymn No.
22. There we are told other gods allow him the honor “to be tamer
of horses and savior of ships" (æppwn te dmhtér' ¿menai swtérÀ
te nh%n, 5). Though both phrases here may look like standard epi-
thets, they are in fact each unique for early hexameter, pointing
informatively to powers of the Black-haired Earth-shaker that heroic
narration shows us in his action or motivated inaction, yet without
explicitly assigning to Poseidon these functions within the epics. In-
deed, the god is anything but ship-saver either in the Odyssey or in
the alternative tradition about his sympathies in the Trojan War that
the divine prologue to Euripides' Trojan Women reflects, according
to which Poseidon never favored the Greeks in the war. On the
other hand, Poseidon's friendly involvement with certain horses and
horsemen are manifold (for example, with his grandson Nestor), but
so are unfriendly relations with the conspicuous non-horsemen Odys-
seus and his son.21
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CONCLUSION

This last Hymn is representative. From the seven lines of this
little “Homeric" poem we gain background to complications and so-
metimes incongruities in the extant “Homeric" epics, as we have
done also from others of the Hymns collection. The Hymns indicate
areas of interest and styles of intervention for various gods as they
were revered or feared over several early-historic generations, from
the time the earliest Hymns were composed and transcribed down to
ca. 500 BCE. Even if, like some of the others, the last one I discus-
sed, to Poseidon, postdates creation of the extant Odyssey, it and
they demonstrate belief about supernatural forces and personalities
that contemporary and near-contemporary ancient Greeks shared
with the Odyssey-poet, whose polytheological narrative I am under-
taking to comprehend with the aid of these Hymns and of icono-
graphic evidence from visual arts of the same centuries.

1 On dating see R. Janko, Homer, Hesiod and the Hymns. Diachronic Deve-
lopment in Epic Diction (Cambridge University Press 1982) and more recently Ken
Dowden, “The Epic Tradition in Greece", pp. 193—195, in R. L. Fowler, ed.,
Cambridge Companion to Homer (Cambridge University Press 2004).

This paper is an amplified version of my conference paper entitled “The Offi-
ces of Olympus" presented April 2008 at the annual meeting of the Classical Asso-
ciation of the Middle West and South in Tucson, Arizona, U.S.A.

2 In Iliad he is mentioned in Diomedes' account of his persecutor Lycurgus
at 6.130—140, in Odyssey as involved in the execution of Ariadne at 11.324—325.
The Hephaestian urn that eventually contained Achilles' and Patroclus' ashes was a
gift of Dionysus to Thetis (Od. 24,74—7r), as a thank-you for her protection when
he fled underwater from Lycurgus (Il. 6.136—137)?

3 Later literature connects him with another priest of Apollo, Anius of Delos,
son, too, of Apollo but also (on his mother's side) great-grandson of Dionysus.
Anius s begot three daughters Oino, Elais, and Spermo, who were drafted by Aga-
memnon and miraculously provisioned the Achaean expeditionary force at Troy
with the “Mediterranean triad" of staple foods. Here, as in the Odyssey reference,
Apollo seems to be the primary source of wine — and olive oil and grain! In the
Iliad, the viniferous island of Lemnos. Confusing and often contradictory traditions
about Orpheus in relation to “Apollo" and “Dionysus" suggest that in Thrace and
on some Aegean islands a god who had some characteristics of each lies in the pre-
-literary background. (Apollo—Dionysus—Zeus relations are, of course, a huge topic,
hardly to be covered here.)

4 He was Apollo's son by a daughter of Staphylus, “Grapes", a mortal son of
the Wine-god, who perhaps bearing the same conceptual relationship to Dionysus
as Persephone does to Demeter. Anius in turn sired three daughters, Oino, Elais,
and Spermo who were drafted by Agamemnon and miraculously provisioned the
Achaean expeditionary force at Troy with the “Mediterranean triad" of staple
foods, respectively wine, olive and its oil, and grain.

5 Dim memory of viticultural prehistory might well trace the cultivated gra-
pevine to Thrace, whence it spread from a homeland east of the Black Sea by way
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of the central Balkans or across northern Anatolia. See Patrick E. McGovern, An-
cient Wine. The Search for the Origins of Viticulture (Princeton and Oxford 2007).

6 Nestor's generous reception of Telemachus and “Mentor" in Book 3(34—
370)113—318) is a concrete instance — as is the young prince's welcome of
“Mentes" in Book 1!

7 These include the well-known kylix by Exekias in Munich (M2044; Beaz-
ley Archive 310403) that depicts the god alone on a ship — the pirate ship?

8 Laurels appear in “Homeric" epic only at Od. 9.183, hanging over the en-
trance to Polyphemus' cave, in a land that abounds in untilled grain fields and wild
grapevines (9.110—111 and 357—358). The rain of Zeus makes them flourish (111
and 358). For oracular laurel stands below Parnassus see Hymn 3, ll. 395—396.

9 Here ñlaìai is a lectio difficilis, to which a “correction" Ñtaìrai has
occasionally been preferred (e.g., in Ebeling's 1885 Lexicon Homericum, there un-
derstood to refer to nymphs). However, the later parallel statement, also rather
unexpected, that not one of the birds gave Demeter any news of her daughter (line
45; see the formulaic lines that precede, 22 and 44) suggests that trees rather than
anthropomorphic nymphs are likelier for line 23.

10 The Homeric Hymn to Demeter (Oxford 1974), pp. 154—155. He compa-
res the non-barking dogs in Hymn No. 4 to Hermes, ll. 143—145, where gods and
mortals are likewise mentioned. Dogs, however, are regularly associated with that
god, whereas olive “belongs" to Athena and the significant bird to Zeus, Apollo,
and (in the Odyssey) Athena.

11 Furthermore, Odysseus uses some poplar timber for the substantial raft he
makes to sail from Calypso's island (5.238—240), using Athena's shipwright skill
and an axe with a handle of her olive-wood.

12 In the Doloneia Athena takes the form of a heron (ñrwdiÃj), “heron", a
species named only here in epic (Il. 10.174—276), which Odysseus and Diomedes
do not see in the dark of night, only hear its cry as a sign of her presence and sup-
port. This, like the rest of this incongruous book, seems more Odyssean than Iliadic.

13 On the distinctively Athenian features and overall character of the Odyssey,
see Erwin Cook, The Odyssey in Athens. Myths of Cultural Origins (Cornell Uni-
versity Press 1995).

14 Other Olympian goddesses in this broad category, though mourners, are
not prototypical mournful mothers. Aphrodite is not the mother of Adonis, nor Ar-
temis of Hippolytus. Both do have similar wild animal associations, Artemis gene-
rally, Aphrodite in Hymn No. 5 (l. 70—71: wolves and lions, bears and panthers).
Semele's son Dionysus, as we see in Hymn No. 7, has power to manifest bear and
lion.

15 Dreams and sleep may be thought to be more Hermes' than Apollo's pro-
vince. In fact, in Odyssey, Athena sends sleep (1.363—364, 5.492—494, 16.450—
451, 19.603—604 20.55) and dreams (4.795—839 and probably the one Penelope
recounts in Book 19) — a typical instance of how several Olympians' energies
converge in the cause of Odysseus and Penelope.

16 The exceptions are in the exordium to the Iliad's Catalogue of Ships (Il.
2.484—493), which seems to belong to the same Boeotian tradition as the Theo-
gony of Hesiod, claiming a bevy of non-deceptive patronesses where multiple Mu-
ses seem to guarantee not variety in art but consensus and truth.

17 We can only guess how horses and chariots figured in the episodes of the
Aethiopis introducing, magnifying, and eliminating Penthesileia. When Achilles
finally catches and kills her she seems, from Exekias' and other painters' represen-
tations, to have been unhorsed.
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18 The painter of a Black-figure wine jug in Sweden (at the Millesg¤rden
Museum; Beazley Archive No. 230562) understood this, and the involvement of
Hermes, the Ithacan hero's maternal great-grandfather, in such an enterprise. He
depicted that god leading Odysseus' way to safety, left-to-right under a big ram,
even though the text of Odyssey 9 nowhere mentions Hermes.

19 She also may have prompted the deified mortal princess Ino, now sea-god-
dess Leucothea, to pity help the hero earlier (333—353). She lends him a piece of
woven work, Athena's work, namely a miraculous veil (kr0demnon) that Odysseus
later uses as a kind of life-saver when the wreckage of his raft no longer serves so
well (373—375) and then returns to her on a timely wave of the sea (458—462) —
controlled now by Athena. At very least the two goddesses are cooperating against
Poseidon.

20 Although the Aeschylean Prometheus Bound has been extremely important
for subsequent literary history, its contemporary impact — whenever we date it and
the trilogy to which it belonged — was relatively modest. Indeed, for a supposed
potter's god, the Titan appears with remarkable infrequency in Attic vase-painting.

21 In the Iliad Odysseus never appears in a chariot, unless clumsily in the du-
bious Doloneia of Book 10 (see 498—514; Diomedes takes over at 528). In the
Odyssey Telemachus is a precocious sailor but no charioteer; driving is left to Nes-
tor's son Peisistratus, at least on the journey inland to Lacedaemon (3.481—494).
Later Odysseus' son tactfully refuses Menelaus' offer of gift horses (4.601—608).
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UDC 17.022 Socrates

Livio Rossetti

SOCRATE ENKRATES

Grosso modo sappiamo tutti che Socrate rigettava l'idea di
akrasia, praticava il suo contrario, l'enkrateia, e si adoperava per
indurre anche gli altri a praticarla. Ci si chiede però se sia possibile
attribuire al filosofo una presa di posizione così significativa. Infatti
sappiamo altrettanto bene che la comunità scientifica ha elaborato
tenacissime riserve contro la possibilità di identificare la sua perso-
nalità culturale con ragionevole precisione. Da parte mia ho a lungo
contrastato un simile scetticismo metodologico, ma non mi propon-
go di ritornare su questo punto, quanto piuttosto di dimostrare che,
nel fare della enkrateia un ideale e una regola di vita, Socrate andò
contro un costume molto ben radicato in Grecia e perciò fu enorme-
mente innovativo. Al tempo stesso mi pare desiderabile delineare un
breve profilo storiografico allo scopo di mostrare, anzitutto, che Kier-
kegaard e Nietzsche per primi misero in evidenza questo aspetto
dell'opera di Socrate e la sua straordinaria importanza per i destini
dell'Occidente, e così pure allo scopo di segnalare due studi pubbli-
cati negli anni Settanta che, a mio avviso, hanno dato un contributo
di particolare rilievo alla comprensione di questo qualificante aspet-
to dell'opera di Socrate. Mi riferisco a un libro dell'italiano Sarri e
a uno dell'inglese Dover, con opere uscite quasi contemporanea-
mente nel corso degli anni Settanta.

Per cominciare, propongo di dire qualcosa sul conto di Kierke-
gaard e Nietzsche. Tutti e due si concentrarono, come è noto, sul la-
to rivoluzionario dell'insegnamento di Socrate e sul formidabile im-
patto che la meteora Socrate poté avere sulla filosofia occidentale. Il
primo notoriamente sostenne (in Aut Aut, non nel Saggio sul con-
cetto di ironia) che lo “stadio estetico" è da interpretare come una
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forma di disperazione, che lo “stadio religioso" è interpretabile co-
me espressione di una concezione tragica dell'esistenza (l'uomo è
perduto, se non interviene la fede a dargli una nuova speranza in
extremis), e che invece lo “stadio etico", ben esemplificato da Soc-
rate, è portatore di un eccesso di ottimismo, e di conseguenza risulta
ingannevole allorché alimenta la speranza che, per riuscire a vivere
bene, si richieda unicamente un po' di buona volontà. Socrate —
così ragionava Kierkegaard — non conobbe l'idea di peccato e
questo lo rese, in certo qual modo, superficiale. Nietzsche, dal canto
suo, giunse a una conclusione analoga per il fatto di imputare a
Socrate quel primato della razionalità apollinea che uccide la spon-
taneità (il dionisiaco) e alimenta illusioni ingannevoli.

L'implicito dei loro rilievi era che Socrate ebbe non il merito
ma il demerito di aver introdotto tra i filosofi e nel costume una
tensione etica e, in particolare, delle aspettative sui benefici che tale
tensione poteva dare, insomma una forma mentis che non aveva
precedenti nella grecità anteriore.

In effetti, quando Socrate si dedicava a rimproverare gli atenie-
si dicendo loro “non vi vergognate di curare tanto il vostro corpo, e
tanto poco la vostra anima?" manifestamente confidava di riuscire a
intaccare un loro ben stabilito costume. Non meno eloquente è
l'aneddoto di Zopiro, raccontato da Fedone nel dialogo omonimo:
Zopiro pretende di essere un buon fisionomico e, posto di fronte a
un ritratto di Socrate, non esita a dire che questi dovrebbe essere un
libidinosus, più precisamente un paiderastÃj. I socratici lo conte-
stano animatamente, Alcibiade vorrebbe addirittura picchiarlo; Zopi-
ro, a sua volta, allo scopo di chiarire la sua posizione, chiede di in-
contrare Socrate, di vederlo. Vanno tutti insieme dal maestro e Zo-
piro, non appena vede il filosofo, conferma senza esitazioni la sua
diagnosi. Ricominciano le manifestazioni di insofferenza dei socrati-
ci, ma il filosofo si intromette con queste parole: paÿsasue ÑtaåroiÞ
eømå gar, ñpçxw dev, id est (così traduce Giovanni Cassiano in Con-
lationes XIII 5.3 = fr. 11 Rossetti,1 non riportato in Giannantoni
SSR) quiescite, o sodales: etenim sum, sed contineo. “Amici miei,
calmatevi, deponete l'ira, perché questo forestiero ha proprio ragio-
ne. In effetti io sono il tipo d'uomo che lui dice, solo che mi con-
tengo e, di conseguenza, voi non vi accorgete delle pulsioni che io
sistematicamente reprimo." Chiaramente si tratta di un evento perce-
pito come oltremodo significativo, tale da farsi portatore di un mes-
saggio ritenuto utile per gli altri.
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L'ottimismo socratico sulla capacità di esercitare un efficace
controllo sulle passioni (quello che suscitò la diffidenza di Kierke-
gaard e Nietzsche) subì un interessante processo di radicalizzazione
ad opera di un personaggio insospettabile, Aristippo, come si evince
da una serie di aneddoti molto omogenei ed eloquenti:

— Aristippo amava dire: “Posseggo Laide, non ne sono posse-
duto!"

— Aristippo viaggiava in nave ed ebbe sentore di una congiura
volta ad ucciderlo per potergli prendere il molto oro che portava
con sé. Allora con grande enfasi si presentò sulla tolda della nave,
vestito dei suoi abiti migliori e con il sacco delle monete d'oro in
mano. In un attimo prese e gettò il gruzzolo in mare, creando un
prevedibile scompiglio tra i marinai. Spiegazione: il denaro lo ap-
prezzo finché mi è utile per vivere ma, se mi deve causare la morte,
me ne libero senza pensarci nemmeno un momento!

— Aristippo si avvicinò a Socrate e altri socratici vestito di
una clamide preziosissima. Giunto il momento di sedersi, Socrate lo
provocò, sputando sul sedile sul quale il ricco allievo avrebbe dovu-
to sedersi. Tutti si chiesero cosa avrebbe fatto Aristippo, ma lui, im-
perturbabile, si sedette accanto al maestro accettando di sporcarsi,
perché ammetteva di apprezzare l'abito di pregio, ma apprezzava
ancora di più la frequentazione del grande Socrate.2

Di nuovo, prende forma l'idea che sia tutto sommato facile es-
sere virtuosi ed esercitare un efficiente controllo sulle passioni, e si
ammetterà che si tratta di un'idea non documentata per epoche ante-
riori. Con riferimento a Kierkegaard è dunque pertinente osservare
che questi non ha esitato a ravvisare in Socrate un rappresentante
eminente dell'eccesso di ottimismo fondato sull'etica. Avrebbe po-
tuto spingersi ad affermare che uno dei fondamentali modelli etici
sui quali si è costruita la cultura occidentale è stato letteralmente
'inventato' da Socrate. Si deve d'altronde osservare che in Aut Aut
la figura di Socrate, lungi dal campeggiare come nel saggio sull'iro-
nia, viene evocata sempre e solo di passaggio, senza insistervi,
quasi che l'autore temessi di profanare un'immagine consacrata. Ri-
mane, però, che come Don Giovanni è l'emblema della condotta
che incarna lo stile di vita estetico, così Socrate è l'emblema del vi-
vere etico.

Un passo inequivocabilmente ulteriore si deve a Nietzsche, per
il quale la cura posta nel filtrare, razionalizzare la condotta e sotto-
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porla a regole e controlli è un comportamento condannabile in
quanto soffoca la libertà, la genuinità, la volontà di potenza. In ulti-
ma istanza, è espressione della congiura dei deboli contro i forti.
Ora ciò che qui interessa è che Socrate venga considerato responsa-
bile di una svolta di enorme portata, impressa non semplicemente
agli ideali di vita, ma alla strutturazione delle dinamiche soggettive,
alla fissazione dei valori e dei modelli di comportamento. Sarebbe
stato Socrate a inculcare, con grande efficacia, l'idea che non vada
bene permettersi qualsiasi libertà, che bisogna sapersi controllare e
che, di conseguenza, il dionisiaco sia da condannare senza riserve.
È da allora che, secondo Nietzsche, l'idea ha messo radici, non sen-
za produrre effetti (negativi!) addirittura per millenni. Nietzsche è
dunque di gran lunga più esplicito di Kierkegaard nell'affermare
che Socrate fu portatore di una svolta storica così vistosa e di così
grande portata da superare di slancio le posteriori perplessità sto-
riografiche intorno alla divergenza tra le fonti che ci informano su
di lui.

In effetti è significativo il fatto che sul conto del filosofo sia
problematico arrivare a stabilire se fu sostenitore dell'intellettuali-
smo etico o della tesi dell'unità delle virtù, mentre le cose vanno di
gran lunga meglio (in quanto siamo in grado di raggiungere una vir-
tuale certezza) allorché proviamo a identificare le radicali modifiche
da lui apportate nella concezione dell'uomo, cioè le autentiche svol-
te di civiltà che sono legate alla figura di Socrate, e che conferisco-
no al filosofo un'identità infinitamente più spiccata e, a suo modo,
più precisa.

Spiace dover constatare che le intuizioni di Kierkegaard e Nie-
tzsche siano state, per così dire, archiviate dalla comunità scientifica
come un patrimonio pregiato ma, al tempo stesso, non più attuale,
quindi incapace di contribuire in qualche modo alla riflessione attu-
almente in corso su Socrate. In realtà, ritornando a riflettere sulle
loro intuizioni, mi è accaduto di stabilire, per prima cosa, un'analo-
gia con un altro libro molto più recente e, certo non così famoso
come Aut Aut o la Genealogia della morale. Si tratta del Socrate e
la genesi storica dell'idea occidentale di anima di Francesco Sarri,
che è stato pubblicato a Roma nel 1975 e poi di nuovo a Milano nel
1997, un libro fondato su felici indicazioni di metodo: di fronte ai
dubbi sulla possibilità di dire qualcosa di sensato su Socrate, l'au-
tore prospettava la possibilità di frugare sulle svolte legate alla figu-
ra di Socrate, e su una in particolare. Possiamo ammettere, egli di-
ceva, che ricavare dalle testimonianze indicazioni univoche sugli in-
segnamenti del filosofo sia problematico, però siamo in grado di os-
servare come è cambiato il panorama delle proposte culturali tra pri-
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ma e dopo Socrate e, su questa base, un uso prudente del post hoc,
ergo propter hoc offre grandi opportunità per uscire dalle secche
della “questione socratica".

Anche la prospettiva sviluppata da Sarri aveva significative
frecce al suo arco perché, mentre Democrito in un famoso fram-
mento (peraltro isolato) proponeva di fare l'anima responsabile della
cura del corpo, Socrate ha all'incirca invertito i termini della que-
stione. Infatti ha insisto piuttosto sul primato dell'anima sul corpo,
sulla sua maggiore importanza, quindi sull'irragionevolezza del pre-
occuparsi del corpo più che dell'anima. Dopotutto l'immagine che
noi abbiamo del corpo di Socrate è l'immagine di un corpo non cu-
rato ma, a essere più precisi, trascurato, e pertanto comprensibil-
mente segnato da vistosi inestetismi (in primis il ventre prominen-
te). Ora questa idea di cura (therapeia) non è solo attribuita a Soc-
rate da Platone in un famoso passo dell'Apologia (29de) connotato
dall'iteratività (29d6: lçgwn oÜÀper eÄwota, dicendo, come al suo
solito),3 non costituisce soltanto l'idea centrale del Clitofonte (e, più
in generale, di un logos protreptikos che svariate fonti associano
alla figura di Socrate e, sottolineo, a nessun'altra), non trova soltan-
to un preciso riscontro in un passo del De elocutione dello Pseudo-
-Demetrio (296—7, solo in parte corrispondente al fr. VI A 31 Giann-
antoni), ma ha dalla sua un argomento che trascende l'esplorazione
delle testimonianze dirette. Infatti l'idea del primato dell'anima e
della cura dell'anima semplicemente non è attestato per epoche o
autori anteriori a Socrate, mentre ricorre con larghezza nei testi dei
suoi allievi quale idea già ben assestata e familiare ai loro occhi. La
circostanza costituisce un indizio molto rassicurante intorno alla
possibilità di ravvisare in Socrate colui che, con ogni verosimiglian-
za, ha introdotto una simile idea, instillandola nei suoi frequentatori
abituali con tale forza da ottenere che gli allievi la vivessero e pre-
sentassero come un'idea ormai ben stabilita. Ora con ciò comincia-
mo a liberarci dalle complicazioni, non di rado artificiose, della
“questione socratica" perché perveniamo a “mettere le mani" su un
insegnamento molto caratterizzato, qualificante, coerente con la fi-
gura del filosofo e per la cui paternità c'è un solo candidato: Socra-
te stesso.
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Il contributo di Sarri è rimasto sostanzialmente isolato. È stato,
invero, ripreso da Giovanni Reale in un suo libro (Socrate, 2000),
ma non ha dato luogo a ricerche comparabili su altre idee verosimil-
mente entrate in circolo per merito di Socrate. Eppure si tratta di
una prospettiva di ricerca davvero promettente. Si noti, per comin-
ciare, la notevole affinità che sussiste fra le tesi del Sarri e le intui-
zioni storiografiche di Kierkegaard e (soprattutto) di Nietzsche. Tut-
ti e tre questi autori hanno guardato non ai possibili dubbi sulla dif-
ferenza di sfumature tra fonte e fonte, non alle insidie della cosid-
detta questione socratica, ma a un fenomeno macroscopico che con
ogni verosimiglianza è strettamente legato alla figura di Socrate e
che è rappresentativo perché, a quanto pare, Socrate ha saputo im-
porre un importante e fortunatissimo cambiamento di prospettiva nel
modo di guardare all'anima e di concepire la condotta ragionevole
(ossia di configurare l'ideale etico). Se Kierkegaard e Nietzsche par-
larono di un moralismo fin troppo ottimistico, anzi ai limiti del-
l'ipocrisia, Sarri — che, d'altronde, non menziona né l'uno né l'al-
tro — ha attribuito a Socrate un'idea di anima che viene immediata-
mente impiegata per predicare l'ñgkrÀteia: il contrario dell'Èkra-
såa, il controllo di sé e in particolare delle passioni, il rigore nella
condotta. Fra le svolte che ognuno dei tre ha proposto di associare
alla figura di Socrate è pertanto agevole intravedere una sostanziale
convergenza, e ne inferisco che su questa strada può ben esserci an-
cora un percorso da fare, qualcos'altro da scoprire. Così in questo
contributo — col quale mi onoro di contribuire a far festa attorno a
Ksenija Gadjanski insieme con allievi e colleghi serbi e di altri pae-
si — propongo di avviare un percorso quanto meno paragonabile a
quello intrapreso, circa trentacinque anni fa, dal Sarri e particolar-
mente vicino a quello di Kierkegaard e Nietzsche.

Lo farò avvalendomi di un altro contributo di decisiva impor-
tanza, il magistrale Greek Popular Morality di Sir Kenneth J. Dover
(Oxford, Blackwell, 1974; tr. it. Brescia, Paideia, 1984). C'è un'idea
che quel libro ha imposto in modo molto convincente, l'idea che la
Grecia classica abbia sviluppato una grande familiarità con i vizi del
volere e svariati altri condizionamenti. Il capitolo più ampio di quel
suo libro è per l'appunto il terzo, intitolato “Determinants of moral
capacity", e qui si parla dei condizionamenti attribuiti alla natura
umana, all'ereditarietà, al sesso, all'età, allo status (essere ricco o
povero, di città o di campagna, libero o schiavo), alle facoltà intel-
lettive (in particolare alla salute mentale), all'intervento divino e in-
fine alla responsabilità morale, con paragrafi su come si discuteva
di responsabilità e vizi del volere nei tribunali attici, sull'errore (ha-
martema) e altri aspetti. Bene, questo capitolo è oltremodo convin-
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cente, a mio avviso, nel farci capire che gli antichi greci avevano
sviluppato una formidabile propensione — direi anzi una diffusa
educazione — a riconoscere il peso dei condizionamenti più diversi,
per cui l'agente poteva contare su un vasto campionario si possibili
circostanze attenuanti alle quali appellarsi quasi in ogni momento.

Alla luce di quel capitolo mi fu facile, qualche anno più tardi,
rileggere gli esordi dell'Odissea e considerare che già lì, nel conte-
sto del “concilio degli dei", è addirittura Zeus ad esordire afferman-
do che i mortali “ci fanno torto allorché Ñq âmçon cÀsi kÀk' ¿mme-
nai (allorché dicono che i mali vengono a loro da noi dei); infatti,
se essi Ëlg' ekoysin, se a loro accade di soffrire, è per via delle lo-
ro stesse prevaricazioni ŒpÇr mÃrwn. Ma i mortali ueoŸj aøtiÃon-
tai, accusano noi, le divinità olimpiche, in mala fede, se la prendo-
no con noi per i loro mali, come se non sapessero che quei mali di-
pendono, in realtà, dalle loro stesse malefatte".

Si può ben dire che l'insegnamento implicito del primo libro
dell'Odissea sia stato raccolto. Anche Solone, infatti, ha apertamen-
te sostenuto che non è giusto imputare i propri mali agli dei, e
l'idea che ci sia della malafede in chi giustifica la propria condotta
attribuendone la responsabilità agli dei ricompare, di nuovo, nel-
l'Elena di Euripide, nelle Nuvole di Aristofane, ed anche in Demo-
crito.4

Ciò che conferisce importanza a queste ripetute messe in guar-
dia è la constatazione che, come lo stesso Dover ha documentato tra
i primi, non per questo gli oratori attici dei tempi di Platone si
astennero dal fare appello a un espediente argomentativo che era
stato oggetto di molteplici censure da Omero in poi. Segno, io direi,
che gli attacchi non seppero scalfire un costume fin troppo ben sta-
bilito. Dopotutto era stato lo stesso politeismo ad alimentare la pro-
pensione a postulare un intervento divino ogniqualvolta qualcosa
appare inspiegabile. Ciò dipende dal fatto che le singole divinità
vengono caratterizzate in base al tipo di fenomeni più o meno strani
e sorprendenti (non necessariamente spiacevoli) che viene di volta
in volta individuato e per il quale si postula una causalità sovruma-
na. A sua volta il termine pathos per sua natura evoca l'idea di pas-
sività, di cedimento di fronte a una forza preponderante e, di rifles-
so, incoraggia il rinvio a un qualche principio attivo esterno, magari
difficile da identificare e, in ipotesi, irresistibile, che possa essere
assimilato ai vizi del volere, ossia trattato come un fattore derespon-
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sabilizzante. Era dunque l'impianto generale della religione politei-
stica a incoraggiare l'evocazione di molteplici vizi del volere.

Al riguardo posso forse limitarmi a ricordare un caso classico:
il nikÃmai kakoìj, “Il male mi vince", ammesso dalla Medea di
Euripide. Capisco che quel che mi accingo a fare è male, lei dice,
ma il uymÃj è più forte dei miei boyleÿmata (vv. 1077—1080). Di
fronte alla violenza delle emozioni il ragionamento, i consigli e la
voce del buon senso soccombono miseramente.

Ulteriori indizi convergenti emergono dall'esame di alcuni fa-
mosi elogi e auto-elogi d'epoca presocratica, elogi nei quali notiamo
che manca del tutto l'enfasi sull'ñgkrÀteia. Un primo esempio ci
viene offerto da Euripide nell'Ippolito (anno 428). L'eroe è ingiu-
stamente accusato di aver avuto rapporti sessuali con la moglie di
suo padre. Dovendo argomentare che egli non ha per nulla ceduto a
tentazioni di sorta, Ippolito avrebbe potuto rivendicare di essere un
uomo profondamente ñgkratçj; invece, oltre a professare la sua
completa verginità, si limita a rivendicare di essere assennato, con-
trollato, moderato, sophron (v. 995; cf. tÁ s3Vron toœmÃn al v.
1008). Analogamente, allorché nelle Supplici (anno 423 o 422)
Adrasto celebra le virtù degli eroi caduti in battaglia contro Creonte
re di Tebe, egli ha modo di lodare Capaneo per la sua moderazione,
Eteocle perché non è “aggiogato" alle ricchezze (zeyxueìj: v. 877),
Ippomedonte perché “godeva delle virtù virili" (¿xaire prÁj tÈn-
dreìon: v. 885), Partenopeo perché “stava attento a non far nulla di
male" (ñcroÿrei mhdÇn ñqamartÀnein: v. 900), Tideo perché pie-
no di risorse e Meleagro perché uomo di fatti e non di parole. Co-
me si vede, un embrione di controllo delle passioni salta fuori (non
poteva essere diversamente; dopotutto il mito presentava, se non al-
tro, Eracle come modello di serena accettazione del ponos), ma è
ben lungi dal ricevere una particolare enfasi. Si direbbe anzi che
non sia ancora disponibile il concetto o, se si preferisce, il modello
etico del controllo da esercitare su passioni, emozioni e pulsioni va-
rie. Né la situazione cambia nel caso del Palamede di Gorgia. Nel
significativo auto-elogio che figura al § 30, pressoché soltanto l'ag-
gettivo ÈnamÀrthtoj, lett. “immune da passi falsi", ha una qualche
attitudine a richiamare, sia pure solo vagamente, l'idea di un saldo
controllo delle passioni. Del resto già in Omero accade di incontrare
il seguente proclama di Euriclea: “tu sai che il mio cuore è saldo e
indomabile: sarò come una dura roccia, come un pezzo di ferro"
(Od. XIX 493 s.).

Come si vede, la forza d'animo, il coraggio degli eroi, forme
diverse di moderazione e autocontrollo vengono esaltate, ma cerche-
remmo invano qualcosa come il vanto di saper controllare, sotto-
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mettere, reprimere le passioni, o la determinazione di un Socrate nel-
l'esortazione a controllarle, sottometterle e reprimerle. Negli autori
del V secolo non incontriamo nemmeno l'idea che questo sia possi-
bile e che la presunzione di ingovernabilità delle passioni (la tesi
dell'acrasia) sia inattendibile. È significativo che, su questi temi,
nemmeno Tucidide e Aristofane abbiano alcunché da dire.

Se tali furono gli orientamenti più largamente condivisi prima
che emergesse la figura di Socrate, di questi si può dire invece che
ebbe il potere di scompaginare quella forma mentis e di accreditarne
con successo un'altra, quasi opposta a quella, che finì per dispiegare
un'influenza oltremodo durevole.

Abbiamo già visto che robuste evidenze indicano in Socrate il
fautore di un'antropologia e di un'etica profondamente dissonanti da
quella ora abbozzata. Infatti l'enkrateia è parte integrante dell'ato-
pia del Socrate intrepido che non è solo capace di reggere le fatiche
e il freddo — così come, peraltro, il bere e il sonno — senza perde-
re l'autocontrollo ma, come ho brevemente ricordato, sa anche am-
mettere di essere, potenzialmente, uomo pieno di vizi, salvo ad ag-
giungere che è suo costume esercitare un fermo, fermissimo control-
lo su di sé. Sul primo punto la testimonianza principe è il resoconto
fatto da Alcibiade in Plat. Symp. 219d—220d e 223d; sul secondo,
invece, è la storia di Zopiro sopra riferita. In aggiunta potrei richia-
mare, per esempio, noti passi di Senofonte sulla raccomandazione di
non baciare i bei giovanotti perché poi non ci si contiene più.5 Non
moltiplicherò gli aneddoti né i riferimenti (che sono numerosi e
molto omogenei), se non per ricordare che, nei dialoghi, Socrate
viene abitualmente rappresentato come una persona che ben difficil-
mente è sopraffatta dalle emozioni, ma semmai sa esercitare un effi-
cace controllo sulla risposta emotiva degli altri, dei suoi interlocuto-
ri. In effetti, quando si parla di Socrate si vede immediatamente che
cambiano i parametri e il tema del controllo delle emozioni diventa
un elemento costitutivo della sua eccellenza, un vanto specifico.

Rispetto a epoche precedenti (fondamentalmente rispetto al V
secolo) c'è una differenza di enfasi specialmente sull'effettiva capa-
cità di governare le passioni e le emozioni che Socrate dimostrava
di avere con la sua condotta. E si direbbe che, per questa via, ad
Atene abbia fatto irruzione una nuova cultura, non radicata negli
schemi mentali della tradizione anteriore, una maniera non tradizio-
nale (quindi innovativa) di trattare le passioni che le fonti concorda-
no nell'associare alla figura di Socrate, senza che si levino signifi-
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cative voci discordanti. In queste condizioni, come possiamo dubita-
re che Socrate sia stato l'iniziatore di un modo nuovo di guardare
alle passioni? Del resto è con lo stesso Socrate reale che, per quanto
è dato capire, si sono gettate le premesse per la cultura del controllo
delle passioni, quella cultura comprensibilmente combattuta dal Niet-
zsche che ha manifestamente impregnato il modello etico delineato
da Antistene (e, si direbbe, da Fedone) al pari di importanti tessere
dell'etica di Senofonte, poi l'etica aristotelica, epicurea, stoica e, a
seguire, l'etica cristiana specialmente in ambito latino. Un po' di-
verso, semmai, è il caso di Platone in quanto i modelli da lui utiliz-
zati per dare un'idea della condizione umana fanno ancora ampio
spazio all'idea, tradizionale in Grecia, della difficoltà di governare
le passioni. Qui mi basti ricordare che l'anima è pensata, da Plato-
ne, come prigioniera di un corpo tutt'altro che docile ai suoi coman-
di, un corpo dal quale anela a liberarsi, o come un auriga impegnato
a guidare un cavallo nero e un cavallo bianco che sono poco inclini
a lasciarsi guidare: immagini che vanno dunque in altra direzione,
verso una rappresentazione molto più sfumata del problema.

Per queste ragioni non sorprende che al filosofo sia stata attri-
buita anche la teoria del cosiddetto intellettualismo etico, ossia la
tesi secondo cui la fragilità del volere (acrasia) è addirittura impos-
sibile perché nessuno ricerca il male volontariamente, ma la diffe-
renza che intercorre tra una articolata antropologia e un singolo
nucleo dottrinale è ovviamente immensa. Si direbbe, infatti, che ad
acclimatare i Greci all'idea che le passioni sfuggano al controllo
solo se il soggetto non è veramente determinato nel controllarle sia
stato proprio Socrate, e questo perché egli ha elaborato una vera e
propria strategia con cui conseguire il controllo delle passioni. La
tesi dell'impossibilità dell'acrasia significa proprio questo e, con ri-
ferimento a note congetture sulla possibilità che la Medea e l'Ippo-
lito di Euripide fossero concepite come una obiezione alla tesi so-
cratica dell'autocontrollo, in anni ormai lontani ebbi occasione di
osservare che “il modo migliore per confutare le teorie di Socrate
era, in assoluto, proprio quello di mostrargli in atto, mediante la vi-
cenda di un personaggio alle prese con i guai della sua vita, che tal-
volta si danno effettivamente casi di akrasia, con thymos che pre-
vale sulle facoltà intellettive e sulle forme coscienti di razionalizza-
zione del comportamento".6 Di conseguenza si può ben dire che ab-
bia colto nel segno Kierkegaard quando ha parlato di un Socrate che
eccede in ottimismo etico e parte dal presupposto che sia relativa-
mente agevole perseguire la virtù. L'immagine kierkegaardiana di
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Socrate trova il suo fondamento in tratti qualificanti della condotta
del filosofo e si integra molto bene con il quadro interpretativo pre-
cisato da Sarri e Dover. A sua volta l'immagine nicciana del filo-
sofo espande e precisa il punto di vista elaborato da Kierkegaard nel
senso di tentare un rovesciamento e ritornare, di fatto, alla forma
mentis che Socrate la il merito — o il demerito — di aver così effi-
cacemente contrastato.

*

Ho detto che Socrate non dovrebbe essersi limitato a praticare
l'enkrateia a titolo personale, ma dovrebbe aver sviluppato, contem-
poraneamente, modi credibili (vere proprie strategie) per portare
anche gli altri ad esercitare un efficace controllo sulle passioni. In-
fatti abbiamo ottime ragioni per pensare che egli sia stato un ma-
estro non solo per aver praticato l'enkrateia (e per aver suscitato un
diffuso interesse verso questa sua maniera di condurre la propria
vita), ma anche per aver sviluppato modi creativi — e mediamente
efficaci — con i quali indurre gli altri a cambiare le loro abitudini
di vita e portare anche loro ad esercitare un effettivo controllo sulle
passioni. Ora proverò ad approfondire un poco questo punto. In ma-
teria non mancano davvero le evidenze convergenti, solo che esse
vengono solo raramente valorizzate come meritano.

Il loro fulcro è il già ricordato logos protreptikos, una sorta di
slogan che nasconde e insieme rivela una vera e propria strategia
comunicazionale. Cominciamo dunque dal contenuto dichiarativo
del logos protreptikos. Tutti sappiamo che nell'Apologia platonica
Socrate dichiara: “io non posso smettere di filosofare e di esortarvi
secondo il mio solito, e cioè dicendo ogni volta: amico, non ti ver-
gogni di occuparti delle ricchezze, della reputazione e del prestigio
e di non interessarti per niente alla saggezza, alla verità e alla tua
anima? … di trascurare le cose più importanti e tenere in gran conto
le cose di minor valore?" (sintesi di 29de). Questi stessi pensieri ri-
compaiono, in termini molto simili, nel Fedone (64de), dove si af-
ferma che il vero filosofo si preoccupa, appunto, dell'anima, e non
certo del corpo, dei piaceri e del lusso; ricompaiono inoltre in vari
passi dell'Eutidemo (ricordo 280c—281b, dove Socrate argomenta
che è una vergogna possedere delle ricchezze ma non preoccuparsi
di saperle usare correttamente) e soprattutto nel Clitofonte (407b-d e
408d, dove viene riproposto l'invito alla virtù). Si tratta, con ogni
evidenza, di un medesimo giro di pensieri che, comprensibilmente,
di volta in volta assume sfumature differenti, e che non manca di
fare la sua comparsa anche in testi non platonici. Tra questi ultimi
spicca un ampio brano del De elocutione del ps. — Demetrio Fale-
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reo (§ 296—7, solo in parte corrispondente a Socratis et Socratico-
rum Reliquiae VI A 31 Giannantoni), dove vengono confrontati tre
diversi modi di configurare e formulare il logos protreptikos: c'è un
modo tipico di Senofonte, c'è un modo tipico di Aristippo, e c'è un
modo, detto più propriamente socratico, al quale si sarebbero atte-
nuti in particolare Platone e Eschine di Sfetto. Il primo modo consi-
steva nel proporre una blanda considerazione di carattere esortativo
(es. “agli eredi non si dovrebbero lasciare solamente dei beni, ma
anche l'episteme di cui avranno bisogno per saper fare buon uso
delle ricchezze ereditate") e sarebbe stato tipico di Senofonte. Il se-
condo consisteva nel proporre una constatazione paradossale — “gli
uomini usano lasciare ai propri eredi le ricchezze, ma non anche
l'episteme di cui gli eredi hanno bisogno" — e sarebbe stato tipico
di Aristippo ma trova apprezzabili riscontri anche in un frammento
di Euclide di Megara (il fr. II A 21 Giannantoni). Il terzo sarebbe
consistito nel trasformare l'esortazione in una situazione dialogica e
più precisamente in una successione di domande che Socrate rivolge
all'interlocutore con l'evidente proposito di metterlo in difficoltà e,
con ciò stesso, di fargli percepire il bisogno di paideia e sarebbe
stato il modo più propriamente socratico, coltivato in particolare da
Eschine e Platone.

Quest'ultimo testo è decisivo nell'aiutarci a capire che il logos
protreptikos, pur prestandosi ad essere configurato anche come un'af-
fermazione di carattere generale o come una esortazione, dispiegava
al meglio le sue potenzialità quando si configurava come una situa-
zione, una conversazione: più precisamente, un modo di pilotare la
conversazione con l'obiettivo di mettere in luce una contraddizione
pragmatica dell'interlocutore, quindi di mettere questi in difficoltà e
fargli avvertire l'esigenza di una migliore formazione (paideia) o
addirittura l'esigenza di cambiare vita (metanoia). Il caso di Alci-
biade che è preda delle passioni è particolarmente rappresentativo
perché, nelle conversazioni con lui, Socrate avrebbe profuso le sue
migliori energie per fargli percepire l'assurdità della sua condotta e
dei criteri ai quali egli si attiene abitualmente. Socrate — dichiara
lo stesso Alcibiade in Plat. Symp. 216a, b — “mi costringe ad am-
mettere che, pur avendo molte mancanze, io non mi prendo cura di
me stesso" e invece “mi lascio avvincere dagli onori che la moltitu-
dine tributa". Il filosofo otteneva, in tal modo, di liberare energie, di
far percepire ai suoi interlocutori l'esigenza di vivere una vita più
controllata, più sobria, dunque di far percepire la paideia, la meta-
noia e in particolare il dominio delle passioni come desiderabili, e
di sviluppare energie interiori orientate a raggiungere l'obiettivo di
attuare forme di effettivo dominio delle passioni. Le fonti ci pro-
pongono anche la rappresentazione dei modi con cui Socrate si sfor-
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zava di incrinare le (false) sicurezze di Alcibiade: la dobbiamo ad
Eschine di Sfetto (in ciò che si è salvato del suo Alcibiade). Ma ele-
menti di questa cultura — che tendiamo ad associare in particolar
modo a Antistene e poi a Diogene di Sinope — sono ampiamente
documentati anche nei Socratica di Senofonte, nello Zopiro di Fe-
done e in una quantità di altre fonti minori sulle quale ora riterrei di
non dovermi diffondere.

Ora tutto ciò dimostra che i Socratici furono molto attivi nel far
conoscere questo aspetto della personalità del loro maestro e, al
tempo stesso, questo suo insegnamento. Mi riferisco ai Socratici
come gruppo e non al solo Platone perché mi pare evidente che la
disseminazione dell'insegnamento di Socrate fu opera di un intero
gruppo di allievi, non di una sola persona. Anzi, se ebbe luogo,
come infatti avvenne, una forte polarizzazione dell'attenzione del
pubblico su di loro a danno di Sofisti, Anassagorei, Democritei,
Eleati, Pitagorici etc. (i quali negli anni di fioritura della letteratura
dialogica vennero ridotti quasi al silenzio), questo difficilmente di-
pese da un solo autore. Più probabilmente furono i Socratici intesi
come gruppo informale a imporsi all'attenzione collettiva. Su quest'ul-
timo punto abbiamo anzi la fortuna di poter leggere l'orazione in
cui Lisia riferisce che il banchiere suo cliente non aveva esitato a
fare un prestito a Eschine socratico.

Io mi sono lasciato convincere dalle sue parole, anche perché
pensavo che un uomo che era stato allievo di Socrate e che teneva
tanti discorsi elevati (semnoŸj lçgonta lÃgoyj) sulla giustizia e
sulla virtù, certamente non avrebbe mai osato comportarsi come
fanno gli uomini più disonesti e privi di scrupoli. (trad. E. Medda)7

Ora l'espressione semnoŸj lçgonta lÃgoyj non necessaria-
mente richiama i soli dialoghi scritti. Può riferirsi altrettanto bene
alla lettura di quei dialoghi, cioè a forme di performance orale basa-
ta su di un testo scritto, con sobria semi-recitazione, che pure dove-
va essere prassi comune, all'epoca. Bene, questo flash su un mondo
di Socratici che si producevano in logoi e, con ciò stesso, si espone-
vano alla pubblica ammirazione è straordinario, perché ci fa capire
che il banchiere era partecipe di un clima di ammirazione collettiva
per il gruppo dei Socratici ma non conosceva personalmente Eschi-
ne, e si è fidato di lui (cioè: Eschine ha letteralmente “carpito la sua
buonafede") in virtù del fatto di essere noto come uno dei Socratici.
In ciò mi pare corretto ravvisare un convincente indizio per pensare
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che all'epoca si fosse stabilita una immagine pubblica del gruppo, e
un'immagine pubblica molto molto positiva. Orbene, l'immagine
pubblica, se da un lato è anche garanzia di fedeltà sostanziale degli
autori di dialoghi socratici all'immagine media, o immagine stan-
dard del filosofo da loro osannato, dall'altro contribuisce a spiegare
come mai le idee di Socrate poterono avere una rapida diffusione e
mettere solide radici.8

Ci sono dunque solide ragioni per giungere alla conclusione
che Socrate non può essere considerato un maestro unicamente per
il rigore con cui ha saputo praticare il controllo sulle passioni a tito-
lo individuale; egli è stato un maestro non meno grande anche per
aver sviluppato modi credibili di aiutare gli altri a sviluppare questa
medesima capacità, e più precisamente di saper impegnare anche gli
altri a prevenire l'esplosione incontrollata delle passioni. A tale sco-
po egli ha saputo mettere a punto una strategia mediamente efficace
che, non a caso, è paragonabile a quel “far esplodere le contraddi-
zioni" che nel corso del XX secolo ha costituito una delle più effi-
caci armi di propaganda politico-ideologica dei movimenti marxisti.
L'atteggiamento adottato verso le passioni lascia pertanto intrave-
dere un'idea non approssimativa del fenomeno, un modo definito di
inquadrare le passioni e modi non meno caratterizzati di intervenire
sulle passioni allo scopo di governarle, ma ciò non implica che die-
tro a un atteggiamento e ad una strategia per l'azione ci siano anche
una teoria, una dottrina, un sapere espliciti. Che poi Socrate possa
aver elaborato anche una teoria o dottrina insegnabile, cioè un vero
e proprio nucleo di sapere, non è di per sé impossibile, ma sembra
molto più verosimile ipotizzare che siano stati alcuni suoi allievi a
promuovere e favorire il passaggio dalla rappresentazione di una
condotta alla esplicitazione di qualche nucleo dottrinale ad essa le-
gato.

Comunque si possa vedere la questione,9 rimane che l'etica
socratica dell'enkrateia ha rappresentato l'atto di nascita di una vera
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e propria cultura del controllo delle passioni, una cultura che ha ot-
tenuto il sostegno di Platone ed Aristotele ed ha poi avuto grandis-
sima fortuna a partire dal momento in cui si sono affermati Stoici-
smo ed Epicureismo; una cultura che ha messo solide radici nel Cri-
stianesimo latino (ossia nel Cattolicesimo) e che è entrata progressi-
vamente in crisi nell'Europa occidentale solo a partite dall'avvento
del Romanticismo, cioè solo in questi ultimi due secoli. Si tratta di
una “logica" che punta a costruire una personalità coesa e coerente,
che esercita un controllo sulle scariche emotive non coordinate (un
controllo che può essere blando o severo, tollerante o intollerante,
ma che comunque è e sa di essere un controllo) ed afferma la sua
razionalità, che per incidere sulle normali regole di condotta, stimo-
lando il bisogno di impegnarsi nella paideia non meno che il bi-
sogno di governare in particolar modo le emozioni tendenzialmente
incontrollabili, abilmente innesca spinte endogene, instillando nei
suoi interlocutori un condizionamento che ricorda la moderna nozio-
ne di autostima: la convinzione che non avrebbero potuto stimare se
stessi se non avessero esercitato un efficace controllo sulle passioni.

Livio Rossetti

SOCRATES ENKRATES

Summary

The Socratic heritage is a difficult topic scholars seem rather unwil-
ling to address; however, starting from ideas going back to Kierkegaard
and Nietzsche, it seems possible to grasp some qualifying lines of influ-
ence exerted by Socrates upon Greek ideas of life, values, and models of
behavior.

In this paper I'll address the theme of self-control by pointing out
that, while a widely shared attitude was in favor of acknowledging various
limits to human freedom, and thus of admitting human akrasia (a large
amount of the relevant evidence, going back to Homer and down to Greek
orators, has been collected by Sir Kenneth Dover in his Greek Popular
Morality, section iii), Socrates not only was personally enkrates, but at the
same time has devised a global strategy in order to inculcate the enkrateia
as something viable, thus far from impossible, and treating akrasia as a
source of true shame.
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UDC 162.6 Plato

Leonidas Bargeliotes

PLATO AS A MEDIATOR OF EAST AND WEST:
THE PARADIGM CASES OF K. WANG

AND J. ANTON

It is a common “topos" that the Hellenic art of Dialectic has
been introduced by Socrates and perfected by Plato. Plato has con-
ceived Dialectic as the meeting of minds on a plane of intellectual
contest for excellence of the whole man in soul and body. This
means that genuine and fruitful “dialogos" presupposes first of all
the ability of the partners to have a real knowledge and understand-
ing of what justice, virtue, friendship and the like are. The real
knowledge of the interlocutors enables both parts and partners to
give and receive an account of the subject matter, to be involved in
a process of questioning and answering and to achieve a mutual un-
derstanding of their subject matter.

This kind of dialectic provides the interplay of its own con-
flicting opposites: philosophy and “doxosophia", objectivity and sub-
jectivity, freedom and arbitrariness, deliberation of nous and mis-
conceptions. The procedure for the formation of definition presup-
poses not only the general concepts and laws of thought, but also
the midwifery, “maieytik0" movement from the particular to the
general and from the paradigm to the rule. In its negative movement
the elenchos and the refutation bring the interlocutor to recognition
of his ignorance, thus, paving the way for an applied positive proce-
dure of the method. This is the logic of growth by and through
which he becomes mature, responsible and aware of his limitations,
and can, therefore, effectively criticize himself and others.

The activity of giving and receiving an account through which
knowledge is achieved, is the highest of all studies, the peak of our

81



education, and the “song" to which all the other studies in which
the guardians must be schooled (music, gymnastics, and mathema-
tics) are a prelude. The one who is able to perform this collection
and division is properly called a dialectician, for he is able to see
the natural unity and plurality of things, and, therefore, can follow
his footsteps as in those of a god.1

The new method of dialectical art that takes place only through
an arduous dialogical journey with another it is the art which Socra-
tes himself, the philosopher and educator, utilizes throughout Plato's
dialogues in an effort to turn the souls of his interlocutors toward
the truth that will prove to benefit their souls most. Both education
and philosophy, then, can truly be accomplished only in the back-
-and-forth movement of dialogue. This genuine kind of speech is
none other than “the living and ensouled speech of the person who
knows".2

This is an important lesson, not only for the citizens of the an-
cient world, but it is an important lesson for us as well. We live in
an era of “specialists" and of “experts" who make their various
claims to wisdom upon us, especially when we are dealing with
matters of a highly technical nature, involving medicine, science
and technology, or a highly academic nature involving law, philo-
sophy and psychology, which have become increasingly dominated
by their own technical terminology. We also live in a multicultural
world divided by conflicting groups and nations in the East as well
as in the West. No wander then why philosophers from all the parts
of the world have used Plato's Dialectic to promote dialogue and
mutual understanding between different and sometime opposed cul-
tures. Two such examples from the Eastern and Western cultures
respectively are chosen to serve as paradigm cases.

1. Keping Wang, a University Professor at Beijing International
Studies is chosen to be a paradigm case of the Eastern world. The
most constructive position of Wang Keping in the dialogue of East
and West is his arguments to refute (1) the cultural and geographi-
cal division by Kipling:

“East is East, West is West, And never the twain shall meet",

and (2) to advocate the importance and necessity of mutual under-
standing, intercultural communication and complementary interac-
tion between East and West, by making use of the new Philosophi-

82

1 Plato, Phaedrus, 6b; Republic, 521c.
2 Phaedrus, 276a.



cal Poiesis, that is, the rediscovery of the Confucianist ideal har-
mony, which transforms and modifies the previous positions, ex-
pressed, as he puts it:

“East is not All East, West is not all West,
And why not the twain shall meet.
Let the world be in order with diversity.3
or be in harmony without uniformity."4

Wang's “Multicultural Strategy", further on, has recently been
taken “flesh and bones" in the publication of Transcultural Views
which, as he points out, is intended to evoke a depth reexamination
of and reflection on the diversity of value systems in humanities
and traditions from different cultures in the context of globalization
and its challenges. It is also intended to expose the readers to dis-
tinct observations and ponderings chiefly in such domains as inter-
cultural philosophy, aesthetics, poetics, and eco-ethics.

There is no doubt that behind Wang's intercultural communica-
tion and complementary interaction between East and West as well
as his Transcultural Views, is Plato's deep concern with the human
psyche (fyx0) as it is explored in the structure of the whole dialo-
gue of Republic and characterized with a chain of thought-provoca-
tive allegories. According to his analysis and interpretation, the dia-
logue commences with the magic ring that is deployed to expose
the vulnerable psyche within which there lies a demonic will to
self-benefits at the cost of others' interests; then it introduces the
tripartite formation that is to illustrate the interactive psyche within
which the rational, the spirited and the appetite compete for its own
dominance; and it ends up with the wandering soul that is intended
to illuminate the interchangeable psyche in accord with the law of
karma relating to the Orphist convention. All this shows the fact
that the education of the complex psyche is not merely a critical
necessity, but also a difficult enterprise.

Wang is particularly interested in Plato's education of the psy-
che and its moralistic scheme as well as its wandering. In his own
words, “the Republic involves a dialectical discussion of such inter-
woven themes as politics, ethics, and paideia altogether. But all this
involves the remolding of the human soul owing to the fact that po-
litics is grounded on ethics, and ethics on paideia, and accordingly,
paideia is pointed to morality, and morality to the soul in the final
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anatomy of the city-soul analogy".5 It also involves religious pre-
aching, psychological analysis, philosophical reasoning, mystical in-
ference, and some sort of threatening advice for self-responsibility
when making a choice of lifetime Necessity. However, Wang adds,
that the Platonic conception of morality depends on the nurture of
the inward aspects of the psyche that usually take their root in the
soil of such cardinal virtues as wisdom, courage, temperance and jus-
tice."6 If every citizen is aware of all this, it is certain to be a bliss
for himself, for others, and for the city-state or polis as a whole.

However, according to the same author, Plato's depiction of the
psyche through allegories is not merely morally symbolic, but also
philosophically inspiring. In practice, the Platonic way of story-tel-
ling and philosophizing seems to be interwoven in a close, sophisti-
cated and dramatic knot. It is all intended for a metaphorical reveal
of philosophical speculation with the help of poetic tradition in its
original sense. As a matter of fact Wang utilizes Plato's philosophi-
zing features and poetic wisdom because they make possible to in-
vent relevant analogies to make his philosophical discourse more
engaging and appealing, better, to create a discourse shift from
cross-questioning to mythos-telling, leading the audience to take in
conventional beliefs and even agreeable opinions. The philosopher
of Beijing succinctly points out that Plato takes into due considera-
tion the educational legacy and background of the ancient Greeks as
his intended readers, and deliberately adopts a principle of commu-
nicative ethics by adapting his speech style and rhetorical expertise
into the cultural environment. Actually, this serves Wang's double
purpose: to produce an involving ambiance for efficient communi-
cation and to evoke rethinking because the allegorical descriptions
as such are, semantically speaking, almost always open to organic
polysemy.

Keping Wang is both sincere and bold thinker in accepting Pla-
to's efficient communication and the polysemy of allegorical des-
criptions in the New Movement that took place in China since
1920. As he puts it in his paper: “Plato's Allegorical Descriptions
of the Psyche", “most of Chinese thinkers tend to reflect on the
possibility of reconstructing the indigenous culture upon the model
of its occidental counterpart. They have been preoccupied with this
ambition to rebuild the country and national identity as well. In this
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regard what has turned out to be most influential is the fruit of
labor by the modern Confucianists".

But there is the other part of the story too. The allegory of the
magic ring has already brought into full play the inner drive to “do
whatever he pleases". In this case the inner drive is definitely the de-
terminant factor so vulnerable and subject to the temptation. Under
such circumstances neither the just man nor the unjust man could
pull himself through the test and, therefore, one is liable to fall at
the encounter with a great temptation. Hence it appears naturally
hard to do justice, but easy to do injustice. Hesiod's Works and
Days is quoted to this effect.

“There is much evil-doing; it is never hard
to make that choice. The way is smooth, the goal
lies near at hand. Virtue is out of reach
without much toil. That is the god's decree."7

Obviously the will to do injustice is to set off along a smooth
and easy path, but its counterpart to do justice is to tread on a long
and uphill road. The former is highly inviting whereas the latter is
hugely expensive or costly. It is therefore easy for the just man to
become unjust while formidable for the unjust man to become just.
In addition, one also finds it easy to praise justice in public, but
finds it hard to appreciate it in private. All this is due to the
vulnerability of the human psyche or the human weakness by nature
because most of humans are liable to get corrupted in face of fame
and profit. This is applicant to the Chinese conception of shidao
renxin, meaning the interrelationship between the worldly ways and
the human soul. The worldly ways are consisted in social norms,
moral codes, value systems, and among others. But they are all per-
formed by human beings, and primarily determined by the human
soul. So the degeneration of the worldly ways can be plausibly tra-
ced back to that of the human soul. This to some extent, Wang
points out, resembles the Western notion that law is made to break
[because of humankind as its maker and breaker]. If one is without
a moralized psyche to do justice, the law and its like are nothing
but show pieces, subject to the deployment for wrong purposes or
brutal distortion in the name of liberty or whatsoever.

Seeing this, Plato tries to link the cause of either justice or
injustice with the complexity of the human psyche, and offers a
more specific anatomy of its tripartite formation. Nevertheless, what
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Plato is more concerned about is how to harmonize the three com-
ponents of the psyche into a beautiful order (kosm0santa) or in-
corporated whole (synarmÃsanta). With respect to the three parts,
it is in principle that the rational leads to intelligible understanding,
the appetitive to sensual perception, and the spirited to situational
selection. In the case of a moral being, the rational takes the lead,
accommodates the spirited and the appetitive as its allied subjects or
supporters, and thus nourishes the virtue of temperance or self-dis-
cipline. Accordingly he is apt to live a happy life, and become a
qualified guardian of the city as he grows more and more interested
in the community good rather than his self-advantage. This is of
course no easy job. It expects the person to face all the hardships
and embrace the Geist of self-sacrifice, always ready to dedicate him-
self to justice and make light of being deprived of personal gains.
Right in the process of rearing such virtues, he must manage to:

“first attain to self-mastery and beautiful order within himself, harmo-
nize these three principles [of the rational, the appetitive and the spi-
rited], the notes or intervals of three terms quite literally the lowest,
the highest, and the mean, and all others there may be between them,
and link and bind all three together and make of himself a unit,
self-controlled and in unison, then he should turn to practice if he
finds aught to do either in the getting of wealth or the tendance of the
body or it may be in political action or private business" (Rep. IV,
443d-e).

It is evident of what has been said so far that Professor Wang
utilizes Plato's two basic aspects of his philosophy, the theoretical
wisdom and the practical wisdom. Both are crucial for the Chinese
philosophy and culture, for they can both “guide people in the
journey of life".8 Plato's allegories, as we have seen, are not merely
morally symbolic, but also philosophically inspiring. More than
that, story-telling and philosophizing are thought to be interwoven
“in a close, sophisticated and dramatic knot". As a good Platonist
Wang can easily discern the importance of the analogy of the in-
ternal principles of the soul with the intervals of the musical scale,
their lings and their bounding together, and also the importance of
the shift from cross-questioning to mythos-telling, thus taking into
due consideration the long and rich pre-Socratic philosophical and
cultural tradition as well as the deep and wide background of the
ancient Greeks, particularly that of Platonism — very appropriate
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mediators indeed for the approximation and harmonious coexistence
of East and West.

2. John P. Anton, our second paradigm case, intends to show
his contribution to the Platonic Tradition in the West, its reception
and evaluation by western scholars, particularly, the mediation of
Plato to the conflicts of western cultures and movements.

John Anton, a distinguished scholar of Plato, of Platonism and
of Neoplatonism, is mainly known for his originality in relevant is-
sues as well as for his critical approach to the Western platonic tra-
dition.9 An example of his originality in the understanding and in-
terpreting Plato is his argument for Socrates' statement in Phaedrus
(277e), that we should not call a man “philosopher" when all he of-
fers is what he has put down in literary form. In his article, “Drama
and Irony in the Phaedrus", Professor Anton argues that the state-
ment contains a note of deep irony. Plato as a dramatist does not
make direct statements in the manner of a philosopher-writer. His
dramatic Socrates, however, makes philosophical statements, but
they are of the persona, not the writer. The historical Socrates, also,
wrote nothing. So, what are we to do with the criteria the dramatic
Socrates propounded in the Phaedrus and elsewhere? Anton sugge-
sted to take the second route and move away from the literary dis-
course whether Plato's or anyone else's, and go to the dramatic sce-
ne of the Phaedo and the dramatic Socrates where the literary and
the oral meet in the convergence of the historical and the dramatic
Socrates. This would be the ultimate theme of the Phaedo: Socra-
tes' way of life, confirmed in the virtuous conduct of the andreios.
The doctrine of the unity of the virtues is now secured as an ethical
and political principle. The conduct of Socrates holds the key to the
mysterious “unwritten doctrine" Plato never disclosed. We may find
it once we are prepared to think that we are dealing with a doctrine
that cannot be written, if only because no literary device can con-
tain it and articulate it fully. It can only be lived. How and why,
was the record of the life of Socrates, real or dramatic. This interpe-
netration is one feature Plato would find impossible to deny.10
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In regard to Anton's reference to Plato's Influence to the West-
ern world and to his critical approach to the Platonic tradition in ge-
neral it will suffice for our purpose to confine to two of his contri-
butions, namely, (i) “We and the Ancients: the Timeliness of the
Geek Political Wisdom",11 and (ii) “Naturalism and the Platonic
Tradition".

(i) Anton's paper, to begin with, on “We and the Ancients" is
mainly concerned with the phases of Western culture, their encoun-
ters with Hellenism and the effects of the exchange on the evalua-
tion and interpretation of the selected features that transformed the
encounters into a confrontation. During those phases the “receiving"
cultures, Roman, Christian, and modern European, each took what it
needed while rejecting the remainder although the latter contained
what was regarded essential to Hellenism and constituted the body
of its political wisdom. Thus, each encounter ended as a confronta-
tion which carried with it a loss of opportunity to incorporate the
vital elements of political experience that had given the classical
culture its perennial significance. This has led John Anton to take a
closer look to the cultural heritage of Greece, which, according to
his terminology, became one of the pillars that supported what
emerged as Western Civilization, formulated a different set of insti-
tutional values, especially in education and political conduct. His
inquiry found its utmost expression in the works of Plato and Ari-
stotle.

The classical politÊs, however, and the modern-contemporary
citizen are worlds apart. The classical view has lost its standing in
education and political life, taking with it in its downfall the Plato-
nic and Aristotelian theories of virtue. John Anton outlines the crea-
tive and reflective activities of the classical mind in their relation to
the current views on human nature by pointing out the fundamental
idea of virtue as the attainable excellence for each “potency" (dyna-
mis) of human nature. The impressive contrast between the current
variety of views on human nature and the singularity of the classical
conception brings to mind the cohesion the ancients attained in their
creative and reflective activities. There was an impressive “meeting
of minds" — the Greeks called it homonoia — among the philo-
sophers, the tragic poets, the historians, and the artists. They all had
their sights focused on the same entity: human beings, their works
and actions, the great variety of desired preferences notwithstand-
ing. It was this homonoia that formed the basis for the unity of their
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culture. Anton sees that the only spectator able to maintain safe dis-
tance from the steady flow of pathÊmata, is dispassionate logos,
usually arriving late, just as it does in the course of human develop-
ment, to direct the drama of history. It remains to see the reception
and development of Plato and the Platonic tradition during the first
part of the twentieth century as they are presented and evaluated by
Anton's first hand information. His evaluative comments include
Santayana, Woodbridge, John Dewey, Randal and Irwin Edman.12

(a) Santayana, who taught courses on Plato and Aristotle at
Harvard, was the first to present a defense and espouse advocacy of
Greek philosophy as a rational mode of life in the five volumes of
his The Life of Reason (1905—1906). The work was inspired by
a blending Hegelian phenomenology and Plato with Aristotelian
ethics and aimed to project the full story of the progress of the hu-
man mind. It was the closest any American thinker had ever come
to understanding the naturalism of the Greeks, especially at a time,
as he stated, when “the philosophical and political departments at
Harvard had not yet discovered Plato and Aristotle". His defense of
Plato against Lotze's position that Plato's ideas were abstractions,
Santayana thought it a distortion of Plato: “His (Plato's) ideas were
not abstractions but types, goals of thought, things we mean to
speak of when we have thoughts… something transcendent that our
thoughts aim at."13 The canvas on which Santayana draws his tri-
bute to Socrates' contribution is on Reason in Common Sense: “Ha-
ving developed in the spirit the consciousness of its meanings and
purposes, Socrates rescued logic and ethics for ever from autho-
rity…". Santayana's intuitive approach to Plato's “sublimest expres-
sion" of the Socratic ethics is similar to the Eastern aesthetic ap-
proach to Plato (see Keping Wang above). Plato, as a true Greek lo-
ver of beauty wished it to flourish in the real world. This, for San-
tayana, is Reason as Art. According to Anton, Santayana is viewing
Plato as a thinker who has accepted the flux of the immediate and
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has tried to understand it — though not know it — and whose main
contribution lies in articulating a vision of an ideal of the spiritual
life: poetry.14

(b) Frederick Woodbridge went to Columbia in 1902 and brought
with him his love of Plato. “The richness and the Humanity of Plato
captured him; but he read Plato's intellectual imagination as vision,
not literal truth and what delighted him most in the Dialogues was
their realistic irony".15 By 1908, in his lecture on “Metaphysics" in
Columbia, his approach to Plato had already taken deep root and
was destined to blossom fully in his Son of Apollo. In “Metaphy-
sics" he wrote: “Plato was not an idle dreamer, assigning to unrea-
lity the bed on which you sleep… the ideal bed of which all others
are shadows. Undoubtedly he converses thus in the Republic, but he
does not advise you, as a consequence to go to sleep in heaven. He
tells you, rather, that justice is a social matter which you can never
adequately administer as long as your attention is fixed solely on
individual concerns."16 Apparently, Woodbridge had moved boldly
beyond Aristotle's critical response to Plato's theory of ideas. In
Anton's evaluation, he presented his approach to Plato more fully in
The Son of Apollo dealt with five major themes: love, education,
politics, death, and the life of reason. Undoubtedly, Woodbridge ad-
mired Plato the dramatist of the life of reason. In his The Purpose
of History17 attempts to show how the readings of history change in
the course of new cultural interests and perspectives. Thus, the Plato
of the history of philosophy is each “Plato" of the successive stu-
dents of the Dialogues through the ages who sought to understand
and enrich their lives through those writings; “(Plato) is such a
commanding figure that the desire to understand him is exception-
ally keen…"18

(c) Although John Dewey has been critical to the Platonic
theory of Ideas in his earlier essays and in his Reconstruction in
Philosophy (1920, enlarged edition in 1948), by making it the para-
digm case of the “Greek Spectator Theory of Knowledge" and by
viewing it as the key to evaluate Plato's ethical and political philo-
sophy; although he was equally caustic in his commentary on what
he believed were the effects of Plato's ideals on subsequent deve-
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lopments in Western social and political theory of institutions, he is
very akin to the leading concerns of the Athenian philosopher, a
fact that explains his avowed sympathy with Plato, since both sha-
red a missionary zeal for social intelligence and reconstruction.19

His writings reveal not only Plato's immense scope of interest and
richness of concern but also his unflagging spirit of dedication to
the problems of men. In his article “From Absolutism to experi-
mentalism" (1930) in explaining how and why he drifted away from
Hegelianism, he takes sides with the movement “Back to Plato",
back to the dramatic, restless, co-operative inquiring Plato of the
Dialogues, trying one mode of attack after another to see what it
might yield; back to Plato whose highest flight of metaphysics
always terminated with a social and practical turn, and not the arti-
ficial Plato constructed by unimaginative commentators who treat
him as the original university professor".20 As Anton points out,21

Dewey has more positive things to say in the article “Philosophy"
than he does about Aristotle. He approves strongly of the Socratic
Plato and pays no mean tribute to his ethical and social interests.
His intellectual and moral aspiration was to reform and preserve the
city state. He adds,22 “No one has exceeded Plato in awareness of
present ills. But since they are due to ignorance and opinion, they
are remediable… by adequate knowledge; Philosophy should termi-
nate in art of social control."

(d) John Anton attended John H. Randall's exciting and inspi-
ring lectures on the general history of Philosophy at Columbia
(1949—50). He vividly remembers when Randall moved from in
his lecture from the sophistic movement to Plato. Anton recalls
Randall saying: “Plato has no closed system, no definitive doctrine.
He has no passion for literal truth. What concerns him most is not
the mere understanding of facts but their imaginative ideal possibili-
ties and implications for the life of theoria. Plato brings forth the
fruits of philosophy rather than systematic reflection of philosophy
itself." Randall was doing, as Anton puts it, what he found best in
Plato. Better, Randall is closer to the Platonic quest for excellence,
the pursuit of aretÊ, than he is to that part of Plato he calls “how to
create a world", that is, the creation myth of the Timaeus, which be-
came central in the religious “metaphysics" of the Middle Ages.

91

19 John Anton, American Naturalism and Greek Philosophy, op. cit., p. 132.
20 Cf. Contemporary American Philosophy, ed. George P. Adams and Wil-

liam P. Montague, New York: Macmillan, 1930, vol. 2, pp. 20—21. Cf. also Ex-
perience and Nature, pp. 126—27.

21 Op. cit., p.143.
22 Experience and nature, pp. 126—27.



Randall's general thesis reflects his conviction that the West had
selectively absorbed Plato as a religious culture. It was Plotinus,
however, who chiefly put the ideas in the “single all embracing
Mind of God…"23 This is confirmed by his final assessment of Pla-
to in his Plato: Dramatist of the Life of Reason,24 where he compa-
res Platonism and Neo-Platonism as philosophical traditions, and
notes: “Both Platonism and Neo-Platonism have been of immense
philosophical significance. The latter has undoubtedly been more in-
fluential in the West. It appeals to and supports strong intellectual
impulses, while the former calls for more critical acumen and first-
hand appreciation of the dialogues themselves in all their com-
plexity and ironic subtlety."

(e) Irwin Edman, finally, taught graduate courses in Plato and
the tradition of Platonic idealism. Edman called himself “an empiri-
cist homesick for Platonism". It is said of him that he “didn't be-
lieve a word that Plato said, but Plato was his favorite philoso-
pher".25 In his essay on Plato (1928), Edman treated the dialogues
as philosophical drama. To a naturalist like Edman, Anton says, the
Doctrine of Ideas is to be understood not as transcendent realm but
as perfect world projected in rational imagination.26 In his comment
on the aesthetics of Edman, Anton states that “Edman wrote and
thought with the flair of a logical poet who had no difficulty
enjoying aesthetically, just as Santayana had done, these perfections
of the mind. Still he insisted, “The world of Platonic ideas, if it is
one thing more than another, it is a world of values".27

There is no better concluding remarks on this undertaking than
Anton's final evaluating assessment of Edman's “naturalistic" ap-
proach to Plato. “Edman", according to our second paradigm case
of the Western world and Platonic tradition, “was confident that he
found in the Republic the keystone of Plato's thinking. Plato is the
thinker “with a passion for the passionless and the poet with my-
stic's sense of beauty, the statesman with a vision of a state concei-
ved and ordered by anadoring, disinterested comprehension of the
good". Plato, for Edman, was not the teacher of a system but the
dramatist of the soul."28 In Edman's own words, “It was Coleridge
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who marked that everyone was born into the world either a Plato-
nist or an Aristotelian. Plato is peculiarly for those who feel the
light that never was on sea or land, for those who are hungry that
light be realized somehow, even if a little clouded, amid the affairs
of men."29 The last question raised Professor Anton concerns the fu-
ture of Naturalism and of Greek philosophy.

Naturalism had done its work; the excitement was gone; other
related concerns subsided with it, and so was the creative role of
Greek Philosophy. The age of analysis marched forward calmly
after taking over the bastions of truth and became the new schola-
sticism. American naturalism has been transformed into a heritage
and a tradition, available to anyone who comes to study it, revive it,
and perchance use it when the waves of irrationalism threaten the
calms of the seas.30 He adds, however, that a complete picture of
the place of Greek philosophy and its role in the development of
American thought is still a vast subject for investigation. Without
such a close study it is difficult to specify with precision what may
be called, even in a loose sense, “influence". Be that as it may, the
academic interest has grown to the point where American scholar-
ship in this field is now internationally recognized. As for the cul-
tural role of Greek philosophy and its influence as “a way of life",
that remains an open issue.

Anton's final remarks point to the complementary solution
through an East-West interaction suggested by Wang at the first
part of this paper. It is a favorable response to the efforts that the
Olympic Center for Philosophy and Culture makes the last years to
create an amphidromous route between the two ways of philosophi-
zing, especially the Platonic one. Plato's writings and thought offers
the best opportunity for an effective mediation. The participation of
the two representatives of East and West, K. Wang and J. Anton, in
the forthcoming 19th International of Olympia — Pyrgos is expected
to give flesh and bones to such cooperation and complementary so-
lution to the bifurcation of the two worlds and cultures.
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UDC 1 Socrates

Soteres Fournaros

GREGORY VLASTOS' MORAL BLANK
OF SOCRATES

An important work on Socrates by a famous Greek philosopher
of the Diaspora, Gregory Vlastos (1907—1991), the Socratic Studi-

es, reaches its end with a quotation from Abraham Lincoln, which
is combined with Socrates: “[…] this quotation from Lincoln:

To sin by silence when they should protest makes cowards of
men.

Socrates [Vlastos concludes] has been and always will be my philo-
sophical hero. But great and good as he certainly was, he would ha-
ve been a greater and better man, wiser and more just, if that truth
had enlightened his moral vision"1 (italics belong to Vlastos). What
is evident in this passage is that there is something lacking from
Socrates' moral vision. There is a moral blank in the teacher of Pla-
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to, which would probably perfect the Socratic persona in the history
of philosophy. What is missing? And is it so crucial that it would
promote the personality of Socrates — both the historical and Pla-
to's depiction — to such an extent that moral perfection would be
almost feasible?

The accusation the Greek philosopher of the 20th century levels
at (both the historical and the Platonic) Socrates consists of two
parts. The first one's subject deals with the disastrous outcome of a
disastrous vote of the Athenian Assembly in March 415 B.C., when
the resolution was Athens' giving aid to Segestans, a petty ally in
far-off Sicily. The outcome of such an adventure in Syracuse was
total disaster for Athens. The vast majority of her around 50.000
soldiers was killed; the captives of war were humiliated and finally
died in horrible conditions. The second part of this accusation is
being derived from another occasion, where a moral outrage was
about to take place, when the Athenian Assembly was trying to
reach a resolution regarding Mytilene's exemplary punishment for
its defection to Sparta, after leaving the Athenian League — Cleon
had proposed the execution of all adult citizens of Mytilene, as well
as women and children to be sold into slavery.2 The underlying core
of these accusations towards Socrates is his political absence, his
sinful silence. For such a philosopher, who “would rather lose his
life than connive in an injustice to a single person",3 it seems in-
comprehensible to keep his mouth shut and not raise the voice of
reason. The stain in Socrates' moral behaviour Vlastos notices is the
Socratic incomprehensible distance from politics in his beloved city,
where resolutions were about to be taken, based upon misjudge-
ments which were stemming from imperial greed and pride (the
case of Syracuse); or from the supposed justice of the lex talionis
— which for Socrates had proved to be an abhorrent stance, a rejec-
tion of “the notion, unquestioned in his time and a fundamental part
of Greek morality since Homer, that one should retaliate against
one's personal enemies, claiming that an injury done to oneself
never justified doing an injury to another, or returning wrong for
wrong"4 — (the case of Mytilene).
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On the basis of questioning Socrates' best possible moral con-
duct, and not the overall lack of such behaviour, Vlastos raises
questions concerning both parts of his accusation. For the first part:
“Was Socrates present in the Assembly that day the disastrous vote
was taken?". He expresses his point of view: “We do not know. But
we can infer securely that if present he kept his mouth shut. For
when he reviews his political past at his trial fourteen years later he
pleads guilty to the reproach that throughout his life he ‘had not
mounted the rostrum to advise the state'. The reason he gives us is
surprising: ‘You know that if I had tried to do politics [prattein ta
politika] long ago I would have perished long ago and done no
good to you or to myself' ". In any case, “considering how despe-
rate was his city's need for sober advice, would it not have been his
duty to do whatever he could, little or much, to make the voice of
reason heard, regardless of consequences to himself?".5 Regarding
the second part of the accusation Vlastos raises the following quest-
ion: “Is there any way of understanding how a rational man of
exemplar rectitude could have failed to speak in exercise of his ci-
vic rights when acts of that ilk [what was about to happen in
Mytilene, which was also about to take place against Torone, Scio-
ne and Melos] by the city he loved so much hung in the balance?".6
The answer to this question could very easily be the same as for the
first part: ‘You know that if I had tried to do politics [prattein ta
politika] long ago I would have perished long ago and done no
good to you or to myself' ".

In fact, Vlastos seems to accept the aforementioned Socratic
reply to some extent. The Greek philosopher of the Diaspora main-
tains that “we may get a glimmering of insight into it [this last
question he raised concerning the second part of the accusation] if
we recall that all of Socrates' energies are committed single-mind-
edly to that one thing he felt his god commanded him to do: ‘to live
philosophizing, examining himself and others' ".7 The Socratic de-
votion to the one-to-one elenctic argument parallels his words in the
Apology that if he had tried to do politics, he would have done no
good to the citizens, especially one by one, or to himself. This is
how he understands and practises the divine command “philosophi-
zing", and not by addressing a multitude. Yet, Vlastos wants, desi-
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res, and demands something more from his philosophical hero.
Even if the core of Socrates' reply not to do politics remains unal-
tered during the teacher's of Plato lifetime, Vlastos cannot rest upon
it and feel satisfied with the Socratic silence and its offspring: moral
defect. Therefore, the moral blank in Socrates is still obvious in
Vlastos' point of view as follows.

Given the Socratic attributes, especially the moral ones, prin-
cipally apparent in the historical Socrates of the early Platonic dia-
logues, whom Vlastos saw exclusively as a moral philosopher, not
as the ontologist or the epistemologist of the later dialogues, it seems
that the Greek philosopher of the 20th century is eager to create one
more Socratic portrait, more politically-centred, fulfilling the idea
and the requirement of practising justice in the best possible way.
The reason for stressing such an idea, which is a quality, a virtue, is
not only his personal demands from Socrates — which, since not
applied during the occasions of Syracuse and Mytilene, contain dis-
appointment in Vlastos' viewpoint and thus create the Socratic mo-
ral blank —, but the lines that close the death-scene in the Phaedo:
“Such, Echecrates, was the end of our companion — a man we
might say, who of all those we came to know was the best and, in
any case, the wisest and the most just".8 Undoubtedly, what caused
the problem and paved the way for the emergence of this moral
blank, is the word “most". Vlastos does not examine whether Socra-
tes was just or not. He questions whether he was the most just per-
son among so many who, we know from the Platonic dialogues at
least, weren't more just than Socrates. He questions “the punch-
-word in the epitaph: ‘and most just' " (Vlastos' italics).9

In the Phaedo, a maturer work of Plato,10 not an early one (just
as Crito, Laches, Protagoras, Apology, Gorgias), we witness the
Platonic portrait of Socrates, on which, regarding the three virtues
most honoured among the Greeks, courage, sophrosyne and piety,
the Athenian philosopher's character appears “flawless, granite-so-
lid".11 Therefore, so far as the Platonic “most just" conviction is
concerned, “Plato feels so sure that on this score too the record is
perfect that he has Socrates say he will face divine judgement in the
nether world confident that he 'had never wronged anyone, man or
god' ".12 The equivalent of such a humanly possible perfection as
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347 B.C.
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portrayed in the Platonic Socrates would be for Vlastos a perfect
Socratic contribution to the city's needs. On the one hand, we may
suppose that the teacher of Plato “never wronged anyone, man or
god" and thus he met his obligation to single persons and to gods
[mite peri anthropous mite peri theous adikon miden mite eirikos
mite eirgasmenos]. But, on the other, we may inquire about his
obligations to his beloved city. Vlastos raises a question: “Does Pla-
to leave us satisfied that here too Socrates is above reproach?". The
answer he gives is negative: “I submit that he does not".13

For sure, the passage from the historical Socrates of an early
Platonic dialogue (Apology) would be sufficient to provide the rea-
sons why the Platonic Socrates in the Phaedo does not shift from
single persons and gods to the multitude or the city-state of Athens.
If Socrates had tried to do politics, he would have done no good to
the citizens, one by one, or to himself. But, Vlastos does not con-
fine himself in philosophical argumentation while examining the
“most just" issue. The historical occasions of Syracuse and Myti-
lene, where Socrates demonstrated his moral blank, are accompa-
nied by historical evidence that illuminates this blank. Socrates is an
Athenian citizen. He, therefore, “may be judged by that peculiarly
Athenian standard voiced by Pericles in his Funeral Oration in
Thucydides: ‘For we alone regard someone who takes no part in
politics not as one who sticks to his own business but as a man who
is good for nothing' ".14 What do we do now? Do we accept Socra-
tes' choice not to participate in politics for his own reasons, a fact
that proved to be advantageous to philosophical inquiry and to the
history of philosophy in general? Or, should we take for granted Pe-
ricles' words and condemn Socrates for political absence and as “a
man who is good for nothing"? If philosophy is not just theory, but
involves practice, particularly as far as ethics is concerned, then we
may understand Vlastos' accusation of moral imperfection directed
to his philosophical hero. We may, thus, understand the apparent
moral blank of Socrates. Obviously, the ancient Greek philosopher
chose a more face-to-face philosophical path, rather than impersonal
participation in politics, which no doubt served his philosophical,
principally moral, ambitions, but reduced his moral behaviour, since
he couldn't contribute to the good of the Athenian people. So from
such a point of view, Vlastos stresses, Socrates is good for nothing.
Plato's teacher was, nonetheless, good at the elenctic soul-saving, a
philosophical procedure beneficial to single persons.
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There may be a paradox here. On the one hand, the Platonic
Socrates of the Phaedo is regarded as “most just" from Plato,
whereas, on the other, Vlastos invokes historical evidence from Pe-
ricles to initially support his argument that Socrates could have
been “most just", but he did not prove to be. The next stages of his
argumentation involve historical evidence, too. This means that the
void between the Platonic Socrates, a quasi-non existent person, and
the historical facts (Syracuse and Mutilene) upon which the ancient
Greek philosopher should be judged, is still existent. A conclusion
that could be drawn in this case is: a quasi-non existent person is
good for nothing! But, after Vlastos' submission that Plato does not
leave us satisfied that Socrates, regarding his obligations to his city,
is not above reproach, we would better consider the aforementioned
blank as Vlastos' strive to bridge philosophical inquiry (one-to-one
elenchus) with philosophical practice (contribution to the whole, for
the sake of the whole city-state). Hence, a blank between, a more or
less, fiction (Platonic Socrates with his “most just" attitude) and
reality (the two occasions where a historical person-Socrates would
be needed to “do politics" and i.e. participate in the Assembly) is
being transformed into a moral blank with the emphasis placed on
putting together the personal theoretical and moral wealth (elen-
chus) of Socrates with his practical behaviour towards the city-state,
where his wisdom and virtues (i.e. justice) would at least be helpful
to the Athenian people.

We would more safely draw conclusions concerning this moral
blank, if we focused on the historical Socrates. In such a way, there
will be an unobstructed alignment between Vlastos' appeal to histo-
rical events and the historical Socratic persona, who would better
serve the situation. It is not exclusively the Platonic Socrates —
with the ontological and epistemological concerns — who shows
such a moral defect. One might notice the normality a person with
ontological and epistemological worries to display defects in other
areas, such as ethics. But, this is not the case. I submit that, beyond
Plato's Socrates as seen in the Phaedo, it is the historical one, too,
who demonstrates moral imperfection, since the two occasions of
Syracuse and Mytilene are derived from the history of Athens.
Gregory Vlastos refers indirectly to this persona. A direct reference
would not be necessary, due to the fact that the Greek philosopher
of the 20th century focused on the historical Socrates in his works.
Obviously, Socrates' moral blank covers both the philosophical per-
sonae in the Epilogue of Socratic Studies.

Vlastos actually quoted from the historical Socrates when he
referred to the abovementioned passage of the Apology “You know
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that if I had tried to do politics …". Generally speaking, he saw in
this Socrates an unshakable concern with the question how one
should conduct one's life. He elucidated the Socratic stable incli-
nation to the elenctic method which would span aspects such as
questioning set of beliefs, evaluating judgements and attitudes. The
prevalent philosophical path of the ancient Athenian is the “know
how" to live question. The “episteme which Socrates envisaged was
a form of knowing how, knowing, that is, how to be moral".15 In
fact, the ancient philosopher did “take the 'know how' sense for
granted all along".16 The “important question concerns precisely the
nature and content of [the] moral principles themselves and the con-
ditions of their implementation. We can take for granted that these
great philosophers [Socrates, Plato and Aristotle] were deeply com-
mitted to moral principles, and that they honestly regarded these
principles as universally valid. They would be uninteresting if they
were merely pamphleteers, party hacks, or liars".17 The “What is…"
question dominates the Socratic philosophical inquiry in a special
way. The ancient Athenian raises this question searching for “ ‘what
is this or that knowledge?' (e.g., Charm. 165c; Euthyd. 282e, 288d-e,
292d), and the answer he expects is one that will distinguish areas
of knowledge (by their specific object and use), not modes of
knowing".18 The “unexamined life is not worth living by man"
(Apology, 38a) [o de anexetastos vios ou viotos anthropo] and “the
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It has to be noticed that Charmides especially belongs to the early Platonic wri-
tings. The Euthydemos dialogue is regarded as one of his middle works (period
386—367 B.C.). Regarding knowledge in early and maturer Platonic works, Vlas-
tos clarifies that “what is said at Charm. 165e3—166a2 is far from making the dis-
tinction between practical and theoretical knowledge, and I would add that if Plato
had wished to ascribe this important distinction to Socrates, he would not have put
it into the mouth of Critias, whose role in this dialogue is that of a pretentious and
unclear thinker. Plato himself does not get at this distinction until much later (Polit.
258d, e)". See ibid. Regarding the view that Socrates goal was not to enter into
modes of knowledge and its counterpart, that Socrates did not form a moral theory,
see J. M. Moravcsik, “Socrates; Ironist and Moral Philosopher by Gregory Vlas-
tos", Mind, New Series, 102, 405 (1993), p. 209: “if we view Socratic ethics as an
attempt to form a moral theory, then we will have to say that the result is incom-
plete. Alternatively, we can suppose — especially in view of his claims of igno-
rance — that he did not attempt what we would call today a moral theory, but
rather wanted to use the purgatory nature of his teaching and questioning to defend,
indirectly, a certain way of life".



elenchus is its examining"; Socrates “is a moralist pure and simple
who practises moral inquiry but never inquires into the theory of
moral inquiry. He is as innocent of epistemology as of metaphy-
sics".19 Since “only moral truths are debated, the elenctic method is
not itself investigated elenctically. As a purely moral inquirer Socra-
tes abstains on principle from inquiry into the theory and method of
moral inquiry".20 This Socrates does not care so much that “you
should know the truth", but “he cares more for something else: that
if you are to come to it at all, it must be by yourself for yourself".21

He “preferred democracy to oligarchy".22 Furthermore, Vlastos main-
tains that the Socratic “irony is a way of getting us to find the truth
for ourselves".23 Socrates' uniqueness is combined with his “atopia:
his strangeness, or, literally, his out-of-placeness. Socrates was in
many ways alienated from his own time and place, a fact that was
evident even to his own followers and that ultimately resulted in his
public condemnation and execution".24 Vlastos detects this atopia
especially in the Socratic paradoxes (e.g. ignorance, on the one
hand, but positive assertions, on the other).25 In addition, Plato's
teacher is regarded virtuous. The modern Greek philosopher “loca-
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terly, 35, 138 (1985), p. 28.

20 G. Vlastos, The Socratic Elenchus, The Journal of Philosophy, 79, 11,
(1982), p. 712.
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22 G. Vlastos, “The Historical Socrates and Athenian Democracy", Political
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23 N. White, “Socrates: Ironist and Moral Philosopher by Gregory Vlastos",
Philosophy and Phenomenological Research, 55, 1 (1995), p. 238.

24 R. A. McNeal, “Socrates, Ironist and Moral Philosopher by Gregory Vlas-
tos", History and Theory, 33, 3 (1994), p. 384.

25 See ibid. for a more detailed depiction of these paradoxes: “He [Socrates]
professed to believe in the old gods and in the significance of dreams and oracles
as guides to action; and yet his piety, based as it was on a firm conviction that the
Divine must be good and could do no harm to people, was a total denial of the old
apotropaic religion. He rejected the notion, unquestioned in his time and a funda-
mental part of Greek morality since Homer, that one should retaliate against one's
personal enemies, claiming that an injury done to oneself never justified doing an
injury to another, or returning wrong for wrong. And yet this same Socrates had no
qualms about rough treatment for women, aliens, and slaves. His moral theory was
predicated on the axiom that virtue and happiness were the same, that human
beings desire happiness as the end of all their rational acts. Yet Socrates also be-
lieved that, though virtue was sovereign, non-moral goods like health and wealth
were also valuable, if subsidiary, components of virtue".



tes at the heart of Socrates' ethics the conviction that the most im-
portant human goods are the virtues, and hence a life of virtue is
the highest form of human living".26 A “virtue could be merely a
know-how related to certain activities".27

If the historical Socrates is so much devoted to practising moral
inquiry, to the knowing-how-to-be-moral issue, to such “words and
deeds",28 performed by a “metaphysically innocent, elenctic mora-
list" who was depicted “in the early dialogues",29 there is little
expectation for his doing politics. This elucidates his moral blank,
his moral imperfection. As a historical figure, he could nonetheless
have participated in the Athenian Assembly. Since “public affairs
are not governed by knowledge" and since “Athenian statesmen and
those who elect them are ignorant even though they sometimes
might get lucky and rule by true opinion",30 the Socratic voice of
reason could, and should as Vlastos would demand from Socrates,
be raised. Not only could this historical figure have done politics,
but it was necessary to do so.

It has to be emphasized that “Vlastos' Socrates is not per-
fection: he ought, for instance, to have protested more than he did
against injustices perpetrated by Athens".31 This imperfection is the
precise equivalent of the Socratic moral blank. It has also to be
stressed that what the historical figure practises is moral inquiry.
The ancient Athenian philosopher never inquires into the theory of
moral inquiry. He neither gives answers. He just forms soul-saving
questions. In the Assembly, what would be needed are resolutions,
which means answers. Still, if there was space for moral inquiry in
the Assembly, it could not be performed massively. The moral
inquiry is a personal, face-to-face procedure. The “by yourself for
yourself" Socratic approach refers to individual direction to (moral)
truth, not to general masses or multitude. This same direction ap-
pears in the thesis that the Socratic “irony is a way of getting us to
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find the truth for ourselves". The early Socrates was a “street philo-
sopher", a moralist questioning single persons, not his city-state in
an Assembly: “The Socrates of the middle dialogues, by contrast, is
a metaphysician, not a moralist. Whereas the early Socrates was a
'street philosopher' questioning everyone because their happiness
depended upon arriving at moral knowledge, this one — the crea-
tion of a Plato who has discovered mathematics — is an elitist who
thinks wisdom can attain mathematical certainty but only for those
capable of mathematics".32 Yet, the moralist street philosopher could
have done politics and address questions to the Athenian people en
masse. Plato's teacher may have had “a populist conception of
philosophy", whereas “Plato is an elitist",33 but he did not direct it
to historically significant for the city-state of Athens issues (see the
two occasions of Syracuse and Mytilene). These are “the words and
deeds" of this historical Socrates. Moreover, it was the Socratic
“atopia: his strangeness or, literally, his out-of-placeness" that dis-
tracted the philosopher from public affairs. Such a politically orien-
tated moral blank stands as the reasonable outcome of a historical
Socrates “in many ways alienated from his own time and place".

As a matter of fact, the Platonic Socrates seems to be more
practical than his historical counterpart. Plato's fiction has virtues
(courage, sophrosyne, piety) and lives his life with these. He dis-
plays his moral behaviour. The historical Socrates, on the other
hand, engages in the elenctic soul-saving, questioning single per-
son's moral data. His moral conduct is not the core of his philoso-
phical struggle as his elenchus is. The historical Socrates' philoso-
phical attitude towards “how to live a life" is related to “what is…"
questions. Plato's Socratic portrait encompasses “to live a life",
where the “know how" of the historical one becomes a background
of living a virtuous life. Hence, there is a chance that it is the Pla-
tonic Socrates we should expect to demonstrate his virtues to his
beloved city-state, and not only to question personally and to a
face-to-face contact the citizens as the historical one did. The fact
that Plato's creation did not follow this path consists of Vlastos'
moral blank of Socrates. The 20th century Greek philosopher had in-
deed such an expectation from his philosophical hero.

The Socratic moral blank, predominant in Vlastos' “most just"
discussion of Socrates, is principally generated due to Vlastos' “phi-
losophical historiography".34 The Greek philosopher of the Diaspora
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questions Socrates' “most just" attitude on the basis of the union of
history and philosophy. The modern Greek philosopher “approaches
his topic [Socrates] as both a historian and a philosopher. Indeed, he
makes a point of stressing this dual loyalty by calling his work
'philosophical historiography' ".35 This creates problems, arising from
both the historical and the Platonic Socrates as indicated, regarding
the case we examined. But, in a more general point of view, philo-
sophical historiography points out an important issue: the considera-
tion of philosophy in its historical background and foreground, so
as safer and more just conclusions towards the past are drawn.

In “the Apology Socrates claims to know some truths about
justice, and in particular that it is unjust to disobey a superior
(29b6—9; cf. 37b7—8), even though he does not know what justice
is. Moreover, he claims that he is a virtuous person and that virtue
implies knowledge".36 Vlastos' Socrates “strongly contrasted with
the metaphysical Plato" is “no moral Skeptic",37 which means that,
since a core of knowledge exists in him, he could have conducted
morally and participated in the public affairs of Athens. But, it is in
the Apology again that he refuses to “do politics". For Vlastos, such
a virtuous person is incomprehensible not to raise his voice in
extremely important occasions for his beloved city-state. Thus, there
is a blank in Socratic moral vision resulting from the fact that he
“sinned by silence". If he hadn't, if such a crucial moral component
was not missing from the ancient Greek philosopher (both the histo-
rical and the Platonic figure), the personality of Socrates would
have been promoted to such an extent that moral perfection would
have been almost feasible. In this way, Vlastos' philosophical hero
would have been a greater and better man, wiser and more just.
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Soteres Fournaros

GREGORY VLASTOS' MORAL BLANK OF SOCRATES

Summary

What is lacking from Socrates, which consists of his moral blank
found in Gregory Vlastos, is the non political direction of the Socratic
elenctic soul-saving and virtues. The accusation the Greek philosopher of
the 20th century levels at (both the historical and the Platonic) Socrates re-
fers to two extremely important occasions of the Athenian history: a) the
disastrous outcome of a disastrous vote of the Athenian Assembly in
March 415 B.C. and b) the moral outrage that was about to take place,
when the Athenian Assembly was trying to reach a resolution regarding
Mytilene's exemplary punishment for its defection to Sparta. In both occa-
sions, Vlastos maintains that the Socratic voice of reason could, and should
be raised. But it did not. The early, historical Socrates was a street philo-
sopher, a moralist questioning single persons, not his city-state in an
Assembly. We, therefore, witness his moral blank towards his beloved
city-state. Plato's fiction has virtues (courage, sophrosyne, piety) and lives
such a life. Hence, there is a chance that it is the Platonic Socrates we
should expect to demonstrate his virtues to his beloved city-state. The fact
that he didn't consists of another part of Vlastos' moral blank of his philo-
sophical hero. This blank is principally generated due to Vlastos' philoso-
phical historiography, a union of history and philosophy in his approach of
Socrates.

Key Words: historical Socrates, Platonic Socrates, politics, elenchus,
virtues, philosophical historiography
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UDC 2-162.6(38)
255.2-055.2
1 Aristoteles

Søawomir Sprawski

ARISTOTLE ON THE HISTORY OF EUBOEA?
REMARKS ON THE AUTHOR OF

PERI EUBOIAS (FGrH 423)

In his Lexeis on the Ten Orators, Harpocration, when explaining
the toponym 'Argoura' which appeared in Demosthenes's speech
Against Medias, refers to the book entitled On Euboea (Peri Euboias),
supposedly authored by 'Aristoteles Chalkideus'. Although this is
practically the only mention directly pointing to the existence of
such an author and his book, his name appears in the works of mo-
dern scholars, in numerous analyses of the authorship of several
quotations, usually considered to be fragments of lost works of the
great philosopher Aristotle.

In his monumental work, Die Fragmente der griechischen Histo-
riker, Felix Jacoby included the author of Peri Euboias as '424 Ari-
stoteles von Chalkis', concluding that he could have been the same
person as the 'Aristoteles who treated systematically on Euboea'
mentioned in Scholia on Apollonius's Rhodius Argonautika (1.558 =
FGrH 423 F 2). The Scholiast cites this author mentioning an alter-
native tradition on Thetis and Achilles. According to Jacoby, the
two mentioned fragments are the only ones that survived from Peri
Euboias, and he rejects, without providing a reason, the suggestions
that several other quotations could be included on this list. Despite
this scepticism, following in the footsteps of E. Schwartz, Jacoby
(FGrH 423 T 1) was ready to accept the possibility of emending the
manuscripts of Stromateis by Clement of Alexandria in the spot
where he lists the authors copying from Melesagoras's work. By
substituting the name Aristokles that appeared in the text with the
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name Aristoteles, he obtained an important testimony enabling him
to comment on the dates of the author's life. This emendation did
not meet with the approval of publishers of Stromateis, who saw no
need to emend the name.1

F. Jacoby's scepticism concerned mostly the emerging sugge-
stions that the information cited by Plutarch in his essay on love,
Erotikos, came from Chalkideus's work rather than the great philo-
sopher's. The essay features a story about Cleomachus, the com-
mander of the Thessalian army who helped Chalcis during its war
with Eretria and died on battlefield. The heroic warrior was comme-
morated in a pillar erected in his honour on the agora in Chalcis.
Plutarch quotes this story in Erotikos because the courageous war-
rior was supposedly motivated to fight by his love for a young boy.
In addition, he quotes an alternative version of this story after Ari-
stotle: Aristotle, however, says that Cleomachus died in other fashion
after defeating the Eretrians in battle, that the lover in question was
a Chalcidian from Thrace who was sent to help the Chalcidians in
Euboea, and that this is the origin of the Chalcidian song “Child-
ren, heirs of Graces and of splendid fathers, grudge not to the good
the company of youthful prime; for along with courage limb-loosing
love flourishes in the cities of the Chalcidians" (trans. D. Ross).2
The detailed nature of this information made some editors of Eroti-
kos conclude that the fragment came from the lost work of Aristote-
les of Chalcis. We can already find such a remark in August G.
Winckelmann's 1836 edition of Plutarch's works. Following in his
footsteps, C. Müller included a similar comment in Fragmenta His-
toricorum Graecorum in 1848, although he placed the fragment in
question among supposed fragments of Aristotelian Constitution of
Chalcidians.3 However, this opinion was rejected by numerous re-
searchers, e.g. editors of fragments of Aristotle of Stagira's writings
as well as Plutarch's Erotikos.4 They pointed out to Athenaeus's in-
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formation that the philosopher wrote a dialogue also entitled Eroti-
kos, and to four fragments which they concluded to be citations
from this work. In their opinion there are no reasons not to include
the Cleomachus story among them as well.5 It is worth noting,
however, that the fragment quoted by Plutarch concerns not so
much love as explaining the circumstances of the origin of the
hymn to Cleomachus sung in Chalcis, and it could have been taken
from a work on local history.6 The idea that the philosopher Aris-
totle used the work of the historian Aristoteles of Chalcis when
writing Erotikos may be regarded as an attempt to reconcile both
these opinions.7

Some researchers also count two fragments of the tenth book of
Strabo's Geographica among quotations from Chalkideus's work.
The first is quoted in the discussion on the origins of the name
Abantes, which was used in reference to the early inhabitants of
Euboia:

Aristotle says that Thracians, taking their departure from Aba,
the Phocian city, settled with the other inhabitants in the island,
and gave the name of Abantes to those who already occupied it.
(trans. W. Falconer)

The second fragment refers to the description of Euboean cities
and their colonies:

These cities, Eretria and Chalcis, when their population was
greatly augmented, sent out considerable colonies to Macedonia,
for Eretria founded cities about Pallene and Mount Athos; Chalcis
founded some near Olynthus, which Philip destroy. There are also
many settlements in Italy and Sicily, founded by Chalcidians. There
colonies were sent out, according to Aristotle, when the government
of the Hippobotae, as it is called, was established; it was an aristo-
cratic government, the heads of which held their office by virtue of
the amount of their property. (trans. W. Falconer)
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1982, 219; E. Wheeler, Ephorus and the Prohibition of Missiles, TAPhA 117, 1987,
175 with note 79; V. Parker, Untersuchungen zum Lelantischen Krieg und ver-
wandten Problemen der frühgriechischen Geschichte, Stuttgart 1997, 20—24 and
145; K. G. Walker, Archaic Eretria, London 2004, 161, 179 n. 182.

7 E. Harrison 1912:168. His opinion met criticism from D. W. Bradeen (The
Chalcidians in Thrace, 359 n. 15). Cf. Parker, Untesuchungen zum Lelantischen
Krieg, 145.



These passages are generally considered to be fragments of the
Constitution of Chalcidians mentioned above, which was suppo-
sedly written by Aristotle or one of his disciples. This theory is
most strongly supported by the mention of an aristocratic govern-
ment of Chalcis.8 It has even been suggested that this work was the
main source for Strabo when he wrote on history of Euboea.9 De-
spite such far-reaching conclusions it is worth noting that Strabo
used Aristotle's descriptions of constitution relatively rarely, since
— other than the above-mentioned fragments in Geographica —
only nine such quotations have been identified. Moreover, in the
mention quoted by Strabo, the Chalcidian aristocrats were referred
to as hippobotai, a term that did not appear in Aristotle's work —
either in Politics in the fragment in which he discusses the role of
cavalry in supporting the oligarchic systems of Chalcis and Eretreia,
or in any other of his works. Although this argument is not a
particularly strong one, as e.g. Athenaion Politeia lacks terms typi-
cal for Aristotle, it does support the thesis that Strabo may have
preserved fragments of Peri Euboia.10

If Aristoteles of Chalcis wrote about early Euboean colonisa-
tion, he could also have been the Aristoteles mentioned by Aelianos
(Varia Historia 5.1.3): Aristoteles says that before the pillars of
Hercules were so called they were known as the pillars of Briareus.

This passage was listed by V. Rose (F 678) among other du-
bious fragments written by Aristotle. Briareos was a powerful crea-
ture of a hundred hands, summoned from the sea by Thetis to help
Zeus; Homer (Iliad 1.397) explains that he was called Briareos by
Gods and Aigaion by men. This figure was closely connected to
Euboea since, according to Solinus (11.16), Aigaion was worship-
ped in Chalcis and Briareus in the Euboean town of Karystos.11 In
local tradition, Briareos-Aigaion was also linked with the invention
of bronze weapons, Euboean thalassocracy and it was also sugge-
sted that the hundred-handed Briareos could be a representation of a
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stoteles Fragmenta 601 and 603 (Rose).
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10 E. Wheller, Ephorus and the Prohibition of Missiles, 172—175 and note

79; L. Tritle, Eretria, Argoura, and the road to Taminai. The Athenians in Euboea
348 B.C., Klio 74, 1992, 133 n. 9; J. McInerney, The Folds of Parnassos. Land
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Aristoteleian Athenaion Politeia, Oxford 1993, 58—63 for the authorship of Athe-
naion politeia.

11 S. C. Bakhuizen, Chalcidian Studies I, 90.



penteconter or 50-oared ship.12 It therefore seems likely that this
fragment could also have been taken from a work on Euboea.

The quoted fragments are connected by the fact that they all re-
fer to the history of Euboea and were preserved as citations from
Aristotle's unspecified works. The proposal to link them to Harpo-
cration's reference (who is the only to name Aristoteles of Chalcis
and his work Peri Euboias) can only be regarded as a hypothesis.
The unique character of this reference must raise doubts about the
actual existence of such an author.

The main reason to answer this question in the positive would
be Harpocration's conviction; even though in his whole Lexeis he
quoted Aristotle's various works over seventy times, he only men-
tioned the author's ethnikon once, thus emphasising that he was
quoting a book not by the philosopher from Stagira but by his
namesake from Chalcis, This ethnikon indicates that our author
came from Euboea and was a citizen of Chalcis, one of the most
important cities on the island. This information is not irrelevant,
especially if we recall the example of another author writing about
the history of the island, Archemachos, whose unusual ethnikon Eu-
boieus raises serious doubts about the nature if his connections to
the island. In this particular case there was such a feeble confirma-
tion for the use of the ethnikon that it would be possible to suppose
that Archemachos was only called so because he authored a book
entitled Euboika, even though his origins were unknown. In Aristo-
teles's case, his ethinkon raises different doubts. His great name-
sake, Aristotle of Stagira, was also connected to Chalcis; he had
some property at Chalcis and spent the last year of his life there
(Diogenes Laertius 5.1.5 and 14; Strabo 10.1.11). It is worth noting
that according to Dionysius of Halicarnassus (Letter to Ammaeus
I.5) the philosopher's mother was descended from one of those who
led the colonists from Chalcis to Stagira. Aristotle owned a house in
the city, not far from the garden which he left in his will to
Herphyllis, Nikomachus's mother, which would only have been
possible if he had received the citizenship of Chalcis, or the privi-
lege of proxenia.13 Therefore, it cannot be excluded that the philo-
sopher Aristotle, spending the last months of his life in Chalcis,
could have used the ethnikon Chalkideus. If his connections to Eu-
boea were so strong, he could also have been the author of a work
devoted to the island. References to the island and its history ap-

111

12 J. A. Davison, The First Greek Triremes, CQ n.s. 41, 1947, 19 n. 1: L. An-
tonelli, Sulle navi degli Eubei, Hesperìa 5 (1995), 15.

13 S. Bakhuizen, Chalcidian Studies I, 30 n. 55.



pear, although not very frequently, in his other works, e.g. in Poli-
tics. It is believed that the constitutions of Eretria and Chalcis were
among the 158 constitutions discussed by Aristotle and his disci-
ples.

Although it is difficult to doubt that the philosopher from Sta-
gira knew a lot about the island's past, the evidence supporting the
theory that he wrote a treatise about it is very weak. No reference
has survived about the title of such a book. The fact that he wrote
Eretreion politeia is only confirmed by the mention of Eretria in
Heraclides's Epitome, in which fragments of a number of constitu-
tions have been preserved.14 Chalkideon politeia is not mentioned
either by Heraclides or any other writer, and its existence can only
be deduced from references to this city and its political system in
Politics and the fragments of works by Strabo, Plinius and Clement
of Alexandria mentioned above, in which the authors refer to Ari-
stotle's testimony.15 In Corpus Aristotelicum there are no traces
which would indicate the writer's particular interest in the island.
All the surviving works by the philosopher contain a little over ten
references to Euboea and its cities, that is the same number as in
the case of Argos or Corinth. Thus, it is possible to assume that the
fragments mentioned above do not necessarily come from works
written by him. Although both in the antiquity and at present the
name Aristotle was mostly associated with the great philosopher, he
was not the only one of that name, as evidenced by a list of per-
sons bearing the name 'Aristoteles' provided by Diogenes Laertios
(5.1.35). Although the list does not contain a local historian writing
about Eboia, the Lexicon of the Greek Personal Names lists at least
seven men of that name on the island at the turn of the 4th and 3rd

centuries, i.e. at the time almost contemporary to the philosopher.16

There are, therefore, grounds for considering it likely that Peri Eu-
boia mentioned by Harpocration was written by an unknown histo-
rian, Aristotle of Chalcis, and that the fragments cited by Strabo,
Plutarch and Aelianus came from that work.

Establishing the period in which he lived can only be based on
very weak grounds; there have been proposals placing him in the
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14 F. G. Schneidewin (ed.), Heraclidis politiarum quae extant, Göttingen
1847, 81—82; V. Rose (ed.), Aristotelis qui ferebantur librorum fragmenta, Leipzig
1886, F 611.40.

15 Arist. frg. 601, 602, 603 and 611.40 Rose; Cf. Aristoteles, Die Histo-
rischen Fragmente, Übersetzt und Erläutert von M. Hose, Berlin 2002, 246—7.

16 A Lexicon of the Greek Personal Names, vol. I, P. M. Fraser, E. Mathewes
(eds), Oxford 1987, 75.



1st, 4th and even 5th century BC.17 The reference point is first and
foremost the information taken from Scholia on Apollonius Rhodius,
where the scholiast cites the words of Lysimachos of Alexandria,
who in turn quoted the opinions of Aristoteles, Suidas, Daimachos
and Dionysius of Chalcis in his book Nostoi. It is supposed that
Lysimachos wrote around 200 BC, which means that if he knew
Aristoteles's book, it must have been written earlier. The names of
authors together with whom he was listed also provide a clue. The
first, Suidas, is identified as a local Thessalian historian. The next is
probably Daimachos of Plataea, whose work was supposedly used
by Ephorus, and who was Jacoby's most likely author of Hellenica
Oxyrynchia.18 Since the remaining authors mentioned by Lysima-
chos are generally placed in the second half of the 4th century, it is
supposed that Aristotle also wrote at the same time. However, we
have no certainty whatsoever on this matter. Felix Jacoby, as has
been mentioned before, tried to move his lifetime to the 4th century
BC based on the emendation of Clement of Alexandria's Stroma-
teis. He assumed that the authors listed together with Aristoteles
wrote before 300 BC and supposed that Aristotle the philosopher
may have used the work of Chalkideus.19

It seems, however, that we may be relatively certain only of the
terminus ante quem of Aristoteles of Chalcis's activity, which can
be established as 2nd century BC, i.e. the most likely time of activity
of mythographer Lysimachos of Alexandria, who had the know-
ledge of his book on Euboea.20

Finally, two questions remain to be answered: why Strabo, Plu-
tarch and Aelianus simultaneously quoted the works of two authors
named Aristoteles without indicating that they were two different
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17 F. Susemihl, Griechischen Litteratur in der Alexandrinerzeit, Bdt. 2, Leip-
zig 1892, 385; E. Schwartz, Aristoteles 14, RE 2.1, 1896, 1012.
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Jacoby, The Authorship of the Hellenica of Oxyrynchus, CQ n.s. 44, 1950, 2; P. R.
McKechnie, S. J. Kern (eds), Hellenica Oxyrynchia 1993, 13—14; J. Trevett,
History in [Demosthenes] 59, CQ n.s. 40, 1990, 416—17; J. B. Rives, Phrygian
Tales, GRBS 45, 2005, 225.

19 See edition of Stromata by O. Stählin (1906), L. Früchtel (1960) and P.
Descourtieux (1999), R. L. Fowler, A. Serghidou, “Aristokles (33)", Brill's New
Jacoby. Editor in Chief: Ian Worthington, (University of Missouri-Columbia). Brill,
2008. Brill Online. BNJ-contributors. 20 October 2008 http://www.brillonline.nl/
subscriber/entry?entry=bnj_a33; J. A. Davison, 'Dieuchidas of Megara', CQ n.s. 9,
1959, 218—19.

20 Jacoby FGrH 382; A. Cameron, Greek Mythography in the Roman World,
Oxford 2004, 29.



persons and why it was only the relatively late writer Harpocration
who made this distinction, citing the author's ethnikon and the title
of his work. Some light may be shed on this matter by information
on the fate of Aristotle's manuscripts and his library. After the phi-
losopher's death his library supposedly fell into the hands of his
disciple, Theophrastus, and then Neleus, who transported the manu-
scripts to Asia Minor, to his hometown of Skepsis.21 They were
reportedly kept there until they were bought and brought to Athens
by Apellicon of Teos. The scrolls were already heavily damaged at
the time as a result of improper storing and Apellicon reportedly
rewrote the damaged fragments, even though he was more of a bi-
bliophile than a philosopher, according to Strabo. After Athens was
conquered, Sulla took Apellicon's library to Rome as spoils of war.
In Rome, the majority of the collection fell into the hands of the
grammarian Tyrannion, who made it accessible to Andronicus of
Rhodes, who in turn arranged Aristotle's works and had them pu-
blished. The manuscripts captured by Sulla certainly were not the
only copies of the works and some of them may have been left be-
hind in the library of the Peripatetic school in Athens. Still other
manuscripts, copies or originals, ended up in Alexandria. According
to Athenaeus (1.4.3 a-b), Ptolemeus Philadelphus gathered over one
thousand scrolls in the Library of Alexandria; he bought Theophras-
tus's library from Neleus and brought in scrolls which were owned
by Lyceum in Athens as well as the ones that ended up on Rhodes.

Strabo and Plutarch also showed interest in Aristotle's writings
and knowledge of the fate of the manuscripts after his death.22 In
Strabo's case we know that he spent most of his life in Rome but
he studied Aristotle's philosophy together with Boethus of Sidon,
who later became a leader of the Peripatetic school.23 His tutor was
the already-mentioned owner of Aristotle's manuscripts, Tyrannion,
whom he referred to by a very meaningful name, philaristoteles.24

Strabo could have easily become familiar with Andronicus's edition
of the philosopher's works.25 Plutarch, who lived in Boeotia, also
remained in close contact with experts on Aristotle's works and re-
presentatives of the Peripatetic school, such as Favorinus or Me-
nephyllos. He could have also come across Aristotle's works in
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Athens, but it is difficult to determine how well he knew them. Plu-
tarch, for example, shows a good knowledge of Athenaion Politeia
even though he never mentions the title. It may therefore be sup-
posed that he read some of the philosopher's works, while he cited
the other ones after other writers.26 Both writers were interested in
the fate of Aristotle's manuscripts after the author's death and pro-
vided us with valuable information about them.

Strabo and Plutarch knew Aristotle's works but not well enough
to tell which ones had been indeed written by him. Meanwhile, the
collection of Aristotle's books included not only his own works but
those of his disciples as well, mainly Theophrastus, and likely also
other writings which Aristotle collected for the purpose of his work.
A lot of time had to pass before the works were arranged and their
authors identified. It therefore seems probable that Chalkideus's
book could have been included e.g. in the collection of constitu-
tions. Since Aristotle's political writings were not very popular, this
status quo could have lasted many years. Claudius Aelianus, who
wrote in Rome in the late 2nd century AD and collected anecdotes
and interesting facts found in the works of earlier authors, certainly
did not have much to say on their authenticity.

The situation is different in the case of Harpocration. This
grammarian, writing at the turn of the 2nd and 3rd centuries AD in
Alexandria, authored the Lexeis, in which he included citations from
numerous writers that are lost to us. His work stands out from simi-
lar surviving ones because of the precise information it contains,
despite the fact that we only have a medieval epitome of the work.
It is hardly surprising, then, that it is this author who identified the
writer of Peri Euboias. He could have done so himself, using a ma-
nuscript that he found in the Library, or he could have repeated the
conclusions of earlier Alexandrian scholars. As we remember, Lysi-
machus of Alexandria, who wrote in the 2nd century BC, cites the
opinion of 'Aristoteles who treated systematically on Euboea'.27 In
any case, it seems that the academic centre that was Alexandria was
the best place for such a manuscript or information on the subject to
have been preserved.
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To sum up, Aristoteles of Chalcis remains a rather mysterious
author who left very few traces behind. We may guess that he
wrote before 200 BC, perhaps towards the end of the 4th century.
He authored a book entitled On Euboea (Peri Euboias), in which
we may suppose he wrote about the cities on the island, their
history going back to mythical times, the period of great colonisa-
tion and the conflicts between Chalcis and Eretria, also known as
the Lelantine War. It seems that he attempted to explain the genesis
of names and customs, as well as cite alternative versions of popu-
lar myths. His work may have been used by Archemachus known
as Euboieus, who wrote Euboika in the first half of the 3rd century.
Archemachus, as far as we can tell on the basis of the few surviving
fragments, shows interest in similar issues as the author of Peri Eu-
boias.28 The work of Aristoteles of Chalcis most probably ended up
in Theophrastus's library, perhaps along with other books received
from Aristotle. The sameness of their names may have led to the
posterity regarding Peri Euboia as one of Aristotle's writings and to
the book ending up in Rome together with other manuscripts, where
Strabo may have used it. One of the copies may have also reached
Alexandria, where it was used by Lysimachus of Alexandria in the
2nd century, and perhaps even Harpocration at the turn if 2nd and 3rd

centuries, before it was lost forever.
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Zsigmond Ritoók

THE SEIKILOS POEM

In 1883 in Asia Minor, near to the ancient Tralleis, an inte-
resting epigraphic stone came to light. Some curious — and for the
first publisher of the inscription enigmatic — signs on it were soon
recognized by O. Crusius as musical notations and the reading of
them given by him is with a slight modification valid also today.
Thus it became clear that the text in question, preceded by a distich
and finished by three words in prose, is a singable short poem. The
whole stone is the tombstone of a certain Seikilos set up by himself
in his life, sometime in the 2nd century A. D.1

Since the number of the documents of ancient Greek music is
not very great, it is understandable that the rather rich pertinent
scholarly literature has mainly dealt with the musical problems of
the inscription (melody, rhythm), the more so, as the little poem
itself is a commonplace one, an expression of the carpe diem idea.
However, it deserves perhaps a glance: Sometimes even on a com-
monplace subject an interesting poem can be written.

The text is simple, no difficulty seems to arise. Still some points
are worth while to have a closer look at them. Vs. 1: ������ must
have here the meaning 'shine' or something like this, but the con-
trasting parallelism in the next line suggests the meaning 'to shine
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with joy', 'to rejoice'. However, I did not succeed in finding any
example for this use. — Vs. 2: �	
� �����: 'for a short time', cf.
Plut., Cons. Apoll. 116 a; Ael. VH 12, 63; Jos. AJ 4, 128; BJ 4,
642; Luc. Deor. 18, 1; no example in LSJ, Passow or other great
dictionaries. — As for the last line understandings differ, Crusius
understood ���� as ��	�� 'customs' and translated the line “die
Zeit fordert ihren Zoll".2 Later interpreters tacitly rejected this, and
recently Th. Mathiesen translated the line as follows: “Time de-
mands its [sc. life's] end".3 This is a possible understanding, never-
theless it is enough to open LSJ or any other great dictionary s. v.
���� in order to see that both ���� and �
 ���� can mean 'at
last', 'am Ende'.4 Consequently I think the last two lines ought to
be translated as follows: Life is short [life lasts for a short time] and
finally time demands it (the whole life, not only its end).

The metre of the little poem is iambic dimeter, but not without
variety. In the first line long syllables — and with one exception by
nature long ones — are dominant, only one is short, proportion 1:4.
Hereafter the proportion changes: 2nd line: 4:3, 3rd one: 5:3 and in
the last line there are seven short syllables and only the last two are
long, true, the last one is a trisemos. Time elapses always more
rapidly, life draws to its end always quicker and finally it merges
with a great repose.

The contents seem to be, as mentioned above, rather banal, though
the number of those sepulchral inscriptions which express the same
life-principle is, as compared with the enormous quantity of such
epigrams, remarkably few.5 Of greater interest is the last line of the
poem.

The idea that life is demanded back can be found in several
sources of various cultural background. Cicero arguing with those
who lament for premature death says:

Off with those almost old-womanish follies that death before
time is pitiful. Before what time? Before that of nature? But nature
has given us life like the use of money, no day [of refund] having
been fixed. Why to lament, if nature demands it when it wants it.6

Seneca reasons several times similarly. I quote only one passage
where he explains that our goods belong only temporally to us,
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nothing of them is given as a present, only as a loan, the usufruct is
ours and its term is regulated by him who adjudges the gift; our obli-
gation is to have ready what was given until an undetermined day as
soon as we are summoned to return it without quarrel. The worst deb-
tor's peculiarity is to revile the creditor.7

Seneca expounds the same thought also in the Polybius consolation
and in his essay on the tranquillity of mind.8

A further consolatory text where the same conception occures
is the Pseudo-Plutarchean Consolation to Apollonius. I quote again
only the most important words of the pertinent passage:

One must not feel vexed, if what was lent us for a short time is
demanded back. Nor are the bankers displeased — as we often refer
to it —, if what had been deposited with them for refunding is de-
manded … We hold life as something we must necessarily return to
the gods who deposited it, the time of returning not being determined.9

The source of this arguing is controversial (Krantor?),10 at any rate
the conception that life is demanded back is a topos of the conso-
latory literature.

The conception is carried on in a more general sense by Philo.
Nothing belongs to us, he says,

not even life. If we are aware of it that only the use is ours, we shall
take care of everything as of God's properties which we have re-
ceived in order to bring, if law wants it, to the Lord what belongs to
him. So we shall lighten the grieves of losses.11

In another work of him Philo speaking of Abraham's sacrifice (Gen.
15) — and somewhat misinterpreting the text of the LXX — details
what Abraham received as deposit, first of all soul, then sensation,
speach, divine wisdom etc. and says that Abraham did not safe-
guard these for himself, but for him who entrusted them to him.12
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10 M. Pohlenz, De Ciceronis Tusculanis Disputationibus. Gottingae 1909; J.
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In the hopeless situation of a small troop of warriors at the end
of Iotapata's siege Josephus tries to argue his comrades out of a
senseless resistence or suicide saying among others as follows:

Body is perishable, soul is immortal and a part of God in the
body. If somebody destroys the deposit of a man or manages it ill, he
is regarded as a villain and unreliable. Is it conceivable that if some-
body throws out God's deposit from his body, his crime will remain
hidden? […] Are you ignorant of it that those who make their exit in
accordance with the law of nature and return the loan given by God
when he who gave it wants it to be returned, will have eternal fame?13

In Hermas' Shepherd the conception is used in a more abstract
way:

Who lie do not give God due to him, they become defrauders of
God, because they do not return him the deposit gotten from him. For
they have gotten a truthful spirit. If they return a lying one, they de-
fraud the Lord's commandment and became defrauders.14

Let me finally mention a curious reversial of the traditional
conception with Origenes. Explaining Ev. Luc. 23, 46 he writes as
follows:

If he [Jesus] deposited his spirit with the Father, he gave his spi-
rit as a deposit. It is a different matter to give graciously and to grant
and again to deposit. He who makes a deposit, makes it in order to
receive the deposit. Wherefore was it necessary to lodge the spirit, the
deposit with the Father? For me, for my life, for my mind.15

It is not God, the Father who deposits life and not he who re-
ceives (demands) it (the latter being the end of life), but the Son de-
posits his spirit (life) with the Father, this depositing means the end
of his life, and it is he who receives it, the latter being the begin-
ning of (a new form of) life.
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Another kind of use of the same conception is to be seen in an
apocryphal book of the Old Testament and in a gospel in the New.
In the Book of Wisdom the text speaks of the potter who moulds an
idol from clay.

Perversely working he forms a vain god from the same clay, he
who was born from earth a short time ago, soon makes his way unto
the ground where it was taken from, when the debt of his soul has
been demanded.

And a little later, speaking of the idols:

Human beings made them and a lent spirit formed them.16

The same outlook is behind the parable of the fool rich man in
Luke's Gospel (only in this one):

Though fool, this night thy soul shall be required of thee; than
whose shall these things be which thou hast provided?17

The idea of soul demanded back is the same, but the lent spirit
and the debt of soul reveal the ephemeric nature of human exi-
stence.

As from these sources appears the conception of soul/life de-
manded back was rather well known especially in the eastern part
of the Empire both among Greek, Roman and Hellenized Jewish
and Christian authors. Tralleis was a city of mixed culture, there
were sanctuaries of numerous Greek, Roman and oriental gods and
goddesses, there was also a Jewish community, as we learn it from
Josephus and, if Ignatios wrote a letter the Trallians in the second
decad of the 2nd century A. D., obviously Christians too lived in the
town.18 Seikilos, then or whoever has written the poem, could have
been influenced from more than one quarters. At any rate this con-
ception too is a commonplace.

Is there the Seikilos-poem a mere further item in the catalogue
of the sources regarding the idea of life or soul demanded back or
is it perhaps more? I think so. In one respect at least it seems unpa-
ralleled. There is no explanation, no reasoning, references to bank-
ers, to usufruct, etc. It establishes objectively, without any personal
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16 Sap. 15, 8, 16.
17 Luc. 12, 16 (authorized version). Impersonal subject is used in rabbinic li-

terature in order to avoid God's name: Strack — Billerbeck II 71978. 190.
18 W. Ruge RE VI A (1937) 2117—2118 s. v. Tralleis; Jos. AJ 14, 242; Ign.

Ep. 3.



reference a fact: Time demands life. It does not say by what right.
Since in the texts concerning life or soul demanded as quoted above
this is explained in so far as God, gods or nature gave it, conse-
quently they have right to demand it back, here it is striking that
time demands life without any justification. Stoics of course identi-
fied Chronos with Kronos on the strength that like Kronos he too
devours his children: Everything what comes into being through
time is destroyed in turn by time,19 but I wonder, if we ought to
think of this. Compelling it is not, so everybody could give an
answer at will. However it may be, this is a case where life is
possibly not demanded back, only demanded. This leads us to the
last word of the poem: 'Apaiteì.

Let us have a closer look at it. Most of its meanings and nuan-
ces can be reduced to two ones: to demand back what belongs to
somebody20 and to demand what is due to somebody — as he
thinks, rightly or wrongly —, what is expected by him. The seman-
tic field or more exactly the field of nuances of the second meaning
is rather broad. Revolting soldiers demand more pay and other
advantages which are not their legal due.21 Peisthetairos demands
the supreme power Zeus being in a tight corner, i. e. not on a too
legal basis.22 The executor demands the taxes, formally legally —
whether also in reality, is to be asked.23 One can demand an account
juridically or informally,24 one can demand an assumption (postu-
late)25 and something can be demanded on moral basis as a return
of gratitude for a help or a boon.26 A work of art too can be
expected from a sculptor or a speech from an orator27 and also a si-
tuation or the course of a conversation can demand something.28

Finally it can simply mean to ask for something, as if somebody
asks his friend for an object.29

+-���� � is the last word in a metrically carefully constructed
terse poem — obviously not by mere chance. No explanation is gi-
ven. Who reads the epitaph can (has to?) meditate on it which nu-
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19 Schol. Hes. Th. 459 = SVF II 1087.
20 With Homer only ������8*: Od. 2, 78; later many examples.
21 Pol. 1, 60, 1; 68, 8. (Here and further on no completeness is aimed at.)
22 Ar. Av. 554.
23 LXX 2Chr 36, 4a; Is 3, 12 and a plenty of data in F. Preisigke's Wörter-

buch der griechischen Papyrusurkunden (Berlin 1925) 150—152.
24 D. 18, 245; Pol. 29, 14, 8; Pl. Rp. 599 b; D. Chr. 37, 30.
25 Arist. M. 1063 b 9.
26 Hdt. 8, 122; Pl. Phdr. 241 a; Isocr. 16, 35; 18, 67; Jos. AI 7, 64.
27 D. Chr. 12, 82; 29, 2.
28 Pl. Phil. 18 e; Pol. 1, 14, 3; 9, 22, 7.
29 Pl. Rp. 394 a.



ance(s) he should put into the text. How does time demans life?
Sauvagely, outrageously, like revoluting soldiers? With cold merci-
lesness, like a tax-collector or a distrainer? Calling to account how
lifetime was used, whether according to expectations? With cool
rationality, like the logics of a lecture demands something? Or
mildly, like somebody who asks his fellow for something, for a fa-
vour e. g., but also with some irony, being aware of it, that this de-
mand, however mild it may be, brooks no delay, no opposition. The
epitaph does not answer these questions, it poses only them by
using a word of more than one nuances — and everybody has to
answer for himself revealing by this what death for himself means
and what life.

Zsigmond Ritoók

THE SEIKILOS POEM

Summary

The poem seems to be a common place one (carpe diem + life as de-
posit), but the understanding of the last word ����� � (violently? with cold
mercilessnes? mildly? etc.) gives food for thought.

Key words: Seikilos; life as deposit.
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UDC 1 Plotinus

Bernard Collette-Duåiã

POSTAJATI DEO:
SLUÅAJ 'VEZIVANJA' KOD PLOTINA

I feel very fortunate to have been invited to contribute to this
book in honour of Professor Ksenija Maricki Gadjanski. Her deep
and unceasing commitment to the safeguarding of the Classical stu-
dies in Serbia, the work she does to make those studies published and
advertised, and the help she provides to young researchers in Serbia
and abroad, all that deserves our highest respect and admiration.

Osnovni zadatak, ali i osnovni problem, u pokušaju da definiše-
mo vezivanje duše za telo jeste u ogoljenju takvog koncepta od sa-
me asocijacije duše sa telom. Taånije, uvek treba imati u vidu da u
platonistiåkoj tradiciji postoje dva razliåita naåina po kojima duša
moÿe biti, da tako kaÿemo, vezana za telo.1

Prvi naåin je kozmološki: 'silazeãi' iz sfere inteligibilnog kojoj,
ona po prirodi, pripada, duša ulazi u telo; njena sluÿba je da ga ani-
mira, što znaåi, da ga odrÿi u ÿivotu u najboljim moguãim uslovima
što je duÿe2 moguãe, i nastoji da se zadovolje njegove 'neophodne
potrebe';3 buduãi da svet postoji po neizbeÿnosti, tako isto po neiz-

125

1 Prva verzija ovoga rada bila je izloÿena na engleskom jeziku na simposiju-
mu ISNSa odrÿanom juna 2008. u Njuorleansu. Hteo bih da zahvalim mojoj supru-
zi Sandri Duåiã što je prihvatila da prevede ovo izlaganje s engleskog na srpski je-
zik. Moja zahvalnost takoðe našoj prijateljici, profesoru Nataši Dragin, na višestru-
koj pomoãi i meni i mojoj supruzi pruÿenoj u toku ovog rada.

2 Cf. En. I 4 [46] 8, 1—2: ¿wj dÿnatai cçrein; 16, 23: ¿wj dynatÃn, and
24: ¿wj oÜÃn te xrésuai.

3 Cf. En. I 4 [46] 4, 25—27, kada je to 'neophodno', reå je o onome ka åemu
stremi mudrac (izuzev posedovanja dobara). U ovim sluåajevima, on ãe za tim tra-
gati „ne za samoga sebe, nego za stvari koje mu pripadaju [što ãe reãi], za telo sa



beÿnosti duše moraju uãi i animiriti posebna tela koja ih saåinjava-
ju.4 Samo uništenje tela, koje ãe doãi u dato vreme, moÿe staviti
kraj vezi i osloboditi dušu od njenog vrlo zahtevnog posla.5

Drugi naåin je psihiåki: jednom u telu, gde joj je zadatak da ga
animira i da upravlja njime, duša poåinje da se predaje brizi o telu
do te mere da na kraju deli sve njegove interese, ÿelje i strasti; i ta-
ko, umesto da ga obuåava i predvodi, ona mu postaje porobljena.
Ovaj fenomen je ono što u pravom smislu reåi oznaåava pojam 've-
zivanje'. Suprotno kozmološkoj asocijaciji, 'vezivanje' je pre svega
pitanje volje, a odatle i odgovornosti: duša se predaje odnosu sa te-
lom koji je mogla da izbegne i åiji je sada rezultat 'biti u njegovim
okovima'. No, postoji jedan naåin da ga se ona oslobodi, a to nije
fiziåko uništenje tela, veã povlaåenje telesne prirode 'iz naše misli'.6

Obeleÿje koje sam upravo naveo je od velike vaÿnosti, toliko
velike da na njegovom temelju leÿi sama moguãnost filosofije. Filo-
sofija je, po Platonu i kasnijim platoniåarima, jedini naåin kojim se
moÿe osloboditi od 'vezivanja'; ona to åini razmatranjem pitanja za-
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kojim je povezan". Platon daje jedno objašnjenje za ta „neophodna dobra" u Drÿavi
558d—559b. O tome, M. Burnyeat (2006), str. 8: “We are embodied (…) so we
need to cater for the body's requirements. Just so, the Republic counts as 'neces-
sary' desires not only those that we cannot divert or suppress, but also those that
are beneficial to us. For example, the appetite for enough bread plus meat or fish to
keep oneself in health and good physical condition…, not just enough bread for
survival".

4 Cf. En. IV 8 [6] 3, 27—30.
5 Cf. G. Boys-Stones (2004), n. 36, govori o tome šta je smrt za Platona i u

tom smislu istorijski Fedon je “the freeing of one's rationality from service to the
body “the freeing of one's rationality from service to the body"; nasuprot, ni Platon
ni Fedon ne govore o smrti kao “as the purification or cure of the soul". Cf. En. IV
[27] 12.

6 Cf. En. II 9 [33] 17, 1—5: Kaåtoi, eø kaÆ miseìn aœtoìj [sc. Gnostici]
ñp0ei t§n to‡ s3matoj cÿsin, diÃti ÈkhkÃasi PlÀtwnoj poll2 memfamçnoy
tå s3mati oía ñmpÃdia parçxei té fyxé — kaÆ p©san t§n swmatik§n cÿsin
eÖpe xeårona — ñxrén taÿthn perielÃntaj tü dianoå‹ ådeìn tÁ loipÃn. M. R.
Miles (1999) s pravom naglašava dati odeljak ali zakljuåuje pogrešno kada kaÿe:
“(thought) is the only place where (bodily nature) can be eliminated, short of
death" (str. 105, moje kurzive). U Fedonu 81b-c, Platon to åini jasnim, pri smrti,
ne-åista duša se (i. e. duša koja „je bila sa telom, koja ga je sluÿila i volela, i bila
tako opåinjena njime, njegovim strastima i uÿivanjima") ne odvaja „nepomuãena"
(eølikriné)": ona sa sobom nosi telesnu prirodu kojom je bila kontaminirana za
vreme svog zemaljskog boravka (o i. e. 'contamination' (koji smo mi preveli sa
'kontaminacija')) kao boljem prevodu za Ènapåmplhmi ili ÈnÀplewj od kontami-
nacije ili infekcije ('contagion' ili 'infection'), videti G. W. Most (1993), str.
101—102). Mislim da nas Miles dovodi u zabludu u svom zakljuåku jer nikako ne
prepoznaje razliku na koju pokušavam da ukaÿem izmeðu kozmološkog i psihiåkog
vezivanja. O tome videti takoðe moju prethodnu belešku.



što duša postaje zaneta i kao omaðijana telom.7 Buduãi da je vezi-
vanje, po Platonovim reåima, 'najveãa i poslednja od svih nevolja',8
oslobaðanje od nje mora biti prepoznato, istovremeno kao i najsi-
gurniji naåin da se postigne sreãa u ovom ÿivotu, što ãe reãi, da se
postigne sreãa i dok smo sasvim povezani sa našim telom.

Iako se kozmološka asocijacija i psihiåko vezivanje razlikuju
podjednako po prirodi (fiziåkoj : psihiåkoj), tako i po naåinu na koji
mogu biti ujedinjeni (fiziåko uništenje tela: odsutnosti tela u misli),
nije nimalo lak posao izolovati jednu od druge. Åinjenica je da, ka-
da se kod Plotina jednom otpoåne traÿenje razjašnjenja o vezivanju
na naåin na koji sam definisao ovaj pojam, mnogi od odlomaka gde
se on razotkriva imaju kozmološki sadrÿaj. Zato što se on tako uka-
zuje, mogu biti najmanje dva dobra razloga: jedan (a) zbog psihiå-
kog vezivanja, ukoliko ovaj nije odreðen danom telesne smrti (upra-
ÿnjavanjem filosofije), on se pokazuje kao uzrok inkarnacije duše u
nekom drugom ÿivom biãu; drugi (b) jer vezivanje moÿe biti predo-
dreðeno kao neizbeÿna posledica utelovljenja duše. Zaustavimo se
na ova dva razloga.

Prvi razlog podrazumeva bezuslovno teoriju metepsihoze (me-
temfÿxwsij). Prema njoj, duša koja se ne odvaja neošteãena od te-
la je obavezna da se ponovo inkarnira, ovoga puta utelovljena u bi-
ãu sliånog tipa ÿivota koji joj je prethodio. Tako na primer, „oni ko-
ji su upraÿnjavali (memelethkÃtaj) pohlepu … i pohotu, i pijan-
stvo, i koji se nisu trudili da to izbegnu, oni ãe najverovatnije prido-
biti formu (eøkÁj ñndÿesuai) magarca i ÿivotinja te vrste".9 Tako
uviðamo koliko je pojam vezivanja blisko povezan sa kozmološkom
asocijacijom duše i tela: sama åinjenica da smo sada inkarnirani
svedoåi o neoåišãenosti duše od našeg prethodnog zemaljskog ÿivo-
ta, kao i da tip biãa u kom smo sada inkarnirani nosi oznake psihiå-
kog prisvajanja koje je duša imala tada da podnese.

Drugi razlog zašto je teško odvojiti vezivanje od kozmološke
asocijacije duše sa telom koje je razliåito po prirodi (iz navedenih
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7 Uloga koju u filosofiji zauzima „izleåenje" od vezivanja je jasno iskazana u
odeljku koji sledi: gign3skoysi gÀr, ó d' Ój, oí cilomaueìj Óti paralabo‡sa
aœt%n t§n fyx§n ¢ cilosocåa Ètexn%j diadedemçnhn ñn t~ s3mati kaÆ pro-
skekollhmçnhn, Ènagkazomçnhn dÇ #sper di2 eírgmo‡ di2 toÿtoy skopeì-
suai t2 Ónta Èll2 m§ aœt§n di' aŒtéj, kaÆ ñn pÀsØ Èmauå‹ kylindoymçnhn,
kaÆ to‡ eírgmo‡ t§n deinÃthta katido‡sa Ìti di' ñpiuymåaj ñstån, ¤j În
mÀlista aœtÁj ã dedemçnoj syll0ptwr eÄh to‡ dedçsuai (Fedon 82d9—83a1).

8 Fedon 83c2—3: Õ pÀntwn mçgistÃn te kak%n kaÆ ¿sxatÃn ñsti.
9 Fedon 81e—82a: OÜon toŸj mÇn gastrimargåaj te kaÆ ¶breij kaÆ cilo-

posåaj memelethkÃtaj kaÆ m§ dihylabhmçnoyj eøj t2 t%n Ónwn gçnh kaÆ
t%n toioÿtwn uhråwn eøkÁj ñndÿesuai. Na primer videti kod Plotina, En. III 4
[15] 2, 23 (reinkarnacija u drveãe).



razloga), moÿe biti u svakom sluåaju shvaãeno ipak kao neka neiz-
beÿna (ali ne i neponištiva) posledica inkarnacije: imajuãi da se bri-
nu o telima koja su trošna i u stalnoj oskudici, individualne duše
prevazilaze meru time što postaju kao omaðijane10 njima i tako mu
potpadaju poistoveãujuãi se sa njim.11 Takav je stav koji Plotin iz-
gleda zastupa: nesavršenost i trošnost individualnih (pojedinaånih)
tela, (u suprotnosti sa savršenošãu univerzalnog tela univerzuma) sa
kojim su individualne duše u vezi, åini duše podloÿnim padu i vezi-
vanju, što izgleda da je, prema Plotinu, åak i neizbeÿno. Kasnije ãe-
mo se vratiti ovom problemu.

Dva tipa brige

Izuzev reåi desmÃj, primera radi u En. IV 3 [27] upotrebljene
u izrazu gohteåaj desmÃj,12 kod Plotina gotovo da i nema tehniåke
reåi za iskazivanje ideje o vezivanju. Najbliskija koju moÿemo po-
menuti u tom smislu je, naravno, ñpåmeleia ili njoj srodna melçth.
Obe ove reåi imaju široku platonsku pozadinu, jer su korišãene u
mnogim dijalozima da bi opisale brigu ili paÿnju posveãenu ili telu
ili duši. Osim njihovog znaåenja 'poklonjene brige' i 'ukazane pa-
ÿnje', ñpåmeleia i melçth upuãuju na ideju 'iskustva' ili 'veÿbe' ko-
jom osoba postaje naviknuta na nešto.13 Tako u njihovim usmenim
oblicima (meletÀw i ñpimelçomai), one teÿe pre da upute na delat-
nost 'upraÿnjavanja izvesnog rada ili stanja' da bi nam taj rad ili to
stanje postali kao navika ili druga priroda. Reå je o fenomenu ko-
jem smo izloÿeni, kad Platon, na primer, govori o dušama uprljanim
telesnim elementom, koji je u njih ukorenjen telesnom pratnjom i
meðusobnom vezom, 'stalnom vezom i mnogim navikama' (di2 tÁ
ÈeÆ syneìnai kaÆ di2 t§n poll§n melçthn)".14 Kada je reå o Plo-
tinu, on na sliåan naåin koristi ovu reå kada opisuje jedan specifiåan
sluåaj vezivanja koji se dogaða kod onih koji jesu, kaÿe on, ili po-
staju biljke ili drveãe u njihovom narednom ÿivotu, jer oåigledno,
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10 O 'magiånoj' strani vezivanja, u Fedonu 81b, En. IV 3 [27] 17, 27 i IV 4
[28] 43, 1—11 (gde je metadoqÀzein najverovatnije reminiscencija iz Drÿave
431b). Videti takoðe L. Brisson (1992), str. 466—67.

11 O tome, videti En. IV 8 [6] 2 i IV 3 [27] 4, 21ff.
12 En. IV 3 [27] 17, 27.
13 O neiscrpnoj upotrebi termina melçth u smislu „veÿbe", videti P. Hadot

(1981), naroåito u delu “Exercices spirituels", str. 13—58.
14 Fedon 8c5. Naravno, melçth moÿe imati i u stvari ima pozitivno uåešãe

kod Platona, na primer kada on opisuje filosofski ÿivot 'kao veÿbu ili bavljenje
smrãu (melçth uanÂtoy)" (Fedon 81a1), što nije drugo nego odvajanje, koliko je
to moguãe, duše od tela.



oni su sebe u ovom ÿivotu uveÿbavali da postanu drvo (ón aœtoìj
melçth dendrwuénai)".15

Strukturalna veza izmeðu vezanosti i brige je objašnjena åinje-
nicom da je veza nešto što dolazi zbog izvesne krajnosti ili patolo-
ške forme brige prema telu, brige koja prevazilazi 'neophodne po-
trebe' tela. Åak i da su vezanost i briga blisko povezane, ne bismo
smeli da previdimo ideju o brizi tela, kaÿe Plotin, veã pre da u njoj
prepoznamo dve vrste ili naåina brige:

„…jer to nije ni u kakavom smislu problem za dušu da pruÿi telu
moã da se ostvari i da postoji, jer sva promisao koja se odnosi na jed-
nu inferiornu realnost ne spreåava sam princip te promisli da obitava
u najvišem. Stoga postoje dve vrste brige o svemu, (a) opšta, koja us-
postavlja red naredbama kraljevskog autoriteta, i (b) specifiåna, koja
podrazumeva samostalno delanje i åijim kontaktom to delovanje kon-
taminira onog ko dela prirodom uåinjenog", En. IV 8 [6] 2, 23—30.

… oœ kakÁn Òn fyxé Ápwso‡n s3mati parçxein t§n to‡ e5
dÿnamin kaÆ to‡ eÖnai, Óti m§ p©sa prÃnoia to‡ xeåronoj Ècai-
reì tÁ ñn t~ Èråst@ tÁ pronoo‡n mçnein. Ditt§ g2r ñpimçleia
pantÃj, to‡ mÇn kauÃloy keleÿsei kosmo‡ntoj ÈprÀgmoni ñpi-
staså‹ basiliké, tÁ dÇ kauçkasta ôdh aœtoyrg~ tini poi0sei
synacü tü prÁj tÁ prattÃmenon tÁ pr©tton to‡ prattomçnoy
téj cÿsewj Ènapimpl©sa.

Ono o åemu je ovde reå jeste da je ñpåmeleia dvostruka, istovreme-
no 'univerzalna' (kauÃloy) i 'pojedinaåna' (kauçkasta): dok je
univerzalna, nazvana je takoðe i kraljevskom, ostvarena kada je bri-
ga ukazana snagom 'nepristrasnosti', tj. snagom koja ne uzima di-
rektno uåešãe u brizi, kad je 'osloboðena delovanja' (ÈprÀgmwn)
kako to kaÿe Plotin, a pojedinaåna, s druge strane, podrazumeva 'åi-
niti nešto pojedinaåno i u vezi sa onim što je uåinjeno'.

Iz datog konteksta moÿemo zakljuåiti da se radi o dvema razli-
åitim vrstama duša, naime univerzalnoj duši i pojedinaånoj duši.
Dok prve, koje se odnose na univerzalno telo, ne pokazuju brigu
zureãi u svet veã u kontemplaciji inteligibilnog, druge su sasvim
usmerene na pojedinaåno telo. Razlika koja je u savršenosti njihovih
tela objašnjava zašto individualne duše treba duboko da prodru u
pojedinaåno telo, dok univerzalna duša ostaje 'nad' univerzumom,
nemajuãi direktan kontakt sa njim. Istina, svet je savršen što ãe reãi
nema potreba, strasti, imajuãi sve u sebi; pojedinaåno telo, s druge
strane, upuãuje na posebnu paÿnju i time nalaÿe individualnim duša-
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15 En. III 4 [15] 2, 23.



ma da siðu u njega. Direktan kontakt individualne duše je, åini se,
obavezan i ostavlja otvorenu moguãnost da ona bude njime ošteãe-
na, što Plotin objašnjava kada govori o 'kontaminaciji'. Ideja 'kon-
taminacije' je ovde najverovatnije reminiscencija iz Fedona, dela u
kom je oåigledno reå o psihiåkoj vezi:

„Dok mi ÿivimo" kaÿe Sokrat, „reklo bi se da smo bliskiji sazna-
nju na sledeãi naåin, ukoliko se druÿimo sa telom što je manje mogu-
ãe, i što manje sa njim opštimo, izuzev onoliko koliko je to neophod-
no, i ukoliko ne kontaminiramo sami sebe njegovom prirodom (mhdÇ
Ènapimpl3meua téj toÿtoy cÿsewj), i ostanemo neuprljani njime,
dok nas Bog ne oslobodi."16

U ovom odeljku, kontaminacija je opisana kao rezultat jednog
'izbeÿnog' ili 'dobrovoljnog' (Ñk3n) odnosa sa telom,17 odnosa koji
se moÿe izbeãi: nije telo ono koje, buduãi spojeno sa dušom, nju
kontaminira; pre je to duša koja sebi dopušta da postane neåista ti-
me što ne pokušava da se odvoji od tela.

Posebna slika koja proizlazi iz ovog odeljka je da vezanost, ko-
ja se moÿe izbeãi u teoriji, jer pretpostavlja posebno poverenje u
dušu, ipak je, u praksi, nešto što je individualna duša izgleda primo-
rana da trpi zbog same prirode tela koja joj je predodreðena, da se
brine o njoj.18

Postati deo

U poslednjem delu ove studije, hteo bih da razmotrim korene
prirode koju je, po svemu sudeãi, Plotin pripisao vezivanju. Predla-
ÿem poseban odeljak, koji sledi kratko posle onoga koji sam upravo
analizirao, u kom Plotin opisuje kozmološki silazak ili asocijaciju
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16 “… ñn * În z%men, o†twj, ¤j ¿oiken, ñggytÀtw ñsÃmeua to‡ eødçnai,
ñ2n Ìti mÀlista mhdÇn ãmil%men t~ s3mati mhdÇ koinwn%men, Óti m§ p©sa
ÈnÀgkh, mhdÇ Ènapimpl3meua téj toÿtoy cÿsewj, Èll2 kauareÿwmen Èp'
aœto‡, ¿wj În ã ueÁj aœtÁj ÈpolÿsØ ¢m©j.", Fedon 67a2—6.

17 Cf. Fedon 80e3—4.
18 Kako god bilo, moguãe je ipak uoåiti i opšti karakter tog razlikovanja kako

je predstavljeno u odeljku. Plotin ukazuje na univerzalni zakon, govoreãi o brizi „o
svemu (pantÃj)". Taj opšti karakter, takoðe prisutan u tipu briga koje on smatra
suprotnim (opšta : posebna) je bitan jer pokazuje da ono na šta Plotin misli najve-
rovatnije ne treba pripisati i time ograniåiti na svaki tip brige o posebnoj vrsti tela
(sc. univerzalno telo sveta ili posebno telo) veã pre definisati dva moguãa naåina
ukazivanja brige o ma åemu. U tom pogledu mi bismo mogli izmeniti naš prethod-
ni zakljuåak: vezivanje moÿe biti neizbeÿna posledica utelovljenja duše; to ipak nije
nepromenljivo, jer zavisi od individualne duše, da li ãe uz pomoã filosofije prilago-
diti svoj naåin brige prema telu, usvajanjem kraljevske vrste brige.



individualne duše s telom. Åetvrti deo En. IV 8 [6] otpoåinje stav-
kom o individualnim dušama još u stadiju potpuno inteligibilnog
sveta. Na tom nivou, kako je reåeno, one su slobodne od bola
(Èp0monaj), boraveãi sa dušom sveta i uåestvujuãi u njenom upra-
vljanju, „kao oni koji ÿive sa monarhom sveta i dele njegovu upra-
vu imperijom i, u stvari ne silaze sa kraljevskog prestola".19 Potom,
od desetog reda poåinje opis „pada" tih individualnih duša u tela:

(a) Ali one se menjaju, postajuãi od celine deo i, prepuštajuãi se
same sebi, i, kao umorne od ÿivota sa drugim, povlaåe se u sebe. (b)
Sada, pošto je duša to åinila za neko vreme, odvajajuãi se od celine i
postajuãi razliåita, i ne gledajuãi prema inteligibilnom, ona postaje
deo, izolovana, slaba i smutljiva, ona sada gleda prema delu i izdvaja-
nju od celine, te se upušta u pojedinaåno i odvaja od svega ostalog;
prilazi i usmerava se ka jednoj stvari od celine razbijena u svim prav-
cima, napustila je celinu da bi upravljala, ogromnim naporom, pojedi-
naånim delom; predajuãi se i sa brigom za spoljne stvari ona je sada
prisutna i duboko utonula u [telo]. (c) U tom momentu snalazi je
'prenošenje okova',20 takoreãi, i 'biti u okovima'21 tela …, En. IV 8
[6] 4, 10—23.

(a) MetabÀlloysai dÇ ñk to‡ Óloy eøj tÁ mçroj te eÖnai
kaÆ Ñayt%n kaÆ oÜon kÀmnoysai tÁ sŸn Ëll@ eÖnai Ènaxw-
ro‡sin eøj tÁ Ñayt%n ÇkÀsth. (b) =/Otan d§ to‡to di2 xrÃnwn
poiü ceÿgoysa tÁ p©n kaÆ tü diakråsei Èpost©sa kaÆ m§ prÁj
tÁ nohtÁn blçpØ, mçroj genomçnh mono‡taå te kaÆ Èsueneì kaÆ
polypragmoneì kaÆ prÁj mçroj blçpei kaÆ tå ÈpÁ to‡ Ìloy
xwrism~ ÑnÃj tinoj ñpib©sa kaÆ tÁ Ëllo p©n cygo‡sa, ñluo‡sa
kaÆ straceìsa eøj tÁ ƒn ñkeìno plhttÃmenon ŒpÁ t%n Ólwn kaÆ
pÀntwn, to‡ te Óloy Èpçsth kaÆ tÁ kauçkaston met2 peristÀ-
sewj dioikeì ñcaptomçnh ëdh kaÆ uerapeÿoysa t2 ¿qwuen kaÆ
paro‡sa kaÆ d‡sa aœto‡ polŸ eåj tÁ eÄsw. (c) '/Enua kaÆ
symbaånei aœtü tÁ legÃmenon pterorryésai kaÆ ñn desmoìj toìj
to‡ s3matoj gençsuai…

Ono na šta ovde ÿelim da skrenem paÿnju jeste 'åime' i 'kako'
je uslovljen kozmološki silazak individualne duše u telo. Priåa je,
izgleda, ovakva: dok ÿivi „slobodna od bola" i dok deli upravljanje
sa dušom sveta, duša se, „kao umorna" od boravka sa dušom sveta,
povlaåi u samu sebe i, to åineãi, ona se menja, te od celine postaje
deo. Ta promena, ipak, nije neposredna jer samo „kad je duša to åi-
nila izvesno vreme", proces „da postane deo" je završen. Kao rezul-
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19 En. IV 8 [6] 4, 7—9.
20 Ref. u Fedru 246c2.
21 Ref. u Fedonu 67d1.



tat, individualna duša je duboko pala u posebno telo, kojim upravlja
uz velike teškoãe. Duša je sada u okovima tela.

Ova priåa, kao što je reåeno, nije bez nesaglasnosti. Prvo, mo-
ÿemo se upitati zašto na ovoj zemlji duša koja ÿivi „slobodna od
bola" sa dušom sveta u jednom trenutku misli da joj je to suviše i
'odluåi'22 da se od nje udalji. Drugaåije reåeno: zašto bi duša bila
toliko luda da zameni lako upravljanje univerzumom za njegov naj-
teÿi i najbolniji, pojedinaåan deo? Jedini razlog koji naš tekst pruÿa
je da je individualnoj duši bilo, da tako kaÿemo, „dosadno sa dušom
sveta". No ovakvo objašnjenje samo po sebi åini se, bar na prvi po-
gled, besmisleno: glagol ovde upotrebljen je kÀmnw, on ukazuje na
iznurenost duše od posla takve vrste; i u potpunoj je kontradikciji sa
Èp0monaj na koji nailazimo malo pre odeljka (1.5), on opisuje sta-
nje individualne duše dok ÿivi sa dušom sveta, i, doslovno oznaåava
„odsustvo bola" ili „odsustvo napora". Druga nesaglasnost leÿi u
stavci da je za ovde predstavljen proces potrebno 'neko vreme' pre
nego što je u potpunosti uåinjen. Ali šta moÿe duši znaåiti da se po-
vuåe u samu sebe i da se udalji od celine „za neko vreme" pre nego
što sasvim prodre u telo? Moÿe biti da individualna duša samo po-
stepeno ulazi u telo. Ali zašto bi to bio sluåaj? Tekst o tome ostaje
neobjašnjivo nem.

Sada, naravno obazrivo, naglasio sam uoåljive odeljke teksta
åija osobenost moÿe biti ublaÿena åim se otpoåne potraga za kon-
tekstom koji ova rasprava pruÿa. Ipak, ostaje åinjenica da je ova pri-
åa vrlo originalna u naåinu na koji spaja elemente koji su bar pri-
vidno nespojivi, kao na primer nuÿnost i volju23 ili besmrtnost i
vreme.

Podelio sam tekst na tri dela, sledeãi po mom mišljenju njego-
vu glavnu strukturu: prvo, proces oslobaðanja individualne duše od
asocijacije sa dušom sveta i uzrok tog procesa; drugo, opis procesa
izvesnog vremena da bi duša postala deo; treãe, kakav je ishod tog
procesa za dušu. Kako je, po mom mišljenju, svaki korak anticipaci-
ja ili prefiguracija onog koji mu sledi, sada bih prešao na ispitivanje
svakoga od njih pojedinaåno, ali obrnutim redosledom od predsta-
vljenog, poåinjuãi s idejom boravka u okovima i završavajuãi sa
pièce de resistance, tj. uzrokom silaska.
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22 Jedno od moguãih tumaåenja tü diakråsei, red 13.
23 O pitanju spleta nuÿnosti i volje, videti O'Brien (1977).



'Gubljenje perja'24 ili 'biti u okovima' (c)

Poslednji deo teksta daje uvid u dva odeljka iz Platonovih dija-
loga, jedan u Fedru, drugi u Fedonu. Ono što posebno iznenaðuje
jeste da su oba ova dijaloga usmerena na pad duše, ali ne govore o
istom tipu pada. U Fedru kontekst pruÿa sliku utelovljenja individu-
alne duše: nasuprot duši „savršeno opremljenoj krilima" koja putuje
nad zemljom i upravlja celim kozmosom (246b7—c2), duša „nesa-
vršeno opremljena krilima" „koja je lako nošena sve dok se ne do-
takne neåeg solidnog", tj. zemaljskog tela — i to upravo daje roðe-
nje onome što uopšteno nazivamo z~on. Suprotno od ovoga, u Fe-
donu nije reå o utelovljenju, veã samo o onome što se po svoj prili-
ci moÿe desiti posle akta utelovljenja, naime, vezivanja (67d1 i a5):
duša, kako je reåeno, sebe je uåinila neåistom i uprljala „izbeÿnom'
trgovinom koju je imala sa telom. Kombinacija ova dva elementa,
'gubljenje perja' i 'biti u okovima', zaista se odliåno podudara sa
našim upravo izvedenim zakljuåkom da Plotin shvata vezivanje kao
neizbeÿnu posledicu utelovljenja. No osim toga, ne bismo smeli pri
analizi ovih pasusa da izgubimo iz vida da priåa kojoj prisustvuje-
mo nije samo o uzroku pada duše u telo, veã i o njenom psihiåkom
vezivanju.

„Postajanje deo" individualne duše (b)

Srednji deo našeg odeljka opisuje proces u kom individualna
duša postepeno tone u telo, u oba smisla postajuãi utelovljena i ve-
zujuãi se za njega. Proces o kojem je reå, kaÿe Plotin, jeste „da po-
stane deo": duša odleãe od celine, upire svoj pogled ka telu i posta-
je njegov deo. Sada je bitno naznaåiti, usko uzimajuãi, da se proces
„postajati deo" (mçroj gågnomai) ne moÿe odnositi samo na indivi-
dualnu prirodu duše, jer je duša individualna i pre silaska.25 Postaja-
ti deo je pre nešto što individualna duša iskušava u momentu utelo-
vljenja. No u tome ima neåeg više nego što tekst pruÿa što je uslo-
vljeno njegovim usmerenjem pre svega na deo, naime telo, a to je
silazak u, åiji deo duša postaje. Drugaåije reåeno, duša se u neku
ruku asimiluje sa samim telom u kom je utelovljena, upravo ono o
åemu je reå u vezivanju. Dakle, ponovo vidimo blisku povezanost
koja postoji izmeðu utelovljenja i vezivanja: utelovljenje je u neku
ruku veã vrsta vezivanja u smislu da veã sama åinjenica 'biti u aso-
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24 Tehniåki termin koji autor ovde koristi je „moulting" åiji bi literalni smi-
sao bio „linjanje" ili „gubljenje perja" u navedenom sluåaju.

25 Cf. En. IV 8 [6] 4, 1: T2j d§ kauçkasta fyx2j…



cijaciji sa telom' predoåava ono što ãe se kasnije desiti, naime, 'biti
u okovima'. Mislim da samo na osnovu ovakvog stava moÿemo raz-
jasniti uvod 'vremena' u narativno, u stvari, nesklad sa sluåajem
utelovljenja, no savršenu podudarnost sa sluåajem vezivanja. Odista,
vezivanje je nešto što zahteva neprestanu odgovornost za dušu. Ka-
ko Platon na to jasno ukazuje u Fedonu, veza sa telom duši izgleda
kao da je 'stalno sa njim boravila'26 i sigurno traje sve vreme tog
perioda.

Dosada i uzrok silaska (a)

Sada bih otpoåeo uvodom iz odeljka, u kome je reå o uzroku
prvog usmerenja individualne duše ka telu. Do sada smo sledili stav
po kome je jasno da je kozmološko utelovljenje stvar nuÿnosti, a
vezivanje stvar volje. No, bliska povezanost ova dva elementa na
koju Plotin upuãuje izgleda da senåi razliku meðu njima, te izgleda
da je silazak duše pre rezultat volje nego nuÿnosti. Ovaj utisak je
potvrðen iznetim uzrokom silaska, naime „dosadom" („iznureno-
šãu") (kÀmatoj) i prvim spontanim pokretanjem duše, „povlaåe-
njem u sebe", što treba videti kao genijalni akt njene samostalnosti,
åak izdvajanja.

Pre nego što pokušam da objasnim ovaj bar prividan ishod, tre-
balo bi pre svega ukazati, ukoliko je to moguãe, na njegov smisao,
tj. reãi o datom razlogu silaska, naime o „dosadi". Kao što sam
upravo rekao, takav razlog je, do sada, nezadovoljavajuãi, jer je pro-
tivureånost oåevidna iz upravo date åinjenice da je reå o individual-
noj duši opisanoj kao Èp0monaj, slobodna od bola i posla. I zaista,
takav stav o blaÿenom ÿivotu u inteligibilnom je dobro potvrðen i
drugde u Eneadama, gde je reå o „ÿivotu koji je bezbriÿan kada je
åist: i kako baš to što åini ÿivot savršenim moÿe postati dosadno?"27

Nije li bio sluåaj savršenog ÿivota kada je individualna duša delila
vlast sa dušom sveta nad celim kozmosom? Ipak zašto nam Plotin
kaÿe da ta duša, u jednom trenutku, oseãa iznurenost od takvog sa-
vršenog ÿivota? Ovde, po mom mišljenju, postoji samo jedan naåin
da se protumaåi ova teškoãa, jer u stvari naš odeljak nije jedini, u
navedenom delu, gde je reå o dosadi.

U prvom poglavlju, Plotin navodi dva puta Heraklita, govoreãi
da je Heraklit filosof koji ga je „podstakao da razmotri"28 pitanje
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26 Cf. Fedon 81b.
27 En. V 8 [31] 4, 34—35: KaÆ ¢ zw§ mÇn oœdenÆ kÀmaton ¿xei, Ìtan Å

kauarÀÞ tÁ d' Ërista z%n tå În kÀmoi.
28 En. IV 8 [6] 1, 11—12: =O mÇn g2r =HrÀkleitoj, Õj ¢mìn parake-

leÿetai zhteìn to‡to.



pada duše. Jedan citat iz Heraklita glasi: „dosada da se stalno åini
isto i da se njom bude upravljan (kÀmatÃj ñsti toìj aœtoìj
moxueìn kaÆ Ërxesuai)".29 Neko bi pomislio da se ovakva tvrdnja
pre odnosi na sluåaj duše kada je u okovima tela nego kada je slo-
bodna od bola u inteligibilnom svetu, jer u suštini baš u tom sluåaju
ona je istinski zarobljena i rukovoðena telom.30 No, s druge strane,
takoðe treba priznati da situacija duše dok deli vlast sa dušom sveta
izgleda, u oåima individualne duše, kao neka vrsta primoranosti.
Ono što individualna duša åini, ne åini to sama veã sa (sÿn) dušom
sveta i to moÿe individualnoj duši izgledati kao neka vrsta primora-
nosti. Osim toga, glavna taåka Heraklitovog fragmenta je da dosada
dolazi kada se „stalno åini ista stvar" (toìj aœtoìj), i to moÿe naj-
zad biti sluåaj, da je upravljanje istim, savršenim i nepromenljivim
kozmosom nešto što nikako ne moÿe u potpunosti zadovoljiti priro-
du jedne individualne duše. Ipak ne smemo izgubiti iz vida da je in-
dividualna duša individualna, zato što je, da tako kaÿemo, „progra-
mirana" da se brine o specifiånim stvarima, naime, o stvarima koje
se stalno menjaju i nikada nisu iste.

Stoga, na kraju mislim da smo našli veoma opravdano i po
mom shvatanju ubedljivo objašnjenje zašto je „kao izmorena da bu-
de sa" dušom sveta individualna duša odluåila da se „izdvoji": prvo,
åinjenica da se ona mogla oseãati primoranom da rukovodi telom sa
drugom dušom, pre nego sama; drugo, åinjenica da rukovodi jednim
beznadeÿno nepromenljivim telom pre nego nekim u stalnoj prome-
ni i razliåitosti. Stoga, ukoliko sam u pravu, uhvatili smo dve muve
jednim udarcem (ukoliko smem da se posluÿim ovako varvarskim
terminom). Doduše, mi ne samo da sada slobodno moÿemo pretpo-
staviti da je individualna duša isrcpljena u jednoj „neiscrpnoj" savr-
šenoj okolini, veã moÿemo isto tako sasvim izbrisati iz vida utisak
koji smo stekli o celom procesu silaska u telo voðenim pre voljom
nego neizbeÿnošãu. No, postoji ipak nešto zajedniåko što mi nalazi-
mo u oba ova sluåaja, a to je da je sama priroda individualne duše
ta koja obavezuje na izdvajanje od celine. Jer, takva priroda je indi-
vidualna i, u tom smislu, neizbeÿno podstiåe dušu da upravlja is-
kljuåivo posebnim telima, telima koja su, po samoj njihovoj prirodi,
u stalnoj promeni. Dakle, neizbeÿno je to da se individualna duša
spušta u telo i takva neizbeÿnost ne samo da je primorava da posta-
ne utelovljena, veã i da potpadne u klopku vezivanja, jer, kako smo
videli po Plotinu, vezivanje je neizbeÿna posledica utelovljenja. Zbog
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29 En. IV 8 [6] 1, 14—15.
30 E.g. interpretaciji L. Lavaud: “Il faut lire l'allusion à la 'fatigue' consistant

à 's'adonner aux mêmes tâches et à leur être assujetti' comme une evocation de la
situation de l'âme qui a pour charge de gouverner le corps" (cf. Plotin. Traité 1—6,
str. 253).



svega toga, vezivanje jeste, a istovremeno i nikad ne moÿe biti stvar
samo neizbeÿnosti, jer nasuprot utelovljenju, ono pretpostavlja neve-
rovatan zadatak za dušu, a taj zadatak je pre svega stvar volje, a ne
neizbeÿnosti.
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Bernard Collette-Duåiã

ON BECOMING A PART: THE CASE OF ATACHMENT IN PLOTINUS

Summary

This article is an attempt to tackle the question of bodily attachment
in Plotinus. It has been triggered by the acknowledgment of the fact that
though attachment is something we should carefully distinguish from soul's
embodiment; those two sorts of soul-body associations are very often found
interwoven in the Enneads. The interpretation this paper holds is that attach-
ment, understood as a pathological form of care bestowed by the soul upon
the body, is thought by Plotinus as an unavoidable consequence of the
soul's embodiment. However, since attachment implies a form of commit-
ment of the soul that goes beyond what is required by embodiment, attach-
ment must be conceived as not irreversible, and thus can be dissolved by
philosophy.

Key words: Plotinus, attachment, ñpimçleia
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UDC 94(38):929 Procopius

Kajetan Gantar

NEKAJ MISLI OB PROKOPIJEVEM PREDGOVORU
K „TAJNI ZGODOVINI"

Prokopijeva Èg3nisij pred sodnim stolom zgodovine

Predgovor, ki ga je napisal bizantinski zgodovinar Prokopij iz
Cezareje k svoji „Tajni zgodovini" (Historia arcana, =Ançkdota), je
ena najbolj pretresljivih samokritik, kar jih je kdaj izrekel kak antiå-
ni zgodovinar o svojih spisih (1—5):

„Vse dogodke, ki so se v teh vojnah pripetili rimskemu narodu,
sem v svojih dosedanjih knjigah prikazal tako, kolikor mi jih je bilo
mogoåe razloÿiti in skladno razvrstiti ob upoštevanju njihovega åa-
sovnega zaporedja in geografske razporeditve. V nadaljevanju pa se
ne bom veå drÿal takšne razporeditve, ampak bom pripovedoval o
stvareh, ki so se dogajale vsepovsod po rimskem imperiju, tudi o
dogajanjih, ki sem jih bil v prejšnjih knjigah zaradi zunanjih okoli-
šåin prisiljen izpustiti. K temu sem bil primoran zato, ker nisem
mogel pisati tako, kot bi bilo treba, kajti osebe, ki so dogajanje
usmerjale, so še ÿive. Razmere so bile namreå takšne, da se nisem
mogel skriti pred ovaduhi, ki jih je vsepovsod mrgolelo; åe bi me
zalotili pri mojem delu, ne bi utekel najokrutnejši smrti, saj nisem
mogel zaupati niti svojim najbliÿjim sorodnikom. Poleg tega sem bil
pri dogodkih, ki sem jih opisoval v prejšnjih knjigah, veåkrat prisi-
ljen zamolåati prave vzroke posameznih dejanj. Zato bom v nadalje-
vanju svojega dela opisal dogodke, ki jih prej nisem omenil, in na-
vedel vzroke, ki sem jih pri ÿe opisanih dogodkih zamolåal.

S tem, da hoåem opisati podrobnosti iz Justinijanovega in Teo-
dorinega ÿivljenja, se tako rekoå spušåam v teÿavno in neenako
pravdanje. Oklevam in trepetam zlasti ob misli, da se ne bi stvari,
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ki jih bom opisoval, zdele zanamcem neverjetne in nemogoåe. Ko
bo namreå tok åasa zabrisal spomin na pretekle dogodke, se bojim,
da ne ne bi moji zapiski zdeli samo še prazne bajke in da me ne bi
uvrstili med pisce tragedij. Po drugi strani pa me opogumlja dej-
stvo, da mojim zapiskom ne manjka zgodovinske izpriåanosti, zato
kljub vsej teÿavnosti ne bom klonil in ne bom odnehal od svojega
dela. Zakaj moji sodobniki, ki so najzanesljivejše vseh zapisanih do-
godkov, bodo tudi prihodnjim rodovom porok njihove resniånosti in
zanesljivosti."

Iz teh besed veje globoko nezaupanje in dvom o vrednosti last-
nega dela, omahovanje in oklevanje, po drugi strani pa mogoåen
imperativ, ki je gonilna sila slehernega zgodovinarja: povedati vso
resnico, razkriti vso resnico do dna!

Povedati vso resnico. Prokopij priznava, da je v prejšnjih knji-
gah povedal samo en del resnice. To pa je za pravega zgodovinarja
premalo, kajti „resnica je oko zgodovine", kot je zapisal Tukidid.
Prvi zakon zgodovine je, kot je zapisal Ciceron, „da naj si ne drzne
povedati kaj laÿnega", drugi zakon pa „da se ne sme bati, da kakšne
resnice ne bi povedala". To je pri Ciceronu, ki drugaåe sicer slovi
po svoji gostobesednosti, izjemoma povedano z neverjetno zgošåe-
nostjo, naravnost z lakonsko lapidarnostjo: Nam quis nescit primam
esse historiae legem, ne quid falsi dicere audeat? deinde ne quid
veri non audeat?1

V prevodu drugega stavka je treba — da ne bi šel kak pomen-
ski odtenek v izgubo — volumen besed skoraj podvojiti.

V te Ciceronove zakone lahko povzamemo osnovno misel Pro-
kopijevega predgovora k „Tajni zgodovini". Misel o dominantni
vlogi, ki jo ima resnica v zgodovinopisju, je Prokopij izrazil tudi v
predgovoru k ÿe objavljenim knjigam „Zgodovine vojska" (1, 1, 4),
kjer beremo med drugim: prçpein te šhtorikü mÇn deinÃthta, poi-
htikü dÇ myuopoiåan, qyggracü dÇ Èl0ueian. „Govorniku se po-
da domiselnost, pesnika krasi dar fabuliranja, zgodovinarja odlikuje
resnicoljub-nost". Zgodovinarju je prepovedano ne le resnico po-
tvarjati, ampak tudi resnico prikrivati, kot ugotavlja Prokopij na
istem mestu: „Ker se je drÿal tega naåela, ni mogel prikrivati zablod
(oœdç … t2 moxuhr2 Èpekrÿfato), ampak je skrbno zabeleÿil
vse, kar koli jih je doletelo."

Åe gledamo pod tem vidikom, je predgovor k neobjavljeni zgo-
dovini v resnici samo nadaljevanje prologa k objavljeni zgodovini.2
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vljeni zgodovini opozarja tudi Berthold Rubin, Prokopios von Kaisareia (Stutt-
gart-Waldsee 1954), 258 (= RE 45, 533).



Tudi nekatere druge misli, ki jih je izrazil v predgovoru k obja-
vljeni zgodovini, pridejo v predgovoru k neobjavljeni zgodovini sa-
mo še ostreje do izraza, kot npr. moment koristnosti zgodovino-
pisja.3

Toda vrnimo se k najpomembnejši misli, k dominantni vlogi
resnicoljubja v zgodovinopisju.

Prokopij se je v dosedanjem delu drÿal Ciceronovega prvega,
ne pa tudi drugega zakona zgodovinopisja, saj je v dosedanjih obja-
vljenih spisih4 zamolåal prenekatero bridko zgodovinsko resnico.
Zdaj mu njegova znanstvena vest ne da miru, dokler te napake ne
popravi. In popraviti jo mora, pa åetudi ga vsepovsod obdajajo Ju-
stinijanovi vohuni, åetudi s tem svoje ÿivljenje postavlja na kocko.

Toda tu se pojavljajo dvomi. Stvari, ki jih je v svojih doseda-
njih knjigah zamolåal, so tako pošastne, da bo Prokopij, åe jih opiše
v vsej brutalnosti, lahko zbujal vtis, kot da greši zoper Ciceronov
prvi zakon zgodovinopisja: historia … ne quid falsi dicere audeat.
Pisal bo o tako grozljivih stvareh, da ne bi bilo niå åudnega, åe bi
se zanamcem zdele te stvari neverjetne, nemogoåe, izmišljene. In
vendar mu njegova znanstvena vest ne da miru. Prokopij dobro ve,
da je ves sijaj in vsa veliåina Justinijanovega imperija samo blešåe-
åa zunanja fasada, za katero se skriva notranja gniloba. Toda za-
namci bodo sodili Justinijana ravno po tej blešåeåi zunanji fasadi:
oznaåevali ga bodo kot restavratorja rimskega imperija, kot enega
najveåjih zakonodajalcev vseh åasov, kot graditelja veliåastne bazili-
ke Hagie Sophie in neštetih drugih znamenitih stavb, kot branik pra-
vovernosti in mogoånega zašåitnika Cerkve. Niå pa ne bodo vedeli
o njegovi brutalni tiraniji, o njegovi zgrešeni in razsipni finanåni
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3 V predgovoru k objavljeni zgodovini pisec samo na splošno ugotavlja, da
bo spomin na opisane dogodke „velikega pomena in nad vse koristen sodobnikom,
pa tudi poznejšim rodovom, åe bi åloveštvo v prihodnje spet kdaj zašlo v podobno
stisko." V predgovoru k neobjavljeni zgodovini se ista misel pomeni, le da je veli-
ko bolj konkretizirana: „Toda misel, da bi v moji zgodovini imeli bodoåi tirani sva-
rilen zgled, me je spet pripravila k zapisovanju teh dogodkov. Saj tudi ti lahko pri-
åakujejo, da jih za njihove zablode zadene podobna usoda, kot je doletela dosedanje
nasilneÿe. In morda jim bo misel, da bodo njihova zloåinska dejanja in pokvarjeni
znaåaji ostali za vse veåne åase osramoåeni v spominu åloveštva, le zagrenila vese-
lje do zlega poåetja. Kdo bi danes še kaj vedel o razuzdanem ÿivljenju Semiramidi-
nem in o Sardanapalovi in Neronovi zverinskosti, ko nam ne bi bili njihovi sodob-
niki v svojih delih zapustili nobenega zapisanega spomina? Gotovo tudi bodoåim
podloÿnikom, ki bi imeli trpeti kaj podobnega, ne bo brez koristi, åe bodo slišali o
teh stvareh. Nesreåneÿem je v veliko uteho, åe jih navdaja zavest, da niso edini, ki
morajo trpeti takšne strahote."

4 Pri åemer je mišljenih prvih sedem knjig „Zgodovine vojska" (PerÆ polç-
mwn, oz. De bellis).



politiki, o njegovih zakulisnih spletkah in umazanih intrigah. Zato
bo v veliki meri Prokopij kriv takih enostranskih sodb, saj je ravno
on v svojih zgodovinskih delih po eni strani proslavil in ovekoveåil
Justinijanove zmage in uspehe, njegovo notranjo in zunanjo politi-
ko, po drugi strani pa zamolåal temne strani Justinijanove vladavine.

In da bi se opral te krivde, se je Prokopij lotil pisanja „Tajne
zgodovine". Osebni momenti — ira et studium — niso pri tem igra-
li nobene pomembnejše vloge, saj Justinijan najbrÿ Prokopiju ni na-
redil nobene krivice. Ni sicer povsem izkljuåeno, da je bil morda tu-
di uÿaljeni lokalpatriotizem kršåanske duhovšåine iz Cezareje, iz
Prokopijevega rojstnega kraja, eden od nagibov, ki so Prokopija
podpirali pri njegovem prizadevanju.5

Toda odloåilni nagib je bil vendar postulat resniånosti: historia
… ne quid veri (dicere) non audeat.

Naloga, ki se je je s tem lotil zgodovinar, ni bila lahka. Pred-
vsem je imel Justinijan za sabo ogromen drÿavni aparat s številnimi
denuncianti in sikofanti, zato je bilo za Prokopija njegovo pisatelj-
sko poåetje ÿivljenjsko nevarno. Še bolj tesno pa je moralo biti Pro-
kopiju pri duši spriåo dejstva, da ima Justinijan tako rekoå ÿe zago-
tovljeno åastno mesto, morda celo eno najbolj åastnih mest v zgo-
dovini rimskih cesarjev. Zanamci bodo sodili samo po fasadi — in
fasada je v resnici blešåeåa in veliåastna: ta misel je Prokopija
vznemirjala in preganjala pri pisanju „Tajne zgodovine".

Prokopij se je dobro zavedal, da se s svojim zadnjim delom
spušåa v neenak boj, v neko muåno pravdanje, ki ga sam oznaåuje
kot Èg3nisij xalep§ kaÆ dein%j Ëmaxoj, kot neko „teÿavno in
silno tvegano pravdanje". Ne enkratna pravda, ampak muåno dolgo-
trajno pravdanje. Beseda Èg3nisij je terminus technicus, vzet iz
sodnega izrazoslovja; gre za izpeljanko iz glagola Ègwnåzomai, ki
oznaåuje pravdanje pred sodišåem.6

In sicer ne gre za kratek enkraten Èg3n ali ÈgwnismÃj, ampak
za Èg3nisij, se pravi, za dolgotrajen postopek, ki mu ni videti kra-
ja in ki se vleåe vse do danes. Na eni strani Justinijan in njegov dr-
ÿavni aparat in njegova blešåeåa fasada, na drugi strani Prokopij in
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5 Ta moment zlasti poudarja Domenico Comparetti v uvodni študiji k dvoje-
ziåni izdaji „Tajne zgodovine" (Le Inedite — Libro nono delle Istorie di Procopio
di Cesarea, a cura di Domenico Comparetti, edizione postuma licenziata da Dome-
nico Bassi, Roma 1928), p. XXXIX: „Il grande ed illustre cittadino della cristianis-
sima Cesarea era in intimi rapporti coll' alto e basso clero di quella cospicua citta
di Palestina, il quale per varie e potenti ragioni a Procopio ben note odiava e dete-
stava mortalmente Giustiniano …"

6 Prim. Liddel-Scott-Jones, Greek-English Lexicon, p. 19, ki navaja pod ge-
slom Ègwnåzomai kot drugi pomen: „contend in court, as law term".



njegova „Tajna zgodovina", na sodnem stolu pa — sodba zgodo-
vine. Najhujše, åesar se lahko Prokopij boji, ni muåeniška smrt
(Èpolwlçnai uanÀt@ oøkåst@), temveå bojazen, da ga ne bi za-
namci obdolÿili zlonamernega potvarjanja in izkrivljanja dejstev,
strah, da ne bi njegova „Tajna zgodovina" zbujala vtisa pripovedo-
vanja praznih bajk (m§ kaÆ myuologåaj Èpoåsomai dÃqan) in da
ne bi tudi njega samega uvrstili med „pisce tragedij", pravzaprav
med „reÿiserje tragedij" (m§ ñn toìj trag@dodidaskÀloij tetÀ-
qomai). Ko je pisal te besede, je Prokopij gotovo imel pred oåmi
Tukidida (1,21,1) ki obsoja pesnike, ker skušajo s pretiravanjem do-
godke olepšati (¤j poihtaÆ Œmn0kasi perÆ aœt%n ñpÆ tÁ meìzon
kosmo‡ntej), in prozaike, ker pišejo bolj z namenom, da bi poslu-
šalce åim bolj zabavali pa kot da bi ostali zvesti resnici (¤j logo-
grÀcoi qynçuesan ñpÆ tÁ prosagwgÃteron tü ÈkroÀsei û Èlh-
uçsteron). Prokopij se je dobro zavedal, da bi utegnila njegova
„Tajna zgodovina" zaradi številnih pikantnih mest zbujati pri resnih
kritikih poznejš ih stoletij vtis, da je bila napisana bodisi iz osebne-
ga sovraštva bodisi iz ÿelje, ugoditi okusu obåinstva, torej kot ne-
kakšna „cronique scandaleuse".7

Prokopij ÿe vnaprej zavraåa vse takšne in podobne oåitke in
obtoÿbe. Da pa bi bila njegova obramba uåinkovitejša, preide v pro-
tinapad: Izkazalo se bo ne samo, da je bil zvest in zanesljiv zapiso-
valec resniånih zgodovinskih dogodkov, marveå bo njegova „Tajna
zgodovina" obenem tudi resen opomin in svarilen zgled vsem tira-
nom poznejših stoletij. Pred sodnim stolom zgodovine stojita dva
obtoÿenca: Prokopij se kot zgodovinar brani pred obtoÿbo izkrivlja-
nja dejstev, Justinijan kot vladar pa je obtoÿen najhujše tiranije.

Znano je, da Prokopijeva „Tajna zgodovina" ni bistveno zmanj-
šala Justinijanovega ugleda in veljave. Prokopij je napadel Justinija-
novo veliåino na nepravem mestu, lotil se je predvsem njegovega
zasebnega ÿivljenja, to pa je — po današnjih pravnih naåelih —
najbolj sveta in nedotakljiva posest slehernega posameznika, åetudi
sedi na tako odgovornem poloÿaju kot je cesarski prestol. Vse dru-
gaåno slavo in ugled bi si Prokopij pridobil, ko bi v celovitosti kri-
tiåno ovrednotil predvsem Justinijanove zgrešene poteze v zunanji
in notranji politiki imperija, kot jo ocenjujejo sodobni bizantologi,
npr. pokojni beograjski profesor Ostrogorski:8 „Justinijanova vlada-
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7 Njegova bojazen v tem pogledu ni bila povsem neutemeljena, saj se oznaka
cronique scandaleuse pogosto pojavlja v uvodnih študijah, prim. H. B. Dewing, In-
troduction (v: Procopius in seven volumes, VI The Anecdota or Secret History,
Loeb Classical Library, 1935, reprint 1969), p. IX.

8 Georgije Ostrogorski, Istorija Vizantije (Beograd 1959), 96—97.



vina ni pomenila, tako kot si je ÿelel, zaåetka njegov zunanji sijaj,
ne pa, da izvede notranjo regeneracijo zastarelega rimskega drÿav-
nega organizma."

Kajetan Gantar

GEDANKEN ZUM PROÖMIUM DER “GEHEIMGESCHICHTE"
(HISTORIA ARCANA) DES PROKOPIOS VON KAISAREIA

Zusammenfassung

Die Vorrede bzw. das Proömium, das Prokopios von Kaisareia zu sei-
ner “Geheimgeschichte" (Historia arcana oder Anekdota) verfaßt hat, kann
man als eine am meisten erschütternde Selbstkritik bezeichnen, die ein an-
tiker Historiker je über eigene literarische Tätigkeit geäußert hat. Es han-
delt sich dabei um eine Selbstkritik, die sein gesamtes veröffentlichtes
Opus betrifft. Denn Prokopios ist sich dessen wohl bewußt, daß er in sei-
nen bisher veröffentlichten Büchern nicht die gesamte Wahrheit über das
Geschehene dargestellt hat, sondern daß er viele bittere Tatsachen teilweise
absichtlich, teilweise aus opportunistischen Gründen, verschwiegen hat.
Nun will er alle solche Versäumnisse berichtigen, die Lücken ausfüllen
und das bisher Verschwiegene entdecken und verkündigen, obwohl er sich
dadurch einem gefährlichen und langwierigen Gerichtsverfahren entsetzt
sieht, einem Verfahren, das er selbst als eine Èg3nisij xalep§ kaÆ dei-
n%j Ëmaxoj bezeichnet.

Es handelt sich um ein Prozess vor dem Gerichtstuhl der Weltge-
schichte. In diesem Gerichtsverfahren steht einerseits Kaiser Iustinian mit
seiner großen Propagandamaschinerie, mit der Größe des restaurierten rö-
mischen Imperiums, mit der majestätischen Fassade der prächtigen Kirchen-
gebäuden, mit der Unterstützung der Hierarchie, die er vor den Ketzern
und Häretikern bewahrt und beschützt hat. Demgenüber befindet sich Pro-
kopios ganz allein mit seiner unveröffentlichten Geheimgeschichte, die
wegen der pikanten Erzählungen und mit den vielen brutalen und kaum
glaubwürdigen Geschichten den Eindruck machen kann, daß sie eher aus
Unterhaltungslust als aus der Sehnsucht nach der Entdeckung der Wahrheit
geschrieben worden ist. Das schlimmste, das dabei Prokopios zu fürchten
hat, ist nicht so sehr Verfolgung seitens überall wimmelnder Denunzianten
und Sykophanten, und auch nicht der brutale Märtyrertod, den ihn ereilt
und erwartet, wenn die Geheimgeschichte entlarvt wird, sondern die Schan-
de vor dem Gerichtsstuhl der Weltgeschichte, in die Iustinian als der
größte Gesetzgeber aller Zeiten, als Restaurator des römischen Imperiums
eingehen kann, Prokopios selbst jedoch als ein unglaubwürdiger Verleum-
der ausfallen wird.
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UDC 398.3(=1/=2)

Emilia Masson

AUTOUR D'UN CONCEPT PRIMORDIAL

Draga Ksenija,
primi ova razmišljanja o prastarim verovanjima

kao uspomenu na naše studentsko doba

«En 1912, vers Noël, j'eus un rêve. Je me trouvais dans une
merveilleuse loggia italienne … assis sur une chaise dorée … devant
une table d'une rare beauté … mes enfants se trouvaient aussi autour
de la table.

Tout à coup, un oiseau blanc plongea vers nous; c'était une pe-
tite mouette ou une colombe … Aussitôt la colombe se transforma en
une petite fille … elle partit en courant avec mes enfants…

La petite fille s'en revint et me passa affectueusement un bras
autour du cou. Puis soudain, la petite fille disparut, mais la colombe
était à nouveau là et dit avec une voix humaine en parlant lentement:
«Ce n'est que dans les premières heures de la nuit que je puis me
transformer en un être humain, tandis que la colombe mâle s'occupe
des douze morts». Ayant dit cela, elle prit son vol dans le ciel bleu et
je m'éveillais…»

C. G. Jung, Ma vie,
«Confrontation avec l'inconscient»

Ce rêve dont le célèbre psychanalyste n'arriva pas à élucider le
sens1 provoqua néanmoins en lui «une activation inhabituelle de
l'inconscient». Il constitua ainsi le point de départ du processus qui
devait le conduire vers les «profondeurs» de l'inconscient lequel re-
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1 «Tout ce que je sus dire de ce rêve fut qu'il indiquait une activation inhabi-
tuelle de l'inconscient», écrit-il, pour constater plus loin: «Je pensais aux douze
apôtres, aux douze mois de l'année, aux signes du zodiaque, etc. Mais je ne trou-
vais pas la solution de l'énigme. Finalement je dus l'abandonner.»



celait à son regard une mémoire collective qui remonte à la nuit des
temps et correspond ainsi au «mythique pays des morts, le pays des
ancêtres».

Comme on le verra à travers les lignes qui suivent, plusieurs
éléments dans le songe de Jung s'avèrent inhérents au concept, voire
à l'image archétypique, traduisant le passage d'un état à l'autre.
Passage ou rite de passage qui dans l'esprit des Anciens revêtait une
importance fondamentale car gage aussi bien de la pérennité de
l'Univers, que de la continuité de la nature et de l'homme ou en-
core celui du franchissement d'une étape de sa vie à une autre.
Dans tous les cas de figures le concept de ces passages sous-tend
l'idée d'une rupture avec le passé ou avec un état précédent qui per-
met un nouveau départ et se trouve associé, d'une manière ou d'une
autre, au nombre douze. Dans les traditions indo-européennes com-
me dans bien d'autres.2

Pour quel raison ce nombre est-il inhérent au concept de tels
passages? Dans une étude lumineuse consacrée à la période symbo-
lique des Douze Jours qui a lieu au solstice d'hiver, période où se
produit la mort du vieux soleil et la naissance du nouveau, Georges
Dumézil a parfaitement cerné le sens et la symbolique de ce motif.3
Il est au départ inhérent au passage essentiel, celui d'une année à
l'autre et avec lui le renouveau cosmique, gage de pérennité. Au
cours de ces Douze Jours les douze mois de l'année écoulée se con-
fondent avec les douze mois de l'année qui vient. Dans cet inter-
valle où le passé croise le présent et où l'avenir s'annonce déjà, les
morts rejoignent les vivants alors que les vivants se livrent à des lu-
strations sur leurs personnes, sur leurs troupeaux, comme sur leurs
maisons et leurs lieux de culte. Elles ont pour but d'expulser les im-
puretés du passé et de permettre un nouveau départ. Profondément
ancrée, la croyance relative à cette période symbolique de douze
jours a survécu dans le christianisme et fut fixée par le nouveau ca-
lendrier entre Noël l'Epiphanie.
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2 On doit à Mircea Eliade, Le mythe de l'éternel retour, Paris, Gallimard
1969, un excellent aperçu de ce phénomène du renouveau général, des concepts,
pratiques ou encore des rites et des mythe qui lui sont inhérents.

3 Dans l'une de ses premières monographies, Le problème des Centaures,
Étude de mythologie comparée indo-européenne, Paris, Geuthner 1929, passim et
en particulier 3—50. L'étude exhaustive de Dumézil qui englobe également les Do-
uze Jours dans les traditions chinoises demeure un ouvrage de référence à plus d'un
titre. Pour une mise au point plus récente de ces croyances, voir Emilia Masson, Le
Combat pour l'immortalité, héritage indo-européen dans la mythologie anatolienne,
[cité ici Combat], Paris, PUF 1991, 41—58 et passim, qui fait intervenir les don-
nées du Proche Orient ancien ainsi que des survivances dans les traditions slaves.



L'excellent historien des religions français ignorait qu'il a été
précédé sur le chemin de ses analyses par Natko Nodilo, le grand
érudit dalmate du XIXe siècle.4 Puisant au premier chef dans les tra-
ditions slaves, riches en survivances, Nodilo avait posé, de son côté,
des jalons d'une méthode comparatiste analogue et abouti à des
conclusions semblables. En particulier au sujet du passage d'une
année à l'autre qui a lieu au cours de cet intervalle de douze jours,
appelée chez les Slaves du Sud Nekršteni Dani ou Gody en vieux
slave de l'ouest. L'étude de Nodilo «Soleil aux douze faces et la
construction de l'année nouvelle»5 recoupe à plus d'un titre les
exégèses de Dumézil tout en les complétant. Aussi, on regrettera
d'autant plus que l'œuvre du pionnier dalmate en matière du com-
paratisme indo-européen est demeurée, pour ainsi dire, lettre morte.

La découverte en 1906 de la capitale hittite sur le haut plateau
anatolien a ouvert, on le sait, plus d'une voie dans les recherches
consacrées aux populations indo-européennes. Riche en archives,
Hattusa a livré en effet des informations à foison et dévoilé, pour
commencer, l'existence d'une langue propre à ce groupe d'ethnies.
Il s'agit plus exactement de trois dialectes apparentés, le hittite, le
louvite et le palaïte, à présent les plus anciennement connus car re-
montant au XVIIe siècle avant J. Ch. Ainsi, ont-ils donné un nouvel
essor au comparatisme linguistique.

Mais les tablettes de Hattusa et plus récemment celles mises au
jour dans quelques autres villes hittites,6 nous font découvrir égale-
ment un vaste faisceau de coutumes, concepts, croyances, et prati-
ques religieuses qui, étant donné leur date haute, se rapprochent le
plus de leur état originel. Malgré une rédaction peu explicite et sou-
vent allusive, ces documents complètent ou éclairent à plus d'un ti-
tre les données déjà connues dans les traditions plus récentes. On
regrettera dans ces conditions que leur apport, combien précieux, ne
soit pas exploité à juste mesure dans le comparatisme indo-européen.

Le motif des passages associés au nombre douze est encore très
vivant chez les trois tribus indo-européennes d'Anatolie et concerne
les contextes les plus variés. Outre les données écrites, le renouveau
de l'année ou la «fête du début de l'année» connaît aussi une repré-
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4 L'œuvre de l'ingénieux érudit dalmate est mise en évidence chez Masson,
Combat, 17—19 et passim.

5 C'est le N° IV de la série de neuf études intitulées Religija (Stara verova-
nja) Srba i Hrvata na glavnoj osnovi pjesama, priåa i govora narodnog, I—IX, pa-
rues dans Rad Jugoslavenske akademije znanosti i umjetnosti LXXIX/XII—CI/XXX,
1886—1890.

6 Dévoucertes au cours des derniers lustres, telles Masat-Tapigga, Kusakli-
-Sarissa, et Ortaköy-Sapinuwa situées au nord-est de Hattusa.



sentation iconographique, combien éloquente, dans le complexe cul-
tuel de Yazilikaya.7 L'assemblée divine qui a lieu lors de cette fête
«lourde, celle du ciel et de la terre» est figurée dans la pièce princi-
pale de ce monument rupestre.8 Dieux et déesses, répartis en deux
cortèges, ont tous une position figée. L'unique mouvement de mar-
che, voire de course, est représenté sur la frise des Douze dieux,
douze figures pareilles (fig. 1) qui forment une unité en soi et incar-
nent ce passage d'une année à l'autre.9 Une image identique des
Douze dieux, est sculptée dans l'autre grande pièce de Yazilikaya
qui abrite le mausolée du roi Tuthaliya IV, son fondateur: ici, Les
Douze dieux font face à l'effigie du souverain défunt et incarnent
sans nul doute son passage vers l'Au-delà, soit sa résurrection.

Cette symbolique de résurrection est confirmée par les rites de
passage. Le nombre douze intervient en effet dès le début d'une
longue série d'opérations que l'on effectue lors des funérailles ro-
yales afin de faciliter à l'âme l'accession à l'Au-delà. La première
offrande qui est déposée sur le bûcher du roi, après avoir ramassé
les ossements, consiste en deux espèces de douze pains:10
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7 La configuration de ce monument situé à 2 km. de Hattusa ainsi que les
symboliques qui inspirent son aménagement sont analysées par Emilia Masson, Les
Douze dieux de l'immortalité, croyances indo-européennes à Yazilikaya [cité ici
Les Douze dieux] Paris, Les Belles Lettres 1989, 15—105 (avec bibliographie).

8 L'épisode homérique du Banquet chez les Ethiopiens où Zeus se rend
chaque année relève du même concept, Iliade I 423—425: «Zeus est parti hier du
côté de l'océan prendre part à un banquet chez les Ethiopiens sans reproche, et tous
les dieux l'ont suivi. Dans douze jours il retournera dans l'Olympe».

9 Comment ne pas rappeler ici la description que fait Natko Nodilo des
douze fils du dieu soleil suprême Vid et de sa parèdre Vida qui correspond tout
autant à l'image des Douze dieux du sanctuaire hittite: «Ce groupe des Douze
dieux, tel une divinité aux douze faces, a la tâche de construire l'année novelle ou
les douze mois; les mois et les dieux se placent de telle manière que l'un marche
derrière l'autre d'un pas ferme…», cf. o. c., IV, 124—6.

10 Ce rite ainsi que les mentions du nombre douze chez Homère sont discutés
chez Masson, Douze dieux, 77—78 et 80—81.



«Sur le bûcher, sur lequel le mort a été brûlé, elles déposent tout
autour de ce bûcher 12 gros pains; mais sur les gros pains les pains
gras. Mais le feu est éteint précédemment avec de la bière et du vin.»

Un rite analogue est pratiqué également pour le roi vivant ainsi que
pour sa famille:11

«Et ils font 12 gros pains huri et 12 pains purpuri. Et la 'Vieille'
les verse dans le panier. Et, pendant la nuit, elle les pose pour le roi
et la reine, sous leur lit.»

Dans les rituels de purification, le nombre douze est utilisé
avec sa connotation de «plénitude» ou de «totalité» qui se rapporte
initialement à l'année accomplie de douze mois. La formule «tout le
corps» ou «le corps entier» y figure en effet en alternance avec la
métaphore les «douze parties du corps» ou les «douze membres»:12

«Et voici, Génie de la rive, je suis revenu auprès de toi. Et cette
argile prise dans la rive dont tu es le Génie, prends la dans ta main et
purifie avec elle ce Maître de sacrifice; nettoie les douze parties de
son corps.»

ou encore:

«… de ses douze membres, j'enlève la mauvaise saleté, l'ensorcelle-
ment…»

Le passage, voire l'initiation, à l'âge adulte constituait dans
l'esprit de nos ancêtres lointains comme d'ailleurs de bien d'autres,
l'une des étapes cruciales de la vie. Perçue comme une épreuve,
cette transition a inspiré une variété de rites visant à assurer son ac-
complissement. Ils concernent au premier chef des jeunes princes,
voire des héros en herbe. Dans une publication récente Aleksandar
Loma13 passe en revue un choix de motifs conservés dans le fol-
klore de diverses ethnies qui sont susceptibles d'incarner de telles
initiations. Ceci avant de passer à l'analyse des voyages de Télé-
maque relatés dans les chants I—IV de l'Odyssée pour y rechercher
des motifs d'initiation à l'âge héroïque susceptibles de se dissimuler
sous des allégories ou des tournures poétiques.
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purifications sont discutées chez Masson, Douze dieux, 175—7.
13 «Homer via Van Gennep: some initiatory themes in the Odyssey», Zbornik

Matice srpske za klasiåne studije 9 (2007), 21—39.



Grâce au hasard des découvertes on possède plusieurs frag-
ments du rituel d'initiation à l'âge adulte pratiqué sur les princes
hittites. Texte toujours incomplet mais déjà suffisant pour dévoiler
le programme de cette cérémonie qui s'échelonne sur plusieurs
jours et dont aussi bien le caractère concret que les intentions non
déguisées laissent supposer qu'elle demeure proche des pratiques
originelles.14 Elle ouvre ainsi le regard sur l'évolution et l'élabora-
tion que ce motif initiatique connaît par la suite en devenant plus
abstrait et en prenant aussi des aspects littéraires.

La cérémonie est qualifiée dans le colophon de EZEN hassu-
mas (hass- «naître, créer») qui est à comprendre comme «fête de
l'enfantement» ou «de la procréation» soit encore celle «de la (re)nais-
sance». Cet appellatif correspond aussi bien sur le plan sémantique
que grammatical au védique rajasuya «(rite) pour l'enfantement du
roi» qui désigne en Inde la cérémonie initiatique au concept et au
programme analogues.15

La partie conservée du programme hittite nous apprend que le
prince va accomplir tour à tour des rites dans les lieux qui auront
une importance dans son existence future. Ces rites sont toujours
accompagnés de purifications et de festivités.

Le rite de la mort et la résurrection symboliques du pince qui
doit connoter la rupture avec son état d'adolescent, a lieu dans la
maison hesta qui est celle de la Mort:

«Et le prêtre tazelli va dans la maison hesta; 2 pains humides, 4
pains doux, 4 gros pains d'une demi-mesure et douze pains tarkumu
et pour ces dieux mêmes il boit douze fois. Mais ils emmènent dehors
un bouc et ensuite le tuent et le découpent et ils le mangent…»

L'initiation du prince aux activités agricoles se déroule dans le tem-
ple de la déesse Kattahha:
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14 Pour un aperçu général de ce document on se rérérera à H. G. Güterbock,
publié en 1969 et repris dans Selected writings of H. G. Güterbock, Chicago 1997,
111—113.

15 Comme l'avait très justement relevé V. G. Ardzinba, Vestnik Drevnej Isto-
riji 1981, 87—96, en mettant en évidence l'héritage commun de ces deux cérémo-
nies. Il ne manque pas de souligner l'importance du nombre douze aussi bien dans
le rituel hittite que védique auquel les hittitologues n'avaient pas accordé une atten-
tion particulière. Tout récemment, A. Taggar-Cohen, Hittite Priesthood, Heidelberg
2006, 352, relève de son côté le rôle du nombre douze dans ce texte, mais sans sai-
sir sa symbolique et encore moins établir la relation avec les attestations de ce
nombre dans d'autres contextes.



«Ensuite il (le prince) va dans le temple de la déesse Kattahha et
il demande à manger; 12 laboureurs s'assoient devant lui. Ensuite il
fait des offrandes aux dieux…»

Le prince se rend également à la maison du cuisinier (passage frag-
mentaire):

«Lorsque le prince demande à manger dans la maison du cuisi-
nier, les douze prêtres s'assoient devant lui… Mais, avant de s'asseoir
dedans pour manger, le prêtre tazelli et les autres prêtres se purifient
sur le pas de la porte de la cuisine…»

Mais la cérémonie essentielle a lieu dans une espèce de taverne:

«Il (le prince) va à la taverne et, là aussi, il demande à manger…
12 prostituées prennent place devant lui. Ils mangent et ils boivent.
Et, cette nuit-là, ils purifient à nouveau le prince et ensuite ils le cou-
chent. De chaque côté de sa tête ils posent deux gros pains et de
chaque côté de ses pieds ils posent deux gros pains et autour de lui ils
font un tracé avec de la bière. Mais quand […] ils introduisent les
prostituées.»

Le nombre douze intervient dans chacune de ces cérémonies,
qu'il s'agisse de douze prêtres, de douze laboureurs, de douze pro-
stituées ou encore d'offrandes de douze pains alors que dans la mai-
son de la Mort le prince boit douze fois, c'est-à-dire pour les Douze
dieux. Dans ces scénarios rituels qui sont échafaudés avec le plus
grand soin et où chaque élément a sa raison d'être l'insistance sur
ce nombre n'est point gratuite: elle vise à mettre en évidence les
passages respectifs que franchit le prince tout en identifiant les per-
sonnages qui l'assistent dans leurs accomplissements.

Revenons, pour terminer, au scénario quasi rituel du rêve dont
Jung fait part. Quel regard peut-on porter sur ce songe et sur ses
conséquences pour la genèse de son œuvre à la lumière des données
examinées ci-dessus? Deux faits pour ainsi dire chronologiques frap-
pent au premier chef. L'un relève du réel, l'autre du symbolique.
Mais — force est de constater — qu'ils se rejoignent avec cohé-
rence. Ce rêve survient alors que Jung venait de vivre une grande
rupture, celle d'avec son maître, Freud. Elle l'avait plongé dans «un
état d'incertitude intérieure, plus que cela encore, de désorienta-
tion».16 Période de «flottement» au cours de laquelle il lui tenait à
cœur «d'acquérir une nouvelle attitude». D'accomplir un nouveau
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départ, dirions nous. Le rêve qui allait donner l'impulsion à sa ren-
contre avec l'inconscient et par là poser des jalons de son œuvre,
comme en guise de ce nouveau départ, se produit «vers Noël», soit
lors des Douze Jours.

Les douze morts dont fait état la colombe/jeune fille — mes-
sagère par excellence — seraient porteurs d'une symbolique double.
Leur nombre d'abord qui dans ce rêve, comme dans les vieux rites,
doit incarner un passage. Son association aux défunts ensuite. Ces
défunts, on peut l'envisager sans se hasarder, doivent représenter ici
les ancêtres. C'est eux qui feront accomplir à Jung ce rite de pas-
sage qui le conduira vers l'inconscient et, par son biais, à ce qu'il
appelle «le mythique pays des morts, le pays des ancêtres» où se
niche la mémoire collective.

Même sans appréhender les messages symboliques de son rêve,
Jung en avait perçu néanmoins le sens et l'importance. Aussi, a-t-il
produit sur lui l'effet, pour ainsi dire, escompté.

Quant à nous, même si certains faits discutés ici échappent à
une explication qui se veut rationnelle, leur évidence s'impose. Aussi,
au lieu de les rejeter a priori ons devrait au contraire les garder
présents à l'esprit. Comme un appel à l'humilité, comme un rappel
que nos connaissances demeurent parsemées d'ignorances, comme
une incitation à élucider des phénomènes qui nous résistent.

Puisse cette plongée dans les croyances de nos ancêtres, désor-
mais reléguées à la nuit des temps, témoigner de mon amitié pour
Ksenija, amitié dont les racines remontent au temps de nos études et
qui a franchi les étapes de nos vies respectives sans jamais recourir
à un rite de passage.

Emilija Mason

OKO JEDNOG PRASTAROG KONCEPTA

Rezime

U radu se razmatra neobiåan san Karla Gustava Junga koji je u
osnovi wegove åuvene psihoanalize. Simbolika toga sna nalazi jedno
moguãe i neoåekivano objašwewe u prastarom indo-evropskom kon-
ceptu prelaza iz jednog stawa u drugo koji omoguãava obnavqawe i
veånost kroz novi polazak. Opisi obreda vezanih za taj koncept u
hetitskim tekstovima pokazuju iznenaðujuãe podudarnosti sa Jungo-
vim snom.
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Bharat Gupt

INDO-EUROPEAN BELIEFS IN CLASSICAL
GREEK AND INDIAN DRAMA

It has been customary to think of the Greek achievement in sci-
ence and arts as the intellectual base on which the later edifice of
western European learning has been raised. Less attention has been
paid to those aspects of Greek way of life which did not directly
contribute to the European culture of two millennia after Christ, that
is the ways which either ceased to be followed with the advent of
Christianity, or which were lost into the folk traditions and were no
longer noticed by official historians. The Greeks have been thus
proclaimed as progenitors of western philosophy, of rational and na-
turalistic investigation and of scientific logic. Their literature has
been the model for all later writing In the West. However, while
this approach succeeds in providing an ancestry to the thought of
Europe, at the same time it eclipses the totality of the Greek expe-
rience, by not paying adequate attention to its Oriental constituent
which was as much a reality.

The Greeks, as early as the Pelasgians, have been regarded as a
people of Indo-European stock, the parent race of which is attri-
buted to belong to somewhere in Central Asia. The evidence for
this belief has no archaeological foundation but is primarily lingui-
stic. And even if It is presumed that there was a parent or ur lan-
guage for the large number of languages classified as Indo-Euro-
pean, there is no reason to believe that there was a single race to
which this language belonged. We are therefore forced to presume
that speakers of the so called Indo-European languages which sha-
red many linguistic structures, must have also shared many other
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thought structures and habits to sustain their linguistic similarities.
Looking at the ancient Greeks and the Indians, we find that their
languages, rituals, divinities and a host of other cultural habits re-
veal such similarities. The cultural similarities between these two
peoples are in themselves worthy of an exclusive study. Here, we
shall pay attention to only those cultural, rather cult-related, habits
of everyday life that provide a base for dramatic mimesis.

Miasma-Katharsis or Sauca-Asauca

There is no feature of the Indo-European culture more distinc-
tive than its preoccupation with pollution and purity. Cultural histo-
rians have very often considered it as a peg to hang upon it an im-
mense variety of ritual, whether of late Hellenic period or of the
Smriti age in India. But no keen observer can overlook the fact that
all latter-day ritual is only an elaboration of the earlier ritual based
on the very primitive experience of loss and restoration of vitality.

The earliest of Greek muthoi preserve elements that repeat the
motifs found in Vedas. From the Vedic verses It is clear that mia-
sma was a later version of impotence. The duality of vitality and
impotence (not always sexual) pervades every human event and
condition, whether social or private. In the case of gods vitality is
endless though not eternal. In fact, that is the basic virtue (sattva) or
element of godhood. The gods possess endless vitality because am-
brosia Is their food or because they drink of soma vine. For mortals
as there is no nectar there can only be a prayer to the gods to grant
vitality. Partaking of the remains of oblations is for the intake of
this vitality as a divine gift. The partaking of this gift was never
private but always ritualistic and public. That soma was a vine is
certain, though its modem form still remains to be identified. Am-
brosia again is still a mystery and the guess of Robert Graves that it
was the mushroom, amanita muscaria, is as plausible as any other.1
Ambrosia was reserved for gods and the food as such was not to be
taken by any mortal. So was the soma drink, which in later epic age
becomes 'amrita'. The drink of amrita is not a giver of immortality
only, it is a panacea and provides unebbing power. No wonder that
the myth of amrita manthana becomes the primary story of all epic
literature in India.
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The Gift of Vitality

For mortals this vitality was not available in essence, but it
could be gained in its earthly form or manifestation as physical
prowess or, martial success. And that too could be obtained as a gift
in the form of a psychic intervention. To the Indo-European man
the world was inhabited by so many unseen but all the same subtly
present beings ranging from the supremely divine to the most infe-
rior tree spirits. These he frequently invoked to influence his daily
life. He preferred to live a life impelled by external agencies, the
externality of which in later religions became internalized in the
form of introspective meditation or conscientious prayer. This exter-
nality of beings was not remote but always at hand and could be tu-
ned into anytime. When the communication did take place, the reci-
pient was said to have been filled with or impelled by the gift of
the power invoked. Thus the typical Vedic prayer to Savita is to im-
pel (dhiyo yo nah pracodayat) and so is the Homeric ate, a madness
that visits man. So is menos, a sudden upsurge that rejuvenates the
heroes in Iliad. Not only the influence of higher beings but that of
inferior beings also works the same way. The daimons possess hu-
mans and so do their counterparts the gandharvas (gandharva-gra-
hita being the phrase for a possessed person). In the later stages of
religious thought power is visualised as taking birth from within, as
in the Yoga system of Patanjali, but the notion of invoking and in-
viting divine grace was never totally repudiated. In the Greek cul-
ture pattern introspective going within is very nearly absent but pra-
yer or sleep is sufficient to invite divine intervention.

“Another psychic intervention which is common in Homer is
menos, the communication of power from god to man. This menos is
not primarily physical strength; nor is it a permanent organ of mental
life, like thumos or noos, it is like ate a state of mind. When a man
feels menos in his chest, or thrusting up pungently into his nostrils, he
is conscious of mysterious excess of energy, the life in him is strong,
and he is filled with a new confidence and eagerness."2

It is not only this gift of power to defend oneself or to do a
great task that is received from without, but so is a confusion or im-
balance in normal thinking said to be caused by external agency.

“There are a number of passages in Homer in which unwise and
unaccountable conduct is attributed to ate, or described by the cognate
verb aasasthai, without explicit reference to divine intervention. But
ate in Homer is not a personal agent; nor does the word ever, at any
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rate in the Iliad, mean objective disaster, as it so commonly does in
tragedy."3

“Practically always, ate is a state of mind, a temporary clouding
or bewildering of the normal consciousness. It is, in fact, a partial or
temporary insanity, and, like all insanity, it is ascribed, not to physio-
logical or psychological causes, but to an external daemonic agency.
It is by no means a synonym for, or a result of, wickedness. Nor is it
the punishment for guilty rashness."4

In other words all abnormal emotional states have their source
in unseen (adrishta) but very tangible forces. This gift of power can
be in forms other than of inspiration to the individual. It can be a
gift of offspring as were the sons of Kunti, or a gift of weapons as
to Parasurama or Arjuna. The muthos of divine origin of weapons
whether of Achilles or of Rama or a host of other heroes is cer-
tainly more than an aetiological expansion of the fact that good
weapons were scarce in ancient times and therefore they were so
highly prized that they comprised of the most precious part of the
legacy of a family or a line of fighters. Weapons which had been
endowed with a divine efficacy, by virtue of their godly origin or as
often in India consecrated with the use of a mantra (mantraputa,
literally meaning purified with a mantra), were obviously not excep-
tionally better than the usual ones in make but only in 'potency'
which was a part of the cultural belief.5

A converse to the belief that power and vitality purify is that
their loss is the primary miasma. When there is a decline in the na-
tural force, the element or the sattva of a person, human or divine,
the state of impurity begins. Lunar or solar eclipse is the most ob-
vious example of cosmic impurity. In the Indian muthos of eclipse,
the Sun and the Moon were overpowered by Rahu till Vishnu came
to free them. The eclipses are a repetition of first eclipsing of the
powers of Sun and Moon.

From this it follows that any loss of limb in the body is also
impurity. The lame, deformed or misshapen would thus be kept
away at the time of an auspicious ceremony. Just as eclipse is a
temporary loss in the cosmic body (the brahmanda or the bigger
egg), disease or menstruation is a loss in the human body (the pin-
da). From physical loss there is one small step to loss of status,
wealth, good name (time) or vow. Whatever, is essential or elemen-
tal to individual existence or public esteem or particular or general
health, if lost or even eclipsed leads to pollution. This miasma can
strike a people or family and succeed from one generation to ano-
ther. The children of a succeeding generation may have to pay for
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the miasma that is for impurities, incurred by their forefathers, as it
happened in the house of Atreus or the line of Sagara.

Where miasma is not incurred but inherited the penalty is no
less severe on that account. And as the individual has no choice but
to accept his situation and attempt to free himself at any cost.
In fact, Antigone lived with pollution which was caused by her
father's action but not to rebel against the situation or think of her-
self as different from her family. The misfortune was her portion
(moira), just as it was for Orestes, or just as it was an inherited
duty of Janamejaya to avenge himself over the serpent Takshaka.
The tragic situation that Orestes or Antigone find themselves in is
without any error (koros, hamartia or hubris) on their part. It was
their moira to inherit the pollution. Just as menos or inspiration is
from without, so is miasma. The early Indo-European strain of
thought gives too little choice to the individual. Recalling the situa-
tion at the outset of the great war in the Mahabharata, overcome
with the prospect of killing his kith and kin Arjuna was impelled by
his mentor to take up arms as he was a caste warrior and as not to
fight would only mean lasting infamy. For Arjuna, then, as much
for Achilles the demands of time are supreme. Public esteem again
forces Rama to desert Sita. Tragedy then, or at least the situation of
reversal of fortune (peripeteia) is not to be attributed to any logic
human or divine, the least to any cosmic justice. That the human
condition be related to some sort of cosmic justice is only a wish
which is stated in Aeschylus, and other tragedians. They basically
accept the visitation of pollution to be as arbitrary as the flow of
wind or the eruptlon of a volcano. In the later classical period in
Greece and in the Smriti period of Indian cultural development indi-
vidual choice, responsibility and interpretation of dharma or moira
begin to take place. The concept of pollution and its cure also
comes to be questioned. Doubts are expressed if sacrificial blood
can wash away the impurity. Heraklitus and other Ionian philoso-
phers raised doubts that may have led to the decline of earlier ri-
tual. In India similar doubts were raised by the Buddhist and Jain
thinkers which led to the decline of sacrificial immolation in Vedic
yajnas.

However, miasma, its katharsis and tragedy belong to an age
when individual responsibility had not been socially accepted. Tra-
gedy, thus, only selects that situation of fortune reversal, that visita-
tion of miasma, where there can be a concentration upon the pathe-
tic feeling. Here pathos is great because of the helplessness of the
situation and the very near innocence of the protagonist. This kind
of tragedy is very different from the tragedy of Christian era, where

155



hubris and koros lead a great man to his downfall. In the Greek si-
tuation miasma always leads to purification. The total situation is
certainly not pessimistic as has been supposed by scholars for long
time. After the eclipse must come the full phase. Living through mi-
asma brings purity. Orestes was freed of his pollution and the
trilogy we see ends in great reconciliation. So does the sacrifice of
Janamejaya. An enactment of the pollution phase, a ritual mimesis
of the suffering, results in katharsis. Therefore, the annual public
festival has tragedy as a part of the total ritual. The katharsis that
Aristotle talks about is not for only the individual spectator but the
city as a whole. For the purpose of “ritual promoting or magically
seeking salvation an element of death and sorrow was isolated, pla-
ced centrally and submitted for all time to reflection and contem-
plation".

Katharsis, then, is also not merely getting rid of the impurity.
It is more than a therapeutic restoration; It is a new inflow of
vitality. It ends in serene well-wishing and in an awareness that the
impurity is gone. This feeling is evident in the last play of the only
trilogy that is known to us today, Orestia. The note on which the
single plays end is different. The bulk of tragedies that have survi-
ved and that have come to determine our idea of tragedy are of that
kind. It is the note of agony and continuing horror, the feeling that
miasma is retained and still not removed. But it should be remem-
bered that this note should not determine our overall view of tra-
gedy and its function (ergon). The trilogies and the appended satyr
plays form the total cycle of miasma and katharsis, they represent a
complete structure of this high and noble form of drama which
touched not upon lowly (phaule) subject, but the grave theme of
man's eclipse and renewal.

Ancestor-Worship and Burial Customs

There is no society in history, which has not believed in a con-
tinuation of existence after death. Some form of the self, the nature
of which is described variously, is believed to exist, the idea of total
extinction has had little popularity. The funeral rites, therefore, have
been rites of passage which prepare the dead for a journey to its
new destination. The variety of these rites is due to variety of the
beliefs about the nature of the new home. This home has been
mostly envisaged as a permanent one, except in India where the
idea of reincarnation gained stability in post-Vedic times, whereas
in Greece, belief in reincarnation had a very transitory currency
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with Pythagoras and his followers. As a corollary to the belief in
after-life, there is the desire to communicate with the departed. It
has been thought that they can protect, bless, curse or even help the
living to perform some of the social functions which they did while
they were alive. Thus, the duty of the living towards the dead has
been a regular affair. The ritual of their propitiation has been some-
times daily, at other times held on marked days like the Anthesteria,
or it has been observed on personal dates like the sraddha in pitri-
paksha.6

In the lives of Indo-Europeans the presence of ancestors was a
continuous reality. If the body is looked upon as not the only but
just one of manifestation of being, then the non-corporeal manife-
station of existence, called the eidolon or sukshma sharira, can be
present in space and time which are not material. The ancestors in
this way can possess the same quality as gods do, namely, that of
being free of clock-time and earthly space. They can, like the gods,
be invoked to assist, bless or interfere in the daily affairs of men.
They are endowed with semi-godhood which while offering protec-
tion can also promote cohesion in the family, phratry and genos or
gotra.7 As compared with the divine the relationship between the
individual and the pitris is more intimate and emotionally strong as
it is a conversion of a once very worldly attachment into an other-
-worldly bond. In ancient drama this feeling for ancestors is more
extensively depicted than the relationship between man and Divine.

In Greek drama burial rituals and worship at tombs become a
part of the dramatic action itself. Such instances are rare in Indian
plays. Libations of water by Yudhishthira to supposedly dead bro-
thers in 'Venisamhara' are an exception. in the Greek tragic muthoi
the frequency of thanatological ritual on stage is accounted for by
the culture pattern of desecration and prevention of burial. It was
not simply war vendetta which encouraged desecration but a faith
that the prevention of rites of passage shall weaken the opponent
and his successors.8 On the contrary, in India antyeshti has been
considered to be too sacred to be disturbed. The dying man is re-
garded as beyond the pale of animosity and there is the culture pat-
tern of even seeking his advice. Bhishma's death-sermon epitomises
this norm. When depicted in drama this pattern also promotes a
peacefulness lessening of the pangs of horror. It was under this spi-
rit that the dying hero of Bhasa's 'Urubhanga' is made to give up
his life-long hatred for Pandavas. On the other hand in the Greek
tragic world horror is intensified by the victor's demand for ransom
for desecrated body of the vanquished. The fury of the desecrater is
a mark of his heroic wrath and the plaint of the relatives of the
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dead is a sign of their filial and pitiful obligation. The burial cus-
toms thus intensify the tragic conflict in one case while in the other
they resolve it into a contemplative repentance.

As an extension of ancestor-worship in India, there also evol-
ved the doctrine of Pitri Rina. To be free of the debt of ancestors,
the individual was called upon to beget and raise a son who shall
take over the task of providing libations for the family line.

Protection to the Suppliant

According to the Greek tribal law the punishment or vengeance
(prorresis) was to be enforced on the murderer by the victim's
family.9 It was not the duty of the State as in modern times. In such
a situation, it was natural for the guilty to flee his home and seek
refuge in extended or permanent exile. The population of exiles in
ancient Greece used to be in considerable numbers. Fugitives sought
the protection of distant families or of close-by powerful rivals of
the victim's house. Normally, a family would not interfere with the
process of vengeance and would not thwart the attempts of the vic-
tim in capturing the murderer. But in the case of an offending rela-
tive they would intervene to settle a ransom or blood-price. Or in
the case of very minor crimes, temporary refuge may be provided to
enable further escape. This could be true in the case of offenders
who had incurred wrath or pollution. Even this was not free from
censure or even the risk of divine wrath. However, in Greece and
India alike, it was the bounden duty of a reputable person to grant
refuge to one who had surrendered or had been unjustly threatened
or victimised.10 In Greece, if the suppliant had sought refuge at a
temple, then he became as inviolable as the temple itself. If he were
to be turned away, it may result in the wrath of the deity falling on
the community. As the Supplices say to Pelasgus, “Do what you
will / Thy house remains to Pay / Find in thy children / Justice is
equal / Mark the Justice of Zeus" (Supplices, line 193). Some of the
well-known instances of suppliants seeking successful refuge are:
daughters of Danaus before Pelasgus, King of Argos: Iphigenia and
Hekabe before Achilles;11 and Odysseus pleading before Hekabe in
Troy.12 In the Indian lore the classic example is of Sugriva and Vib-
hishana winning the protection of Rama.13 Both the suppliants are
exiles who were unfairly banished. A rather unknown instance from
drama is that of Sakara of Mricchakatikam saving his life by beco-
ming a supplicant of Carudatta. Sakara need not have been granted
protection as he deserved it according to no norm. He ought to have
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been refused it, but Carudatta true to his magnanimity and the mo-
ral obligation of granting refuge to a saranagata spared his life.

As very different from the Greek classical world the reasons
for exile in India were usually political. Here punishment for homi-
cide was executed by the State, except during the course of a war
where vengeance was sought by kith and kin. Where shedding of
blood caused pollution as in the case of matricide, brahmicide, in
addition to the penal sentence there was a system of purification ri-
tes to remove asauca. All the same there is the case of the embryo-
-killer Asvatthama who could not be purged by any rite because of
the curse that Krishna laid on him.

The Greek method of removing miasma or asauca consisted of
seeking forgiveness at shrines of divination such as at Delphos. But
the main practice was worship of Zeus Katharsios,14 where the of-
fender was washed with the blood of a consecrated pig. The pattern
here is of seeking protection from the divine and placating him
through sacrifice just as the offender seeks physical protection of a
family and placates them through loyalty and service. The Greek
miasma removal was a public affair unlike the Indian set of rites
like Candrayana etc. which were austerities to be practised by the
individual privately.

The Power of Oath

In cultures where writing was far removed from the lives of
men low and high alike, the spoken word as a pledge made in the
presence of witnesses was as much binding as a promise made in
writing today. In grave matters the pledge came to be registered in
the communal memory and the community waited for the promis-
sory to fulfil his pledge or pay the price that he himself had set for
his failure. To break a vow was not only to lose self-esteem but
also to defame the family and its ancestry. More than that, at least
in the Greek world a person incurred pollution which had to be got
rid of like any other impurity. Here, there was also punishment after
death and the broken oath was sometimes even personified as a pur-
suing spirit similar to the Erynes.15 Now while the Indians had no
such spirit to be afraid of, all the same loss of esteem and accumu-
lated merit, punya, was a mortal dread. The oath then for the Indo-
-European defined his commitment to his fellow-beings which was
expected to be enforced even by divine agency. In drama, which is
all but made up of relationships, the oath becomes a dominating
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culture-pattern which is used as a dramatic device governing the
plot.

The instances of vows that tragic and the other heroes make are
too many to be recounted. Some of the most distinctive examples
are the oath of Oedipus to banish from Thebes the killer of Laos; of
Herakles to go and seize from Death his friend's wife, Alcestis; of
Hippolytos not to give away the secret of Phaedra's love proposal;
the vow of Bhima to dress Draupadi's hair with Duhshasana's
blood: of Arjuna's to kill Jayadratha; of Karna's to kill no other
Pandava than Arjuna (Venisamhara and Karnabhara). Oedipus's
word was kept but tragically it condemned him, and though he is
discovered to be a great sinner, he does not face the ignominy of an
oath-breaker. Herakles's is a success story, he is able to keep his
oath. Hippolytos like Oedipus is led to his tragic end by his own
oath. He is unable to tell his father how his mother proposed to him
and thus fails to plead his case. Similar to his is the plight of Karna
who gave away the divine armour to keep his word, knowing full
well that this charity would result in his death. In the Indo-Euro-
pean world the world is lost but not the word which kept well
brings everlasting glory. One who loses his life for the sake of his
oath has a higher place than one who victoriously fulfils his vow
and earns the best of both worlds.

Oracles and Curses

Divination for the Indo-European was not an effort to decipher
future events for the sake of useful knowledge, it was a communi-
cation with the extra-terrestrial beings who were believed to be in-
habiting the universe as surely and permanently as do the humans.
Hence it was not the calculation of man which was sought to be
perfected, but it was the will of the divine that had to be consulted.
The culture-pattern here has lesser faith in individual choices, it has
a greater trust in discovering what the divine has in store for one.
Just as the choice of an individual is influenced by the opinions of
his family-members and friends today, similarly for the ancients the
extended family of the supernatural beings, ancestors, sages and
prophets had to be conferred with. The oldest method of divination
was prophecy by interpreting bird movements. The etymologies of
words 'augury' and 'sakuna' testify this. Other than this, a host of
other methods such as throw of dice, weather signs, observation of
entrails and vitals of the sacrificed animal (found in Homer and
Yajurveda), and astralogomancy were widely practised. However,
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the Greek oracula (manteia, chresteria) and the Indian devavani
(siddhavani or akasavani) are to be found in maximum vogue in
drama. Perhaps in life too they were the most popular methods.

In the dramatic structure of a given play an oracular announce-
ment or a siddhavani is synchronically ever-present. Like the oath,
all action is geared towards it. Its fulfilment in itself does not mat-
ter, but the feeling that every event directly or circuitously is lead-
ing towards its fulfilment, is what matters more. Whereas an oath
falls within the area of human effort (purushartha or aretee), the
prophecy is the force of supernatural which was daiva, dike, or
moira. The purpose of nearly every muthos is to show the interplay
between the individual virtue and the divine intention. The result
may be tragic or happy.

As a general observation it may seem true that the oracular do-
minates the Greek dramatic scene with a force which has no equal
in any other drama. This is more true of tragedy, as it may be said
that the confrontation of the human with the Olympian is what
makes up tragedy. The Greek comedies or the satyr plays do not
have the terrorizing figures of hoary prophets as they are an exer-
cise in scoffing the divine, which is depicted as weak and tardy.
However, in the Indian dramatic universe there is as much interven-
tion of the divine through prophecies or curses as much in the
Greek universe, even though here the confrontation between the
human and the divine does not acquire tragic sparagmos. To repeat,
the human and divine are constantly juxtaposed in both the theatres
even if one chooses to show the horrific form of the divine, while
the other more often depicts its finally conciliatory nature.

There is little need to cite examples of mantic pronouncements
in the Greek plays, as there is hardly a play in which an oracle is
not announced either through a soothsayer, or a message is not re-
ceived from the shrine of mantike. If none of these, a god himself
or herself may appear to make a pronouncement, as does Aphrodite
in 'Hippolytos' and Apollo in 'Alcestis'. Sometimes the hero nar-
rates how he is pursuing a course of action under an oracular com-
mand as does Orestes in 'Choephorl' and in 'Iphigenia at Tauris'.
In the Indian plays, daivavani or sapa is usually not made during
the course of the play. Of course, there are famous instances of
Durvasa's curse upon Sakuntala and Carudatta's upon Palaka, both
pronounced and effected during the plays, so is Rama of 'Uttarara-
macarita' (Act II) instructed by 'asaririni vak' to kill the erring
Sambuka, however, in most cases the prophecy to be fulfilled in the
play is mentioned to have been made long before the events de-
picted.16
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The Wider Perspective of Some Common Beliefs

We have noticed above some behaviour-patterns of Indo-Eu-
ropean life which are mimetized in Greek and Indian drama. Sus-
taining the branches of these patterns are the roots of certain beliefs
of cosmological signification. For the sake of brevity we shall state
those beliefs and give cursory comments. These five notions are:
the parole of the Universal Egg, multitheism (bahudevatva, godming-
ling, theokrasis), perception of five elements as extension of the
five senses, notion of time as a cycle of four ages, and metempsy-
chosis. Whereas the behaviour-patterns, such as, oath-taking and
others described earlier give shape to modes of action in drama, the
philosophical notions about the universe define the identity of the
individual. The Great Egg does not have a beginning in the same
sense as Darwin's first cell. It was not created in a given point of
time. The beginning is taking place again and again, after every
cycle, or in other words, it is taking place all the time. And so man,
a 'pinda', is being eclipsed and renewed, polluted and purified
constantly. Not only man but no being comes to an end, death is
not the end of existence, the shades of the departed either inhabit
the Hades or as the other view has it, they may be reincarnated.
There can be extinction only if there is an end to time. This 'end'
or pralaya is no end but a suspended animation, a waiting for re-
birth.

In the Rigvedic hymns, Sky and Earth are looked upon as the
first parents and in some other verses the Golden Embryo (hiranya-
garbha) is thought to be floating on primeval waters (RV 10.121.1).
By the age of the Brahmanas, 'nonbeing became being; the latter
changed into an egg, which after a year by splitting in two became
Heaven and Earth; whatever was produced is the sun, which is
Brahma' (Chand. Up. V.19).17 The idea is repeated in the Pelasgian
muthos where Eurynome laid the Egg out of which came the Uni-
verse.18 The Homeric and the Orphic creation muthoi also mention
that black-winged night was courted by Wind and thus laid a silver
Egg from which the Universe was hatched.19

From the Great Egg vision of the Universe, which accepts the
basic sexuality of creation, unlike the Judaic muthos of Genesis
which introduces sexuality as an outcome of original sin, we come
to Indo-Greek polytheism. It is not our purpose to trace the com-
mon ancestry of Indian and Greek gods, whether through philologi-
cal method or through mythographic analysis. For study of drama,
we are content to note that fire sacrifice or yajna is the main mode
of worship and that in both the pantheons the divinities do not fall
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into any hierarchy. There is, of course, Zeus as the supreme force
among Olympians, but that matters little to the ordinary worshipper
who has to turn to the appropriate divinity as required by the nature
of his plaint. Even Zeus is viewed in many forms. For the Indians
even the supreme is a trinity and in Vedic lore the very question of
supremacy among gods did not arise. The hostility of the Greek
gods towards ardent devotees of rival gods is well-known. In the
Indian muthoi similar jealousies are not uncommon. Here, if the
worship of a god does not rouse the ire of another, the devotees of
different gods are often pitted against one another and each receives
help from his patron deity (ishtadeva). Gods are like superior heroes
patronizing inferior human supplicants. They must answer the call
of whosoever invokes them. A deity does not wait to measure the
merits or demerits of a devotee, justice in the end is not to be meted
out by him but by the all-seeing Zeus, or by dike itself, or by law
of karma.

In the classical Greek era and in India long before that in the
Upanishadic times, the universe was thought to be made up of five
elements earth, water, fire, air and ether (aither) or akasa. The ge-
nesis of this idea was undoubtedly in India from where it travelled
to Greece through the Persians as a corollary to the doctrine of
Ayurveda.20 In Greece it exercised the minds of all early Ionian
thinkers who tried to discover the primary one among the five.
Without going into details we may mention here that this division
into five elements is a method of relating the individual body to the
cosmic body or egg. The later Indian doctrine or 'yat pinde tat
brahmande' (that which is present in the body is also there in the
Universe), though stated a little later, had already been conceived
in, Purusa Sukta of Rigvedic Samhita. The five elements are a divi-
sion of the universal material made by the measure of five senses of
smell, taste, sight, touch and hearing. It is through the five senses
that the individual (pinda) conceives of the universe and it is of
these five elements that the body is made of. This equation between
the microcosm and the macrocosm came to be established during
this time and it held its sway in the European world till Copernicus
and Newton replaced it with notions of modern physics. In the
cosmology of five elements man is not a fragmented creature but
part of the whole, he is in essence and value the same as the Uni-
verse.

The Greek belief in the five ages of man was stated only by
Hesiod and even though the notion that man has a declining history
continued to be entertained widely, Hesiod's demarcation into five
ages lost currency soon after. This belief was again an import from
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India where it was clearly expressed in the Aitareya Brahmana
(VII.14) and later elaborated in the Mahabharata and various other
Smriti works. The cycle of four ages, yugas, manvantara and kalpa,
is the most pervasive statement about the universal eclipse and
renewal. It was surely as a corollary to this thinking that the belief
in reincarnation came to be formulated. If nothing comes to an end,
why should it be so for the individual self? The Upanishads and
Brahmana literature give full evidence of this belief formulated into
yugas and reincarnation. It had been a common belief in Egypt too
at this time. But it seems that Egyptian palingenesis emphasized the
migration of the soul into animal and bird forms rather than rebirth
into the human, whereas in India all the possibilities were accepted.
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Lakshmana: Yada lankeshvaraha priyasuhridatyuktamaryena
tatkimavashishyate sandeshasya |
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Aleksandar Loma

LES CHANTS DE L'AU-DELÀ

La poésie épique indo-européenne et les
lamentations funéraires1

Les Sirènes, avaient-elles de la moustache? La religion zoroa-
strienne, était-elle une vache? Elles ont beau résonner comme des
vers dadaïstes, ce sont des questions sérieuses que je viens de poser,
seulement formulées d'une façon plaisante, et on pourrait en ajouter
des autres, par exemple: De quelle façon le duo avec une fée peut-il
être nuisible pour la gorge?

Commençons avec les Sirènes. Une des premières choses qu'on
apprend en abordant les études classiques est que, dans la mytho-
logie grecque, les sirènes ne sont pas mi-femmes et mi-poissons,
telle la Petite Sirène d'Andersen et de Disney, mais des oiseaux à
tête et poitrine de femme; c'est au moins ainsi qu'elles sont repre-
sentées sur les vases et les monuments. Quant aux Sirènes homéri-
ques essayant en vain de séduire Ulysse, rien n'est dit, dans l'Odys-
sée, de leur apparence; sous-entendu, ce devait être, avant tout, une
forme normale féminine. On suppose que la figure mythologique
s'est croisée, dans les arts plastiques, avec un modèle d'origine ori-
entale, comme dans les cas du sphinx et du griffon. En tout cas, on
ne les représentait pas barbues et moustachues; quant à leur sexe, la
seule exception est un sirène mâle d'argent qui, selon une inscrip-
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tion samienne, faisait partie d'une dédicace à Héra.2 Ma question
concernait autre chose que l'apparence exterieure. C'est que le char-
me principal des Sirènes, aux yeux d'Ulysse et de ses camarades, ne
consiste pas dans leur beauté physique, ni dans la clarté de leurs
voix, mais dans le contenu de leur chant. Elles s'adressent à lui en
disant:

Viens ici, Ulysse si prôné, grande gloire achéenne; arrête ton vaisseau
pour écouter nos voix. Jamais un homme avec sa nef noire ne passe
près d'ici sans écouter la voix mélodieuse qui sort de notre bouche; il
s'en retourne ensuite charmé et plus instruit. Car nous savons tout ce
que, dans la vaste Troade, Argiens et Troyens eurent à souffrir par
volonté des dieux. Et nous savons aussi tout ce qu'il advient sur la
terre nourricière.3

Il s'agit donc des sujets proprement épiques, tandis qu'on at-
tendrait, dans ce contexte, plutôt une séduction érotique,4 et par
conséquent, quant au genre littéraire, un chant lyrique. C'est pour
çela que j'ai mentionné la moustache, l'image des gouslars serbes
flottant devant mes yeux, qui sont les chanteurs des poèmes épi-
ques, appelés masculins pour les distinguer de ceux lyriques, femi-
nins; un gouslar, on l'imagine d'ordinaire tel que celui sur l'affiche
de cette conférence,5 avec une longue moustache tombant à la gau-
loise. Ceux qui ont tendance à dériver les Sirènes des contes des
marins, préféreront parler ici de l'épicisation secondaire d'un motif
fabuleux repandu. Ça signifierait que les Sirènes devraient avoir été
originairement ce que leur nom signifie dans le français moderne:
femmes fatales, séduisant par leur chant melodieux (ligyrü uçlgoy-
sin Èoidü Od. XII 44) et n'usurpant pas le metier des aèdes. C'est
ainsi que la plupart des comentateurs et imitateurs ont conçu les
Sirènes homériques; avec thkedÃni cuinÿuoysai Apollonios de
Rhodes IV 902 semble même faire allusion à leur nymphomanie.
En tant qu'helléniste, je serais satisfait d'une telle interprétation,
mais ma constitution schizoïde, par la côté comparatiste de ma per-
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5 Représentant, coté à coté, Filip Višnjiã et Homère.



sonnalité, me provoque à suivre le sens indiqué par la moustache
que je viens de mentionner. On trouve, dans la poésie épique slave
du sud, un passage, qui nous confronte à un dilemme pareil.

Il y a, en serbe, une locution que je connais depuis mon enfan-
ce. Parfois, quand j'essayais de chanter à haute voix, ma mère me
disait proverbialement: Åuj me vilo, ne oduzmi glasa!. Il s'agit d'un
décasyllabe caractéristique de la poésie épique, qui signifies littéra-
lement: «La fée, écoute moi sans me priver de voix!». On dit cela
ironiquement aux mauvais chanteurs, tels que moi. L'idée sous-ja-
cente est que les fées sont jalouses de tous ceux qui l'emportent en
chant sur elles. Elle a trouvé son expression classique dans le chan-
son épique du Roi Marko et la fée, vila en serbe.6 Deux héros, Mar-
ko et son frère en Dieu Miloch, traversent à cheval la montagne du
Mirotch, non loin des Portes de Fer sur le Danube. À la demande
de Marko, Miloch se met à chanter, et, de la forêt, la Vila, nommée
Ravioïla, lui répond; ayant compris que Miloch a une voix plus bel-
le que la sienne, elle le frappe d'une flèche à la gorge et d'autre au
coeur. Avec son cheval Charatz, Marko reussit à atteindre Ravioïla
et la force à guerir Miloch. Le sujet est assez repandu dans la
poésie épique des Slaves du Sud; dans les variantes, la fée est par-
fois replacée par les brigands et souvent on rencontre une interdic-
tion générale de chanter à travers la forêt, ce qui a amené à voir,
dans la Vila, la personnification de la nature sauvage, démonique et
dangereuse, ou même une divinité chthonienne.7 Cependant, dans
notre chanson, Ravioïla n'est pas caracterisée vis-à-vis de Miloch
par l'alterité, par son appartenance à un autre monde. Au contraire,
elle est sa vieille connaissance, même sa bonne compagne, avec
laquelle il dit avoir bu la nuit passée beaucoup de vin.8 Et quant au
caractère prétendu infernal de Ravioïla, en fuyant devant Marko,
elle ne se tapit pas sous terre, mais s'envole vers le ciel et jusque
sous les nuages.9 Dans la croyance serbe, cette conduite est propre à
la classe des êtres féeriques nommées oblakinje, les nymphes des
nuages, qu'on s'imagine habiter un chateau bâti entre terre et ciel,
sur les nuées. Or dans la poésie épique les fées de cette sorte ont
beaucoup de rapport avec les héros, ce qui explique la familiarité
entre Miloch et Ravioïla. En fait, on croyait que chaque héros a,
dans les nuages, sa fée assistante. Dans un livre sur les origines sla-
ves communes et indo-européennes de la poésie épique serbe, j'ai
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raproché ces fées célestes avec leur demeure dans les nuages de la
représentation eschatologique déjà indo-européenne du paradis céle-
ste auquel s'en vont les âmes des héros tombés sur le champ de ba-
taille, où elles jouissent de la compagnie féminine. Il suffit de rap-
peler l'Indraloka indien avec ses apsara en tant qu' épouses célestes
des héros tombés, ou bien le Valhalle nordique, où les valkyries,
vierges guerrières, jouent à la fois le rôle des recrutrices et des ser-
vantes. Ce rapprochement m'a aidé à interpréter le motif épique de
la vila frappant un héros d'une flèche mysterieuse, invisible, dont
l'effet est la mort subite. Le cas de Miloch est atypique, puisque il
survit, grace à l'intervention de Marko; normalement, le héros frap-
pé meurt, et dans une variante Marko lui-même ne va pas éviter un
tel sort. Bien que le rapport entre le héros et sa fée personelle soit
conçu comme innocent — elle est souvent dite sa «soeur en Dieu»,
posestrima — le motif semble tirer son origine d'un mysticisme
érotique, la fée tuant son héros par jalousie, pour empêcher son ma-
riage avec une fille terrestre, ou simplement pour hâter sa propre
union avec lui dans l'au-delà. Voilée chez les fées adjointes aux
héros, cette dimension érotique est manifeste chez un autre person-
nage feminin de l'épopée serbe, «La fille de Kosovo», Kosovka
d(j)evojka, dont les traits valkyriens n'ont pas echappé aux com-
mentateurs précédents. Dans son nom, Kosovo figure dans l'emploi
généralisé du «champ de bataille» quelconque, et le mariage avec
cette «Fille de champ de bataille» est une expression métonymique
pour la mort prématurée d'un jeune héros. Attestée de bonne heure,
cette métonymie de la langue épique provient probablement des la-
mentations funébres.10

Revenons maintenant à la compétition de chant entre Miloch et
Ravioïla, et, tout en laissant de coté son aspect musical, concen-
trons-nous sur le genre poétique de la pièce chantée en duo par le
héros serbe et la Vila. Il est dit que

Miloch … entonne un chant à la louange de nos anciens et illustres
rois; il raconte comment dans la Macédoine la fortunée chacun d'eux
a fondé de pieux édifices.11

Il s'agit donc, ici aussi, d'une matière épique, comme dans le
cas des Sirènes. Le parallèlisme entre la chanson de geste serbe et
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l'Odyssée suggère que le caractère épique du chant des Sirènes ne
doit pas necessairement être secondaire. Mais la question se pose,
qu'y a-t-il de létifère dans l'action d'écouter des êtres feminins sur-
naturels chanter les poèmes épiques, ou de chanter de tels poèmes
ensemble avec eux? La réponse n'est pas à chercher dans Homère,
mais plutôt dans la tradition épique serbe. Dans une region où elle
était particulièrement vivante, Herzégovine, si quelqu'un parvient de
son vivant à être célébré par de chants épiques, on y voyait l'indice
de sa prochaine mort. Homère, ou bien le poète de l'Odyssée, avec
son public ne s'embarrassaiet pas de telles considérations quand il
laisse Ulysse se complaire au chant de Démodocos célebrant ses
propres exploits de la guerre de Troie, mais l'épisode des Sirenès
pourrait refléter une conception plus archaïque, peut-être proto-in-
do-européenne, fondée sur la notion centrale du monde épique éx-
primée par le mot *k'léwos, dont la signification originelle est en-
core transparente dans l'Iliade, en particulier dans le neuvième chant,
ou Achille dit:

Si je reste ici à combattre autour de la ville des Troyens, mon retour
est perdu, mais ma gloire sera impérissable. Si je m'en vais chez moi,
dans la terre de ma douce patrie, je perds ma noble gloire, mais ma
vie sera longue et le jour du trépas ne m'atteindra pas vite.12

Dans ce passage tout, tant les idées que les mots, résonne d'une
haute antiquité. On reconnaît ici deux formules de la poésie épique
indo-européenne, kléos áphthiton et kléos esthlón, exprimant la no-
tion d'une «gloire» personelle. *K'léwos c'est, étymologiquement,
«ce qu'on entend dire», et le *k'léwos d'un héros plus précisement,
ce qu'on entend chanter de lui; quelques centaines de vers plus
haut, nous trouvons Achille chantant sur la lyre kléa andrôn, qu'on
traduit habituellement «les exploits des héros», mais le sens propre
ici est «poèmes à la gloire des héros», et Achille lui-même nous va
dire qu'il s'agit principalement des héros morts. On composait de
tels éloges épiques à l'occasion des funérailles, on les chantait ou
récitait sur les tombes ou les bûchers du héros, comme c'est la cou-
tume chez les Kurdes. Selon la rénommée du défunt ou l'habileté
du poète, ou peut-être un interêt politique, cette poésie de circon-
stance pouvait devenir une chanson de geste, propagée dans la suite
par la tradition orale. Dans l'Avesta, le mot remontant à la même
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protoforme indo-européenne, sravah- signifie «hymne», tandis que
slovo slave avec le dérivé de la même racine slava s'est spécialisé,
dans le vieux-russe et vieux-serbe, pour désigner des éloges epi-
ques, de préférence posthumes. Dans les chansons de geste serbes
l'épithète slavni «glorieux» est utilisé presque exclusivement pour
ceux qui ont trouvé une mort glorieuse.13

Il semble donc que déjà en indo-européen le mot *k'léwos
exprimait une notion orientée vers l'outre-tombe. Le raisonnement
d'Achille devient compréhensible: pour se conquérir ce kléos, il ne
suffit pas d'accomplir des exploits, de vivre héroiquement; il faut
aussi mourir ainsi. Du fait qu'il ne s'agit pas ici d'un cas particu-
lier, du destin individuel d'un héros, mais d'une règle générale,
témoigne l'histoire curieuse de Léonymos de Crotone à l'île de
Leucè, l'«Île Blanche», située en Mer Noire, à l'embouchure du Da-
nube; selon Pausanias III 19, 11, le Crotonien pretendait y avoir vu
Achille vivre en quelque sorte le paradis guerrier avec Hélène et d'
autres héros acheens, dont les deux Ajax, Patrocle et Antiloque sont
mentionnés. Les deux derniers sont tombés sous les murs de Troie,
le grand Ajax s'est suicidé là-bas, le fils d'Oïlée a péri en mer pen-
dant son retour de la guerre; ce qu'ils ont en commun est que tous
les quatre, où cinq, avec Achille, moururent «les bottes aux pieds».
Pas de mention des héros qui sont retournés — avec plus ou moins
de péripétie — dans leurs pays, tels Nestor, Diomède, Ménélas, et
même pas d'Agamemnon, qui n'a pas survécu à son retour ni
échappé à une mort violente, mais pourtant il mourut chez soi, de la
main de son épouse — un fin de vie qui évidemment n'ouvre pas
les portes de l'«Île Blanche». Il s'agit d'une tradition remontant à
l'Éthiopide, selon laquelle Thétis aurait transporté son fils du bûcher
à Leucè. Là au temps historique il y avait un sanctuaire, où les ma-
rins sacrifiaient au héros, mais personne ne devait passer la nuit sur
l'île. Les descriptions du culte héroïque d'Achille sur l'«Île Blan-
che» se concentrent sur les épiphanies acoustiques: ceux qui navi-
guaient le long de sa côte entendaient les sons des banquets et des
tournois, mais surtout le chant; selon Philostrate, Heroicus 55, 10
sqq., en buvant ensemble, Achille et Hélène chantaient leur amour,
mais aussi les poèmes d'Homère et célébraient le Poète avec des
voix tellement divines et claires qu'on se remplissait de sainte hor-
reur en les écoutant en haute mer.

Apparemment entre les deux îles, celle des Sirenès et de Leucè,
il y a plus de ressemblance qu'on ne pourrait supposer d'abord.
Dans l'un et l'autre cas il s'agit d'une île mysterieuse d'autre mon-
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de, inhabité par et inhabitable pour les vivants, sous un tabou total
ou partiel de débarquement — et résonnante des chants épiques.
Ajoutons qu'Achille et Hélène chantant en duo se laissent comparer
non seulement avec Miloch et la Vila serbes, mais aussi avec les
Sirènes homériques, qui sont au nombre de deux. Si elle sont, dans
l'Odyssée, des êtres feminins, le masculin ser0n de la dédicace sa-
mienne fait songer, ici aussi, à un duo mixte primitif.14 Le motif de
compétence, présent dans le chant serbe, trouve son parallèle dans
les Argonautiques IV 891 sqq., où, au passage de l'Argo près de
l'île des Sirènes, Orphée neutralise leurs voix séduisantes avec son
propre chant et le son de sa lyre — un épisode, où Karl Meuli
(1921, 91 sqq.) voyait l'écho de la tradition épique pré-homérique.

En couple avec Achille, Hélène joue le rôle de l'épouse céleste,
prédestinée au héros. À Leucè, les statues représentaient Achille et
Hélène unies par les Moires. Le transport de l'âme d'Achille à
l'«Île Blanche» et son mariage subséquent avec Hélène — doublée,
dans les variantes, par Iphigénie, Médée, Polyxène, ainsi que l'île
de Leucè par les Champs Élysées15 — fait pendant à l'apothéose
d'Héracles transporté de son bûcher au sommet d'Oeta à l'Olympe,
où il épouse Hébé, dont le nom suggère qu'elle n'est que personni-
fication de cette vigueur de la jeunesse, qui définit, étymologique-
ment, chaque héros, et, en particulier, Héracles, si on admet que
grec hÊr- remonte à la même racine indo-européenne que slave jar-
«jeune; vigoreux»; à comparer, du point de vue sémantique, avest.
yavan-/yÇn- «jeune homme; héros», slavon junæ «jeune», serbe ju-
nak «héros», russe molodój «jeune», molodéc «héros».16

Vila «fée» est un mot slave commun, mais avec cette significa-
tion elle est limitée aux langues slaves du sud; au nord, elle signifie
«folie, démence», ce qui indique un sens primitif «esprit, courage,
ardeur» et amène à voir, dans la vila, la personnification de l'héro-
ïsme, et plus précisement de la qualité designée, chez Homère, par
le mot mçnoj. Individualisée, cette qualité d'un héros a pu être per-
sonnifiée comme une fée des nuages assistant à lui de son vivant et
s'unissant à lui après sa mort. L'épouse de l'au-delà prédestinée, elle
est, en quelque sorte, sa destinée. A l'origine, les Moires grecques
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n'etaient que personnifications du destin individuel, de sa part (de
vie, de bonheur, de malheur, etc.), et chaque humain avait sa propre
moìra.

Dans l'Avesta, ou la reforme zoroastrienne s'est superposée à
la vieille idéologie des guerriers iraniens, on retrouve une notion
semblable, celle de daÊnÜ. Ce mot a une variété de significations:17

«individualité, vision, le moi intérieur, conscience, religion»; chacun
a sa propre daÊnÜ qui après sa mort l'attend, personnifiée, près du
pont Tchinvat; pour les justes, elle a l'apparence d'une jeune fille,
dont la beauté est proportionelle à ses mérites terrestres, et elle le
conduit jusqu'à la «Maison du chant» (avest. gar¥ dÍmÜna-, nmÜ-
na-, moyen-perse Garotman), qui est le séjour des bienheureux (si
le défunt a été mauvais, sa daéna est alors repoussante et Tchinvat
s'amincit devant lui jusqu'à devenir aussi fin qu'un cheveu, précipi-
tant le pécheur dans l'abîme de l'enfer). On reconnaît, réinterprétée
au sein de la religiosité nouvelle, la figure mythologique ancienne
de l'épouse céleste attendant son héros dans l'au-delà. L'étymologie
de daÊnÜ est âprement disputée. Le védique offre quelque chose
comparable avec dhénÜ, dont on ne sait pas s'il s'agit d'un mot ou
de deux. Dans son premier dictionnaire étymologique, Mayrhofer
distingue entre deux dhénÜ, l'un signifiant «voix, parole, prière»,
l'autre «femelle, vache laitière, mamelle» (KEWA II 113 sq.), tan-
dis que dans le deuxième on trouve seulement un dhénÜ «Milch-
strom, nährender Strom, Strom der Rede» derivé de la racine ver-
bale DHAYI1 «sucer» et séparé du mot iranien, qui remonterait à
la racine homonyme indo-iranienne «percevoir, penser, souhaiter»
(EWAIa I 797). On n'a pas jusqu'ici pris au sérieux une parenté
possible avec le mot lituanien dainà «chanson populaire», qu'on
compare, d'autre côté, avec roumain doinº «chanson populaire lyri-
que, élégiaque», suspect de provenir du substrat dace. Loin de met-
tre fin à la discussion, je finis par constater que «Mademoiselle
Chanson» me paraît un nom plus approprié que «Mademoiselle
Vache» pour la guide vers un paradis appelé «Maison du Chant».18

Le nom des Sirènes étant d'étymologie inconnue, je ne veux
pas m'aventurer dans des spéculations sur son sens primitif.19 Quant
aux théories différentes sur leur origine en tant que figures mytho-
logiques, celles qui les rapprochent des fables des marins et des
créatures démoniaques du folklore, telles que la lamia grecque mo-
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derne20 ou les démons de midi,21 me paraissent moins convaincantes
que celles qui accentuent leur aspect funèbre et reconnaissent les
«âmes-oiseaux» (Seelenvögel, Weicker 1902) ou «les Muses de l'au-
-delà» (Die Musen des Jenseits, Buschor 1944). Plus précisement,
j'oserais dire que les Sirènes personnifient les lamentations funérai-
res glorifiant le défunt, et symbolisent sa vie heureuse après la mort.
Cette interprétation trouve un appui dans les représentations, fré-
quentes dans la décoration des tombes, des Sirènes volant, avec une
mine triste, la lyre entre les mains, ainsi que dans l'adjectif hádinos
appliqué Od. XXIV v. 326 aux Sirènes (âd' ¤j Seir0nwn ÂdinÀwn
cuÃggon Ëkousen), désignant ailleurs les lamentations funéraires
(góos).22 Si on cherche une représentation analogue à l'épisode de
l'Odyssée dans les récits de navigation des autres peuples, plus
proches que les aventures de Sindbad le marin seraient les immra-
ma, épopées maritimes irlandaises avec leur mystique de l'Autre
Monde projetée dans des îles fabuleuses, telles la «Terre des Jeunes»
(Tír na nÓg), la «Plaine du Plaisir» (Mag Mell) et en particulier
l'«Île des femmes» (Tír na mBan), où Bran avec ses compagnons
s'arrête longtemps et a des difficultés à s'en échapper. Les Sirènes
promettent à Ulysse de lui faire entendre ce que nous savons déjà,
dès le VIII chant, où il se laisse émouvoir par Démodocos, qu'il
préfère écouter, sa propre geste, kléos; mais dans leur monde funè-
bre cela a le sens sous-entendu de franchir le seuil de la mort.23

Plutôt qu'un motif isolé, le chant des Sirènes semble n'être,
dans l'Odyssée, que la variation d'un leitmotif revenant à plusieures
reprises dans l'histoire des errances d'Ulysse. Je pense avant tout
aux deux déesses, chacune regnant sur son île mysterieuse, Calypso
et Circé, dont la représentation iconique, hors de l'action, est celle
d'une femme tissant et chantant à belle voix (	
� ���). C'est ainsi
que Calypso est présentee, à l'arrivée d'Hermès, dans le cinquième
chant,24 et Circé dans le dixième, lorsque les compagnons d'Ulysse
s'approchent à son palais.25 Qualifiées tous les deux de ����� ����
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20 Nilsson 1955, 228 sq.
21 Latte 1951.
22 Pucci 1979, 6.
23 En suivant un chemin de pensée autre que nous Kahn 1982, 138 vient à la

conclusion qu'entendre le chant des Sirènes signifie, pour Ulysse, «être témoin de
sa propre mort».

24 Od. V 61: … ¢ d' ¿ndon ÈoidiÀoys' ÍpÆ kalü | ístÁn ñpoixomçnh xry-
seåØ kerkåd' ¶cainen.

25 Od. X 221: Kårkhj d' ¿ndon Ëkoyon Èeidoÿshj ÍpÆ kalü | ístÁn ñpoi-
xomçnhj mçgan Ëmbroton, oÜa ueÀwn.



�������� «terrible déesse à voix retentissante»,26 elles ressemblent
à la fois aux fileuses divines que sont les Moires et aux douze
Walkyries qui, dans la Saga de Njáll le Brûlé, chantent, à la veille
de la bataille de Clontarf,27 leur chant funèbre, en tissant avec le
sang et les intestins des héroshé. En effet, on n'est pas informé du
contenu des chants de Calypso et de Circé, et le tissage, semble-t-il,
n'a rien à faire avec la poésie épique. Mais seulement au premier
coup d'oeil. Dans le troisième chant de l'Iliade, Iris trouve Hélène
«dans son appartement, tissant un grand carré de toile, un châle de
pourpre sur lequel elle brochait les multiples combats que les Tro-
yens conducteurs de chevaux et les Achéens aux tuniques de bron-
ze, supportaient pour elle sous les mains d'Arès» (III 125 sqq.). Le
tissu de Pénélope, qu'elle défaisait chaque nuit, ne nous est pas
décrit Od. II 93 sqq., mais puisqu'il est destiné à servir comme un
linceul pour un héros, Laërte, il peut être imaginé orné de représen-
tations pareilles, ou même traduisant, dans le code pictographique,
ce qui aurait été le contenu verbal d'un thrène. La métaphore homé-
rique mÿuoyj Œcaånein «tisser les mots» (Il. III 212) avec ses pa-
rallèles avestiques et védiques fait partie de l'héritage de la langue
poétique indo-européenne (Schmitt 1967, 298 sqq.).

Avant de conclure, je cite l'interprétation des Sirènes proposée
par Pietro Pucci il y a une trentaine d'années:28

The Sirens with their specific Iliadic diction appeal both to
Odysseus's literary complacency and to his nostalgia for his glorious
deeds: that is why the Sirens' song would bring Odysseus out of the
Odyssey to rot on their island. … An extraordinary dialogue between
the poet of the Odyssey and that of the Iliad takes place in this scene.
The Sirens look like Muses and speak with the diction of the Iliad:
the implication is obviously that the poet of the Odyssey considers the
divine inspirers of the Iliad to possess the attributes of the Sirens
rather than the attributes generally granted to the Muses. The poet of
the Odyssey presses the point that the inspirers of the Iliad are turned
toward an irretrievable and remote kleos and grief, whose song indeed
fascinates the listeners; yet the memory of that kleos and grief spells
only death. In this way, by incorporating their Iliadic song into the
poem, the Odyssey appropriates the Iliad with a gesture of disavowal.
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26 Le second adjectif de la formule, qui apparaît aussi sous la forme oœd0es-
sa, est appliqué, dans un autre sens: «douée de la parole (humaine)» — l'emploi
qui paraît secondaire — à Leucothée, dont le nom rapelle celui de «l'Île Blanche»,
Leyk0. Cf. l'usage chez Pindare «à la voix harmonieuse ou sonore», du chant
(
������ ������ �������� ���� Pind. frg. 184 Bowra).

27 Près de Dublin, en 1014.
28 Pucci 1979, 6 n. 9.



Et, un peu plus loin:

the Sirens … are really the polemical embodiment of what for the po-
et of the Odyssey is wrong in the Iliad.29

On trouve ici des observations lucides, telle l'importance, pour
une interprétation correcte de l'episode, de la notion d'un kléos
funèbre. Mais peut-on admettre qu'il s'y agit de la polémique entre
deux poètes? On pourrait parler plutôt de l'opposition entre deux
types des héros: Achille, le héros de l'Iliade, à son voyage sans re-
tour vers l'au-delà, et Ulysse, le héros de l'Odyssée, optant pour ce
monde et pour Ithaque, évitant Leucè et d'autres ports d'outre-tom-
be, y compris l'île des Sirènes. Or, la conception sombre de l'au-
-delà qui est celle de l'Odyssée ne pouvait que conforter une telle
attitude. Sur les ruines du monde héroique Achille deviendra, aux
portes de la mer Inhospitalière, objet d'un culte divin, et Ulysse
reussira à embrasser une fois encore sa femme et son fils.

*

P.S. Il m'a paru approprié d'ajouter au texte de ma conférence
montpelliéraine quelques observations supplémentaires, en partie pro-
voquées par la discussion savante de mes collègues français qui l'a
suivie.

Il y a une particularité formelle commune aux deux traditions
épiques, la grecque ancienne et la serbe, qui pourrait concerner la
problématique considerée ici. Il existe un groupe des formules ho-
mériques avec un nom (de dieu ou de héros) au nominatif précédé
par un épithète en -º qui ne peut être qu'un ancien vocatif petrifié,
de type necelegerçta Zeÿj, (Ger0nioj) æppota Nçstwr (cf. Chan-
traine 1942, 199 sq.). Les chansons épiques serbes nous montrent
quelque chose de semblable avec le fréquent usage du vocatif au
lieu du nominatif dans les formules onomastiques. Le phénomène
peut concerner un ou plusieurs éléments de la formule, p.ex. Podiÿe
se srpski car Stepane «Le tsar serbe (nom.) Stepan (voc.) se mit (en
chasse)», ou Vino pije Musiãu (voc.) Stevane (voc.) «Musiã Stevan
boit du vin» (Vuk II 47°, 1). Les cas comme Što je junak Petre
(voc.) Mrkonjiãu (voc.) «Quel héros est Petar Mrkonjiã!» (Vuk III
42°, 248) témoignent d'un maniérisme, puisque le nom parisyllabe
Petar aurait pu rester ici au nominatif sans dommage pour le mètre,
mais l'emploi de ces formes vocatives est clairement motivé par la
métrique et ne peut pas être anterieur à la chute des semi-voyelles
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29 Id. p. 8.



finales vers la fin du 1er millénaire, le nominatif des noms mascu-
lins ayant compté jusque-là le même nombre des syllabes que le vo-
catif. Mais la vraie question est, tant pour les chansons serbes que
pour Homère, d'où proviennent ces formules au vocatif, immédiate-
ment de la langage parlé, ou d'un autre genre de la poésie orale. Or,
quant aux théonymes, tel Zeÿj, on les invoquait dans les hymnes et
litourgies, et quant aux héros, on s'adressait à eux à la deuxième
personne dans les éloges funéraires. Les chanteurs épiques serbes ne
s'adressent pas à leurs héros,30 mais, dans Homère, au moins les
apostrophes répétées à Patrocle dans le chant XVI de l'Iliade (11,
20, 584, 693, 707, 744, 754, 787, 812, 839, 843), avec ses échos, à
travers les chants suivants, dans les lamentations d'Achille (XVIII
333, XXIII 19, 179, XXIV 592) et de Brisèïs (XIX 287) sur son
corps, fournissent un indice assez clair que la PatrÃkleia a large-
ment puisé à un éloge funéraire de son héros.31

Le cas qui vient d'être mentionné d'Achille pleurant son ami
mort est instructif à plusieurs égards. Il nous amène à reprendre le
thème de l'ambiguité sexuelle et de l'ouvrir vers une perspective
nouvelle. Le motif d'un héros épique se lamentant n'est pas incon-
nu; on le retrouve, par exemple, dans le chansons de geste serbe de
la mort du voïvode Kajica (Kayitza),32 mais un coutume correspon-
dant n'est pas suffisamment attesté dans le folklore des peuples
dont la tradition orale inclut le genre de la lamentation. On peut lire
des affirmations généralisantes telles que: «L'exercice des chants
funèbres est partout sur la Terre reservé aux femmes. Elles sont les
seules poètesses et chanteuses, dont on entend la voix autour du
cercueil, les hommes se tenant à l'écart ou gardant la silence s'ils
sont présents.»33 Pour ceux qui admettent une filiation entre les
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30 À dire vrai, il y a des cas qui sont morphologiquement ambigus, p.ex. le
premier vers de la chanson du ban (un titre mediéval) Strahiniã (ou Banoviã Strahi-
nja, Vuk II 44°) Netko bješe Strahiniãu (voc.!) bane (voc.!) «Il a été quelqu'un, le
ban Strahiniã» peut être conçu aussi comme une apostrophe à la deuxième person-
ne: «Tu a été quelqu'un, le ban Strahiniã».

31 Depuis le scholiaste à XVI 787, la tendance prédominante est d'y ne voir
qu'un effet de style pour intensifier le pathos, cf. récemment (Heubeck/)Hoekstra
1989, 195 sq.

32 Vuk II 81°, 254 sqq., où le despote George lamente sur son champion, tué
traîtreusement par les Hongrois. Les funerailles de Kajica sont marquées d'un ar-
chaïsme païen et ont beaucoup en commun avec celles de Patrocle: on l'enterre
sans prêtre ni messe, au lieu d'un croix on plante près de sa tête sa lance, sur
laquelle on pose son faucon et en attache son cheval; son tertre est fait des corps
des Hongrois abattues par vengeance.

33 Böckel 1913, 97: «Die Ausübung der Totenklage ist überall auf der Erde
den Frauen vorbehalten. Sie allein sind die Dichterinnen und Sängerinnen, deren



chants funèbres et la poésie épique, cela pose un problème, qui pa-
raît spécialement sérieux du point de vue de la poésie orale serbe
avec sa dichotomie des genres selon les sexes. Si les chants épiques
sont un genre masculin et ceux funèbres un genre féminin, pas seule-
ment chez les Serbes mais presque universellement, comment peut-
-on dériver les uns des autres?

Cependant, l'assertion apodictique citée plus haut n'est pas vraie,
et il n'a pas manqué d'observations pour la relativiser, mais il sem-
ble qu'elles n'ont pas attiré beaucoup d'attention jusque-là. Je vou-
drais surtout indiquer deux études qui, écrites en langues slaves,
sont restées hors de vue du lecteur occidental.

Dans un article intitulée «Sur l'origine et le développement de
la poésie épique serbe»34 Veselin Åajkanoviã commence en classi-
fiant les chansons épiques serbes en trois groupes: les chansons en
l'honneur des ancêtres, les chansons avec les motifs épiques, les
chansons avec les motifs narratifs (1959, 81). Le deuxième sous-
-genre proviendrait du premier (id. 83) et le troisième du deuxième,
dont il représenterait la décadence (id. 90). Åajkanoviã (op.cit. 82)
distingue entre les lamentations, exécutées ordinairement par les
femmes, et ce qu'il appelle «chansons épiques brèves en l'honneur
des héros morts ou tombés», dont les exécutants étaient les hom-
mes, parents du defunt ou chanteurs professionnels, qu'on trouve en
cette fonction déjà dans Iliade XXIV 719 sqq., aux funérailles
d'Hector: «Lorsque Priam et les siens l'eurent introduit dans l'illu-
stre demeure, ils déposèrent le corps sur un lit ajouré, installèrent
auprès de lui les aèdes qui préludent aux lamentations et qui enton-
nèrent un chant gémissant» (trad. Meunier). Primitifs quant à leur
contenu et forme, ces éloges funèbres néanmoins parvenaient par-
fois, dans le cas des défunts illustres, à être chantés de nouveau
après le deuil; leur élement plaintif réduit, le narratif renforcé, ils
devinrent les premièrs chants héroïques, dont Åajkanoviã trouve de
nombreux exemples dans les collections classiques de Vuk et Milu-
tinoviã de la première moitié du 19ème siècle, mais aussi en son
temps, tel le cas d'un soldat serbe tombé 1916 sur le front de
Salonique; son frère, sous-officier sur le même front, ayant pris soin
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Stimme am Sarge vernommen wird, die Männer halten sich fern oder schweigen,
falls sie zugegen sind».

34 Il s'agit d'une étude testamentaire que le savant serbe — un philologue
classique et historien de la religion, dont un article de 1938 a anticipé la découver-
te, par Wikander et Dumézil, de la transposition du mythe éschatologique à l'épo-
pée chez les peuples indo-europeens, cf. Loma 2002, 130 sqq. — a écrite peu de
temps avant sa mort, en 1946, mais qui n'est apparue que treize ans plus tard
(1959).



des funérailles, a composé une chanson célébrant sa mort héroïque,
qui fût publié en 1933. Un preuve de la liaison étroite entre la
poésie épique et le culte des ancêtres serait le fait que chez les Ser-
bes les cercueils et la guzla (instrument unicorde accompagnant les
chants épiques) sont faits du même bois d'érable, cet usage remon-
tant, au moins pour la guzla, à l'époque slave commune. Un autre
en serait l'exécution traditionelle de chant épique quelconque avec
une intonation triste, funèbre; il est dit parfois que le chant présent
est pour que le nom du tel et tel héros ne soit jamais oublié, ou
pour (le salut de) son âme (id.ib.). Tombés sous la compétence des
professionnels, concentrés sur les héros d'un interêt plus large que
familial ou tribal, ces chants évoluaient vers les vraies poèmes
épiques célébrant les ancêtres héroïques d'un peuple, tels klça
Èndr%n homériques (id. 83).35

Sans avoir lu l'étude de Åajkanoviã, un éminent comparatiste
russe, originaire du Caucase et de race iranienne, Vasily Ivanovich
Abaev, a prêté attention aux faits folkloriques de sa région natale et
du Kurdistan. C'est le témoignage kurde qui lui a paru le plus
révélateur. Chez les Kurdes il y a deux espèces des lamentations:
les masculines et les féminines: «On peut classer les chants funèbres
kurdes en deux cycles principaux: le masculin et le feminin. Les
femmes pleurent chaque défunt ou défunte, les hommes — seule-
ment des autres hommes tombés dans la bataille ou dans des circon-
stances particuliérement tragiques … Les chants du cycle masculin
se distinguent par la présence en eux des éléments héroïques et
épiques; ils parlent de la vertu virile du defunt, des batailles et lut-
tes décisives.» Ces lamentations masculines au cours des temps ont
tendence à se séparer du rite funéraire et à être exécutés en tant que
chants héroiques.36 Abaev remarque que, par ailleurs, chez les peu-
ples où la lamentation masculine en tant que genre à part n'est plus
connue, mais où il y a des chants héroïques, on reconnait, dans ces
derniers, des traces claires de leur liaison génétique avec les lamen-
tations masculines. Il en trouve un exemple clair dans le folklore de
son peuple, les Ossètes, en citant Churbaeva 1965, 38: «La mort
étant la condition nécessaire pour la naissance du chant héroïque, la
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35 Åajkanoviã était le mentor de la thèse de Vojislav Ðuriã sur «La lamenta-
tion dans la litterature mondiale» (1940), où sont cités, pp. 30 sq., les exemples
d'une lamentation masculine, et où on trouve, en général, de riches materiaux com-
paratifs. Son auteur a publié plus tard un livre, sans références bibliographiques, sur
«L'origine et le dévelopement de la litterature populaire», où il reconnaît «le germe
de la poésie épique» dans les lamentations mais, surtout, dans les chants guerriers
(1955, 99), ce qui semble refléter «panegyrics and laments» de Bowra (1952, 8
sqq.) plutôt que la théorie du feu maître.

36 Rudenko 1982, 12 sqq., cité d'après Abaev 1985.



question se pose: les chants héroïques ont-ils leur origine dans les
chants funèbres et lamentations, ne sont-ils pas liés au rite funéraire
des ancêtres des Ossètes?» Et il conclut: «Rudenko et Churbaeva,
indépendamment l'un de l'autre, ont décrit deux phases successives
du développement du genre. Ayant uni leurs données les uns à les
autres, on obtient une image claire du developpement du genre de
la lamentation masculine, inséparable du rite funéraire, au chant
héroique en tant qu'un genre vocal distinct, chanté à deux voix.
Une certaine régularité se révèle: si l'on trouve, chez un peuple, la
lamentation masculine constituant une part du rite funéraire, on peut
présager avec beaucoup de vraisemblance qu'avec le temps elle
évoluera vers un chant héroïque et commencera à être exécutée hors
du rite. Et par contre, là où on trouve le genre du chant héroïque
consacré aux guerriers tombés sur le champ de bataille, on peut
penser qu'il n'est qu'une transformation du genre de la lamentation
masculine.» Ce modèle de développement prétendant à l'universa-
lité, Abaev l'applique au genre vieux-russe de slovo, dont le repré-
sentant le plus connu est Slovo o plæku Igorevæ «Le Dit de la Cam-
pagne d'Igor». Le savant russe arrive à la conclusion que slovo re-
monte au chant funèbre (plaå), pleurant, dans le cas concret, la mort
des héros russes tombés dans la bataille sur Kayala contre les Cou-
mans.

Or avec le mot slovo nous revenons à sa protoforme indo-
-européenne *k'lewos. Il signifie d'ailleurs «parole, mot, discours»,
mais en tant que genre littéraire plutôt qu'aux dits mediévaux il se
rapproche non seulement de plaå, mais aussi de slava vieux-russe,
«gloire, éloge», designé par un mot apparenté et presérvant mieux
la sémantique originelle. Un genre dit slovo était connu aussi dans
la Serbie médiévale, où il s'est développé après la bataille fatale de
Kosovo; c'est un éloge funéraire concentré sur la mort, héroique et
martyre à la fois, du prince Lazar sur ce champ; et c'est précise-
ment pour lui que dans la tradition épique orale était reserve l'épi-
thète slavni «glorieux» (Loma 2002, 157 sqq.; Loma 2008).

On a pu constater une confusion, aux funerailles des héros, des
personnages de ce monde et de l'autre, des femmes se lamentant sur
le défunt avec les êtres feminins le saluant et célébrant ses exploits
dans l'au-delà. C'est à cette intersection de deux mondes, une «rup-
ture de niveau» eliadienne, que se situe le rite de satî transformant
la conjointe terrestre du défunt en son épouse céleste. Cette cou-
tume remonte sans doute à la préhistoire indo-européenne,37 et on
en reconnait les résonances épiques, p.ex. dans le poème HelreiÂ
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37 Hors de l'Inde, il est attesté chez les Scythes et les Thraces, ainsi que chez
les Germains et les Slaves païens, cf. Schrader/Nehring II 662.



Brynhildar («Chevauchée de Brynhild au royaume de Hel») de l'an-
cienne Edda, où Brynhild aux traits valkyriens veut se faire brûler
sur le bûcher de Sigurd, exprimant de cette façon la prétention à de-
venir, au lieu de son épouse terrestre Kriemhild, sa compagne de
l'outre-tombe.38 En se demandant pourquoi, chez Homère, la mort a
souvent le visage de femme,39 il ne faut pas perdre de vue cet arriè-
re-plan social et idéologique; et pour les Sirènes, le question de
gender se pose plutôt comme une question de genre littéraire.

À la fin, je vais manquer à ma promesse de ne pas m'ingérer
dans l'étymologie de seir0n. Loin d'en pouvoir proposer une solu-
tion convaincante, je voudrais néanmoins signaler, en vue de sa liai-
son possible avec seirÀ (dor. shrÀ «corde, lasso», seråj «ceinture»
chez Hésychios, etc.) et à la lumière des suppositions faites ci-des-
sus sur la nature originelle des Sirènes, le potentiel sémantique de la
racine *twer- indo-européenne,40 qui a donné, en grec, sorÃj «urne
pour les os ou les cendres des morts» et en serbe u-tvora, u-tvara

«fantôme; revenant» et qui a pu donner aussi le duel *Seiréne
«couple» basé sur une métaphore pareille que sÿ-zygoj, con-iunx.41
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Aleksandar Loma

PESME S ONOGA SVETA
INDOEVROPSKO EPSKO PESNIŠTVO I NADGROBNE

TUŸBALICE

Rezime

Ovaj prilog predstavqa proširenu verziju predavawa odrÿanog
na univerzitetu „Pol Valeri" u Monpeqeu (Francuska). Pesma ko-
jom Sirene u Odiseji H¡¡ 184 dd. pokušavaju da zavedu Odiseja nije,
kako bi se moglo oåekivati, erotiåna, nego epska po sadrÿaju. Isto
vaÿi i za Miloševo natpevawe sa vilom Ravijojlom, koje bi ga, da
nije bilo Marka, stalo glave. Ravijojla nije nikakvo htonsko boÿan-
stvo, nego vila oblakiwa, koja se pred Markom ne zavlaåi pod ze-
mqu, veã beÿi „nebu pod oblake". Uz to je ona Miloševa stara dru-
ÿbenica, sa kojom je on proveo prethodnu noã pijuãi vino. U pita-
wu je epski motiv vile posestrime, junakove pomoãnice na ovome
svetu, za koji smo u svojoj kwizi „Prakosovo" pretpostavili da od-
raÿava praindoevropsku predstavu o „nebeskim suprugama" koje u
„ratniåkom raju" poput apsara u staroindijskoj Indraloki ili val-
kira u staronordijskoj Valhali åekaju svoje junake, i katkad pospe-
šuju wihov odlazak onamo — koji bi normalno usledio posle smrti
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na bojnom poqu — tako što ih same ustrequju. Junaåka smrt bila je
preduslov i da neko bude opevan, kako kod Srba, tako i kod starih
Grka. Kad u Ilijadi ¡H 412 dd. Ahilej govori za sebe da „ako ostanem
ovde da se borim oko Troje, nema mi povratka, ali zadobiãu nepro-
padqivu slavu, a ako se vratim doma u svoju otaxbinu, propašãe mi
dobra slava, ali ãu imati dug vek", on dva puta, u formulama nasle-
ðenim iz praindoevropskog doba, upotrebqava reå kléos „slava" ko-
ja, nekoliko stotina stihova ranije, oznaåava, u mnoÿini, junaåke
pesme koje on sam izvodi uz liru. Praie. *k'léwos, etimološki „ono
što se o nekome åuje" sa prisvojnim genitivom lica, åini se da je
od najranijih vremena podrazumevalo pesniåku formu. Wegovi re-
fleksi u iranskom (avest. sravah-) i u slovenskom (prasl. *slovo, slo-
vese) znaåe upravo „pohvalnu pesmu"; u starosrpskom slovo je prven-
stveno posmrtna pohvala, a po svemu sudeãi to je bilo i izvorno
starorusko znaåewe reåi. Da se s Ahilejevim izborom suoåavao sva-
ki junak svedoåi tradicija po kojoj on nakon smrti provodi blaÿen
ÿivot na „Belom" ostrvu sa Helenom kao ÿenom i u društvu drugih
ahajskih junaka, ali iskquåivo onih koji su poginuli pod Trojom
ili u povratku kuãama (Patroklo, Antiloh, oba Ajanta); u istorijsko
doba to ostrvo bilo je poistoveãeno sa Leukom u Crnom moru prema
ušãu Dunava i na wemu su Ahilej i Helena uÿivali boÿanski kult,
no vernici su im ukazivali poštu iskquåivo preko dana, jer je bi-
lo zabraweno onde zanoãiti; u prolazu, moreplovci su tvrdili da
åuju kako se odande razleÿu zvuci gozbe i viteških igara, a nadasve
pesama, koje su Ahilej i Helena udvoje izvodili; bile su to qubavne
pesme, ali i Homerovi epovi. Tako izmeðu ostrva Sirena i Leuke
ima više sliånosti nego što se unapred moglo pretpostaviti: u
oba sluåaja radi se o tajanstvenom ostrvu pod potpunom ili deli-
miånom zabranom iskrcavawa, koje ne pripada ovome, veã onom sve-
tu, i koje odzvawa epskim pesmama. Podsetimo da su i Homerove si-
rene dve, a da se na jednom ranom natpisu sa ostrva Samos reå
ser0n javqa u muškom rodu. Prenos Ahilejeve duše na Leuku i we-
gova posmrtna ÿenidba Helenom odraÿavaju u osnovi istu ideju ju-
naåke apoteoze kao i Heraklovo vaznesewe sa lomaåe na Olimp, gde
ga kao nagrada za wegovo junaštvo åeka nebeska supruga Heba, oliåe-
we veåne mladosti (prvi deo wegova imena je u vezi sa reåju hèr¥s od
ie. korena *yÊr- „mlad, pun snage", up. junak od stsl. ynæ „mlad",
rus. molodec „junak"). U zoroastrizmu sreãe se mitološka personi-
fikacija zvana daÊnÜ koja pokojnika vodi preko mosta Åinvat s ovo-
ga na onaj svet; ona oliåava pokojnikove zemaqske zasluge i za pra-
vednike ima lik prelepe devojke koja ih odvodi u raj, dok grešnike
doåekuje nakaza i oni padaju sa mosta u pakao; kako se zoroastrijski
raj zove „Dom pesme" (avest. gar¥ dÍmÜna-, nmÜna-, srpers. Garot-
man), ima razloga za poreðewe avest. naziva daÊnÜ sa litavskim dai-
nà, rum. doinº „(elegiåna) narodna pesma". Zagrobni aspekt Sirena
ogleda se u tome što se åesto predstavqaju na nadgrobnim spomeni-
cima i što u Od. HH¡¢ 326 bivaju oznaåene epitetom hádinos, inaåe
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rezervisanim kod Homera za oplakivawe mrtvaca (góos); stoga epi-
zoda sa Sirenama nalazi bliÿe paralele u irskim immrama, epskim
povestima o plovidbi u onostrano, åiji junaci poseãuju bajkovita
ostrva nastawena lepim ÿenama, nego u pustolovinama Sindbada
Moreplovca. Kirka i Kalipso koje obe na svojim tajnovitim ostrvi-
ma pevaju sedeãi za razbojem i trude se da zanavek zadrÿe Odiseja, u
osnovi su varijacije istog motiva; u staroislandskoj Sagi o Walu
odgovaraju im valkire koje uoåi krvave bitke kod Klontarfa pevaju
svoju zlokobnu pesmu tkajuãi krvqu i crevima junakâ. Ilijada i Odi-
seja pred nas iznose dva meðusobno suprotstavqena tipa junaka: Ahi-
leja na wegovom putu bez povratka u onostrano, i Odiseja koji je
izabrao ovaj svet i Itaku, uspešno izbegavši Leuku i druge zagrob-
ne luke, meðu wima i Ostrvo Sirena.

Dopunski se ukazuje na upotrebu vokativa umesto nominativa i
kod Homera i u srpskoj epskoj poeziji kao na moguã trag porekla iz
tuÿbalica, na Åajkanoviãevo i Abajevqevo meðusobno nezavisno iz-
voðewe junaåkih pesama iz „muških tuÿaqki" posvedoåenih kod Sr-
ba i Kurda, na vezu izmeðu predstave o „nebeskoj supruzi" i još
praindoevropskog obiåaja samospaqivawa udovice na muÿevqevoj
lomaåi i na moguãnost izvoðewa gråke reåi seir0n od korena koji
je, izmeðu ostalog, u gr. sorÃj „urna za pepeo pokojnika", srp.
u-tvara itd., moÿda u dvojinskom znaåewu „braåni par".
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Jasmina Grkoviã-Mejxor

PREVOD GRÅKOG tacuv, tacevw"
U STAROSLOVENSKIM JEVANÐEQIMA*

APSTRAKT: U radu se analiziraju prevodni ekvivalenti grå. ta-
cuv, tacevw" u staroslovenskim jevanðeqima. Istraÿivawe pokazuje da
je najstarija situacija saåuvana u Marijinom jevanðequ, gde se razliåite
sememe grå. tacuv, tacevw" ('brzo, brzim tempom', 'u kratkom roku' i
'uskoro') prevode na tri razliåita naåina (~dro, skoro, vx skory), što bi
potvrðivalo pretpostavku da je ono najbliÿe prvobitnom prevodu åe-
tvorojevanðeqa. U ostalim jevanðeqima dolazi do semantiåke genera-
lizacije priloga skoro, koji obuhvata i znaåewsku sferu priloga ~dro.
Istovremeno, kontekstualna realizacija stsl. ~dro otkriva opravda-
nost etimologije po kojoj se prasl. *jõdræ dovodi u vezu sa stind. indra-
'silan, moãan'.

KQUÅNE REÅI: istorijska semantika, gråki, staroslovenski.

U leksiku staroslovenskih spomenika ugraðeni su razli-
åiti hronološki i dijalekatski slojevi. U procesu stvarawa
prvog slovenskog kwiÿevnog jezika dijalekatski sistem govora
iz okoline Soluna nadgraðen je raznovrsnim pozajmqenicama,
kwiškim tvorbama i kalkovima prema gråkom uzoru (Grko-
viã-Mejxor 2001: 29—32). Zahvaqujuãi potowem prepisivawu
kwiga na razliåitim dijalekatskim podruåjima, novim prevo-
dima i tekstološkim redakcijama sistem se na raznolike na-
åine bogatio i mewao, u jeziku se javqaju raznovrsni leksiåki
i tekstološki dubleti, a jedinstvena leksiåka norma nije po-
stojala, ona se nalazila u stadiju formirawa (Ceötlin 1977:

187

* Ovaj rad je rezultat istraÿivawa na projektu Istorija srpskog jezika,
koji finansira Ministarstvo nauke Republike Srbije.



183). Pitawe leksiåkih dubleta sloÿenije je nego što se to na
prvi pogled moÿe åiniti. Dok je u sluåajevima leksema za de-
notirawe konkretnih pojava ove dublete lako definisati (npr.
louna / mysAcq), kada je reå o apstraktnim, semantiåki sloÿe-
nijim reåima potrebna je paÿqiva kontekstualna analiza koja
otkriva da li je zaista reå o sinonimima razliåite dijale-
katske provenijencije ili meðu datim leksemama postoji se-
mantiåka razlika. Ciq ovoga priloga jeste da ovo ilustruje
jednim primerom, koji ãe pokazati da ova vrsta istraÿivawa
moÿe doprineti i drugim aspektima prouåavawa leksike, kao
i boqem uvidu u prevodilaåku tehniku i hronologiju nastanka
staroslovenskih spomenika.

U jeziku Novog zaveta i rane hrišãanske literature gråki
N jd. sr. r. tacuv se najåešãe upotrebqava kao prilog i moÿe
imati sledeãa znaåewa: (1) 'brzim tempom', (2) 'u kratkom ro-
ku', (3) 'uskoro'.1 Sa istim znaåewima se realizuje i prilog
tacevw". Oni se u staroslovenskim spomenicima prevode pri-
lozima brxzo, skoro, ~dro i priloški upotrebqenom konstruk-
cijom vx skory (SS), uz napomenu da je brxzo posvedoåeno samo u
Supr.,2 mlaðe, istoånobugarske provenijencije, u znaåewu (1).
Postavqa se pitawe da li se druga dva priloga javqaju u odno-
su prostih leksiåkih dubleta, te kakav je semantiåki odnos
gråkih i staroslovenskih leksema.

Sudeãi prema potvrdama u staroslovenskim reånicima (SJS,
CC), prilog ~dro je potvrðen samo u dva staroslovenska jevan-
ðeqa: Mar. i As. Daleko je šire zastupqeno skoro, koje se tako-
ðe javqa i u pomenuta dva kodeksa. Analiza upotrebe dva pri-
loga raðena je na graði ekscerpiranoj iz izdawa Mar. (Jagiã
1960), åiji kritiåki aparat ukquåuje i druga staroslovenska
jevanðeqa (åetvorojevanðeqa i aprakose).

U tekstu se javqaju sledeãi primeri:3
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se sve potvrde, razvrstane prema tipu spomenika i naåinu prevoðewa grå-
kih leksema. Ukoliko je primer isti u svim staroslovenskim spomenicima
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nik. Gråki primeri citiraju se prema Nestle / Aland 1985.



(a) grå. tacuv, tacevw" (1) > stsl. ~dro

grå. kaiV tacuV poreuqei~sai e pate toi~" maqhtai~~" aujtou~ Mt
28: 7
stsl. I ~dro [qdx[i rqcyta ou;enikomx ego Mar. (ostali: skoro)

grå. kaiV ajpelqou~sai tacuV ajpoV tou~ mnhmeivou mataV fovbou
ka� cara~" megavlh" Mt 28: 8
stsl. I otx[edx[i ~dro otx groba sx strahomq I radosti| velie| Mar.
As. (ostali: skoro)

grå. !xelqe tacevw" eij" taV" plateiva" kaiV rJuvma" th~" povlew"
Lk 14: 21
stsl. izidi ~dro na rasp\tiy i stxgn\X grada Mar. (ostali: skoro)

grå. ejkeivnh deV wJ" "kousen hjgevrqh tacuV kaiV "rceto proV"
aujtoVn Jv 11: 29
stsl. ona /e yko ouslX[a vxsta ~dro . i ide kx nemou Mar. (ostali:
skoro)

grå. ijdovnte" thVn MariaVm #ti tacevw" ajnevsth kaiV ejxh~lqen Jv
11: 31
stsl. vidyvx[e mari| yko ~dro vxsta i izide Mar. (ostali: skoro)

(b) grå. tacuv, tacevw" / tavcion (2) > stsl. skoro

grå.  sqi eujnow~n tw~/ ajntidivkw/ sou tacuv, $w" #tou e% met=
aujtou~ ejn th~/ oJdw~/ Mt 5: 25
stsl. b\di ouvy{a~ s~ sx s\pqremq svoimq skoro . donqde/e esi na
p\ti sx nimq

grå. devxai sou taV gravmmata kaiV kaqivsa" tacevw" gravvyon
penthvkonta Lk 16: 6
stsl. priimi boukxvi tvo~. I sydx skoro napi[i pAtq desAtx

grå. levgei ou\n aujtw~/ oJ jIhsou~� : o} poiei~" poivhson tavcion Jv
13: 27
stsl. gl=a emou is= e/e tvori[i sxtvori skoro

grå. kaiV oJ a[llo" maqhthV" proevdramen tavcion tou~ Pevtrou
Jv 20: 4
stsl. I drougX ou;enikx te;e skorye petra
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(v) grå. tacuv (3) > stsl. vx skory

grå. oujdeiV" gavr ejstin o}" poihvsei duvnamin ejpiV tw~/ onovmativ
mou kaiV dunhvsetai tacuV kakologh~saiv me Mr 9: 39
stsl. nikto/e bo estx i/e sxtvoritx sil\ o imeni moemq . I vxzmo/etx
vxskory zxlosloviti mA

Primeri pokazuju da se kao prevodni ekvivalent grå. tacuv
i tacevw" javqaju tri moguãnosti u staroslovenskom, ali da
meðu staroslovenskim jevanðeqima postoje i krupne razlike.
Svi kodeksi su jedinstveni u sluåajevima (b) grå. tacuv, ta -
cevw" (tavcion) > stsl. skoro 'u kratkom roku' i (v) grå. tacuv >
stsl. vx skory 'uskoro'. Razlike se javqaju ukoliko tacuv i ta -
cevw" znaåe 'brzim tempom'. U svih pet takvih sluåajeva u Mar.
i jedanput u As. kao prevod se sreãe ~dro, dok se u ostalim
spomenicima realizuje uvek skoro. To znaåi da se jedino u Mar.
potpuno dosledno realizuje semantiåka razlika izmeðu ~dro
'brzim tempom' i skoro 'u kratkom roku'. U svim primerima sa
~dro upravni glagol je glagol kretawa (iti, iziti, otiti, vxsta-
ti). Samo u jednoj potvrdi se uz glagol kretawa javqa skoro. Me-
ðutim, u tom sluåaju (te;e skorye Jv 20: 4) ne upuãuje se na tempo
izvoðewa radwe veã na vreme u kojem je ona izvršena, na šta
ukazuje ne samo gråki tekst veã i latinski tekst prevod (pro -
evdramen tavcion, praecucurrit citius). Istu semantiku otkriva i
aorist u staroslovenskom tekstu.4

U svim primerima ~dro, dakle, prenosi samo jednu od tri
semantiåke realizacije grå. tacuv i tacevw". Åiwenica da se
javqa iskquåivo uz glagole kretawa otkriva još jedan detaq
semantike ovoga priloga. Glagoli kretawa prototipski ozna-
åavaju radwe åija brzina direktno zavisi od fiziåke snage i
moãi. Ako se ima na umu da je kombinacija jeziåkih jedinica
uslovqena wihovom semantiåkom kompatibilnošãu, a da se
~dro u Mar. javqa iskquåivo uz glagole åija leksiåka semantika
podrazumeva fiziåku snagu, ovaj prilog je mogao imati izvor-
no znaåewe 'sa snagom, snaÿno, moãno'. Time se moÿe obja-
sniti zašto se ~dro ne javqa, recimo, uz glagole tipa pisati
(Lk 16: 6), buduãi da brzina pisawa zavisi pre svega od umeãa
i veštine, ne prototipski od fiziåke snage. Ukoliko se ova-
kvo tumaåewe prihvati, onda bi i etimologija prasl. *jõdræ
bila prozirnija. Od više etimologija koje su do sada predla-
gane, opravdanom se åini Mahekova, po kojoj se *jõdræ odvaja
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od *jõdro 'jedro, jezgro', i dovodi u vezu sa stind. indra- 'si-
lan, moãan' (v. ESJS 5: 289—290). I ovaj detaq upuãuje na po-
trebu sagledavawa kontekstualne relizacije leksema u etimo-
loškim istraÿivawima.

Od svih staroslovenskih spomenika Mar. åuva najarhaiå-
niju jeziåku situaciju. Samo u ovom spomeniku se tri sememe
grå. tacuv, tacevw" prevode na tri razliåita naåina, a izmeðu
priloga skoro i ~dro postoji jasna semantiåka distinkcija. Ova
arhaiånost bi potvrðivala pretpostavku da je dati kodeks i
najbliÿi prvobitnom tekstu slovenskog prevoda åetvorojevan-
ðeqa (v. SRJ: ¢¡¡¡), te da je odgovarajuãi semantiåki odnos od-
raz jeziåke situacije u najranijem periodu staroslovenskog. U
ostalim jevanðeqima, osim jednog primera u As., javqa se is-
kquåivo prilog skoro, koji je potpuno potisnuo nekadašwe
~dro, zauzimajuãi i wegovu poziciju.5

Ostaje da se odgovori na pitawe kako je izgubqena seman-
tiåka distinkcija dva staroslovenska priloga. Upotrebqavan
uz glagole kretawa, prilog ~dro je mewao svoje izvorno znaåe-
we, pomerawem fokusa paÿwe sa subjektivnog naåina izvoðe-
wa radwe na wegov objektivni rezultat ('snaÿno iãi' > 'brzo,
brzim tempom iãi'). Time se znaåewski pribliÿuje prilogu
skoro, koji uz akcione glagole podrazumeva 'brzo, brzim tem-
pom', buduãi da izvršewe akcione radwe 'u kratkom roku' im-
plicira da se radwa vrši 'brzo, brzim tempom'.6 Kada su se
dva priloga semantiåki pribliÿila,7 jeziåka ekonomija situ-
aciju sinonimiånosti rešava uklawawem jednog od wih. Sta-
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5 Ovo se odnosi na saåuvane staroslovenske kodekse. Meðutim, konti-
nuant priloga ~dro javqa se u redakcijskim tekstovima, što moÿe ukazivati
na arhaiånost predloška. Tako se, prema Jagiã 1960, ovaj prilog javqa u
srpskom Nikoqskom jevanðequ.

6 Buduãi da je kontekst upotrebe i ovoga priloga u staroslovenskim
tekstovima oskudan, kao semantiåka paralela se mogu dati srpski primeri
sa prilogom brzo, koji takoðe obuhvata oba znaåewa. Uz imperfektivne ak-
cione glagole on znaåi 'brzim tempom' (Brzo je tråao), uz perfektivne ak-
cione glagole dva znaåewa se pribliÿuju, pri åemu interpretacija zavisi
od konteksta (Brzo je otråao 'brzim tempom' / 'u kratkom roku'). Uz perfek-
tivne neakcione glagole moguãa je samo interpretacija 'u kratkom roku' (Br-
zo je zaspao), dok je ovaj prilog nespojiv s imperfektivnim neakcionim gla-
golima (*Brzo je spavao).

7 O fazi uspostavqawa sinonimiånosti dva priloga govori moÿda
PsSin (Severüänovæ 1954), jedini staroslovenski spomenik osim Mar. (i
usamqene potvrde u As.), u kojem se sreãe ~dro. Ono je tu semantiåki nemar-
kirano, javqa se uz razliåite glagole, takoðe kao prevodni ekvivalent grå.
tacuv: ~dro Jsx[\tx Ps 36: 2, ~dro ouslX[i mA Ps 68: 18, 101: 3, 137: 3, ~dro
var~tx Ps 78: 8. U ovom tekstu javqa se i skoro (Ps 36:2).



roslovenska jevanðeqa svedoåe o uklawawu priloga ~dro, budu-
ãi da se on realizovao u ograniåenom kontekstu, tj. samo uz
odreðeni tip glagola. Semantiåkoj generalizaciji stsl. skoro
svakako je doprineo wegov znaåewski potencijal, koji se u za-
visnosti od vida glagola i glagolskog vremena upravnog gla-
gola razliåito konkretizuje.

Analiza prevoðewa grå. tacuv, tacevw" u staroslovenskim
jevanðeqima pokazuje da bi prilikom istraÿivawa staroslo-
venske leksike trebalo najpre analizirati svaki spomenik
posebno, i tek potom ih meðusobno porediti. Pojedinaåni
kodeksi mogu otkriti razliåite leksiåke slojeve, te etape u
razvoju staroslovenske leksike tokom dvovekovnog klasiånog
perioda najstarije slovenske pismenosti. Ovakav pristup do-
nekle osvetqava i probleme hronologije nastanka pojedinih
kodeksa ili predloÿaka koji leÿe u wihovoj osnovi (v. Grko-
viã-Mejxor 2008), doprinoseãi moguãoj rekonstrukciji naj-
starijeg sistema, o kojem posedujemo samo posredna svedoåan-
stva.

Napokon, predmet istraÿivawa u ovom prilogu, iako je
reå o jeziåkom detaqu, otkriva umešnost prvih prevodilaca
sa gråkog na staroslovenski. Izvanredno vladajuãi sloven-
skim sistemom, oni su u prevod ugradili i leksiåke distink-
cije ovoga sistema koje gråki izvorni tekst nije imao.
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Jasmina Grkoviã-Major

TRANSLATION OF GREEK tacuv, tacevw" IN THE OLD CHURCH
SLAVONIC TETRAEUANGELION

Summary

This papers deals with the translation of Greek tacuv, tacevw" in the
Old Church Slavonic tetraeuangelion. The analysis shows that the oldest
language situation is preserved in the Codex Marianus, where the different
sememes of Greek tacuv, tacevw" ('quickly', 'in a short time', 'soon') are
translated in three diffrent ways (~dro, skoro, vx skory). This would confirm
the hypothesis that Codex Marianus is the codex closest to the first Old
Church Slavonic translation of the tetraeuangelion, since the other codexes
show the process of semantic generalization of the adverb skoro. Besides
that, the contextual realization of the adverb ~dro supports the etymology
which connects Proto Slavic *jõdræ with skr. indra- 'mighty, powerful'.
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Srðan Šarkiã

AUTONOMIJA (AYTONOMIA) U
SREDWOVEKOVNOM SRPSKOM PRAVU

APSTRAKT: Autor ispituje razliåita znaåewa koja je imala reå

autonomija u gråkom, vizantijskom i sredwovekovnom srpskom pravu.

Kod starih Grka ona je oznaåavala moguãnost da se upravqa po sopstve-

nim zakonima i bila je jedan od dva kquåna elementa koji su oznaåava-

li nezavisnost polisa. U Vizantiji mewa znaåewe i pod autonomijom

se podrazumeva neka vrsta samovoqe, što redaktori srpskih pravnih

zbirki prevode kao samozakonije.
KQUÅNE REÅI: autonomija, autarkija, polis, Tukidid, Kseno-

font, vizantijsko pravo, Mihajlo Psel, Sintagma Matije Vlastara, sa-
mozakonije.

U savremenoj pravnoj terminologiji izraz autonomija ko-
risti se u celom nizu znaåewa, kako u javnom1 tako i u pri-
vatnom2 pravu.3 Sva ta znaåewa mogu se svesti na sledeãe, od-
nosno autonomija se moÿe definisati kao 1) sloboda upra-
vqati se po vlastitim zakonima; 2) pravo nekog podruåja,
oblasti grada i sliåno, ili nekog tela, da izdaje propise na
svom podruåju ili za svoju aktivnost; i 3) pokoravawe svojim
vlastitim zakonima, to jest samom sebi postavqati naåela ra-
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1 Najåešãe se govori o autonomiji u drÿavnom ureðewu kada odreðene
teritorije ili društvene grupe, zbog svoje posebnosti, imaju poseban status
i prava utvrðena ustavom ili drugim propisima.

2 Na primer, autonomija voqe u imovinskom pravu je jedno od osnov-
nih naåela savremenog graðanskog (imovinskog) prava po kojem se slobod-
nom voqom zasnivaju i regulišu graðanskopravni odnosi.

3 Videti Pravni leksikon, Beograd 1964, str. 48—53.



da i granice slobode.4 Pošto je reå gråkog porekla, ona se
najåešãe prevodi kao samouprava i u meðunarodnom pravu raz-
likuje se od nezavisnosti, jer autonomne teritorije ne raspo-
laÿu suverenom drÿavnom vlašãu.

Gråka reå ��������� (autonomija) nastala je od zamenice
���	
 = sam, sopstveni, vlastiti, i imenice �	��
 = zakon,
te bi weno doslovno znaåewe bilo pravo ili moguãnost upra-
vqati se prema sopstvenim zakonima. U vezi s ovom imeni-
com je i pridev ���Ã����
 (autonoman), odnosno neko ko se
upravqa prema sopstvenim zakonima ili prema sopstvenoj vo-
qi, i glagol ���������, upravqati prema sopstvenim zakonima.5

Prema gråkom shvatawu autonomija je bila neka vrsta po-
litiåke nezavisnosti u odnosu na druge polise. Smatralo se
da je polis nezavisan ukoliko je gospodar svoje teritorije, od-
nosno ako ne plaãa danak nijednom drugom polisu. Pored to-
ga, autonomni polis je samostalno ureðivao svoju organizaci-
ju vlasti sopstvenim zakonodavstvom i slobodno birao svoje
åinovnike. Raspolagao je svojom vojskom i vodio nezavisnu
spoqnu politiku. Ukoliko svi ovi uslovi nisu bili ispuwe-
ni, smatralo se da polis nije autonoman.6

Ali, postojawe autonomije nije se smatralo dovoqnim da
bi se polis smatrao istinski nezavisnim. Prema gråkom shva-
tawu morala je postojati i autarkija (��������) — privred-
na nezavisnost, odnosno sposobnost polisa da obezbedi mate-
rijalna dobra svojim stanovnicima. Meðutim, neplodnost tla,
åeste suše i uveãani priliv stanovništva åinili su mnoge
polise zavisnima od uvoza poqoprivrednih proizvoda iz dru-
gih zemaqa. Stoga se autonomija smatrala vaÿnijim åiniocem
istinske nezavisnosti od autarkije.7

Kod gråkih autora nalazimo dosta primera navedenog shva-
tawa autonomije. Tako, na primer, Tukidid stavqa u usta atin-
skom drÿavniku Diodotu8 sledeãe reåi: Mi sada radimo sasvim
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4 M. Horvat, K. Bastaiã, H. Sirotkoviã, Rjeånik historije drÿave i prava, Za-
greb 1968, str. 76.

5 Fr. Miklosich, Lexicon palaeoslovenico-graeco-latinum, Vindobonae 1862—
1865, p. 820, objašwava gråku reå �������å� latinskim terminima potestas
suis legibus utendi i staroslovenskim izrazom samozakonie. Pridev ���Ã���
��
 rastumaåen je latinskim izrazima qui suis legibus utitur, i starosloven-
skim samozakono.

6 E. Bickerman, Autonomia, Revue Internationale des Droits de l'Antiquité V
(1958), pp. 313—344.

7 J. Gaudemet, Institutions de l'Antiquité, Paris 1967, pp. 147—148.
8 Diodot nije poznat iz ostalih izvora. Tukidid ga prikazuje kao pri-

stalicu umerene politike prema atinskim saveznicima, a odlomak koji je



suprotno: kad god se odmeãe jedna prisilno potåiwena drÿava,
koja sasvim prirodno teÿi svojoj nezavisnosti (�� ���� ����
��u��� ��� ��� ��xÃ����� �ø�Ã��
 ���
 �������å�� ����
��À��� x�����3��u�), smatramo da je moramo strogo kaÿwa-
vati åim je ponovo vratimo pod svoju vlast.9

Govoreãi o uspesima Spartanaca u dogaðajima posle Pe-
loponeskog rata, Ksenofont izmeðu ostalog piše: Oni su bili
zastupnici mira koji im je kraq ponudio,10 ostvarili su auto-
nomiju gradova, dobili Korint za saveznika, izborili nezavi-
snost beotskih gradova od Tebe (��� ��� ���������� ���
 �	�
���� ��������
 ���������� �!� �����"�� #	���$�� �����
�	��%
 &! ��� �'� ()����� �*
 +�����&�
 �	���
 ����)���),
što su odavno ÿeleli, i naterali su Argejce, preteãi im ratom
ako ne izaðu iz Korinta, da ga prestanu prisvajati.11

Priåajuãi o Meðanima, koji su se tek oslobodili od asir-
ske vlasti, a odmah posle toga pali u drugo ropstvo, Herodot
kaÿe: �	���� &! �����	��� ����� ��* ��� ,������ -&�
����
 �
 �%�����&� ����.�$��.12

Još dva odlomka iz Tukididovog dela zasluÿuju paÿwu.
Govoreãi o uslovima koje su Lakedemowani postavqali Ati-
wanima neposredno pred izbijawe Peloponeskog rata, Tuki-
did beleÿi sledeãe: /������ &! 0���'���
 ���* 12$)����%

3����&���
 �� ������$�� �����%�� ��� 245���� ���	����� �0���
���.13 U istom odlomku, nekoliko redova daqe, Spartanci iz-
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naveden je iz Diodotove polemike sa Kleonom oko toga kako treba postupiti
sa odmetnutim Mitilewanima (¡¡¡, 36—48).

9 Thuc. III, 46, ed. Jacqueline de Romilly, Paris (Belles lettres) 1953, p. 49.
Srpski tekst naveden je prema prevodu Dušanke Obradoviã, Tukidid, Pelo-
poneski rat, Beograd 1999, str. 164. U hrvatskom prevodu Stjepana Telara,
navedeni odlomak glasi: Sada radimo upravo protivno od toga: ako pokorimo
koji slobodni narod, kojim smo na silu vladali i koji se odmetnuo od nas, da bude
samostalan, mislimo da mu se moramo teško osvetiti (Tukidid, Povijest Pelopone-
skog rata, Zagreb 1957, reprint Beograd 1991, str. 167).

10 Misli se na takozvani Antalkidin mir od 386. godine, åije je uslove
diktirao persijski kraq Artakserks (Xenoph. Hell. V, 1, 31).

11 Xenoph. Hell. V, 1, 36, ed. J. Hatzfeld, Paris (Belles lettres) 1948, tome II,
p. 73. Srpski tekst prema prevodu Milene Dušaniã, Ksenofont, Helenska
istorija, Novi Sad (Matica srpska) 1980, str. 161.

12 Her. I, 96. U srpskom prevodu Milana Arseniãa, taj odlomak glasi:
Nisu se åestito svi oni na kopnu ni oslobodili, a veã su ponovo pali u drugo
ropstvo. Herodotova Istorija, Novi Sad (Matica srpska) 1966, str. 50. Kao
što se vidi, Arseniãev prevod je dosta slobodan.

13 Thuc. I, 139, ed. J. De Romilly, p. 93. U srpskom prevodu D. Obradoviã
(nav. delo, str. 80), taj odlomak glasi: Kasnije, prilikom svojih dolazaka u
Atinu oni [Lakedemonci] su traÿili od Atiwana da povuku opsadu Potideje,



javquju kako ÿele mir, a mira ãe biti ako svi Heleni budu
slobodni: 6���&���	���� ��������� ��� �7�8�)� �9��� �4) &1 :� 
�7 ��;
 <=��)��
 �����	��%
 ������.14

Obraãajuãi se u skupštini Atiwanima, a povodom spar-
tanskih zahteva, prema Tukididu, Perikle izgovara sledeãe
reåi: �
 �� �	��
 >�� �����	��%
 �08����� �7 ��� �����	�
��%
 ?"����
 ��������$� ��� >��� ������� ���
 @�%�'� ����
&'�� �	���� �� �0���� A���
 6���&��������
B ����)&���
 �����
������$�� ���1 �����
 @�����
 C
 ���������.15

Pridev ���D����
 u znaåewu neåega što se åini svojom
voqom (svojevoqno) sreãe se kod Sofokla, kada hor, obraãaju-
ãi se Antigoni, izgovara sledeãe stihove: veã svojom ãeš vo-
ljom (���Ã����
) jedina ti od samrtnih ÿiva silazit u Had.16

Za razliku od antiåkih autora, koji u politiåko-pravnoj
terminologiji åesto upotrebqavaju reå autonomija, ona se u
Vizantiji gotovo i ne sreãe u znaåewu politiåke samostalno-
sti,17 jer drÿavno ureðewe Vizantije nije poznavalo pojam au-
tonomne teritorije ili, pak, autonomnog naroda. Primera ra-
di, Konstantin ¢¡¡ Porfirogenit, u dobro poznatom odlomku
koji govori kako su za vlade cara Mihajla Mucavog iz Amori-
ja, slovenska plemena postala samostalna i nezavisna, upo-
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a da Egini vrate nezavisnost. U hrvatskom prevodu S. Telara (nav. delo, str.
81) åitamo: Kasnije su [Lakedemowani] opet došli k Atenjanima i zahtijevali, da
se kane opsade Potideje, a Egini da dadu slobodu. Za odreðivawe statusa Egine
Tukidid je, dakle, upotrebio pridev ���	����
, što D. Obradoviã prevodi
imenicom nezavisnost, a S. Telar imenicom sloboda.

14 Ibid. U srpskom prevodu (str. 80), odlomak glasi: Lakedemonci ÿele
mir. A mira ãe biti ako pustite da svi Heleni budu slobodni. S. Telar, nave-
deno mesto prevodi ovako (str. 81: Lakedemonjani hoãe, da bude mir, a on bi
bio, ako biste Helenima dali samostalnost. Ponovo je pridev ���Ã����
 razli-
åito preveden: kod D. Obradoviã pridevom slobodni, a kod S. Telara imeni-
com samostalnost.

15 Thuc. I, 144, ed. J. De Romilly, p. 98. Prevod D. Obradoviã (str. 84)
glasi: A kada je reå o davawu autonomije gradovima, daãemo im samostalnost
ako su bili slobodni kada smo sa wima sklapali savez i ako Lakedemonci budu
dali pravo na samostalnost drÿavama u svom savezu, onako kako to one same
ÿele, a ne kako to koristi Lakedemoncima. U prevodu S. Telara (str. 85)
odlomak izgleda nešto drukåije: Gradove ãemo pustiti samostalne, ako su i kod
sklapanja ugovora bili samostalni, te ako i oni dopuste svojim gradovima, da ne ÿi-
ve prema njihovim (lakedemonskim) probicima, nego svaki prema svojoj koristi, ka-
ko hoãe.

16 Soph. Ant. 821—822. Prepev M. Ðuriãa, Sofokle, Car Edip, Antigona, Beo-
grad 1964, str. 117.

17 To, naravno, ne znaåi da vizantijski autori uopšte ne koriste taj
izraz, ali u drugim, razliåitim znaåewima, u koja se ovom prilikom ne mo-
ÿemo upuštati.



trebqava izraze 7&�	��%$��� ��� ������0����.18 Utoliko pre je
zanimqiv pomen autonomije u wenom antiåkom znaåewu, koji
nalazimo kod åuvenog vizantijskog polihistora i drÿavnika
Mihaila Psela (1018—1079). U sveåanoj besedi, upuãenoj ca-
ru Konstantinu ¡H Monomahu, Psel za vojskovoðu i kasnijeg
uzurpatora Georgija Manijakisa, kaÿe sledeãe: Iz skitske au-
tonomije upisan je u senatore i postao je ålan romejskog sinkli-
ta (#�� ��� E�%$��.
 ���������
 ���5�0) ���
 ��%��%���

��� �.
 FG�����.
 �%5��8��% ����
 �5�����).19 Ÿeleãi da oma-
lovaÿi istaknutog vojskovoðu, Psel aludira na wegovo nisko
poreklo i brz uspon u karijeri. Pri tom, izraz skitska auto-
nomija (H E�%$��8 ���������) oznaåava najverovatnije Samui-
lovu drÿavu, jer se u Pselovom delu Bugari nazivaju Skitima,
pa i Samuila i wegove naslednike oznaåava kao bugarske ca-
reve.20 To što u besedi Psel Samuilovo „carstvo" naziva ar-
haiånim terminom �������å�, pokazuje samo da ga stavqa na
niÿi hijerarhijski nivo u odnosu na Vizantijsko carstvo.21

Izgleda, meðutim, da je Pselova namera bila da još više
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18 Constantine Porphyrogenitus, De administrando imperio, cap. 29, ed. Gy.
Moravcsik, english translation by R. J. H. Jenkins, Budapest 1949, p. 124. Taj od-
lomak u celini glasi: I.
 &! �'� FG������ ��������
 &�* ��� �'� �	��
���������� ��$�	�)�� ��� �0������ �7
 �� �)&!� ������ �����J &���
�������%��)
 ��� ������ &! ��� K�"��� ��J �L 12�����% ��J I��%��J 
�M �* �.
 N�������
 ����� �7��J���
 5�5	����� ������0���� �8�� �'
������� FG������ �8�� @���O ���� P���������� ���* ��� �* ������ ?$�) 
�M �� Q������ ��� E������ ��� R�"��J��� ��� I����%��'��� �� ��� #��
������� ��� N����)������ ��� �M 3�5���� �.
 �'� FG������ ��������

�0)�������
 5�5	����� 7&�	��%$��� ��� ������0���� ���� �� P����������.
U prevodu B. Ferjanåiãa, Vizantijski izvori za istoriju naroda Jugoslavije,
tom ¡¡, Beograd 1959 (reprint 2007), str. 14, navedeni tekst glasi: Pošto je
carstvo Romeja, zbog mlitavosti i nesposobnosti tadašwih careva došlo do
ruba potpune propasti, a naroåito za Mihajla Mucavog iz Amorija, stanovni-
ci dalmatinskih gradova postadoše samostalni, ne pokoravajuãi se ni caru
Romeja niti ikom drugom, pa šta više i tamošwa plemena Hrvati i Srbi i
Zahumqani i Travuwani i Konavqani i Dukqani i Pagani, odvojivši se od
carstva Romeja, postadoše samostalni i nezavisni, ne pokoravajuãi se niko-
me. U engleskom prevodu Xenkinsa upotrebqeni su izrazi self-governing and
independent (r. 125).

19 Michaelis Pselli Scripta Minora, ed. E. E. Kurtz, F. Drexel, I, Orationes et
dissertationes, Milano 1936, p. 22.

20 To su ubedqivo pokazali B. Krsmanoviã i A. Loma u iscrpnoj ras-
pravi Georgije Manijakis, ime GOYDELIOS i Pselova „Skitska autonomija",
Zbornik radova Vizantološkog instituta 36 (1997), str. 233—263.

21 B. Krsmanoviã — A. Loma, nav. delo, str. 255. Autori smatraju da
Pselov stav prema drÿavi od 976—1018. i wenim vladarima ne odudara od
gledišta drugih vizantijskih autora i da slavni polihistor Samuilovu dr-
ÿavu implicitno oznaåava kao carstvo.



omalovaÿi Bugarsku drÿavu iz vremena od 976—1018, na šta
ukazuju dva pomena izraza autonomija u Sintagmatu Matije
Vlastara, koja su, prevodom Sintagmata, stigli i u sredwove-
kovnu Srbiju.

U devetom poglavqu sastava A', naslovqenom 3��� ���&)�
���
 �����	��� ��� ������'� (u srpskom prevodu O othoÿd›ni
›piskopü i klirikü, O odsustvovawu [iz eparhije] episkopa i
klerika), nalazimo podnaslov 'Epåbasij (Væshoÿd›nï›, Upad),
koji poåiwe reåima: 1=������
 &! ����� H ���* ����������…
(Væshoÿd›nï› ÿ› ›stü, ì›ÿ› po samozakonïy… upad je ili samo-
voqan…).22 Reåi ���* ���������� u ovom odlomku oznaåavaju ne-
åije samovoqno (samozakono u starom srpskom prevodu) delo-
vawe.

U trinaestom poglavqu sastava G' naslovqenom FS 5��

�� ����� �7��'� ������ (Brakü otü kotorœhü vinü razdrešaì›tü
s›, Iz kojih se razloga brak prekida), nalazimo podnaslov Aí
7t�ai toJ ÈndrÃj (Vinœ mouÿ›vì›), u kojem se detaqno navode
svi uzroci koje je zakonodavstvo pobrojalo, zbog kojih se brak
moÿe razvesti krivicom muÿa. Ali, pri samom kraju poglavqa
stoji: 3��� �T�� H 5%�� �����	��
 ���"����� &������ ��J
��&�	
 UObaå› ni ÿ› ÿ›na samozakon'næ otiti moÿ›tü otü
mouÿaV,23 odnosno, da ÿeni ipak nije dozvoqeno da samovoqno
(�����	��
, samozakono) napusti muÿa.

Pošto reå autonomija u Sintagmatu Matije Vlastara ozna-
åava samovoqu, odnosno neåije samovoqno delovawe, moÿda
bi se i Pselov odlomak mogao tako razumeti. Ciniåni Vizan-
tinac sigurno nije imao visoko mišqewe o Samuilovoj „dr-
ÿavnoj" tvorevini, pa ju je nazvao arhaiånim izrazom �����
����� dajuãi mu znaåewe neåeg gde vlada samovoqa i gde ne po-
stoji pravni poredak.
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22 Gråki tekst prema izdawu G. A. RÀllhj — KW 3���8
 �������� ��	

�������� �������� ���� ���������, Atina 1859, str. 81 i 85; Srpski
tekst prema izdawu S. Novakoviãa, Matije Vlastara Sintagmat, Beograd
1907, str. 84 i 88. Gråka reå ���&)��� doslovno znaåi boravak u tuðini, od-
sustvo iz domovine, pa bi se u ovom sluåaju mogla razumeti kao odsustvo iz
eparhije. �������	
 je pewawe, stupawe na nešto, pa s obzirom na kontekst
moglo bi se prevesti kao samovoqni upad. Zahvaqujem koleginici Tatjani
Subotin-Goluboviã, profesoru staroslovenskog jezika na Filozofskom fa-
kultetu u Beogradu, na sugestijama oko prevoda ovih izraza.

23 Izdawe G��)
 — 3���8
, str. 175 i 177; izdawe Novakoviã, str.
183 i 185.



Srðan Šarkiã

AUTONOMY (AYTONOMIA) IN SERBIAN MEDIEVAL LAW

Summary

The word autonomy, originating from the Greek term ���������, is
largely used in modern public as well as in private law. Greek classical
authors regularly used autonomia in the context of interstate relations,
where it indicates a limited independence permitted by a stronger power to
a weaker.

The word penetrated in Serbian mediaeval law through Byzantine le-
gal miscellanies, which were translated into Serbian and accepted in Ser-
bian mediaeval state. But, in Serbian legal sources the autonomia has lost
its original meaning. It meant some kind of arbitrariness or self-will, trans-
lated into old-Serbian as samozakonije — the word which is obsolete in
modern Serbian language.

201





UDC 343.63(38)

Sima Avramoviã

HYBRIS U ANTIÅKOJ ATINI —PRAVNI
ASPEKTI I SAVREMENI IZAZOVI

APSTRAKT: Pošto je izloÿio* šta o pojmu hybris iz atinskog
prava kazuju izvori i literatura, autor ga definiše kroz šest eleme-
nata: da je hybris obesno ponašawe koje je bilo utuÿivo „javnom tuÿ-
bom" graphe, da se wime drugo lice omalovaÿava i sramoti, da izvr-
šilac åini delo u nameri da ponizi drugoga, da to åini neizazvano i
radi liånog zadovoqstva, da hybris najåešãe åini statusno superiorna
osoba, da se hybris ne mora vršiti uz primenu fiziåke sile veã i na
druge naåine. Posebno ukazuje na uverewe Atiwana da se vršewem
hybris-a ne ugroÿava samo pojedinac prema kome je usmeren, nego ceo
poredak polisa. Potom uporeðuje hybris sa savremenim kriviånim de-
lima uvrede, nasilniåkog ponašawa i zlostavqawa i muåewa, dolaze-
ãi do zakquåka da je atinsko pravo kroz hybris pruÿalo znatno širu
zaštitu åasti i ugleda graðana nego savremeno pravo kroz sva pomenu-
ta kriviåna dela zajedno. Na kraju autor zakquåuje da bi poznavawe an-
tiåke atinske ustanove hybris moglo biti od koristi i savremenoj sud-
skoj praksi prilikom kreativnog tumaåewa prava, pogotovo u pogledu
svojstava liånosti koja mogu ukazivati na sklonost ka vršewu nasil-
nih kriviånih dela (bogatstvo, moã, pijanstvo), kao i da bi se obest,
mada nije posebno kriviåno delo, åešãe i sa punijim uverewem, mogla
koristiti kao kvalifikatorna i oteÿavajuãa okolnost pri izricawu
kazne za postojeãa kriviåna dela.

KQUÅNE REÅI: Kriviåno pravo u Atini. — Åast i ugled. —
Uvreda. — Nasilniåko ponašawe. — Zlostavqawe i muåewe. — Mo-
bing.
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* Rad je nastao u okviru projekta Pravnog fakulteta Univerziteta u
Beogradu.



¡

Za savremenog posmatraåa, hybris (u novijoj engleskoj trans-
kripciji: hubris) je neobiåan pravni institut antiåkog gråkog
prava. Razliåito od modernih pravnih sistema, koji sliånu
društvenu pojavu i ponašawe po pravilu ne sankcionišu
kao posebno kriviåno delo,1 atinsko pravo je u sluåajevima
kada nastupi hybris dozvoqavalo posebnu tuÿbu, i to iz arse-
nala tzv. javnih tuÿbi (graphe hybreos).2 Lingvisti pojam hy-
bris prevode kao „obijest, oholost, prkos, drskost, razuzda-
nost, raskalašenost, pomama, divqawe, bijes".3 Fiziåko na-
siqe nije bitan ni nuÿan element biãa jednog takvog dela, jer
ukoliko bi došlo i do fiziåkog nasrtaja na liånost, ošteãe-
no lice bi se u tom sluåaju efikasnije i plodotvornije bra-
nilo drugim procesnim sredstvom — dike biaion, tuÿbom za
zaštitu od primene sile i nasiqa, ili dike aikeias, tuÿbom
zbog napada (ugroÿavawa fiziåkog integriteta, kako bi se da-
nas reklo), naroåito ukoliko kao posledica fiziåkog nasiqa
nastupe i odreðene povrede. Hybris je pre svega podrazumevao
nešto drugo — ponašawe kojim se drugo lice poniÿava i
maltretira bez razloga, iz puke obesti i razuzdanosti. Radwa
izvršewa je u sluåaju fiziåkog nasiqa po pravilu ista: ako
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1 Moÿda bi se jedino savremeni mobing mogao donekle upodobiti ne-
kim elementima koji su saåiwavali ovaj institut. No, svako poreðewe takve
vrste je opasno, pogotovo jer ni sam mobing još nije stakao jasnu pravnu fi-
zionomiju i normativno nije predviðen kao posebno kriviåno delo, veã se
podvodi pod druga postojeãa kriviåna dela. Najbliÿa pojmu hybris su dana-
šwa kriviåna dela uvrede i klevete, ali se hybris od wih po mnogo åemu
razlikuje, v. niÿe.

2 Ovde se uslovno upotrebqava reå „javna", jer je podela na javno i
privatno pravo u Atini veoma sporna i delikatna, u velikoj meri razliåi-
ta od savremenog poimawa ove podele. Pandan tzv. javnoj tuÿbi — graphe
(koju moÿe podiãi bilo koji graðanin), bila bi tzv. privatna tuÿba — dike
(koju podiÿe samo ošteãeno lice), v. bliÿe S. Avramoviã, „O podeli na
javno i privatno pravo u gråkim polisima", Anali Pravnog fakulteta u
Beogradu 1982/5, 821—826.

3 N. Majnariã, O. Gorski, Gråko-hrvatskosrpski rjeånik, Zagreb 1960,
568. H. G. Liddell — R. Scott, A Greek-English Lexicon, rev. H. S. Jones — R.
McKenzie, Oxford 1968, 1675 definišu hybris kao “wanton wiolence arising
from the pride of strenght, passion, lust, etc., wantonness, riotousness, insolence…
an outward act towords others…an outrage (though it is often difficult to separate
this concrete sence from the abstract)". Iz ovakvog odreðewa u najprestiÿnijem
engleskom reåniku gråkog jezika jasno proizlazi åiwenica koliko je hybris
teško uhvatqiv pojam na apstraktnom, teorijskom nivou i da se, u suštini,
od situacije do situacije procewivalo kada postoji hybris i šta je wena sa-
drÿina.



neko drugog udari jer se na wega naqutio i bio izazvan, biãe
tuÿen sa dike aikeias zbog delikta aikeia (nanošewa povrede)
ili sa dike biaion, ali ako ga je udario bez povoda, da bi ga po-
nizio i da bi se time naslaðivao, sledio bi postupak koji se
pokreãe sa graphe hybreos. No, hybris postoji i kad nema fi-
ziåkog nasiqa, nego se ÿrtva, zbog naslade i obesti izvršio-
ca, maltretira i poniÿava na neki drugi naåin.

Veã sama åiwenica da se od ponašawa koje predstavqa
hybris društvo štitilo tuÿbom koju je mogao podiãi bilo ko-
ji graðanin (graphe), a ne samo onaj ko je tim ponašawem po-
goðen ili ošteãen (dike), ukazuje na veliki znaåaj koji je po-
lis poklawao ovim pojavama i potrebi da se one oštro sank-
cionišu i spreåavaju. Oåigledno su Atiwani veoma drÿali
do zaštite dostojanstva qudske liånosti, a ne samo wenog
fiziåkog integriteta, koristeãi izmeðu ostalog pravni in-
stitut hybris, skoro dva i po milenijuma pre nego što je sa-
vremeno pravo prepoznalo sliånu potrebu. Pri tom, hybris se
nije vezivao samo za zaštitu lica koje bi nekome bilo podre-
ðeno u poslovnim odnosima kao kod mobinga, nego je štitilo
svakog atinskog graðanina od obesnog ponašawa drugog, moã-
nijeg ili bogatijeg.

Izvori o pojmu i ustanovi hybris su mnogobrojni, tako da
se weno samo postojawe u Atini i neke wene osobine ne do-
vode u pitawe. Ipak, ona je kao pravni institut ostala pri-
liåno kontroverzna, jer po pravilu nema wene univerzalne
definicije. Ovom pojmu se, dakako, moÿe pristupati iz raz-
liåitih uglova — sa stanovišta morala, etike, antropologije,
psihologije, filozofije, retorike i niza drugih disciplina.
No, ovde nas interesuju iskquåivo wegovi pravni aspekti,
koji, i pored relativno velikog broja izvora u kojima se po-
miwe ta reå, nisu sasvim razjašweni.

Osnovni problem leÿi u tome što nema saåuvanih trago-
va da li je ova ustanova uopšte bila normativno, zakonski
odreðena (što je bio sluåaj i sa mnogim drugim pravnim in-
stitutima, jer atinsko pravo nije åesto i rado pribegavalo
donošewu iscrpnih zakona, a još mawe je bilo sklono kodi-
fikacijama).4 Ona se zato izgraðivala kroz sudsku praksu i
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4 Osim toga, nema mnogo ni saåuvanih sluåajeva utuÿewa zbog hybris-a.
Mada se hybris åesto pomiwe u raznorodnim proznim tekstovima (prema ne-
kim procenama na više od 500 mesta), pa i u mnogim sudskim besedama, po-
kretawe tuÿbe zbog ovog dela je retko osvedoåeno u izvorima, tako da je u ve-
zi s wim ostalo mnogo nepoznanica. Izgleda da se hybris åešãe koristio
kao retoriåko sredstvo i pretwa, nego što se postupak stvarno i pokretao



kazuistiåno procewivawe da li se ponašawe koje je jedan
atinski graðanin ispoqio prema drugome moÿe kvalifikova-
ti kao hybris. Zbog takve svoje neobiåne prirode, ovaj institut
je odavno izazvao znatnu paÿwu u literaturi o gråkom pravu.
Kroz veãi broj ålanaka u åasopisima,5 kwigama o gråkom pra-
vu,6 a potom i u monografiji posveãenoj iskquåivo ovoj te-
mi,7 ona je priliåno istraÿena, ali je ipak ostala u mnogim
segmentima kontroverzna. To nije ni åudo, jer, åini se, ni
samim Atiwanima nije uvek bilo jasno kada je nastupio hy-
bris, veã se to odreðivalo od sluåaja do sluåaja, kroz nikad sa-
svim predvidqivu odluku porotnika u sudnici — helieji.

Od izvora koji najpotpunije rasvetqavaju pojam hybris, ne-
sumwivo najvaÿnije mesto zauzima Aristotelova Retorika, gde
on, u drugoj glavi druge kwige, razmatrajuãi razliåite vrste
oseãawa koja mogu biti od znaåaja za retoriku i odreðujuãi
razne vrste omalovaÿavawa, govori o obesti kao wegovom ob-
liku.

„Isto tako, omalovaÿava i onaj ko obesno postupa, jer se
obest (hybris) sastoji u vršewu i govorewu takvih stvari koje
nanose uvredu onome koga se tiåu, åineãi to ne da bi, izvr-
šivši isto, postigao bilo što drugo, veã radi zadovoqstva,
jer uzvraãawe istom merom nije obest, nego osveta. Razlog ta-
kvom zadovoqstvu za one koji obesno postupaju sastoji se u to-
me što, nanoseãi drugima zlo, smatraju da su od istih daleko
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(mada, frekventnost voðewa postupaka u saåuvanim govorima ne mora biti
kriterijum koji ãe sigurno ukazivati na uåestalost nekog pravnog instituta
u praksi: okolnost da iz Atine nije saåuvan ni jedan govor koji se odnosi
na postupak pokrenut zbog kraðe, nije pouzdan pokazateq da kraðe nije bilo
i da se zbog we nije odlazilo na sud).

5 Ovde pomiwemo samo najznaåajnije: E. Ruschenbusch, “Graphe hybreos",
Zeitschrift der Savigny-Stiftung 82/1965, 302; D. MacDowell, “Hubris in Athens",
Greece and Rome 23/1796, 14; N. R. E. Fisher, “Hybris and Dishonour I", Greece
and Rome 23/1976, 177 i “Hybris and Dishonour II", Greece and Rome 26/1979,
32; M. Gagarin, “The Athenian Law against hubris", Arktouros: Helenic Studies
presented to B.M.W. Knox (eds. G. W. Bowerstock et all.), Berlin 1979, 229; D.
Cohen, “Sexuality, Violence and the Athenian Law of Hubris", Greece and Rome
2/1991, 171.

6 Navešãemo samo one najuticajnije: J. H. Lipsius, Das attische Recht und
Rechtsverfahren, I—III, Leipzig 1905—1915, 421—432; D. MacDowell, The Law
in Clasical Athens, London 1978, 129—132; S. C. Todd, The Shape of Athenian
Law, Oxford 1995, 270—271; D. Cohen, “Crime, Punishment, and the Rule of Law
in Classical Athens, Michael Gagarin — David Cohen, The Cambridge Companion
to Ancient Greek Law (eds. M. Gagarin, D. Cohen), Cambridge, 2005, 216 i daqe,
itd.

7 N. R. E. Fisher, Hybris, A Study in the Values of Honor and Shame in An-
cient Athens, Warminster 1992.



moãniji. To je razlog što su mladi i bogati skloni obesnom
postupawu: oni, naime, veruju da obesnim postupawem iskazu-
ju svoju premoã."8 Samo, za ovakav oblik omalovaÿavawa —
obest (hybris), atinski pravni sistem predviða i odgovarajuãu
pravnu zaštitu pogoðenih, za razliku od druga dva oblika
omalovaÿavawa koja na tom mestu navodi Aristotel — prezira
(kataphronesis) i pakosti (epereasmos).

Za potpunije razumevawe pojma hybris, vaÿan je i nastavak
ovog mesta kod Aristotela. Tu on odmah precizira još neke
karakteristike obesti, kao i wene uzroke. „Nepoštovawe (obeš-
åašãewe)9 je osnovno svojstvo obesti, jer ko ne poštuje tuðu
liånost, taj omalovaÿava, a ne poštuje se ono što nije niåega
dostojno, ni kao dobro ni kao zlo."10 I, daqe: „Qudi veruju da
imaju pravo na poštovawe od osoba niÿeg porekla, moãi, vr-
line i, uopšte, u pogledu svega onoga u åemu åovek ima veliku
premoã nad drugima, kao, na primer, bogataš nad siroma-
šnim u novcu, reåit nad nereåitim u reåitosti, gospodar nad
podanikom, što je sluåaj sa onim koji smatra da je dostojan
vlasti u odnosu na onoga ko je dostojan da mu se zapoveda…
Daqe, od onih osoba od kojih, kako smatra, zasluÿuje lepo op-
hoðewe. Meðu takve spadaju svi oni kojima smo åinili ili
åinimo neko dobro, ili mi, ili neko radi nas, ili je to åi-
nio neko od naših, ili ÿelimo, ili smo ÿeleli uåiniti ne-
ko dobro."11

Aristotel daje dragocene elemente za identifikovawe po-
našawa koje se oznaåava ovim terminom, ali to pomaÿe samo
delimiåno u wegovom pravnom odreðewu. Filozofski, etiåki
ili kwiÿevni opis nekog ponašawa nije dovoqno relevantan
za primenu jednog pravnog instituta u praksi ukoliko ne po-
stoji wegovo zakonsko definisawe. A tako nešto nam izvori
nisu saåuvali. Jedino što se u wima moÿe sresti je mesto kod
Demostena, u kome on, u govoru protiv Mejdije, citira zakon
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8 Aristotel, Retorika 2, 2, 5—6 (prevod M. Višiã), Beograd 1987.
9 Mada se ovde prevodilac odluåio za alternativnu upotrebu dva naša

termina pomoãu kojih prevodi reå atimia (koju na tom mestu koristi Aristo-
tel), nesumwivo je adekvatniji prevod „obešåašãewe" nego „nepoštovawe".
Jer, termin atimija ima i osobeno pravno znaåewe, kao specifiåni oblik
sankcionisawa u Atini, koji se obiåno s pravom prevodi kao „gubitak åa-
sti" ili „gubitak åasnih prava". Utoliko pre bi i na ovom mestu, gde se su-
sreãu dva pravna instituta, a ne tek kolokvijalni pojmovi koji oznaåavaju
naåin ponašawa koji nije pravno inkriminisan (prezir i pakost), prevod
„obešåašãewe" imao više smisla.

10 Ibid.
11 Aristotel, Retorika 2, 2, 7—8.



u kome se pomiwe hybris.12 Naime, citirawe zakona je bilo uo-
biåajeno i vaÿno dokazno sredstvo u atinskom pravosuðu, a ne
element materijalnog prava koje se nuÿno moralo primewiva-
ti. Pošto su sudije bili porotnici — laici, pa zbog toga
nisu morali znati pravo (razliåito od modernog principa
iura novit curia), tokom suðewa stranke su åesto citirale zakon
na koji su se pozivale, uporedo sa drugim dokaznim sredstvi-
ma.13 No, ostaje dilema oko akuratnosti tih navoda, jer je åe-
sta pojava da se isti zakon kod razliåitih logografa (profe-
sionalnih pisaca sudskih govora za stranke, meðu koje je spa-
dao i Demosten) mogu sresti razliåite formulacije istih za-
kona. Zato se sumwe u taånost citiranih zakona kreãu od toga
da se veruje da su ih kasnije dodavali prepisivaåi iz aleksan-
drijskog perioda, do toga da su ti citati nedovoqno pouzdani
jer su sami zakoni bili åesto nejasni i neprecizni.14

Imajuãi u vidu sve navedene ograde, fragment iz pomenu-
tog Demostenovog govora ipak ima odreðenu vrednost za re-
konstruisawe ove ustanove. Predmet spora protiv Mejdije,
bogatog i politiåki uticajnog skorojeviãa, sa kojim je Demo-
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12 Demosthenes, C. Meidias XXI 47.
13 Aristotel, Retorika 1, 15, 1 deli metode uveravawa na tehniåke i

atehniåke, a za ove druge istiåe da su naroåito svojstveni sudskom besedni-
štvu. Pod atehniåkim dokazima koji se najåešãe koriste u sudskom postup-
ku on nabraja citirawe zakona (nomoi), svedoke (martyres), ugovore (synthe-
kai), torturu nad robovima (basanos) i zakletvu (horkos). Svaki od pomenutih
dokaza je imao specifiånosti u odnosu na savremeno poimawe probativnih
sredstava. Åitawe zakona je predstavqalo samo jedan od dokaza o tome kako
glasi pravno pravilo, jer porotnici nisu pravnici, pa ih na wega vaqa
podsetiti; svedoåewe je do prve polovine ¡¢ veka pre n.e. bilo usmeno, a
potom se sve åešãe izjava svedoka davala u prethodnom postupku (anakrisis),
peåatila se u posebnim glinenim ãupovima (echinoi), a na glavnom pretresu
se otvarala i åitala, bez aktivnog uåešãa svedoka; ugovori su, sliåno kao i
zakoni, bili samo jedan od dokaza koji se prezentirao poroti. Dva iracio-
nalna dokazna sredstva, tortura nad robovima i zakletva, zasnivali su se na
istoj ideji — onaj ko odbije izazov (proklesis) da se tome pristupi, imaãe
protiv sebe retoriåki snaÿan, mada ne i uvek presudan dokaz. Drugim re-
åima, citirawe zakona nije imalo veãu probativnu vrednost od ostalih
dokaza.

14 V. bliÿe S. Avramoviã, Isejevo sudsko besedništvo i atinsko pravo,
Beograd 2005, 41; M. Lavency, Aspects de la logographie judiciaire attique, Lou-
vain 1964, 345. Uostalom, Aristotel i izriåito kaÿe da su naroåito Solo-
novi zakoni o nasleðivawu i epiklerama (tzv. ãerkama — naslednicama)
bili nejasni i izazivali nedumice, v. Aristotel, Ustav atinski, 9 (prevod
N. Majnariã), Zagreb 1948, kao i S. Avramoviã, „Epiklera, kadestai i epiba-
lontes — sporne ustanove antiåkog gråkog prava", Anali Pravnog fakulteta
u Beogradu 1979/5—6, 475—490.



sten od ranije bio u sukobu,15 šamar je koji mu je Mejdija uda-
rio pred gledaocima za vreme sveåanosti u åast Dionisija u
teatru, kada je mladi Demosten preuzeo ulogu horega. Demosten
mu nije uzvratio, nego je protiv wega pokrenuo specifiåan
postupak probole (što je i jedini saåuvani primer ove proce-
dure primewene u konkretnom sluåaju), u kome se tuÿilac
obraãa narodnoj skupštini, pa kada i ako od we dobije podr-
šku, moÿe nastaviti daqi postupak pred sudom — heliejom,
naravno u tom sluåaju sa velikim izgledima na uspeh.16 Maj-
stor procedure i uverqivog sudskog nastupa, Demosten je iza-
brao najboqu moguãu procesnu taktiku: on tuÿi Mejdiju zbog
narušavawa reda na sveåanosti (što je teÿe delo, a koje je
pri tom i lako dokazati), dobija podršku skupštine u po-
stupku probole, a potom pred heliejom procesnu strategiju uglav-
nom zasniva na tome da, dokazujuãi hybris (koja se, inaåe, sama
za sebe teško dokazuje), pokaÿe da je obestan åovek kao Mejdija
opasnost za bezbedan i miran ÿivot u polisu.17 U dokaznom
postupku, izmeðu ostalog, on citira i zakon, koji kaÿe:

„Ukoliko neko uåini hybris prema nekome, bilo da je to
dete, ÿena ili muškarac, slobodan ili rob, ili uåini bilo
šta drugo protivzakonito (paranomon) protiv bilo koga od
wih, bilo koji Atiwanin koji to ÿeli, ovlašãen je da protiv
wega podigne tuÿbu (graphe) pred tesmotetima; a tesmoteti ãe
pokrenuti postupak pred sudom (heliejeom) u roku od 30 dana
po podizawu tuÿbe grafe, ukoliko to ne remeti javne poslove,
a ukoliko je to sluåaj, posle tog roka što je ranije moguãe.
Koga god da sud zbog toga osudi, odmah se mora izreãi zaslu-
ÿena kazna, koju osuðeni mora podneti. U svim sluåajevima
kada neko pokrene takvu tuÿbu, pa je prema zakonu ne dovede
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15 Demosten je sa Mejdijom zaratio još u vreme kada je vodio sporove
za povraãaj imovine svoga oca protiv Afoba, jednog od staralaca imovine
Demostenovog oca posle wegove smrti, koji je zajedno sa ostalim staraocima
razvukao imawe i ostavio mladog Demostena bez poseda.

16 Demosten na kraju nije ni tuÿio Mejdiju za hybris, veã su se nagodi-
li da mu Mejdija plati 30 mina, v. i M. Ðuriã, Istorija helenske kwiÿev-
nosti, Beograd 1986, 627. To predstavqa priliåno visok iznos, što govori
o tome do koje je mere bila neprijatna potencijalna tuÿba zbog hybris-a.

17 Sliåno atinskom pravu, savremeno kriviåno pravo obiåno razlikuje
dva kriviåna dela: lakše — uvredu, koja spada u grupu kriviånih dela pro-
tiv åasti i ugleda, i teÿe — nasilniåno ponašawe, koje spada u grupu kri-
viånih dela protiv javnog reda i mira, v. niÿe. Demosten je imao sliåan
izbor izmeðu dva dela kao i u modernom pravu, pa se odluåio da postupak
vodi za teÿe, mada argumentaciju prvenstveno postavqa kroz dokazivawe
lakšeg.



do kraja ili ne dobije najmawe jednu petinu glasova porotni-
ka, moraãe da plati hiqadu drahmi drÿavnoj blagajni. A ako
neko bude osuðen za hybris pa ne isplati izreåenu kaznu, uko-
liko je uåinio hybris prema slobodnom åoveku, biãe pritvo-
ren dok je ne plati."18

Ovo mesto je od nesumwivog znaåaja za potpunije razume-
vawe zanimqivih pravnih aspekata ove ustanove, a pogotovo
åiwenice da se pomoãu we mogla štititi åast i ÿena i ro-
bova (ali, naravno, samo ukoliko bi postupak pokrenuo wihov
kyrios ili neki drugi graðanin, jer ÿene i robovi nisu imali
procesnu sposobnost). Ipak, u ovom Demostenovom citatu za-
kona se, naÿalost, nigde ne definiše šta je hybris, veã se
samo opisuje procedura koja sledi kada je podignuta graphe
hybreos. I u mnogim drugim sluåajevima kada je hybris bio
predmet spora, nigde se ne navodi kakva je u stvari pravna
priroda ovog delikta i koji su weni bitni pravni elementi.19

Jedino što sasvim oåigledno proizlazi iz svih tih primera
je da atinsko društvo nije bilo spremno da toleriše pona-
šawe koje predstavqa hybris i da je takav napad na dostojan-
stvo liånosti ozbiqno sankcionisalo. Uostalom, u tom govo-
ru Demosten eksplicitno kaÿe da je hybris zaštiãena „jav-
nom" tuÿbom graphe, koju moÿe podiãi bilo ko, a ne samo
ošteãeno lice, zato što je „zakonodavac smatrao da je hybris
napad na drÿavu, a ne samo na ÿrtvu".20 Zbog toga novåana ka-
zna koju osuðeni mora da plati odlazi drÿavi, a ne ošteãe-
nom!21

Demostenov govor protiv Mejdije snaÿno naglašava va-
ÿan element za razumevawe prirode ovog instituta, na koji se
Demosten više puta vraãa u govoru — to je veza izmeðu Mejdi-
jinog bogatstva i wegovog osionog ponašawa, åiwenica da je
on sebi dozvolio hybris zbog toga što je veoma imuãan.22 Koje
su konkretne radwe koje bi predstavqale hybris, takoðe se mo-
ÿe samo delimiåno rekonstruisati iz nekih od saåuvanih sud-
skih govora, a Aristotelov opis ostaje glavni putokaz za daqa
domišqawa.
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18 Demosthenes, C. Meidias XXI 47 (prevod S. Avramoviã).
19 Druge primere kada se vodio postupak u vezi sa ovom ustanovom de-

taqno navodi N. R. E. Fisher, Hybris, A Study in the Values of Honor and Shame
in Ancient Athens, 38 i daqe (naroåito sluåajevi koji se pomiwu u Demoste-
novom govoru protiv Konona, Isokratovom protiv Lohita i još nekima).

20 Demosthenes, C. Meidias XXI 45—46.
21 Ibid.
22 Demosthenes, C. Meidias XXI 98, 100, 123, 138, 185.



Time ponovo dolazimo do onih åinilaca koje je navodio
Aristotel. Naravno, kvalifikacije koje on tu pomiwe su pri-
liåno nepouzdane za upotrebu u pravu. Ali, kada su podrÿane
jednim brojem podataka koji dolaze iz saåuvanih sudskih govo-
ra, na osnovu svega toga se ipak mogu priliåno sigurno re-
konstruisati osnovne pravne karakteristike ovog instituta.

Kada ãe postojati hybris? Razni autori su pokušavali da
daju razliåite elemente za wegovo odreðewe. Definiciju da je
to delo kod koga se zloupotrebqava snaga ili moã, MacDowel
pokušava da konkretizuje kroz pet elemenata: da hybris uvek
podrazumeva zlo; da uvek odraÿava samovoqu; da je obiåno po-
sledica mladosti, bogatstva, preterivawa u piãu i hrani; da
hybris obiåno nema religijski prizvuk;23 da obiåno podrazu-
meva postojawe ÿrtve, a delo je utoliko teÿe ukoliko se to de-
si. Dakle, prema wegovom mišqewu, hybris moÿe postojati sa-
ma po sebi, åak i ukoliko niko ne pretrpi štetu, tj. ukoliko
niko ne postane ÿrtva neåije obesti.24 Drugim reåima, hybris
predstavqa stawe svesti, sklonost da se postupa bahato, u
skladu sa svojim ÿeqama i zadovoqstvom. Ali, na to Fisher
dodaje da se mora uzeti u obzir i Aristotelov stav da je spor-
no ponašawe preduzeto s ciqem da se nekome povredi åast
ili da se osramoti, u åemu poåinilac uÿiva, a da ne podrazu-
meva samo „obiåno" nasiqe i vreðawe, bez subjektivnog ele-
menta — namere da se uÿiva u poniÿavawu drugog.25 Gagarin
daje još kraãu definiciju, da je to „ozbiqan i neizazvan na-
pad".26

Da li je fiziåko nasiqe neophodni sastavni element poj-
ma hybris? Mada su mnogi autori u to verovali, iz veãeg broja
izvora proizlazi da to nije bilo nuÿno. Åak bi se reklo da je
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23 Mada se kao hybris kvalifikuje i nepoštovawe bogova i boÿanskog
autoriteta.

24 D. MacDowell (1976), 14.
25 R. E. Fisher (1976), 177, 180, 185 uspeva da drugaåije protumaåi dva

sluåaja na koje se poziva MacDowell kada tvrdi da hybris moÿe postojati i
kada nema ÿrtve, a oni predstavqaju jedine izuzetke te vrste u saåuvanim
izvorima. U svim drugim primerima hybris-a uvek je neko pogoðen obesnim
ponašawem. Zanimqiv primer hybris-a se sreãe i u jednom govoru atinskog
logografa Iseja, Demostenovog uåiteqa. U nameri da odslika karakter i
bezobzirnost åoveka koga optuÿuje za glavnog krivca što je uopšte došlo
do tekuãeg spora (Diokla), wemu prebacuje da je bio sudski gowen i za
hybris, zato što je „zazidao" svog roðaka u kuãi traåevima i brukom koju je
iskonstruisao, tako da je ovoga bilo sramota da se pojavquje u javnosti, v.
bliÿe S. Avramoviã, „Zatvor u atinskom pravu i Isejevo katoikodomein",
Anali Pravnog fakulteta u Beogradu 1991/1—3, 14.

26 M. Gagarin (1979), 232.



pitawe da li je postojala primena fiziåke sile skoro irele-
vantna za postojawe hybris-a, jer je wegova suštinska odlika
namera da se neko ponizi ili obešåasti. Jedan od najåešãe
pomiwanih sluåajeva u tom kontekstu je postupak koji se vo-
dio po tuÿbi graphe hybreos, o kome izveštava Demosten u go-
voru protiv Stefanosa zbog laÿnog svedoåewa. Spor u kome
Demosten sastavqa govor za tuÿioca (Apolodora) predstavqa
samo nastavak obraåuna izmeðu Apolodora, sina poznatog atin-
skog bankara Pasiona, i Formiona, u kome je Stefanos na-
vodno laÿno svedoåio u korist Formiona, koji se oÿenio
Pasionovom udovicom, majkom tuÿioca.27 Veã na poåetku go-
vora Apolodor tvrdi da mu je Formion teško povredio åast
kada se oÿenio wegovom majkom protiv wegove voqe, pogotovo
zbog toga što je Formion do skora bio rob, a sada ima status
meteka (stranca), pa se oåigledno osilio. Zato je, tvrdi, u
drugom sporu protiv wega pokrenuo tuÿbu graphe hybreos! Da-
kle, tu se oåigledno radilo o povredi graðanske åasti, ugleda
i dostojanstva, do koje dolazi bez ikakve primene fiziåke si-
le. I to je, oåito, za Atiwane mogao biti hybris. A napad na
åast (graðanina) je napad i na samo društvo.28

Sve u svemu, hybris je kompleksan pravni institut, koji
podrazumeva više elemenata. Do wih smo došli kombinova-
wem informacija iz izvora koji imaju teorijsko (Aristotelo-
va Retorika) i praktiåno utemeqewe (sudski govori). Meðu
tim elementima krucijalnim smatramo sledeãe. Prvo, to je
spoqašwa manifestacija samog akta: u pitawu je ponašawe
koje je neumereno, obesno, samoÿivo, u neskladu sa pravnim,
moralnim ili društvenim normama.29 Drugi element se vezuje
za posledicu: hybris je ponašawe kojim se neko drugi sramoti,
poniÿava, omalovaÿava, obešåašãuje (dakle, nema hybris-a bez
posledice koju trpi ÿrtva). Treãe je subjektivni element —
stawe svesti, odnosno namera poåinioca: takav postupak je
upuãen ka drugom sa ciqem da se on osramoti, ponizi, uvredi,
da mu se ugroze åast i ugled. I åetvrti element je subjektivne
prirode — zadovoqstvo poåinioca zbog tuðe patwe ili, pro-
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27 Demosthenes, C. Stephanos I, XLV, 3.
28 Ovu ideju naroåito ubedqivo elaborira D. Cohen (2005), 214.
29 O tome da je društvena opasnost akta bila glavni razlog za sankcio-

nisawe, jasno svedoåi Demosten, govoreãi da je hybris utuÿiv sa graphe, zato
što je kod tog dela vaÿna sama priroda nasilniåkog akta, a ne to prema ko-
me je upuãen. Zato se i robovi štite od hybris-a, v. Demosthenes, C. Meidias
HH¡ 46.



sto, ÿeqa da se zabavi poniÿavajuãi drugog (što je, uostalom
kao i drugi element, mnogo teÿe dokazivo od prva dva).30 Pe-
to, hybris je najåešãe povezan sa statusnim momentima: poåi-
nilac je obiåno bezobziran zato što je bogat i moãan,31 a na
hybris moÿe ukazivati i naglo poboqšani socijalni status
poåinioca, zbog åega stiåe neprimereno samopouzdawe i dru-
štvenu snagu, kao i ÿequ (nameru) da pokaÿe svoju superior-
nost. I, konaåno, hybris moÿe postojati i ukoliko nema pri-
mene fiziåke sile, veã se obest i povreðivawe drugog vrši
verbalno, nedoliånim ponašawem ili psihiåkim nasiqem.32

¡¡

A kako savremeno pravo štiti graðane u sliånim situa-
cijama? Veã prvi pogled na staru atinsku ustanovu hybris osta-
vqa utisak da su qudsko dostojanstvo i åast moÿda bili boqe
zaštiãeni u demokratskoj Atini, koja je i inaåe poklawala
osobitu paÿwu zaštiti prava i sloboda svojih graðana, što
je dovelo i do diversifikacije mnogih pravnih ustanova po-
moãu kojih se ona ostvarivala.33 Kao primer za poreðewe uzi-
mamo vaÿeãe kriviåno pravo u Republici Srbiji. Da li se
neko od postojeãih kriviånih dela moÿe upodobiti sa atin-
skom ustanovom hybris? Kao prvi kandidat se odmah javqa kri-
viåno delo uvrede, iz ål. 170 Kriviånog zakonika Republike
Srbije. Meðutim, åim se pogleda inkriminacija i zakonska
formulacija tog kriviånog dela, nastupiãe razoåarewe: sa-
vremeno pravo nije odmaklo ni korak daqe od Atine u pogledu
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30 Verovatno je baš zbog toga što je bilo teško utvrðivati i dokazi-
vati nameru, tj. odreðeno stawe svesti, u atinskim izvorima osvedoåen re-
lativno mali broj sluåajeva u kojima se stvarno i vodio postupak zbog
hybris-a. Åesto je pozivawe na hybris bilo samo retoriåko sredstvo, uosta-
lom kao i u sluåaju Demostena protiv Mejdije. Sliåno i D. MacDowell
(1978), 131.

31 Aristotel, Politika 4, 9, 4 (1295b) smatra da hybris najåešãe åine
oni koji se odlikuju izuzetnom lepotom, snagom, poreklom ili bogatstvom.

32 D. Cohen, (1991), 173 je åak proraåunao da je hybris u samo 15% sluåa-
jeva koji se pomiwu u izvorima bila praãena primenom fiziåkog nasiqa.

33 Tako je, na primer, sloboda govora podrazumevala više razliåitih
„prava": ne samo jednako pravo svih da mogu slobodno da javno govore (isego-
ria), nego i pravo da javno mogu reãi šta god ÿele, a da za to ne mogu biti
kaÿweni (parrhesia). Jedina granica su, naravno, prava drugih, koja se ne
smeju vreðati. V. detaqnije S. Avramoviã, „Elementi pravne drÿave i in-
dividualna prava u Atini", Pravna drÿava u antici — pro et contra, Beo-
grad 1998, 7—41.



preciznosti prilikom normirawa. Naime ovo kriviåno delo
se definiše na sledeãi naåin:

„Ko uvredi drugog, kazniãe se novåanom kaznom od dvadeset
do sto dnevnih iznosa ili novåanom kaznom od åetrdeset hiqada
do dvesta hiqada dinara" (ål. 170, st. 1).

Dakle, u samom zakonskom tekstu nema nikakvog nagove-
štaja šta se podrazumeva pod uvredom (za razliku od klevete,
koja je jasnije odreðena34). Samo su dva traga koja indirektno
na normativnom planu objašwavaju pojam uvrede: prvo, åiwe-
nica da je ovo kriviåno delo svrstano u grupu kriviånih dela
protiv åasti i ugleda, kazuje da su vrednosti koje se štite —
zaštitni objekt — åast i ugled graðana, ali su i ta dva pojma
priliåno širok pravni standard. Drugo, i jedino što malo
eksplicitnije pribliÿava uvredu pojmu hybris i donekle, ali
sasvim indirektno, objašwava šta zakonodavac podrazumeva
pod uvredom, jeste formulacija iz ål. 170, st. 4, koja pomiwe
„nameru omalovaÿavawa".35 Tako je, sliåno kao i u Atini,
kriviåno delo definisano kolokvijalnim pojmom uvrede. Pri
tom, u literaturi o gråkom pravu preovlaðuje mišqewe da iz-
meðu pravnog i opšteg znaåewa reåi hybris nije postojala raz-
lika.36 Na isti naåin je i uvreda široko i nedovoqno odre-
ðeno kriviåno delo, åija se konkretizacija vrši kroz sudsku
praksu (a danas, donekle, i kroz doktrinarno definisawe tog
kriviånog dela).37
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34 „Ko za drugog iznosi ili pronosi štogod neistinito što moÿe
škoditi wegovoj åasti ili ugledu, kazniãe se novåanom kaznom od pedeset
do dvesta dnevnih iznosa ili novåanom kaznom od sto hiqada do åetiristo
hiqada dinara" (ål. 171, st. 1). Inaåe, i atinsko pravo je razlikovalo kle-
vetu (kakegoria) od drugih dela protiv åasti i ugleda liånosti (mada je i
kleveta bila postavqena šire nego u savremenom pravu, jer je bilo inkri-
minisano svako nedokazano iznošewe ruÿnih tvrdwi o drugome, a pogotovo
o pokojnicima). Ona se, meðutim, za razliku od hybris-a, gonila „privat-
nom" tuÿbom — dike kakegorias, što je naroåito jasno osvedoåeno u Lisiji-
nom govoru protiv Teomnesta, koji je oklevetan da je bacio štit i pobegao
iz borbe, kao i da je ubio svog oca pre 20 godina (Lysias, X), v. detaqnije D.
MacDowell (1978), 126. Kazna je, kao i danas za klevetu, bila iskquåivo
imovinska (500 drahmi).

35 „Neãe se kazniti za delo iz st. 1. do 3. ovog ålana uåinilac, ako je
izlagawe dato u okviru ozbiqne kritike u nauånom, kwiÿevnom ili umet-
niåkom delu, u vršewu sluÿbene duÿnosti, novinarskog poziva, politiåke
delatnosti, u odbrani nekog prava ili zaštiti opravdanih interesa, ako se
iz naåina izraÿavawa ili iz drugih okolnosti vidi da to nije uåinio u na-
meri omalovaÿavawa."

36 N. R. E. Fisher, (1976), 180.
37 D. MacDowell (1978), 130 smatra da sama reå hybris nije imala nika-

kvo posebno pravno znaåewe, veã da se podrazumevao wen uobiåajeni, svako-



Sliånosti sa uvredom su, dakle, u normativnoj nepreci-
znosti atinskog i današweg srpskog prava, što omoguãava da
se pod ovo delo podvedu najrazliåitija ponašawa. Ali, da li
baš sva koja su bila zahvaãena pojmom hybris u Atini? Tu na-
staju razlike, jer se hybris šire shvatao nego danas uvreda. Da
li bi se neumereno, obesno, samoÿivo ponašawe, u neskladu
sa pravnim, moralnim ili društvenim normama koje drugoga
moÿe osramotiti danas kvalifikovalo kao uvreda? Mada je
primer udaje Apolodorove majke za doskorašweg roba sasvim
anahroniåan i nekomparabilan, mnogo je drugih sliånih si-
tuacija za koje moÿemo zamisliti da su se u Atini podvodile
pod hybris, ali se danas za wih ne bi mogla oåekivati presuda
zbog uvrede. Šta danas, na primer, moÿe da uåini muÿ koji
zatekne ÿenu u prequbi sa komšijom, osim da povede brakora-
zvodnu parnicu (ili primeni nedozvoqenu samopomoã, pa da
zbog toga posle odgovara)? Teško da bi imao uspeha ukoliko
prequbnika tuÿi zbog uvrede, mada su wegova åast i ugled
ugroÿeni, mada se oseãa poniÿenim, pa i omalovaÿenim (što,
inaåe, rekosmo, zakonodavac jedino pomiwe kao bliÿe odre-
ðewe elementa kriviånog dela uvrede). A u Atini je prequba
(moikheia) bila ne samo posebno kriviåno delo, åak teÿe od
silovawa, nego i åest primer hybris-a.38

Da li bi se zbog dobacivawa tuðoj ÿeni ili devojci da-
nas neko mogao da tuÿi zbog uvrede? Sigurno bez uspeha. U
Gråkoj se, beleÿi Ksenofon, åak i hvaqewe lepote tuðe kon-
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dnevni smisao, s kojim su svi bili dobro upoznati i svi su znali šta ona
znaåi. Skoro identiåan sluåaj je i s upotrebom pojma „uvreda" u tekstu na-
šeg Zakona, koja normativno nije precizirana kao pravni termin, veã za-
konska formulacija implicira kolokvijalno znaåewe reåi.

38 U sluåaju preqube prevareni muÿ, otac ili brat ÿene koja bude zate-
åena u prequbi, ima pravo da ubije prequbnika na licu mesta (åuveni sluåaj
opisan u dvanaestom Lisijinom govoru O ubistvu Eratostena, koga je ubio
Eufilet, pošto je zatekao Eratostena i svoju ÿenu u svojoj kuãi, v. detaqni-
je S. Gligiã, „Da li je dozvoqeno ubiti", Anali Pravnog fakulteta u Beo-
gradu, 2/2008, 235), dok je za silovawe bila predviðena samo imovinska ka-
zna. Meðutim, atinsko pravo je predviðalo i moguãnost da ošteãeni po-
štedi prequbnika, ali ga za uzvrat zbog povreðene åasti moÿe javno mal-
tretirati i izloÿiti sramu na razliåite naåine: åupati ga za kosu na jav-
nom mestu, naterati ga da šeta s rotkvicom ili ribom gurnutim u anus, a u
najboqem sluåaju moÿe traÿiti materijalnu kompenzaciju, o åemu izvešta-
vaju naroåito Lisija i Aristofan, v. bliÿe i D. MacDowel, (1978), 124; S.
Todd, (1995), 276. Ovakva odmazda, naroåito uz simboliåno talionsko poni-
ÿavawe (åast za åast, ugled za ugled), ima za ciq da kompenzira pretrpqenu
sramotu, åime se izbegava ubistvo. Vezu hybris i seksualnog nasiqa detaqno
je analizirao D. Cohen, “Sexuality, Violence, and the Athenian Law of hubris",
Greece&Rome 38/1991, 171.



kubine smatralo za hybris.39 Da li supruga moÿe da tuÿi za
uvredu muÿa kad dovede u kuãu drugu ÿenu? U Atini je takvo
ponašawe hybris prema supruzi, zbog åega muÿa moÿe tuÿiti
bilo koji graðanin. Da li bi se danas kao uvreda tretiralo
bahato ponašawe gosta u tuðoj kuãi,40 kada neko drugome iz
obesti oduzme neku wegovu stvar (kapu, mobilni telefon) sa-
mo da bi ga ponizio, pa mu je odmah vrati, kada neko drugoga
pqune, polije vodom, gaða jajima? Za Atiwane su ovakva i
sliåna ponašawa, uåiwena iz obesti, nesumwivo predstavqa-
la hybris.

Sliånih primera je bezbroj. Hybris je pruÿao širu zašti-
tu åasti i ugleda svojih graðana nego savremeno kriviåno de-
lo uvrede, mada su oba bili definisani kao pravni stan-
dard. Bilo bi zanimqivo uporediti odgovore koje je davala
sudska praksa u Atini u mnogobrojnim konkretnim sluåajevi-
ma hybris-a i moguãe odgovore savremenih sudova. No, to je le-
pa tema za posebno istraÿivawe.

Drugo savremeno kriviåno delo koje bi na prvi pogled
moglo imati dosta dodirnih taåaka sa ustanovom hybris je na-
silniåko ponašawe iz ål. 344 KZ:

„Ko grubim vreðawem ili zlostavqawem drugog, vršewem na-
siqa prema drugom, izazivawem tuåe ili drskim ili bezobzirnim
ponašawem znaåajnije ugroÿava spokojstvo graðana ili teÿe
remeti javni red i mir, kazniãe se zatvorom do tri godine."

Ovo delo pripada grupi kriviånih dela protiv reda i
mira i ono je, dakako, teÿe od uvrede, pa je i zapreãena kazna
bitno drugaåija i teÿa (iz sliånih razloga i Demosten za
sliånu vrstu dela tuÿi Mejdiju — za nedoliåno ponašawe na
javnoj sveåanosti, a hybris koristi samo kao dodatnu procesnu
municiju). Ali, i ovde su razlike u odnosu na hybris priliå-
ne. Uz to, u odnosu na raniju definiciju ovog istog kriviå-
nog dela iz nekadašweg Kriviånog zakona Republike Srbije
iz 1977. godine, uåiwene su dve izmene, koje bitno suÿavaju
domete ove inkriminacije. Tada je, naime, zakonska defini-
cija istog kriviånog dela glasila (ål. 220): „Ko grubim vreða-
wem ili zlostavqawem drugoga, vršewem nasiqa prema drugom,
izazivawem tuåe, ili drskim ili bezobzirnim ponašawem ugro-
ÿava spokojstvo graðana ili remeti javni red, a wegov raniji
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39 Xenophon, Cyr. 5, 2, 28, 2.
40 Ponašawe prosaca u Odisejevoj kuãi je, prema gråkom poimawu stva-

ri, takoðe predstavqalo hybris (Odiseja ¡¢, 625—627), v. više N. R. E. Fisher,
(1976), 187.



ÿivot ukazuje na sklonost za ovakvim ponašawem, kazniãe se
zatvorom od tri meseca do tri godine."

U novoj, vaÿeãoj normi, u odnosu na staru formulaciju je
izbaåen element sklonosti za ovakvim ponašanjem, dok su u atin-
skom pravu oåigledno uvaÿavani neki egzaktni pokazateqi
kao pretpostavka koja bi mogla ukazivati na postojawe obesti
i ustanove hybris (bogatstvo, moã, mladost, pijanstvo). Bliÿa
odreðewa bi mogla biti veoma vaÿna olakšica prilikom od-
luåivawa suda.

Druga izmena u odnosu na raniju inkriminaciju u pri-
liånoj meri mewa domete tog kriviånog dela i udaqava ga od
potpunije zaštite dostojanstva graðana: to je posledica doda-
vawa reåi „znaåajnije" pre reåi „ugroÿava spokojstvo graða-
na", åega u prethodnom zakonu nije bilo, što je sada neopho-
dan uslov za postojawe ovog kriviånog dela.

Pogotovo posle ove dve izmene u vaÿeãem srpskom KZ,
kriviåno delo nasilniåkog ponašawa je znatno uÿe nego što
je to bila atinska ustanova hybris. Zaštita koju je polis pru-
ÿao graðanima je, åini se, bila i u ovim sluåajevima potpu-
nija od one koju predviða savremena pravna norma. Tako bi
nadmeno i bahato ponašawe nekog bogatog Atiwanina bilo
dovoqan razlog da bude gowen „javnom" tuÿbom graphe hybreos
od strane bilo kog graðanina (ne nuÿno od strane onog åiji
su ugled ili åast time povreðeni), dok se osiono i obesno
ponašawe nekog novonastalog bogataša, recimo prema kono-
baru u restoranu, danas sigurno ne bi moglo uspešno goniti
kao nasilniåko ponašawe.41

Najzad, u analizu bi se, kao komparabilno, eventualno
moglo ukquåiti i kriviåno delo zlostavqawa i muåewa iz ål.
137 KZ, koje je ovako definisano:

„(1) Ko zlostavqa drugog ili prema wemu postupa na naåin
kojim se vreða qudsko dostojanstvo, kazniãe se zatvorom do jed-
ne godine.

(2) Ko primenom sile, pretwe, ili na drugi nedozvoqeni na-
åin drugome nanese veliki bol ili teške patwe s ciqem da od
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41 Na jednom mestu Aristotel ukazuje da su bogati qudi skloni hybris-u
jer se oseãaju sigurnim zbog svog bogatstva, o svemu sude prema bogatstvu i
smatraju da sve mogu kupiti, cit. prema N. R. E. Fisher, (1976), 182. Isto ta-
ko, i Demosten u pomenutom govoru, ocrwujuãi Mejdiju, skoro tokom celog
govora provlaåi ideju da se bogati ponašaju prema siromašnim kako poÿe-
le, jer smatraju da su moãni i da ãe, ukoliko neko bilo šta preduzme protiv
takvog ponašawa, problem rešiti imovinskom kompenzacijom ili podmi-
ãivawem.



wega ili od treãeg lica dobije priznawe, iskaz ili drugo obave-
štewe ili da se on ili neko treãe lice zastraši ili nezakoni-
to kazni, ili to uåini iz druge pobude zasnovane na bilo kakvom
obliku diskriminacije, kazniãe se zatvorom od šest meseci do
pet godina.

(3) Ako delo iz st. 1. i 2. ovog ålana uåini sluÿbeno lice u
vršewu sluÿbe, kazniãe se za delo iz stava 1. zatvorom od tri
meseca do tri godine, a za delo iz stava 2. zatvorom od jedne do
osam godina."

Ovo delo pripada grupi kriviånih dela protiv sloboda i
prava åoveka i graðanina. Ono predstavqa, sudeãi prema za-
preãenoj sankciji, kriviåno delo nešto mawe društvene opa-
snosti nego nasilniåko ponašawe, a veãe od uvrede. Da bi se
ispunili zakonski uslovi za podvoðewe nekog ponašawa pod
ovo kriviåno delo, potrebno je mnogo više od onoga što je
bilo sankcionisano pri zaštiti qudskog dostojanstva, åasti
i ugleda u Atini. Prva presuda koja je doneta za mobing u Sr-
biji, uz nešto pravne akrobatike, podvedena je pod ovo kri-
viåno delo.42 U Atini, mada pojam mobinga, naravno, nije po-
stojao, za hybris je mogao biti tuÿen ne samo bahati i obesni
poslodavac iz ugovora o radu zakquåenog izmeðu dva atinska
graðanina, nego åak i vlasnik roba.43 Zlostavqawe i muåewe
nije bilo dozvoqeno ni u odnosu na robove — gospodar im je
mogao nareðivati, kaÿwavati i tuãi ih, ali ne bez razloga i
iz obesti. Obesno nasilniåko ponašawe prema pojedincu,
makar i najniÿeg socijalnog statusa, doÿivqavalo se kao po-
našawe opasno za celu zajednicu. „Zakonodavac gleda na sva-
ki akt nasiqa kao na opšte zlo, koje je uåiweno i protiv
onih koji nisu direktno pogoðeni… Zakonodavac smatra da je
drÿava (polis) podjednako pogoðena kao i onaj prema kome je
uåiwen hybris i da je wegovo kaÿwavawe od strane drÿave do-
voqno zadovoqewe ÿrtvi, koja ne treba da dobije novac. A
otišao je dotle da je åak i robu za hybris davao ista prava da
se štiti javnom tuÿbom."44
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42 Presudom Kriviånog veãa Okruÿnog suda u Jagodini iz decembra
2008. godine potvrðena presuda prvostepenog, Opštinskog suda u Jagodini,
prema kojoj je urednik nedeqnika „Novi put" osuðen zbog mobinga na åetiri
meseca zatvora, uslovno na dve godine.

43 O tome da se štitila i åast robova svedoåi ne samo Aristotel na
pomenutom mestu, nego i drugi izvori, pre svega Demosten u govoru protiv
Mejdije (Demosthenes, C. Meidias HH¡ 45), kao i Eshin 1, 17.

44 Demosthenes, C. Meidias HH¡ 45 (prevod S. Avramoviã).
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Nastojawe da se uporednopravno analiziraju instituti iz
dva sasvim razliåita, vremenski, socijalno i po skoro svim
drugim kriterijumima udaqena pravna sistema, moglo bi iz-
gledati neprimereno i apriorno biti oceweno kao nedelo-
tvorno. No, svrha ovog pokušaja nije da se porede neuporedi-
vi pravni sistemi. Wen je ciq da se na taj naåin samo izo-
štre pojedina pitawa koja se javqaju u savremenom pravu, ma-
kar na nivou inspiracije, poriva za razmišqawe i daleke
antropološke paralele. Istovremeno, wime se hoãe pokazati
da sadašwost mnogo više moÿe da nauåi iz prošlosti nego
što se to obiåno misli.

Åast i ugled, dostojanstvo, prava i slobode graðana su bi-
li drugaåije koncipirani i štiãeni u antiåkom demokrat-
skom polisu, ali je nesumwivo da se mnoge savremene ustano-
ve wima i danas nadahwuju i da se mogu smatrati wihovim da-
lekim potomcima. Tendencija da se savremene ustanove pre-
poznaju u antiåkom pravu, pogotovo u domenu paralela sa sa-
vremenim konceptom pravne drÿave ili prava i sloboda gra-
ðana, postala je åak donekle pomodarstvo posledwih deceni-
ja.45 No, bez obzira na takva preterivawa u koja je zašao deo
savremene, naroåito politikološke i antropološke litera-
ture, nesumwivo je da su tim istraÿivawima pokazane veze
kojih do skoro nauka nije bila dovoqno svesna.

Dakle, u tom kontekstu antiåka atinska ustanova hybris
mogla bi biti višestruko zanimqiva i korisna i savremenom
pravniku, a pogotovo antropologu, psihologu, filozofu ili
nekom drugom struåwaku. Taj specifiåni institut je štitio
åast, liånost i dostojanstvo qudi na veoma kompleksan i sve-
obuhvatan naåin, åini se potpunije nego što se to danas po-
stiÿe pomoãu više kriviånih dela zajedno. Razlog je jedno-
stavan: hybris je bio postavqen kao fleksibilan pravni in-
stitut, koji je izmicao zakonskom definisawu (sliåno kao i
uvreda u savremenom pravu), a koji je svoju konkretizaciju do-
bijao kroz sudsku praksu i odluke sudova u svakom konkretnom
sluåaju, skoro kao u anglosaksonskom sistemu.46 Pri tom, hybris
je bio širi pojam nego što je to današwa uvreda.
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45 Kritiku takvih tendencija, v. kod S. Avramoviã (1998), 8 i daqe.
46 Stoga nije åudo što je S. Todd (1995) postavio analizu celokupnog

atinskog prava kroz aparaturu anglosaksonskih koncepata, pravne kategori-
zacije i pravniåkog rezona, åime je vrlo uspešno razbio viševekovni kli-
še da se gråko pravo posmatralo iskquåivo kroz prizmu kontinentalnog



Meðutim, i u savremenim pravnim sistemima koji pripa-
daju tzv. kontinentalnom pravu, pogotovo u sluåajevima prav-
nih instituta koji su nedovoqno odreðeni, kao što je to slu-
åaj sa kriviånim delom uvrede, uloga sudske prakse je izuzet-
na. Tako pojedini instituti dobijaju svoju punu fizionomiju,
sliåno kao i u Atini, kroz delatnost sudova i ad hoc procene
o tome koje se konkretno ponašawe moÿe podvesti pod sadr-
ÿinski nedovoqno odreðene inkriminacije. To je put i na-
åin na koji se uvodi u pravni sistem zaštita za nove odnose
koji se ranije nisu štitili, a u okvirima postojeãih pravnih
normi, kao što je to nedavno bio sluåaj sa mobingom u srp-
skom pravu. Upravo ta okolnost opravdava pomisao da bi i
nekom savremenom sudiji mogla biti zanimqiva ustanova hy-
bris, da bi se iz we nešto moglo nauåiti, pogotovo u pogledu
svojstava liånosti koja mogu ukazivati na sklonost ka vršewu
nasilnih kriviånih dela. Moÿda bi se neki elementi preci-
znijeg odreðewa i lakšeg prepoznavawa pojedinih kriviånih
dela oko kojih se savremeno zakonodavstvo koleba (kao, na
primer, sklonost ka odreðenom ponašawu kod nasilniåkog
ponašawa) mogli delimiåno potraÿiti i u antiåkom atin-
skom pravu (bogatstvo, moã, pijanstvo), a obest, mada nije po-
sebno kriviåno delo, åešãe i sa punijim uverewem, koristi-
ti kao kvalifikatorna47 i oteÿavajuãa okolnost pri izricawu
kazne za postojeãa kriviåna dela.

Jer, isti izazovi nuÿno raðaju sliåne odgovore: na iste
ili sliåne pravne probleme, najrazliåitija, najudaqenija i
najnekompatibilnija društva åesto reaguju na sliåan naåin.
Pri tom, i zbog toga, uvek jedna od drugih mogu nešto nauåi-
ti, a nekad åak i transplantirati rešewa u posve razliåitim
društvenim okruÿewima.48 Tako i pravnici, a pogotovo sudi-
je, susreãuãi se sa savremenim izazovima, ponekad mogu pro-
naãi i u antiåkom pravu deliã mozaika koji sklapaju prili-
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pravnog sistema i rimskog prava. O ovoj kwizi v. S. Avramoviã, “Todd, S.
C., The Shape of the Athenian Law", Oxford 1995, 433, Zbornik Matice srpske
za klasiåne studije 2000/2, 176—182.

47 Moÿda, na primer, prilikom kvalifikovawa teÿeg remeãewa javnog
reda i mira.

48 A. Votson, Pravni transplanti, Beograd 2000, passim. Wegov omiqe-
ni primer kojim ilustruje da se pravni transplanti mogu ostvarivati i me-
ðu veoma raznorodnim i nekompatibilnim društvima je skoro potpuno pre-
uzimawe Švajcarskog graðanskog zakonika iz 1912. godine u Turskoj u vreme
Kemala Ataturka kada je donet Graðanski zakonik 1922. godine, ukquåujuãi
åak i oblast porodiånog prava, bez obzira na snaÿno utemeqenu tradiciju
sasvim razliåitog, šerijatskog pravnog sistema.



kom kreativnog tumaåewa pravnih normi. Hybris bi za to mo-
gao biti dobar primer. Jer, ako je proklamovani ciq savreme-
nog društva i poÿeqna tendencija demokratskih drÿava ne-
prestana ekspanzija u nomenklaturi i zaštiti qudskih prava,
briga o zaštiti liånosti i dostojanstva åoveka, poveãana za-
štita socijalno nemoãnih i hendikepiranih (obiåno kroz
pozitivnu diskriminaciju), onda bi poznavawe i razumevawe
naåina na koji je te ciqeve još šire ostvarivala demokratska
Atina, štiteãi åak i robove od obesnog ponašawa, moglo sa-
mo biti od koristi.

I najzad, nemoguãe je oteti se utisku da je inkriminisawe
obesnog ponašawa koje ima elemente hybris-a, kako ga je vide-
lo atinsko pravo, moglo imati i vaÿnu preventivnu, a ne sa-
mo retributivnu funkciju, amortizujuãi nagon za trenutnom,
ÿestokom emotivnom reakcijom zbog povreðene åasti i ugleda,
koja vodi u produbqivawe konflikta i moguãe nesagledive
posledice. Umesto samopomoãi, kojoj i danas u takvim situa-
cijama åesto pribegava onaj åiji su ugled i åast pogoðeni,
atinski pravni sistem nudi mawe riziåan, a dovoqno izve-
stan put za wihovu zaštitu.

Sima Avramoviã

HYBRIS IN ANCIENT ATHENS — LEGAL ASPECTS AND
MODERN CHALLENGES

Summary

After a short introductory examination of the Athenian sources and
the actual literature on hybris, the author defines the offense of hybris by
six objective and subjective elements: hybris is unruly and wild conduct
liable to prosecution by means of “public action" — graphe; its effect is
humiliation and dishonor of another person; the act is performed with in-
tention and will to produce shame and discredit of iwured person; the of-
fender carries out the act for his pleasure and without grounds; it is usually
performed by a person superior to the victim; physical assault is not neces-
sary, as hybris may be effected by other means. He particularly stresses
that Athenians perceived hybris not only as an offence against the iwured
person, but against the polis itself. In the second part he compares hybris
with the actual criminal offences of insult, violent behavior, and mistreat-
ment and torture, with conclusion that Athenian law protected personal ho-
nor and reputation more profoundly than all three modern criminal offen-
ces jointly. Consequently he suggests that perception of ancient Athenian
law on hybris could facilitate contemporary creative interpretation of law
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by judges, particularly connected with characteristics of a person that may
point to inclination towards violent criminal offences (easily and quickly
acquired wealth or power). Although there is no offence like hybris in mo-
dern legal systems, some of its elements could be used as a qualifying cir-
cumstance in existent criminal offences, as well as an component in balan-
cing of punishment for existing criminal offences, particularly in the mob-
bing cases.

Key words: Criminal law in Athens. — Honor and reputation. — In-
sult. — Violent behavior. — Mistreatement and torture. — Mobbing.
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Georgia Xanthakis-Karamanos

THE RECEPTION OF GREEK
IN CONTEMPORARY ENGLISH

Introduction

We all know how important is to preserve our cultural and,
hence, our linguistic diversity in the era of globalization. In other
words, we have to understand and respect the evolution of our lan-
guage as the cornerstone of our civilization. In this context, Helle-
nic Language offers a unique case: it is not only spoken in Greece,
Cyprus and the Greek Diaspora, but it is widely revived through its
alphabet, vocabulary, and structure in many other languages. Fur-
thermore, Greek together with Chinese are the oldest languages spo-
ken today, having a life of approximately 4000 years.

The rapid expansion of Greek in the Near East and Northern
Africa started in the Hellenistic era. After the Roman conquest,
Greek exerted an important influence on Latin and via Latin was
carried forward to other languages through a long interactive and
evolutionary process. The purpose of this article is not to describe
this extremely complicated procedure, but merely to give some
examples on the reception of Greek in English, the most widely-
-spoken European language.

Modern Greek culture reveals the continuity of ancient Greek
language, thought and literature. Linguistic research has proved that
many words survive from Homer and the classical era in contem-
porary Greek. My own research on the use of Homeric vocabulary
in Modern Greek has proved that 25% of the contemporary Greek
comes from Homer. And as we proceed in classical and Hellenistic
era the number of such lexical survivals increases impressively.
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Moreover, ancient literary themes and motifs used by modern Greek
poets and prose-writers, such as Solomos, Calvos, Cavafy, Palamas,
Seferis, Elytis, Kazantzakis, and many others, point to a continuous
inspiration from substantial values and concepts.

Ideas and concepts

To be a conscious participant in today's society one must
deeply understand the concepts and values that shaped our modern
world. It is a special privilege, not only for the Greeks, but also for
all those sharing Greek culture — “toŸj téj ¢metçraj paideåaj
metçxontaj" — to know that Greek antiquity brought forth the
amazing development of culture that signified the creation of West-
ern Civilization. The ancient Greeks enriched modern thought with
meaning, ideas, and inspiration.

Hellenic language and literature constitute the most substantial
contribution of Hellenic culture to modern world. Hellenic language
is characterized by its logical coherence and aesthetics. It provides a
multifarious way of communication, which established fundamental
literary genres and perpetual values touching every period of human
civilization. Hellenic language and thought created poetry, historio-
graphy, rhetoric, politics, philosophy and developed with rational
thinking (oruÃn lÃgon) and dialogue the moral and political ideas
of justice, the Delphic concepts of self-knowledge (gn3ui s' aytÃn)
and temperance (mhdÇn Ëgan), dignity, freedom of speech, human
and civic rights, federation and democracy together with the prime
aesthetic and intellectual concepts of beauty, harmony and disci-
pline. Thucydides spoke against the injustice and violence of war
and stressed the values of democracy. Plato and Aristotle formed
the concept of justice, clemency, rational thinking, human dignity
and respect. These everlasting ideas, originated from the critical
thinking of Greeks and their ability to give logical answers to the
most important issues of human life, constitute the mental and cul-
tural foundations of Western Civilization.

Education leading to a global formation of human personality,
intellectually and morally, provides an important contribution, which
comes out from this constant dialogue of contemporary human so-
cieties with the everlasting texts of Greek antiquity. Contemporary
people all over the world, living in social confusion and in various
cultural and intellectual changes, in the concepts of ancient Greek
texts find convincing answers to their various moral, social and po-
litical questions.
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Language

The reception of ideas and values is the one aspect of the con-
tribution of Hellenism to modern civilization. The second one is
Greek language. 'Language' is the vehicle of thinking. Correct lan-
guage means correctness of thought. Greek played through Latin a
primary role in the formation and development of modern European
languages; for instance, kal3 — clamo in Latin-call (in English),
kardiÀ — cor — cordis (in Latin) — cordial (French and English),
klÀw, klÀsij, klÀsma — classis (in Latin) — class (in English),
baånw — vado (in Latin) — convention (in English), bo3, bo0 —
voco (Latin), voce (Italian) — voice (English), maånomai, manåa —
mania — maniac, maenad, kybern% — guberno, govern, ýra —
hora — hour.

Greek vocabulary, in particular, but also its morphology, struc-
ture and its literary genres have spread in European languages
already since Byzantine period. According to the conclusions drawn
in the most recent History of Greek language by the eminent Spa-
nish classical scholar and lexicographer F.R. Adrados (Madrid 1999,
Greek transl. 2002), until the 16th century Greek words were ente-
ring the vocabularies of main European languages through Latin.
After the 16th century, they were adopted directly from Greek texts.

Greek language offered not only integral words, but also va-
rious elements, such as roots, prefixes, suffixes, compounds and de-
rivatives, which produced new words. Therefore, as Prof. Adrados
underlined, European languages, such as French, English, Italian,
Spanish and German are 'cryptohellenic' (kryptoellhnikçj). In the
Middle Ages, French vocabulary was enriched with Greek words
and English received Greek words through French, in particular
after the Norman occupation. From the 15th to the 18th century, the
zeal of Renaissance and of the Age of the Enlightenment for Greek
Antiquity reinforced the reception of Greek terms.

The ecumenical dimension of Hellenic language is tremendous.
Its influence on the vocabulary of the main European languages and
especially on the terminology of Science and Technology is indi-
sputable.

To limit ourselves to English: according to a recent and widely
approved research in English vocabulary and international scientific
terminology, Greek words reach the amazing number of two hund-
red thirty four thousand eight hundred sixty six. For instance, in
Botany the reception of Greek vocabulary used in identical, integra-
ted from reaches approximately sixty per cent, in Technology forty-
-five per cent, in Medicine fifty-four per cent and in Zoology
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approximately fifty-eight per cent. In the most comprehensive Ame-
rican dictionary, that of Merriam Webster, one in every four words
is of Greek origin.

The tremendous influence of Greek is also evident in many
fundamental terms which survive identical in English, e.g. analysis,
synthesis, problem, hypothesis, method, theory, music, melody, or-
chestra, rhythm, harmony, theater, drama, tragedy, comedy, poetry,
lyrism, democracy, tyranny, anarchy, despotism, idea, logic, dilem-
ma, program, system, symbol, phrase, dialogue, energy, mystery,
phenomenon, dogma, symmetry, crisis, syllogism, philosophy etc. If
these Greek abstract nouns and words used in Science, Politics, Li-
terature and Philosophy were removed from English vocabulary, se-
rious problems of communication would inevitably be created, and,
as it is widely accepted, abstract nouns offer significance and rich-
ness to a language.

Likewise, when words used in colloquial English, enter the field
of science, the Greek term is also adopted. For instance: earthquake
— seismÃj, seismograph, seismology / insect, ¿ntomo — entomo-
logy. There are, moreover, certain key-words used in all scientific
branches, such as lÃgoj forming Biology, Anthropology, Techno-
logy, terminology, nÃmoj forming Astronomy, Agronomy, mçtron
— meter used in dynamometer, thermometer, skÃpio — scope in
microscope, telescope etc. furthermore, English and French form a
variety of compound using a wide range of Greek prepositions, such
as ana — analysis, anti — antibiotic, apo — apology, dia — dia-
logue, epi — episode, epidemic, epithet, cata — catalogue, cata-
strophe, cataclysm, meta — metaphor, metaphysical, para — para-
graph, peri — periodic, perimeter; Greek adjectives, such as aniso-,
aristo-, archaeo-, thermo-, psychro-, mono-, mega-, micro-, palaeo-,
neo-, pseudo- etc. form a great number of compounds.

A most important observation concerning the respect for the
correctness of both spoken and written Greek refers to the preser-
vation of grammatical rules. Thus, the Greek plural is preserved in
English in words such as hepatitis, phalanx, Cyclops etc. Similarly,
the preservation of rough breathing (=, H) in English in words such
as Hellas, hemisphere, Hellespont etc. helps to keep alive the ety-
mology. Furthermore, a remarkable amount of proper names are
Greek: Alexander, Andrew, Christopher, Helen, Eugene, Margaret
etc. Proverbial Greek phrases are translated into English and used in
the same context, such as Parthian shots, under the aegis etc.

Some of the reasons for such a wide reception of Greek in En-
glish are: first, the richness and variety of Greek vocabulary. As the
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Webster dictionary says, the Greeks had a word for everything. A
second reason for this tremendous influence of Greek in English
and French is the flexibility of Greek words, which helps the pro-
duction of new words. Thirdly, the balance between vowels and
consonants, which contributes to euphony. Finally, the ability of
Greek language from Antiquity onwards to convey abstract mea-
nings, which have promoted the development of Western thought
and civilization. Accordingly, one can trace back in Hesiod the
words chaos, chasm, in Herodotus the word democracy, in Hip-
pocrates the medical terms therapy, prognosis, in Plato terms, such
as dialogue, criterion, idea, and in Aristotle the words syllogism,
energy etc. In modern medicine, in particular, approximately four
hundred basic medical terms create seventeen thousand derivatives.

Nowadays, English is the lingua franca, spoken in the majority
of contemporary countries. Thus, in view of many Greek words
used in English, Hellenic language has received an ecumenical cha-
racter.

Recognizing the importance of Greek for other major langua-
ges, Canada, USA, Europe, and Australia support the teaching of
ancient and modern Greek language and literature. A strong interest
in Greek language resulted from the fact that Hi-Technology Com-
puters accept only Greek as the most appropriate language for their
function, regarding it as a non-limited language, essential for scien-
ces, such as Informatics, Electronics and Cybernetics. CNN started
to distribute “Hellenic Quest", which is a program for the electronic
learning of Greek for English and Spanish speaking people. More-
over, the Irvine University in California in the electronic programs
Ibycus and TLG registered six million Greek words and works of
more than eight thousand Greek authors till the 15th century AD.
The scientists responsible for such an enterprise underlined the fact
that the knowledge of Greek will support their own culture. There-
fore, knowledge of Greek assists in better knowledge of English.

The long historical evolution of Greek is registered, documented
and interpreted in dictionaries of both ancient and modern Greek
languages. Typical examples are provided by the well-known Lid-
dell Scott-Jones and the Adrados' Ancient Greek and Spanish Dic-
tionary as well as the voluminous Demetracos' Lexicon of Greek
Language in 15 volumes.

Despite the rapid advancement in science and technology, it is
generally adopted that the world citizen of today has to maintain
close links with the traditional humanistic values which created
Western Civilization. Most likely, there are welcome perspectives of
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the encouragement of Hellenic language and Culture all over the
world. The establishment of centers for the learning of Greek as a
foreign language, the teaching of ancient and modern Greek in
secondary education and, most particularly, the existence of many
university Chairs of Hellenic language and Civilization in all conti-
nents offer a good background for the future of Hellenic studies
abroad.

228



UDC 821.163.41-6.09 Saviã-Rebac A.:821.112.2-6.09 Leisegang H.

Sandra Duåiã-Collette

CLASSICAL PHILOLOGY OR THE THIRD
HUMANISM.

THE UNPUBLISHED CORRESPONDENCE
OF ANICA SAVIÃ-REBAC
AND HANS LEISEGANG:

Za Kseniju

U krugu Vilamovicevih (Ulrich von Wilamovitz-Moellendorff)
uåenika i kolega, sledbenika i onih koji su mu se protivili, u jednom
su svi bili sloÿni: da priznaju njegovu ulogu oca filologije (Der Va-
ter). Profesor Ksenija Maricki Gaðanski upravo je taj roditelj koji nas
je, kao i mnoge druge, podrÿala u radu i zalaganju za status klasiåne
filologije u svetu i u Srbiji.

Naš åudesan susret desio se oko pitanja ukidanja gråkog jezika
na univerzitetu u Novom Sadu. Moj rad, poslat iz Kanade, za spasa-
vanje modernog gråkog na univerzitetu u Novom Sadu našao je veã
iste noãi i prvi odjek, koji je stigao upravo od profesora Maricki Ga-
ðanski.

U tom duhovnom susretu vidim u neku ruku moje ponovno ro-
ðenje kao filologa na podruåju Srbije. Posveãujem ovu studiju o kla-
siånoj filologiji i Treãem Humanizmu profesoru Kseniji Maricki Ga-
ðanski i time ÿelim da filologija ne bude više ograniåena na velike
duhove prošlosti, našu Anicu Saviã-Rebac, Wilamowica, Leiseganga,
veã i na nekoga ko je sada meðu nama i åiju savesnost, trud i preda-
nost za našu nauku i knjiÿevnost vidim kao izvor neiscrpne inspiracije
ne samo za nas danas mlaðe i aktivne, veã i za predstojeãe generacije
u Srbiji i u svetu.
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1. The archipelago of Third Humanism

The idea of a Third Humanism takes its roots in Ulrich von
Wilamovitz-Moellendorff's Platon, published immediately after the
destruction of the First World War in 1919, where this famous clas-
sicist points that neither science nor human consciousness can pur-
sue their way without the help of classical philology. In classical
philology, Wilamovitz sees the European culture's saviour and con-
ceives the necessity of its Renaissance, what he calls a Dritter Hu-
manismus.

The very notion of Third Humanism is still largely unknown
today. One of the reasons for that is that it never took the form of a
structured movement, but rather, recalling an expression used by
Karl Kerrényi, of an “archipelago" of thinkers and poets.1 Among
them, we find people coming from a variety of different countries,
often forced to move away because of the persecutions caused by
the Second World War: Anica Saviã-Rebac (Serbian classical philo-
logist), Hans Leisegang (German classical philologist), Thomas Mann
(poet and novelist who fled Nazism and moved away in California),
Robert Graves (great English poet and scholar), Karl Kerényi (Hun-
garian classicist who also fled persecution and settled in Switzer-
land) and Rolf Lagerborg (great Finnish Scholar).

The study I present here is part of more general study whose
aim is to try to define what Third Humanism is, by uncovering that
very notion from the works of those cited authors. By 'works', I
mean not only officially published studies or novels, but also pri-
vate correspondence. Indeed, it appears that the expression of Third
Humanism naturally adopted the form of a private transmission.
This may be explained by obvious reasons such as the difficulty or
even impossibility to publish freely because of the dictatorial state
of Europe in the thirties and forties. But there is, actually, another
reason, directly related to the very essence of Third Humanism,
namely its mystical approach of Mankind and Knowledge: Mankind
cannot take place without Knowledge and Knowledge, in turn, is
something transmitted outside public eyes, trough private initiations,
like in ancient Mysteries.

We find lots of examples of those kinds of correspondence. A
very important one took place between Thomas Mann and Karl
Kerényi who both were bound to flee from Nazism and in which
we find elaborated a very profound approach of Humanism. But the
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correspondence I wish to talk about in this paper is still unpublished
and concerns two crucial figures of Third Humanism, namely Anica
Saviã Rebac and Hans Leisegang.

Before entering into it, I shall first recall who these two people
are.

Anica Saviã-Rebac (Novi Sad, 1892 — Belgrade, 1953) is a
great Serbian classical philologist belonging to the same generation
as the great German school of the beginning of the 20th century.
She was born the 5th of October 1894 in an aristocratic Serbian
family. Her father, Milan Saviã, played an influent part in the deve-
lopment of classical culture in Serbia. We owe to Anica Saviã-Re-
bac several studies regarding Eros as well as many translations of
poets like Njegoš, Keats, Shelley, John Milton or even Shakespeare.

As to Hans Leisegang (1890—1951), probably better known
today than Anica though unfortunately his name seems to sink into
oblivion, he is also one of the greatest classical philologist of the
twentieth century, descending from the German school of philology.
He was born in 1890 in Blankenburg (Germany) and was a pupil of
Wilhelm Dilthey and Edmund Husserl. He initially began his career
with works regarding the unity of the study of religion, philosophy
and philology during the Hellenistic period. In his twenties, he turns
towards the analysis of Denkformen or forms of knowledge. From
those studies came his background for books he dedicated to Lu-
ther, Goethe, Lessing or Dante. We know that he suffered from
Nazi persecution. For instance, a rude remark about Hitler, on the
occasion of Hinderburg's funeral in 1934, owed him to remain six
months in jail.

As I have said, the correspondence between Anica and Leise-
gang is still unpublished. For my part, I have been able to consult
some letters kept in the Matica Srpska Library, in Novi Sad, Serbia.
From what I read, it is possible to distinguish between two periods
in that correspondence: one starting in the end of the 1920s, where
discussions are generally about classics; the second period, starting
after the second World War and lasting till Leisegang's death in
1951, introduces themes about Early Christian writings. For now I
shall only talk about content of letters written in the late thirties,
and related to the topic of Orphism and Mystic. I will make use
also of Anica's study entitled Philon, die Cabbale, Njegoš, a study
from which Leisegang drew lots of inspiring thoughts for his own
analysis of Gnosticism.
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2. Humanism and mystic

It is possible to uncover some aspects of the idea of Humanism
endorsed by Anica Saviã-Rebac if we look into her own under-
standing of what she calls the “First Renaissance". Ancient Orphic
thought, she says, which was raised to a high literary and philo-
sophic level in the works of Pindar, Empedocles, and Plato, was
renewed with peculiar intensity in the first centuries of the Christian
era in Gnosticism and in speculations near to Gnosticism, e.g., in
Origen. In late Gnostic forms, it continued to exist in the Near East
throughout the first millennium, and in connection with Manichae-
ism, and Origenism, too, it came to new life in Provence, south of
France, in the Hellenic atmosphere of Massilia (today Marseilles)
and Arelate (today Arles), and in the Balkans, where it found a fa-
vourable soil from ancient times. Anica refers here respectively to
the movement of Troubadours and Trouvères in the South of France
and the neomanichaen Bogomils in the Balkans. From these passa-
ges, we see that Renaissance, and so Humanism, is deeply rooted,
according to Anica, in the Orphic thought, and so in mystic, given
that she recognizes Orphism as “the most ancient European form of
mysticism".

The underlying thought here is that there cannot be true huma-
nism without mystic. Indeed, mankind presupposed a sort of fall,2
the fall of the soul from the divine world into the body which is its
grave, and there is no other horizon for it but to regain its divine
nature. That's the main task of humanism. Achievement of mankind
implies a sort of initiation by which knowledge, taking the form of
“light" (phanès, in Greek), is transmitted from individual to indivi-
dual through friendship (philia) and love (eros). One crucial text
quoted and largely commented by Anica in her correspondence with
Hans Leisegang is Plato's seventh Letter, and especially two sec-
tions of it:
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many ways.



Text 1: ¶steron dÇ d§ kati»n oÄkade Dåwn Èdelc» dÿo
proslambÀnei 'Au0nhuen, oœk ñk cilosocåaj gegonÃte cålw,
Èll' ñk téj peritrexoÿshj Ñtairåaj taÿthj téj t%n pleåstwn
cålwn, án ñk to‡ qenåzein te kaÆ myeìn kaÆ ñpopteÿein pragma-
teÿontai (Later on, when Dion returned from exile, he took with him
from Athens two brothers, men whose friendship was not derived
from philosophy, but from the ordinary companionship out of which
most friendships spring, and which comes from mutual entertaining
and sharing in religion and mystic ceremonies), 333d7-e4.

Text 2: šhtÁn g2r oœdam%j ñstin ¤j Ëlla mau0mata, Èll'
ñk polléj synoysåaj gignomçnhj perÆ tÁ pr©gma aœtÁ kaÆ to‡
syzén ñqaåcnhj, oÜon ÈpÁ pyrÁj phd0santoj ñqacuÇn c%j, ñn
tü fyxü genÃmenon aœtÁ ÑaytÁ ôdh trçcei (For it does not admit
of verbal expression like other branches of knowledge; but after much
converse about the matter itself and a life lived together, suddenly3 a
light, as it were, is kindled in one soul by a flame that leaps to it
from another, and thereafter sustains itself), 341c5-d2.

Love and Light are two mystical notions on which Anica Saviã
dedicated several studies, for instance an Erotology and a work on
Njegoš' Ray of Microcosm. Love and Light refer to the two main
features of the Greek Divinity Eros. According to Anica Saviã, the
manifestations of Eros before Plato take place through three stages:
first, the unity of the God of Love and Light, whose name is Kal-
listos; second, the human-affective dominance in Eros' nature; fi-
nally, the form of Light or Phanès. Such a development must be
understood not as chronological, but rather as psychological, i.e. as
a development of soul considered independently of any historical
event.

Amazingly enough, at least at first sight, we find these notions
of Love, Light and Beauty underlined in an important passage of
Thomas Mann's novel Joseph and its Brothers, where Amenhotep
reports Pharaoh's words about the mysteries he has been initiated to
thanks to strangers who brought him knowledge regarding a first
and original God calls “Erstgeborener Glanz" or First born Light:

Text 3: “Schönheit… hat mit Weisheit zu tun, nämlich durch das
Mittel des Lichtes. Denn das licht ist das Mittel und is die Mitte, von
wo Verwandschaft strahlt nach drei Seiten hin: zur Schönheit, zur
Liebe und zur Erkenntnis der Wahrheit. Dieses sind eins in ihm, und
das Licht ist ihre Dreieinigkeit. Fremde trugen mir die Lehre zu von
einem anfänglichen Gott, aus Flammen geboren, einem schönen Gott
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des Licht und der Liebe, und sein Name war 'Erstgeborener Glanz'.
Daß ist ein herrlicher, nutzbarer Beitrag, denn es erweist sich darin
die Einerleiheit von Liebe und Licht. Licht aber ist Schönheit sowohl
wie Wahrheit und Wissen, und wollt ihr das Mittel der Wahrheit
wissen, so ist's die Liebe. (Beauty is related to Wisdom, namely by
means of Light. Indeed, Light is the means and the centre, from which
kinship shines forth in three sides: Beauty, Love and Knowledge of
truth. These three sides are one in Light and Light consists in their
Trinity. Strangers brought me some teachings regarding a First, ori-
ginal God, born out of flames, a beautiful God of Light and Love,
and his name was 'First born Light'. It is a marvellous and useful
gift that such a God proves to be a total fusion of Love and Light.
Light is Beauty as well as Truth and Knowledge, and if you want to
know a way to reach Truth, then it is Love you need to know.)", Ge-
sammelte Werke, Bd. V, p. 1419—20.

Behind those strangers who brought light to Pharaoh, we can
actually recognize some of the great scholars whom Thomas Mann
appealed to in order to write his novel. Among them, we find people
like Karl Kerényi, but above all Anica Saviã-Rebac herself. Indeed
we know today that Mann has had a correspondence with Anica Sa-
viã and read carefully her studies. In particular, we know that on
March 23rd 1937, she sent him a letter4 with a copy of her book
Kallistos oder Vorplatonische Erotologie.5 Mann underlined lots of
passages from that book dedicated to the Greek divinity of Beauty,
precisely the ones about Phanès (light) and Kalistos (Beauty). As to
the expression “Erstgeborene Glanz" used by Thomas Mann for na-
ming God in the text just quoted, it is Anica's original translation of
Protogonos. Once again, correspondence proves to be the appro-
priate way to transmit some initiatory knowledge.

3. Poetry and prophecy as proper expressions of mystic

All the studies Anica Saviã dedicated to poetry and all the tran-
slations of poems she made show the importance she attaches to po-
etical expression. We find lots of discussions regarding that subject
in her correspondence with Leisegang. The starting point of those
discussions is actually two terms, ÈgaphtÃj — a word used in the
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New Testament for qualifying Jesus-Christ as the “beloved son" (cf.
Luc 20:13) — and t2 pneymatikÀ. Particularly interesting for us is
that last word which Leisegang used as a basis for his own analysis
of prophecy. In his book Pneuma Hagion (p. 114 ss.) we find him
commenting in depth a crucial text on that subject, St Paul's First
Epistle to the Corinthians 14:1—3:

Text 4: Di3kete t§n ÈgÀphn, zhlo‡te dÇ t2 pneymatikÀ,
m©llon dÇ æna prochteÿhte. ã g2r lal%n gl3ssØ oœk Ènur3-
poij laleì Èll2 ue~, oœdeÆj g2r Èkoÿei, pneÿmati dÇ laleì
myst0riaÞ ã dÇ prochteÿwn Ènur3poij laleì oøkodom§n kaÆ
parÀklhsin kaÆ paramyuåan. (Follow after charity (der Liebe) and
desire spiritual gifts (den Geistesgaben), but rather that ye may pro-
phesy (dass ihr weissagen möget). For he that speaketh in an un-
known tongue (mit Zungen redet) speaketh not unto men, but unto
God: for no man understandeth him; howbeit in the spirit he speaketh
mysteries (sondern durch einen Geist redet er Geheimnisse). But he
that prophesieth (Wer aber weisagt) speaketh unto men to edification
(zur Erbauung), and exhortation (Tröstung), and comfort (Ermahnung)).

In this text, Paul distinguishes between two languages: one is
incomprehensible between men and only suitable between God and
men: it is Pneuma or Spirit itself; the other is understandable bet-
ween men and is called: prophecy. Though these two languages are
different, both can be uttered by the prophet himself. He is, among
men, the only one to be fully inspired by the Spirit or Pneuma and
to be able to transmit such a pneuma to other men.

The prophet's role according to St. Paul is somehow the role
Anica invests the poet with in her own writings. But poetry is not-
hing without metrics, as she explains in texts about Pindar or Nje-
goš. Metrics is the proper poetical expression of divinity in the sen-
se it reveals and uncovers its hidden order. That's a thought she
shares with other great figures of Third Humanism like Karl Keré-
nyi who writes: “Jene so melodisch gewordene Urform ist die wort-
reiche Umschreibung von unaussprechlichen Geheimnissen".6 The
context of that statement is a study by Kerényi on the importance of
Mystic in Hölderlin's Hyperion. Regarding Hölderlin, let me recall
here that he appears to be the ideal figure of Third Humanism prai-
sed by most of its authors. Anica Saviã-Rebac, for instance, refers
to him very often in her writings. Hölderlin devoted several studies
to Metrics. In a letter written by Bettina von Arnim to her friend
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Karoline von Günderode, the author reports a discussion she has
just had with Sinclair, one of the closest friends of Hölderlin. That
discussion took place at a time when Hölderlin had already irre-
parably sunk into madness and despair. What she says is a summary
of Hölderlin's own thought, which fits perfectly, in my view, the
very conception of Anica regarding poetry and metrics:

Text 5: “Die Gesetze des Geistes aber seien metrisch, das fühle
sich in der Sprache, sie werfe das Netz über den Geist, in dem gefan-
gen er das Göttliche aussprechen müsse, und solange der Dichter
noch den Versakzent suche und nicht vom Rhythmus fortgerissen
werde, solange habe seine Poesie noch keine Wahrheit, denn Poesie
sei nicht das alberne sinnlose Reimen, an dem kein tieferer Geist Ge-
fallen haben könne, sondern das sei Poesie: daß eben der Geist nur
sich rhythmisch ausdrücken könne, daß nur im Rhythmus seine Spra-
che liege, während das Poesielose auch geistlos, mithin unrhythmisch
sei", Die Günderode.

Metrics is nothing but the way divinity express itself through
the poet's voice. The poets are then guardians of some secret and
mystical truth and this is why it is so important, according to Anica
Saviã Rebac, to praise them. As God's instruments, their tasks are
often too heavy to carry out and even unbearable. Hölderlin, one of
the most divine poets humanity has ever borne, experienced it
cruelly. “Ein Schweres Glück", that's precisely how Karl Kerényi
choose to describe Third Humanism, in a letter addressed to Tho-
mas Mann.7 That expression is actually an excerpt of one of the
most profound poems written by Hölderlin, entitled “Der Rhein",
and whose reading shall conclude this paper:

Nur hat ein jeder sein Maß.
Denn schwer ist zu tragen
Das Unglück, aber schwerer das Glück.8
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Est le malheur, mais plus lourd le bonheur." Trad. par F. Garrigue, op. cit.,
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Sandra Collette-Duåiã

KLASIÅNA FILOLOGIJA ILI TREÃI HUMANIZAM.
NEOBJAVLJENA PREPISKA ANICE SAVIÃ-REBAC

I HANSA LAJZEGANGA

Rezime

Anica Saviã-Rebac (Novi Sad, 1892 — Beograd, 1953) je veliki srp-
ski filolog i savremenik cele jedne generacije koja je åinila epohu, tj. ne-
maåke škole filologa s poåetka dvadesetog veka. U njenoj, još uvek ne sa-
svim objavljenoj, prepisci sa Hansom Lajzegangom9 ona je gajila ideju o
Treãem Humanizmu — te bi govorila da ima Zora koje još nisu svanule i,
meðu njima, ukazivala posebno na klasiånu filologiju. Samo te još nesva-
nule zore mogu doneti novi, odnosno, Treãi Humanizam. Iako je potomak
prethodna dva, Periklovog (u klasiånoj Gråkoj) i Lorenca Mediåija (u Fi-
renci), on ima jedan novi elemenat: poezija ovoga puta treba da preuzme
njegovu kreativnu i vodeãu ulogu zajedno sa filosofijom i filologijom. Sa-
ma ideja Treãeg Humanizma potiåe iz Platona U. Vilamovica, gde autor
naglašava da ni nauka a ni ljudska svest ne mogu slediti njihov istinski put
bez pomoãi klasiåne filologije. U njoj, Vilamovic vidi spasitelja evropske
kulture i u njoj oseãa neophodnost renesanse, koju naziva Dritter Humani-
smus.

Ovaj poziv za uåestvovanje u broju 10 Zbornika za klasiåne studije
posveãenog profesoru i koleginici Kseniji Maricki Gaðanski åini mi se kao
istinska i prava moguãnost za otvaranje jednog novog pogleda na prepisku
Anice Saviã-Rebac i na stav, koji je ona zastupala, o neophodnosti još ne-
roðene renesanse klasiånih studija kao i njihovu neprikosnovenu vezu s
Erosom ili Prvoroðenim sjajem i blisku srodnost Erosa sa saznanjem.10

Kljuåne reåi: misterija, mistika, humanitas, agapetos, eros i ta pneu-
matika
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9 „Godišnjak Filozofskog fakulteta u Novom Sadu", XV/2, 1972, 1—27 and
„Anica Saviã Rebac i Tomas Man", Zbornik Matice srpske za knjiÿevnost i jezik,
XXVII/1, 1979, 81—90.

10 Cf. Thomas Mann: “In allen diesen Phasen aber und bis hinauf in die Gip-
fel der philosophischen Spekulation ist seine Lichtnatur niemals vergessen worden;
erst sie (sc. Anica Saviã-Rebac) schuf die Einheit von Liebe und Erkenntnis für die
intellektuelle Mystik aller späteren Jahrhunderte".
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Prvi katarakt Nila (Elefantina, današwi Asuan) bio je
prirodna granica izmeðu Egipta i 'Nubije'. Iza termina 'Nu-
bija' ne krije se samo geografsko odreðewe, veã i ime posebne
etniåke i kulturne regije afriåkog kontinenta koja se pro-
stirala na teritoriji današweg juÿnog Egipta i severnog Su-
dana, do Kartuma.

Egipãani su Nubijce nazivali zajedniåkim imenom Nehe-
si. Meðutim, u izvorima se sreãu i brojna pojedinaåna odre-
ðewa nubijskih plemena i toponima sa kojima su Egipãani
dolazili u kontakt. Oko 2300. god. pre n. e. na prostoru dowe
Nubije (Vavat, oblast izmeðu prvog i drugog katarakta) obra-
zovana su mala nezavisna poglavarstva: Vavat, Irået i Seåu
koja se, u odnosu na arheološki materijal, mogu identifiko-
vati sa kulturom C-grupe. Na prostoru gorwe Nubije (Kuš,
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oblast juÿno od drugog katarakta) u isto vreme je obrazovano
poglavarstvo koje se u egipatskim izvorima sreãe pod ime-
nom Jam.

Vremenu obrazovawa nezavisnih poglavarstava na prosto-
ru dowe Nubije savremena je epoha starog carstva (¡¡¡—¢¡ di-
nastija; oko 2686—2160. god. pre n. e.) u Egiptu. Trgovaåko-
-vojne misije su, sudeãi prema biografijama kraqevskih åi-
novnika i arheološkim svedoåanstvima, åesto pohodile Nu-
biju u potrazi za plemenitim metalima i dioritom. U vreme
¡¡¡ dinastije obrazovana je i egipatska kolonija u Buhenu (zo-
na drugog katarakta) (Emery, 1963: 116—120) koja je verovatno
bila centar trgovine sa oblastima što su leÿale juÿnije, ali
i ishodište pohoda uperenih protiv nomada koji su ÿiveli
juÿno od Buhena i, moguãe je, ugroÿavali trgovaåke puteve pre-
ma oblasti Dongole.

Posledwi vladari ¢ dinastije pokazivali su interesova-
we, što ãe se i kasnije nastaviti, i za poglavarstva koja su
postojala u zoni treãeg katarakta, od kojih je najvaÿnije bilo
Jam. U vreme Pepija ¡, Merenrea i Pepija ¡¡ (vladari ¢¡ di-
nastije) egipatska paÿwa ponajpre je bila zaokupqena Jamom,
što je za jednu od posledica imalo i dovoðewe nubijskih
prinåeva, kao talaca, u Memfis. S druge strane, arheološka
i epigrafska svedoåanstva odraÿavaju i razmenu dobara i kul-
tura (Kadish 1966). Poåetkom ¢¡ dinastije naseqe u Buhenu je
bilo napušteno, a zamrla je i eksploatacija rudnika i kame-
noloma kako na prostoru dowe Nubije tako i u Istoånoj i Za-
padnoj pustiwi.1

Raspad politiåkog sistema krajem starog carstva i nesta-
bilne prilike prvog meðuperioda (oko 2160—2055. god. pre
n. e.) skrenule su paÿwu Egipta sa teritorija juÿno od Ele-
fantine što je dovelo do toga da je Nubija više od jednog ve-
ka i politiåki i ekonomski bila izgubqena za Egipat. Na
prostoru same Nubije su se istovremeno odigravale vaÿne po-
litiåke promene. Poglavarstvo Jam je oko 2000. god. pre n. e.
zamenila drÿava po imenu Kaš (biblijski Kuš) åija se pre-
stonica nalazila u Kermi. Weno ime ãe vremenom prerasti u
odreðewe za prostor åitave gorwe Nubije.2
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1 Vadi el-Alaki — Vadi Gabgaba (najznaåajnija nalazišta zlata); Vadi
el-Hudi (nalazište ametista); kamenolomi diorita u Zapadnoj pustiwi koji
su se nalazili severozapadno od Toške.

2 Termin Kuš nije bio u opštoj upotrebi sve do vremena novog car-
stva. Kako stanovništvo Kuša nije poznavalo pismo, antiåki naziv ove dr-
ÿave i ime wene prestonice nisu nam poznati (Bonnet 2000: 11).



Sredwe carstvo (oko 2055—1650. god. pre n. e.) je roðeno
kao posledica godina, a moÿda i decenija graðanskih ratova.
Uspostavqawe kontrole nad åitavom zemqom u vreme Mentu-
hotepa ¡¡ (oko 2055. god. pre n. e.) znaåilo je i moguãnost po-
novnog osvajawa Nubije i obnavqawe trgovaåkih veza sa obla-
stima juga, pre svega sa Dongolom.

U vreme sredweg carstva Egipãani su na prostoru dowe
Nubije došli u dodir sa nosiocima tri razliåite kulture.
Populacija C-grupe (sredwonubijski period) ÿivela je na pro-
storu izmeðu prvog i drugog katarakta.3 Kultura C-grupe po-
svedoåena je na više nubijskih lokaliteta (u oblasti oko Fa-
re, Anibe i Dake) ali i u samom Egiptu (u Kubaniji, 13 km
severno od Asuana) jer su brojni Nubijci krajem starog car-
stva i u vreme prvog meðuperioda stupili u lokalne milicije
nomarha.4 Nosioci kulture C-grupe, koji su ÿiveli na pro-
storu Egipta, prihvatili su egipatsku kulturu i obiåaje sa-
hrawivawa.

Juÿno od stanovništva C-grupe, kojeg verovatno nije bi-
lo više od 20.000, na prostoru izmeðu drugog i åetvrtog kata-
rakta, razvijala se civilizacija Kuša (Kerme).5 Grad Kerma
bio je središte, ili jedno od središta, kraqevstva koje je bi-
lo na vrhuncu moãi tokom klasiånog perioda što je otprili-
ke savremeno eposi drugog meðuperioda u Egiptu (Davies — Fried-
man 1998: 123). Sam grad je bio ne samo politiåki veã i ver-
ski centar, o åemu svedoåi veliki kultni kompleks koji se
nalazio u srcu prestonice. Veliki tumuli u kojima su vlada-
ri Kerme sahrawivani saåuvali su brojne predmete od kojih
mnogi potiåu iz gorweg Egipta. S druge strane, kraqevi Ker-
me su produkte Afrike izvozili u Egipat i druge zemqe is-
toånog Mediterana.

Treãa nubijska kultura, vaÿna za Egipat sredweg carstva,
jeste kultura tigawastih grobova (Mexaj-Nubijci). Kontakti
Egipta i Mexaj-Nubijaca posvedoåeni su od perioda ranog
sredweg carstva (Schneider 2003: 92—93), a posebno u vreme
H¡¡¡ dinastije (Meurer 1996: 127; Bietak 1966: 76—77; Säve-Sö-
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3 Ova kultura je na prostoru dowe Nubije opstala do rane H¢¡¡¡ dina-
stije.

4 O delovawu nubijskih najamnika u milicijama oblasnih upravnika
tokom prvog meðuperioda i sredweg carstva videti Bietak 1985: 87—96; Me-
urer 1996: 125—126; Gestermann 1987: 209 i Darnell 2004.

5 Istorija Kerme (Bonnet 1990), u odnosu na materijalne ostatke, deli
se na åetiri etape: stara Kerma (2400—2000); sredwa Kerma (2000—1750);
klasiåna Kerma (1750—1550) i pozna Kerma (posle 1550).



derbergh 1941: 232ff; Vogel 2004: 108). Sudeãi prema podacima
papirusa iz Semne,6 Mexaji su krajem sredweg carstva oba-
vqali duÿnosti pustiwske policije (Komorzyçski 1938: 47;
Meurer 1996: 128).

Do vremena kada su vojske Mentuhotepa ¡¡, u posledwim
decenijama HH¡ veka pre n. e., stigle na prostor dowe Nubije,
bar jedna loza domaãih vladara uspela je da uspostavi kontro-
lu nad delovima Vavata i Kuša (Adams 1977: 183ff; Kemp
1983: 168) te je obnova ekonomske zone na jugu neminovno izi-
skivala i vojno angaÿovawe Egipta.

Natpisi nubijskog vojnika Tjehemaua, uklesani na litica-
ma Nag el-Vasija u oblasti Abiskoa, beleÿe karijeru osobe
koja se tebanskim snagama pridruÿila u vreme Mentuhotepa
¡¡, bila svedok wegovih pohoda, a verovatno i uåesnik vojnih
akcija Amenemehata ¡, prvog vladara H¡¡ dinastije (Willems
1983— 1984; Darnell 2004). Ovi natpisi ne samo da odslikava-
ju politiku Egipta prema Nubiji poåetkom sredweg carstva,
veã ukazuju i na znaåaj nubijskih najamnika u tom periodu
(Willems 1983—1984; Darnell 2003; Schneider 2003; Booth 2005).
Meðutim, još uvek ne znamo iz kojeg dela Nubije su ovi qudi
bili regrutovani. Izvori sredweg carstva ih jednostavno na-
zivaju 'Nubijac' što znaåi da su mogli poticati i iz gorwe i
iz dowe Nubije.7

Tjehemauovi natpisi nisu jedini izvor koji govori o po-
litici H¡ dinastije prema Nubiji. Moguãe je da fragmentar-
ni natpis Mentuhotepa ¡¡ iz Deir el-Balasa ukazuje na podu-
hvat koji je za posledicu imao prikquåewe Vavata i oaze Kur-
kur gorwem Egiptu (Habachi 1963: 29; Meurer 1996: 78; Darnell
2004: 30; Grajetzki 2006: 20). Osvajawe oaza moglo je oznaåiti
poåetak izgradwe sistema odbrane i Nubije i gorweg Egipta
(Darnell 2004: 30). Kontrola Kurkura bila je neophodna i zbog
karavanskih puteva koji su vodili prema jugu. Reqef na steni
kod Šat el-Rigala, na kojem je prikazan Mentuhotep ¡¡, wego-
vi roditeqi i rizniåar Intef, takoðe bi mogao biti svedo-
åanstvo pomenute akcije (Darnell 2004: 26; Habachi 1963: 47—
48).
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6 Papirusi su otkriveni 1896. godine u Rameseumu, u Tebi (Smither
1945: 3—10). Na wima su saåuvane kopije osam izveštaja koje su tvrðave do-
we Nubije upuãivale jedna drugoj (LÄ V: 844—847; Quirke 1990: 187—193;
Vogel 2004: 78ff).

7 Relativna veliåina tela figura modela iz grobnice Mesehtija ukazu-
je na pripadnike nubijske C-grupe (Meurer 1996: 126).



Za potrebe vojnih akcija uperenih ka Nubiji Mentuhotep
¡¡ je stacionirao garnizon u tvrðavi Elefantine iz kojeg su
odredi brzo mogli da se razviju prema jugu. Meðutim, još uvek
je sporno da li je sever dowe Nubije osvojen u vreme Mentuho-
tepa ¡¡ ili izvori samo svedoåe o pohodima koji su imali
ciq da nametnu plaãawe poreza tamošwim plemenima kao
što se moÿe zakquåiti na osnovu reqefa i natpisa iz sveti-
lišta u Denderi (Habachi 1963: 21—23; Meurer 1996: 78; Gra-
jetzki 2006, 20). Vladavine Mentuhotepa ¡¡¡ i Mentuhotepa ¡¢,
posledwih vladara H¡ dinastije, nisu donele znaåajne novine
u pogledu politike prema jugu.

Istinsko sistematsko osvajawe dowe Nubije zapoåelo je
sa prvim vladarom H¡¡ dinastije, a sa novom dinastijom usle-
dio je i preokret u odnosu prema oblastima na jugu: politika
prema Nubiji je od odrÿavawa labave mreÿe rasutih trgovaå-
kih i rudarskih postaja i kontrole trgovaåkih puteva, što je
bila karakteristika starog carstva, pretoåena u plansko osva-
jawe i kolonizaciju.

O vojnim pohodima iz 27. i 29. godine Amenemhata ¡ sve-
doåe grafiti iz El-Girgavija (RILN 4, 52, 53, 73; Vogel 2004:
66) i natpisi iz grobnice Hnumhotepa ¡, nomarha nome Oriks
(Beni Hasan) (Urk. VII: 12; Newberry 1893: pl. XLIV; Meurer
1996: 78). Zahvaqujuãi ovim vojnim akcijama, dowa Nubija se u
vreme Amenemhata ¡ našla pod egipatskom kontrolom (Säve-
-Söderberg 1941: 16, 65).

Novoosvojenim prostorom trebalo je upravqati i prila-
goditi ga administrativnoj i upravnoj organizaciji Egipta, a
granicu i pograniånu zonu štititi. Kolonizacija i forti-
fikacija sluÿile su ovom ciqu (Lawrence 1965: 71—88). Po-
åetak gradwe tvrðava u zoni izmeðu prvog i drugog katarakta
oznaåio je novu etapu u spoqnoj politici Egipta sredweg
carstva: prvi put se pojavilo nastojawe da se osvojena terito-
rija drÿi pod stalnom kontrolom, a moÿda i kolonizuje. Za-
hvaqujuãi takvoj politici do kraja sredweg carstva na pro-
storu dowe Nubije, u duÿini od oko 400 km, bio je izgraðen,
uveãan i obnovqen åitav niz tvrðava, utvrðenih naseqa i po-
staja.

Prva faza gradwe tvrðava sredweg carstva na prostoru
Nubije zapoåela je krajem vladavine Mentuhotepa ¡¡ i okonåa-
la se smrãu Amenemhata ¡. U tom periodu tvrðave su podizane
po uzoru na utvrðene gradove podignute na teritoriji Egipta
u vreme prvog meðuperioda, što potvrðuju najraniji slojevi
utvrðewa u Anibi (vaÿan centar stanovništva C-grupe), Iku-
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ru i Kubanu (nalazili su se u zoni pustiwskih puteva). U pe-
riodu prve faze bile su podignute i predstraÿe Semne i Ku-
bana (gde su naseqa postojala još od vremena starog carstva;
Kemp 1989: 168; Vogel 2004: 57ff) åiji je zadatak bio da štite
i opsluÿuju rudnike zlata u Vadi Alakiju.

Nastavak sistematskog osvajawa Nubije usledio je u peri-
odu izmeðu pete i osamnaeste godine vladavine Senuserta ¡
(Vogel 2004: 67—68; Obsomer 1995). Mentuhotep, jedan od voj-
nih zapovednika Senuserta ¡, osamnaeste godine vladara je
sa odredima prešao u regiju iza drugog katarakta (Obsomer
1992).8 Pohod je po svemu sudeãi bio samo 'demonstracija si-
le' jer je nova egipatska granica na jugu uspostavqena u visi-
ni Buhena, u zoni drugog katarakta. Senusert ¡ je u pograniå-
noj regiji podigao pobedniåke stele, izgradio tvrðavu i na taj
naåin pretvorio dowu Nubiju u provinciju Egipta. Zahvaqu-
juãi wegovim vojnim uspesima obrisi egipatskog carstva u
Nubiji bili su precizno ocrtani, a u Egipat su se više nego
ikada ranije slivala nubijska dobra: zlato, ametist, tirkiz i
bakar.

U vreme Senuserta ¡ postojeãa naseqa na prostoru dowe
Nubije su utvrðena i proširena (Aniba, Ikur, Kuban), a po-
dignute su i nove tvrðave (Buhen, posvedoåen 5. godine vlada-
vine) (Smith 1976: 13ff; Fogel 2004: 67, Kat. 5—7, 10). Iako je
svaka od ovih tvrðava, graðenih uz reku sa jednim zidom para-
lelnim sa Nilom, imala sopstvenu istoriju i faze razvoja,
zajedniåke su im pravougaone osnove sa masivnim zidinama
i spoqašwim åetvorougaonim kulama podizanim duÿ spoqa-
šwih bedema i na uglovima. Tvrðave drugog katarakta graðene
su i proširivane åitav jedan vek, kao jedinstven kompleks, sa
moÿda zajedniåkom komandom. Sliånosti u projektovawu i
gradwi navode na pomisao da su neke od wih bile delo jednog
arhitekte i da su podizane gotovo istovremeno.9
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8 Još dva epigrafska spomenika sa teritorije Egipta verovatno ukazu-
ju na isti pohod (Grajetzki 2006: 42). Grobni natpis Sarenputa ¡, nomarha
Elefantine, pomiwe da se kraq na putu za Kuš zaustavio u Elefantini
(Urk. VII: 5/17; Obsomer 1995: 314ff; Meurer 1996: 79) koja je, s obzirom na
svoj geografski poloÿaj, prirodno mogla biti logistiåka baza za preduzi-
mawe pohoda na jug. Biografija Amenemhata, savremenika Senuserta ¡, saåu-
vana u wegovoj grobnici u Beni Hasanu (grobnica br. 2), beleÿi da je no-
marh uåestvovao u ekspediciji upuãenoj u Kuš (Obsomer 1995: 321ff; Vogel
2004: 68).

9 Papirus pronaðen u Rameseumu donosi imena ukupno sedamnaest tvr-
ðava koje su postojale u vreme poznog sredweg carstva, a meðu wima prvih
osam svakako se mogu identifikovati sa tvrðavama drugog katarakta (Gardi-
ner 1916: 184—192; Vogel 2004: 61—63).



Buhen (površine 172 h 160 m) koji se nalazio 5 km juÿno
od Vadi Halfe bio je jedna od karika u lancu impresivne gru-
pe utvrda podignutih u oblasti drugog katarakta koje su gotovo
sve bile izgraðene na desnoj obali Nila ili na ostrvima ko-
jima se moglo priãi sa desne obale reke. Fortifikacija je
obuhvatala lokalno naseqe, sektor sa barakama, radionice,
hram i komandnu palatu. Na strani utvrde koja se naslawala
na reku postojale su dve velike kapije koje su direktno vodile
do kamenih dokova gde su pristajali brodovi što su prenosi-
li danak ili trgovaåke proizvode iz osvojene Nubije. Tvrðavu
je štitio masivan bedem širine 4,8 i visine 11 m. Najboqe
utvrðen deo graðevine bila je velika kapija izgraðena u cen-
tru zapadnog zida, okrenuta prema pustiwi iz koje su dolazi-
li trgovaåki putevi što su vodili prema rudnicima i kame-
nolomima (Adams 1977: 181).

Šesnaest kilometara juÿno od Buhena nalazila se znatno
veãa Mirgisa.10 Nasuprot we bila je zapoåeta gradwa ostrvske
tvrðave Dobenarti, koja izgleda nikada nije bila završena.
Dobenarti je moÿda sluÿila kao privremena graðevina koja je
trebalo da pojaåa kapacitete Mirgise dok je trajala izgradwa
tvrðava na juÿnom kraju drugog katarakta ili u sluåajevima
posebne opasnosti (Lawrence 1954: 85).

Iz vremena Amenemhata ¡¡ i Senuserta ¡¡ nisu poznate
vojne akcije na prostoru Nubije (Meurer 1996: 79), ali je mogu-
ãe da je upravo u to vreme granica na jugu pomerena do Mirgi-
se, iza drugog katarakta (Vogel 2004: 69; Id. 2004a: 164). Meðu-
tim, u vreme wihovih vladavina proširene su tvrðave Ikura,
Kubana, Anibe i naseqe Kora (Meurer 1996: 79; Vogel 2004,
Kat. 11; cf. Obsomer 1995: 350, doc. 60; Meurer 1996: 79), a ve-
rovatno i tvrðava Elefantine (Jaritz 1993: 113; Wells 1994:
339—347; Vogel 2004: Kat. 4).

Egipatske aktivnosti na prostoru Nubije intenzivirane
su u vreme Senuserta ¡¡¡ (Vogel 2004: 69—77; Grajetzki 2006:
52). U godinama izmeðu šeste i devetnaeste wegovi odredi su
ušli na teritoriju Kuša (Delia 1980: 24ff), a posle pohoda iz
osme i šesnaeste godine podignute su stele u tvrðavama Sem-
ne i Uronartija gde se verovatno i nalazila juÿna granica
Egipta (Wells 1994: 339—347; Meurer 1999: 25ff). U okviru po-
hoda iz osme godine, sudeãi prema natpisu kod ostrva Sehel,
u zoni prvog katarakta prokopan je kanal duÿine 75 m ne bi
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10 Moguãe je da najraniju tvrðavu na prostoru Mirgise treba datovati u
vreme Amenmhata ¡¡ i Senuserta ¡¡¡ (Delia 1980: 95; Vogel 2004: 69, Kat. 12).



li se prevoz qudstva brodovima uåinio lakšim i bezbedni-
jim (Vogel 2004: 65—66).

Posle uspešne vojne akcije usledilo je regulisawe proto-
ka qudi i dobara sa Nubijom. Stela podignuta u Semni (Ber-
lin 14753) sadrÿi odrednicu po kojoj je sav nubijski saobra-
ãaj, i reåni i kopneni, morao da se zaustavi u tvrðavi Heh
(Semni). Nubijcima je bilo dopušteno da trguju samo u Ikenu
(Mirgisi), ali pod uslovom da do pomenute tvrðave doðu ka-
ravanskim putem i da u woj ne zanoãe (Meurer 1996: 80; Vogel
2004: 70, 73; Smith 1991: 127). Natpis jasno ukazuje na to da je
posle pohoda iz 8. godine Nubija bila osvojena sve do Semne.

Pohod iz desete godine Senuserta ¡¡¡, uperen ka gorwoj
Nubiji, nije doveo do pomerawa granice (Vercoutter 1977: 154—
156; Grajetzki 2006: 53; Delia 1980, 39—40), a u akciji iz še-
snaeste godine vojska Senuserta ¡¡¡ je ušla na prostor dana-
šweg Sudana (Säve-Söderberg 1941: 76—78; Meurer 1996: 80;
Vogel 2004: 71, 73). Rat je, kako se saznaje sa natpisa saåuvanog
na stelama Berlin 1157 i Kartum 451, bio vrlo surov: Nubij-
ci su ubijani, wihove ÿene i deca porobqeni, poqa spaqena,
a izvori vode zatrovani. Natpisi na stelama opomiwali su
na Senusertovo osvajawe i kaÿwavawe. Devetnaeste godine Se-
nusert ¡¡¡ je preduzeo posledwu vojnu akciju protiv Nubije
(Vogel 2004: 71, 73; Delia 1980: 77).

Treãa faza izgradwe juÿnih tvrðava pripada upravo vre-
menu Senuserta ¡¡¡ i mogla bi se dovesti u vezu sa pohodom iz
šesnaeste godine (Vogel 2004: 71, 119; Obsomer 1995: 264,
358). Vremenu wegove vladavine pripadaju sledeãe tvrðave:
Askut, Šalfak, Semna Zapad, Kuma, Semna Jug i Uronarti
(Vogel 2004: Kat. 13—18; Lawrence 1965: 82; Delia 1980: 92ff).
Sve tvrðave Senuserta ¡¡¡ bile su podignute na drugom kata-
raktu ili neposredno duÿ wega i karakteriše ih nepravilna
osnova, prilagoðena zahtevima tla. Tamo gde je priroda terena
to dozvoqavala, kao u sluåaju Semne i Mirgise, zadrÿavana je
kvadratna osnova. Graðevinski kompleksi tvrðava Senuserta
¡¡¡ bili su organizovani tako da su se u wima nalazili 'kvar-
tovi' skladišta, garnizona (?), radionica, stambenih åetvrti
i komandna zona (Gratien 1993: 185—190; Vogel 2004: 127—
129), a unutar bedema Mirgise, gde se mogao nalaziti i jedan
od administrativnih centara tvrðava u Nubiji, otkriveni su
i tragovi oruÿarnice (Vila 1970: 171—199).

Na istoånoj obali Nila, direktno nasuprot Semne Zapad,
nalazila se tvrðava Kume. Poloÿaj tvrðava Semne Zapad i Ku-
me navodi na pomisao da su mogle delovati u sadejstvu (Delia
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1980: 93; Dunham 1960: 124—125). Kuma je bila jedina tvrðava
podignuta na istoånoj obali Nila, što moÿe da ukaÿe na to
da je opasnost, u zoni koju su kontrolisale, dolazila sa zapada
(Delia 1980: 93).

Po površini znaåajno mawa i slabije utvrðena, Semna
Jug je mogla biti podignuta kao deo odbrambenog sistema ju-
ÿnog oboda drugog katarakta. Moguãe je da ova utvrda nikada
nije bila, za razliku od drugih, stalno nastawena i da se ko-
ristila samo u sluåaju opasnosti (Vercoutter 1966: 125—132).
Kontrolišuãi saobraãaj koji je dolazio sa juga, posada Semne
Jug je mogla da upozori glavnu liniju odbrane, Semna Zapad —
Kuma, na dolazak neprijateqa.

Na severnom kraju Geziret el-Melika, oko 4 km severno
od Semne i Kume, bila je podignuta tvrðava Uronarti (Delia
1980: 94; Meurer 1996: 79). Arhitektura Uronartija ukazuje na
poznu H¡¡ dinastiju, ali odreðene sliånosti sa Buhenom na-
vode na pomisao da je prvobitna graðevina mogla biti podig-
nuta veã u vreme Senuserta ¡ (Emery 1965: 145; Lawrence 1965:
82; Dunham 1967: 35—42), a da je u vreme Senuserta ¡¡¡ proši-
rena (Delia 1980: 95; Vogel 2004: Kat. 15).

Papirusi iz Semne i skaraboidni peåati otkriveni u sa-
mim tvrðavama nedvosmisleno pokazuju da su utvrde bile ne
samo u meðusobnoj komunikaciji, veã i to da su se nalazile
pod kontrolom vezirove kancelarije u Tebi jer su skaraboid-
ni peåati sa oznakom vezirove tebanske kancelarije otkrive-
ni u Mirgisi, Uronartiju, Seri, Semni Jug i drugim tvrðava-
ma (cf. Vogel 2004: 87, 91; Martin 1971: 1848, 1848a; Zabkar —
Zabkar 1982: 37). Administrativna struktura tvrðava kao i
kancelarije i sluÿbe potvrðene u wima, ukazuju na to da je
svaka pojedinaåna utvrda bila deo logistiåkog sistema za åije
je uspešno funkcionisawe bila nadleÿna kancelarija vezira
u Tebi. Naÿalost, o stepenu i obimu protoka informacija iz
Tebe u Nubiju izvori ne govore mnogo (Vogel 2004: 91), ali
nema sumwe u to da su izveštaji koje su meðu sobom razmewi-
vale tvrðave upuãivani u Tebu gde su åuvani u kancelariji ve-
zira.

Sledeãa tvrðava, izgraðena nizvodno, nalazila se u Šal-
faku, oko 30 km juÿno od drugog katarakta. Natpisi je ne do-
vode u vezu ni sa jednim od vladara H¡¡ dinastije, ali sliåno-
sti u arhitekturi sa Semnom i Kumom navode na pomisao da je
Šalfak, ako ne i izgraðen, a ono svakako proširen u vreme
Senuserta ¡¡¡ (Emery 1965: 146—147; Lawrence 1965: 84—85;
Dunham 1967: 115—120; Delia 1980: 95; Vogel 2004: Kat. 14).
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Tvrðava Askuta, sagraðena na ostrvu izmeðu Šalfaka i
Mirgise (Smith 1991: 107ff; Vogel 2004: Kat. 13) u arhitekton-
skom pogledu takoðe pripada vremenu Senuserta ¡¡¡. Moguãe je
da su u vreme Senuserta ¡¡¡ i tvrðave Buhena i Kora, maweg
naseqa udaqenog 4,5 km juÿno od Buhena, proširene (Vogel
2004: Kat. 11; Kemp 1986: 134; Uphill 1999: 327—330).

Preko puta Buhena, na drugoj obali reke, bila je podignu-
ta Sera, åija bi se izgradwa takoðe mogla dovesti u vezu sa
vremenom Senuserta ¡¡¡ (Knudstad 1966: 172—177; Lawrence
1964, 79; Williams 1999: 435—453; Vogel 2004: Kat. 8). Moguãe
je da su i Aniba, Ikur i Kuban dograðivani u prvoj deceniji
wegove vladavine (Lawrence 1954: 79; Delia 1980: 98).

Severno od prvog katarakta vremenu sredweg carstva pri-
padalo je najmawe pet tvrðava. Za razliku od juÿnih, severne
tvrðave su u potpunosti bile usredsreðene na kontrolisawe
kopnenih puteva i stoga su bile podizane u blizini naseqa
lokalnog stanovništva. Osnove i odbrambeni sistemi ovih
graðevina nalikuju Buhenu (Vogel 2004: 65).

Tvrðave nisu bile jedina uporišta na prostoru dowe Nu-
bije. Izmeðu wih su podizane postaje, osmatraånice i usputne
stanice, što je dodatno pojaåavalo kontrolu i odbranu. Kori-
šãewem dimnih signala utvrde su bile u meðusobnoj komuni-
kaciji (Adams 1977: 183; Kemp 1989: 176). Iz Uronartija je
bilo moguãe videti Semnu, Kumu i Šalfak. Ispod Šalfaka,
zbog velike udaqenosti izmeðu tvrðava, bile su podignute
straÿarnice i osmatraånice na strmim padinama zapadno od
reke (Adams 1977: 183). Jedna od najboqe oåuvanih takvih stra-
ÿarnica nalazi se u blizini Abu Sira. Poloÿaj straÿarnice
je omoguãavao da se vatre upaqene u woj vide na severu, u Bu-
henu, i na jugu u Mirgisi. Takoðe, utvrde mawih dimenzija
podizane su na prostoru rudnika i kamenoloma da bi obezbe-
dile nesmetanu eksploataciju i prenos dobara. Jedna od wih
nalazila se u zoni Vadi el-Hudija (Show — Jameson 1993:
88ff; Vogel 2004: Kat. 2).

Amenemhat ¡¡¡, naslednik Senuserta ¡¡¡, u pogledu Nubije
je uÿivao u plodovima uspeha svojih prethodnika (Leprohon
1980: 211). Iz vremena wegove vladavine posvedoåena je samo
jedna akcija mawih razmera, preduzeta devete godine, koja je
trebalo da uguši pobunu u Vavatu (Leprohon 1980: 25—29). Ovo
je, verovatno, bila i posledwa vojna akcija H¡¡ dinastije na
prostoru Nubije.

Prva polovina H¡¡¡ dinastije Nubiji nije donela prome-
ne u pogledu unutrašwih prilika. Za vladavine Sebekhotepa

248



¡¢ u Nubiji su se pojavili prvi znaci slabqewa sistema
(promena sastava stanovništva u tvrðavama i napuštawe si-
stema rotacije garnizona). Krajem sredweg carstva zemqe ju-
ÿno od Elefantine konaåno su iskliznule iz okvira egipat-
ske kontrole da bi se našle pod upravom loze nubijskih dina-
sta åije se sedište nalazilo u Kermi.

O prirodi egipatskog prisustva u Nubiji u vreme sredweg
carstva još uvek se raspravqa, a mišqewa su naroåito pode-
qena u pogledu prvobitne uloge i funkcije tvrðava. Veãina
istraÿivaåa prihvata stanovište da su tvrðave vojni odgovor
moãnom neprijatequ na jugu koji je mogla biti Kerma, što
potkrepquju i arheološka istraÿivawa koja su pokazala da je
ovo nubijsko kraqevstvo veã postojalo u vreme kada je egipat-
ska vojska krenula juÿno od Asuana (Bonnet 1990: 32ff; Bourriau
1991: 129—144; Smith 1991: 125). Kerma je u vreme sredweg
carstva mogla da bude ozbiqna pretwa egipatskoj kontroli
nad gorwom Nubijom (Williams 1999: 436—439; Smith 2003: 76)
te je moguãe da su tvrðave drugog katarakta, juÿno od Mirgise,
imale zadatak da štite juÿnu granicu.

Razlozi za gradwu tvrðava svakako su morali biti zašti-
ta i odbrana, ali je moguãe i to da se istinska opasnost krila
u pustiwskim plemenima koja su mogla ugroÿavati trgovaåke
puteve izmeðu drugog katarakta i Kerme (Trigger 1982: 4—5;
Fogel 2004: 67). Pored konstantne odbrane prostora sistem
tvrðava je mogao da bude i oruðe u sluÿbi podrške vojnim po-
hodima (Kemp 1986: 133; cf. Fogel 2004: 67).

Egipatsko prisustvo u Nubiji u vreme sredweg carstva
opravdavano je i ekonomskim interesima (Säve-Söderbergh 1941:
86ff; Emery 1965: 141; Helck 1975: 192; Zibelius-Chen 1988: 23).
Tvrðave su mogle imati vaÿnu ulogu u kontroli trgovaåkih
puteva radi nesmetanog priliva sirovina u Egipat. Naroåito
se uloga tvrðava Kuban i Ikur, koje su se nalazile na ulazu u
Vadi Alaki (oblast bogata rudnicima zlata), moÿe tumaåiti
na ovaj naåin (Fogel 2004: 67).

Adams je zastupao potpuno drugaåiji stav. Prema wegovom
tumaåewu, nijedna lokalna zajednica, u vreme o kojem je reå,
nije mogla biti toliko ozbiqna pretwa egipatskim interesi-
ma da bi uzrokovala izgradwu graðevina takvih dimenzija.
Tvrðave su, smatra Adams, imale da ispune dva zadatka: da po-
kaÿu sposobnost Egipãana za podizawe grandioznih graðevi-
na i pored nedostatka materijala, i da osiguraju trgovinu na
nubijskoj deonici doline Nila (Adams 1977: 188).
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U politici prema Nubiji vojni i ekonomski faktor mo-
gli su biti podjednako vaÿni. Tvrðave su funkcionisale ne
samo kao ofanzivna i defanzivna logistiåka podrška vojsci,
veã i kao ekonomski centri u kojima se moglo trgovati sa sta-
novništvom juga. Površina prostora za skladištewe u tvr-
ðavama je bez sumwe bila korišãena i za odlagawe materijala
i proizvoda na putu za Tebu ili Ititavi. Meðutim, iako su
trgovaåki interesi mogli da ohrabre Senuserta ¡¡¡ da predu-
zme osvajaåke pohode, osvajawe Nubije je moglo da smawi i po-
roznost granice — snaÿne tvrðave su 'morale' da obeshrabre
nezadovoqne Egipãane u pokušaju da prebegnu u Nubiju, a Nu-
bijce da spreåe da preðu u Egipat te bi i to moglo biti još
jedan razlog za podizawe tvrðava (Williams 1999: 438; Smith
2003: 98). One su takoðe bile i baze iz kojih se moglo kontro-
lisati lokalno stanovništvo i centri eksploatacije lokal-
nih resursa (cf. Smith 1991: 126). Izveštaji upuãeni iz Semne
Zapad i neimenovane tvrðave ukazuju na direktnu razmenu do-
bara sa lokalnim trgovcima koji su dolazili sa juga (Smither
1945: 3—10). Nubijci sa juga, ili iz pustiwe, na 'granici' su
se suoåavali sa tvrðavama koje su blokirale i pomorske i
kopnene puteve i iz kojih su patrole konstantno izlazile u
pustiwu i kontrolisale prelaze. Åak su i male grupe lokal-
nog stanovništva zaustavqane i vraãane ako nisu imale do-
zvolu za prelazak u Egipat (Smither 1945: 3—10; Vogel 2004:
61).

Egipatsku politiku prema Nubiji u vreme H¡¡ dinastije
Stjuart Tajson Smit je definisao kao akulturacioni kolonija-
lizam: Nubia was brought completely within the Egyptian social,
economic religious and administrative systems (Smith 1995: 9—12).
Oblasti juÿno od Elefantine bilo je moguãe kolonizovati jer
je wihovo autohtono stanovništvo bilo organizovano u slabo
centralizovane zajednice plemenskog tipa i stoga je koloni-
jalni model — koji je podrazumevao veãi stepen prisustva egi-
patske administracije — bilo jednostavnije presaditi na pro-
stor Nubije.

Kolonizaciju Nubije moglo je uzrokovati i zlato koje je
ovaj politiåki model u ekonomskom pogledu uåinilo moguãim.
Takoðe, ne treba smetnuti s uma da je kolonizaciji Nubije po-
godovalo i to što je Nil predstavqao direktnu vezu s Egip-
tom — komunikacija i promet robe i dobara izmeðu dve zemqe
odvijali su se nesmetano. U ovom procesu su pored tvrðava
imala ulogu i naseqa koja su takoðe podizana u zoni izmeðu
prvog i drugog katarakta. Prema arheološkim podacima naj-
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mawe šest utvrðenih gradova je poznato, od kojih se tri pou-
zdano mogu smestiti u hronološke okvire sredweg carstva.
Posmatrano od juga prema severu, reå je o sledeãim gradovima:
Ikur (na koji ukazuju tragovi uskog zida sa kulama širine od
2,5 do 3 m; gradsko naseqe se nalazilo odmah zapadno od tvr-
ðave), Kuban, Aniba, Buhen, Kor i Mirgisa (Uphil 1999: 327).

Funkcionisawe tvrðava takoðe odraÿava i motive wiho-
ve gradwe i egipatsku politiku prema Nubiji. Natpisi pro-
naðeni na prostoru dowe Nubije svedoåe o prisustvu qudi
pod oruÿjem, trgovaca i åinovnika centralne i provincijske
administracije, te brojnih nadleštava administracije sred-
weg carstva: kancelarija vezira, razliåite kancelarije i slu-
ÿbe riznice, zvaniånici kraqevog domena (Gratien 1993: 185;
Leprohon 1993: 119; Vogel 2004: 101). Åinovnici na sluÿbi u
tvrðavama starali su se o transportu dobara iz Nubije u Egi-
pat i o snabdevawu tvrðava. Iako je najveãi broj utvrda pose-
dovao zemqu za obraðivawe i stada stoke, što je moglo da za-
dovoqi potrebe qudstva, neke od wih su opskrbqivane i hra-
nom koja je stizala iz Egipta (Vercoutter 1970: 170—171).

Epigrafski i arheološki materijal pokazuju da je u tvr-
ðavama i postajama Nubije bilo oruÿja i qudi pod oruÿjem
(Gratien 1991; Stefanoviã 2006). Meðutim, još uvek nije jasno
da li se radilo o garnizonima stalne, stajaãe vojske koji su u
vreme H¡¡ dinastije popuwavani sistemom rotirawa ili je
reå bila o malim kontingentima profesionalnih ratnika ko-
ji su za potrebe vojnih operacija uveãavani regrutovanim sta-
novništvom (Smith 1976: 66ff; Vogel 2004: 115ff). Veliåina
ovih vojnih formacija i duÿina angaÿovanosti u tvrðavama
takoðe su predmet rasprave (Stefanoviã 2007). Takoðe, još uvek
se ne moÿe precizno odrediti u kolikoj su meri Egipãani, a
u kojoj lokalno nubijsko stanovništvo, popuwavali garnizone
u tvrðavama.

Na prostoru Nubije posvedoåeni su brojni nosioci regu-
larnih vojnih titula sredweg carstva (Gratien 1991; Leprohon
1993: 426ff; Vogel 2004; Stefanoviã 2006). Meðutim, i pored to-
ga što su nam poznata wihova imena i titule, još uvek ne
znamo da li su qudi pod oruÿjem, ali i pripadnici civil-
nog sektora administracije, stacionirani u tvrðavama bili
Egipãani ili Nubijci i koliko ih se uopšte nalazilo na
prostoru Nubije.

Emeri smatra da su garnizone u tvrðavama åinili iskqu-
åivo Egipãani (Emery 1965: 153), ali se moÿe pretpostaviti
i to da su nubijski garnizoni od poåetka delimiåno bili po-
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puwavani vojnicima regrutovanim iz redova lokalnog stanov-
ništva. Ako su odrede 'qudi pod oruÿjem' åinili i Egipãani
i Nubijci, vojne formacije stacionirane u tvrðavama, ni u
pogledu naoruÿawa, ni u pogledu organizacije, nisu morale
da budu identiåne modelima koji su postojali u Egiptu.

O veliåini garnizona najåešãe se zakquåuje na osnovu
materijalnih ostataka. Prostorije tipa 'baraka' dominantne
su u osnovnoj konstrukciji Semne Zapad i ukazuju na to da je u
woj, kada je reå o tvrðavama juÿno od Mirgise, verovatno bio
stacioniran najveãi od svih garnizona (Vogel 2004: 131—132,
259). Angaÿujuãi snage iz Semne zajedno sa qudstvom iz Kume
i Semne Jug, egipatski komandant je mogao da raåuna na zna-
åajne odrede koji su se mogli koristiti na kopnu. Ako su zdru-
ÿene snage bile nedovoqne, a napad iznenadan, bedemi tvrða-
va pruÿali su dovoqnu zaštitu i u sluåaju opsade. Takoðe se
moglo raåunati i na snage garnizona iz drugih tvrðava (Whee-
ler 1932: 255—256; Smith 1991: 128).

Prema proceni (Dunham 1967: 118) da je od 5 do 10 qudi
moglo da bude smešteno u svakoj od baraka i trosobnih celina
posvedoåenih u tvrðavama, u Mirgisi, u kojoj je kao i u Uro-
nartiju otkriven jedan broj vojnih peåata (Gratien 2002: 253—
255), garnizon bi mogao da broji najmawe 600, a najviše 1500
qudi, u Uronartiju izmeðu 112 i 280, u Kumi od 40 do 100, dok
je u zapadnom krilu Semne izgleda bilo stacionirano izmeðu
126 i 540 vojnika (Smith 1991: 131. Videti i Jaritz 1993: 113—
129; Vogel 2004: Kat. 21; 22). Veliåina garnizona u Kumi je
iznenaðujuãe mala ako se ima na umu da je ova tvrðava igrala
vaÿnu ulogu i u kontroli granice, nadziruãi istoånu obalu i
pustiwu uz pomoã patrola. Raåunajuãi da je u tvrðavama u pro-
seku moglo biti stacionirano oko 500 vojnika i uzimajuãi u
obzir i qudstvo utvrda na istoånoj i zapadnoj granici, 'voj-
sku' u pograniånim zonama åinilo je izmeðu 7500 i 10000 qu-
di. Stalno podmirivawe ovih snaga moralo je biti više nego
skupo, a treba imati na umu da su za potrebe pohoda mogle bi-
ti mobilisane i mnogo veãe snage (Williams 1999; cf. Vogel
2004: 131—132; 230).

Garnizoni su takoðe mogli biti aktivni i u trgovini do-
brima sa juga. Na primer, garnizon Uronartija je mogao da po-
mogne karavanima u savlaðivawu teškoãa kako na kopnu tako
i na vodi (Smith 1991: 131). Šalfak, najmawi meðu tvrðavama
drugog katarakta, je, takoðe, zbog svog poloÿaja mogao da poma-
ÿe trgovaåkim karavanima u savlaðivawu vodenih prepreka.
Izvori pokazuju da su tvrðave imale ulogu u kontrolisawu tr-
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govaåkih puteva, ali Vilijams istiåe da su mogle nadzirati
samo deo prelaza i da se prenos dobara mogao obavqati i van
ustaqenih puteva (Williams 1999: 436). Tvrðave koje su se nala-
zile severno od Buhena (Aniba, Kuban, Faras i Sera) zbog
udaqenosti od reke verovatno su bile centri u koje su se sli-
vala rudna bogatstva dowe Nubije.

Za razumevawe i uloge tvrðava i prisustva Egipãana na
prostoru dowe Nubije u vreme sredweg carstva od vaÿnosti su
još dve graðevine na prostoru drugog katarakta, koje, kako is-
tiåe Kemp, još uvek nisu na zadovoqavajuãi naåin objašwene
(Kemp 1986: 134; Vogel 2004: 98). Reå je o 'administrativnoj
zgradi' u Koru i o 'palati' na ostrvu Uronarti. Smit je sma-
trao da je 'administrativna zgrada' bila dodatno utvrðewe Bu-
hena u kojem su privremeno mogli da budu smešteni stada sto-
ke i qudi (Smith 1955: 4—19; Id. 1966: 187—243). Kemp navodi
da je u najranijoj fazi karakter lokaliteta bio sasvim druga-
åiji. Pod uglom u odnosu na liniju tvrðave i bez ikakve veze
sa wom nalaze se ostaci graðevinskog kompleksa sredweg car-
stva. Kompleks je imao sopstveni zaštitni zid, åiji su se
ostaci saåuvali na zapadnoj strani, ali graðevina nema, sma-
tra Kemp, karakteristike tvrðave. Konstrukcija nije bila du-
gog veka i prema tumaåewu Kempa uništena je pre nego što je
zapoåela prva faza izgradwe tvrðave na istom lokalitetu, ko-
ja je pored Buhena i Mirgise kontrolisala središwu zonu
drugog katarakta (Kemp 1986: 134; Vogel 2004: 77).

Palata na ostrvu Uronarti nalazila se na suprotnom kra-
ju ostrva u odnosu na tvrðavu koju je podigao Senusert ¡¡¡
(Dunham 1967: 22—31, Pl. XV—XIX; Kemp 1986: 135). Graðe-
vina je bila pravougaonog oblika, dimenzija 78 h 55 m i nije
imala bedeme. Arheološki materijal pronaðen na lokalitetu
nije naroåitog kvaliteta i ne omoguãava da se graðevina datu-
je, što Kempa navodi na pomisao da je takoðe reå o konstruk-
ciji kratkog veka (Kemp 1986: 135—136). Arhitektura same
graðevine i wena orijentisanost ukazuju na sredwe carstvo.

Kemp smatra da ove graðevine liåe na male palate, krat-
kotrajnog karaktera, izgraðene pre za potrebe kulta nego radi
odbrane. Daqe, Kemp beleÿi da u wima treba gledati privre-
mene komandne zgrade podignute unapred za potrebe velikih
kraqevskih pohoda prema neprijateqskim teritorijama daleko
na jugu. Ako je tumaåewe ispravno, graðevine, smatra Kemp,
nisu podignute istovremeno (Kemp 1986: 136). Kor bi mogao
da pripada ranoj H¡¡ dinastiji, moÿda vremenu Senuserta ¡, a
Uronarti vremenu Senuserta ¡¡¡. U odnosu na tumaåewe Kempa
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Uronarti bi mogao da se odredi kao komandno sedište pohoda
Senuserta ¡¡¡ prema gorwoj Nubiji.

Za potrebe 'vojske' i stanovništva tvrðava bilo je neop-
hodno obezbediti redovna sledovawa. Vodilo se raåuna o bro-
ju qudi, duÿini boravka, vrsti i uåestalosti raspodele doba-
ra, i svakako o zapremini skladišta. Na osnovu svih ovih
parametara odreðivalo se koliki broj qudi i koliko dugo mo-
ÿe boraviti u nekoj od tvrðava, i u odnosu na preðašwi pro-
raåun koliko se preostalog moÿe podeliti vojsci u prolazu.
Za potrebe snabdevawa u tvrðavama su postojale ÿitnice (Kemp
1986: 124—127; Vogel 2004: 136—138). O znaåaju ÿitnica po-
sebno govori primer tvrðave Askut. Udaqen od granice, i sa-
mim tim pošteðen moguãeg direktnog napada, Askut je gotovo
u potpunosti bio ÿitnica koja je u sluåaju opasnosti mogla da
podmiri potrebe za hranom i ostalih tvrðava (Kemp 1989:
178; idem 1986: 120—122; Badawy 1966: 23—27, 117; cf. Simp-
son 1973: 220—221).

Nema sumwe da su izgradwa i snabdevawe ovih velikih
kolonijalnih 'centara' morali biti ogroman izdatak za dr-
ÿavnu blagajnu. Prvobitni sistem rotirawa garnizona i ad-
ministracije i snabdevawe dobrima koja su upuãivana iz cen-
tra izgleda da je napušten krajem sredweg carstva. Materijal-
na i pisana svedoåanstva pokazuju da su od oko 1800. godine
pre n. e. Egipãani poåeli u veãem broju da se sahrawuju na
prostoru Nubije, a u grobovima su pronalaÿena i tela åinov-
nika i wihovih porodica. Popuwavawe tvrðava stalnim nase-
qenicima moglo je da dovede do izraÿenije autonomnosti tvr-
ðava, nego što je bio sluåaj sa starim sistemom rotirajuãih
garnizona koje je snabdevao centar (Smith 1999: 75). Ovaj pro-
ces se naroåito moÿe pratiti u Askutu jer je krajem sredweg
carstva, oko 1680. godine pre n. e., kompleks ÿitnica koji je,
kao što je veã reåeno, åinio osnovnu celinu ove tvrðave, na-
pušten.

Vremenom je oblast demilitarizovana i Kerma je postepe-
no preuzimala egipatske 'kolonije' u Nubiji (Smith 1999: 48).
Sudbina Buhena moÿda najreåitije govori o tom procesu. U
vreme H¡¡¡ dinastije u nekropoli K u Buhenu, koja je bila ak-
tivna do duboko u drugi meðuperiod, sahrawivani su vojnici
sa svojim porodicama; meðu grobnim prilozima pronaðena je
keramika iz oblasti Memfisa, što pokazuje da se tvrðava još
uvek snabdevala proizvodima iz radionica prestonice. Jedno
od pronaðenih tela ima veliki grumen zlata oko vrata, što
ukazuje na to da su kolonisti ostali u Buhenu pre svega zbog
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wegove blizine regionu rudnika zlata. Stanovnici tvrðave su
se sigurno oseãali naroåito izolovanim i rawivim u vreme
drugog meðuperioda, bez obzira na veze sa dowim Egiptom, te
su morali da se prilagode lokalnoj vojnoj sili, koju je pred-
stavqao kraq Kuša. Porodica koja se moÿe pratiti kroz pet
generacija ostavila je natpise u Buhenu i oni pokazuju da su
dve posledwe generacije bile u sluÿbi kraqa Kuša i da su
åak preduzimali lokalne pohode u wegovo ime (Valbelle 2004).
Mirgisa i Askut, pokazuju sliånu istoriju neprekidne nasta-
wenosti Egipãanima, ali i Nubijcima, sve do kraja drugog
meðuperioda (Smith 1976: 61—94).

Meðutim, ne treba smetnuti s uma da je dowa Nubija za
vladare Egipta predstavqala deo wihove zemqe. Za razliku od
'zlog' Kuša, izvori nikada ne daju sliåan atribut Vavatu. S
druge strane, Fogel s pravom ukazuje na to da ime tvrðave
Semna Zapad — Juÿna Elefantina, nagoveštava gde se nala-
zila ideološka granica Egipta — u Elefantini, kod prvog
katarakta (Vogel 2004: 116), te ne åudi što je tako mali broj
Egipãana sahrawivan na prostoru Nubije u vreme H¡¡ dina-
stije: do poåetka H¡¡¡ dinastije preminuli pripadnici gar-
nizona prevoÿeni su u Egipat. Mali broj grobnica koje se
mogu datovati u vreme H¡¡ dinastije predstavqa, smatra Fo-
gel, izuzetak (Vogel 2004: 117).

Krajem sredweg carstva juÿna granica Egipta pomerena je
u svoju prvobitnu regiju: prvi katarakt. Pomerawe granice
znaåilo je i gubitak politiåkih pozicija na jugu, ali ne i
ideje o Nubiji kao delu teritorije Egipta jer natpisi iz vre-
mena pozne H¢¡¡ dinastije svedoåe da je dowa Nubija još uvek
posmatrana kao deo teritorije Egipta kojim, naÿalost, vlada
kraq Kuša (Kemp 1983: 162). Stvarnost je bila drugaåija. Sa-
åuvana svedoåanstva, i epigrafska i arheološka, ukazuju na to
da su krajem sredweg carstva i poåetkom drugog meðuperioda
Egipãani naseqeni u tvrðavama dowe Nubije zajedno sa sta-
novništvom C-grupe i nomadima Istoåne pustiwe priznava-
li vlast kraqa Kuša (Kemp 1983: 160; Smith 1976: 72—76,
80—85; Id. 1995: 107—136).
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Danijela Stefanoviã

EGYPT AND NUBIA DURING THE MIDDLE KINGDOM
(ca. 2055—1650. B.C.)

Summary

Nubia is part of the Nile Valley, and it lies partly in southern Egypt
(Lower Nubia) and partly in northern Sudan (Upper Nubia). In the north,
its boundary is approximately the area of modern Aswan (Egypt). It ex-
tends southward, along the Nile, to about the area of modern Khartoum
(Sudan). The Egyptians had a generic name for the Nubians: Nehesy. Ne-
vertheless, the Egyptians in their writings also distinguished by name many
different Nubian tribes and places. About 2300 B.C., three small indepen-
dent chiefdoms emerged in Lower Nubia called Wawat, Irtjet, and Setju,
and each was said to have been ruled by a “great man". In Upper Nubia,
there was at the same time a kingdom called Yam, which after 2000 B.C.,
was replaced by another called Kush. In time, Kush absorbed the others
and ultimately gave its name to most of Nubia. Beyond Kush to the south
was another vaguely defined area called Irem. There were, for example,
nomadic dwellers in the eastern desert called Medjai (probably the ances-
tors of the modern “Beja") and others in the western desert called Tjemehu.

From the beginning of Egyptian dynastic history (ca. 3000 B.C.) on-
ward, there was mutual influence of this country and Nubia. Egyptians
very early developed an interest in some of Nubian exportable resources.
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The objects of Egypt's commercial interest in Nubia were mineral re-
sources, animal and forest resources and human resources.

Whenever the Pharaonic state was united and powerful, it sought to
dominate the southern neighbour country. In the Old Kingdom, it control-
led vast parts of Lowe Nubia. Between the end of the Old Kingdom and
the beginning of the Middle Kingdom, political turmoil in Egypt brought
an end to trading expeditions. At the same time, major political changes
must also have taken place in Upper Nubia. The name “Yam" disappears
in Egyptian texts and is replaced by the name “Kush", which the Egyp-
tians regularly modified by an adjective meaning “vile" or “contemptible".

Following the end of the First Intermediate Period, Lower Nubia
seems to have been tributary to Egypt. However, the Egyptians did not
garrison this region nor were fortresses built there prior to the reign of Se-
nusert I (XII Dynasty). A stela erected at Buhen records a military foray
into Upper Nubia in the reign of Senusert I. Further campaigns were wa-
ged against Kush in the eight, tenth, twelfth, sixteenth and probably nine-
teenth regnal years of Senusert III. Prior to the first expedition, king had a
canal seventy-five meters long cut to facilitate the movement of his flotilla
through the First Cataract. By the end of his first campaign, Senusert III
had established his southern border at Semna (at the north end of Bath
el-Hagar). In the same tame king forbade Nubinas to travel from the south
to pass north of Semna by river. To enforce pharaoh's decree, five forts
were completed within sight and signalling distance of one another. The
Second Cataract forts were defended by a massive mud brick wall system,
which was surrounded by dry moats and walls with bastions and loopholes
for archers. These structures served a number of purposes. One was to fa-
cilitate a massive trading operation with Upper Nubia by assisting and pro-
tecting shippers moving up or down the rapids, by providing safe havens
and hostels for caravans travelling along the river, and by keeping poten-
tially threatening peoples away. One of the most important purposes, how-
ever, must have been to display a strong defensive posture to the rulers of
Kush to discourage them from attempting any sort of military moves to the
north. These forts were all permanently garrisoned and well supplied. They
were given names that revealed their purpose: “Warding off the Bows",
“Subduer of the Nubians (Nehesy)", “Curbing the Foreign Lands".

At the end of the Middle Kingdom, the Egyptian pharaohs lost inte-
rest in possessing Lower Nubia because Egypt was entering a period of
fragmentation. At this time the Kerma kings extended their control north-
ward into Lower Nubia.
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UDC 903.25(497.11 Zlotska peãina)

Rastko Vasiã

DVOJNE IGLE OPET

APSTRAKT: U radu je reå o dve dvojne igle iz Zlotske peãine,

jednoj sa naglašenim ramenima i drugoj sa „M" glavom, koje poveãavaju

broj nalaza dvojnih igala na teritoriji istoåne Srbije. Prema karak-

teristikama dvojnih igala na ovom podruåju moÿe se smatrati da su one

mahom nastale pod uticajima sa zapada, iz Bosne i zapadne Srbije, i

datovati mahom u ¢ vek pre n. e. åime podrÿavaju pretpostavku da kod

Strabona zabeleÿenu pobedu Autarijata nad Tribalima treba staviti

na kraj ¢¡ ili poåetak ¢ veka pre nove ere.
KQUÅNE REÅI: dvojne igle, tip sa dvopetqastom glavom, tip sa

glavom u obliku slova „M", istoåna Srbija, Zlotska peãina, Autarija-
ti, Tribali

Kaÿu da se ubica uvek vraãa na mesto zloåina. To zaista
ne znam jer nemam takvo iskustvo, ali znam da jedan arheolog
koji je opsednut jednom temom uvek koristi priliku da se na
wu vraãa i o woj piše, pogotovu onda kada mu se pruÿi pri-
lika da o tome kaÿe nešto novo.

Priznajem da sam u tom smislu bio dugo vremena opsednut
dvojnim iglama, mogu da kaÿem da ta opsednutost traje i daqe,
pisao sam dosta o toj temi (Vasiã 1982; Vasiã 1999, 109—130),
pa sam, eto, odluåio da joj se vratim i ovom prilikom i to s
razlogom, u šta ãe, nadam se, åitaoci moãi sami da se uvere.
Istina je da se na prvi pogled ova preistorijska tema ne
uklapa u zbornik posveãen našoj dragoj koleginici Kseniji
Maricki Gaðanski, meðutim, kako je ona pisala i o plemeni-
ma u Sremu pre dolaska Rimqana a naša tema ima odreðene
veze sa etniåkim pitawima na Balkanu u to doba, mislim da
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ãe upravo ovaj prilog ukazati na raznovrsnost i širinu we-
nog interesovawa i nauånog stremqewa.

Dvojne igle su jedan od najomiqenijih oblika nakita na
zapadnom Balkanu u gvozdeno doba (Vasiã 1999, 109—130). Ima-
ju oblik današwih ukosnica sa dve igle ali su pored nakita
za kosu korišãene i kao nakit na odelu umesto fibula. Naj-
više ih ima od bronze ali su pravqene i od gvoÿða, srebra i
zlata. Kod nekih balkanskih plemenskih grupa nosili su ih
åešãe muškarci nego ÿene koje su se opredelile za fibule,
mada su u veãini sluåajeva sluÿile kao ukrasni predmeti na
odeãi oba pola. Prema obliku glave razlikuje se više tipova
igala, od kojih su najpopularniji dvojne igle sa dvopetqastom
glavom i dvojne igle sa „M" glavom. Uobiåajeni zajedniåki
naziv za oba tipa su „omega" igle, jer dvopetqasta glava pod-
seãa na veliko slovo omega a „M" glava na malo slovo omega.
Zbog toga, u arheološkoj literaturi åesto dolazi do zabune jer
kad se kaÿe u opisu „omega" igla, ne zna se na koji se tip mi-
sli. Naime, iako se dva tipa åesto nalaze zajedno, rasprostra-
weni su jednim delom na istoj teritoriji i hronološki se
istovremeno javqaju kroz duÿi period, izmeðu wih postoje
bitne razlike. Dvojne igle sa dvopetqastom glavom su nastale
ranije, poåetkom ¢¡ veka pre nove ere, najverovatnije u istoå-
noj Bosni, pod uticajem dvopetqastih fibula, dok dvojne igle
sa „M" glavom moguãe vode poreklo iz Male Azije i stigle

su na naš prostor preko gråke
Makedonije u drugoj polovini
¢¡ veka. Stoga smatramo da su
nazivi koje ovde upotrebqava-
mo za dva tipa celishodniji i
praktiåniji.

U nedavno izašloj monogra-
fiji „Bor i okolina u prais-
toriji, antici i sredwem ve-
ku" (Bor 2004), koja na jedan
sveobuhvatan i celovit naåin
govori o praistoriji toga kra-
ja, objavqene su dve, do sada,
nepoznate dvojne igle (Sl. 1),
naðene po svemu sudeãi u vi-
šeslojnom praistorijskom na-
sequ Zlotskoj peãini kod Bora
(ibid., 158, sl. 89). Jedna pri-
pada tipu dvojne igle sa na-
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Sl. 1. Dve dvojne igle iz Zlotske
peãine, tip sa naglašenim

ramenima i tip sa „M" glavom.



glašenim ramenima, a druga je tipiåna dvojna igla sa „M" gla-
vom. Otkriãe ovih dveju igala je vaÿno iz dva razloga. Jedno,
što dvojne igle u istoånoj Srbiji nisu naðene do sada u veli-
kom broju i što su dve igle iz Zlotske peãine prvi nalazi
pomenutih tipova na ovom prostoru, a drugo, što Lazareva
ili Zlotska peãina kod Bora sadrÿi materijal iz starijeg
gvozdenog doba koji se datuje u ¢¡¡ i ¢¡ vek pre nove ere (Ta-
siã 1968) pa nalaz jedne dvojne igle sa „M" glavom, koja se
moÿe najranije datovati u poåetak ¢ veka pre n.e., govori da je
ÿivot u Zlotskoj peãini nastavqen delimiåno i u ¢ veku.

Na prostoru istoåne Srbije i neposrednom susedstvu na-
ðen je do sada relativno mali broj dvojnih igala. Preovlaðu-
ju mahom dvojne igle sa dvopetqastom glavom, od kojih jedna
fragmentovana potiåe iz Zlotske peãine, uz koje treba pome-
nuti, i dve igle sa dvopetqastom glavom iz Bugarske — iz Ba-
gaåine i Podema (Bonev/Aleksandrov 1996, T. 47). Od ostalih
tipova, pored dve gore pomenute, navodimo jednu dvojnu igla
sa trougaonom glavom iz nekropole u Gogošu, s rumunske stra-
ne Dunava (Berciu/Comsa 1956, 418 Fig. 141, 1), i jednu iglu sa
naglašenim ramenima iz Carevca (Vlaško Selo) u severoza-
padnoj Bugarskoj (Gergova 1987, Nr. A 50).

Dvojne igle sa trougaonom glavom i dvojne igle sa nagla-
šenim ramenima pripadaju tipovima koji su bili raspro-
straweni u Makedoniji u ¢¡ i ¢ veku pre n. e. i odatle se ra-
širili na sever, pa je verovatno da su i pomenuti primerci
negde u to vreme dospeli do istoåne Srbije, odnosno severo-
zapadne Bugarske (Vasiã 1999, 113—114). S druge strane, dvoj-
ne igle sa dvopetqastom glavom su stigle na naš prostor naj-
verovatnije sa zapada, iz Bosne i jugozapadne Srbije (Sl. 2).
Precizni hronološki podaci o ovim iglama ne postoje jer je
reå o sluåajnim nalazima, ali bi se moglo pretpostaviti na
osnovu tipoloških indicija — zadebqan luk glave kod igala
sa Karataša i iz Zlotske peãine — da veãina nije starija od
kraja ¢¡ veka, odnosno da pripada ¢ veku pre nove ere (ibid.,
122—123, Nr. 898. 901). Posebno je zanimqiva fragmentovana
igla iz Dubovca u Banatu, koju smo pridruÿili ovoj grupi
(ibid., Nr. 881). Ona ima nešto veãu glavu i ukrase u vidu ho-
rizontalnih zareza na luku iznad petqi, koji predstavqaju
uprošãeno podraÿavawe ukrasa u obliku kuglastih ispupåewa
na jednoj varijanti dvopetqastih igala, poznatoj iz Makedo-
nije i Bosne, dok se identiåni urezi javqaju na nekoliko iga-
la iz zapadne Srbije, iz Krive Reke i Sredwe Dobriwe (ibid.,
Nr. 884, 885, 888). Moguãe je da fragment iz Dubovca na osno-
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Sl. 2. Dvojne igle sa dvopetqastom glavom iz istoåne Srbije:
Pecka bara, Ÿdrelo, Dubovac, Karataš, Zlotska peãina.

Sl. 3. Rasprostawenost dvojnih igala sa „M" glavom na Balkanu.



vu toga moÿda pripada još ¢¡ veku pre nove ere ali da je we-
gova pojava vezana za uticaje iz zapadne Srbije je gotovo si-
gurna.

Što se tiåe dvojnih igala sa „M" glavom, one predsta-
vqaju, kako smo istakli, najrasprostraweniji tip dvojnih iga-
la uopšte (Sl. 3) i javqaju se u zapadnoj Evropi, Africi, ju-
ÿnoj Rusiji, Maloj Aziji itd. ali su na Balkanskom poluostr-
vu najbrojnije, i to preteÿno u Makedoniji, Gråkoj, na juÿnom
Jadranu, nešto mawe u Bosni i Srbiji (ibid., 123—128). Naj-
stariji primerci u Srbiji su srebrne igle iz kneÿevskih
grobova u Novom Pazaru i Peãkoj bawi, koje se datuju u poåe-
tak ¢ veka pre nove ere (ibid., Nr. 914—917, 920, 921), dok su
one, iz Quqaka, Umåara i Peãina kod Kostolca, naðene se-
vernije, kasnije i pripadaju sredini ¢ veka (ibid., Nr. 912,
918, 919, 949, 950). Ostali nalazi ovih igala u Srbiji ne daju
pouzdane podatke o datovawu ali generalno ne protivureåe
pretpostavci da se tip javio u Srbiji poåetkom ¢ veka pre
nove ere i to pod uticajima iz Makedonije, prvo u kneÿev-
skim grobovima u jugozapadnoj Srbiji i odatle raširio na
sever do Dunava. Postavqa se pitawe kako se u ovu shemu ukla-
pa ovakva igla iz Zlotske peãine.

Ovde ulazimo u delikatno pitawe odnosa Tribala i Auta-
rijata, o åemu smo imali prilike veã da pišemo u Zborniku
(Vasiã 2005). Strabonov podatak da su Autarijati, najveãe i
najmoãnije ilirsko pleme, jednom pobedili Tribale (¢¡¡, 5,
11), izazvao je bitne nesuglasice u mišqewima struåwaka.
Istoriåari i neki arheolozi smatraju da se to zbilo u drugoj
polovini ¡¢ veka u vreme kada su Tribali oslabili posle
Aleksandrovog pohoda, dok su neki drugi arheolozi skloniji
da taj dogaðaj pomere u dubqu prošlost, u ¢ ili åak kraj ¢¡
veka pre nove ere. Iz više razloga mislimo da je ova druga
pretpostavka verovatnija. Jedan arheološki argument u tom
kontekstu nismo ranije pomenuli a to su upravo dvojne igle.
Dvojne igle su karakteristiåan element materijalne kulture
istoåne Bosne i zapadne Srbije, teritorije na kojoj se smatra
da su obitavali Autarijati, dok se u istoånoj Srbiji, prosto-
ru gde po mnogim mišqewima treba traÿiti postojbinu Tri-
bala, javqaju retko i datuju, kao što smo videli, mahom posle
prelaza ¢¡ u ¢ vek, odnosno posle vremena kada smo pretpo-
stavili da treba datovati pobedu Autarijata nad Tribalima. U
¡¢ veku ih ovde više nema. Na osnovu svega ovoga ne moÿe se
reãi da je dvojna igla sa „M" glavom iz Zlotske peãine krun-
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ski svedok u datovawu ovog sukoba, ali u svakom sluåaju ima
odreðenu teÿinu o kojoj treba voditi raåuna.
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Rastko Vasiã

DOUBLE SHANK PINS AGAIN

Summary

The author speaks of two double shank pins from the Zlot cave, one
with accentuated shoulders and the other with an “M" head, published re-
cently. These increase the relatively small number of double shank pins on
the territory of East Serbia. The type with double looped head predomi-
nates in this area, but other types are also present. Due to their characte-
ristics, one can conclude that they appeared under influence mainly from
Bosnia and West Serbia but partly from Macedonia, and that most of the
examples should be dated to the 5th century BC. In this way they indirectly
support the opinion, expressed by some archaeologists, that the victory of
the Autariatae over the Triballi, mentioned by Strabo (VII, 5, 11), should
be dated to the beginning of the 5th century and not to the second half of
the 4th century BC, as historians usually think.
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UDC 26„652"-86E

Eckart Frey

SEIN ERBARMEN ÜBER ALLE ARMEN:1

DIE “SOZIALFÜRSORGE" DER ESSENER

ABSTRAKT: Die auf der Torah beruhenden Gebote der Nächstenliebe
und der Gastfreundschaft bildeten bei den Essenern eine wichtige Grundlage
des Gemeinschaftslebens. Auf die Einhaltung dieser Gebote gründete sich ihre
Sorge um sozial und wirtschaftlich Schwache.

SCHLÜSSELWÖRTER: Elende und Arme, Witwen und Waisen, Kran-
ke und Greise, Nächstenliebe und Gastfreundschaft, Gemeinschaftskasse

Innerhalb des antiken Judentums hatten sich gegen Ende der 1.
Hälfte des 2. Jahrhunderts v.d.Z. neben den Sadduzäern und Phari-
säern im Kontext religiöser Auseinandersetzungen, die in der Mach-
tergreifung der Makkabäer mündeten, die Essener als dritte bedeu-
tende Gruppierung etabliert. In ihren Werken haben sich Philon von
Alexandria2 und Flavius Josephus3 mehr oder weniger tiefgründig
mit ihnen beschäftigt. Flavius Josephus formuliert dies, im Fokus
seiner Überlegungen den griechisch sprechenden Leser seiner Wer-
ke, folgendermaßen: Es gibt nämlich bei den Juden drei Arten von
philosophischen Schulen; die eine bilden die Pharisäer, die andere
die Sadduzäer, die dritte, welche nach besonders strengen Regeln
lebt, die sogenannten Essener. Die letzteren sind ebenfalls geborene
Juden, aber untereinander noch mehr als die anderen durch Liebe
verbunden.4
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2 Apologie der Juden; quod omnis probus liber sit.
3 Bell. Iud.; Ant. Iud.
4 Ios. Flav. Bell. Iud § 119.



Es versteht sich von selbst, dass die Art der Liebe, auf die der
jüdisch-römische Historiker hinweist, nur im Kontext der Nächsten-
liebe verstanden werden kann. Diese beruht auf einem Gebot der
Torah, das eine zentrale ethische Grundlage des Zusammenlebens
der “Kinder Israels" beinhaltet: Du sollst deinen Nächsten lieben
wie dich selbst. Ich bin der Herr.5

Sowohl Philon als auch Flavius waren mit den väterlichen Ge-
setzen ihrer Vorfahren vertraut. Trotz der Tatsache, dass die Gebote
der Torah für alle Israeliten die Grundlage ihres Lebens bildeten,
weisen beide ausdrücklich auf ihre besonders konsequente Befol-
gung durch die Essener hin. Sie führen dies auf eine für die Essener
typische Form des gemeinschaftlichen Eigentums, eine vollkom-
mene Gütergemeinschaft6 zurück: Den Reichtum verachten sie, und
bewundernswert ist bei ihnen die Gemeinschaft der Güter, sodass
man niemand unter ihnen findet, der mehr besäße als die anderen.
Es besteht nämlich die Vorschrift, dass jeder, der der Sekte beitre-
ten will, sein Vermögen der Gesamtheit abtreten muß, und so be-
merkt man durchgehend weder niedrige Armut noch übermäßigen
Reichtum, sondern alle verfügen wie Brüder über das aus dem Be-
sitztum der einzelnen Ordensmitglieder gebildete Gesamtvermögen.7

Bei der Analyse dieser Beschreibung der Gütergemeinschaft
muß zwischen den Begriffen Besitz und Eigentum unterschieden
werden. Nach der Aufnahme als Vollmitglied verfügte ein Essener
nicht mehr über privates Eigentum, sondern nur noch über Besitz-
und Nutzungsrechte.8 Die Erträge aus diesen Rechten mussten nicht
vollständig an die Gemeinschaft abgeführt werden. Wenn dies so
gewesen wäre, wären die von Josephus Flavius verwendeten Be-
griffe “niedrige Armut" bzw. “übermäßiger Reichtum" völlig unver-
ständlich. Derselbe Widerspruch findet sich auch in den Antiquita-
tes: Ganz besonders bewundernswürdig und lobenswert aber sind
sie wegen einer bei den Griechen und anderen Völkern völlig unbe-
kannten, bei ihnen jedoch nicht etwa erst seit kurzer Zeit, sondern
schon seit vielen Jahren herrschenden ausgleichenden Gerechtig-
keit, infolge deren sie vollkommene Gütergemeinschaft haben und
dem Reichen nicht mehr Genuss von seinen Gütern lassen wie dem
Armen.9
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5 3 Mos. 19, 18.
6 Vgl. dazu Frey, E., Besitz und Eigentum in der “Sektenregel" (1QS) der

Essener, Sbornik 4/5, 2002—2003, S. 95—104.
7 Ios. Bell. Iud § 122.
8 siehe Anm. 6.
9 Ios. Ant. § 20.



Bei Philon finden sich derartige Begriffsinhalte nicht. Der Be-
griff Reichtum erscheint bei ihm in einem vollkommen anderen Zu-
sammenhang: Fast allein unter den Menschen leben sie ohne Güter
und Besitz, mehr aus Gefallen als infolge Missgeschicks, und halten
sich dennoch für reich, weil sie Genügsamkeit und gutes Gemüt als
eine wirkliche Überfülle schätzen.10 Für ihn bilden die Liebe zu
Gott, zur Tugend und zu den Menschen die charakteristischen Ei-
genschaften11 der essenischen Gemeinschaft: Ihre Liebe zu Gott zei-
gen tausend Beispiele: beständige und unaufhörliche Reinheit wäh-
rend des ganzen Lebens, Verwerfung des Eides und der Lüge, die
Auffassung, dass die Gottheit die Ursache alles Guten sei, aber
nicht Ursache für irgend etwas Schlechtes. Von der Liebe zur Tu-
gend zeugen: Verachtung der Reichtümer und der Ehre, Abscheu
vor Vergnügen, Enthaltsamkeit, Beharrlichkeit und Genügsamkeit,
gutes Gemüt, Bescheidenheit, Gehorsam gegenüber der Regel, Aus-
geglichenheit des Charakters und alle sonstigen Tugenden. Ihre Lie-
be zu den Menschen zeigen sie durch Wohlwollen, Gleichberechti-
gung und durch das Gemeinschaftsleben, das über jedes Lob erha-
ben ist …12 Die Charakterisierung der Essener muß als die einer Ge-
meinschaft Gottes verstanden werden, in der die Mitglieder freiwil-
lig einem fast utopisch anmutendem Gemeinschaftsideal huldigten:
Ihr Leben gibt Zeugnis von dieser Freiheit. Keiner gestattet es sich,
etwas zu eigen zu besitzen, aber auch ganz und gar nichts, weder
Haus noch Sklaven, weder Feld noch Herden noch etwas von dem,
was den Reichtum nährt und verschafft. Sie legen vielmehr alles in
der Mitte zusammen und genießen gemeinsam die Einkünfte aller.
In derselben Umgebung wohnen sie in Bruderschaften, haben die
Form von Vereinigung und den Brauch gemeinschaftlicher Mahlzei-
ten angenommen und verwenden ihre ganze Kraft, um für den ge-
meinsamen Nutzen zu arbeiten.13

Die Arten der Arbeit, von denen Philon berichteten, können
sich — im Gegensatz zu den Behauptungen des Flavius Iosephus14

— nicht nur auf den Bereich der Landwirtschaft und Viehzucht be-
zogen haben. Die relativ autarke Wirtschaftweise der Essener erfor-
derte ebenfalls handwerkliche und gewerbliche Arbeiten zur Siche-
rung der materiellen Basis der einzelnen Wirtschaftseinheiten und
damit der gesamten Gemeinschaft. Darüber hinaus führt Philon For-
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12 ebenda § 84.
13 Philon Apologie der Juden § 4f.
14 Ios. Ant. § 19.



men von Arbeiten an, die außerhalb der jachad el15 durchgeführt
wurden und ebenfalls zu deren finanzieller Stärkung beitrugen: Al-
les, was sie als Lohn für das Tagwerk erhalten, behalten sie nicht
für sich selbst, sondern legen es vor allen nieder, damit es zur ge-
meinsamen Verfügung steht für die, welche sich davon bedienen
wollen.16 Es muss also eine Gemeinschaftskasse der Essener gege-
ben haben. Da sie über das Land verstreut in den Dörfern und
Städten wohnten, werden neben einer überregionalen auch verschie-
dene regionale Gemeinschaftskassen vorhanden gewesen sein, die
von den jeweils vor Ort zuständigen Mitgliedern verwaltet worden
sind: Wenn sie alle ihren Lohn für die verschiedenen Gewerbe em-
pfangen, so übergeben sie ihn einer einzigen Person, nämlich dem
von ihnen erwählten Verwalter. Nachdem dieser die Mittel in Em-
pfang genommen hat, kauft er sofort das Nötige und sorgt reichlich
für Nahrung und die übrigen Dinge, derer das menschliche Leben
bedarf.17

Übereinstimmend schildern die antiken Quellen, dass die Esse-
ner ein überaus einfaches und gottgefälliges Leben geführt haben.
So lesen wir beispielsweise bei Philon: Sie teilen täglich dieselbe
Lebensweise und den gleichen Tisch, sie haben dieselben Neigun-
gen, lieben die Einfachheit und verabscheuen den Luxus wie eine
Pest für Seele und Leib.18

Berichte über drückende Armut, die Sorge für Witwen und
Waisen finden sich nirgends. Die einzigen Belege auf eine wie auch
immer geartete soziale Fürsorge beziehen sich bei Philon auf Kran-
ke und Greise: Die Kranken vernachlässigt man nicht deshalb, weil
sie nichts hervorbringen können, denn das, was sie brauchen, um
für die Kranken zu sorgen, steht ihnen ja durch ihr gemeinsames
Vermögen zur Verfügung, so dass sie sich nicht scheuen brauchen,
dafür große Ausgaben aufzuwenden. Den Greisen erweisen sie ihrer-
seits Achtung und Sorge, wie leibliche Kinder ihre Eltern mit gro-
ßer Freigiebigkeit unterstützen, und leisten ihnen Hilfe mit ihren
Händen und umheben sie mit tausend Aufwartungen.19 An anderer
Stelle lesen wir: Wenn einer von ihnen krank wird, so wird er auf
Kosten der Gemeinschaft behandelt und mit den Sorgen und Auf-
wartungen aller umhegt. Wenn auch die Greise selbst keine Kinder
haben, so werden sie doch wie Väter versorgt, nicht nur von vie-
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len, sondern auch von sehr guten Kindern; sie scheiden gewöhnlich
in einem glücklichen und herrlichen Greisenalter aus dem Leben,
geehrt durch Vorrecht und die Achtung seitens so vieler Söhne, die
sich entschieden haben, für sie aus freiwilligem Antrieb mehr als
die Natur erfordert zu sorgen.20

Josephus Flavius führt derartige Kategorien von Hilfsbedürfti-
gen, die durch die Gemeinschaft versorgt werden mussten, nicht an.
Daraus kann nicht gefolgert werden, dass sie ihm nicht bekannt
gewesen wären. Anscheinend war die gegenseitige Unterstützung
und Hilfe der Essener untereinander für ihn eine Selbstverständlich-
keit und bildete eine der Grundlagen der jachad el, einen Ausdruck
ihrer vollkommenen Gütergemeinschaft: Untereinander kaufen und
verkaufen sie nichts, sondern ein jeder gibt von seinem Eigentum21

dem anderen, was dieser nötig hat, und empfängt umgekehrt von
ihm das, was er selbst brauchen kann. Ja, sogar ohne alle Gegen-
leistung kann jeder von einem beliebigen Ordensgenossen das Nö-
tige beanspruchen.22

Damit beschreibt er nicht wie auch immer geartete Formen ei-
ner “Sozialfürsorge", sondern die Gastfreundschaft, die in der To-
rah23 ausdrücklich als Gebot für alle “Kinder Israels" aufgeführt ist
und der die Essener als Juden in jeder Hinsicht verpflichtet waren.
Interessant ist allerdings, dass sich diese Gastfreundschaft, wenn wir
den Quellen folgen, ausschließlich auf Angehörige der Gemein-
schaft24 selbst bezieht. Denn hinter dem Begriff “Fremde" verbergen
sich nicht andere Juden und schon gar nicht “Ungläubige", sondern
Essener, die nicht aus der jeweiligen essenischen Siedlung, in der
ihnen Gastfreundschaft gewährt wurde, kommen: Ordensangehöri-
gen, die anderswoher kommen, steht alles, was sie bei ihren Genos-
sen vorfinden, wie ihr eigener Besitz zur Verfügung, und bei Leuten,
die sie nie gesehen haben, treten sie ein, als wären es vertraute
Freunde von ihnen. Deshalb nehmen sie auch auf die Reise durch-
weg nichts anderes mit als Waffen zum Schutz gegen Räuber. In je-
der Stadt ist ein Beamter eigens für die Fremden angestellt, um sie
mit Kleidung und allen anderen Bedürfnissen zu versehen.25 Diese
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Eigentum sind hier Erträge zu verstehen, die sich aus den Besitzrechten ergeben
und über die die Essener in Eigenverantwortung verfügen konnten.

22 Ios. Bell. Iud. § 127.
23 So z.B. 3 Mos. 19, 9ff.
24 Stegemann, H., Die Essener, Qumran, Johannes der Täufer und Jesus, Frei-

burg/Basel/Wien 1997, 7. Aufl., S. 260.
25 Ios. Bell. Iud. §§ 124f.



Art der spezifischen inneressenischen Gastfreundschaft26 hebt auch
Philon hervor: … kein Haus ist das Eigentum einer einzelnen Per-
son, ohne dass es nicht in der Tat das Haus aller wäre; denn, außer
dass sie in Bruderschaften gemeinsam leben, steht ihre Wohnung
auch den Mitgliedern derselben Sekte offen, die von anderswoher
kommen.27

Sie basiert einerseits auf dem Gemeinschaftseigentum, dessen
finanzielle und materielle Erträge von örtlichen Verwaltern (maskil)
bei Bedarf für Bedürftige (Kranke, Kinder, Greise) und Fremde ein-
gesetzt werden konnte. Andererseits konnten die einzelnen Essener
selbst auf der Grundlage von Eigentumsrechten an einem Teil der
Erträge, die sich aus ihren z.T. erblichen Besitz- und Nutzungsrech-
ten28 ergaben, fremden Essenern Übernachtungs- und Wohnmöglich-
keiten, Kleidung sowie Nahrung zur Verfügung stellen. Allerdings
hält Flavius Josephus fest, dass dies nicht uneingeschränkt möglich
war. Auch wenn er keinen konkreten Personenkreis definiert, ist
dennoch anzumerken, dass die hier angeführte Hilfe über die Gast-
freundschaft im engeren Sinne hinausgeht und Elemente einer sozia-
len Fürsorge zu erkennen sind. Diese bewegen sich dann allerdings
im Bereich der Verantwortung des einzelnen Esseners — eines
Vollmitgliedes und in der Regel Oberhauptes einer Kleinfamilie —
für die persönlichen Ressourcen, über die er eigenständig und allein-
verantwortlich verfügen konnte: Nichts tun die Essener ohne aus-
drücklichen Befehl ihrer Vorsteher, und nur in zwei Dingen besitzen
sie völlige Freiheit, in Hilfeleistungen nämlich und in Ausübung der
Barmherzigkeit. So ist es jedem gestattet, Unterstützungsbedürftigen
beizuspringen, wenn sie dessen würdig sind, und den Darbenden
Nahrung zu reichen.29 An Verwandte jedoch darf ohne Erlaubnis
der Vorsteher nichts verschenkt werden.30
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26 Flusser, D., Das essenische Abenteuer, Winterthur 1994, S. 27: Sie unter-
scheiden ganz klar zwischen ihrem eigenen, gemeinschaftlichen Hab und Gut und
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27 Philon Quod omnis probus liber sit § 85.
28 Frey, E., S. 104.
29 Das setzt allerdings voraus, dass die Essener über Mittel verfügten, die

nicht Eigentum der Gemeinschaft waren. Dies waren Mittel, die sie auf Grund pri-
vater Besitz- und Nutzungsrechte erwirtschaftet hatten und über die sie privat
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lasse dessen Besitzer schwören mit dem Fluchschwur. Und wer es hört und davon
weiß und zeigt es nicht an, macht sich schuldig. Vgl. dazu: Frey, E., Besitz und Ei-
gentum in der “Sektenregel" (1QS) der Essener, Sbornik 4—5, 2002—2003; Van-
derKam, J. C., Einführung in die Qumranforschung, Göttingen 1998, S. 104f.

30 Ios. Bell. Iud. § 134.



Die angeführten antiken Quellen beschreiben in idealtypischer
Art und Weise eine Gütergemeinschaft, in der eigentlich keines
ihrer Mitglieder einer institutionalisierten sozialen Fürsorge bedurf-
te, da die Lebens- und Wirtschaftsweise der Essener die Entstehung
einer gravierenden, lebensbedrohlichen Armut gar nicht zuließ. Auf
der Grundlage des kollektiven Eigentums waren alle materiellen Le-
bensbereiche durch die Gemeinschaft und die Verwaltung aller Res-
sourcen durch die jeweiligen Verantwortlichen für die einzelnen
Gruppierungen in den Städten und Dörfern des Landes abgesichert.
Es war also selbstverständlich, dass Mitglieder der jachad el, die
auf Grund von Alter31 oder Krankheit ihren Lebensunterhalt nicht
selbst erwirtschaften konnten, versorgt wurden. Für Außenstehende
muß diese Lebensweise ganz und gar nicht selbstverständlich gewe-
sen sein: Das Leben der Essäer32 ist wirklich so beneidenswert, dass
nicht nur Einzelne, sondern sogar große Könige von Bewunderung
für solche Menschen ergriffen waren und gerne ihrem verehrungs-
würdigen Charakter huldigten und sie mit Gunstbezeigungen und
Ehren überhäuften.33

Bezüglich dieser Einschätzung hebt Stegemann hervor: … die
Essener gerieten in ihrer Zeit zum leuchtenden Vorbild für jene Art
von Judentum, das traditionelle34 Gastfreundschaft unter Mitbrüdern
großzügig zu gewähren verstand.35

In den antiken Quellen über die Essener, so kann festgehalten
werden, nehmen die Ausführungen über die Gastfreundschaft einen
breiten Raum ein. Soziale Fürsorge hingegen erscheint nur margi-
nal, wenn man die Versorgung der nicht mehr oder zeitweise ar-
beitsunfähigen Mitglieder der Gemeinschaft überhaupt als solche
bezeichnen kann. So jedenfalls stellt sich das Problem bis zur Auf-
findung und der Veröffentlichung der Rollenfunde vom Toten Meer
in den Höhle in der Umgebung von Qumran ab 1947 dar. Die
Auswertung dieser Rollen führten übrigens auch dazu, dass zwei
von Solomon Schlechter im Jahre 1896 in der Genisah36 der Esra-
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31 Auch in diesem Bereich findet sich bei Ios. Flav. Bell. Iud. § 151 eine
Beschreibung, deren Wahrheitsgehalt aus verschiedenen Gründen bezweifelt werden
muß: Sie leben sehr lange, und viele von ihnen werden — wie mir scheint, infolge
der Einfachheit ihrer Lebensweise und der bei ihnen herrschenden Ordnung —
über hundert Jahre alt.

32 Philon verwendeten sowohl die Bezeichnung Essener als auch Essäer.
33 Philo Apologie der Juden § 18.
34 d.h. die mosaische Tugend der Gastfreundschaft.
35 Stegemann, H., S. 260.
36 Die Genisah ist ein Raum in einer Synagoge, in dem u.a. durch Beschädi-

gungen unbrauchbare gewordene religiöse Texte aufbewahrt wurden, da diese aus
religiösen Gründen nicht vernichtet werden durften.



-Synagoge entdeckte und 1910 veröffentlichte Handschriften den
Essener zugeordnet werden konnten,37 da Fragmente dieser Texte
auch in den Höhlen von Qumran gefunden wurden. Dadurch wur-
den die Zweifel an der Authentizität der als Damaskusschrift (CD)
bezeichneten Schrift ausgeräumt und ihre Einbeziehung in die wis-
senschaftliche Forschung und Diskussion über die Essener ermö-
glicht.

Wie wir im Folgenden sehen werden, ergeben sich sowohl aus
diesen Texten als auch aus den Funden am Toten Meer selbst keine
Erkenntnisse, die sich auf die von Flavius Josephus und Philon ge-
priesene Gastfreundschaft beziehen. Bezüglich einer Sozialfürsorge
hingegen stellt sich dies etwas anders dar, wobei eine spezielles
Problem berücksichtigt werden muß. Konkrete Verweise auf sozial
Schwache finden sich nur an wenigen Stellen. Außerdem sind Tex-
te, in denen Mangel, Armut etc. angeführt werden, wegen ihrer
Fragmentierung z.T. für eine überzeugende Argumentation nicht
brauchbar.

Die Damaskusschrift (CD) enthält neben spezifisch religiös-ri-
tuellen Regeln gesetzliche Vorschriften für die “Gemeinschaft eines
neuen Bundes im Lande Damaskus". Im ersten Hauptteil dieser
Schrift, der sich mit den religiösen Grundlagen der Gemeinschaft
befasst, finden sich zumindest Hinweise auf sozial unterprivilegierte
Gruppierungen: Wahrlich, sie sollen darauf achten, der Deutung des
Gesetzes entsprechend zu handeln zur Zeit der Gottlosigkeit und
sich abzusondern von den Söhnen des Verderbens und sich zu tren-
nen vom Besitz der Gottlosigkeit, der unrein ist durch eine Gelübde
oder einen Bannfluch oder Besitz des Tempels; nicht die Armen sei-
nes Volkes zu berauben, dass Witwen ihre Beute sind und sie Wai-
sen ermorden.38

Neben Festlegungen, die sich auf rituell unreinen Besitz bezie-
hen,39 der innerhalb der Gemeinschaft nicht geduldet werden konn-
te, werden Arme, Witwen und Waisen aufgeführt, die unter einem
besonderen Schutz der mosaischen Gesetze stehen. Dies kann aber
noch nicht als eine Form von sozialer Fürsorge verstanden werden.
Vielmehr wird hier ein zentrales Gebot des Glaubens, die “Näch-
stenliebe", angeführt. Dies wird auch in einer weiteren Textstelle
deutlich: Sie sollen darauf achten, die heiligen Abgaben zu erheben
entsprechend ihrer genauen Bestimmungen; jeder seinen Bruder zu
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38 CD VI, 14—17.
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der Essener, Zbornik 4/5, 2002—2003, S. 95—104.



lieben, wie sich selbst, und einen Elenden und Armen und Beisassen
zu unterstützen.40

Beide Stellen beziehen sich auf Gebote, die in der Torah an-
geführt werden, auf moralisch-religiöse Verhaltensweisen, die einem
jeden Essener abverlangt wurden. Es fehlen allerdings konkrete Be-
stimmungen, durch die Art der Hilfsbedürftigkeit genauer definiert
wird. Diese finden sich in einem Abschnitt der Damaskusschrift, der
gleichsam als eine Verfassung der jachad el verstanden werden
muß: Und dies ist die Ordnung der Vielen (Vollmitglieder; E.F.),
um zu regeln alle ihre Angelegenheiten: Einen Lohn von wenigstens
zwei Tagen je Monat sollen sie in die Hände des Aufsehers und der
Richter geben. Davon soll man erstatten ihren Verlust und davon
soll man unterstützen einen Elenden und Armen, einen Alten, der
gebrechlich ist, einen Mann, der geschlagen ist, einen, der zu einem
fremden Volk verschleppt worden ist, eine Jungfrau, die keinen
Löser hat, und einen Knaben, um den keiner sich kümmert und jede
Arbeit der Gemeinschaft. Und nicht darf das Gemeinschaftshaus bei
ihnen abgeschafft werden.41

Die hier angeführten Bestimmungen finden sich nur in der Da-
maskusschrift. Sie werden weder in der Gemeinschaftsregel (1QSa)
noch in der umfangreicheren Gemeinderegel (1QS), die gleichsam
als Verfassung der Essener verstanden werden kann, erwähnt. Dies
lässt sich dadurch erklären, dass die Festlegungen der Damaskus-
schrift den Erfordernissen der Essener genügten und konkrete Aus-
führungsbestimmungen nicht erforderlich waren.

Die angeführte Passage der CD beinhaltet einige organisato-
rische Festlegungen. Die Essener hatten von den Einnahmen, die sie
für wie auch immer geartete Formen von bezahlter Arbeit erhielten,
monatlich mindestens zwei “Tageslöhne" an die Gemeinschaft abzu-
führen. Wahrscheinlich bezieht sich dies auf die einzelnen lokalen
essenischen Organisationen. Auf eine Kasse der Gesamtgemeinschaft
finden sich in den Quellen keine konkreten Hinweise. Die erwähn-
ten Aufseher und Richter waren die vor Ort eingesetzten Autoritä-
ten, die für die Einhaltung der angeführten Bestimmungen verant-
wortlich waren. Im Rahmen ihrer Leitungs- und Verwaltungsaufga-
ben hatte sie die lokalen Kassen der Gemeinschaft zu verantworten
und wurden aus diesen Kassen versorgt, wenn sie ihren Lebens-
unterhalt dieser Tätigkeiten wegen selbst nicht vollständig sichern
konnten. Im Rahmen ihrer Funktion als Verwalter des Vermögens
der Essener hatten sie die Verantwortung für die “Sozialkassen" zu
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tragen. Dies beinhaltet auch die Verwendung der Mittel dieser Kas-
sen, die für sozial Schwache, die Elenden und Armen, eingesetzt
werden konnten. Unter dieser Kategorie von sozial Bedürftigen müs-
sen die Mitglieder verstanden werden, die über keine oder nicht
genügend eigenen Einkünfte verfügten und deshalb von der Ge-
meinschaft unterstützt werden mussten. Konkreter kann diese Grup-
pe auf Grund des Fehlens detaillierterer Angaben nicht beschrieben
werden. Unterstützt wurden Mitglieder, die auf Grund ihres Alters
und ihrer Gebrechlichkeit den Lebensunterhalt allein nicht mehr
sicherstellen konnten. Diese Einschätzung könnte auch für: einen
Mann gelten, der geschlagen ist.42 Hier wäre an eine Einschränkung
bzw. vollständige Arbeitsunfähigkeit infolge von Verletzungen oder
Krankheit zu denken. Weiterhin werden Mitglieder aufgeführt, die
aus der Gefangenschaft — wahrscheinlich aus der von Heiden —
bzw. aus der Sklaverei mit finanziellen Mitteln der Gemeinschaft
freigekauft werden sollten. In einer weiteren Kategorie werden Jung-
frauen erwähnt, deren Familien über nicht genügend eigene Mittel
für eine “Aussteuer" verfügten. Als letzte Gruppe werden m.E. Wai-
sen angeführt. Interessant daran ist, dass sich dies nur auf die männ-
liche Nachkommenschaft bezieht. Die abschließende Bestimmung
der CD bezieht sich auf ein Gemeinschaftshaus, dessen Existenz da-
mit in jeder essenischen Siedlung vorausgesetzt werden kann. Draus
kann gefolgert werden, dass diese Einrichtung für die Unterkunft
und Verpflegung sozial Bedürftiger genutzt werden konnte.

Stegemann führt an, dass diese Kategorien bereits im vor-exili-
schen Israel existierten und somit von den Essenern lediglich in den
Katalog ihrer Soziafürsorge übernommen wurden. Diese wurden in
nach-exilischer Zeit durch zusätzliche Bestimmungen ergänzt. Kon-
kret werden in diesem Zusammenhang drei Kategorien angeführt:

1. Beihilfen zur beruflichen Ausbildung für junge Männer
2. Zuschüsse zur Existenzgründung
3. Befreiung aus der Schuldsklaverei43

Das “auffällige" Fehlen von Witwen und Waisen, das er kon-
statiert, kann in dieser Absolutheit nicht nachvollzogen werden: Of-
fensichtlich waren sie inzwischen familienrechtlich hinreichend si-
chergestellt, und nicht mehr wie einst, Hauptklientel sozialer Maß-
nahmen.44
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Dieser Bewertung stehen die Ausführungen in CD VI 16f. ent-
gegen.45 Hier werden Witwen und Waisen, wenn auch in religiösen
Kontext, ausdrücklich als schutzbedürftig genannt.

Waisen werden ebenfalls in den Hodajot, der Hymnenrolle, an-
geführt: Gepriesen bist Du, Herr! Denn Du hast eine Waise nicht
verlassen und einen Geringen nicht verachtet, denn Deine Macht ist
grenzenlos. Deine Ehre ohne Maß und Wunderhelden sind Deine
Diener. Mit Demütigen bist Du beim Ausgleiten ihrer Füße und mit
Beflissenen für Gerechtigkeit, um emporzuführen aus Getümmel zu-
hauf alle Armen der Gnade.46

Darüber hinaus werden Waisen auch in einem Fragment der
Höhle 1 erwähnt: … und gepriesen ist Sein Name, denn Er hat er-
rettet eines Armen Seele und einen Elenden hat Er nicht verachtet
und die Bedrängnis Niedriger nicht vergessen. Er hat Seine Augen
geöffnet auf einen Niedrigen hin und Hilferufe von Waisen erhört
und Sein Ohr hingeneigt ihrem Rufen.47

Es wäre völlig unverständlich, wenn die auch hier erwähnte
Fürsorge des Herrn für die Waisen nicht die Grundlage für esse-
nische Sozialmaßnahmen gebildet hätte. Dieses wird auch durch
eine CD-Stelle48 ausdrücklich belegt. Das Fehlen von Witwen im
Kontext der Sozialnahmen kann auch mit dem fragmentarischen
Charakter der Quellen zusammenhängen. Im Zusammenhang damit
muß konstatiert werden, dass sowohl die Texte der Hymnenrolle als
auch die Fragmente der Höhlen 1, 4 und 5 die Fürsorge Gottes, die
Gottesliebe, betreffen, die dieser den von ihm in besonderer Weise
gesegneten Mitgliedern der jachad el gewährte: Bis ins Greisenalter
versorgtest Du mich, denn meinen Vater habe ich nicht gekannt und
meine Mutter hat mich Deinetwegen verlassen. Denn Du bist Vater
für alle Söhne Deiner Wahrheit und jauchzt auf über sie wie eine
liebevolle Mutter über ihr Kind, wie ein Pfleger versorgst Du am
Busen all Deine Werke ([leer])49

Das uneingeschränkte Bekenntnis zu Gott, die Lösung aus fa-
miliären Banden durch den Eintritt in die jachad el bedeutete für
die Essener, dass damit auch ihr Lebensunterhalt garantiert war: Ich
bin ein Junge gewesen und bin auch alt geworden, aber nie sah ich
einen Gerechten verlassen und seine Nachkommenschaft Brot erbit-
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tend. Den ganzen Tag ist er huldvoll und leiht und seine Nachkom-
menschaft wird zu seinem Segen.50

Die religiösen Texte betonen also die Verantwortung Gottes für
die Mitglieder der jachad el, heben aber in gleicher Weise deren
Verantwortung für sich selbst und ihre Genossen hervor. Ein Bezug
zur Sozialfürsorge ergibt sich insofern, als dass das Zusammenleben
der Essener auf der “Wahrheit und der Gerechtigkeit Gottes" ge-
gründet war.51 Damit stellte natürlich auch die Unterstützung sozial
schwacher Mitglieder einen integralen Bestandteil des Gemeinschafts-
lebens dar. Die Auswertung der fragmentarischen Stellen, in denen
derartige Verhaltensweisen angeführt werden,52 lässt konkrete Schluss-
folgerungen selten zu und wäre deshalb spekulativ.

Abschließend soll noch eine spezifische Form der Sozialfür-
sorge angeführt werden. Diese hatte rituell-religiöse Grundlagen und
bezieht sich sowohl auf spezifische Krankheiten im Allgemeinen als
auch auf Frauen im Besonderen: Und in jeder einzelnen Stadt sollt
ihr Plätze einrichten für jene, die geschlagen sind mit Aussatz und
mit Ausschlag und mit Krätze, damit sie nicht in eure Städte kom-
men und sie verunreinigen. Und auch für Ausflussbehaftete und für
die Frauen, wenn sie in ihrer Menstruationsunreinheit und in ihrer
Gebärmutterunreinheit sind, damit sie nicht Unreinheit verursachen
in ihrer Mitte durch sexuelle Unreinheit.53

Während im Normalfall Kranke in den jeweiligen essenischen
Siedlungen versorgt und gepflegt wurden, erfolgte in den ange-
führten Fällen ein temporärer bzw. genereller Ausschluss54 aus der
Gemeinschaft. Dieser beruhte auf der strikten Einhaltung ritueller
Reinheitsgebote, um eine Verunreinigung der Gemeinschaft zu ver-
hindern. Obgleich über die Versorgung der Ausgeschlossenen in
den Rollen keinerlei Hinweise aufzufinden sind, wird diese doch
vorausgesetzt werden können. Es ist absolut unvorstellbar, dass die-
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50 4Q 171 III, 17f.
51 1QM IV, 6.
52 1QH III, Frg. 16,3; 1Q 159 Frg. 1 ii; 4Q 370 Frg. 1 i; 4Q 416 Frg. 2 ii;

4Q 417 Frg. 1 i; 4Q 417 Frg. 1 ii; 4Q 418 Frg. 7a, b; 4Q 418 Frg. 81 a, b; 4Q 501;
4Q 450 Frg 1.

53 11Q XLVIII 14—17.
54 Konkrete Festlegungen dazufinden sich in 4Q 266 Frg. 9 i: Der Priester

befehle, dass man abscheren soll den Kopf aber nicht abscheren soll die Krätzestel-
le, damit der Priester abzählen kann die abgestorbenen und die lebendigen Haare,
und er kann sehen, dass es zugenommen hat von dem Lebendigen zum Abgestorbe-
nen in den sieben Tagen, dann ist ein solcher unrein. Doch wenn nichts zugenom-
men hat vom dem Lebendigen her zum Abgestorbenen und die Ader ist durchblutet
und der Lebensgeist steigt auf und ab, ist geheilt die Plage. Das ist das Gesetz der
Aussatz-Torah für die Söhne Aarons…



se sich selbst überlassen wurden und damit u.U. dem Hungertode
ausgeliefert waren. Denn selbst Mitglieder, die wegen schwerer Sün-
den aus der Gemeinschaft ausgeschlossen worden sind, kamen in
den Genuss ihrer Nächstenliebe: Sie haben schon manchen dieser
Unglücklichen, der in den letzten Zügen lag, aus Mitleid wieder
aufgenommen, indem sie die Qual, die ihm dem Tode nahe brachte,
als hinreichende Sühne für seine Sünden ansahen.55

Auf der Grundlage der umfassenden Einhaltung göttlicher Ge-
bote wurden in der essenischen Gemeinschaft “sozial Schwache"
sowohl durch “private" Mittel als auch durch Zuwendungen aus der
Gemeinschaftskasse unterstützt. Angaben über die Art und Weise
dieser Unterstützung lassen sich aus der Auswertung der originären
essenischen Quellen nicht in aller Deutlichkeit erschließen. Dennoch
kann konstatiert werden, dass eine umfassende “Sozialfürsorge" der
jachad für die von Armut und Mangel betroffenen Mitglieder exi-
stierte.
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Ekart Fraj

MILOSRÐE PREMA SVIM SIROTIM:
„DRUŠTVENO STARAWE" KOD ESENA

Rezime

Na osnovu sveobuhvatnog pridrÿavawa boÿanskih zapovesti, u
esenskom društvu su „socijalno nemoãni" potpomagani kako „pri-
vatnim" sredstvima tako i obraãawem zajedniåkoj blagajni. Iz ori-
ginalnih esenskih izvora ne mogu se potpuno jasno dokuåiti naåini
pruÿawa ove potpore. Ipak se moÿe konstatovati da je postojala
obuhvatna „socijalna briga" jachad za ålanove društva pogoðene si-
romaštvom i nestašicom.
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OD ANAKSIMANDROVOG „BESKONAÅNO"
(APEIRON) U STAROJ GRÅKOJ

DO TEORIJE O BESKONAÅNOSTI
UNIVERZUMA U MODERNOJ KOZMOLOGIJI

APSTRAKT: Preduzeto je istraÿivawe starih gråkih tekstova da
bi se pokazalo kako je Anaksimandar uveo Ëpeiron (bezgraniåno) kao
poåetak svega (prvi princip). Prema wegovoj teoriji, Ëpeiron je nede-
finisan i uvek pokretan. On raða suprotnosti „toplo" i „hladno",
kao i „vlaÿno" i „suvo" i wihovu veånu borbu. Rezultat ovog besko-
naånog procesa je mnoštvo postojeãih stvari i beskonaåan broj uni-
verzuma.

Kozmološki aspekt Anaksimandrove teorije ima neobiånu lepotu;
nebrojeni svetovi se raðaju iz apeirona i nestaju u wemu. Dakle, apei-
ron je povezan sa veånim kozmološkim procesom — tokom vremena.

Kozmološki problem ogromnosti Univerzuma ili wihov beskona-
åan broj je elementarni filosofski problem, dok je teorija Velikog
praska, sa konceptom prostor-vremena, polazna taåka za opisivawe na-
še Vasione.

KQUÅNE REÅI: Presokratovska filosofija, Anaksimandar, apei-
ron, beskonaånost, kozmologija

1. UVOD

Presokratovska filosofija nastala je u gråkim gradovima
Jonije krajem 7. veka pre naše ere. U to vreme, tu su se filo-
sofski pogledi brzo razvijali, kao nigde na drugom mestu u
Gråkoj. Verovawe da bogovi kontrolišu svet, upliãuãi se po-
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vremeno u ÿivote qudi, nije moglo više da da zadovoqavajuãe
odgovore.

Miletska škola (Tales, Anaksimandar, Anaksimen) spo-
jila je antiåku mitologiju sa racionalnim mišqewem, traÿe-
ãi koje sile deluju u prirodi. Presokratovski filosofi is-
traÿivali su glavni uzrok nastanka Kozmosa i sile na kojima
je zasnovan Univerzum.

Pri tome, oni su se usredsredili uglavnom na prirodni
svet, prouåavajuãi realnost koja ih okruÿuje. Jonski filoso-
fi, koji su ÿiveli i razmišqali u Maloj Aziji, paÿqivo su
posmatrali prirodne pojave i wihova uloga u istraÿivawu
istinitosti mitova bila im je presudna. Trudili su se da iz-
vedu sve moguãe zakquåke na osnovu posmatrawa prirode, ko-
risteãi osnovnu logiku. Problem prvobitne supstance (Èrx0)
bio je jedan od glavnih za razmatrawe pitawa strukture našeg
sveta i wegovog nastanka. Ovi filosofi verovatno su poku-
šavali, na osnovu neke teorije, da objasne „zašto" u nekoj po-
javi više nego „kako".

U svakom sluåaju, u to vreme je uåiwen preokret, i pri-
liåno neoåekivani pomak, od misticizma i religioznosti na
razmatrawe uzroånosti. To je bila promena koja je pokazivala
uzvišenost antiåke gråke filosofije i imala ogroman uticaj
na ceo svet.

Svakako, neãemo zanemariti åiwenicu da su veãina grå-
kih presokratovskih filosofa bili ustvari prirodwaci, po-
što su pokušavali da definišu Èrx0, prvobitnu supstancu
od koje je sve postalo.

Tales iz Mileta (624—546. pre n. e.), otac antiåke gråke
filosofije, verovao je da je voda osnova svega i primarni
princip Univerzuma. Wen znaåaj u ÿivotu i prirodi bio je
verovatno glavni razlog koji je Talesa naveo na ovakav zakqu-
åak. Prema Diogenu Laertiju: „Wegovo uåewe bilo je da je voda
univerzalna prvobitna supstanca i da je svet produhovqen i pun
boÿanstava" (Diog. Laert. 1, 27). Anaksimandar (610—540. pre
n. e.), Talesov uåenik, dodelio je ovu osobinu pojmu Ëpeiron
(beskonaånost): „Postavio je kao svoj princip, jedan element
koji je neograniåen bez odreðenosti" (Diog. Laert II, 1, 1). Raz-
matrajuãi antiåke gråke filosofske poglede, koji materiju
smatraju jednakom vodi, vazduhu ili vatri, navodimo da je
Anaksimandrov izraz Ëperion izveden od gråkog a- i imenice
pçraj (taånije peìras, granica, kraj), sa znaåewem da nešto
nema poåetka ni kraja u vremenu ni granice u prostoru.
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Ovaj pojam je presudan u obrazlagawu kako su se osnove ko-
zmologije i jonske fizike odvojile od mitologije, nešto što
smatramo prvom revolucijom u nauci. U to vreme su gråki fi-
losofi pokušavali da odgovore na dva osnovna pitawa o ko-
jima su duboko razmišqali: kako je nastao Kozmos i kakvog je
oblika. Ovaj napor ih je uåinio ocima filosofskog mišqe-
wa i osnivaåima nauke. Presokratovci su spojili antiåku
gråku mitologiju sa racionalnim mišqewem i traÿili sile
koje åine prirodu, kao i glavni uzrok stvarawa sveta.

Uz to, ideja o mnoštvu svetova, izvedena iz napora da se
shvati Univerzum, donosi nama, kao astronomima, više pita-
wa za daqa istraÿivawa, pošto Fizika i Astronomija nisu i
ne treba da budu daleko od Filosofije.

Pitawa postavqena u antici, kao što je ono o postojawu
mnoštva Svetova, o konaånosti ili beskonaånosti Univerzu-
ma, kao i teorija Velikog praska, izmeðu ostalog, još jednom
pokreãu razmatrawe osnovnih egzistencijalnih filosofskih
problema. To su pitawa na koja još nemamo potpuni odgovor,
pošto je konaåna sudbina Univerzuma neizvesna.

2. ANAKSIMANDROV �Apeiron

Anaksimandar (610—540. pre n. e.) je ÿiveo kada i Tales.
Bio mu je uåenik, a posle uåiteqeve smrti preuzeo je wegovu
školu. Mnogi uåeni qudi smatrali su da mu je ravan, i da je
prvi sa Empedokleom iz Akraganta (500—428. ili 483—430.
pre n. e.), uveo eksperimentalno istraÿivawe fiziåkih poja-
va. U stvari bio je prvi koji je dao nauåni pogled na svet,
osloboðen mitologije (Themist. Or. 36, str. 317 ili Vorsokrati-
ker 2, 7, Diels Hermann, 1996). Uveo je pojam o Univerzumu, bes-
konaånom u vremenu i prostoru.

Anaksimandar je verovao u postojawe prirodnog zakona,
neku vrstu kozmiåke pravde, koja åetiri osnovna elementa dr-
ÿi u ravnoteÿi. Ovi elementi su u beskonaånoj borbi zbog
razliåite prirode i nejednake gustine. Za Anaksimandra pri-
rodna ravnoteÿa treba veåno da se odrÿava, spreåavajuãi da
jedan element nadvlada druge. Ovo je vodilo odbacivawu Tale-
sovog uåewa o vodi kao prvobitnom principu Kozmosa, pošto
to protivreåi ideji prirodne pravde i ravnoteÿe. Ako bi je-
dan element prevladao i odbacio druge, Svet ne samo da bi
bio drukåiji nego bi se kretao ka uništewu.
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Vaÿan argument Anaksimandrove teorije je filosofska
ideja o veånoj i nepromenqivoj kozmiåkoj osnovi iz koje sve
nastaje i u koju se sve vraãa. Ona postoji izvan åetiri pri-
marna elementa i identiåna je sa beskonaånim (Ëpeiron). U
wegovoj ranoj kozmologiji to je samoodreðujuãa, nepromenqi-
va, besmrtna supstanca, nešto bez oblika i osobina, bez gra-
nica u vremenu i prostoru i bez odreðenih svojstava. '/Apei-
ron je beskrajno i neuništivo i to je razlog zašto svetovi
nastaju iz wega i tu se vraãaju.

Anaksimandar je, pak, verovao, da se Ëpeiron pretvara u
åetiri elementa koji, delujuãi izmeðu sebe, vode nastanku sve-
ga. Oni se pak raspadaju i vraãaju nazad u wega. Zasnivao je
svoje filosofske poglede na definiciji reåi Èrx0, koja ima
dvostruko znaåewe: poåetak, ali i vladavina (od gråkog glago-
la Ërxw).

On takoðe pomiwe Èrx0 (poåetak) koji nije sliåan bilo
kom drugom Èrx0 ili nekom elementu Kozmosa, to jest Èrx0
„koji obuhvata sve i upravqa svime". Prema Aristotelu:

„Tako se 'bezgraniåno' ne moÿe izvesti iz bilo kog drugog principa,
nego se samo smatra kao princip svega drugog, obuhvatajuãi i upravqajuãi
svime. Ovo 'bezgraniåno' bi onda bilo samo boÿanstvo, 'besmrtno i neu-
ništivo', kako Anaksimandar i veãina prirodwaka izjavquju da jeste"
(Arist. Phys., III. iv. 203b 11).

Anaksimandar i wegov uåiteq Tales potpuno su odbacili
antropomorfni åin seksualne reprodukcije meðu boÿanskim
biãima, koji je bio u osnovi svih mitoloških kozmogonija
toga vremena. Anaksimandar je pretpostavqao da je „materica
Kozmosa", u osnovi Ëpeiron, sposobna da podari ÿivot. U
stvari, ÿivot poåiwe uz pomoã plodonosnog semena posta-
vqenog unutar kozmološkog jajeta. Seme oploðuje svoju suprot-
nost, odvojenu od apeirona, koja raste u ogwenoj sferi koja sa-
drÿi hladnu masu. U poåetnoj fazi stvarawa, dve suprotnosti,
toplo koje ukquåuje suvo, i hladno koje ukquåuje vlaÿno, odvo-
jene su. Usled delovawa toplog, suvo i vlaÿno se razdvajaju i
stvaraju kopno i more. Posledica delovawa toplog na hladno
je vlaga koja donosi ÿivot. Prema Aetiju (Aetius), Anaksiman-
dar je smatrao da je more ono što je ostalo od primarne vlage
[Aet. III, 16, I (D, 381)].

Izgleda da je Anaksimandar koristio apeiron sa još ap-
straktnijim znaåewem, kao matematiåki pojam za beskonaåno.
Moguãe je da je smatrao da je to ogromna materijalna masa ili
primarna maglina. Mogao ga je takoðe koristiti za prirodnu
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silu ili energiju, neograniåenu u vremenu i verovatno bez
unutrašwe strukture. Mnogi se slaÿu da „bezgraniåno" dola-
zi od toplog i hladnog, koji su kasnije razdvojeni, pri åemu
prvo obrazuje spoqašwu ogwenu sferu, odnosno p‡r (vatra), a
zatim vazduh, vodu i zemqu unutar Kozmosa. Ovi elementi se
spajaju i potom razdvajaju stvarajuãi more i kopno, dok su ce-
pawem ogwene sfere i zahvatawem p‡r-a u prstenove, nastali
Sunce, Mesec i zvezde. Na kraju, delovawem Sunåeve toplote
i putem strujawa izazvanih kretawima nebeskih tela, voda is-
parava stvarajuãi vazduh.

Prema Pseudo-Plutarhu:

„Anaksimandar je rekao da je jedino 'Beskonaåno' odgovorno za na-
stanak i nestanak Univerzuma. Anaksimandar izjavquje da su razliåita
nebesa izluåena iz ovog Beskonaånog, kao što su uopšte i svi svetovi
kojih je beskonaåno. Rekao je da se nestanak i (mnogo ranije) stvarawe do-
gaða tako što se ciklus ponavqa iz beskonaåne prošlosti" (Stromata, fr.
172. 2).

Što se tiåe Anaksimandrovog apeirona, Diogen Laertije
beleÿi:

„Anaksimandar, sin Praksijadov, bio je poreklom iz Mileta. Usta-
novio je, kao princip, element koji je bezgraniåan, ne odreðujuãi ga kao
vazduh ili vodu ili nešto drugo. Smatrao je da delovi trpe promenu, ali
je celina nepromenqiva" (D. L. II, 1, 1).

Univerzum je, prema Anaksimandru, beskonaåan, a Svetovi
bezbrojni. Od besmrtnog i neuništivog apeirona wegovim veå-
nim kretawem nastaju „suprotnosti" koje bivaju nošene u we-
mu. To znaåi da je Anaksimandar smatrao da suprotni elemen-
ti, vatra i voda, ne mogu da budu u harmoniji nego su u veånoj
borbi.

Naÿalost, protekle vekove je preÿiveo samo mali odlo-
mak Anaksimandrove åuvene kwige O prirodi. Simplikije (u
Aristotelovoj kwizi Physic. 23—24, 1882) od Teofrasta pre-
nosi samo uopšteno tumaåewe pojma Ëpeiron, sa parafrazom o
stvarawu i propasti Svetova i taånom izjavom, koja opisuje
odnos izmeðu kozmoloških faktora pod okriqem osvetniåke
pravde:

„Anaksimandar je rekao da je Ëpeiron poåetak svih stvari; sva ne-
besa i svetovi dolaze iz wega; roðewe dolazi iz wega i tu se sve vraãa,
kada je jednom uništeno. Na taj naåin data je pravda i osveta za ne-
pravdu, koju jedni drugima nanose tokom vremena" [Simplic. Phys. 24, 13
(Z. 3—8 Theophrastus Phys. Opin. Fr. 2 Dox. 476)].
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G. S. Kirk, J. E. Raven i M. Schofield (1995) su mišqewa da
je Anaksimandar verovao u niz pojedinaånih svetova, koji se
stvaraju iz Beskonaånosti i vraãaju u wu. To vodi zakquåku da
je verovatno imao sliku periodiånog Univerzuma.

Aristotel (384—322. pre n. e.), raspravqajuãi o besko-
naånom i naåinu na koji je Anaksimandar koristio ovaj pojam
kaÿe:

„Sve stvari su poåetak ili imaju poåetak, odnosno poreklo; ako je
to tako, onda ãe takoðe biti i kraj; besmrtno je neuništivo, kako
Anaksimandar i mnogi drugi filosofi kaÿu" (Arist. Phys. III. iv. 203b 6).

U svome delu Fizika (Physikes Acroaseos), Aristotel raz-
matra Anaksimandrovo „beskonaåno". Veoma je zainteresovan
za apsolutni poåetak, koji ima dvojnu misiju, da bude uzrok
materije i kretawa (W. Jaeger, 1964). Napor da se spoji bo-
ÿansko sa kretawem vodili su Anaksimandrovom apeironu i
besmrtnom, kako je napisano u wegovim fragmentima (Arist.
Phys. III. iv. 203b 10—15).

Kako su rekli Aetije [De Plac. I 3, 3 (D. 227)] i Simpli-
kije (Phys. 24, 13), Anaksimandar je bio mišqewa da je apei-
ron izvor mnogih svetova.

Zakquåujemo da je Anaksimandar smatrao da su sve stvari
nastale iz apeirona i, kao što su pisali Aetije i Simpliki-
je, hiqade svetova je nastalo i nestalo, kao što ãe i naš jed-
noga dana. Anaksimandar je, kao i Demokrit, pretpostavqao da
u Univerzumu postoji beskonaåan broj kozmoloških sistema,
pogled koji je upadqivo blizak shvatawima moderne astrofi-
zike. Mogao je da ima razliåite definicije za pojmove „Ko-
zmos" i „Univerzum" u svom kozmološkom prilazu. Zemqu je
stavqao u centar našeg Sveta, ali nije bio mišqewa da je
ona u centru Univerzuma, koji sadrÿi milione razliåitih
Svetova.

Prema drugim studijama, Anaksimandar je stavqao Zemqu
u centar sferiånog Univerzuma, dok su ostale planete obila-
zile oko we. „Zemqa, koja je sferiånog oblika, leÿi u sredini,
zauzimajuãi mesto centra" (D. L. II 1, 131).

Takoðe, prema drugim studijama, kasniji pogledi Anaksi-
mandrovi odraÿavaju jasno wegovu veru u geocentriåno ureðe-
we Kozmosa, unutar sferiånog Univerzuma koji opisuje. To
objašwava zašto Zemqa stoji u vazduhu, u centru ogromne sfe-
re. Zemqa je u ravnoteÿi u sredini Univerzuma, zbog toga što
je podjednako udaqena od krajeva sfere na åijoj su unutrašwoj
strani uåvršãene zvezde.
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3. DRUGI FILOSOFI O BESKONAÅNOSTI

Prema filosofskom i kozmološkom pristupu, beskonaå-
nost se odnosi na Univerzum i prirodu u celini, a još odre-
ðenije, na materiju i weno kretawe. Beskonaåno shvatamo kao
suprotnost konaånog. Ova dva filosofska pojma su dijalektiå-
ki povezana i izraÿavaju suprotna svojstva materije, kao fi-
losofskog objekta koji postoji u prostoru i vremenu i besko-
naåno se kreãe. Materiju shvatamo kao nešto konaåno, zato
što su weni razliåiti oblici (specifiåni objekti, funkci-
je i kvaliteti) takoðe konaåni u prostoru i vremenu. Sa dru-
ge strane, smatramo da materija ima osobinu beskonaånosti,
usled neprekidnog kretawa, neiscrpivog, veånog procesa trans-
formacije u beskrajnu, kvalitativnu i kvantitativnu razno-
likost objekata, oblika i svojstava. To je, sa jedne strane, vi-
dqivi Univerzum koji nas okruÿuje, a, sa druge strane, nesa-
znajni oblici „tamne" materije od kojih su neki moÿda unu-
tar anti-paralelnog Univerzuma.

Poglede sliåne Anaksimandrovim o beskonaånom kozmiå-
kom biãu ili o beskonaånom broju univerzuma imali su i dru-
gi presokratovski filosofi kao Heraklit, Melis, oci ato-
mistiåke teorije Leukip i Demokrit, Pitagorejci, zatim Pla-
ton, Aristotel, Neoplatoniåari i drugi.

Izgleda da je ideja apeirona jedan od najstarijih i najko-
rišãenijih pojmova presokratovske filosofije.

Prema Pitagori, svet je bez granica. Demokrit je sliåno
koristio reå apeiron za prazninu prostora i ne-biãe.

Epikurejci su takoðe prihvatali beskonaånost broja sve-
tova, a Eleaãani su smatrali da je osnovni sadrÿaj Univerzu-
ma beskonaåan, pogled koji je prihvatio i Platon. Stoiåari
su, naprotiv, verovali da je samo prostor beskonaåan, a da je
naš Svet konaåan. Neoplatoniåari su smatrali da je jedino
Bog beskonaåan, a da je Svet — kreacija beskonaånog Boga, ko-
naåan u vremenu.

Osim toga, Anaksimandar je veoma uticao na kozmološke
sisteme Anaksimena iz Mileta (585—525. pre n. e.) i Diogena
iz Apolonije (510—400. pre n. e.). Naime, prvi je bio Anaksi-
mandrov uåenik, koji je nastavio wegov rad i, mada je kao
osnovni princip uzeo vazduh È0r, stavio je Ëpeiron kao su-
protnost odreðenim stvarima koje su od wega nastale.

„Anaksimen kaÿe da je poreklo svih stvari vazduh; i da su one na-
stale nekom vrstom kondenzacije, suprotnom od razreðivawa. Promena je,
pak, oduvek postojala" (Pseudo-Plutarh, Stromata. fr. 179. 3).
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Dodatno, prema Simplikiju:

„Anaksimen iz Mileta, sin Euristratov, koji je bio sadrug Anaksi-

mandrov, govorio je, poput wega, da je supstanca koja se nalazi u osnovici

jedna i beskonaåna. Ipak, nije govorio da je ona neodreðena, nego odreðena

i to, kako je rekao, vazduh. On se razlikuje u raznim supstancama shodno

wegovom razreðivawu ili kondenzovawu" (Phys. str. 24, 26).

Kako je napomenuo Diogen Laertije:

„Diogen iz Apolonije, sin Apolotemidov, bio je filosof prirodwak

i veoma slavan åovek. Antisten ga naziva Anaksimenovim uåenikom; ali je

ÿiveo u vreme Anaksagore… Diogenovo uåewe bilo je sledeãe. Vazduh je

univerzalni element. Postoje svetovi åiji je broj neograniåen i bezgrani-

åan prazan prostor" (D. L. IX 9, 57).

Diogen je smatrao da je Univerzum beskonaåan i da sadrÿi
bezbrojne svetove. Oni su konaåni, a kreãu se unutar ovog bes-
konaånog prostora. Verovao je da je naš svet najboqi od svih
moguãih, zato što su pojave, koje donosi, ureðene na poseban
naåin. Da bi se odrÿao ovaj poredak, treba da je prisutna du-
hovna sila, naime NÃhsij (razumevawe, sadrÿajnost); ona do-
vodi stvari u red i nadgleda oåuvawe savršenstva. Ovo osnov-
no verovawe vaÿilo je za vazduh, a istovremeno je nazivano
boÿanstvo, koje predstavqa Anaksimandrov i Anaksagorin du-
hovni Um, No‡j, koji je stvorio svet.

Pitagorejci i Platon smatrali su da je beskonaåno, pro-
stran i bezobliåan poåetak, koji, zajedno sa svojom suprotno-
šãu, konaånim (pçraj), predstavqa osnovni deo onoga što je-
ste (tÁ Ón); to je pasivni poåetak sveta koji daje materiju, po-
trebnu za svako stvarawe. Na kraju, beskonaåno je fundamental-
ni deo pitagorejskog mišqewa (beskonaåno i konaåno u wiho-
voj poznatoj listi suprotnosti) i upravqa brojem kao poået-
kom vremena. Pitagorejci su smatrali da je svet spoj suprot-
nosti i da je stvoren iz neåeg beskonaånog, suprotnosti pojmu
konaånog, a smatrali su da u Univerzumu postoji i muziåka
harmonija.

Oni su tretirali Jedan kao jednako jedinici, savršen i
primaran broj, koji je suština celokupnog stvarawa i isto-
vremeno stvaralac materijalne jedinice stvari, svakako je-
dinstveni princip svih drugih biãa (Arist. Metaphys. I, 5). Je-
dan je jedinstven, sve, i veåan. Ipak, Jedan, identiåan sa ko-
naånim, pojam je suprotstavqen beskonaånom. Sa gledišta Je-
dan-Sve, to vodi kontradikciji izmeðu suštine i pojave. Pre-
ma Aristotelu, Pitagorejci su smatrali da dobro nastaje iz
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konaånog, a zlo iz beskonaånog: „Jer 'zlo' je oblik neograniåenog,
kao u staroj pitagorejskoj uobraziqi, a 'dobro', ograniåenog"
(Nikomahova Etika, II. vi. 14).

Platon (427—347. pre n. e.) je klasifikovao biãe unutar
strukture Sveta, na sledeãi naåin: a) beskonaåno, b) konaåno,
s) mešavina beskonaånog i konaånog i v) uzrok ove mešavine.
On smatra beskonaåno za nešto bez ukrasa i odreðenosti.

Uåewa Plotina su reakcija na Aristotelova i stoiåka
uåewa o materiji. Kao izvor uzima Platonovog Fileba „Kako
je beskonaåan broj stvari koje ulaze u biãe ove jedinice" (15b),
„Oni stavqaju beskonaåno odmah posle jedinice" (17a,) i (23c—
25b) gde pomiwe beskonaåno.

Demokrit (460—370. pre n. e.), izgleda, ima konkretniji,
više materijalistiåki, pogled, što se tiåe beskonaånog, zato
što govori o beskonaånom broju atoma i prema tome biãa i
pojava. Postoji ipak argument da Demokrit smatra prazninu
za beskonaåno:

„Wegova mišqewa su ova. Prvi principi univerzuma su atomi i
prazan prostor… Svetovi su neograniåeni; nastaju i propadaju. Ništa
ne moÿe da nastane iz onoga što nije niti da nestane u ono što nije.
Nadaqe, atomi su neograniåeni u veliåini i broju, te nastaju širom ce-
log Univerzuma u vrtlogu, i stvaraju sve sloÿene stvari — vatra, voda,
vazduh, zemqa; åak i oni su konglomerati atoma" (D. L. IX 7, 44).

Što se tiåe Leukipovih stavova, Diogen Laertije kaÿe:

„On izjavquje da je Sve bezgraniåno, kao što je veã rekao; ali deo
Svega je pun, a deo prazan; (pod 'punim' se podrazumeva materija, atomi:
pod 'praznim', prostor); i te on naziva elementima. Od wih nastaju sve-
tovi, åiji je broj neograniåen i u wih se raspadaju" (D. L. ¡H 6, 30).

Prema Simplikiju: „Leukip i Demokrit kaÿu da ima bes-
konaåno mnogo Svetova u beskonaånoj praznini, koji su naåiweni
od beskonaånog broja atoma" (Simplic. De Caelo 202, 16). Jedan,
od tih bezbrojnih Svetova je naš.

Leukip i Demokrit se smatraju osnivaåima Atomistiåke
teorije, teorijskog kozmološkog sistema sa materijalnom je-
diniånom osnovom, što spada meðu najveãe nauåne prodore
antiåke gråke misli.

Demokrit, ÿeleãi da doda svoj sopstveni pogled na struk-
turu Sveta, pokušao je da u Atomistiåku teoriju ukquåi shva-
tawa Parmenida i Heraklita, odnosno mišqewe da postoji
granica, ispod koje se atomi više ne mogu deliti i ostaju kao
nepromenqivi entiteti. To je blisko Parmenidovom pogledu
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o stabilnosti, izvan promenqivog Sveta; postojanosti, kojoj
se moÿe pribliÿiti samo naša misao. Osim toga, Demokrit
pomiwe raznolikost kombinacija atoma. Ove kombinacije na-
staju tokom veånog kretawa, usvajajuãi Heraklitove stavove o
svetu gde se sve neprestano kreãe.

Prema Atomistiåkoj teoriji, atomi stvaraju beskonaåan
broj oblika, i zbog wihovog spiralnog kretawa spajaju se for-
mirajuãi vatru, vazduh, vodu i zemqu, odnosno åetiri osnovna
elementa. Zaista, dva filosofa su bila mišqewa da je stepen
gustine objekta srazmeran broju atoma koji se nalaze zajedno;
ove stvari se veåno kreãu u praznini. Wihovo kretawe stvara
neprekidno vrtloÿewe, koje je odgovorno za nova spajawa ato-
ma, od kojih je nastao Svet i sve stvari.

Leukip i Demokrit su smatrali da je Univerzum beskona-
åan i sastavqen od atoma; wegovi bezbrojni svetovi, puni
ÿivota, posledica su spajawa atoma. Vrtloÿnim kretawem ovih
akumulacija nastaju Svetovi; neki izgledaju kao naš, a neki
su potpuno drukåiji.

Hipolit (Refut.) ¡, 13, 2—4, (D. 565, W. 16) piše:

„Svetova je beskonaåan broj, a razlikuju se po obliku. Na nekima od
wih nema ni Sunca ni Meseca, kod nekih je ono veãe a drugi imaju više
Sunaca i Meseca. Rastojawa izmeðu svetova su nejednaka, te u ovom delu
praznine moÿe ih biti više, a u drugom mawe. I jedni svetovi se još
razvijaju, drugi su dostigli svoj maksimum, a treãi se razgraðuju, jedni se
raðaju, a drugi nestaju. Svetovi se razaraju kada se sudare. Postoje sve-
tovi bez biqaka, ÿivotiwa i vode."

Prema Aristotelu, beskonaåno postoji samo kao nešto što
je moguãe da bude (ñn dynÀmei) a ne kao nešto što stvarno po-
stoji. To pokazuje da je on prihvatio beskonaåno kretawe i
vreme, ali je odbacio ideju o prostorno beskonaånom Univer-
zumu.

Platonski pojam Boga povezan je sa pogledom o beskonaå-
nom, odbacivši negativno znaåewe, a zadrÿavajuãi samo pozi-
tivno. Izuzetak je Parmenidova teorija (rani 5. vek pre n. e.),
koja uzima beskonaåno kao poåetak svih stvari. Neoplatoniåa-
ri su takoðe smatrali da je beskonaåno vezano za Boga. Plato-
nistiåko i kasnije Neoplatonistiåko shvatawe o zlu, otpad-
nutom od Boga, prihvatili su hrišãanski mislioci. Ovakav
pogled je korišãen i snaÿno projektovan u idealistiåku teo-
lošku filosofiju, koja definiše beskonaåno kao proizvod
svesti. Materijalistiåki filosofski pogled, naprotiv, po-
smatra beskonaåno kao svojstvo vremena i prostora, sa matema-
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tiåkog i kozmološkog gledišta. Takoðe, dijalektiåko-materi-
jalistiåki koncept beskonaånog i konaånog proizlazi iz pozi-
tivne strane Hegelove ideje o ovom pitawu. On je bio prvi
koji je pomenuo dijalektiåki odnos izmeðu konaånog i besko-
naånog (Niarchos, C., 1997, str. 216).

4. BESKONAÅAN BROJ SVETOVA U ANTIÅKOJ
GRÅKOJ MISLI

Ksenofan iz Kolofona (565—488. pre n. e.) je smatrao da
je Univerzum veåan, a da nije u poåetku stvoren. Smatrao je
samo da su pojedini svetovi podvrgnuti neprestanim prome-
nama. Prema Diogenu, Ksenofan je verovao u postojawe besko-
naånog niza svetova:

„Ksenofan, poreklom iz Kolofona, sin Deksijev, smatrao je da su
åetiri elementa u osnovi postojeãih stvari, neograniåen broj svetova,
koji se ne preklapaju [u vremenu]" (D. L. IX 2, 19).

Melis sa Samosa (5. vek pre n. e.), Parmenidov uåenik,
mislio je da je Univerzum nešto jedinstveno, beskonaåno, is-
puweno, nepokretno i homogeno. Prema Diogenu Laertiju:

„Melis, sin Itagenov, bio je rodom sa Samosa i Parmenidov uåenik.
Shodno wegovim pogledima, Univerzum je bezgraniåan, nepromenqiv i nepo-
kretan, jedinstven je, homogen i ispuwen materijom. Ne postoji stvarno
nego samo prividno kretawe" (D. L. IX 4, 24).

Simplikije (Phys. 35, 3) napomiwe da je Anaksagora (500—
428. pre n. e.) smatrao da postoji beskonaåan broj svetova, mi-
šqewe koje su takoðe delili, kao što je ranije pomenuto, Le-
ukip i Demokrit.

Diogen Laertije je takoðe predstavio dve Epikurove (341—
270. pre n. e.) poslanice Herodotu i Pitoklu, koje svedoåe o
pogledima ovog filosofa o mnoštvu svetova. Prva je upuãena
Herodotu i odnosi se na filosofiju prirode:

„Opet, zbir stvari je beskonaåan… Štaviše, suma objekata je neo-
graniåena, kako zbog mnoštva atoma tako i zbog razmera praznine. Osim
toga, postoji beskonaåan broj svetova, neki kao ovaj, a drugi razliåiti.
Atomi åiji je broj beskonaåan, kao što je upravo dokazano, nošeni su sve
daqe u svome kretawu. Atomi, od kojih svet moÿe da se stvori, ili da se
od wih sastoji, nisu potrošeni na jedan, ili na konaåan broj svetova,
sliånih ili razliåitih od ovog. Shodno tome, ništa ne moÿe da spreåi
beskonaånost broja svetova". (D. L. X 44—46).
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Druga poslanica je namewena Pitoklu i odnosi se na

astronomiju i meteorologiju:

„Svet je zaokruÿeni deo Univerzuma, koji sadrÿi zvezde i Zemqu i

sve druge vidqive objekte, iseåak iz beskonaånog i ograniåen [meðom koja

moÿe biti debela ili tanka, åije ãe rasturawe doneti razarawe svemu

unutar we]" (D. L. X 88).

Povrh toga, Metrodor sa Hiosa, Epikurov uåiteq, napo-

miwe, prema Aetiju, da je:

„… apsurdno da jedan jedini klas raste u poqu i samo jedan svet bu-

de u beskonaånosti. Åiwenica da ih je beskonaåno mnoštvo, sledi iz toga

da postoji beskonaåan broj uzroka. Da je svet konaåan, a uzroka wegovog

stvarawa beskonaåno, takoðe bi bilo beskonaåno mnogo svetova, jer gde je

beskonaåan broj uzroka, beskonaåno je i rezultata. A uzroci su atomi ili

elementi." (Aet. 15, 4d 292).

Govoreãi uopšteno, moÿemo reãi da se pojam beskonaånog

ne moÿe osetiti, nego je proizvod intelektualnog razmišqa-

wa kombinovanog sa imaginacijom.
Postoje dva naåina kako predstava beskonaånosti moÿe da

se obrazuje u åovekovoj svesti:
a) Empirijski: shodno tome, potpuno razumevawe pojma

konaånosti, vodi nastanku pojma beskonaånosti. Na taj naåin,
nema beskonaånosti kao takve, veã je to dinamiåki proces
stvarawa preko neprekidnog porasta (beskonaåno veliko) ili
smawivawa konaånosti (beskonaåno malo).

b) Idealistiåki: postojawe Beskonaånog prethodi svakom
Stvarawu i to je pojam koji se mora shvatiti kao primaran i
potpun, a ne izveden iz drugih konaånih realnosti (stvarno
postojeãih).

U modernoj filosofiji ima više predloga u odnosu na
beskonaåno. Prostor, vreme i materiju, mnogi filosofi i
nauånici smatraju beskonaånim. Åesto postoji zabuna izmeðu
apsolutne i relativne beskonaånosti. Prva po definiciji
negira uvoðewe bilo kakvih ograniåewa u svoj sadrÿaj, buduãi
osnovni i potpuni pojam i nedeqiva jedinica (idealistiåka
beskonaånost), dok je druga predstavqena samo bez odreðenih
granica (empirijska beskonaånost). Relativna beskonaånost
predstavqa moguãnost preinaåewa konaånosti, dok se apso-
lutna beskonaånost razmatra kao potpuno i celovito svojstvo.
S apsolutnom beskonaånošãu stavqamo se izvan bilo kakvog
shvatawa veliåine. Dakle, izmeðu relativne i apsolutne bes-
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konaånosti postoji pre kvalitativna nego kvantitativna fi-
losofska distinkcija.

5. BESKONAÅNOST U MODERNOJ
KOZMOLOGIJI

Kao astrofiziåari, smatramo da je beskonaånost Univer-
zuma filosofsko ishodište. Pri svemu tome, moderna Kozmo-
logija je takoðe zasnovana na filosofskim principima.

Moderni pristup ovom ontološkom problemu zasnovao je
Albert Ajnštajn (1879—1955), koji je, razvijajuãi Opštu teo-
riju relativnosti, pokušao da da nauåni odgovor na problem
beskonaånosti ili ograniåenosti prostora. Za ovaj napor bit-
na je bila ne-Euklidska geometrija, koju je razvio nemaåki ma-
tematiåar G. Riman (1826—1866). On je uveo ideju zakrivqeno-
sti prostora, nagovestivši sferiånost Univerzuma (sa pozi-
tivnom zakrivqenošãu), što je sa jedne strane konaåno, a sa
druge beskonaåno.

Jedan od veãih problema moderne kozmologije je pitawe
da li je Univerzum beskonaåan. Da li je wegova beskrajnost
iluzija, nastala moÿda i višestrukim krivqewem putawe svet-
losti konaånog kozmosa, tako da umesto jednog, vidimo više
likova neke galaksije, kao da se nalazimo izmeðu dva ogledala?

Saglasno Teoriji relativnosti, prostor je dinamiåki me-
dijum koji, u zavisnosti od mase u wemu, moÿe biti zakrivqen
na tri razliåita naåina, koji se opisuju geometrijama Rima-
na, Euklida i Lobaåevskog.

Ajnštajn je u svoje jednaåine uveo kozmološku konstantu
da bi dobio stacionaran Univerzum, koji je, mada konaåan,
neograniåen.

Åuveni ruski matematiåar A. Fridman (1888—1925) vra-
tio se na izvorne Ajnštajnove jednaåine i predloÿio 1922.
godine model nestacionarnog Univerzuma, koji se širi i
skupqa usled gravitacione sile, u kome su vreme i prostor
konaåni, ali prostorno neograniåeni.

Edvin Habl (1889—1953), åuveni ameriåki astronom, pru-
ÿio je 1929. godine dokaze da se Univerzum širi, posmatraju-
ãi meðusobno udaqavawe galaksija.

Tako su neki pogledi presokratovskih filosofa našli
svoje mesto meðu idejama moderne Astrofizike.

Hugo Everet ¡¡¡, student profesora Xona Aråibalda Vile-
ra sa Univerziteta u Prinstonu, bio je jedan od prvih koji je,
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1950. godine, primenio zakone Kvantne mehanike na Kozmolo-
giju. Pretpostavio je univerzalnu talasnu funkciju i prouåa-
vao efekte meðusobnog upliva razliåitih oblasti Univerzu-
ma. Bio je iznenaðen otkriãem da ovaj efekat moÿe da objasni
proces stvarawa wegovih kopija. One su rezultat grupe mogu-
ãih posledica ovog uticaja. Ta teorija je poznata kao „Obja-
šwewe mnogih svetova multiverzuma ili razgranati Univer-
zum" (1957). Prema woj, posmatraå nije umešan u proceduru
kvantnog merewa, što se podrazumeva u probabilistiåkom ob-
jašwewu kopenhaške F talasne funkcije. Teorijska analiza
razgranatog Univerzuma moÿe da da toliko nezavisnih kopija
koliko je moguãih rezultata. M. Gel-Man i X. B. Hertl prou-
åavali su prilaz X. Evereta ¡¡¡ i predloÿili izmewenu ver-
ziju wegove teorije „Nesaglasne istorije" (Decoherent Histo-
ries), prema kojoj Univerzum moÿe da evoluira na mnogo naåi-
na, od kojih svaki ima specifiånu moguãnost. Ova teorija
ukazuje da je za naš Univerzum veã izabrana jedna od wih.
Prema drugim teorijama, postoji moguãnost da on evoluira u
mnogo pravaca, od kojih mi spoznajemo samo jedan.

H. Everet ¡¡¡ je dao filosofsko mišqewe:

„… Univerzum se neprekidno deli u impozantan broj paralelnih re-
alnosti. U takvom Kozmosu, ne samo da postoji neograniåeni broj sveto-
va, nego koegzistiraju i sva moguãa ishodišta bilo kog dogaðaja." Takoðe
je predloÿio „Vasionu koja se neprestano deli u ogroman broj ogranaka
(svetova), koji proizlaze iz delovawa mnogo åinilaca. Povrh toga, unu-
tar takvog Univerzuma, svaka kvantna promena u bilo kojoj zvezdi, ga-
laksiji ili najdaqoj zabiti, deli ga na 'zilione' kopija samog sebe."

Osim navedenih teorija, tu je i pogled poznatog indijskog
astrofiziåara Xajanta Narlikara (1993), koji veãina astro-
nomske javnosti prihvata. Prema wemu, Univerzum koji sazna-
jemo je samo jedan, od beskonaånog broja drugih, koji svi zajed-
no åine Hiper-univerzum ili Multiverzum.

Uzevši ovo u obzir, moÿemo ceo proces stvarawa da po-
smatramo sliåno teånosti koja se peni, a svaki mehuriã u woj
predstavqa jedan od bezbroj nezavisnih Univerzuma. Kao što
opisuje ruski fiziåar Andrej Linde (1989, 1990, 1994), koji
od 1990. predaje Fiziku i Kozmologiju na Univerzitetu u Sten-
fordu: ako predstavimo Univerzum kao homogeni mehur, svaki
poremeãaj u wemu stvoriãe novi mehur. To je predstava samo-
stvarajuãeg, Univerzuma koji se širi i razvija na naåin koji
matematiåari zovu „fraktalni". Fraktalna kopija ima osobi-
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nu samo-sliånosti, tako da je svaki wen deo identiåna kopija
celog obrasca.

Prostranstveni mehuri su primarno omeðeni neodreðe-
nim granicama; one se šire i razvijaju brzinom povezanom sa
svetlosnom. Teorija Velikog praska, pri tom, opis je samo
jednog mehura, a ne fraktalnog Hiper-univerzuma „kozmiåke
pene". Svaki mehur moÿe da ima svoje sopstvene fiziåke za-
kone i, shodno tome, razliåite matematiåke strukture. Kako
astronom Martin Klaton Brok (Martin Clatton Brock) kaÿe:

„Po definiciji, reå Univerzum ukquåuje sve. Prema tome pogodnije
je govoriti o brojnim svetovima, a da je Univerzum podeqen na bezbroj
wih. Mi saznajemo samo jedan. Postoje otvoreni i zatvoreni svetovi.
Ima ih sa delimiånom strukturom i haotiånih. U nekima, neãe nikada
nastati ÿivot. U drugima ÿivot postoji, ali samo u elementarnom
obliku. Na kraju, samo u veoma malo wih postoji obiqe ÿivota (Talbot
1981)."

6. ZAKQUÅCI

Problem ogromnosti Univerzuma je u osnovi filosofske
prirode. „Apeiron" (bezgraniåno) Anaksimandra, zajedno sa
„Haosom" Hesioda odnosno s „beskonaånim svetovima" Epi-
kura i filosofa atomista pomogli su nam da ga boqe sagleda-
mo.

Kozmološka ideja prostor-vremena, kako je predstavqena
u Opštoj teoriji relativnosti, povezana je sa Teorijom Veli-
kog praska, koja je takoðe polazna taåka tri Fridmanova mode-
la, sa pozitivnom, nultom i negativnom zakrivqenošãu.

Prema ovoj teoriji, Univerzum je nastao pre oko 15 mili-
jardi godina (najnoviji rezultati su 13,7 milijardi), velikom
eksplozijom iz neke vrste „kosmiåkog jajeta" (teorijski) bes-
konaåne gustine i temperature, koja je stvarala (teorijski)
beskonaånu zakrivqenost prostor-vremena. Da bi prevazišli
nedoreåenosti zakona fizike usled kojih se dobijaju rešewa
koja sadrÿe beskonaåne veliåine — singularitete, astrofizi-
åari se okreãu formulisawu Kvantne teorije gravitacije, koja
bi, kako se oåekuje, mogla da prevaziðe ove teškoãe.

Da li ãe uspeti da prevaziðe i neuvidqivost pojma „bes-
konaåno"?*
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Efstratios Theodossiou, Petros Mantarakis,
Milan S. Dimitrijeviã, Vassilios N. Manimanis,
Emmanuel Danezis

FROM THE INFINITY (APEIRON) OF ANAXIMANDER
IN ANCIENT GREECE TO THE THEORY OF INFINITE

UNIVERSES IN MODERN COSMOLOGY

Summary

An investigation of ancient Greek writings is undertaken to demon-
strate that Anaximander introduced the apeiron (the boundless) as the be-
ginning of everything (the first principle). According to his theory, the
apeiron is undefined and ever moving. It gives birth to the oposite terms
of warm and cold, and of moist and dry, and their perpetual strife. Man is
able to comprehend the result of this eternal process from the vast plurality
of things and the infinite number of Universes.

The cosmological aspect in Anaximander's theory is beautiful; innu-
merable worlds are born from the apeiron and absorbed by it, once they
are destroyed. Thus, the apeiron is related to the eternal, throughout time,
cosmological procedure.

The cosmological problem of the vastness of the Universe or of the
innumerability of Universes is an elementary philosophical problem, while
the Theory of Big Bang bounded with the notion of time-space, is a start-
ing point for understanding the models that describe our Universe.
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UDC 008(091)
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821.163.41-4.09 Maricki-Gaðanski K.

Mirjana D. Stefanoviã

PHRONESIS KAO MOGUÃNOST DRUKÅIJEG
POIMAWA KULTURE

Onaj koji u osnovi nije klasiåar, ali se neprekidno upo-
znaje s tim idejama, na pomalo drzak naåin upušta se u ras-
pravqawe o neåemu što moÿe da izazove, s pravom moÿda i
sujetne, zamerke struåwaka. Neko, meðutim, koji razmišqa o
pojmu kulture, zadirawe u razmišqawa starih postaje mu ne-
zaobilazno u razumevawu danas toliko modernog pojma. Neko,
opet, ko upitno bdi nad takvim pitawima, svakako mora da
uzme u obzir i rad Ksenije Maricki Gaðanski „O poreklu
kulture",1 u kojem se na maestralan naåin raspravqa kako se
putem jezika moÿe tumaåiti kultura, wen razvoj, ako ga ima, i
stara shvatawa o ovom pojmu. To, eto, postaje polazište i
ovih teza koje vode ka razmišqawu o znaåewu pojma kulture i
(ne)moguãnosti wenog razvoja.

Kad Ksenija Maricki Gaðanski konstatuje kako „kod qudi
nije identiåan pogled na svet koji ih okruÿuje",2 tj. kad utvr-
ðuje kako je sve relativno istorijsko, onda se vaÿnim uoåava
pojam seãawa, kojem u osnovi leÿi individualna svest subjek-
ta, tj. sadrÿi u sebi onoliku dozu subjektivnosti koja je oåi-
gledna u svakoj individualnosti ovog objektivnog sveta. Još
nešto iskri iz ovakve vizije. Reå je, naime, o tom da je kultu-
ra, pre svega, usvajawe; ona nije genetiåki, bar u svom prete-
ÿnom delu, prenosiva nit. Kultura, otud, predstavqa praksu
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ÿivqewa. I veã tu postaje, u wenom takvom oblikovawu, jasan
sklad s Aristotelovim pojmom phronesis, tj. sa usvajawem stava
o naåinu da se jedinka snaðe i snalazi u svaki put novom do-
gaðaju. Upravo takav je bio naåin usvajawa i tumaåewa kulture
u avangardnom pesništvu Rastka Petroviãa, koje je u predsta-
vu nacionalne kulture ukquåivalo i sopstvenu prošlost,3 sve
zajedno tumaåeãi i stvarajuãi sliku, sinestezijski, uz spoj
svakog elementa kulture, kao weno univerzalistiåko razume-
vawe.

Drukåija su, meðutim, bila razumevawa wegovih prethod-
nika o tom šta bi bila, i šta bi morala da bude, kultura.
Kad se i razmišqalo o ovom, onda se u svim definicijama
pojam kulture pojavqivao uvek kao opis dominantnog modela.
Avangardisti su, ispravno, uoåili mawkavost u takvom viðe-
wu,4 jer je ono iskquåivalo one, naizgled, mawe vaÿne obra-
sce koji, upravo podraÿavawem dominantnog, åuvaju i prenose
wegova glavna obeleÿja. Suprotno Aristotelu, u Platonovoj
filosofiji vidqiva je dominacija matematiåkog modela kao
oblika najsavršenije paradigme, dakle, neåeg što je nepro-
menqivo i što se kao takvo, utvrðeno i zauvek dato vidi i u
kulturi. Otud se s pravom moÿe postaviti pitawe, koje u sebi
krije veliku dilemu, upitanost o tom da li takva ideja moÿe
da se uzglobi i u predstavu o kulturi kao racionalnom poret-
ku samo dominantnih obrazaca.

I biblijski model kulture, konaåno, nudi opet domina-
ciju kao ideju savršenstva kulture i to, pre svega, u svim po-
javnim oblicima porodiånog ÿivota. Nalazi li se u takvim
idejama moguãnost za definisawe pojma koji se uvek jeziåki
pojavquje kao — kultura? Ako avangardni pokret, kao kwiÿev-
na pojava, za razliku od skeptiåkog romantiåarskog gledišta,
sugeriše odrešit stav o povezivawu i nadovezivawu kultur-
nih obrazaca, koliko bi on bio ispravno gledište u odnosu
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3 O takvom tumaåewu pojma kulture, iz vizure Rastkovog pesništva,
åitalac najboqe moÿe da se informiše i prati izvanredno uspelu nit tu-
maåewa u mnogobrojnim monografijama i studijama Gojka Tešiãa. Te ÿuåne
polemike o nacionalnom i univerzalnom shvatawu o kulturi mogu da se vi-
de i iz trotomne, a voluminozne svake od kwiga, Zli volšebnici (prir. G.
Tešiã), koju svako od istoriåara kwiÿevnosti koristi, ali gotovo i ne na-
vodi taj prevaÿni izvor; kao celovitu kwiÿevnu istoriju doba avangarde
kojoj u osnovi leÿi drukåije razumevawe pojma kulture kod tradicionalista
i avangardista Gojko Tešiã obavio je sintezu ovog veoma vaÿnog doba u svo-
joj najnovijoj kwizi-monografiji Srpska kwiÿevna avangarda. Kwiÿevno-
-istorijski kontekst 1902—1934 (Beograd 2009).

4 Up., na primer, Qudi govore (1931) Rastka Petroviãa.



na ideju kulturne stabilnosti i nepromenqivosti? Koji bi,
dakle, model bio ispravan? Ili se zamka odgoneta na nekom
drugom nivou?

Oba modela, uostalom, veoma su interesantna, nekima, mo-
ÿda, i åudna, tj. iskquåiva. Biãe da se ovde radi o neåemu
što bi moglo da se opiše transformacijom svesti. Kad, na
primer, Ðovani Batista Viko ukaÿe da u latinskom stihu „Jo-
vis omnia plena" nije baš sve jasno — da li se u toj osnovi ne-
jasnoãe krije stanovište, svest novog doba koje istorijski ne
razume stari narod i wegovu kulturu?

Primer, ovde naveden, sluÿi jedino zbog ukazivawa na
promenu odnosa prema kulturi tokom istorije. Qudska svest,
naime, zna da bude nekritiåka kad åita antiku. Iz ovog pro-
izlazi, u veã naåetom roju, sledeãe pitawe — kad se govori o
kulturi, da li se misli na nešto što se dogaðalo istorijski,
ili je to mišqewe tipa stava koji ne poseduje monopol vre-
mena? I, još jedno pitawe — da li je kultura individualna
ili kolektivna svest? Da li ono što se tokom istorije dogo-
dilo ima uticaja na današwi tok kulture? Da li je, konaåno,
ono što je bilo vrednije u odnosu na današwe, i obrnuto?
Krije li se u ovom ideja razvoja, a ne sukcesije?

Romantiåarska teorija, herderovska, podseãa da je kultura
prošlosti dragocenija od sadašwih, woj savremenih; ideja
prošlosti i wene kulture ovde se zasniva kao ideja sna, od-
nosno ideala koji je u permanentnom sukobu s idealom savre-
menog doba, otud i razvija ideju skepse u odnosu na prosveti-
teqsko doba nade. I još nešto. Takav pluralizam idealâ, sta-
rih i novih, stvara novu svest, realizuje novu vrednost, dobi-
ja snagu da ruši zidove ka neåem boqem. U wemu je sadrÿana i
buduãa eliotovska ideja o podzemnoj tradiciji koja svoje nad-
zemno stablo kulture gradi daqe.5

Na primer. Tipiåna reåenica starijih o mladima koji se
ne ponašaju u skladu sa starim obiåajima, sadrÿi izvesni pe-
dagoški instrumentalizovani motiv dekadencije,6 koji na op-
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5 Kako svoje ideje u ovom radu zasnivam na modernom poimawu pojma
kulture kod srpskih avangardista, upuãujem na radove najboqeg struåwaka za
ovaj period; up. rad G. Tešiãa, koji uspostavqa ovakvu zanimqivu tezu o od-
nosu eliotovskog shvatawa pojma kulture i onog kod avangardista, na prime-
ru radova Todora Manojloviãa; mislim na rad ovog kwiÿevnog istoriåara,
pod naslovom „O tradiciji, raåanskoj i dositejevskoj". — Raåanski zbornik,
Bajina Bašta, 2008, br. 13, 55—64.

6 Potpuno, meðutim, treba razlikovati pojmove dekadencije i destruk-
tivnosti, kakva je, na primer, vidqiva u kritici svega postojeãeg, bez pru-



štijem planu razumevawa kulture opet herderovski pokazuje
kako je staro vrednije od novog. Dekadentno tako postaje ono
što simboliåno pokazuje ponašawe mladih, a vredno je is-
kquåivo ono što je iz domena obiåaja i vremena wihovih ro-
diteqa. Kada je, poåetkom osamdesetih godina, kao politiåka,
(sub)kulturna ili, jednostavno, ÿivotno radosna ekspresiv-
nost dostigla bila svoj vrhunac u nalepnicama i vreãama od
jute, roditeqi su se pobunili protiv takvih nekulturnih gru-
bih predmeta. Ono što je bilo novo, kao mini sukwa, na pri-
mer, ili pantalone kao ÿenska garderoba, bilo je bez ikakvog
respekta ironiåno oznaåeno kao dekadentno, tj. kako vrednost
onog starog åiju veliåinu i kvalitet ne moÿe da dostigne ni-
šta što je novo ili, taånije reåeno — drukåije.

Afirmacija tradicionalnog naåina ponašawa ovde se shva-
tala kao, eventualno, oblik odmerene strategije u semantiåki
jasno iznesenoj borbi kritike kulture, proistekle iz doba
avangarde, a koja moÿe da se razume i kao borba meðu kultura-
ma. Oblaåeãi majicu od ispranog materijala i pantalone od
iscepanog xinsa, nova kultura pledirala je za ono što je iz-
nedrio prosvetiteqski vek — zagovarala je vaÿnost ideje in-
dividualizma u odnosu na staro, makar svi bili jednako obu-
åeni u pomodni materijal, borila se za hedonizam za razliku
od svojih roditeqa i utoåište za svoje ideje nalazila u svo-
jim dedovima. Bio je to period raspada vrednosti, baš kao i
u doba avangarde posle Prvog svetskog rata, koji je neminovno
morao da dovede do raðawa samokritiåke istorijske svesti,
zapoåete najpre dekadencijom, a utemeqene u Aristotelovom
razumevawu kulture.

Taj cikliåni naåin razmišqawa i reagovawa na postoje-
ãe obrasce, koji bi pre mogao da se nazove „teorijom talasa",7

razbija linearno razumevawe istorije i razvija predstavu o
otvorenoj buduãnosti åiji se koren nalazi u prošlosti. U ta-
kvom kontekstu nije više ostavqena moguãnost prostora za
teoriju raspada kulture, kakva je mogla, verovatno, da se åita u
tumaåewu dekadencije na primeru starog Rima i wegovog shva-
tawa republikanizma.
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ÿawa ideje o drukåijem. Primere takvih radova, tj. ålanaka, nalazim u dnev-
nim novinama, u wihovim dodacima koji ureðuju mladi rušiteqi, ne po-
štujuãi — ništa, ni sadašwost, ni prošlost, åime ne nude ni buduãnost.

7 Termin potiåe od slaviste Dmitrija Åiÿevskog, koji u kwiÿevnoj
periodizaciji uspostavqa ideju suprotnih poetika meðu susednim epohama,
a sliånosti — meðu razdvojenim kwiÿevnim periodima, tj. o tom kako su
uvek u sporu oåevi i sinovi, a u saglasnosti — unuci i dede.



Za progresivistiåka mišqewa dekadencija više ne pred-
stavqa pojavu propasti. Ona je, naprotiv, jedina moguãnost
napretka. Za istorijsko-filosofsku svest o propasti vaÿi,
meðutim, suprotno, naime, da se dekadencija ne moÿe stepeno-
vati kao periodiåni fenomen. Ona se moÿe beskompromisno
suzbiti kao finale izopaåenosti. Netaåno. Avangarda nas je,
baš kao i primeri antiåkog Rima, nauåila kako je dekadenci-
ja ili, taånije, „dekadencija" trajni pratilac kulture u we-
nom ÿivotu, ako baš i nije razvoj, jer ta reå nikako nije pri-
kladna za priåu o objediwavajuãim elementima kulture od po-
ået(a)ka do danas i daqe.

Upravo je s Modernom, taånije s avangardom, tesno pove-
zan prigovor o dekadenciji kao s oblikom rimske vojniåke
predstave o junaštvu i hrabrosti. Konaåno, na takvoj modernoj
grani stoji i dokument o objašwewu ameriåke nezavisnosti i
wenog apostrofirawa o „individual pursuit of happiness", koji
predstavqa onu provokativnu crvenu maramu svake kritike de-
kadencije. S individualnom teÿwom ka sreãi pretvorena je,
naime, takva orijentacija u princip, koja je otad poåela da
vaÿi kao simptom dekadencije.

Kao što je i u antici bilo poznato, i u modernom dis-
kursu o dekadenciji mawe su se konkretizovale tamne strane
toboÿwih pojava propasti nego što su se zasnivale woj su-
protstavqene slike, åija je atraktivnost rezultirala iz sti-
lizacije kontrastnog mišqewa i uverewa: heroizam umesto
hedonizma bio je program svakog lamenta dekadencije, baš kao
što je to predstavqao i opis gubitka u smislu herojske ÿrtve
u sluÿbi kolektiva,8 a što je postajalo politiåki oblik za
razlikovawe meðu, na primer, srpskom i evropskom (zapad-
nom) kulturom. Svaka pojava suprotna ovoj, na politiåkom, ne
na iskonskom kulturnom, planu tumaåena je kao — dekadentna,
tj. negativna.

Zato se, i u aristotelovskom smislu, moÿe prihvatiti
ideja o dekadenciji Teodora Adorna — “Fortschritt ereigne sich
dort, wo er endet". Dekadencija je, tako, po ovom filosofu, fa-
tamorgana svakog novog iskoraka koji još nije poåeo i koji
sadrÿi semantiku tog pojma kao afirmativne varijante mo-
ralnog sublimisawa. Drukåije reåeno, u dekadenciji se dosti-
ÿe pronalaÿewe razliåitih kulturnih obrazaca, kao u ogle-
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8 Na taj naåin moÿe u srpskoj kulturi da se tumaåi i „opredeqewe za
nebesko carstvo" iz usmene narodne pesme; up. M. D. Stefanoviã, Kratki
uvod u istoriju srpske kulture, Beograd 2008.



dalskom pogledu. Saznati, otud, nalaz i ispoqavawe dekaden-
cije kao retoriåke strategije, znaåi odovoriti semantiåkim
preokretom: dekadencija kao signum moralne nadmoãi.9

U wemu, u takvom razumevawu iznalaÿewa za sebe svog
kulturnog obrasca, treba danas tumaåiti pojam kulture, tj. in-
terkulturalno, prostorno i vremenski, dakle sinestezijski,
koji se iskazuje još sentencom rimskih struåwaka za pojam de-
kadencije — semper aliquid haeret. Izvesna, još uvek nereali-
zovana, politiåka istorija ideja dekadencije, mada zasad osta-
je samo pusta ÿeqa, ipak ukazuje na to kako se „uvek nešto za-
drÿava", kako dekadencija nosi mnogo afirmativnog, jer u
osnovi sadrÿi borbu za nekakvom promenom, pokazuje sve ja-
snije, zapravo, da kultura nikad nije konstantna u svojim pro-
menama i da je uvek oblik potrage za drukåijim.

Mirjana D. Stefanoviã

PHRONESIS ALS MÖGLICHKEIT EINES ANDEREN
KULTURVERSTÄNDNIS

Zusammenfassung

Als Herausforderung für dieses Thema waren Ideen aus dem Artikel
Prof. Ksenija Maricki Gaðanski (“Über Kulturherkunft"), gleichzeitig auch
Aristotel's Begriff phronesis. Abgegangen aus der Bedeutung, die man bei
den Griechen liest, kann man zum Begriff Dekadenz kommen. Alles in
dem Beitrag wurde am Beispiel der serbischen Avantgarde abgespielt, um
zu zeigen das Dekadenz (wie bei Adorno) Fata Morgana jenes Fortschritts
ist, nicht aber Kulturverlust. Dekadenzvorwurf wird in der Interpretation
abgelehnt und Dekadenzbefund wird als rhetorische Strategie erkennen zu
lassen — Dekadenz als Signum moralischer Überlegenheit; also muss die
Semantik von Dekadenz affirmativ gewendet werden.
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9 Upravo o takvim idejama o toposu dekadencije, u pesniåkoj praksi,
kao i u svojim esejima, razmišqaju avangardisti Rastko Petroviã, Miloš
Crwanski i Stanislav Vinaver; up. Gojko Tešiã, Srpska kwiÿevna avan-
garda…, nav. delo, 215—276.
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