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Abstract

This thesis is concerned with the ancient Greek conceptualization of fate and
death, as explored through the figure of the daimon in literature from Homer and Hesiod
to Plato and Euripides. Filling a gap in scholarship, I elucidate the spectrum of meaning
inherent in the word daimon, and how it shifts over time. From the Archaic to the
Classical period the word daimon is found as a synonym for theos, “god”, as a vocative
address, or in reference to “fate” and the generalized “will of heaven.” At the same time,
a particular group of divine personifications, including Thanatos, Moira, Ker, and Erinys
are counted as daimones. We also find the term used to designate unnamed but
individuated lesser divinities, guardian spirits, and demonic possessors, and even as the
divine aspect of the self. In the early Archaic poets these latter categories are only
nascent. The individuated daimon becomes the focus of the lyric poets and pre-Socratic
philosophers; in the later pre-Socratics the daimon begins to be internalized, moving from
possessive spirit to psychic force. Tragedy meanwhile focuses on the daimon as a force of
retribution, as curse or afflicting demon. It is Plato who explores and expands upon all of
these categories, crystallizing the notion of the internalized daimon, as reconceived in the
context of his philosophical eschatology. Chapters 1 and 2 provide surveys of the word
daimon diachronically in each of these genres, mapping the expanding continuum of
meaning. Chapter 3 explores the personifications of fate, doom, and death, and their place

in this daimonic framework.
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Introduction

The Greek conceptions of fate and death converge in the figure of the daimon, an
entity that Plato aptly describes as moAAdoi kai moavtodanoi (Symposium 203a). But what
are these “many and varied” forms? The daimon can be a faceless divinity, or simply the
general will of heaven, to whom the contingent events of life, the twists and turns of
fortune, might be ascribed. It is at the same time man’s lot in life as well as the divine
being that ratifies it. Still further, it is a guardian or fiend, a spirit closely guiding the
course of a particular mortal life, in some instances to the point of being completely
internalized as a facet of a person’s psyche. As personifications of these functions certain
daimones assume a name and face. This thesis shall explore and parse the concept of the
daimonic in an attempt to map this shifting conceptual continuum, in order to elucidate
how the Greeks conceived of their lives and deaths.

This project began as an exploration of the status and significance of death in
Greek thought, as examined through the figure of Thanatos, with the inclusion of Moros
and Ker early on as natural extensions. In my initial research the daimon became apparent
as a common thread, implicated with all of these figures of death and fate. Understanding
this I determined to reframe the research, examining these aspects of the Greek cultural
consciousness through the lens of the daimonic. Many questions arose in these early
stages surrounding this group of deities: what precisely are daimones? What is the
difference between Thanatos and his loathsome female counterpart Ker, and what is the
status of Moros? Why is Thanatos so often depicted as erotically beautiful in

iconography? What is the significance of the descriptive/iconographic differences
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between Thanatos and Ker, and is there a connection to the cultural/iconographic
significance of birds, sirens, harpies, and sphinxes in funerary monuments? How do all of
these personifications fit within the daimonic framework? And most importantly, what
does this all mean for the Greek conception of fate and death? While I recognize that I
will not be able to find one, uniform answer for any of these questions across genres,
fields, and times, nor will I attempt to answer every question, I nevertheless have reason
to believe that in terms of the logic of the cultural imagination, it should be possible to
elucidate some sort of pattern within this apparently chaotic picture: an underlying sense
of what the daimon meant in the Greek collective consciousness.

What are daimones? In the Apology, Socrates poses the following question (27c-
d):

TOVG 0¢ daipovog ovyl fjTol Beovg ye 1yovueba
1 Bedv Taidag; eN¢ 1} ov; TAvL Ye.

And do we not truly reckon daimones to be

gods (theos) or the children of gods? Do you

affirm this or not? Certainly, yes.
Daimones, it would appear, then, were commonly understood to be gods (theoi) or the
children of gods.' Daimon is also often used in relation to unnamed or unspecified
divinities (e.g. 0eol Twvég at Apology 27d). But does the term refer simply to divinity, or
may it refer to a particular kind or sphere of divinity? Turning to the Symposium we find

Diotima explaining the divine nature of Eros (202d-203a):

domep 10 TPOTEPQ, EQT), LETAEL BvNTOD KOl
a0avdatov.

"¢/ de Ruiter (1918), 16.
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i ovv, ® Alotipa;

Soipmv péyoc, ® TmKpATES: Kai Yop TV TO
dapoviov petad €ott Beod Te Kol BvnTod.

tiva, v 8’ &yd, Svvopy Exov;

...080¢ 8¢ avOpdOT® oV pelyvutal, AAAL 610 TOVTOL
Tacd €oTv 1) OpMa kai 1 dtdkektog Beoig mpog
avOpodToLs, Kal &ypryopdct Kol kafevdovst: Kai O
pev mepl Ta Toadto GoPog datudviog avnp, O 68
dAL0 TL 60POG AV T TPl TEYVOG T) XEWPOVPYIOG TIVAG
Bavovcog. odtot 81 oi Saipoveg moAlol kai
navtodomol giotv, €ig 8¢ TovtwVv doti kai 6 "Epac.

Just as I said before, [it — Eros — is something]
between a mortal and a god.

What, O Diotima?

A great daimon, O Socrates; for all of the daimonic
is between god and man.

And I said, what power does it have?

...A god does not mingle with a man, but through
this (the daimon) all association and discourse for
gods with man is accomplished, both for those
waking and those laying to sleep; and the wise man
concerning these things is daimon-like, being wise in
some other thing whether concerning skills or some
trades as an artisan. In fact these daimones are many
and varied, and Eros is counted among their number.

Here Plato provides a further explanation of the daimon as being a liminal figure, acting
as a kind of cosmic middleman between men and gods (theoi).” But what are these
“association(s) and discourse(s)” that the daimon accomplishes for men? And how are

they accomplished?

? ¢f. de Ruiter (1918), 15, 21.
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The daimon has received little systematic attention from scholars. De Ruiter
(1918) proves an exception, providing a survey of the daimon and its study from Homer
to the 20th century, with the major body of the work focused on Homer’s use of the word.
This is certainly useful, but the other ancient writers bear more detailed treatment, which,
I believe, leads to some different conclusions. Darcus (1974) still more briefly surveys the
figure of the daimon in Homer, Hesiod, the lyric poets, and the pre-Socratic philosophers
up until Heraclitus (who is the main focus of Darcus’ attention). Again, his classifications
are not always correct. Dodds’ (1962) examination of the irrational in Greek thought
treats the daimon as only one, small topic among many, and I would challenge his
interpretation of key passages. Several other sources discuss the daimon in passing
(Borecky, Mikalson, Kahn, etc.). As for the personifications, far more has been written
about the Moirai and Erinyes and far less about Thanatos and the Keres. Moreover, the
treatments that exist rarely consider these figures in the context of the daimonic, and even
then only with passing mention.

This study is composed of three chapters: the first contains a survey of the daimon
in epic and lyric poetry, as well as among the pre-Socratic philosophers; the second
chapter is a continuation of the survey, examining the daimon in the works of the three
tragedians and Plato; finally, the third chapter examines the place of the personifications,
Thanatos, Ker, Moirai, etc., within the daimonic complex. The first two chapters are
structured diachronically, albeit with some generic considerations leading to some

departures from this scheme. The third is organized around the personifications of fate
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and death, with emphasis on Thanatos, Ker, and the Erinyes/Eumenides, determining
their connection to the daimonic established in the first two chapters.

Literature is the primary source for this thesis. Homer and Hesiod provide the
launching point. The reason for this is that, as Edmonds rightly notes, all of the
eschatological themes, from spirits of the dead to transcendence into godhood, go back to
Homer and Hesiod, and demonstrate the epics’ influence over the collective imagination

concerning life, death, and the afterlife.’

3 Edmonds (2004), 99; ¢f. Garland (2001), ix-x, 1, 20.
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Chapter 1 — The Archaic Daimon
The Greek conceptions of fate and death converge in the figure of the daimon, a
complicated term with various shades of meaning. The word daimon belongs to a lexical
cluster built on the root *dai- denoting division and distribution, apportionment and
allotment.” This points to a connection between the ‘daimon’ and a person’s lot: their
portion of fate or death. Borecky, in his monograph Survivals of Some Tribal Ideas in
Classical Greece, convincingly argues that this connection arose in the conditions of
early Greece, with the distributive order of tribal society (in respect of the allotment of
material and symbolic goods) providing a metaphorical model for the order of the
cosmos.” As he writes, the Greeks treated fate and death as lots distributed by some
higher power, expressed in terms rooted in tribal notions of division/distribution, such as
lachos, langchano, etc, with moira serving as perhaps the clearest example, its concrete
sense of “part, share, portion” coming also to mean the lot of every man in a more
abstract sense. In this context, Borecky, citing Thomson (44 50, SAGS 338 sq.), defines
the Aaipmv as the “Divisor, i.e. the ancestral spirit deciding moira for every mortal.”
Mikalson defines the daimon differently, explaining that in the classical period
daimon came to denote the divine source of men’s ill fortune. Whereas good fortune is
ascribed to the gods (theoi), negative events (defeat, plague, death) are never blamed on

theoi but are rather reserved for an unspecific daimon or Fortune.” Thus in Aeschlyus’

Agamemnon at lines 634-645 we read:

* Borecky (1965), 12; Darcus (1974), 394.

> Borecky (1965), 12; Darcus (1974), 390, 394.

% Borecky (1965), 12; ¢f. de Ruiter (1918), 20.

7 Mikalson (1983), 19, 59; ¢f. de Ruiter (1918), 3, 19.
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Xopdg
A YOp AEYEIS YEUDVO VOVTIKD GTPOTHD
€MDV TEdgLTOL TE SAUUOVOV KOTW®;

Kipog

DPNLOV NP OV TPETEL KAKOLYYEAWD
YAOOOT (aivev: xopig 1| T Oedv.
Otav 0" amevktd mpat dyyelog TOAEL
GTLYV® TPOCHTD TTOGILOL GTPATOD PEPT,
TOAEL PHEV EAKOG EV TO MOV TLYETY,
TOALOVG 0& TOAAGV €EayioBévTag dOpw®V
dvopag OuAL] paotiyt, TV Apng QuAel,
dthoyyov dtnv, eowviav Euvmpida:
TOUDVOE PEVTOL TNUATMV GEGOYUEVOV
npénel Aéyev mondva tovo' Eptvoov.

Chorus

For how do you say the storm, by the rancor
of daimones, came against the naval host and
died away?

Herald

It is not fitting to besmirch an auspicious day
with bad words; to be apart is the honour of
the gods (theoi). And whenever a messenger
with a gloomy visage brings word to the city
of the abominable calamity of their fallen
army--a single public wound befalling the
city, and many men from many homes have
been driven out as victims by the two-handed
whip, the one beloved of Ares, a double bane,
a bloody pair--indeed it is fitting when he is
packed with these calamities to utter the
paians of the Erinyes.

Here the Herald explains to the Chorus that it is not right to mar the gods with tales of
woe, as the gods (theoi) are to be kept apart from such things, as is their honour. In place
of the gods the Herald substitutes the Erinyes, who, as we shall see, can be considered
among the ranks of the daimonic. Mikalson argues that the daimon “existed largely, I

suspect, because of the Athenians’ reluctance to hold ‘the gods’ responsible for
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misfortunes, failure, and death. The daimons provided, conceptually if not in cult, the

supernatural sanction for the unpleasant side of life.”

Mikalson’s analysis, however, only
scratches the surface of this complex conceptual system, and he himself notes that the
distinction between god and daimon is ambiguous and imprecise.” Through careful
analysis of the primary texts I intend to explore the many facets of the daimonic as a force
of fortune, fate and death.

As we shall see, a survey of the daimon in epic (Homer, Hesiod), philosophy (pre-
Socratics, Plato) and drama (Aeschylus, Sophocles, Euripides) reveals that there are
essentially six categories'’ of daimon: 1) a divine being, synonymous with theos;'' 2) the
generalized representative of the supernatural in its influence upon mankind, manifest in a
man’s fortune (good and ill) and one’s destiny — what we might call “the will of heaven”;
3) spirits that have the role of minor deities, including personifications such as Thanatos,
Ker, and the Erinyes; 4) the heroic or noble dead;'? 5) an external spirit responsible for a
person’s individual course or destiny, figuring somewhere on the continuum between
possessive demon, haunting ghost, and guardian angel;'’ and 6) an internalized cause, a

person’s character or genius as affecting his or her destiny.'* Defining the term’s meaning

in a given context is not always easy, however, and several senses of the term are often in

¥ Mikalson (1983), 66. ¢f- de Ruiter (1918), 19.

? Mikalson (1983), 65.

" Ignored here is the use of the daimon as a vocative address (daimonios), an expression of familiarity.
Examples from epic include: Iliad 1.561; 2.190, 200; 3.399; 4.31; 6.326, 407, 486, 521, 9.40; 13.448, 810;
24.194; Odyssey 4.774; 10.472; 14.443; 18.15, 406; 19.71; 23.166, 174, 264; Theogony 655; Works and
Days 207.

H ¢f. Darcus (1974), 394; de Ruiter (1918), 6-8. De Ruiter compares this usage to the Roman numen and
deus.

"2 ¢f. Darcus (1974), 395; de Ruiter (1918), 14.

1 ¢f Dodds (1962), 42; de Ruiter (1918), 8-10.

1 ¢f- Dodds (1962), 42-43; Edmonds (2004), 195; Mikalson (1983), 131 n.9; de Ruiter (1918), 11, 13;
Shorey (1933), 536.
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interplay simultaneously. This is observed most clearly in that the daimon can be both the
allotter of fate and simultaneously be that fate, a characteristic conflation for the Greek
mind."® This chapter will explore the daimonic in Homer, Hesiod, the lyric poets, and the
pre-Socratics, and the subsequent chapter will conclude the survey with the tragedians

and Plato.

Epic

The daimon in Homer’s Iliad and Odyssey typically fits within the first two classes: the
term is employed in reference to “the will of heaven” (or in the exclamation “by
heaven!”),'® or in place of theos'’ when describing an Olympian or other deity (or men
who are acting like deities). While some cases of the use of the term could potentially
denote an individuated, fate-dealing daimon, the lack of the article and context indicates a
generalizing force, the sense of an ambiguous divine will, rather than a specific agent.
However, on some occasions daimon may refer to a particular entity or spirit, and indeed
there is room for ambiguity. Often characters utilize the word daimon precisely when it is

uncertain what specific deity or agent is at work in their life."® One such example is found

15 ¢f. Darcus (1974), 395; de Ruiter (1918), 13; I do not agree, however, with Darcus’ example, nor her

claim that most uses of the word daimon in Homer refer to “a single, though unidentified, divine power.”
See note 23.

For the conflation of agent of fate and fate itself think, for example, of Thanatos, who is simultaneously the
god of death, with attendant duties as psychopompos, and death itself. For more on Thanatos, see chapter 3.
' Iliad 7.291, 377, 396; 11.480, 792; 15.403, 418, 468; 17.98, 104; 19.188; 21.93; Odyssey 2.134; 3.166;
4.275; 5.396; 6.172; 7.248; 9.381; 11.587; 12.169; 14.386, 488; 15.261; 16.64, 194, 370; 17.243, 446;
24.306.

'7 Gods: lliad 1.222; 3.420; 6.115; 23.595; Odyssey 3.27; 5.421; 10.64. Men fighting like gods: Iliad 5.438,
459, 884; 16.705, 786; 20.447, 493; 21.18, 227.

" Darcus (1974), 394-395; Dodds (1962), 12-13; Mikalson (1983), 65; de Ruiter (1918), 20. Mikalson
explains that Homer often illuminates the identity of the ambiguous daimon later, though he provides no
examples. He does however provide examples of this synonymous use in later classical examples, such as
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in Odyssey 16.194-195: here Telemachus, in disbelief that it truly is his father Odysseus
who stands before him, incredulously asserts that “you are not Odysseus, but some god

19 .
”*” Telemachus reasons this because “no mortal man could

(daimon) bewitches me.
contrive such a thing by his own mind, unless a god (theos) himself coming and being
willing made him rather easily young or old” (16.196-198).*° Telemachus reckons that a
god (theos) is involved in this action, but cannot identify a specific divine agent, and so
utilizes the term daimon.”'

Odyssey 16.64 is another example of daimon used in reference to an unspecific
agent, here tied directly to fate. Eumaeus explains to the inquisitive Telemachus how the
disguised Odysseus came to be at his hut: g ydp oi EmékAwoev 1d ve daipwv (“for these
are the things daimon has spun for him”). While this can easily be understood as
“heaven,” the use of the verb énékimaoev hints at the Moirai and their spinning (and hence
Clotho). Iliad 8.166 is a rare instance of daimon being used in the sense of a person’s

222,

“doom””: “I will give you your daimon,” Hector boasts, threatening the retreating

. 23
Diomedes.

Isocrates 1.12-13. Darcus also provides (often abridged) lists of these various uses of the daimon, though 1
disagree with some of his categorizations. Dodds goes a step further, rightly explaining that daimones were
accredited not only with unexplained phenomena in the world, but also with variances from typical human
behaviour, such as extreme courage or madness. Examples will be explored below.

1 01 60 7" 08vooeng 001, TOTNP EUdC, GALG pe daipmv/ OEhyeL. ..

0 00 yap T &v OvTdg Gvip TadE HNYavomTo § 0Tod YE Vo, STe pi| Oedg adTdg EmEABDY PNiding §0&hmv
Oein véov 1¢ yépovra.

*! Dodds notes that this use of daimon to explain all manner of psychological and even physical phenomena
is typical of the Odyssey, where the Iliad more often utilizes a specific theos. While he is correct that this
use is more apparent in the Odyssey, as will become clear from this section, there are several passages of
interest from the /liad as well. ¢f- Dodds (1962), 11.

*? Darcus translates the daimon here as “destiny,” but I believe “doom” is more apt. ¢f. Darcus (1974), 395.
» apog ot daipova ddow. Darcus uses this example to show early signs of the double meaning, of the
daimon being both agent and lot, though I do not see that in this instance. ¢/ Darcus (1974), 395. De Ruiter
also gives the daimon an active force here, though again I fail to see how the daimon works as an agent in

10



MA Thesis - ]. Binder; McMaster University - Classics.

Several uses of daimon, however, suggest further shades of meaning. /liad 9.600
is a curious example, wherein Phoenix beseeches the spurned Achilles that he not think
these things in his heart, nor let daimon turn him.** While the term may still be taken in
the sense of ‘heaven,” the phrase raises questions. Is the daimon here an internal or
external force? Does it complement Achilles’ personal thoughts or oppose them? What
conception is at play here of the relationship between the will of heaven and the decisions
and motivations of the individual? Similar is Odyssey 11.61, where Elpenor explains to
Odysseus that “an evil oica (“lot/destiny”) of/from daimon and vast amounts of wine

2 Here we find the idea of one’s lot/fate tied with the daimon, and while

destroyed me.
daimon here lacks an article (but in Homeric Greek, of course, it is not required), its
combination with aica is suggestive of the later idea of a daimon as a specific agent who
intervenes to bring about a person’s fortune and fate.’® Dodds ties the daimonic
intervention to the wine itself, explaining that the madness resultant from wine is due to

there being “something supernatural or daemonic about it.”*” At the same time we might

wonder here, given the apposition of “Saipovog oica” with the boundless wine as together

this instance. cf. de Ruiter (1918), 8. For scholiastic justifications for the presented interpretation (that
daimon here comes to mean one’s “doom” or “lot”), see Schenkeveld (1988), 112-114.

* gAAd oD Py pot TadTa Vot gpeoi, iy 8¢ oe daipwv/ dvtadlo tpéyete gilog... “but do not think thusly in
your heart, and let your daimon not turn you there...”

¥ ..&oé pe daipovog aloo kakn kai d0éopatog oivoc. It might be argued that, given Elpenor’s tragicomic
character, he is attempting to shift blame from himself in a manner that is meant to be comedic. Even so,
this speaks to the commonality of this line of thinking, as will be seen with Odysseus at Odyssey 14.475-
488, explored below. See note 31.

%% A similar example is found in Odyssey 3.27, where Athena, in the guise of Mentor, seeks to embolden the
young and inexperienced Telemachus by explaining that “some things you yourself will know in your heart,
and other things a daimon will place there.” Here we find the idea of the daimon as a guardian, one that will
ensure that Telemachus reach his ultimate lot by assisting where his ethos may falter. Admittedly the
instance is still ambiguous, and Athena’s following words (o0 yap oiw/ ob og Bedv dékntt yevésOou te
tpoeépev te — “for I do not think that you have been born and raised without the favour of the gods”) may
indicate that the entire exchange is a coy hint at her own divine involvement.

" Dodds (1962), 5.

11
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the cause of Elpenor’s destruction, whether there is not also some sense of a person’s fate
as working through his character, as would later be manifest in Heraclitus and the pre-
Socratics. That is to say, rather than the wine having some kind of daimonic power, the
daimon is particular to Elpenor: it is his lot to be a prodigal drunk, which is what brings
him to his fate. Whether an internal or external force, it is clear that the daimonic
intervenes in Homer via what Dodds terms “psychic intervention.”*®

In Odyssey 4.275 Menelaus, recounting the story of the Trojan Horse, rationalizes
Helen’s actions: “Some daimon urged you forward, one who wished to bring glory to the

Trojans.””

Here Menelaus reasons that Helen’s preternatural curiosity was the result of
divine intervention, but in the absence of any further information, he may attribute it only
to unspecified divine agency — some daimon.

Odyssey 9.381 provides another instance of the daimonic as a force influencing
men’s actions and course. Odysseus here recounts that, as he and his companions
prepared the wooden stake for the cyclops, “daimon infused [us] with great courage.”’
The use of daimon is ambiguous, pointing to “heaven” or an unspecified divine being, but
again a being that influences men’s minds and actions so as to realize their fate. This idea
is echoed in Odyssey 14.475-488, when Odysseus, disguised, concocts a story of his
supposed time with Odysseus during the Trojan War:

VOE 0" Gp” €mfjABe kakn Bopéao mecdvtog,
TYVALG: avtap DmepBe v yéver nite myvn,

YLYPN, Kol GOKEEGTL TEPLITPEPETO KPVGTAAAOG,.
&vO’ dAlot mhvteg yhaivag Eyov o€ yTtdvag,

2 Dodds (1962), 5.
¥ «rehevobpuevon 8¢ o Epelde doipwv, d¢ Tpheootv EBodieto kBdog opéEar...” cf. Darcus (1974), 394-395.
0 adtap 0dpoog évémvevoey péya Soipmv.
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gbdov &’ edkmAot, Gakestv eilvpévol APovg:

aUTap €Y YAUIvav pEv iev ETdporoty Eraimov
aQpading, £mel 0VK £Qaunyv Prymofpev Epmng,

GAL” EmOUNV 6aK0g 0lov EYmV Kol (DU GaEVOV.
AL Ote oM Tpiyo vuKTOG &NV, petd &° dotpa PePrket,
Kol T0T” €y Odvotio Tpoondwv £YyDe £6vTal
ayk®dvi vo&ag: 6 & dp’ upomémg HTAKOLGE:
“droyeveg Aoeptidodn, moivpunyay’ ‘Odvcced,

oV 1ot €11 {wolot petécscopal, GAAG e yeipa
dapvartot: o0 yap o yraivav: Tapd p’ roaee daipmv
oioyitov’ Enevar: viv 8’ oOKETL ukTd TEAOVTOL.”

And evil night came with the bitter North Wind falling
[upon us]; and snow came down like rime, cold, and the
ice froze upon our shields. Then all the other men had
brought cloaks and tunics, and they slept in peace,
covering their shoulders with their shields; but I going
with my comrades in my folly left my cloak behind,
since I did not think it would be so thoroughly cold,
but I was following with only my shield and my brilliant
loin-cloth. But when it was the third vigil of the night,
after the stars had gone, at that time having nudged him
with my elbow, I spoke with Odysseus who was near me:
“Divine born son of Laertes, Odysseus, man of many
contrivances, [ will no longer be among the living, but
the winter overcomes me; for I do not have a cloak;
daimon beguiled me to remain lightly-clad; and now
there is no longer any escape.”

Here the disguised Odysseus explains his mistake — not taking a cloak — by claiming that
daimon tricked him into coming unprepared. This replaces his earlier admission: that he
simply did not think it would be so cold in the field. Odysseus’ revision of the event is
founded on the idea of the daimonic influence on one’s character, here bordering on

possession — the notion that he was not in his right mind.’'

*! As Dodds rightly notes, it is doubtful that Odysseus is seriously blaming his mistake on the influence of
some unknown divine assailant (though it seems Dodds is confused, despite his correct assertion — while the
action is trivial, which Dodds emphasizes, it is also fictitious in the first place, a much more important piece
of evidence in support of his argument that Dodds seems to miss). Instead this is an example of colloquial
talk and what was likely conventional thinking. c¢f. Dodds (1962), 11.

13
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Homeric epic, however, is not concerned to theorize its cosmology. Rather than
resolve the question of the relationship with the supernatural by means of a systematic
hierarchy of causation, the epic tends to over-determination,’” as is exemplified by the use
of daimon in Iliad 17.98. Here, with Patroclus having just fallen and Hector leading the
Trojans forward, Menelaus questions his course of action. Talking to himself, he
contemplates the circumstances in which a man goes against ‘heaven’ (daimon) to fight
someone whom the god honours/esteems (0nmotT dvnp €0EAN mPoOg daipova eoTi
nayeoOor &v ke Bedg Tud, Tayo ol péyo mipo kvAioBn — “whenever a man wishes
contrary to daimon to fight against a mortal whom the god honours, quickly he is swept
up in great calamity”). The lack of the article and the subsequent phrase at line 101, ék
Beo6p1v morepilel (“he fights in accordance with the gods”) indicates that daimon is here
again being used to refer to the general “will of heaven.” At the same time, daimon here
may be taken in the sense of one’s fate: a man going against his destiny.>> Menelaus goes
on to say, however, that if Ajax had been present, they might have turned back and fought
“despite being against ‘heaven’ (daimon)” (17.104). While we may wish to psychologize
this as merely empty words, meant to embolden his shaking spirit, the conception is

consistent with the over-determined scheme of causation characteristic of the Homeric

32 ¢f. Dodds (1962), 7; Morrison (1997), 274-275, 293. According to Dodds, the Greeks simultaneously
held subjective and objective perspectives on causation, which he demonstrates using the example of
Patroclus ({/liad 16.849f). Here the slain warrior explains that three beings are responsible for his murder:
Euphorbus directly, Apollo indirectly, and his own lot or moira as what Dodds terms the “subjective”
cause.

¥ In fact, Darcus cites U. von Wilamowitz-Moellendorff, who claims in his Der Glaube der Hellenen
(1931) 1.358-359 that the use of the daimon in the phrase mpog daipovo may be synonymous with the
phrase Omép popov, marking another instance of the daimon being used as “fate” itself. ¢f. Darcus (1974),
395 n.17. With the follow-up of 6v ke 0g0g Tiud it is hard to agree, as the daimon seems to be wrapped up in
the idea of the “will of heaven,” but I cannot review Wilamowitz’ evidence to test his rationale, and Darcus
seems to take it as merely a suggestion, relegating it to a footnote.

14
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poems’ treatment of the deeds of mortals, the intervention of the gods, and the ordinances
of Fate.’® The conception of daimon here is expressive of a fundamental ambiguity in
respect to the nature and limits of human agency in relation to the will of heaven.

Thus we might say that we find in Homer a core conception of the daimonic that
would become more elaborated over time — an entity used to explain the unexplained,
deeply enmeshed with one’s lot in life to the point of affecting one’s mind and actions.>
Hesiod, writing around the time of Homer,*® introduces the daimon as a lesser dei‘[y,3 7
straddling categories 3 (personifications), 4 (heroic dead), and 5 (personal divine being).38
A key instance of the use of the term — and one that will be called upon throughout our
reading of the Greek corpus, especially within the realm of philosophy — is found at
Works and Days 122-125, which encompasses all three categories. Here Hesiod explains

the ultimate fate, after death, of those born in the golden generation of humankind:

** This order of causation is perhaps best exemplified by Zeus weighing the scales for Achilles and Hector
(Iliad 22.208-213), a determined fate that just prior Zeus questions (22.168-181). Here the various
perspectives of Dodds (see note 32 above) are presented, as we find the direct action, Achilles and Hector
fighting, the indirect action, the influence of Zeus and Athena, and the subjective force of fate, the weighing
of the scales. Another example is the bringing forth bloody rain to lament the unavoidable death of Zeus’
son Sarpedon ({liad 16.419-461), a death that Zeus seems to have the power to avert but decides not to, per
the advice of Hera. For an exploration of the former instance, known as a kerostasia or psychostasia, see
Morrison (1997), 274, 278, 287-288, 293. This will also be explored further in chapter 3. For the latter
event, see Morrison (1997), 286-287.

T am in agreement with Dodds that, while Homer does present several examples of direct daimonic
influence on man, as has been demonstrated, the poet does not go as far as presenting daimonic possession.
¢f. Dodds (1962), 10. The same can be said for de Ruiter’s claim that the personal daimon, the genius
assigned to each and every mortal from birth that assigns and guides his/her lot in life, is not present in
Homer. ¢f. de Ruiter (1918), 9. I would assert, however, that the groundwork has clearly been laid here with
Homer for both of these ideas, to be expanded upon by the poets and philosophers to follow.

%It is uncertain whether Hesiod preceded or followed Homer. As such I will take them as essentially
contemporaneous. c¢f. Ulf (2009), 97; Wees (2002), 98.

37 ¢f. Darcus (1974), 395; de Ruiter (1918), 16, 18, 20.

*¥ Example of daimon as the “will of heaven/fate”: Shield of Herakles 94. The same issue arises here as in
Homer, as while this example could certainly be interpreted as a personal, lot-dealing daimon, the lack of an
article gives it a general force.

Theogony 656 may be an example of daimon being used in place of theos, as here Cottus addresses Zeus as
doupdve’. More likely, though, it is simply the vocative address, and is thus included in the list above in note
10.
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avOTap mel 61 ToVTO YEVOG Katd Yol ékdAvye,—

Tol p&v daipoveg ayvol Emydoviol kadéovtan

€o0loi, areikaxol, @OAakeg BvnTdV AvOpOTOV,

of pa puAdccovciy te dikag Kol oyéTAla Epya

NéPa EGGAUEVOL TAVTN QOITMOVTEG £ OLAV,

TAOVTOdOTAL. . .

But in fact when the earth concealed this generation,

— they are called good daimones that dwell beneath

the earth, warders off of evil, and guardians of dead

men, who watch over judgments and unhappy deeds,

themselves clothed in mist they go throughout the

entire world, and they give wealth.
After their passing, that godlike golden generation became daimones who act in the
afterlife and in the world as guardian spirits, agents of fortune.” Their status as guardians
of the dead in particular, as well as their cloaking in mist/air, recalls the personifications
whose purview is death, especially Thanatos.*

A parallel to lliad 8.166 and Odyssey 11.61 is found at Works and Days 313. Here
daimon is used of one’s lot or destiny in life: Soipovi 8 olog EncOa, 1o &pydlecOar
duewov... (“whatever is your daimon, working is better...”). While the phrase itself is
ambiguous, the context points to its use simply as one’s “lot,” since here Hesiod is

explaining that in any socio-economic condition to work is always best. This line also can

be construed as the individuated daimon, the private agent of fate that manipulates the

** This guardianship of the dead anticipates their role as psychopompos, found for example in Plato,
explored below.

* The wrapping in mist (Répa écodpevor) is perhaps a reference to their status as the dead/protectors of the
dead. Vermeule posits that Thanatos himself is not actually a god of death in Homer, but is instead an
elemental concept, the aspect of death manifest in the mist or veil that metaphorically sweeps over a man as
he dies. ¢f. Vermeule (1979), 37-41. While I will challenge Vermeule’s assessment of Thanatos himself
(and, importantly, this quote is from Hesiod, not Homer), the association of mist with death (and those
attendant to the process of death) is apt. Also note that while Népa comes to mean “air” (specifically the
“lower air,” in Aristarchus, for example), in Homer and Hesiod it is always used as “mist” or “haze.” See
LSJ s.v. anp, A.
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path of one’s life.*' In this way the line anticipates the lyric poets and pre-Socratics,
especially Theognis, Phocylides, and Heraclitus. Thus while Edmonds is correct in his
assertion that the origin of the idea of an individuated daimon is unclear, we can say that
the groundwork is laid with the daimonic forces of epic, the spirits that affect and sway

the minds and lives of men.*

Lyric
While the lyric poets continue to use daimon as a substitute for theos and the “will of

43 . . . . . .
heaven”,™ the idea of daimones as protective guardians and damning, possessive demons

(category 5) is prominent in their song. Dodds rightly notes that the daimon has become
individuated, a fate intrinsically tied to a mortal from birth.** Theognis provides excellent
examples at 161-164, and 165-166:

ToALO1 TOL Y pdVTOL SN0 PpeT, daipovi & EcOAMD,
01 1O KoKOV Sokéov yiyvetar gic dyadov:

glolv 8” ol BovAf] T° dyad1 kol daipovi de®
poy0ifovot, T€hog & Epypacty ovy EneTat.

Certainly many men have evil minds, but are
possessed of a good daimon, and for these men the
thing that seems evil becomes good; and there are
those who toil with good advice and are possessed of a
miserable/vile daimon, and the end does not come for
their works.

00d¢elc AvBpdmwv o¥T’ dAP1o¢ 0bTE TEVLYPOG
oV1e Kakog vospv daipovog ovt dyaddc.

* Dodds explains it as “part of a man’s natal endowment as beauty or talent,” in that it is one’s innate,
personal fortune. ¢f. Dodds (1962), 42. The same interpretation is found in de Ruiter (1918), 8, who views it
as a numen with the power to assign one’s lot.

2 Edmonds (2004), 190.

* For a list of examples, see Darcus (1974), 395 n. 18.

* Dodds (1964), 42. See note 41 above.
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No man is rich or poor, neither bad nor good, apart
from daimon.

Here the daimon figures simultaneously as the divine agent that assigns man’s lot as well
as the lot itself.* In the first section, it seems that while one’s character is one’s own,
one’s fate is still dependent on one’s particular daimon, which supersedes one’s ethos to
bring about the destined lot.*® The impact of daimon in guiding one’s life is emphasized
in the latter section, which recalls Works and Days 313, though again daimon here may
be taken simply as the “will of heaven.” Theognis 341-350*" is also interesting as here the
poet, in a prayer to Zeus, asks that he “see a good daimon, who will bring these things
about in accordance with my will.” While the prayer is originally directed towards Zeus,
Theognis concludes by turning to an €0OA0¢ daipwv, implicating the daimon in his
personal life.*® The daimon here is explicitly personal, an actor entangled in the speaker’s

life. This will be found again with Phocylides in fragment 16 D, explored below, wherein

* Darcus (1974), 396; Edmonds (1931), n.47. While de Ruiter is in agreement that 161-164 is an example
of the individuated daimon, he contends that 165-166 is an example of daimon being utilized as a synonym
for theos, using Theognis 171-172 to bolster his claim (0goig ebyov: Oeoig €otv €mt kpdTog: ovtol dtep
Bedv yivetar avBpdmolg obt’ ayad’ odte kokd — Pray to the gods [theoi]; the gods have power; indeed
without the gods there are neither good things nor misfortunes for men). ¢f. de Ruiter (1918), 7, 10. In light
of Theognis 161-164 and 341-350 (the latter of which will be explored), however, it seems that while one
may pray to a theos for good fortune, Theognis still hopes for a good daimon to personally affect his life.

% ¢f Dodds (1962), 42.

7 adAd Zed téhecdv pot OMdpmie Koiplov edyfv,/ 80¢ 8¢ pot avti kakdv kai Tt Tadsiv dyadov:/ tebvainy &
£l UM TL KaK@GV Gumonpa peptpvémv/ edpoipny, Soimv T° avt’ avidv dviac./ aica yap obtog Eoti: Ticig 8 o
eoaivetal NUIV/ avopdv ol tapd yxpipat Exovot Bin/ cvAncavtes: £yd 6¢ KOV Enépnoa yopadpnv/
YEWLAPP® TOTAUP TAVT' AMOGEIGAUEVOC./ TV €l péhay oipo melv, &ni T 860LOC dpotto/ Saipwv, de kat’
€1ov vodv teléoele Tade.

“But Olympian Zeus fulfill my timely prayer, and give to me to endure something good rather than evils;
and let me die if I being anxious might not find rest from evils, and I might give troubles in exchange for
troubles. For fate is thus; and no retribution manifested for me upon those men who having robbed me still
hold my possessions; but I as a dog traversed the stream having shaken off all in the overflowing river.
Whose dark blood is it to drink, and to this task may a good daimon rise, who might bring these things
about in accordance with my desire.”

* Darcus (1974), 396.
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the daimon is a vehicle for fortune and the contingencies of the course of an individual’s
life.

Theognis 1345-1348,* which describes the ascension of Ganymede to the status
of daimon, shares with Works and Days 122 and Theogony 991 the idea of the ascent of a
noble or heroic soul to divinity. As in the latter passage where Phaethon rises to become
daipova dlov, here Zeus establishes his beloved cupbearer as a daimon. While Darcus
takes this as an illustration of man’s ability to achieve a level of divinity,” the issue is
complicated, just as it is in the case of Theogony 991, since Ganymede, like Phaethon, is
of divine blood. Regardless of this, and of the fact that neither actually dies, we may place
them with the fourth category, the heroic dead, inasmuch as they have transcended the
mortal plane and obtained sacred duties and powers in their respective ‘afterlives’.”’ We
might see this, however, as a liminal stage in anticipation of the theories of Empedocles,
Heraclitus, and Plato, who all put forward the notion of living daimones —the fallen
daimones who live as mortals, as in Empedocles, and the ability for mortals to achieve the
status of daimon in life, as hinted at in Heraclitus and fully elucidated in Plato.

The idea of the daimon as a guardian is found in Phocylides fragment 16 D, as
recounted by Clement of Alexandria in his Stromata (5.725):

& mpdg T0i6de POKVAIGNG TOVG Gyyéhovg Saipovag

KOAGV, TOVG HEV Elval AyaBodg adTdY TOVG 08 PAVAOVS ...
TopicTNoWV:

* TMaudopireiv 8¢ T1 tepmvdy, énel mote kol Favopidovg/ fpdoato Kpovidng abavitmv Pactiede,/ apma&og
& &c 'Olvumov avryoye, koi v €0nke/ daipova moideing dvBog Exovt’ €patov — “To love a boy is a
delightful thing, since that time when the son of Cronus, king of the immortals, loved Ganymede, having
snatched him up he led him to Olympus, and he set him being in the blossom of childhood as a daimon.”

% Darcus (1974), 396.

> The argument could perhaps be made that Ganymede is no longer alive in any real sense in his new role
as cupbearer to the athanatos Zeus. We might say that his mortal coil has been metaphorically shuffled off.
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“OaAL” pa daipoveig elov En” avopaoty dAlote dALOL,
ol pgv émepyopévou kakod avépag EkAvsachat ...”

In addition to these things Phocylides refers to the angels

as daimones, and some of them are good while others are

bad... saying:

“but there are for men different daimones at different

times: on the one hand those who free men from coming

evil...”
Here Phocylides explores the idea that at times daimones are assigned to men, some of
whom act in the capacity of a guardian.’® It is no wonder then that Clement would
translate this ancient Greek idea into the Christian notion of angels, though with the
crucial difference that some of these spirits are in fact indifferent or even bad, depending
on one’s translation of @adrovg.” Thus men, in Phocylides’ perception, are each
possessed of different daimones at different times, and it is in this way that the lyric poet
comes to terms with the personal contingencies of human life, the way that each life
unfolds idiosyncratically, with good and ill fortune in arbitrary measures. The personal
daimon explains these contingencies, and through this rationalization of the randomness
of life the contingencies of fortune collapse into the necessity of fate, the particular lot
assigned each man.

The nature of the daimon as an individuated divine being, a particular actor who

directly influences the course of an individual’s life as agent of his fate, is found in

Pindar’s Ninth Olympian. At 9.28-29 Pindar explains that men become wise and good

based on their daimon.>* Here the idea of daimon as the cause of a person’s “fate” directly

32 of. Darcus (1974), 396; Dodds (1962), 42; de Ruiter (1918), 10.

33 de Ruiter (1918), 19.

* gyadoi 8¢ kol cogol katd daipov’ Bvdpec/ yévove’... “Men became good and wise in accordance with
[their] daimon...
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impacts the person’s character, recalling Odyssey 11.61 (the gluttony of Elpenor).”
Theognis takes this idea of daimonic influence on a person’s life even further at 637-

638.°° Here Theognis describes “hope” and “danger’™’

as being “difficult daimones,”
both holding the same place in the mortal sphere. The use of daimon here signifies both
that these are nebulous forces, in contradistinction to particular theoi, and that they have
the distinctive property of psychically affecting men. “Hope” and “danger” are quasi-
possessive forces, forces outside of a mortal’s control and yet are implicated in his/her
action.”® This follows the examples found in Odyssey 4.275 (the curiosity of Helen),

9.381 (the foolishness of Odysseus), and to a lesser extent 11.61 (the gluttony of

Elpenor).

Pre-Socratic Philosophy

Turning to the pre-Socratics we find a further crystallization of the use of daimon. Both
Parmenides and Empedocles stress the idea that the daimon is a lesser deity. In the former

we find the daimon as the guide (B1)* and director (B12)® of what Darcus terms the

> ¢f. Darcus (1974), 397.

6 amic kol kivduvog &v avBpdmototy dpoia/ odtol yap yarenol daipoveg appodtepot. “Hope and danger are
alike among men, for these are both dangerous daimones.”

>7 Curiously Darcus and Dodds translate kivduvog as “fear,” though I have found no such entry for it in LSJ.
Perhaps they are extrapolating the attendant emotions involved with xivdvvoc. ¢f. Darcus (1974), 396;
Dodds (1962), 41. Edmonds translates it as “risk”, but also presents an interpretation from Powell that it
could be taken as “the spirit of adventure,” though he too does not indicate the rationale. ¢f. Edmonds
(1931), n.151.

>% Darcus (1974), 396; Dodds (1962), 41.

* “Inmot tai pe pépovotv, Soov T &l Bupdg ikGvot, mépmov, énsi ¢ 680V Bicav moAdENUOV Byovoal
daipovog, 1j Kot Tavt” dotn eépel €iddTa edTO: T PEPOUNV Tf| Yap e TOAVEpPacTOL QEpOV (ot Gppa
Titaivovoot, kodpat 8 060V 1yepdvevoV.

0 ¢v 8¢ péow tovTev daipmv § mhvra kuBepvi: Thvto Yap <i> 6TuyEPOio TOKOL Kai HiElog dpyet TépumToVs”
dpoevt BfiAv p1yfv 16 T vavtiov adTic dposv MAVTEP®.
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“world of Seeming (Doxa).

9961

This stands in contrast to the world of Being, which

contains true divinity as what is is worth more than what seems to be, whereas the world

of Doxa can only contain lesser divinity.®” Empedocles takes this concept a step further,

asserting that daimones are actually fallen gods, suffering exile from the divine realm for

their corruption (B1 15):%

gotv Avaykng ypfua, Be®dv yneiopo Toiodv,
@010V, TAATEEGGL KATECOPNYIGUEVOV OPKOIG:

g0Té TIC AumAoxiniot povat gika yvia pmvnt,
<veikel 67> O¢ k(g) émlopkov apapTnoos ETopodcont,
daipoveg olte paxpainvog Aeldyact Bioto,

Tpig pv popiag dpog 4md poxapov GAGANcOaL,
QLOUEVOLS TavTOTa 01 YpOVOL €1dea BvnT@dV
apyoréag Protolo petaArldocovta keAgvHovg.
aiféprov pev yép ope pévog Tovtovoe SuUDKEL,
moVTog & &g xBovog oddac dméntuce, yoia 8 &g avydg
neriov aébovtog, 6 &’ aifépog EuPare divaig:
dAL0G &’ €€ GAAOV OEYETOL, OGTVYEOLGL OE TAVTEG.
TAV Kol €YD VOV gipt, puyag Be60ev kal aAnTnG,
VEIKET LOVOUEVOL TTIGLVOC.

There is a matter of Necessity, an old decree of the
gods, eternal, made with full oaths; when some [god]
might stain their own limbs in error, and swear a false
oath having done wrong, these daimones who have
been assigned long-lasting life, they shall wander away
from the blessed ones for thirty thousand years, being
born as all sorts of mortal forms over time searching out
painful paths of life.

For the might of air forces them seaward, and the sea
spits them out to the surface of the earth, and the earth
[forces them] to the light of the shining sun, and it
throws [them] to the whirls of the air; and each receives
[them] from the other, and they all hate [them]. And I
now am one of them, an exile and wanderer from the
gods, reliant on mad strife.

®! Darcus (1974), 398.
%2 Darcus (1974), 398.

%3 This is potentially based upon the Hesiodic idea of gods who have fallen from Olympus for transgressing
an oath (Theogony 780-806). cf. Santaniello (2012/3), 305.

22



MA Thesis - ]. Binder; McMaster University - Classics.

The daimones manifest themselves in the world of mortals as men of importance —
“seers, writers, doctors, and princes” (B146)64 — until they rise once more, cleansed, and
“share the hearth of the other deathless ones” (B147).%° Thus the daimon for Empedocles
seems to be a lesser deity—a fallen god that resides within mortals while attempting to
regain its divine status—and simultaneously the divine potential of man.®® As such I
would categorize this as an adaptation of category four, the noble dead, though it is better
labeled here as the noble good, as here a mortal may be considered a daimon not simply
upon death, but also in life. This is also found, albeit obscurely, in Heraclitus, and will be
developed further by Plato.
Plutarch, in De tranquillitate animi, cites a passage of Empedocles (B122)
consisting of a list of paired names.®” Plutarch explains (474b):
AALQ paAdov, ¢ EumedokiAfic, dirtail Tiveg

EKOoTOV NUAV Yiyvopevov Taporappdvovct kol
KOTAPYOVTOL LOTPaL Kol OOILOVEC:

6 gic 8¢ Téhog pavtelc Te kai dpvomdrot kai inTpoi kai Tpopor avbpdrotoy Emyboviotot TEAovTaL, EvOev
avapractovot Beol Tijiot pépiotot.

%% g0avartolg GANOIGY OpéoTion, awToTpamelot £6vTes, avdpeinv dyéov dmdkhinpot, ATelpel.

% Darcus (1974), 398; Dodds (1962), 153; Edmonds (2004), 93-94; Garland (1985), 63; de Ruiter (1918),
12; Santaniello (2012/3), 306, 308. As Edmonds notes, Empedocles is convoluted, referring to himself for
example as theos as opposed to daimon in fragment DK 112.4 (¢ycd & Opiv 0g0¢ dpuppotog ovkétt Bvntog —
“I am to you an immortal theos, no longer mortal”). While the differentiation between theos and daimon
may be blurred in Empedocles’ writings, I assert that the transcendant potential of man is still apparent, and
anticipates Plato’s Cratylus, explored below. Edmonds, citing Detienne (1963), provides the example of the
Pythagoreans as another group of philosophers positing the transcendental potential of man. The
Pythagoreans believed one could attain daimonhood by living a virtuous life, another possible precursor to
Plato’s Cratylus. Edmonds admits, however, that lack of evidence undermines Detienne’s exploration of the
daimon as personal agent in Pythagorean thought. De Ruiter, in his exploration of Plato’s internalized
daimon, purports that this also follows the Orphic tradition. ¢f. de Ruiter (1918), 13, 20. Dietrich posits both
as options. ¢f- Dietrich (1964), 117. For more on the historiography of these two often-entangled sources of
inspiration for Plato, see Edmonds (2004), 164-165.

7 &v0> foav X0ovin e kai HAom tavadmg,/ Sipic 0 aipotdesoo kai Appovin Oepepdnic,/ Karlotd v
Afoypn t¢ ®6wcd te Anvain te,/ viueptng T €pdecoa peldykopnds 8 T Acdpelo. “There was both
Chthonia and Heliope the far-sighted, and blood-red Deris and stern Harmony, and Kallisto and Aischra
and Thoosa and Denaia, and charming Nemertes and sweet Asaphaea.”
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But rather, as Empedocles said, some two moirai

or daimones take up each of us when we are born

and govern us;
The names, it would seem then, are those of these pairs of divinities.®® Here daimones are
identified with moirai (as will be explored in chapter 3). This of course emphasizes the
role of the daimonic as agents of fate. Here this connection pertains in the context of
personal daimones, spirits attached to each man at his birth and guiding the course of his
life.

In Heraclitus, the first of the pre-Socratics to deal with the daimon, the
conceptualization of the daimon as a spirit that guides one’s life is psychically
internalized, implicated in a person’s character.” Fragment B119, fj0o¢ avOpdnm daipwmv,
may be translated verbatim as ‘“character for man is daimon.” This is often interpreted
through a humanistic lens, with daimon here as destiny: “Character is destiny”.”
However, as Darcus notes, since ethos is the disposition of man, something that is acted

upon rather than itself being an actor, and since daimon has the attendant meaning of a

divine agent of fate, as Edmonds rightly notes, this is perhaps better translated as

% As Helmbold (1939) contends, the names are meant to be taken as “Earth-maiden, Sun-maiden; Discord,
Harmony; Beauty, Ugliness; Swiftness, Slowness; Truth, Uncertainty.” ¢f. Helmbold (1939), 221 n.6. While
the implication behind “Earth-maiden” or “Sun-maiden” is unclear, the rest certainly make sense as
personal daimonic actors, agents of one’s particular lot.

% Darcus (1974), 399; de Ruiter (1918), 11.

0 Benardete (2000), 624-625; Dodds (1962), 42, 181-182. Benardete provides the example of Ajax, who, in
Sophocles’ Ajax, becomes “nothing but the sound of woe (aiai).”

Dodds goes as far as to claim that this was an attempt by Heraclitus to quell traditional superstition, an
attack on ideas of fate and destiny. His rationale is simply that Heraclitus was part of the Enlightenment,
and in a few other instances voiced criticism of traditional ideas surrounding, for example, burial and ritual
cults. I find this argument to be less convincing, especially in light of fragments B79, B83, etc., explained
below. Nevertheless, it is entirely possible that this is the meaning of the dictum, and is indicative of just
how tricky the phrase truly is. That said, even if Dodds is correct, it then must mean the notion of daimonic
influence was a commonly held belief.
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"l The fragment encapsulates the

“character is the product of/is influenced by daimon.
notion of the individuated daimon, which works through internal psychic forces as a
possessing/inspiring entity, with direct influence on one’s character.”” This is not to say
that Heraclitan man lacks free will; on the contrary, Heraclitus often exhorts men to
adjust their outlook.” This is another example of Greek over-determinism: where man’s
ethos ends and daimon takes control is impossible to discern.”®

Daimon appears once more in the Heraclitan corpus, in fragment B79: dvnp
VTG fiKkovce mpo¢ daipovog dkwomep mailg mpog avopog (“man is called childish
compared to a daimon just as a child [is called childish] compared to a man”). While
Kahn is correct that, at its simplest, this represents a “gradient scale of knowledge,”” as
Darcus notes, the terms here — child, man, daimon — also indicate potentiality. In
explaining this potentiality, Darcus claims that where a child becomes a man, a man may
be blessed with a good daimon, one to establish and guide his ethos, as Heraclitus

explains in B119.”° In fragment B83, he elaborates man’s relation to theos: avOpdmov O

coQPMTATOG PO BedV mibnKog @aveital kol coeig KaAlel kol toig dAlolg mdow (“‘the

! Benardete (2000), 625; Darcus (1974), 399; Edmonds (2004), 191. De Ruiter also takes this fragment as
an example of the internalization of the older idea of a personal daimon, and adds a corroborative example
of a similar dictum found in fragment 17 of Epicharmus: 6 tpomo¢ dvOpdnotst Saipmv ayadog, olg 8¢ kai
KoKkoG — the way for men is good daimon, and for others is bad daimon. cf. de Ruiter (1918), 11. See Darcus
for an elaboration on the role and conceptualization of ethos throughout early Greek literature.

2 Darcus (1974), 399-400; de Ruiter (1918), 11. While I agree with much of Darcus’ explanation of the
Heraclitus fragment, I do not see Heraclitus as departing from tradition. While Heraclitus does take this idea
further than his predecessors, he is, as my analysis has shown, working within an existing literary and
conceptual framework. This is further proven by the fact that Epicharmus, cited in the note above, provides
essentially the same dictum contemporaneously. Edmonds (2004) would agree with my contention, though
he is flimsier in his conviction, stating that “Heraclitus’ famous dictum... may refer to the same idea,” the
idea being that there are daimonic guides afoot in the world, as per Menander, Empedocles, etc. cf-
Edmonds (2004), 190-191.

> Darcus (1974), 399. Darcus provides a list of examples: B2, B41, B50, B73, B80, B85, B112, and B114.
™ ¢f. Darcus (1974), 400.

7> Kahn (1964), 201.

"® Darcus (1974), 406.
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wisest of men will seem to be an ape compared to a theos with respect to his wisdom and
beauty and all other things”). Per Darcus’ analysis, whereas the child will become a man,
the ape of course will not: likewise, whereas one may be blessed with a good daimon, one
may not touch the divine heights of the theos.”” This difference is also indicated in B78:
M0og yap avOpdmeiov nev ovk Exel yvouag, Osiov 8 &yel (“the character of man does not
have judgment/knowledge, but the divine (theion) does”).”®

While I believe Darcus is correct that B79 does indicate potentiality, he does not
go far enough in his explanation. I contend that Heraclitus’ adage actually hearkens back
to Hesiod (Theogony 991) and the fourth category of daimon: that of the noble dead. Just
as the child will grow to become and, importantly, is guided by a man, the man may not
only be blessed, and therefore guided, by a good daimon, but may also eventually become
a daimon, though he cannot ever achieve the status of theos. This interpretation is given
further credence by examination of Heraclitus’ view of death. For Heraclitus the soul can
be dry, which approaches the element of fire, or wet, which approaches water and, further
than that, earth. The spectrum from wet to dry can be traversed, and the ascent of the soul
upward toward dryness is the ideal.”” Those who live a simple life will find themselves as
water and even earth (B29),*° while those who live noble lives will rise to smoke and

finally to fire, and act as guardians of the living and dead (B63):

" Darcus (1974), 406.

"8 Darcus (1974), 400.

" Kahn (1964), 199. See fragment 36: yoyfjiotv Odvartog H8mp yevéadar, Hdatt 8¢ OGvarog yijv yevéobar, &k
viig 8¢ DOwp yiverar, €& Bdatog 8¢ woyn. “For souls to become water is death, and for water to become earth
is death, but from earth it becomes water, and from water is the soul.”

8 aipedvtar yap Ev Gvtia maviov ol dplotot, KAEog Gévaov Bvntdv, ol 8¢ molloikekdpnvTol Skmomep
ktvea. “The best men are chosen one from among all, eternally flowing glory for mortals, and the many
were satiated as if wild beasts.” Kahn takes this as a barb, in that these people will “simply pass into the
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__ Aéyel 8¢ kal capkog dvaoTaoty TonTng (Tic)
Qovepdc, v yeyeviueda, kai Tov Bedv 01de TadTNg
g dvaoTtdoemg aitiov oVTwg Adymv: EvBa &' E6vTL
énaviotacOot kai OAakag yivesBar éyepti (ovTtwv
Kol VEKp@V. Aéyel 6€ Kal ToD KOGUOL Kpiotv Kod
TAVTOV TAV &V 0T d1d TUPAC.

... and he says also that those of the manifest flesh

rise up, and we become old, and he knows of the

divine cause of the rising up, speaking thusly; and

then they are set up and become busy guardians of

the living and the dead. And he speaks of order and

of all the things in this as through fire.
This recalls the duty of the Golden Generation of Hesiod (Works and Days 122-125).*!
Thus a distinction between daimon and theos is drawn, the former an intimate, personal
being, the latter remaining transcendent. The daimon for Heraclitus is simultaneously the
guide, guardian, and fate itself, manifest through one’s character (B119), while also being

the final evolution in the transmigration of the soul — an ascendant divine being (B63,

B79).

inert elements, water and earth.” He compares this to the insult hurled by Menelaus against his cowardly
allies at Zliad 7.99 - aAX’ Dueig pev navteg Héwp Kol yaio yévolrobe... “but might you all become water and
earth...” ¢f. Kahn (1964), 199.

81 Kahn (1964), 199-200.
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Chapter 2 — The Classical Daimon
Thus far I have explored the daimon in literature from the epic poetry of Homer and
Hesiod, through their lyric successors, and finally to the pre-Socratic philosophers. The
contours of a continuum have been traced and its depths have been probed, with the use
of daimon ranging from an ambiguous divine actor to that of an indivituated entity deeply
entangled within one’s mind, bordering on possession. It is in this chapter that I will
continue my literary survey, now turning my attention to the three tragedians, before
returning to philosophy in the work of Plato. Throughout the tragic corpus we find the
daimon in all its facets, albeit with a greater stress on the negative — the bringers of doom
and ill fortune, the avengers, the possessive curses — as is wont of tragedy to focus on the
darker side of life.** It is in Plato that we find the fully crystallized expression of each of
these facets, including, finally, category 6 — the fully internalized daimon.*
Drama

In tragedy we find the tragedians reflecting and reflecting upon the new thought of
their times in the context of a traditional mythopoetic framework inherited from epic and

lyric. We still encounter of course many examples of daimon as a synonym of theos,** as

52 ¢f. Dodds (1962), 41.

% ¢f Dodds (1962), 42-43; Mikalson (1983), 131 n.9; de Ruiter (1918), 13; Shorey (1933), 536.

% Daimon as theos: Aeschylus: Persae 628, 811; Seven Against Thebes 77, 96(?), 106, 173, 211, 236, 523
(Typhon); Prometheus Vinctus 85, 199, 229, 494, 660; Agamemnon 182(?), 519(?); Choephoroe 214;
Eumenides 23, 920, 1016; Supplices 85, 100, 217, 482, 893, 922; Euripides Cyclops 335 (jokingly refers to
his stomach as the “greatest daimon™), 524, 580, 606-607; Heraclidae 102, 260, 508, 769, 935(?), 955;
Supplices 218, 563, 610, 615; Medea 619, 671, 1208, 1391, 1410; Hecuba 97, 164, 490; Troades 49, 56,
949; Orestes 667; Hippolytus 13, 16, 99, 107, 475, 1401, 1092, 1267, 1406, 1415; Andromache 277, 1008,
1036, 1228; Iphigenia at Taurus 267, 391, 570(?); Iphigenia at Aulis 976, 1076, 1514; Ion 4, 827, 1353,
1551, 1620; Helen 663, 915, 1075, 1678, 1688; Bacchae 22, 42, 200, 219, 256, 272, 298, 377, 413, 417,
481, 498, 769, 1246, 1325, 1388; Rhesus 241, 301 (godlike), 317, 884, 996(?); Phoenissae 18, 413, 491,
531, 984, 1199; Electra 1141, 1234; Sophocles Oedipus Tyrannus 34, 244, 886, 912, 1378; Trachiniae 280;
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well as signifying “fate” or “divine will,”* and these old and basic usages require no real
examination. Tragedy also utilizes daimon as noble/heroic dead, guardian/agent of fate,
and also as possessiving spirit, as we shall explore.

The daimon as the transcendent dead, a category described first by Hesiod, is
found in Aeschylus’ Persae, in the case of the daimon of the recently perished king
Darius, and in Euripides’ Alcestis.*® Darius is called a daimon at 620 where Atossa calls
for a libation to him (t6v te daipova Aapgiov dvaxoieicde — “call forth the daimon
Darius”), as well as at line 642, where the Chorus beseeches the rulers of the underworld
to release Darius (4AAd 60 pot I'd e kai dAdot yBovieov ayspoveg daipova peyovyt iovt’
aivéoat’ €k d6pmv, [lepadv Xovotyevii Be6v — “but you Gaea and the other rulers of those

beneath the earth let the proud daimon leave your home, the Persian god, son of Susa”).

Electra 658; Oedipus at Colonus 634, 710, 1480; Antigone 282(?), 921; Philoctetes 447, 462, 1116,
1468(?); Ajax 1130.

8 Daimon as fate: Aeschylus: Persae 601, 825, 911(?), 921(?), 942(?); Seven Against Thebes 515(?), 814,
823 (dvodaipovag); Agamemnon 1342; 1663; Choephoroe 513(?); Euripides Alcestis 499, 561, 914, 935;
Cyclops 110; Supplices 463, 592, 1008; Medea 1110, 1231, 1347; Troades 101-102, 204(?), 1202;
Hippolytus 772-773; Andromache 98, 974; Iphigenia at Aulis 1136; Ion 752; Helen 211, 669; Rhesus 183,
728(?); Phoenissae 1607, 1653; Sophocles Oedipus Tyrannus 1194, 1301, 1311; Trachiniae 910; Electra
917, 999; Oedipus at Colonus 76, 1337; Antigone 832; Philoctetes 1100; Ajax 504, 534, 1214.

Daimon as “will of heaven”: Aeschylus Persae 581; Agamemnon 635, 1667; Choephoroe 436; Eumenides
560; Euripides Alcestis 1159; Supplices 552(7); Medea 966; Hippolytus 871; Andromache 1182(?), 1284;
Iphigenia at Taurus 157(?), 202-204, 864-866; Iphigenia at Aulis 444(?); Bacchae 894; Rhesus 56(?);
Phoenissae 1000, 1266, 1662(?); Sophocles Oedipus Tyrannus 828, 1258, 1479; Electra 1267; Oedipus at
Colonus 1443, 1452(?), 1567, 1750(?), 1766(?); Antigone 376 (‘“heavenly”).

Daimon as exclamation: Aeschylus Persae 845, 1005; Euripides Helen 455; Sophocles Trachiniae 1026;
Philoctetes 1187.

A strange example occurs at Eumenides 802: Oueig 6¢ urn Bopodcobe unde tf)oe yi] Papdv KOTOV oKNYNTE,
und’ axapmiov tevént’, daegioot ToondveOV oTaldypota, Bpotipag aixpag oneppdtov avnuépovg — “And
you, hurl not the weight of your wrath upon Attica; be not indignant, nor make barrenness, by shedding the
fairy-drops (daimonwn stalagmata), whose sharpness doth ungently devour the seed” (translation by Verrall
(1908), 144). Verrall’s commentary glosses daimonwn stalagmata as “angel-drops, ghost-drops, fairy-
drops,” also noting, as this study has shown, that “no modern English word represents the vagueness of
daimones” (pg. 144). The commentator hypothesizes that perhaps certain blights or other agricultural
phenomena were attributed to a divine toxin, and that editors need not assume the line is corrupt.

% ¢f. de Ruiter (1918), 14.
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While this represents an oriental notion of divine kingship (as perceived by the Greeks),
the language also reflects Greek ideas about the noble dead.

Euripides’ Alcestis, at line 995, provides by far the best example of the noble dead
in tragedy:

UNoE vekpdV Mg POEVDV yduo vopulécHm

TOpupog odg ardyov, Beoiot & Opoimg

TIpac0o, céfag EUmopmv.

Kot T1g doypiav kéAevBov

guPaivov 160 Epet:

Avto mote Tpovbav’ dvopadc,

VOV 8” €0TL pHaKapo, OaipwV:

yoip’, ® moTVL, €D 8¢ Soing.

T0iQ VIV TPOGEPOVGL PNLLQL.

And let not the tomb of your wife be

reckoned as the mound of perishing dead, but

let her be honoured as the gods, an object of

worship to merchants. And someone walking

on the path across [from her tomb] will say

the following:

“This woman died at once in place of her

husband, and now she is a blessed daimon;

hail, O mistress, and do well for us.”

With this address they shall enjoin her.
Here the Hesiodic and Heraclitan ideas emerge in full force: Alcestis, in death, shall
become a daimon for her nobility in life, a protective and blessed spirit who looks over
mortals. She is not to be counted among the regular dead (unde vekpdv ®G POEVOV
yodro voulécbm topuPog odc drdyov). As we will see again in the case of Plato’s
daimones, Alcestis finds herself as one of the Golden Generation of man, not by birth, but
by virtue of her actions.

The daimon as agent of fate, allotter of one’s lot, is found throughout the tragic

corpus. In Aeschylus’ Supplices the Chorus beseeches Zeus that he allow the earth to be
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fruitful, and follows with a few wishes for men (691-693): mpdvoua 8¢ Pot’ dypoig
noAvyova tehéfot: 10 mav T &k doupdvev Adyotev — “and may their cattle grazing in the
fields be fruitful; and may they come upon everything from daimones.” Here the Chorus
alludes to the fact that all things come from the divine. Daimones could be taken here
simply as theoi, but it is possible that this is in fact a reference to the personal daimon, the
divine spirit responsible for guiding one’s life. Where Zeus is seen as cosmic overlord,
propitiated for specific macrocosmic issues like crop fertility that he “bring them about”
(dmkpaive — line 689), everything in general is allotted to men (Adyoiev) by unspecified
daimones. Turning to Oedipus Tyrannus we find at line 816 a curious example. Here
Oedipus, talking with Jocasta, says of the man who killed Laius, tic éx6podaipmv paiiov
av yévourr” avnp; (“who is more echthrodaimon than him?”). ‘Hateful to the gods’ is the
only sense given by LSJ, and the term is a hapax.®” Could it also perhaps have the
meaning of “cursed with an evil/abhorrent daimon?”

The use of daimon as personal agent of fate may be found in Euripides’ Orestes.
At line 1545 the Chorus references the power of daimon over the lives of men: télog &yet
daipwv Ppotoig, téhog Omq OEAN. (“daimon holds the end for mortals, the end as it
wishes”). While we may be tempted to translate daimon as fate here, thele personifies the
concept. The Chorus continues by explaining that through some avenging spirit the house
of Agamemnon has fallen (6t dAooctopov &nec’ €mnece pélobpa Tade O aipdrov —

“through alastores through blood this house has fallen, has fallen”). Though this text is

87 See LSJ s.v. &x0podaipmv, A.
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corrupt, it hints at the daimon as a bringer of evils, an avenging spirit that claims blood
for blood. This aspect will be explored below.

At line 1269 of lon the protagonist explains: £60A0D & &kvpoa daipovoc, mpiv €g
oMV poAelv ABnvdv... (“I met with a good daimon, before I came to Athens...). Again
daimon here can mean both fate or the agent of this fate. Ion simultaneously met with his
good fortune and the spirit that brought about the good fortune. Daimon is thus the end
that one meets with as well as the fortune conveying one to that end. Ion also adds a short
proverbial statement towards the end of the play at line 1374: & tod 0god pév ypnotd,
100 0¢ daipovog Papéa... (“things from the god are useful, and things from the daimon
are heavy...”). Here theos and daimon are clearly distinct. Daimon could again be “fate”
here, or an individuated, afflicting spirit.

The daimon, as well as being associated with a particular person, can also act on a
particular group. At line 158 of Persae the Chorus addresses their queen, Atossa, as 0god
pev eovarepa [epodv, Beod 0¢ kai unp Eeug, €1 Tt un daipmv TaAodg vov pebéotnke
otpat® (“you were the wife of a god of the Persians, and you are the mother of a god,
unless now the former daimon has somehow changed sides for the army”). I hold that
Winnington-Ingram is correct his assertion that daimon here is the “half-personification
of the moira... of the Persian host,” i.e. it is the personal daimon of the entire army. And,
as in Phocylides 16 D, as fortune is variable, so the daimon is changeable (methesteke),

for good and ill.**

% Winnington-Ingram (1973), 212.
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At line 123-128 of Choephoroe we find a confluence of the daimon as guardian
spirit and daimon as the noble/heroic dead. Here Electra utters prayers as the Chorus
instructs her, calling upon Hermes and the daimones beneath the earth:

KNPV P€yiote TV Gvo 1€ Kol KATo,

dapnéov, ‘Epum x06vie, knpvag €poi

TOVG VNG Evepbe daipovag KAVEWY EUag

€0YAC, TATPMOV OMUATOV ETCKOTOVG,

koi oiov avty, §j 10 Tavta tikteTal,

Opéyacd T’ avbig TdvoE kDo AapPavet:

Greatest herald of those above and those

below, assist me, chthonic Hermes,

summon forth the subterranean daimones

to hear my entreaties, the guardians of my

ancestral home, and Gaia herself, who

begets all things, and having nourished

[them] in turn receives young sprouts from

them,;
This seems a clear reference to Hesiod’s Golden Generation, the noble dead that become
subterranean daimones that in turn act as protectors.” These protective chthonic spirits
are also found in Persae, where, at line 203, Atossa describes an offering to drotpdnoist
daipoow — “daimones that ward off evil,” while at line 628 the Chorus calls upon the
“chthonic daimones™: dAAd, x06viol daipoveg ayvoi, I'fj te kai Epufj, facired T évépwv,
népyot’ EvepBev yoyny €g edg (“but, earthly pure daimones, Gaea and Hermes, and the
king of those below, send forth from below the spirit to the light”). While the “earthly

pure daimones” could refer to Gaea, Hermes, and Hades, it is possible that these

daimones are distinct entities, Hesiod’s underworld guardians (which is more likely,

% Fontenrose correctly asserts that among the ranks of the daimones here is Agamemnon, the particular
spirit that Electra seeks to address in this scene. The use of the plural, he argues, has a generalizing force, or
(more likely, in my opinion) it groups Agamemnon’s spirit with “ancestral spirits and underworld gods,”
i.e. the guardian daimones of Hesiod. cf. Fontenrose (1971), 88.
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given the same use of the adjective ayvoi), perhaps a forerunner to the guides of Plato,
explored below.

This idea of the daimon as guardian, specifically of things in the underworld, is
found also in Eumenides at line 947. Here the Eumenides are elaborating their wishes for
the city of Athens, the last of which, a reference to the silver mines,” is: yovoc &’
mAovtdybov Eppaioy darpdvav do6cv Tiot (“may the rich product of the earth honour the
heaven-sent bounty of the daimones’). While daimon here could simply refer to gods or
“the will of heaven,” it more likely hearkens back to the Hesiodic notion of subterranean
guardian daimones, their purview logically encompassing the gifts of the earth: precious
metals.

Despite these positive instances, there are many more where, as we might expect
of tragedy, daimon is an evil spirit, a bringer of misfortune. In Euripides’ Hecuba, for
example, at 722 the Chorus laments their pitiable queen, exclaiming: @ TAfjpov, &g oe
ToALTOVOTATNV Ppotdv daipmv Eonkev dotig €oti oot Papug (“O wretch, how some
daimon who is heavy for you made you the most suffering of all mortals™). An identical
construction is found at line 1087 (Saipwv &wkev 6otic éoti oot Papvg). The daimon
here is a specific agent, as indicated by the demonstrative dotig, as opposed to “fate” or

“the will of heaven.”

% Smyth (1926) ad loc.; Verrall (1908), 166. Both commentators gloss éppaiov and épuoiov Sapdvav
doc1v respectively as an “unexpected find” and “gift of luck.” Smyth notes Hermes’ position as the god of
chance discoveries, hence the use of an etymologically connected word here. Verrall references Persae 241
as corroborative evidence for such a translation.
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In this vein the daimon is often associated with or seen as an dAdotop
(“avenger/avenging spirit”), a word that seems to have a negative connotation,’' as well
as with & (“bane/ruin,” but also “bewilderment/delusion”)’* or dpy (“bane/ruin”).”* In
Persae at lines 353-354, when explaining to Atossa how the Persian army was routed by
the Greeks, the Messenger says: Npéev pév, @ décmowva, TOD TAVTOG KAUKOD QOVEIG
aAdoTop 1| koKog daipwv mobév (“O mistress, an avenger or an evil daimon having
appeared from somewhere started off the whole disaster”). It is possible that this “alastor
or evil daimon” is in fact the avnp yap "EAAnv €€ ABnvaiov otpatod (“the Greek man
from the Athenian ranks,” line 355), who tricked Xerxes.”* Yet consistently the
Messenger references some daimonic influence, for example earlier at lines 345-346:
AL @de daipwv Tic KatéEdeipe otpatdv,/ Téhavta Ppicag ovk icoppdmm oM (“But
some daimon destroyed the army, having tipped the balance with unequal fortune”).
Similarly, at lines 361-362, the Messenger blames both the Greek messenger and the
gods: 0 & evbvg ¢ fjkovsev, ov Euveig 06Aov/ "EAANVOg avopog ovdE Tov Bedv pBdvov
(“but straightaway when he heard this not perceiving the trickery of the Greek man nor
the jealousy of the gods™). It seems that actors on the mortal and the divine plane were at

odds with the Persian king, inseperable from one another in accordance with the

conceptual framework of over-determinism.”® The daimon as connected with ate is found,

I See LS s5.v. GhGotop, A: “avenging spirit or deity, with or without daimon, frequent in tragedy.” But
also LSJ s.v. ahdotmp, A.IL: “he who does deeds which merit vengeance, wretch.”

%2 LSIs.v. dm, A. and AILL, 2.

P LS s.v. apy, A.

* Dodds (1962), 40.

% Winnington-Ingram (1973), 213. Similar examples are found at lines 472 (Atossa) and 515 (Chorus), as
well as possibly 921 (Chorus). Xerxes also laments the influence of a daimon (911, 942), though these are
easily construed simply as “fate” and are less clear.
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for example, in Hippolytus line 241, where Phaedra laments: &necov daipovog dtn (“1
have fallen by the bane/bewilderment of daimon”). The use of daimon here is
complicated, as the audience knows it to be Aphrodite, but this is a case of dramatic
irony, for Phaedra has no such knowledge and so can only attribute her fate to some
daimon. In both of these plays daimon is a nebulous evil spirit, a bringer of ruin. The use
of ate here also hints at the idea of daimonic possession, which will be discussed below.
Integral to this idea of daimon as a bringer of evil, an avenger or curse, is the idea
of the daimon of a house. As Theseus bewails in Hippolytus 831-833: npdcwbev ¢ mobev
avaxopilopar/ Toxav dapdvev auriakiolct Tdv/ mipodév tivog (“From some place long

ago I bear the fortune of the daimones for the sins of some earlier man”). The sins of the

Winnington-Ingram asserts, however, that the use of daimon here is simply as the vague Homeric substitute
for an unknown theos, akin to the example in Hippolytus explored just below, and a common Greek
conceptualization of unexplained phenomena. The god, Winnington-Ingram argues, is Zeus, as revealed at
line 532 by the Chorus, and again at line 827 by Darius. ¢f© Winnington-Ingram (1973), 213, 217. As
Winnington-Ingram notes on the former page, however, Zeus, as lord of Olympus, often represents the
divine sphere, and is called upon in a general sense as the lord of the cosmos. It is as much Zeus’ fault as is
anything in the world, fitting with the epic cosmology found in Homer wherein the will of Zeus is
tantamount to Fate. ¢f. Duffy (1947), 477-478. Thus I contend that it is not Zeus acting, but rather the
daimonic avenger, in accordance with the will of Zeus in that it is meting out divine justice (a possibility
Winnington-Ingram notes in note 31 on page 217, though he adds that “perhaps it does not matter greatly”).
Dodds rightly notes this divine justice, an aspect missed by all the characters save Darius, as is expected of
someone who has traversed the Styx. Darius brings attention to this point at lines 808-809 and again at 821-
822, explaining that it was Xerxes’ hubris that warranted his punishment. ¢f. Dodds (1962), 39. That said, I
would not go as far as Dodds to undermine the influence of the daimonic here. After all, Darius himself
sees a daimon at the root of his son’s folly. At lines 724-725, Atossa explains to the ghost of Darius that in
Xerxes’ closing of the Bosporus “some daimon must have helped him” (yvoung 8¢ mod 11 doupdvev
Euvnyato), an outcome Darius laments, saying “Alas, some great daimon came [to him], with the result that
he did not think well” (b, puéyog ¢ NA0e Saipmv, HGote P epovelv kaAdc). Here both Atossa and Darius
explain Xerxes’ actions by reference to daimonic intervention, with Darius reasoning that Xerxes’ foolish
strategem could only have been the result of a divine entity clouding his judgment. This is also an example
that borders on daimonic possession, which will be explored further below.

I do however agree with Winnington-Ingram’s assertion that, in Darius’ view (based on lines 742: AL’
tav omevdn Tig avTidc, Y& 0e0c cvvantetal — “but whenever someone hastens to his own downfall, the god
assists him”), this “mind sickness” (vocog ¢@pev@dv 750), a clear reference to daimonic influence and
possibly possession, was brought on by Xerxes himself. It was only once Xerxes set himself upon this
hubristic path that “the ironical divine helper lends his aid... with the maddest and most fateful of all ways
of doing s0.” ¢f. Winnington-Ingram (1973), 216.
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father, as so often in Greek mythology, are borne by the son, and come under the purview
of offended daimones. This is found again in Medea, here in the lines of the Nurse at 127-
130: ta 8" VmepParirovt’/ ovdéva kapdv duvatat Ovntois,/ peilovg 6 drog, dtov Opy1eoT/
daipwv oilkolg, anédmkev (“Being excessively rich is nothing advantageous for mortals,
and whenever daimon is angry with households, it gives greater ruin’).

Plays treating the houses of Atreus and Laius provide the best examples of this use
of daimon. In Aeschylus’ Agamemnon the Chorus elaborates on this kind of daimon at
lines 763-771:

QUAET O¢ TikTew "YPpig

UEV TaAod ved-

Covoav €v Kakoig fpotdv
VPpv 10T 1) T60’, OtE TO KO-
10V HOAN ©A0G TOKOVL,

daipova te Tav duoov AmoAepL-
ov, aviepov ®pdcog, pelai-
vog puehdBpoioty Atag,
eloopévag TokedoL.

But ancient Hybris is wont now
and then to engender youthful
hybris in evil men, when the
appointed day of birth should
come, and the daimon,
incontestable, invincible, unholy
Insolence, and black Curses
(Atas) for the house that appear as
their parents.

Here the daimon is thrasos itself, embodying the arrogant behaviour that has led to the

house’s downfall. It is also associated with “black Atas,” a dreadful and ruinous curse for
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the entire house. This is, of course, a reference to the Curse of the House of Atreus.”
Twice more the Chorus ascribes the ruin of the household to a daimon: first at line 1174-
1176, kai tic oe kaKo@povdV Ti01-/ o1 daipwv drepPapns eunitvev/ perilev mdon yoepa

Bavatopopa (“and some daimon bearing ill-will falling heavily upon you [Cassandra]

3

sets you to sing your mournful death-bearing songs”); and again at lines 1481-1484, 1
péyov oikovopov/ Saipova ol Bapoumviv aiveic,/ eed @ed, koxdv oivov dtn-/ pdig ToG
axopéotov (“you speak of a great daimon of the household and heavy in his wrath; alas,
alas, it is an evil tale of unceasing ruinous [ateras] fortune”). As we shall see,
Clytemnestra herself claims to be possessed by a daimon, an alastor.

The same idea is found throughout Euripides’ Orestes, voiced first by the Chorus
starting at line 332:

im Zed,

tig &\eog, Tig 60 dyav

QOV10G EpyeTa,

0oalov og TOV puéheov, O ddxpua
dakpuot cupuPaAdet

Toped®V TIG £ OOUOV AAACTOPMOV
Hatépog aipa g, 6 ¢” dvaPaxygvet;
0 néyag 6APog o povipog €v Bpotois:
KOTOAOQOPOLLOL KATOAOPUPOOL. Gva O€ ATpog (OG
T1G dKdTov Bodc TIvdEag daipwmy
KOTEKAVGEV OEWVDV TOVOV AOC TOVTOV
AGBpoig Orebpiotoy €v KOPAGLY.

O Zeus, what mercy, what bloody contest comes
here, urging miserable you, upon whom some
alastor heaps endless tears while conveying the
blood of your mother to your house, which drives
you insane? Great bliss is not stable for mortals; I

%1t is curious that the curses are pluralized in the final three lines and described as “appearing as their
parents.” I posit that the Chorus here is talking about Agamemnon and Clytemnestra, who personify the
black Ate that has fallen upon the house.
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cry, I cry. But some daimon, shaking it back and
forth as though it were the tattered sail of a quick
ship deluges it in terrible pains as though with the
furious and destructive waves of the sea.

This tis alastoron is either the daimon the Chorus mentions in line 343, or the two are at
least connected. The daimon here is a bringer of misfortune, lamented by Orestes himself
at line 394 (0 daipwv & £¢ €ue mAovolog kak®dv — the daimon is full of evils for me).
Later in the play, at lines 496-504, Tyndareus clarifies the identity of this daimon, tying it
back to the daimon of the House of Atreus:

énel yap é&€énvevoev Ayouéuvav Piov

T mnyeig Buyatpog thg Euiic vmeEp kdpa T,
aioylotov €pyov — oV yap aivEc® TOTE —
xPTV a0ToV €mBeivan pev aipartog dikny,
ociav dudkovt’, EkPaieiv e dopdtwv
untépa: 10 cdEPOV T ELaPev AvTL GLUPOPAS
Koi Tod vOpoL T’ av elyet’ edoePhg T av fv.
Vv &8 £¢ TOvV avTtov daipov’ NAOs unTépt.

For when Agamemnon died { having been hit
over the head by my daughter f, a most
shameful action — for I will not approve it ever —
it was necessary for him to bring forth a murder
charge, pursuing a divine ordinance, and throw
his mother out of the house; and he would have
obtained prudence in place of misfortune and he
might have upheld the law and been pious. But
now he comes upon the same daimon as his
mother.

The daimon, a curse, that now afflicts Orestes is in fact the same daimon that visited his
mother Clytemnestra. This idea of the alastor of the house is voiced again by the Chorus,
at lines 1545-1549:

— téAhog &gl daipwv Bpotoig,

TéAOG OmQ OEAN.
— peydda o€ Tig & Svvos T o1 dhactopv
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gnec’ €neoe péhabpa 1ade OU aipdtov T
ou 10 Mvuptidov méonp’ €k dippov.

— daimon holds the end for mortals, the end as

it wishes.

— and some great power... through the

alastores the house fell, fell through blood and

through the fall of Myrtilus from the chariot.
Though the text is corrupt, the idea is clear and fits within the conceptual framework we
have elucidated, here with daimon associated with, or being itself an alastor, razing the
house in penance for bloodguilt.

I propose that this idea of the daimon is also at work in Sophocles’ Electra at lines
1156-1159, where the protagonist, having mourned over what she believes to be the ashes
of her brother, Orestes, explains that he had secretly been sending her letters saying that
he would return and bring justice,

AL TaDO” O duoTLYMG
daipwv 0 60¢ te KAPOG E€apeileTo,
8¢ 6" ®BE POl TPOVTELYEV AVTL PIATATNG
LOPOTC 600GV T€ KOl OKLAV AVOEEAT).
But these things the dustuches daimon took
away, which sent you to me yours and mine
as ash and a useless shadow in place of your
dearest form.
While dustuches daimon can be taken as an “unlucky fate,” it may also refer to the Erinys

as a ‘harbinger of ill’.”” This fits with the idea of daimones, evil spirits, besetting the

House of Atreus. Further examples of daimon as the Curse of the House of Atreus being

7 See LSI s.v. dvotugic, A.2. As will be shown below, the Erinyes were often referred to as daimones, so
applying this specialized meaning of dustuches to daimon is no stretch.
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conceived as a daimon will be explored below, with a specific focus on daimonic
possession.

It is not only the house of Atreus, however, that we find afflicted with a daimonic
curse. Turning to the Theban Cycle, we find several examples in Euripides’ Phoenissae.
At line 350 Jocasta, bewailing her current state and all the misfortune that has fallen upon
her house, utters a curse:

d\otto, 140’ €lte Gldapog

elt’ &pig ilte motp 6 060G aitiog,

€ite TO SOUOVIOV KATEKMDUOGE

dopacty Oidurdoa:

TPOG EUE YOp KAKDV EPOLE TAOVO ™ dym.

Let it be undone, whether the sword or

strife or your father is responsible, or the

daimonion that burst riotously on the

house of Oedipus; for the pain of these

evils has come to me.
This daimonion recalls the spirit that beset the house of Atreus, both in how it affects the
family as well as its source: a curse, the result of bloodguilt. The most recent incident of
bloodguilt in the story is Oedipus’ slaying of Laius, and Oedipus, at lines 1610-1611,
laments that he has doomed his sons with the curse (here are) that he himself received
from his father (Phoenissae 1610-1611).”® However, the play notes that it goes back even
further. The Chorus, in lines 1061-1066, claim that the bloodguilt and its daimonic curse
started in the days of Cadmus:

..ol

ITaArGC, 6 dpdkovtog aipol
MB6Bolov KaTEPYAo®,

" noidhc T adehpodg Etekov, ob¢ dmdresa,/ apac maporafidv Adiov kai moisi dovc — I have produced

children that are my brothers, whom I have destroyed, giving them the curses which I received from Laius.
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Kodpeiov pépipuvay
opunoac’ €n’ Epyov,

60ev énéovto Thvoe yoiov
apmayoict SoUOVOV TIG GTaL.

...dear Pallas, you who subdued the blood
of the serpent with a stone, urging forth
encumbered Cadmus to the matter, from
which some curse of daimones swooped
rapaciously across the land.

Again we find daimonic curses, are and ate, at the root of the troubles of a house.
This same idea may be present in Aeschylus’ Seven Against Thebes in an
exchange between the Chorus and Eteokles concerning Oedipus’ children (705-709):

Xopdg

VOV OTE GOl TOPESTAKEV: EMEL oLV
AMuotog €v Tpomaiqt ypovig LETOA-
haktoc Tomg av ELBo1 Belep®TEP®
nmvedpatt viv 8 &t (el

"Eteoxkng

€éleoev yap Oidimov katevypota:
Chorus

Now it [deadly fate: O €Bp1og pnopoc]
stands by you; although daimon is
changed in its purpose over a changing
time, perhaps it might come to a gentler
wind; but now it yet seethes.

Eteokles
Yes, for the curses of Oedipus boil it.

While daimon here could simply refer to fate, it is entangled with the idea of the
bloodguilt curse, the daimon that seeks retribution against the House of Oedipus. It is this
daimon that Oedipus speaks of in Oedipus Colonus, in lines 1348-1396. Oedipus here

exclaims that his daughters are taking care of him, acting as men, while his sons/brothers
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Polynices and Eteokles are no sons of his. He claims at line 1370-1372 that towydp ¢~ 6
daipwv gicopd pev od 1t mw/ @g avtik’, ginep 0ide Kvodvtal AdyoV mpog dotv ONPng
(“The daimon looks angrily upon you — not as he soon will, if actually these armies march
against Thebes”). The verb here, gicopd, can take the meaning “visits angrily,” which is
apt as the daimon will be present at the brothers’ dual death, as will be shown.”” Oedipus
goes on to say that Polynices will never take the city as both he and his brother will die
beforehand, being aipott pavOeig — stained, defiled, polluted with blood (1372-1374). In
line with this daimonic theme Oedipus calls forth curses against his sons/brothers at lines
1375-1376 (101668 dpag ce@dv mpoche T £€aviik’ &yd/ VOV T  dvakaloDpot SOV
ENOeTV uot... “these curses which before I sent against you now I also call to come as
allies for me...”), and at 1384 (1dcde cvAhaPav apds... “receiving these curses...”),
finally at lines 1389-1390 calling upon “the hated ancestral darkness of Tartarus, to settle
you elsewhere...” (towadt’ dpdpot kol kadd 10 Taptdpov/ otuyvov matpdov Epefog, Mg
6 amoucion...)."”

Drawing from ideas found earlier in the poetic tradition, in Homer and in
Theognis, the tragedians also speak of daimonic possession. In this capacity the daimon is
again a bringer of misfortune, but as an agent deeply entangled in man’s psyche,
manipulating a person into damning himself by his own actions. In Sophocles’ Ajax at
lines 243-244, Tecmessa describes her husband, who has been turned insane, as Kok

devvdlmv pnuad’, & doipwv/ kovdelg avopdv £didatev (“uttering evil curses, which a

% See LSJ s.v. gicopm, A.4; cf. Oedipus at Colonus 1536.

"% In Jebb’s translation (1889) he takes motp@ov as “that your father shares,” which points to the darkness
being a burden that Oedipus shares. I have translated it here as “ancestral,” however, in order to
demonstrate that this darkness, this curse, reaches as far back as Cadmus.
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daimon, no mortal, taught him”). Tecmessa does not know of Athena’s involvement, and
so surmises only that Ajax’ madness was the result of daimonic influence, an entity
whispering in his ear. In Hecuba at lines 201-205 Polyxena exclaims: @ Sewvd taods’, @
TavTAGpov,/ @ dvetévov pdtep Protdg/ ofav oiov ad col AdPav/ &xdictav dppitay T’/
opcév Tic Saipmv (“O terribly suffering, O all-wretched mother of a wretched life, what
sort of hateful and unspeakable outrage has some daimon raised/stirred up for you?”).
Here, “some fiend,” as Coleridge translates it, has excited the former queen of Troy and
and set hard misfortune for her.'"!

The plays surrounding the events of the House of Atreus and the House of
Oedipus again provide the best examples of this idea of daimonic possession. In the
Agamemnon, the Chorus, conversing with Clytemnestra, addresses her at lines 1468-1469
as daipov, 0¢ éumitvelg odpact kol d1pvi-/ oot Tavraiidowow (“daimon, who falls upon

”)'102

the household and the two descendants of Tantalus Clytemnestra responds in the

affirmative (1475-1480):

%1 Coleridge (1938), ad loc.

192 Fontenrose notes that Cassandra has also made the connection, as shown by her use of words to describe
Clytemnestra that are often used of Erinyes and other such vengeful spirits, for example at lines 1227-1238:
vedv T dmapyoc Thiov T/ dvaoTdtng/ ovk 0idev ola YADGGO pionTiic kuvdg/ Aeifaco kaKTeivaco paudpdv
ob¢, Siknv/ At Aabpaiov, TevEston Kakf TOYN./ To168e TOApa: OFAVE dpoevog povedc/ EoTv. T viv
KaAODG0 SVGEIAES dAKOG/ TOYO Gv; aueicBavay, i ZkOAlav Tva/ oikoDoav &v TETPALGL, VAVTIA®Y
BAGPNV,/ Bdovcav Adov untép’ domovody T Apn/ @iloig mvéovcav; dG d° ETmAOANEATO/ 1) TAVTOTOANOG,
domep v payng Tpomii,/ doKel 88 yaipew vootipnm cotnpiq.

The admiral of the fleets and the destroyer of Ilium does not know what kind of things the tongue of the
hateful bitch [is doing] having licked up, having stretching out in friendship and being bright, which things
she arrays with evil fortune, the custom of secret Afe. Such recklessness; a woman stained with the blood of
a man. What hateful beast should I come to call her? A serpent, or some Skylla living among the rocks, a
hindrance to sailors, the seething mother of Hades and an implacable curse [Are] uttered against loved
ones? And how the emboldened woman exalted, just as when there is a turn in the battle, and she seemed to
rejoice at his safe voyage.

Fontenrose notes that kuon is often used to describe the Erinyes, and Cassandra also calls her what I have
demonstrated to be daimonic entities, Afe, Are, as well as other monstrous creatures (dusfiles dakos,
amfisbainan, Skylla). These are also similar to the words of Orestes (Choephoroe 248-249), who describes
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VOV &” dpBcOG GTOLATOS YVOUNY,
TOV TPITAYVVIOV

daipova yévvng THode KIKAOKMV.
€K 10D yop EpmG AATOAOLYOG
veipa tpépeTat, Tplv KataAnEon

10 TaAALOV 8Y0G, VEOG TXDP.

And now you have set straight your
spoken opinion, since you have
called upon the thrice-gorged
daimon of this people. For there is a
lust for drinking of blood in the
belly, [and] before the ancient pain
ceases, there will be new blood.

Here Clytemnestra admits that the Chorus addresses the correct being, this “thrice-gorged

99103

daimon,” ™" which causes a “lust for the lapping up of blood in the stomach/belly.” This

daimon 1is an alastor for her dead children, the true culprit of the regicide, as
Clytemnestra corrects the Chorus at lines 1497-1504:

oy Eic elvar 168 Tobpyov Eudv;
unod’ émaeyOfg

Ayopepvoviov givai i’ droyov.
Qovtalopevog 8¢ yovorki vekpod
TODd™ O TOAOLOG SPLULG AALGTOP
Atpéwg yoremod Bovatipog
TOVO~ Améteioey,

TéAEOV VEQPOIG EMBVGOG.

Do you confidently declare this to
be my action? Do not think that I

Agamemnon as Bovovtog év miektaiot kai omelpdpacty/ dewviig &xidvng — “having died in the twisted coils
of a fearsome serpent.” Fontenrose groups Echidna/e with the Erinyes, Gorgons, Harpies, Skyllae, etc.,
feminine figures of death, going as far as to categorize them all as Keres, “minions of Hades and Thanatos.”
His use of the word “Ker” is likely derived from the close relation of these beings, the Keres, Sirens,
Sphinxes, etc., as monstrous figures of death. Cf. Fontenrose (1971), 96-98. For more on this association,
see Vermeule (1979), 39-40; Vernant (1986), 59-64.

193 1.ST notes that this is the epithet of the daimon of the house of Atreus, which is possibly an allusion to
the three visitations described in Choephoroe 1065-1074. See LSJ s.v. tpumdyviog, A. One flaw with this
explanation is the chronology, as the third visitation of the “storm” (yey®v), while vague, is implied to be
Orestes’ revenge against Clytemnestra. Perhaps here while the first is Tantalus, the second is in fact
Atreus/Thyestes, and the third is the death of Agamemnon (where it is second in Choephoroe).
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am the wife of Agamemnon. But
rather the ancient fierce alastor of
Atreus, the lord of a horrid feast,
appearing as the wife of this dead
man punishes this man, having
sacrificed a fitting victim for the
younger ones.

Clytemnestra’s relationship with the daimon of the House of Atreus is explained further
at lines 1567-1573, where she elaborates:

€6 TOVO™ &vEPNG &LV dAnBeiq
YPNOUOV. YD & ovvV

€0€Mo daipovi @ [ThelcOeviddV
Opkovg Bepévn 1ade PEv oTéPYELY,
dvoTANnTd Ep 6vO': O O Aowmov, ovt’
€K TOVOE OOU®V BAANV YevEQV
tpifev Bavatoig avbéviaiot.

You come upon with truth the divine
ordinance. But I having done these
things, as hard to bear as they are,
therefore wish to swear an oath to the
daimon of the Pleisthenidae; and in
the future leaving this house he will
oppress another race with the violent
murder their own people.

»19% that possessed her earlier was in fact a

This “daimon of the house of Pleisthenes
divine agent of vengeance, one that Clytemnestra made a compact with in order to get
revenge against her husband. The daimon is thus a specific entity afflicting the house of
Atreus in particular, and one that can possess hosts in order to exact its vengeance.'®

Clytemnestra implies that this daimon that haunts the House of Atreus is that which

afflicts all those who kill their kinfolk, and will leave once she has her revenge. Yet the

104 According to Smyth, Pleisthenes was the actual father of Agamemnon and Menelaus, and himself the
son of Atreus. This is explained in Porphyry’s Questions. cf. Smyth (1926), ad loc. Whether this is true or
not is inconsequential, as clearly Pleisthenidae is a synonym for Atreidae.

19 ¢f Fontenrose (1971), 97.
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daimon in this instance is often identified specifically as the curse or avenger of the house
of Atreus. This speaks to a cognitive dissonance often found in Greek thought, where the
daimon is envisioned both as an individuated agent, and simultaneously as a force of

. « . 106
nature, an arbiter of divine law.

Kin-murder is ordained by the gods to meet a
reckoning, and the house of Atreus is afflicted with a daimon as such, locked into a cycle
of retributive justice. Regardless, what is clear is that daimon here refers to a possessing
spirit, one that brings misfortune and death.'”” As Clytemnestra urges the elders at the end
of the play (1659-1661):

€l 0¢ o1 poYBwv yévorto TdVS™ GG, deyoiued’ dv,

daipovog ymAfi Papeia SvoTuydS TETANYUEVOL.

®8" Exel Myoc yovoikog, €1 Tic 4E10T padgiv.

And if this hardship should be enough for these
men, we would accept it, having been struck
unfortunately by the heavy claw of the daimon.
This is the word of a woman, if any should deem it
worth learning.

Here the Queen calls for an end to the quarrel, the house already having endured enough

at the hands of the daimonic avenger.'®®

1% ¢f Dodds (1962), 42. See Chapter 3 for more examples of this surrounding the figure of the

Erinyes/Eumenides.

197 Zeitlin frames this usage of the daimon (and other monstrous entities) in the Oresteia from a feminist
perspective, viewing the dichotomy of male vs. female as the overarching thread that unites the plays
through each of its conflicts. ¢f. Zeitlin (1978).

1% Fontenrose on Agamemnon 1663 (Aegisthus’ response to Clytemnestra), noting that common scholarly
opinion regards this use as simply “fate” or “luck”, argues that, based on the use of daimon at line 1660,
Aegisthus is also referring to the possessive daimon, the alastor or ate/are. cf. Fontenrose (1971), 92. The
line seems to me best translated as “testing their luck,” an idiomatic phrase. On top of that, Clytemnestra’s
daimon had a specific purpose, namely vengeance upon Agamemnon (cf- 1497-1504). It seems strange to
me that those same daimonic powers would assist her in killing others.

Dodds takes the same position here as with Persae (see note 95), in that while the characters see daimones
and avenging spirits, the poet (in the same manner of Homer, albeit here found in the voice of the Chorus,
for example at lines 1485-1488 and 1563-1567) knows that all of this is actually “the overmastering will of
Zeus working itself out through an inexorable moral law.” ¢f. Dodds (1962), 39-40. Again, I contend that
this does not undermine the role of the daimonic, but is merely a facet of epic convention, carried over into

47



MA Thesis - ]. Binder; McMaster University - Classics.

This same idea of a daimonic avenger is found in Choephoroe, although this time
it is associated with the hero. At lines 119-121, in the midst of a stichomythic exchange,
the Chorus gives Electra some instruction:

Xopdg
€OV TV aToiG Saipov’ 1 BpoTdV Tiva—

HAéxtpa
TOTEPOQ OIKAGTNV T SIKNPOPOV AEYELS;

Xopdg
AmA®dC 1L palovs’, GTIC AVTATOKTEVETL.

Chorus
[Ask that] some daimon or some man come
to them—

Electra
Do you speak of a judge or an avenger?

Chorus

Saying it simply, say someone to kill in

return.
The word dwnedpog, which here is used to mean “avenger” (as contrasted, not
disinterestedly, by Electra with dwkaotg, “judge”), has broadly the same force as alastor

1% 1t seems that the alastor Clytemnestra is replaced with

in the examples explored above.
the dikephoros Orestes, continuing the cycle of revenge. It is possible that the same idea

stands behind the use of daimon found in Sophocles’ Electra at lines 1304-1306, where

the genre of tragedy, and/or simply a general statement lamenting the current fortune rather than actually
laying culpability at the feet of Zeus. After all, the Chorus also shows the same propensity to descend into
talk of the daimonic as the other characters, for example at lines 1468-1469, explored above, as well as
1507-1508 (matpdbev 8¢ cLAM-/Ttp yévolr’ v dAdotwp — But the patriarchal alastor might well be
[your] associate) and 1565-1566 (explored below). Clearly the Chorus is as much steeped in daimonic
superstition as Cassandra, Clytemnestra and her “excited imagination” (Dodds (1962), 39), and the rest of
the characters, despite Dodds’ assertion.

1% See LST s.v. ducngopoc, A. Note that, as the LSJ asserts, this word stands in contradistinction to the first
of Electra’s options at line 120, the dikaste. That is, of course, the point of the trilogy — the supplanting of
retributive justice for the rule of law.
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Electra explains: ko0d’ &v ce Avmicaco de&aiuny Bpoyd/ adty péy’ ebpeiv KEPOOG: 0V
YOp av KaA®dS/ vrnpetoiny 1@ mapdvtt daipovi — “and I would not prefer to receive some
slight benefit having harmed you; for I would not do service well to the present daimon”.
While this “present daimon” could be taken simply as “this current lot,” in that she would
not be serving their current predicament, it is also possible that this daimon is an avenging
spirit working through Orestes.' "

Turning to the Theban plays, daimonic possession is found for example in
Oedipus Tyrannus at line 1328, where the Chorus asks the recently blinded Oedipus, tig
o’ émfipe oapudvev (what daimon roused you [to do such a thing])? The idea here is that
since no one would pluck out his or her own eyes, he must have been possessed by some
divine entity, in much the same way that Menelaus surmises Helen was possessed in
Odyssey 4.275. In Phoenissae and Seven Against Thebes, this notion of possession is used
to explain the fraternal feud between Polynices and Eteokles. In Phoenissae 886-888, the
blind prophet Tiresias explains:

8KEIvo P&V Yap TpdToV 1V, OV O1idinov
punoéva moiitnv und’ dvaxt givor xBovac,
MG SAUOVAVTOAG KAVUTPEYOVTAG TOALV.

For if only this was done in the first place,
that the children of Oedipus became neither
citizens nor lords of the land, since being

possessed by daimones they will completely
raze the city.

"7 am clearly not the only one with such an interpretation, as Jebb takes it as “the divine power that

attends us now.” While it may not be the possessive power of Clytemnestra’s alastor, it does seem an
avenging spirit. ¢f. Jebb (1894), ad loc.
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Here Tiresias utilizes daimon as a verb — doypovdm — which means “to be under the
power of a daimon, to suffer by a divine visitation”.'"" This is the same verb used in
Seven Against Thebes at line 1007, where Ismene, addressing the bodies of her dead
brothers, laments, i® i®d daipovdvteg dtq - alas, alas, you were under the power of a
daimon, ruin.''* Here, as with Clytemnestra, the brothers were overcome by a divine
agent which possessed them, altering their actions so that they would meet their allotted
ends.

In comedy, daimon is typically utilized only as a vocative address, daimonie,'" or

in place of theos.""*

Frogs 1528-1530 is a rare comedic use of daimon as guardian. Here
the Chorus states: mp®dto pev gvodiav dyadny dmovtt momty/ €g edog opvouéve d6te
daipoves ol katd yoiog,/ T 08 mOAEL peyOAwv dyabdv dyabdag €mvoiag (“first you
daimones beneath the earth grant a good voyage to the poet leaving toward the light, and
grant to the city good thoughts for great goods”). The apposition of the granting of good
ideas to the people to the granting of a good voyage to Aeschylus may suggest that it is
the poet who will thus bring good ideas to the city, which then will prosper. Thus the

daimon here acts in the way of the Hesiodic protector and (as will be seen) the Platonic

steward of the dead.

MULST s.v. dapovaw, A.; cf. de Ruiter (1918), 3-5.

"2 As Dodds explains, the verb daimonaw is not present in Homer, as the poet does not go as far as
describing daimonic possession. The closest Homer gets is mainetai — madness. ¢f. Dodds (1962), 10. The
tragedians, as has been shown, took this a step further, describing actual possession.

"3 Clouds 38, 816, 1138, 1264; Frogs 44, 175, 835, 1227.

"4 Clouds 574, 578; Frogs 1341; Peace 39, 394, 584.
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Plato

I will conclude my literary survey with Plato. I will specifically be examining Republic
and Phaedo, along with short passages from Cratylus and Timaeus. Mikalson claims that
Plato and his student Xenocrates were largely responsible for turning the daimon into a
specific entity, though as has been demonstrated, this is simply not the case.'"” Dodds
asserts that Plato “completely transformed” the daimon, as if to say the daimon of Plato

"% While the philosopher does manipulate the traditional

were something entirely new.
daimon to suit his philosophical ends, Plato’s daimon is an adaptation of ideas that had
gone before. What Mikalson and Dodds may be getting at is the fact that Plato
encapsulates the idea of the daimonic most clearly, fully internalizing the daimonic.'"’
Plato utilizes the daimon in all the senses surveyed thus far.''®

When analyzing Plato it is necessary to keep in mind that Plato is writing a
philosophical dialogue with a specific moralizing end.'”” In the examples I will present
Plato is utilizing the generic form of myth to give voice to his ideas. He does so despite

his distrust of poets and the power of myth, which he discusses, for example, in Republic

595a-608b. I agree with Edmonds that Plato is not at odds with myth itself-it is far too

5 Mikalson (1983), 131 n.9. Mikalson himself notes several counter examples of his own, such as

Aeschines 3.137, Demosthenes 42.17, and Isaeus 2.47.

"o Dodds (1962), 42-43.

"7 As de Ruiter puts it, “praecipue Platone auctore mediorum numinum doctrina amplificatur...” (emphasis
mine). Plato simply expanded upon ideas that were already in the Greek tradition. In this use of the sixth
category Plato, de Ruiter claims, is following the Orphic tradition. cf. de Ruiter (1918), 13, 21.

"8 Minor examples include daimon used as a vocative address (Republic 344.d.6, 522.b.3, 573.¢c.7) and in
place of theos (Republic 382.¢.6, 391.e.11, 531.c.5 [“godlike”], 614.c.7[“divine/strange”], Phaedo 99.c.2),
as well as a peculiar use of the daimon as a genitive of exclamation in Republic 509.c.1.

There is also Socrates’ divine sign, to daimonion semeion (ex. Republic 496.c.4, Apology 31.d), something
he argues is unique to himself or at the very least rather rare. It is worth noting in that it seems an
exceptional extrapolation on the idea of daimon as guardian and guide of one’s ethos, as found in
Heraclitus, but it is this same exceptionality that sets it outside the purview of this study.

19 ¢f Edmonds (2004), 159-163; Shorey (1933), 546-547.
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powerful a tool to ignore-but rather with its misuse.'*’ Muthos, which Edmonds defines
as a “traditional tale”, provides the philosopher a different avenue to express his ideas, an
imperfect avenue with its own benefits and drawbacks, much like dialectic. The key
benefit, which simultaneously is the core reason for Plato’s criticism of its misuse, is that
it couches Plato’s philosophy in the well-founded, common body of mythology,
providing easier conveyance for his ideas while simultaneously empowering them.'*!
Plato’s use of the daimonic in his dialogues is consistent with this, representing not a
radical departure but a repurposing of common currency to the end of communicating
Plato’s new philosophy.

Turning to Republic, at section 392a.5 and 427b.7 Plato lists three categories of
otherworldly beings:

mepl yap Bedv g Oel AéyecBan eipnton, kol mepi
SaUOVOV T Kol Npoov kol Tdv &v Adov (392a).

“For concerning gods we have said what it is
necessary to say, and concerning daimones and

heroes and those in Hades.”

lep®dv te 1dpvoels kal Buoiot Kai dAlot Bedv te Kai
dapovev Kol npoov Beponeiat... (427b).

“Both the founding of shrines and the sacrifices and
the other methods of worship for gods and
daimones and heroes...”

Though presented as three separate categories, their distinctions are often blurred. The

connection between daimones and heros emerges in Republic 468e-469b:

120 Edmonds (2004), 168.
"2 Edmonds (2004), 161-170, 219-220. Edmonds here provides a thorough analysis of the historiography
around Plato’s use and distrust of myth.
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GAL" o0 meloopebo ‘Holddw, Emedav tveg tod
TOLOVTOV YEVOLG TEAELTHCMOLY, MG Bpo—

“ot pév daipoveg ayvoi EmyBoviol terébovory,
€o0oi, areikarol, QOAUKEG LEPOTMOV AVOPDOT®V;’
nelcopedo pgv ovv. Sramvdodpevor dpo. tod Oeod
OGS yP1 TOVS daptoviovg Te Ko Beiovg TiBévan kol
Tivi S10pdpw, ot Kol TavTn OMMcopey 1 Bv
gEnyfitat;... kol TOV Aouov o1 ypdvov ¢
Sapovev, oVt Bepamedoopéy te Kai
TPOCKLVICOUEV DTV TOG O1KaG; TaVTA O€ TadTOL
voptodpev dtav Tig YIpa 1 Tvi GAA® TPOT®
TEAEVTNON T®V O001 OV SLPEPOVTMOG €V TG Pl
dyaBoi kplOdov. ..

b

But should we not believe Hesiod, [who says]
whenever any of this generation dies, that [they
become]—

“Holy daimones living on earth, good, warders off
of evil, guardians of articulate men?” We will
certainly believe him. We will therefore ask of
Apollo, inquiring how it is necessary to bury
daimonic and godlike men and carry it out in this
way, and thusly we will carry it out in the way
which has been advised;... and in fact in the future
we will honour and respect their tombs as those of
daimones; and we will practice these same things
whenever someone dies of old age or any other
way, those who were judged good in the course of
their life...

Here the interlocutors come to the conclusion that those who die gloriously at war belong
to the Golden Race that Hesiod describes (the quotation at the start of the passage is
Works and Days 121). These men, as in Hesiod, become daimones upon death, and Plato
describes them as daimonious and theious — daimon-like and godlike. Socrates also

explains how mortals shall bury them, dependent on the approval of Apollo, in order that
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future generations recognize their ascension to the status of daimon.'** Socrates also adds
that even those who die of old age or meet some other, less glorious, end, shall receive the
same honours if they were exceptionally good.

Plato, through Socrates, provides an explanation for and expansion of Hesiod’s
Golden Generation at Cratylus 398a-c:

2oKpaTNnG

8t olpat &ya Aéyey adTOV TO YPLGODV YEVoc 0K
€K ¥pLo0oD TEPLKOG AAL" AyaBov T Kol KaAOV.
TEKUNPLOV O€ pol 0Ty OTL Kol A enow
o1dnpodv ivar yévoc.

Eppoyévng
aANOf Aéyerc.

2oKpaTNG
0VKODV Kol T®V VOV ofel av edvor avtov €l Tig
dyaBog €otv €ketvov 10D ypLeod yEvoug elva,

Eppoyévng
€lKog ve.

2oKpaTNnG
010 dyaboi GAAO TL T} epOVILOL;

Eppoyévng
QPOVILLOL.

XoKpaTNnG

TOVTO TOIVLV TOVTOG LOAAOV AEYEL, MG ENOL DOKET,
ToVG Saipovac: Tt epoVIOoL Kod Somuoveg foav,
‘daipovag’ anTovg MVOpHcEY: Kol &V ye Th dpyoiq
T NUETEPQY VT aTO cvuPaivel TO dvopa. Ayet
0V KoAGG Kai 00ToC Kai GAAOL o Tod ToALol doot
Aéyovotv g, EMEAV TG AyaBoc MV TeEAELTON,
peyainv poipov Koi Ty &xet Ko yiyvetot daipwv

'22 As Adams rightly notes in his commentary on the Republic this link to burial rites for the righteous is
also found, as I have already explored, in Euripides’ Alcestis (1000ff.), wherein the Chorus claims that
Alcestis will be remembered in much the same way. ¢f. Adams (1902), ad loc. See note 125.
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KOTO THV TS PPOVHGENS ET@VLULaY. TADT 0LV
tiBepon kai £yd TOV donpova Tavt dvopa 0¢ Gv
aya00c 1), doupdviov etvon kai {dvTa kol
TEAEVTNGOVTO, Kol OpODG ‘daipova’ kadeioOat.

Socrates

I think that he (Hesiod) says (at lines 122ff. of
Works and Days) that the golden generation did not
spring forth from actual gold but rather was good
and noble. And the evidence of this for me is the
fact that he asserts that we are the iron generation.

Hermogenes
You speak the truth.

Socrates

And therefore do you not think now that if
someone shows himself to be good that he would
be counted among that golden generation?

Hermogenes
Yes, it seems likely.

Socrates
But good men, are they also in some way wise?

Hermogenes
They are wise.

Socrates

Therefore finally this is what he actually says
concerning daimones, as it seems to me: that since
they were wise and knowledgable (daemones), he
named them daimones; and in the ancient form of
our language this name corresponds to the same
thing. There both he asserts corrrectly and many of
the other poets who say that whenever someone
good should die, he has a great fate (moira) and
honour and he becomes a daimon, a word derived
from this word for wisdom. And therefore /I set
forth the following, that every knowledgable
(daemon) man who is good, he is daimonic
(daimonion) both while living and after he has
died, and he is rightly called a daimon.
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Here Socrates reinvents Hesiod’s Golden Race. They were not actually made of gold, just
as subsequent generations are not made of iron. Hesiod, moreover, meant donpov
(“wise/knowing™), but in old Greek the words daimon and daemon were synonymous.'**
Rather than golden men, then, they were good and noble and wise, and likewise all from
subsequent generations who are also good and noble and wise, in life as well as death,'**
are daimonic (doupoviov) and rightly called daimon (daipova). Here we have the
moralizing and secularizing of hero cult and the old Hesiodic notion of the Golden Race
to support the idea that nobility and, chiefly, philosophy will lead the individual to his
fullest potential—that of being daimon.'>
This idea of the daimon is found again in Republic 540b-c, where Socrates

explains that his Guardians shall become daimones upon death, receiving public
memorials and sacrificial rites, again subject to the approval of the Pythian oracle:

pvnueio 8° antoic kai Busiog TV TOALY dnpocig

motelv, &av kai 1 [Tubia cuvavapi), ®g daipoot, &

0¢ U1, &g evoaipoct te Kai Beiotg.

And the city makes memorials and sacrifices for

them at public expense, if also the Pythia gives the
same answer, as daimones, and if not, then as those

123 of Borecky (1965), 12.

2 The ‘noble good’, as I have termed it, is found in Empedocles, and obscurely in Heraclitus, possible
precursors to Plato’s philosophy here. And, as noted above, it is possible that the understanding of Hesiod’s
golden generation to indicate daimonic potential upon death for noble men dates back to a Pythagorean
tradition, as posited by Detienne (1963), 115. ¢f. Edmonds (2004), 93. See note 66 above.

12 de Ruiter (1918), 14.

This has already been seen with, for example, Alcestis, who receives what we might call “daimonic
honours” upon death in much the same way a hero would. Alcestis seems to belong to this new universe of
ideas that Plato is here exploring, as she is heroic in that she is selfless. She is thus virtuous in a way that
Ajax, for example, is not, but she is also a woman who dies at home, far from the glorious fields of battle.
Thus Euripides refigures from tradition, as Plato does. ¢f Adam (1902) ad Rep. 5.469a; Segal (1993), 213-
214,227, 229. See above, note 122.
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blessed with good daimones (eudaimones) and
being godlike.

Here Socrates adds an additional element: if the Pythia does not agree to the honouring of
these men as daimones, then they shall at least be honoured as eudaimon and godlike. A
distinction is made between becoming a daimon and being eudaimon, which can be
translated as being fortunate or being possessed of a good daimon.'*® In this way man has
the potential to become a daimon or, short of this, at least obtain a benevolent guardian
spirit or guide.

Plato in Phaedo 107d-e discusses the role of the daimon as guide in the afterlife:

Aéyetan 8¢ oVTmS, MG dpa TEAELTHCAVTO EKAGTOV O
ékdoTov daipwv, domep (dvta eilyel, 00Tog dysty
gmuyelpel eic M Tvol TOmoV, 01 SET TOVG GLALEYEVTAG
SLdKAGAIEVOLG €iC A1d0V Topevechat petd
Myepovog éketvov @ 81 mpootétakTal Tovg vOEvde
gkeioe mopedoat: TuxOVTag O 8KeT MV O TLYETY Kai
petvavtag ov xp1 xpdvov dArog dedpo mhAtv
Nyenadv kopilet &v moALoic xpdvov Kol PHoKpois
TEPLOOOLS.

And so it is said, after he dies the daimon of each
person, which had obtained him by lot while he
was living, this daimon leads him by hand to a
place at which the dead, having been gathered
together, are judged and depart into the land of
Hades with that guide which is appointed to convey
them thither from hence; and when they have
obtained there what they were to obtain and
remained for the necessary amount of time, another
guide conveys them back after much time and
many cycles.

126 See LST s.v. e0daipmv, A. As Shorey rightly notes, this is a pun on the words daimon and eudaimon. cf.
Shorey (1969). See also below, note 135.
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The daimon here is a guide, fyepovog, but a guide for the dead. There are in fact two
guides — the one that obtained the mortal by lot upon his birth, a conception that Plato

changes in Republic, as well as another that leads the mortal back to life.'?” Thus Plato

'*" This recalls Empedocles’ daimonic pairs in fragment B122.

Plato expands on his geography of the afterlife and notions of resurrection at 113.d-114c:

TOVTOV 88 0BTOC TEPVKOTOV, ETEISAV AQIKOVTOL 01 TETELELTNKITEC £i¢ TOV TOTOV 01 O Saipwy EKacTOV
Kkopilet, Tpdtov pev diedikdoavto of Te KaAdG Kol 06img Prdcavtes kKoi ol pur. Kol ot pev av 60Emat pécmg
BeProrévar, mopevbévreg émt tov Axépova, avafavteg d 1 aToig oY UaTd 6TV, £l TOVTOV APLKVOTVTOL
glg v Alpvny, kai kel oikoboi te kKol Kabapdpevol Tdv te Adtknpdtov d186vtes dikag dmoivovtal, €l Tig Tt
NoiknKev, T@V 1€ EVEPYECIDOV TIHAS PEPOVTOL KaTd TNV a&iav Ekactog: 018 av 05ty Avidtmg Exey o1 TO
pey€in tdv apapmudtev, 1j iepocviiog moAALG Kol HEYAANS T POVOLS ASIKOVS Kol TOPOVOIOVG TOAAOVG
éEepyoaopévol fj dAla 6ca ToladTa TVYYaveEL GVTa, TOVTOVG OE 1) TPOCHKOVOX LOTIpa PITTEL €iC TOV
Taptapov, 60ev obmote ékPfaivovstv. ol d’ av idotpa pev peydro 8¢ SOEMOV NUOPTNKEVOL AULOPTHLOTO,
olov mpd¢ matépa { pnTépa VT dPYRC Plondv T TPEEavTeg, Kol peTapédov avToic Tov dAlov Biov Prdow, §i
avopoPAVOL TOOVT® TVi GAL® TPOT® YEVOVTOL, TOVTOVG O& EUmeEGElv pev gig tov Taptapov avaykn,
EUTEGOVTOG O 0DTOVG Kol EVIAVTOV EKET YEVOUEVOLG EKPAAAEL TO KDUA, TOVG HEV AVIPOPOVOLS KATA TOV
Kwokvtdv, tovg 8¢ motparoiog Kol untparoiog kot tov [TuprpieyéBovia: Enedav 8 pepdpevol yévovtal
Kotd TV AMpvny v Axepovotdda, Evtatbao fodot te Kol kadoboty, ol pév odg dméktevay, ol 8¢ obg
UPpioav, korécavteg & iketevovat Kol déovtot Edoat oedg EkPiivar gig Tv Aipvny kol dé&achat, Kai av
ugv meicooty, xfaivovsi te kol Myovst TV Kakdv, &l 8¢ ur, pépovar addic sic Tov Taptoapov kol éxeibsv
TAAWY €i¢ TOVG TOTAUOVG, KAl TADTO TAGYOVIEG OV TPOTEPOV TAVOVTOL TPV v Teicmatv odg Ndiknoav: aitn
Yap 1) Sikn VIO TAV SukacTdY odTOIC £TdYON. o1 88 81 dv S6EWG SrapepdVTRC TPOC TO OGing Pidval, ovTol
glow ol TOVOE eV TV TOT®V TAOV €V Tf] Yi| EAevbepoidpevol Te Kol ATOAAATTOUEVOL DoTEP deGUMTNPIY,
avo 8¢ eig v Kabapav oiknow dgikvoduevol kol €l yiig oiki{opevol. TovTv 8¢ adT®dV 01 PLAocoPin
ikav@®g kabnpdpevol dvev te copdtov (dot T mapdray gig Tov Enctta xpovov, Kai ig oiknoels £TL ToVT®V
KaAAioVg Gucvodval, g ovte padiov dnAdcat ovte 0 ¥POVog Ikavog &V T@ TapOVTL.

“And with things coming about in this way, whenever those having died come to this place at which the
daimon has escorted each, first they submit to trial, both those who have lived beautifully and rightly and
those who have not. And those who seem to have lived a middling life, they were conveyed to the Acheron,
having gone aboard the conveyances which are in fact there for them, on which they came to the water, and
there they were settled and cleansed and those having done wrong are acquitted having paid the penalty, if
someone should have done anything wrong, and those having done good they are granted honours in
accordance with the worth of each; and those that seem to be incorrigible by the magnitude of their
wrongdoings, whether having committed many great acts of sacrilege or many unjust and illegal murders or
other things which are of the same sort, fitting fate (moira) casts these mortals into Tartarus, from which
they never escape. And those who seem to be curable but have transgressed with great sins, such as doing
some violent thing to their father or mother while possessed by anger, and they lived the rest of their life
with regret for them, or the murderers that were created in some such way, necessity sends them to
Tartarus, but having fallen and having spent a year there the wave hurls them out, the murderers through
Cocytus, and the patricides and matricides through the Pyriphlegethon; and whenever being carried they
come through the Acheron’s waters, there they cry out and call, to those whom they murdered, and to those
whom they transgressed with hubris, and having called upon them they supplicated and begged that they
permit them to go out into the water and to receive them, and if they persuade [them], they come out and
leave off from their misfortunes, but if not, they are conveyed back again into Tartarus and then back from
there into the rivers, and they do not stop suffering these things until they persuade those whom they have
wronged; for this is the very punishment that is prescribed them by the judges. And in fact those who seem
to have lived especially in accordance with what is holy, these mortals are freed and released from these
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has given daimones the role of psychopompos normally belonging to Thanatos and

128

Hermes. *” The function of these daimones is partially elaborated in section 108b-c,

where Socrates explains that the souls of the unjust and impure are avoided by guiding
daimones, while the righteous are attended by theoi:

apucopévny 6& 60mep ai AL, TV PEV
dxaboptov Koi Tt TETOMKLINY TO0DTOV, 1| POVEOV
aoikov qUUéEvNy | GAL" d1ta TotodTo
glpyaopévny, a to0TOV AOEAPA TE Kol AOEAPDV
Yuxav Epya toyydvetl dvia, tadTnv pev dmog
QEVYEL TE KOl VIEKTPENETAL KO OVTE GUVEUTOPOG
ob1e Nyepmv £0€Ael yiyvesOat, avtr) 08 TAavaTot
&v maon &yopnévn amopig £mg v o1 TIveEg povol
vévavtal, OV EAMOVTeV U’ vaykng eépetar ic
TNV aOTH TPETOVGOV O1KNOWV: 1) 0& KaBapdg Te
Kol peTpiong tov Plov dieEeAbodaoa, Kai
ouveUTOPOV Kol 1yepdvev Bedv tuyodoa,
GKNoev TOV aOTH £KAGTH TOTOV TPOGNKOVTA.

And having reached the place where the other
[souls] are, this being the soul which is impure
and has done some such thing, whether having
engaged in unlawful slaughter or having done
some such other thing, coming upon such deeds
which are similar for those related souls, all flee
this [soul] and avoid it and none wish to be either
its companion nor guide, and instead the soul
roams being in complete confusion until in fact it
should be such a time, after which the soul is
taken up by necessity to its proper resting place;
but the soul which has lived a clean and moderate
life comes upon gods who act as companions and
guides, and each shall rest in their proper place.

places within the earth just as if [these places were] prisons, and coming to the pure area above they live
and they settle on the earth. And those of these same mortals that have been sufficiently cleansed with
philosophy they live thereafter in perpetuity without corporeal bodies, and they come upon dwellings still
more beautiful than these, which are not easy to explain and there is not currently sufficient time [to
explain].”

Here again the daimon serves as guide, having been assigned to each man (6 daip@v Ekactov Kopilet).

"2 This use of the daimon is also found in the epigraphic record, for example the final line of GV no. 1499
=JG 1I” 12974, “...by a daimon you were carried off.” Trans. Mikalson (1983), 74.
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Here again the nature of the daimon as a guide is stressed, now with the words
TPOCTETAYUEVOL daipovog ayouévn, and cvvéumopog, as well as fyyspumv. There also
seems to be a further distinction between theoi and daimones, though theoi too may serve
as guides of the dead. Perhaps these theoi are Hermes and Thanatos? Plato does not
clarify. As Edmonds argues, this is an allegory for the philosophic life — just as the mortal
must follow his daimonic guide to his place in Hades, so too must the philosopher follow
his reason to reach to aides, the unseen world of the Forms.'” Thus Plato takes the
notions of daimones as minor gods or spirits, as the noble dead, and as guides to men, and
uses these to express his distinct philosophical vision.'**

Turning back now to Republic and the “Myth of Er,” we find a revision to Phaedo
107d."" At Republic 617d-e the unnamed prophet at the Crucible of Necessity (likely a
reference to Tiresias, whom Odysseus seeks in Hades in Odyssey XI) announces to the
throngs of souls:

‘avdryxng Buyatpog kOpNS Aayéoemg AOyoc.
Yoyai éprjuepot, apyn dAANG meptodov Bvntod

vévoug Bavatnedpov. ovy VUAG daipnwv AnEeTat,
AL uelc daipova aiproecbe. TpdTOg 6 O

12 Edmonds (2004), 191. This is in contrast to the unphilosophic person, which is allegorized in Phaedo
108a-b by the restless soul:

N8 EmBvpNTIKAC ToD cMpATOC EYovca, dmep &v T Eumpochey elmov, mepi £keivo TOAMDY YpOVOV EmTonuévn
Kol TEPL TOV 0pOTOV TOTOV, TOAAY AvTiteivaoa kKol ToAhd Ttobodoa, Big Kai poylg vrod 10l TpocTETHYUEVOD
daipovog ofyetat dyopévn.

“But the soul that covets its body, just as I said earlier, for a long time it flutters around it and around the
visible plane, and having strived against much and having endured muched, it goes being led away by force
and with trouble by the alotted daimon.”

These souls are confused by the multiple paths of the afterlife and resist their daimonic guides, just as the
simple man cannot parse the natural world in a meaningful way so as to reach an understanding of the
Forms. The same can be said for the unjust and impure, explored in the main body of the text above. cf.
Edmonds (2004), 191-195, 219.

130 o Edmonds (2004), 161-170, 195, 219-220.

Bl Adam (1902) ad loc.; Darcus (1974), 398; Shorey (1969) ad loc.
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aydv Tp@dTog aipeicbw Plov @ cuvécstan &€
avaykng. dpetn 0 adéomotov, v TIUAV Kol
atpdlov miéov kol Edattov avthg Ekaoctog EEet.
aitio EAopévov: Bedg dvaitiog.’

“Hear the word of Lachesis, daughter of
Necessity. Shortlived souls, this is the beginning
of a cycle of mortality for the race of man. The
daimon will not assign lots to you all, but rather
you will choose a daimon. And let the first man,
having been assigned the first position, choose his
life which he will live in accordance with
necessity. And virtue has no master, which each
honouring or dishonouring will have more or less
of her. The responsibility falls to he who makes
the choice; god (theos) is blameless.

Here Plato explains that souls choose (in Phaedo, are assigned) a daimon before rising up
to join the living, a daimon which acts as guide for them in life and again in death. Once
they have been guided to their place of judgment in the afterlife, they receive their
punishment/reward, and the cycle renews with the assignment or choice of a new daimon.
The impact of the daimon on one’s life (as opposed to afterlife) is less clear, but it seems
Heraclitan in nature in light of sections 620d-e. Here Plato writes that a mortal chooses
his daimon, which is also to choose his bios, the word used at 620d."*? In this and the
subsequent section Plato describes how Lachesis assigns the chosen daimon to his/her
mortal (620d-e):
gkelvnv 0" €kdot® Ov glketo daipova, Todtov

@OAoka cvuméume Tod Biov Kol AToTAnp®TNV
TOV aipedévimv.

B2 eneidn 8 odv mhoog Tég woydg tovg Blovg fipficBon, Gomep Elayov &v TaEEl mpoociévar TPOG THV
Adyeow...

“But therefore when all the souls had chosen their lives, just as they had been allotted, they went in order
before Lachesis...”
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And she sent with each the one which he had
chosen, a guard to guide his life and fulfill his
choices.

Again, the daimon is a guide in life, just as it is in death.'” Curiously it safeguards and
fulfills the things having been chosen, the bios, while simultaneously being the chosen
thing. Thus Plato equates daimon to one’s life, and so in this situation the daimon is
simultaneously the guide and the destiny.

The major change from Phaedo is that the mortal is the active agent, choosing the
daimon. This is emphasized in section 619b-c of the Republic, when a certain heaven-sent
man'>* becomes irate at his choice in daimon, failing to realize that among other horrors
this destiny involves cannibalism:

elmovTog 8¢ TadTa TOV TPATOV Aoryovta Epn|
€00VC €mdvta TV peyiotnv Tupoavvida EAEcbant,
Kol V7O dPpocvvNg Te Kol Aatpapyiog od Tavta
iKav®dg dvackeydpevov EésBat, AL adTOV
AaBelv évodoay sipoppévny Toidwov avTod
Bphoelg kol GAAL KOKA: ETEON O€ KOTA GYOANV
okéyoaoat, konteshal te kol ddvpesOat TV
aipeotv, ovk Eupévovta Toig TpoppnOeicy VIO
TOD TPOPNTOV: OV Yap E0VTOV aitdctal TV
KOk@®V, ALY TOYNV T€ Kol daipovos Kol mivia
paArov ave’ Eavtod.

And with him having said these things he said
that the man having been assigned the first lot
immediately came forward to choose the
greatest tyranny, and he chose having not
sufficiently looked at all of the options on
account of both his thoughtlessness and his
gluttony, but he passed over the fact that in this
life it was fated that he would eat his own

133 ¢f de Ruiter (1918), 13.

134 Republic 619¢-d: elvon 8& adToOV THV £k TOH 0VPAVOD KOVTOV, &V TETaypévn ToMTEY &v 16 TpoTépem Piw
Beprorota... “He was a man that returned from the heavens, having lived before in an ordered
commonwealth...”
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children, among other evils; and when he
examined his choice at his leisure, he both
struck his breast and lamented the choice, not
standing by what the prophet had said earlier;
for he did not blame himself for his misfortunes,
but both fortune and the daimones and all other
things rather than himself.

From this Plato’s shift becomes clear: he means to place control in the hands of
humankind, to make them accountable for their fate, to stress the importance of the
philosophical, examined life. The man here blames the daimon and tuche and all other
possible things except himself, the rightful object of his anger. It is as though Plato has
inverted the Heraclitan adage, as here ethos produces daimon, which essentially equates
to one’s life. The daimon acts as guide in that it is the divine ratifier of that life, carrying
out the wishes of the soon-to-be reincarnated souls of the dead.

This same shift is found in Plato’s description of the function of the daimon at
Timaeus 90a-c:

10 8¢ o1 mEPL TOD KLPLWTATOL TTOP MUV YUYTS
€ldovg dtavoeichan o€l Tide, ¢ Gpa o TO daipova
0e0g £xboT® 0£dmKEY, TODTO O 0N AEV OIKETV
HEV NUAV €T KPP T SOUATL, TPOG O TNV €V
oVpav® cuyyEvel Ao YT MUAS oipev g dvog
QLTOV OVK £YYELOV AALD 0VpAvVIOV, OpBdTATA
Aéyovteg: €kelBev ydp, 60ev 1 TpdT™ THS YVYNG
véveatig v, 10 Belov TV KepaAny kol pilav nudv
dvocpepavvdy 0p0oi iy TO GO, TG HEV 0DV
mepl T0G Embupiog 1 Tepl PLAOVIKING TETELTAKOTL
Kol TaDTo S1omovodvTL 6POdpa TAVTA TG OOY AT
avaykn Bvnta &yyeyovévar, kol Tovtdroacty Ko’
6cov pdiiota duvatov Ovntd yiyveshai, TovToL
unoe okpov Ealeinety, dte to toodTOV
nuénkotL: Td 6¢ mepl eriopabiov kol mTepi Tag
AANOETG PpovNoElS £6TTOVOOKOTL KOl TODTO
HAAoTO TOV 0DTOD YEYLUVOOSUEVE QPOVETV LEV
a0dvata kol Ola, dvrep aAndeiog épdmtmran,
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TG0 Avaykn mov, ko’ 66ov & ol PETAGYETY
avOpomivy evoel dBavasciog Evogyetat, TOVTOV
uno&v pépog dmoleinewy, dre o0& del Bepomevovta
10 Oglov £ovTd 1€ ADTOV £V KEKOGUNUEVOV TOV
daiplova GUVOIKOV £AVTH, dAPEPOVIMG VAoV
gval.

And in fact concerning the most lordly soul
among us it is necessary to think of its nature in
this way, that the god (¢heos) has given to each
man his own daimon, this thing which in fact
appears to inhabit the top of our bodies, and raises
us to our kin in the sky from the earth on the
grounds that we are a creature not of the earth but
of the sky, saying rightly: for from there, where
the first source of the soul came into being, the
divine power sets right our whole body by
suspending our head and root. Therefore it is
necessary for the man who has indulged in
passions and revelry and has excessively
cultivated all these things to be born into mortal
opinions, and in everything as far as is possible he
becomes rather powerful with respect to his
mortality, and he does not leave behind even a
small part of it, as if it increased; but for the man
who pursues a love of learning and true practical
reason and trains these things rather than the rest
of his qualities doubtless it is entirely necessary
for him to think deathless and godlike things, if he
snatches up the truth, and once more as far as is
possible for human nature to share in immortality,
and he leaves behind no share of this, but
inasmuch as he is always taking care of the divine
and holding well his own assigned daimon that is
associated with him, he will be especially
eudaimon.

Here Plato explains the interaction of the daimon with mortals in life, something left
unexplained in Republic and Phaedo — the daimon is part of a man. As he does in the
Republic, Plato places more of the onus on the mortal than on his divine counterpart. The

daimon is accessible, if the mortal should seek truth and knowledge, and it seems the

64



MA Thesis - ]. Binder; McMaster University - Classics.

mortal can not only gain from this connection to the divine but also amplify it.">> At the
other end of the spectrum, the mortal, not the daimon, is the cause of the mortal’s failings,
which are the result of the unphilosophical mind. In this way Plato moralizes the daimon
for his own philosophical ends, once again placing the emphasis on human action and
identifying the daimonic with the philosophical life."*

Through these first two chapters I have traced the developmental picture of the
daimonic in Greek literature, a cluster of interrelated ideas that stretch out in different
directions. Within this continuum we have found a variety of different aspects and forms,
and it is tracing out these lineaments that makes sense of this as a cluster, providing a
developmental story of this continuum’s growth. While we find categories one and two
throughout the survey, it is in Homer that we find the nascent versions of five and six.
Hesiod introduces category four, while also presenting category five more clearly. The
lyric poets emphasized and expanded upon category five, while the pre-Socratics
developed categories four and five even further while approaching the concept of
category six. In tragedy we find all but category six, with emphasis on the negative
daimones within the purview of category five. Plato, drawing on his mythopoetic and

philosophical predecessors, elaborates categories one, two, four, and five, while finally

crystallizing the concept of category six. Chapter three explores the third category of

13 Dodds (1962), 42-43; Edmonds (2004), 195; de Ruiter (1918), 13; Shorey (1933), 536.

As Shorey so eloquently puts it, this is “god within the mind.”

And in connecting with and amplifying his internal divine spark, he will be dapepovimg evdaipova
(“especially eudaimon”), which Lamb rightly notes as a pun, given that the word can be taken as “with a
good daimon.” cf. Lamb (1925), ad loc. See also above, note 126.

¢ Edmonds (2004), 195. This is the same failing explored by Edmonds regarding the Phaedo; see note
129.
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daimon—the minor deities, Thanatos, Ker, the Erinyes, etc—to elucidate its place within

the daimonic continuum.
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Chapter Three — Daimonic Personifications

Having examined in detail daimonic categories 1, 2, 4, 5, and 6 in chapters one and two, |
now to turn to category 3: the named gods and spirits, personifications concerned with
fate and death. These are the children of Nyx, according to Hesiod (Theogony 211-212):
VO& O &tekev otuyepov 1€ Mopov kai Kfpa péhavav/ kol @dvatov, téke & “Ymvov,
gtikte 6¢ dAov Ovelpowv... “And Night bore both abominable Moros and the black Ker
and Thanatos, and she bore Hypnos, and the race of Dreams...”. It is fitting that these
gods are the children of Night, as they themselves are mysterious, dark, and often
invisible."’” I include among their ranks the Erinyes/Eumenides, whom Aeschylus in the
Eumenides holds to be the daughters of Nyx (321-323)"*® and sisters to the Moirai (956-
967)."%° This chapter will elucidate the position of these beings within the conceptual
framework established in the previous chapters, treating the Moirai, the distinction
between Thanatos and Ker, as both personifications of death, and the Keres and the
Erinyes/Eumenides, who, as will be shown, are manifestations of the daimonic, as

connected with death and retribution, respectively.'*

57 ¢f Vernant (1986), 55-56.

B8 dtep & Etucteg, & pditep/ NOE, dhaoiot kai dedopkootv/ moway, kA0 . “Mother who gave birth to us,
O’ mother Nyx, as vengeance for blind men and those who see clearly, heed us.”

1% This passage is translated and examined below.

140 Examples of these beings referred to as daimones: Moirai — Aeschylus’ Eumenides 961-963; Thanatos —
Euripides’ Alcestis 384, 1140 (“lord of the daimones”); Erinyes/Eumenides: Sophocles’ Oedipus at Colonus
466, 864, 1391; Aeschylus’ Seven Against Thebes 891; Eumenides 101, 150, 302, 928-929. While the Keres
are not explicitly called daimones, the Erinyes are identified as keres in Aeschylus’ Seven Against Thebes at
line 1061, as well as in Euripides’ Electra at 1252, themselves being referred to several times as daimones.
The Erinyes are also referred to as daughters of Nyx, like Ker and the Moirai, at Eumenides 416, and call
the Moirai their “sisters by the same mother” and daimones at lines 961-963, furthering this association.
Though these are but a few examples, and there are other examples of these personifications being referred
to as theoi, it is the burden of this chapter’s argument that the association of these beings in the explored
texts owes to their belonging to a conceptual field that might properly be called daimonic.

Moros, which is derived from the same root as Moira (peipopat — cf. Duffy (1947), 481; LSJ s.v. popocg,
A.), seems to function essentially as a negative form of moira — one’s doom, or one’s allotted misfortunes
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Throughout Greek literature one finds Fate personified as the three Moirai.
Originally the word moira, like daimon, was associated with primitive tribal division of

material and social goods by lot (along with related words like aisa, heimarmene, potmos,

141

lachos, etc.). " In Homer, moira is rarely personified, but is used instead as a common

noun meaning anything from one’s lot in life (for example, lliad 19.86-87, explored
below) to a portion of food (Odyssey 20.260) or one’s status (Iliad 15.209).'** The
general idea of Fate is seemingly identified with the will of Zeus while simultaneously

143

presented as a principle to which Zeus, like all beings, is subject. ™ In both cases,

however, Fate is an irrevocable divine fact.'*
Early on in Hesiod’s Theogony, the Moirai are personified as the daughters of

Nyx, though confusingly conflated with the Keres and given a function akin to the

Erinyes (217-220):

(cf. Dodds (1962), 6; Hussey (1991), 522), and is almost always a common noun. As Duffy notes, moros is
never personified in Homer, and aside from the passage in Hesiod, I have not found any instances of its
personification (c¢f. Duffy (1947), 481). While there may be examples worth examining, it is for the
aforementioned reasons that for the purposes of this paper I have chosen not to examine Moros as closely as
his brethren.

"I Borecky (1965), 9-10, 22-24, 28, 30.

2 Dodds (1962), 6-7, 300; Duffy (1947), 478; Morrison (1997), 278; Schenkeveld (1988), 113. As Duffy
and Schenkeveld note, moira could mean anything from agathe tuche to thanatos; the word’s meaning was
dependent on the context of the situation. For specific examples from both the //iad and the Odyssey, see
Dufty (1947), 478.

Duffy notes that the Moirai are, according to scholarly opinion, personified on but two occasions: {liad
24.49 and 24.209. I am not certain, however, that Duffy is correct in his assertion that we can sweep these
two personified instances aside as actually meaning moira Dios, the “fate of Zeus” or “ordinace of Zeus,”
simply because there are other instances in Homer where the gods themselves, specifically Zeus, are the
weavers of fate and the dispensers of one’s moira. Duffy also justifies his conclusion on the premise that
Moirai, when personified, are never given descriptive epithets, nor are they called theai and given a
genealogical record. ¢f. Duffy (1947), 478, 482-483. Is it not possible that, in Homer at least, the function of
the Moirai and the other theoi overlap? Perhaps one might conclude that the personification of the Moirai in
Homer is only nascent.

' Borecky (1965), 28; Duffy (1947), 477; Garland (2001), 97; Morrison (1997), 278, 288-289. The issue is
found just prior to the death of Sarpedon, where Zeus contemplates saving his son from his allotted fate.
See note 34 above.

144 Campbell (1898), 69.
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Kol Moipog kai Kfjpag éysivato vnieonoivoug,

KAobo te Adyeoiv te kol Atponov, daite fpotoiot

YEWOUEVOLGL O100D0Y EYElV AyaBdv 1€ KakoV TE,

ait’ avopdv te Be®dv te TapaPaciog Epémovoty. ..

And she gave birth to the Moirai and the ruthlessly

punishing Keres, Clotho and Lachesis and Atropos,

who give unto mortals when they are born both

good and evil to have, who punish the

transgressions of both men and gods. ..
This blurring of distinctions between these groups speaks to their intimate relation. They
appear again later in the work, now distinct from the Keres and described as the daughters
of Zeus and Themis (904-906):

...Moipag 0, 1| mheiotVv Tiuny TOpe pntista Zevg,

KAobo te Adyeoiv te kol Atponov, dite 5100001

Bvntoig avBpomoicty Eyetv ayabov te KoKV Te.

And the Moirai, to whom all-wise Zeus gave the

greatest honour, Clotho and Lachesis and Atropos,

who give unto mortal men both good and evil.
The description of the Moirai as givers of good and evil is anticipatory of descriptions of
the daimon in later writers, including Theognis and Phocylides.

The Moirai are found in the Classical period in Plato’s “Myth of Er.” Located at
the end of the Republic and explored in chapter 2, the three Fates stand at the Crucible of
Necessity (avaykng dtpaktov — 616¢), working hand-in-hand with the daimones as part
of the same mythic edifice, managing and administering the fates of men before their
reincarnation. The Crucible and its eight orbits are found beginning at Republic 616¢, and
in 617b-c Plato describes its denizens:

otpépechat 0 avTOV €v 101G THG AvayKNg Yovaotv. &ml

0¢ TV KOKA®V aTod Gvwbev €9 éxdotov Befnkévar
Zelpfva GuUTEPLPEPOUEVIV, GOV piav teloav, Eva
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TOVOV: &K TOo®V 0€ OKT® 0VCAV piay appoviay
CLUPMOVETY. dAAaG O Kabnuévag TEPLE 01" Toov TpeEis,
&v Bpove Exdaotny, Buyatépag thg avaykng, Moipac,
Aevyeovovoag, oTéuaTo &l T®V KEPUADY £x00c0G,
Adyeotv te kol KAwBd kai Atpomov, DUvev Tpog v
TV Zepnvov apuoviav, Adyeowv pe&v td yeyovota,
KAobBo 6¢ 10 6vta, Atpomov 3¢ Ta péAAovTO.

And it (the spindle) turned around the knees of
Necessity, and above each of the circles walks a being
carried along with it, letting out a single tone, one
pitch; and from all eight of them a single scale
sounded off in harmony. And another three having
been sitting equidistant in a circle, each on a throne,
the daughters of Necessity, the Moirai, clad in white,
having wreaths on their heads, Lachesis and Clotho
and Atropos, they sang in accordance with the Sirens’
harmony, Lachesis on what had been, Clotho on what
is, and Atropos on what will be.

Here the Fates, bearing the same names found in Hesiod, are the daughters of Necessity,
rather than Nyx. Thus the Moirai are seen to belong to the realm of the daimonic, a
mutable, organic complex of figures and ideas concerned with fate, doom, and death.
Turning to the figures of death, we find most prominently Thanatos, the winged

herald, beautiful and cold. In Homer, death is personified as Thanatos only twice, first in
a brief mention at lliad 14.231 (...&v0" "Yrve EOuPAnto kaoryvnte Oavdtoto... “where
she (Hera) met Hypnos the brother of Thanatos...”), and again in the scene of Sarpedon’s
death ({liad 16.453-455, 671-675):

aOTap EmNV o1 TOV Y€ Ay Yoy 1€ Koi aidv,

Téume v 0avatdv e eEpe Kai viidvpov Hvov

elg 6 ke oM Avking evpeing ofjpov tkovtat...

... TEUTE O€ LV TOUTTOToV GLpLoL KpOUTVoioL @épectan

Uve Kol Bovato S1dvpdooty, ot pa Ly oKo

Onoovs’ év Avking gvpeing miovi oo,
&vBd € Tapyboovot kaciyvntol te &t Te

70



MA Thesis - ]. Binder; McMaster University - Classics.

TOUP® T OTAAN TE: TO VAP YEPOS £0TL BOVOVTI®V.

But in fact when both his soul and his life have left

him, send both Thanatos and delightful Hypnos to

carry him until such a time that they in fact come to

the land of broad Lycia.

...and send swift heralds for him—the twins Hypnos

and Thanatos to convey him, that they will quickly

set him in the bountiful land of broad Lycia, where

his brothers and clansmen shall bury him with a

tomb and a stele; for this is the gift for the dead.
Here Hera advises the distraught Zeus how he might honour his son Sarpedon, fated to
die at the hands of Patroclus. Zeus then bids Apollo anoint his dead son and hand over his
soul to Thanatos and Hypnos for quick conveyance, which Apollo does shortly thereafter
(681-683). Thanatos, working here alongside his brother Hypnos,'** seems to act purely
in his function as psychopompos. After all, Sarpedon is already dead when he and his
brother appear (hence “avtdap émnyv O 1OV ye Almn yoyn te kol aidv”’), and their sole
purpose is thus to transport the body.'*®

Hesiod provides scant details about the god, who is is hateful and appears far

more menacing than his Homeric counterpart. Thanatos lives with his brother Hypnos in

the bowels of the earth, Tartarus (7heogony 758-766):

&vBa 0& Nuktog moideg Epepvijg oiki” Egovoty,
“Yrvog Kol ®dvatog, detvoi Beoi: 00d€ ot aTog

'3 This is indicative of the fact that the two are essentially the same, albeit with a difference in permanence.

This is noted in the Odyssey, for example, at 13.79-80: kol 1@ vidvpog mvog ént Prepdpototy Emurte,/
viypetog, f1dtotog, Bavate dyyota otkmg — “and sweet sleep fell upon his eyes, a sound, pleasant sleep,
most nearly like death.” Also, iconographically there are essentially no differences between the two. cf.
Garland (2001), 59; Hartwig (1891), 345; Hussey (1991), 518; Lethaby (1913), 91; Vermeule (1979), 148.
1 Hussey (1991), 518; Vermeule (1979), 37, 145; Vernant (1986), 54. Vermeule is correct in noting that
Thanatos and Hypnos here are in fact saving Sarpedon, rescuing him from the field of battle. In this, he is a
kind of savior. I surmise that this is likely the reason for Hera’s recommendation to send Thanatos and
Hypnos in order to honour Zeus’ son.
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"HéMog @aébav EmdépreTatl dxtivesoy

0VpavOV €1g AvidY 0Vd” ovpavddev Katafaivmv.
TV & €tepog YOIV 1€ Kol evpéa vidTa Baddoong
fovyog dvoTpépeTot Kai peidtyog avOpmmolot,
10D 82 o1dMpén pev kpadin, yéAkeov 8¢ oi frop
vnAeeg €v otBeootv: Exel o’ Ov Tpdta AdPnow
avOpammv: &x0pog o€ kai dBavdrtoict Beoiowy.

And there the offspring of black Nyx have a home,

Hypnos and Thanatos, dread gods (theoi); shining

Helios never beholds them with his beams while

rising up and setting down from the sky. And the

former of them going about the earth and the broad

back of the sea is gentle and kind to men, and the

other has an iron mind, and whose heart is pitiless

bronze; and whichever man he holds from the first

he takes; and he is hated even by the gods.
Here Thanatos seems a great evil in comparison to the neutral or even positive figure he is
in Homer."* In comparison to his calm and peaceful brother, Hypnos, Thanatos is hard
and inescapable.'*®

The winged personification of death is also found in tragedy, most prominently in

Euripides’ Alcestis where Thanatos is one of the dramatis personae, the claimant on
Alcestis’ soul.'*” Here Thanatos, despite being at times frightening, is truly an oafish

character, a dramatic device, argues Garland, as Thanatos must be outdone by the

notoriously boorish and comic Heracles."” Despite this characterization, there is no

"7 Garland (2001), 56; Vermeule (1979), 37, 145. As Segal notes, though Thanatos is certainly grimmer in
Hesiod than in Homer, he is still not a terrifying being, as will be seen with the keres. cf. Segal (1993), 214-
215.

Thanatos is referred to here as a theos, as opposed to a daimon. However these distinctions, especially in
Homer and Hesiod, as we have seen, are quite blurry. The Erinyes, as will be explored, are often called both
theai and daimonai.

148 of Vernant (1986), 54-55. Thanatos is also referred to as péhag in Works and Days 154-155, in Hesiod’s
description of the overthrow of the third generation.

149 Other examples include brief mentions in Ajax (854), Philoctetes (797-798), Oedipus Tyrannus (942),
and Hippolytus (250, 1373), among others. ¢f. Garland (2001), 58-59.

1" Garland (2001), 58. ¢f. Segal (1993), 214-215.
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reason to view the portrayal as a fundamental departure from common and traditional

notions; it represents merely a stylization for particular dramatic effect.'”!

Euripides’ Alcestis provides a glimpse into the process of dying, albeit a confusing
one. What happens when Thanatos enters the house at the start of the play to consecrate
Alcestis with the lock of hair (72-76)? Why does he return again, seemingly after Alcestis
has died, only to be ambushed by Herakles (843-850, 1142)? Is Thanatos here both the
bringer of death and the leader of souls? Euripides provides no clear answer.'>> Perhaps
the “winged Hades” Alcestis fears that has come to take her (259-263) is in fact Thanatos,
present here in the process of dying:

dyelp’ dyel tic: dyel pé tig (ovy
Opac;) vekvmV &g aOAAY,

VT’ 0QPUGL KLAVAVYEST

PAémov nTEPpOTOS A1d0G.

i pé€etg; dopeg. olav 60V &
dgthaotdTa TpoPaivem.

Someone is fetching, fetching
me; someone fetches me (do you
not see [him]?) to the hall of the
dead, [it is] winged Hades
looking up from beneath his
dark-glimmering brow. What are
you doing? Release [me]. Such is

! Garland (2001), 58; Segal (1993), 213.

32 Nor, as it appears, does Euripides offer a consistent view of Hades: Admetus on the one hand assures his
wife that they will resume their relationship in the hereafter (363-64), while on the other hand Alcestis
envisages death as a reduction to nothingness (270, 381).

Aristophanes’ Frogs enters further into the realm of Hades, with Dionysus and his slave entering the dread
realm in search of Euripides. Hades appears starkly different from the epic vision, as here the shades are
fuller figures, maintaining the character and attributes of their former lives. Comedy, of course, is wont to
travesty myth for comic effect. That is not to say, however, that this is all a comic treatment amounts to.
With its allusions to the Eleusinian Mysteries, Orphism, and notions of spirits and revenants such as the
monstrous Empousa (285ff.), to mention nothing of the fact that the play had to be digestable and
comprehensible to the audience, the Frogs may be seen to be exploring various current conceptions of the
afterlife. ¢/ Brown (1991), 42-43, 46, 50; Edmonds (2004), 111-113, 117, 120-121, 156.
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the journey which I, most
wretched, make.

The play, however, provides no more specific indication, and we still have no explanation

153

for Thanatos’ return later. ~~ Perhaps all we can say is that the play is not concerned to

provide a systematic eschatology, in the face of what is, after all, such an enigmatic
component of life.'>*

The connection to the daimonic, however, is clear. Admetus, beginning to
recognize the gravity of his loss, laments at line 384, ® Soipov, ofag cvlhyov
u dnootepeig — “O daimon, what kind of wife you take from me.” Kovacs (1994), in his
commentary, rightly notes that “daipwv here could be either the 'guardian spirit' of a man,
identified as the force that assigns him his lot, or 'god, divinity,' with possible reference to
Hades.”'> Given the action of the play, the latter answer seems the most fitting: the
daimon here is certainly an agent of death. What Kovacs misses is the possibility that this
is a reference to Thanatos himself. Admetus at lines 870-871 laments: toiov Sunpoév p’
amocvAncag/ Adn Odvatog mapédwkev — “such is the captive that Thanatos, having

stripped me of her, consigns to Hades.” Here Admetus identifies Thanatos as the divine

power at work, and so it is plausible too that the daimon he has in mind earlier is also

133 1t also fails to answer why Thantos entered, visible to the audience, only to be invisible to the characters,

and subsequently somehow leave, now invisible to the audience. Allen argues that for this reason, as well as
Alcestis’ mention of Charon just prior (252-256), these are certainly the hallucinations of a mind in the
throes of death. ¢f. Allen (1898), 37-39.

13 Garland posits that this kind of confusion around the afterlife and exactly how things occur and who
does what is evidence of “diffidence or — more probably — indifference” regarding the details of the
hereafter. ¢f. Garland (2001), 56. Though Garland may in fact be correct, there certainly had to have been
common motifs or themes, some vague eschatological framework, which poets depended upon in shaping
their works.

135 Kovacs (1994) ad loc.
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Thanatos. We as the audience are also cognizant of Thanatos’ role, and this surely colours
our interpretation of Admetus’ words.

The identification of Thanatos as a daimonic figure is explicit at line 1140, when
Herakles explains to Admetus how he retrieved his dearly departed wife: péynv covayog
dopdévev @ kupio - “I joined in battle with the lord of the daimones.” Herakles surely
means Thanatos here. De Ruiter cites a scholium (ed. Dindorf) ad loc. that reads: pdymv
ouvVayoc: §| T@ TOV VEKPOV KOpAve: (oot Yap Kol ToLG vekpoLs daipovas: 7 €K Tdv
[vekp@V] dopdvev @ tadtng kupim - “having joined in battle: either with the ruler of the
dead [i.e. Thanatos]—for he also says the daimones are the dead—or with her kyrios from
the [dead] daimones.” Here I side with de Ruiter’s judgement that in that the first option
is more likely, given the context.'*®

At the same time, death is embodied by the Keres, bloodthirsty horrors who roam
the gory battlefield in search of prey.'”” These are perhaps, by virtue of their
mysteriousness, the most interesting of the death-dealing gods. They are depicted upon
the Shield of Achilles at //iad 18.535-538:

&v 0" "Epig év 6& Kvodowog opideov, év 6° oAon Knp,
dALov Cmov &yovca veovtatov, dALov dovtov,

dALov teBvndta katd poéBov Eke modotiv:
elpa &’ &y’ aue’ OUOIGTL SaPOVEOV ATHATL POTMV.

136 de Ruiter (1918), 14. De Ruiter posits Hades or Thanatos, a reasonable statement given the use of both
names in the play. That said, I believe Thanatos is more likely, as I agree with Allen that Alcestis’
description of a winged Hades (259-263) are actually the manic hallucinations of a dying mind. ¢f. Allen
(1898), 37-39.

""" The later Athenian ker is the equivalent of psyche as the soul of the departed, and would be gendered
based on the sex of the dead party. ¢f. Hartwig (1891), 344. Hence the Anthisteria festival in Athens, when,
on the final day of this Dionysiac celebration, the Keres, here the souls of the dead, were ushered away with
the words: ®bpale, kijpec, ovkét’ AvBeotnipa. ¢f- Garland (2001), 6, 44; Sourvinou-Inwood (1995), 305;
OCD, 67. An exploration of the keres in ritual, specifically during the Classical period, would prove of
interest, but is beyond the scope of this paper.
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And Eris and Kydoimos joined among them in battle,
and destructive Ker, grabbing one man yet living who
was just wounded, another man without a wound,
another having already died they dragged by the feet
amid the battle-din; and the garment that she had
about her shoulders was dark with the blood of men.

These vampiric divine agents are also found in the Hesiodic Shield of Herakles at lines
248-265:

ol 0& PetT’ avTovg

Kfipeg xvdveat, Aevkovg apapedoat dd6vTag,
dewvomnai frocvpai te dagotval T dnAntai te
ofipwv &yov mepi mmtdvtov: mdcot & dp’ ievto
oipo péday méev: Ov 8¢ TpdTOV PEPETOIEY
Kelpevov §j TmTovia veovTatov, Auel Hev oTd
BAAL" dvoyoag peyddovg, yoym 6 A10660¢e Kathev
Téptapov &g kpvoevd’. i 8 ppévag eVt dpécavto
aipatog avopopéov, TOV eV pintackov Onicow,
ay & duodov koi udlov &0vveov avtic iodoar.
KAobo kol Adyeoic opv épéotacav: §j Hev VPNooOV
Atpomog o0 Tt TéEAeV peydAn Bedg, AAL” dpa 1 ve
TGV Y PHEV GAAG®V TPOPEPNC T NV TPEGPLTATN TE.
macaL 6" Ape’ Evi eoTi péynv dpyueiay €0gvrto.
dgwva O €¢ AANAaG dpdicov dupact Bupnvacat,

&v 8" dvuyog xelpdg te Bpaoceiog icdoavTo.

And behind them the dark Keres, grinding their white
teeth, fierce-eyed and bristling and stinking of blood
and unapproachable, were in contest over those that
were falling; and all of them desired to drink the dark
blood; and from the first the man whom lying
outstretched or fallen freshly wounded they overtook,
[a ker] puts its claws all around him, and his soul goes
down toward Hades into frightening Tartarus. And
when they sated their appetites with the blood of man,
they threw him aside, and going back they darted
along the din and struggle. Clotho and Lachesis stood
among them; Atropos was of lesser stature being in no
way a massive god, but she was placed before the
others and was the eldest of them. And all of them
were fighting bitterly over one man. And having been
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angry they looked at each other terribly, and they used
their claws and insolent hands in like manner.

Thus the personified Keres in epic rove the battlefield in search of prey, and are
sometimes even depicted as gorgons in a manner that recalls the pairing of these female

monsters with the Erinyes in the Oresteia."®

In this passage Hesiod again seems to
associate the Keres with the Moirai, as he describes the three sisters standing above the
Keres, seemingly acting in unison with them on the battlefield.

The Keres, as bringers of death, are also associated with plagues and sickness, as
seen in Hesiod’s Works and Days at lines 90-92. Here the narrator explains that, prior to
Pandora releasing all misfortune on humankind, the world was free of plague:

[piv pev yap {deokov éni xBovi @OA” dvBpdmv

VooV d1ep TE KOK®V Kol dtep yoalenolo TOVOL0

voucwv T apyaréwv, ai T’ dvdpdotl Kijpag Edmkav.

For before the generation of men lived on the land

apart from both evils and harsh work and painful

diseases, which give Keres to men.
These ills “gave to men their Keres,” in that they gave them their painful, horrifying
deaths, as personified through these terrible agents of death.

Hartwig and Vermeule call ker, or keres thanatoio, the “executive power” and
“agent” of death: that is, ker is the bringer death (most often in the context of battle)."”’
As Hartwig and Garland rightly note, the keres are often figured as some person’s,

160

representing one’s death-lot in the same way a daimon represents one’s lot in life.”” In

8 Hartwig (1891), 344; Vermeule (1979), 40.
% Hartwig (1891), 344; Vermeule (1979), 41.
10 Garland (2001), 19, 128; Hartwig (1891), 344. A scholium on Iliad 5.22 (008& ydp 008é kev adTOC
umékeuye kijpa péravav...) provides further support for this interpretation. Here the scholiast writes:
(ovvéotnoe Alopndea kat) pr eovedoavtt didmwot TV yijeov Tiig oeayiig. Thus, according to the scholiast,
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Patroclus’ recounting of his own death to Achilles, for example, he explains (23.78-79):
AL €ue pev knp/ apeéyave otoyepn, 1 mep Adye yryvopevov mep — “but hateful ker gaped
around me, which very one had obtained me by lot when I was born.” Here ker is not
simply the agent of death, a fiendish spirit; it is death itself, understood as one’s doom,
fated from the day of one’s birth.'®'

This conception of ker is found throughout Homer, above all in the scenes of

kerostasia, later known as psychostasia: the weighing of keres to determine the fates of

men.'®® This is found twice in the Iliad: first with the weighing of the keres of the Trojans

and the Greeks (8.68-74):

fuog & 'HéAog pécov odpavov dueiPeprket,

Kol tote On ypvoela Tatnp ETitave TdAAVTOL

€v 0’ €1iBge1 dvo Kipe Tavnreyéog BovaTolo

Tpowv 0” itnoddpumv kol Ayoidv YoAKOXITOVOV,
Elxe 8¢ péoca AaPav: péme & aicyuov fuap Axoidv.
ol pev Ayaudv xipeg €ni y0ovi movivPoteipn
£C€atny, Tpowv 6& TPOG 0VpavOV gVPLV depbev. ..

And when Helios had climbed to the middle of the
sky, then in fact the father (Zeus) held out his golden
scales; and in them he set two keres of woe-bringing
death [one] for the horse-breaking Trojans and [the
other] for the bronze-armed Achaeans, and taking it at
the centre he raised it; and the fated day of the
Achaeans sank. And the keres of the Achaeans went
down to the all-nourishing earth, and those of the
Trojans cleared away into the heavens...

Later, Zeus again weighs out keres of Achilles and Hector (/liad 22.208-213):

this “black ker” that Idaeus fails to escape is in fact his “death-lot” (and the same association between ker
and one’s lot, or yfjpog, is found in the scholium on /liad 10.210, albeit without the descriptor coayfg).
Though he is outside of the chronological scope of this paper, Herodianus, in his Gramm. Gr. III 1, 398, 5,
explains that knp 10 OnABkdv, “the female ker,” is the equivalent of 7 Bavatnedpog poipa, “the death-
dealing lot.” ¢f. Schenkeveld (1988), 112-113.

1l of Vermeule (1979), 40-41.

12 Garland (2001), 97; Morrison (1997), 274; Vermeule (1979), 39, 160.
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AL Ote OM TO TETOPTOV EML KPOLVOLS APIKOVTO,

Kol tote On ypvoela Tatp ETitave TdAAVTO,

€v 8’ €1iBet dvo kipe Tavnieyéog Bavdatoto,

Vv pev AyiAifiog, v &° “Extopog inmodapoto,

Elxe 8¢ péoca AaPav: péne §” “Extopog aicipov fuop,

Gyeto 8 €ic Adao, Almev 8¢ € DoiPog ATOAL®V.

But when in fact they had come upon the springs for

the fourth time, then in fact the father (Zeus) held out

his golden scales, and in them he set two keres of woe-

bringing death, the one for Achilles, and the other for

horse-breaking Hector, and taking it at the centre he

raised it; and the fated day of Hector sank, and went to

Hades, and Phoebus Apollo left him behind.
In both examples the keres, each assigned to their respective person/groups, are in
apposition to aicwov fuop, the “fated day.” The keres in these passages are each person’s
doom, his death-daimon, here weighed out by Zeus to determine and ratify whose day of
doom it is.'®?

Turning to tragedy, one finds ker functioning in the same ways as in epic. Ker is
found as a rapacious beast, as for example in Aeschylus’ Seven Against Thebes, where at
lines 776-777 the Sphinx that had plagued Thebes is referred to as tav apmagdavopov/
Kfip’, “a man-snatching ker,” recalling the Keres that roam the battlefields of Troy in
Homer, looking for prey.'® But as in Homer, so too in tragedy ker, rather than referring
to a death-dealing spirit, may refer to death itself, to one’s doom. In Aeschylus’
Agamemnon at line 206-208 the Chorus recounts the thought process of their returning

king when faced with the divine demand to sacrifice his daughter Iphigenia: Bapeio pév

KNP 10 un mbécat,/ Papeia &', &l tékvov dai/Em... “to disobey is a heavy ker, but it is

15 Morrison (1997), 278; Vermeule (1979), 39. The kerostasialpsychostasia is also present in art. For more

on the iconography, see Vermeule (1979), 160-162.
14 On the association of the Keres with other feminine winged beasts, see above, note 102.
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[also] heavy, if I should kill my child...” Here ker is best construed simply as “doom.”
Similar examples are found in Sophocles’ Trachiniae: first at lines 132-135, where the
Chorus explains: v0O& PBpotoictv ovte kifjpeg/ ovte mAoDTOC, GAA’ deap/ PéPaxe, T &
Emépyetar yoipew 1€ kol otépecBot — “night nor keres nor wealth [remain for mortals],
but rather straightaway they go, and to him it comes to rejoice and to suffer loss”; and
again at line 453-454, where Deianeira explains that it is important to tell the truth: og
EAeVBEP®/ Wevdel KaheloBat knp TpodceaTiy oV Ko — “since for a free man to be called a
fraud is to be possessed of an ugly calamity (ker).” In both cases ker essentially amounts
to moira, or more specifically moros, in much the same way as daimon so often is used
simply as “fate.”
In Euripides’ Phoenissae at lines 949-951 Teiresias explains to Creon that he must

sacrifice his son to appease Ares, who in turn will accomplish the following:

TKpoOv 6" Adpdotm vootov Apyeiosi te

Onoet, pédavay kijp” €’ dppacty Paiov,

Khewdg te Onpag.

And he will set the return home as sharp

for Adrastus and the Argives, hurling at

their eyes a black ker, and [he will make]

Thebes renowned.
Ares is setting upon the Argives their collective doom, in much the same way that the
collective keres of both the Achaeans and the Trojans are weighed by Zeus in Iliad 8.68-
74. In the Trojan Women, Andromache rages against Helen (766-771):

o Tovdapetov Epvog, obmot” &l Adg,

TOAA®V 8¢ TOTEPOV QML 6” EkTEPLKEVAL,

AAdoTopog pev mpdtov, gita 6& POOVov,

dovov te Oavatov 0° doa te YT} TPEPEL KAKA.
00 Y&p motT’ ady®d Zivh v’ Exedoai 6’ €Y,
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nmoAloiot kfjpa BapPdapoig "EAinet te.

O offspring of Tyndareus, you were never

daughter of Zeus, but I say you were born

from many fathers, first an Alastor, and next of

Envy, and Murder and Death (Thanatos) and

however many evils the earth nurtures. For I

declare that you were never born of Zeus, you

being a ker to many barbarians and Greeks.
Here Andromache brands Helen as the daughter of several daimonic entities, finally
calling her a ker for many Greeks and non-Greeks alike. The implication is that Helen is a
bringer of death, the embodiment of the collective doom for many Greeks and Trojans
alike. This use of ker can also be construed as a fiendish being, a rapacious, man-slaying
beast, which follows from Andromache’s description of her as child of these terrible
personifications.

Hesiod’s association between ker, disease and plague is also found in tragedy, as
in Sophocles’ Philoctetes, where Philoctetes’ gangrenous foot is described by Odysseus
as a ker at lines 41-42: nd¢ yap Gv voodv dvnp/ KOLov morotd knpl TposPain pokpay;
“for how can a man being sick with an old ker with respect to his leg travel far?” The
same use of the word is found in the mouths of the Chorus (1165-1166): dALd yvd0’, €0
yv®0 mi oo/ kfjpa Tavd™ damopedyey — “but know, and know well, that it is possible for
you to be free of this ker.” This particular association represents simply an extension, or
specialization, of ker’s function as grim death-dealer.

While the focus of this paper is literature, it is useful to briefly touch upon

physical evidence. In art winged Thanatos, though his attributes may change from
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bearded to clean-shaven, armoured to nude, is almost always a figure of erotic beauty.'®

Generalized daimones are often similarly depicted, albeit sometimes as tiny winged men,

and other times are harpy-like creatures or even birds.'®

The Keres are also depicted as
winged, but female, and are found as both beautiful and horrifying.'®” As Vermeule
posits, with so much over-lap between these figures and their representations, “it was
perhaps inevitable that the roles of Sleep and Death should fuse with those of other
daimonic powers.”'®®

What is the difference between these death-dealing beings? Hesiod, for example,
speaks of Moros, Ker, and Thanatos, as distinct beings (7heogony 211-212), but the terms
of distinction are unclear. It seems clear from our survey that these three personifications
(Moros, Thanatos, and Ker) represent various aspects of the death-experience, an idea for
which Hussey has argued in the case of Thanatos and Moros, drawing on Martin West’s
commentary on the Theogony.'® On the basis of the Sarpedon scene in the Iliad, in which
Sarpedon’s spirit has already left his body (as seen above at lines 16.453-455, as well as
at line 16.505 when Patroclus actually kills him: toio 8" dpa yoynv te kol &yyeog €Eépuc’
aiyunv — “and he drew out both his soul and the spear at the same time”’), Hussey argues

that in Homer Thanatos represents the state of death, rather than the act of dying.'”® As

Vernant puts it, thanatos is “a state other than life,” personified as a figure that receives

1 Hartwig (1891), 342; Lethaby (1918), 91; Vermeule (1979), 148, 150.
1 Hartwig (1891), 343.

17 Vermeule (1979), 40.

1 Vermeule (1979), 151.

' Hussey (1991), 522; West (1966), ad 211.

70 Hussey (1991), 522.
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I This perhaps explains Thanatos’

and welcomes the newly deceased to the afterlife.
function in the Alcestis, where he is (potentially) not involved with the process of dying
itself, though this is unclear. Moros then for Hussey is one’s lot of death or doom.'”
Hussey provides no explanation for the figure of ker, however.

Vermeule, looking at iconography and specifically examining the Homeric epics,
argues that ker is the terrible agent of death, vividly described by Homer, the embodiment
of the scavengers of the carrion-filled plains of war — birds, dogs, and even sphinxes and
harpies.'” This is perhaps best exemplified by Hector’s words at Iliad 8.526-528:

E\mopon evyopevog A T dAloioiv te Beoiov

€€ehdav EvBEVIE KOVOG KNPEGTUPOPTTOVE,

oV¢ KNPES POPEOLGL PEANVAWV ETTL VIAIV.

I hope praying to Zeus and the other gods that they

expel from here the dogs urged on by the keres,

whom the keres convey in their black ships.
Vermeule takes these dogs as an added indignity to the defeated fighter, the final
“humiliation of the body,” as she puts it, emblematic of the Greek fear of one’s body
being left for carrion, without proper rites.'”* This interpretation of the keres as ministers
of death is perhaps bolstered by the repeated qualification of ker with the genitive

. 175
thanatou, acting as a common noun.'’

7! Vernant (1986), 54.

"2 Hussey (1991), 522.

173 Vermeule (1979), 39-41.

74 Vermeule (1979), 103, 220. The boat imagery, however, may suggest that this is a metaphor for the
Achaeans themselves, the Keres here being analogous to the kings of the Achaean host

' Vermeule (1979), 39-41. For a list of examples, see page 220. I would note here that Vermeule posits an
interesting view of Thanatos, whom she views as not fully developed in Homer. Rather, Thanatos, far more
commonly found as a common noun, is an elemental idea as opposed to an actual agent of death. cf.
Vermeule (1979), 37, 39, 41. While I believe Vermeule is correct in her assessment of the keres (though she
ignores the use of ker as a personal doom, as found in the kerostasia), and while I agree that the
personification of death as Thanatos is only roughly developed, it is nevertheless present (and, as Hussey
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Vernant provides the most complete explanation of how these personifications of
death might be differentiated, postulating that Thanatos is a beautiful death: the way death
is digested by society in a palatable manner, to strip it of its power.'’® On the other hand
Ker figures as terrible death. Here Vernant takes Vermeule’s analysis a step further,
arguing that Ker is the personification of death in its purest form, without funeral or
recognition; it is the direct confrontation with the horror of death, “the gaping aperture of
the other side that no gaze can penetrate and no discourse can express.”'’’ This Thanatos
vs. Ker paradigm, Vernant argues, conforms to the dichotomy between female monsters
(such as the sphinx, harpies, and sirens) and male beauty prevalent in Greek culture.'”
Perhaps this is why Hera, in instructing Zeus to honour his son Sarpedon in a manner that
did not involve rescuing him from his fate, recommends sending Thanatos and Hermes to

convey him.

points out, Vermeule’s argument also disregards Thanatos in Hesiod. c¢f. Hussey (1991), 528). I believe
Vernant (1986), explored below, provides the superior interpretation.

176 Vernant (1986), 54-55.

77 Vernant (1986), 55.

178 Vernant (1986), 54-55. This male/female dichotomy is seen clearly in the Oresteia, explored above in
chapter 2. See above, note 102.

As Vernant notes, however, Thanatos, while clearly more positive than Ker, is still not a beneficient force,
and the dichotomy itself ignores many nuances within the conceptual framework. ¢f. Vernant (1986), 54-55.
This is apparent from Thanatos’ description in the Theogony and his portrayal in the Alcestis, as well as
some iconographic examples.

On Alcestis’ death being unique in Greek literature for the depiction of a normal, seemingly natural death,
see Segal (1993), 214-216. Garland also notes this instance as atypical. ¢f. Garland (2001), 15-16.

Garland notes a lekythos from the Reed Workshop, ARV 1384 no. 17, upon which Thanatos is depicted
chasing a woman who recoils in fright, with Hermes watching the action from the side. Coincidentally,
Garland notes the similarity of this scene to Homer’s description of the Keres at //iad 18.853ff. ¢f. Garland
(2001), 59, 155. The same scene is found on ARV 1384 no. 19. In both scenes Thanatos is depicted without
his brother Hypnos, as well as appearing menacing, though both are uncommon in depictions of Thanatos.
¢f- Kurtz (1975), 63-64, 223. Here we should heed Garland’s warning: “the literary allusions to death and
the afterlife are, with the exception of Homer, piecemeal at best,” so variances are to be expected. cf-
Garland (2001), ix-x.
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I turn now to the Erinyes/Eumenides, who are deeply entangled within this
conceptual framework as bearers of misfortune and wretched lots. As Verrall notes in his
commentary on the Eumenides, the term erinys seems originally to have been as

. . 179
unspecific and obscure as daimon.'’

Dodds asserts that the Erinyes in Homer act as
divine agents that safeguard and enforce a person’s moira, in that moira constitutes one’s
social position.'™ This is seen, for instance, in the Odyssey at lines 2.135-136, where
Telemachus explains to the suitors that he will never send his mother out of her house, in

part for the following reason:

...EMEL UNTNP OTLYEPAG APNOET  EPVDG
oiKov Amepyopévn). ..

...since my mother while departing from the
house will pray for the abominable erinyes...

Here Telemachus expresses fear of the erinys that would be sent against him in retaliation
for dishonouring his mother in such a way.'®' An example of an Erinys in action is found
at Iliad 9.571-572. Just prior to this the mother of Meleager is described as having cursed
her son, praying for his demise:

g 0" Nepoeoitig Epvig
gxhvev && 'EpéPecorv dpeiliyov fitop Exovaoa.

17 Verrall (1908), 144. In fact, the term erinyes dates back to what is potentially the oldest known dialect of

ancient Greek, the Arcado-Cypriot dialect. ¢f. Dodds (1962), 8.

"0 Dodds (1962), 7-8, 301. An example of interest that Dodds supplies in support of his generalizing claim,
Heraclitus fragment 94, is worth noting here: "HAlog yap ovy OmepBnoetan [ta] pétpa- €l 8¢ un, Epwvieg puv
Aikng énikovpot é&evpricovaty — “For the sun will not go beyond its course; but if it should not [follow
this], the Erinyes the maidens of Dike will search after it.” In this way the Erinyes keep in check the moira
of the sun itself, acting, at least in this instance, as morally neutral arbiters of justice. I am not convinced,
however, by Dodds assertion that in Homer these are not vengeful agents. While indeed they are often
called upon to enforce morally neutral “claims to status which arise from family or social relationships,”
which are intrinsically tied to one’s moira in the sense that moira is one’s social status (for example /liad
19.86-87, explored below), there are also examples of vengeful, punishing deities (for example /liad 9.571-
572, explored above), and so Dodds is hasty to generalize.

B Dodds (1962), 301.

85



MA Thesis - ]. Binder; McMaster University - Classics.

And the Erinys that walks in the darkness having an
implacable heart heard [her prayers] from Erebus.

The gods likewise call upon erinyes to safeguard their moira, as Hera does at Iliad
21.412-414:
oUTm KeV THS UNTPOG EPvdag £EAMOTIVOLG,
1} To1 Ywopévn Kokd pundetot odvek Ayoiovg
KaAMmeg, avtap Tpwoiv drepPLIAOIGY AUOVELC.
In this way might you satisfy completely the erinyes
of our mother, who being angry contrives evils
against you since you left behind the Achaeans, but
nevertheless you help the arrogant Trojans.
Here Athena informs her half-brother Ares of the coming of his mother Hera’s erinyes,
that she has sent against him for deserting the Achaeans whom she favours. In all three of
these instances the erinyes constitute “maternal anger projected as a personal being.”'
The Erinyes also take on a possessive function in that they can affect the character
and action of men, much like the daimones of category 5. This is found in the /liad at
lines 19.86-87 - &y® 8™ ovk aitog i,/ GALd Zevg kol Moipa kai nepogoitic ‘Eptvug...
(“but I am not at fault, but Zeus and Fate and the Erinys that walks in the darkness...”).'®
Agamemnon explains that he was mistaken, blinded by Afe, here the “eldest daughter of
Zeus who blinds all” (19.91: npécPa Adg Buydtnp A, §| Tdvtag ddrtot...). This relation
between ate and the Erinyes is found again in the Odyssey 15.232-234, where Melampus

1s described as follows:

...Kkpatép’ dhyen TACYWV

2 Dodds (1962), 301.

'3 Dodds also notes that there is an older reading of this line, where the Erinyes are referred to as those
“who suck blood.” cf. Dodds (1962), 6. This is yet another example of the connection between the Erinyes
and the Keres.
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elvexa NmAfog kovpng dtng e Papeing,
™V ol énl ppeai Biike Bed daoTANTIc Eptvig.

...suffering great pains on account of the
daughter of Neleus and heavy ate, which the
frightful goddess Erinys set in his heart.
The Erinyes appear at least twice in Hesiod, once at Theogony 185,'** describing
them as the children of Gaea and the blood of Uranus, and again in Works and Days 803-
804,'® where they are described as assisting in the birth of Horkus. The latter relates to

the Erinyes’ function as guarantors of oaths.'®

The term erinys is also found in the
Theogony at lines 472-473. Here the narrator explains that Rhea sought the help of Gaea

and Uranus in order to save her children and, finally, to overthrow her husband Cronos:

...Tloauto &’ €pvdg Tatpog £0i0
naidwv 0, odg Katémve péyag Kpdvog drykvlountng.

...and that the erinys might take vengeance for his
father and his children, whom great Cronos crooked
of council ate.

Here again the erinys is the embodiment of maternal wrath, much like the Homeric

passages explored above, though this time it is directed against a husband for his actions

8 veivar’ Epwic te kpatepic peydhovg te Niyavtog... — “She (Gaea) gave birth to the powerful Erinyes
and the massive Giants...”

185 ¢v méumn yap paocw "Epwvoag dpeumoredsv/ ‘Opkov yewdpevov, Tov "Epic téke miijp’ émopkoc. “For it
is said that on the fifth day the Erinyes served as attendants to the birth of Horkos, whom Eris bore as
calamity to those who swear falsely.”

"% Dodds puts forth the strong argument, not specifically referencing Hesiod, that the Erinyes’ assignment
to witness oaths is predicated upon the fact that oaths serve as a kind of artificially constructed moira. cf-
Dodds (1962), 8.

This duty to punish oathbreakers is also found in Homer, for example at /liad 3.276-280, and 19.259-260.
¢f. Servinou-Inwood (1995), 67, 79.
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against his kin. It is surely from this idea that the identification of erinyes with curses,

found throughout tragedy, descends.'®’

In the tragic corpus, the Erinyes/Eumenides find prominence in plays concerning
the houses of Laius and Atreus. In Oedipus Colonus, the Eumenides are referred to as
both theai (ex. 458 — mpoctdTict Taig cepvaict dnpovyols Oeaic) and daimones (ex. 466 —
TOVOE dopovav). At lines 864-865, for example, Oedipus beseeches the Eumenides that
they allow him a further curse, here against Creon: pn yap oide daipoveg/ Oeiév p’
dowvov thoode Th¢ dpdc &tt... “no for I wish that these daimones would grant me this
unspeakable curse still...” This connection with a curse, are, makes fitting his invocation
of the divinities as daimones; the combination is found again when Oedipus sets a curse
upon his sons (1389-1396):

TolT apdpot Kol KaAd 10 Taptdpov
oTVYVOV Tatpdov Epefog, MG o° dmoikion,
KOA® 0€ Tode daipovag, KaAd o Apn
TOV 6OAV TO devOV picog EuPepfinkorta.
Kol ToDT  AKOVGOG OTETYE, KAEAYYEAL 1OV
kol ot Kadpeiolot toig cavtod 6 o
ToTOIo1 GLUUGYOoLoY, ovvek Oidimovg
TowDT EVELE TAGL TOIG aDTOD YEPQ.

Such do I pray and I call upon our ancestral
hated darkness of Tartarus, that you be
exiled, and I call upon these daimones, and 1
call upon Ares who cast terrible hatred into
both of you. And having heard these things,
march, and bear the message, going to all the
Cadmeans those being at the same time your
trusted allies, because Oedipus has dispensed
such gifts to his children.

87 ¢f Dodds (1962), 41-42. According to the LSJ, Ara (curse) is sometimes “personified as the goddess of

destruction and revenge,” and thus conflated with the Erinyes. cf. LSJ s.v. apd, A.11.
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99188

Jebb (1889) here takes matpdov as “your father[‘s] share,” " though I contend that it

could here mean “ancestral,” implying that this “hated darkness of Tartarus” is in fact the
curse that has afflicted this Theban house since Laius or even Cadmus (rather than only
going back to Oedipus). The daimones “of this place” are the Eumenides, in whose
sanctuary the play is set.

In Aeschylus’ Seven Against Thebes we again find the erinys identified with
curses. At line 70 Eteocles calls upon Zeus and other gods, Apd 1" Epwvic matpdg
neyooBevig — “and Are, the greatly strong Erinys of my father...” Here Oedupis’ curse is
his erinys. Much later the Chorus, recounting the deaths of Polyneices and Eteokles,
laments as follows (891-899):

aioi Sopoviot,

aioi & aviipdvev

Bavatov apai.

dwovtoiov Aéyelg TAayav dOUO0IoL Kol
COUOCY TETANYUEVOLS, EVVET®
AvovdaT® HEVEL

apoaio T €K TaTPOC

00 JYOPPOVL TOTU®.

Ah ah daimonic ones, ah ah curses
(arai) bringing death in response to
death. You say they were struck
with a stroke of calamity right
through to their house and their
body, I say by an unspeakable force
and a destiny that was not at
variance [for the two of them],
cursed from their father.

'8 Jebb (1889) ad loc.
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Here these daimones, in apposition with “curses bringing death in response to death,” are
likely the Erinyes.'® Again the curse in question is Oedipus’. Arai, as well as Ate, are
found personified later in the play as well, in lines 951-956:

TeEAEVTOROL O EMMAd Aoy

Apai tOV 0ELV VOOV, TETPAUUEVOD
TOVIPOT® LYY YEVOUC.

g€otoke O Atag Tpomaiov v TOAALC,
8v aig é0sivovto, kol dvoiv kpatn-
cag EAnée daipmv.

And the final Arai have raised their
war cry in their sharp custom, with
the race being turned about with
tumultuous flight. And it set up a
monument to Ate at the gates, at
which they struck, and the daimon
having overpowered them abated.

Ate here is called a daimon, consistent with the connection we elucidated in chapter two.
In the erinys that possesses a person (or a house) and brings him to his doom, afe, and
afflicting curses, we are in the territory of the conceptual complex of the daimonic.'”® So
in the Agamemnon the affliction of the House of Atreus is described as a daimon and, in
lines 1565-1566, as an are and as ate."”"

The Erinyes are found again in Seven Against Thebes in the lament of the Chorus

(1060-1062):

o peydravyot koi pOepotyevEig
Kfipeg Epwvieg, ait’ Oidurdoa

1% of Dodds (1962), 301; LSJ s.v. apé, A.IL. See above, note 187.

10 ¢f Fontenrose (1971), 90-91. In associating ate and erinys Fontenrose cites Agamemnon 1433, where
Clytemnestra calls upon ““Atnv 'Epwov 0°” in her prayer. While I believe this is merely a list (as Dike is
called upon in the previous line and certainly cannot be conflated), there is clearly an association here
between the two figures.

Pltic av yovaw Gpoiov ékParot dopmv;/ kekdAMNTar yévog mpdg Gte - “Who can cast out this cursed
generation from the palace? This generation is joined fast with ruin.” ¢f. Fontenrose (1971), 91.
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vévog wAEcaTe TPLUVODEY 0VTMG. ..

O boastful and race-destroying

Keres, you Erinyes, who have

utterly destroyed the race of

Oedipus in this way...
Here the erinyes as daimonic spirits of retribution that afflict Oedipus’ line are identified
with the death-dealing keres. Likewise, towards the end of Euripides’ Electra, the
Dioskuroi refer to the Erinyes as keres (1252-1253): dewvai 0¢ xfjpéc 6” ai kuvomdeg Oeal/
TpoynAatioovs’ Eupoviy mhavopevov — “and the frightening keres those dog-faced
goddesses will drive you hither and thither, you wandering crazed.”'”* The erinyes and
keres come together in the association of misfortune, death, and doom.

Turning now to the plays concerning the house of Atreus, we find once again that
the Erinyes/Eumenides are referred to as both theai and daimones. The former is found,
for example, at line 115 of the Eumenides, where the ghost of Clytemnestra refers to them
as o katd y0ovog Oeoi — “goddesses beneath the earth,” invoking them to her cause. Just
prior, at line 101, the ghost of Clytemnestra, appearing before the sleeping Erinyes,
complains that o0dgic vmép pov dopdvov unvietar — “there is no daimon angry on my
behalf.” Where Orestes has a god, Apollo, as his guardian, Clytemnestra invokes the
daimonic erinyes as spirits of her vengeance, alastores.

The Erinyes/Eumenides are referred to as daimones four more times in the play.

The first of these instances is at line 150, where the Chorus refer to themselves as ypaiog

192 Sophocles’ Oedipus Tyrannus, lines 469-472 (Evomhog yap &€n” adtoOV EnevOp@OoKeY TVpl Kai GTEPOTAIS
A0g yevétag,/ dewval 6 G’ Emovtar/ kijpeg avamidkntotl — “for the armed son of Zeus leapt upon him with
fire and lightning, and the frightful unerring keres came with him.”), may be another instance of this
conflation, as the keres here seem to function as retributive daimonic agents. This is less clear, however,
than the above examples.
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daipovag — “old daimones.” The Erinyes/Eumenides refer to themselves as daimones
again at line 302, where they threaten Orestes, claiming that he will become an dvaipotov
Booknuo dopdévev — “bloodless victim for the daimones.” This instance is especially
interesting, as it would seem to imply that they wish to drain Orestes of his blood, which
again recalls the vampiric keres as well as the Thanatos of Alcestis."”®> The chorus of
Erinyes also refer to themselves as the children of Nyx, and Curses (Arai), at lines 416-
417: uelc yap €opev Noktog aiavi) tékva./ Apai 6 €v olkoig yNg vmal kexAnueda (“for
we are the persistent daughters of Nyx. And in our subterranean homes we are referred to
as the Arai”).

Athena refers to the Erinyes/Eumenides as daimones at lines 928-929, explaining
that they will become peydlog koi dvoapéotovg/ daipovag — “great and implacable
daimones.” The Erinyes/Eumenides connect themselves and the Moirai to daimones at the
end of Eumenides at lines 956-967:

avopokuftag & amp-
0VG ATEVVET® TUYOG,
veavidmv T EmmpdTov
GvopoTLYETS ProTovg
30T, KUPL EYOVTEC,
Ocai T @ Moipat
HOTPOKOG LYV TOL,
daipoveg opbovopot,
TovTi SOU® PETAKOVOL,
TavTi xpove & EmPpOei
&voikolg opiiong,
TAVTQ TYILOTOTOL BERDV.
And I speak against the

man-slaying untimely
fortunes, and you

'3 Note also liad 19.86-87 and Euripides’ Electra 1252-1253, examined above. See note 183.
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goddesses, the Moirai,

sisters by the same mother,

having the power, give

wedded life to lovely

maidens, you daimones

who give proper rewards,

having a hand in every

home, whose just

association falls heavily at

all times, [you are] the most

honoured in every way of

the gods.
Here the Erinyes/Eumenides explain that they will deal proper fates to men in their new
status as kindly goddesses. Their status may have changed, but still they remain daimones
charged with realizing men’s lots, kin to the Moirai: “our sisters by one mother, daimones
who deal proper awards.”

All of these beings, then, are connected, personifications belonging to the sphere
of the daimonic, as inter-related figures belonging to a conceptual complex linking
fortune, death, doom, and fate. The Moirai, often identified with the Keres and the
Erinyes, are personifications of overarching fate. Thanatos is the epitome of the guiding
daimon (which is perhaps why Euripides, through the mouth of Hercules, refers to him as
the “lord of the daimones” [Alcestis 1140]), but in the particular aspect of psychopompos.
The Keres, fearful embodiments of death, are death-dealing daimones and the death lot of

each mortal. The Erinyes/Eumenides are avenging alastores and punishing ares,

possessive spirits, figures of ate, daimones that afflict men and bring them to their doom.

93



MA Thesis - ]. Binder; McMaster University - Classics.

Conclusion

Having surveyed the appearances of daimon, as a term and a figure, in literature from the
Archaic to the Classical period, across genres, from poetry to philosophy, I have
elucidated the multifarious notion of the daimonic, mapping the range of meanings
inherent in the term ‘daimon’ and the conceptual connections between them. A daimon is
a god, and yet it is not quite at the level of theos. It is “fate”, “the will of heaven”, an
unspecific divine agency, and yet it may be something more personal: an individuated
being, a man’s guardian spirit or ruinous demon. It is an outside force psychically guiding
or misguiding one’s mind, and may be internalized in a person’s own spirit. There are
also specific iterations of the daimon, personifications of the various aspects of the
daimonic: as fate it is Moira; as guide in the hereafter it is Thanatos; as death it is Ker; as
vengeance or retribution it is alastor, are, ate, and especially Erinys. The daimon arises
from the confrontation with the unknowability of one’s course, the necessities and
contingencies that govern a man’s fortune and lot in life and bring him to his destiny or
doom.

Over time it is clear that the continuum of ideas that defines the field of the
daimonic developed and expanded along a number of lines. The impersonal sense of
daimon, as fate, destiny, and divine will, is predominant in Homer, and persists thereafter.
The individuated spirit, with its implication in the lives of men on a personal level,
ranging from guide to possessor (categories five and six), is found in a nascent form in
Homer. It is in Hesiod that this individuated being, as a guide and guardian, is more fully

explored (albeit without the psychic influence found in Homer), and the notion of
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transcendence to the level of daimon is first introduced (category four). The lyric poets
focused their song on category five, emphasizing the effects of daimones, good and evil,
on one’s path in life. The pre-Socratics expanded upon these ideas of guardianship and
guidance in life, as well as on the Hesiodic notion of transcendence upon death, most
notably with Empedocles’ concept of what I term the “noble good,” individuals who are
considered daimones while still living. Heraclitus speaks of the daimonic as a divine
force, and possibly potential, in some sense inherent in man (so tending from category
five to six). The tragedians dramatized the first five categories but focused, naturally for
the genre, on the negative aspects of the daimonic, with specific emphasis on the daimon
as a bringer of ills: the daimon as the are of a spurned mother or father; a house-
destroying ate; the alastor of a vengeful wife; the dikephoros of avenging children; and,
of course, as an erinys, guardian of moira, agent of retribution. Lastly, Plato took the
daimon as guardian and psychic force, categories four and five, and, in the context of a
philosophical metaphysics, most completely internalized it, as the divine potential of man,
guide of souls, ratifier of one’s new life, the new life itself, and finally, the divine within
man—category Six.

The personifications of these abstract concepts—fate, death, and retribution—are
integral parts of this daimonic framework. The Moirai represent the basic function of the
daimonic: assigning man his lot. Thanatos is the ultimate guide, the conveyer of souls,
and in this function he surely stands as the “lord of the daimones” (Alcestis 1140). The
Ker/keres are simultaneously the fiendish bringers of death and the death-lot itself, in

much the same way that the daimon can be both fate and the ratifier of said fate. And the
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Erinyes, sisters of the keres by the same mother (Aesch. Eumenides 962), are equally
terrible in all of their forms, as are, ate, and alastor. They serve these functions as
guardians of moira, punishing transgressors against the divinely appointed order,'** while
ker guides one to his/her moros, leading them to their necessary doom.

This complex of ideas, elaborated over time, served to bring order to the world, a
paradoxical attempt to simplify the incomprehensible by means of ever-complicating
taxonomies. The figure of the daimon, in all of its facets, served to give form to the
formless, in much the same way that Christians today utilize the notion of angels and
demons to conceptualize abstractions like good and evil, healing and sickness, life and
death.'”” These many daimonic categorizations, the assigning of phenomena to the

purview of specific beings, gave life a discernable, comprehensible meaning.

9% ¢f Dodds (1962), 7-8, 301. See note 180.

195 And, unsurprisingly, it was from the negative uses of the daimon — the daimon as bringer of evils, of
avenging spirit, of crushing curse — that the Christian concept of demons emerges. cf. de Ruiter (1918), 19,
21.
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