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POLYMNIA ATHANASSIADI-FOWDEN, ’Affjvat

THE IDEA OF HELLENISM

«Hellenism is one of the forces which are continually being buried and refound,
and which, like talismans, have a disturbing power when they fall afresh into human

hands»?.

This definition of Hellenism, as a cultural and spiritual ratherthan as
a national and political force, is historically valid, as I hope to show in the
following pages, only for that Hellenism which started to evolve from the
moment when the Macedonian phalanx humbled Greece and conquered the
East. Before that date, Hellenism was a primarily national phenomenon:
after it, it became an exclusively cultural concept either with or without
religious significance. To that Hellenism which flourished after Alexander
and, ceasing to be the monopoly of those who were Greek by birth, became
either a subject of study for the Hellenist or the conscious cultural and re-
ligious choice of the «Hellene», applies the definition quoted above.

It is significant that the very word «'EAAnviopoc» first acquires cur-
rency in Hellenistic times; it denotes the imitation or study of things Greek.
Its creation presupposed the existence of a fully articulate culture which
was regarded as worthy of imitation and explanation. It also presupposed
the awareness of alienation. People imitated something which was not theirs
or, recognising that they were not capable of grasping effortlessly what
was their birthright, started analysing it and commenting on it.

The second category of people is particularly interesting. These were
the first Hellenists; their attitude towards Greek culture was largely that
of modern scholars, except in one respect: they thought of themselves as
members fully incorporated in that tradition on which they were commen-
ting. In other words, Hellenic culture became in them a commentator on
its own spirit. Historically speaking, this is the first definition that we can
give to the word «Hellenism»: scholasticism?®. It would not, however, be
wrong to identify it also with its object of research, that is with all that per-

l. R.W. Livingstone, Literature, in The Legacy of Greece (ed. R.W. Livingstone),
Oxford 1921, p. 285.

2. See Seneca’s complaint, ep. 108.23 : «quae philosophia fuit facta philologia est».
Cr. Porphyry, V. Plot. 14, where Plotinus is reported as saying : «“PLLOLOYOC MEV... O
Aoyyivog, iAdoopoc 6 obdapdon.
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tained to Greece and which, from the point of view of the Alexandrian and
Pergamene doctors, was the cultural force that had grown within Greece
to become, just as Alexander had dreamed, largely dissociated from her
soil. Such was their «Hellenism», and it would be interesting to try and disco-
ver to what extent the Hellenistic view of pre-Hellenistic culture would have
been recognised by those who created the latter. Albeit anachronistically,
the word «Hellenism» will henceforth be used to refer to that set of distinct-
ive values which flourished in Greece before the battle of Chaeronea.
This will be called the First Hellenism. The aim of the first section of this
paper will be to establish which are the main themes which endowed the
First Hellenism with its unity, the time of their appearance, the manner
in which they interrelated, and, finally, what happened to the Greek way
of feeling and thinking once it was extensively transplanted outside Greece.
The second section will be devoted to a description of the Second Hellenism
(that is, Hellenism as it developed after the battle of Chaeronea) and the
attitudes of the Christian Fathers to it.

It is a classical author, Thucydides, who provides the key to the question
of the origins of Hellenism (I, 3):

ITpd yap raw Towixdy oVdév gaiverar modrepov xowy) éoyacauévy v "Elids doxei
8¢ pot, 00dé Tolvoua roiro Eduraad aw elyev( . . .) Texpnooi 6é paluora "Opunoos. Iolld
yap dorepor Eri xai véw Towixdr yevdueros ofdapod tovs Sdpumarras dvépacer obd’ di-
lovs 1 rol's pera "Apiifwmg £x i Phiditidos, oinep xai modrol "Elinve; yjoar, Aarvaoig
dé év toic Eneci xai *Apyeiove »al "Ayawoic draxaiei. O punr otdé flapfdoorvs elonxe da 1o
umdé "Elinvd: mm, o éuol doxel, drrinalor ¢35 €r oropa dmoxexpiabar.

In fact in Homer we find the name "EAAnvec applied to the followers
of Achilles (B 687) and the toponym “EALag normally denoting part of the
realm of Peleus, namely the valley if Spercheios®. There is also, however,
the stereotyped hemistich:

(@r')
‘Eiidda =ai piéaor “Aoyo:
(sal’)
in which “EALdc seems to stand for something more , for northern in contrast
to southern Greece. Moreover, as Thucydides remarks, Homer uses the
words Danaans, Argives, and Achaeans, all referring to the united forces
which marched against Troy.

These people have one important common characteristic, which makes
them think of themselves as participants in a distinct culture: in spite of dif-
ferences of dialect, they all speak the same language, and this constitutes

3. B. 683, 1 395, 447, 478, 1l 595; cf. A 498.
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the criterion on the basis of which all others are declared to be «barbarians»*.
Yet, if the language can be considered as the very symbol of national iden-
tity, it is only because, even in Homer’s day, it is the carrier of quite definite
and unique religious, moral and cultural values, which sound meaningless
outside the bounds of Hellenic civilisation. The notions of GBpig, dtn and vé-
Heotg, the crucial notion of B&pg-8ikn-pétpov and the concept of gidoEevia
are the touchstones of Hellenism in this early stage of its existence5. Above
all, it is the ideal of dpeti), one aspect of which is thec ommon standard of hon-
our which led all the chieftains of Greece to the walls of Troy (B 459-68):

Taw &, dc v dovifwr xerenpdr E0vea molid,

Xnpdw 3] yeodvar 1] xtxror Soviiyodelpmr,

"Aaip év Aapan, Kaiiorolov dugpl géefoa,

"Evla xai évBa mordrvrar dyalldperal areoiyeoay,

K Aayyndor npoxalilldvror, opapayei 0¢ e Aeiur

"f2; tav EOvea moilia vedv dmo xai xliowdmy

"E; tedior mpoyéorre Zxapdrdpior airdag dmd ylor

Znendaléor xovdfile modiw alr@v te xai ftron

"Eorar &' év Aeqpdmt Xrapardoin darfepdert

Muvoiot, 60oa e giida xai drlea yiyverar don.

Here we are first presented with Hellenism as an historical reality; in
this passage we have an extremely vivid image of an adolescent and self-
conscious civilisation at the moment when it forces its way into history.
In order to convey as direct as possible an image of a culture Gpn &v elapivi,
the poet repeatedly draws a parallel between Spring and Hellenism (B 471).

Hellenism in its prime has strong roots in a particular soil — the land of
Greece. So powerful are the links that unite these primitive men with their
native land that no temptation or emotion can be strong enough to make

4. The Carians are "BupPapopwvol’, B 867; the Sinties of Lemnos ‘aypidogavor’,
0 294; the Italians "aAr60poor’, a 183.

5. On "YPBpig, see A 307-19, vy 63-4, A 203, 213-4, « 227, & 321, v 205-7, o 328-9
etc. For "Am, see T 86-9, 136, Q 480, © 236-7, B 111, 355-8, I 18, 115-6, and
especially the descriptive passage T 125-31. On the sacred notion of oilofevia,
see Books p and { passim. On @éug-Aixkn as bestower of order and harmony, see Y
4-12. "YPpig, "Atn and Népeowc were to be the notions on which the whole edifice
of Attic tragedy rested. Without the concept of Aixn, moreover, Greek philosophy would
have been so different as to have been unrecognisable, just as Greek art would have
been non-existent had it not chosen as its norm the principle of pétpov. On TR, see
P 91-2, E 550-3. For a good analysis of the Homeric notion of tiuf;, see W. Jaeger, Pai-
deia: the Ideals of Greek Culture (trans. G. Highet), I, Oxford 19472, pp. 3-34. For the
importance of these notions in classical antiquity, see Plato, Rep. G06e; Soph. 216ab,
who says that the Greeks of all periods turned to Homer in order to find the norms of
Hellenism.
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them forget it. Instead, it is the great theme of vdo105 — longing for home—
that will dominate one of the very first products of their awakening artistic
consciousness. When the 0Bpig of which Odysseus’s companions are found
guilty has to be punished, it is to a terrible and inhuman chastisement that
Apollo has recourse: he deprives them of vooTipov fjuap®. As for those who
simply lose the desire to go back home, it is to a drug that the god turns;
the exotic lotus-plant makes literal déracinés of those for whom love for
their native soil is stronger than the fear of death (1 94-95) Odysseus him-
self is obsessed by the desire to return and die in his homeland’.

This is a theme which runs right through the First Hellenism. Its ex-
tremest expression is found in the desire to return home even after death;
vootog persists even when life itself has ceased. It is possible, in this connect-
ion, to regard as trivial Theognis’s unending complaints about the bitter-
ness of exile, and to dismiss them as weak evidence for the theme of vootog,
on the ground that self-interest may have played a considerable part in his
desire to return to Megara®, It is not possible, however, to ignore the of-
ficial decision of the city of Athens to collect those of her citizens who fell
abroad while defending her, to bring their remains home for burial at public
expense in the cemetery of Kerameikos, and to elect a public orator to com-
memorate their merits and those of the city®. In this law, which probably
dates from before the Persian Wars, we can trace the close interrelation
of the themes of apetrn and vootog: the posthumous satisfaction of their
vootoc was the highest reward that the State could give to the patriots who
had fought on its behalf. The condemnation of the eight Athenian generals,
who won the naval battle of Arginusae at a very critical moment of Athenian
history, is an extreme example of this attitude; a storm had prevented them
from collecting the bodies of the fallen, and they paid for this negligence
with their lives!®. It is well known that this charge was a mere pretext!?,

6. u 419; Oedg & aroaivuto vootov.
7. Cf. the famous lines a 57-9 : abtdp 'Odvooeis,
itpevog xal xanvov arobphdoxovra vofioal
fic yaing, Oavéelv {peiperal.
8. On the evils of exile, see Theognis, 209-10, 1123 and the beautiful passage 1211-
16 with the commentary of J. Carriére in Théognis, Poémes Elégiaques (ed. tranl. Car-
riere), Paris 1948, pp. 133-4. On Theognis’s life, career and poetry, see the same author’s,
Théognis de Mégare: Etude sur le recueil élégiaque attribué a ce poéte, Paris 1948.
9. Thuc. 11.34. For the importance of burial in one’s homeland cf. the official de-
cision of the city of Athens, accoraing to which traitors and those guilty of sacrilege were
forbidden burial in Attica, Xen. Hell. 1. 7.22.
10. Xen. Hell. 1.6.35 - 7.34.
11. See the details of the trials and the motives of the persecutors as analysed by Xe-
nophon, op. eit. L.7.
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but what remains important for our purposes is the fact that the Athemian
crowd felt that the dead men must under all circumstances return home.

In the cases mentioned so far attachment to the native soil is closely
connected with @pet): Odysseus, as well as the soldiers who fell for Athens
and the legislator who passed the law on their behalf, were imbued, in addi-
tion to the ideal of patriotism, with an exceptional sense of honour, as both
Homer and the surviving panegyrics testify!2. Was then vootog felt only by
good and law-abiding citizens? The Anabasis of Xenophon contradicts
any such idea . Of the Ten Thousand, all but a handful had been born
Greeks; some of them, like Xenophon himself, had been banished by their
home-city!3. They were mostly men of obscure origin, opportunists and
mercenaries, who preferred a rough and adventurous existence, exposed to
the dangers of continual battle, to the peaceful and uneventful life of their
home town. The famous cry, 8dlarta Od@latta, at the approach to Trebi-
zond, (IV 7.24), when they beheld at last the sea they knew so well, was only
a prelude to the adventures which still lay in wait for them as they sought
to satisfy their vootoc.When after a long march along the coast, they arrived
in Bithynian Thrace at the pleasant port of Calpe, which could easily con-
tain ten thousand people (VI 4.1-6) Xenophon, whose ambitious charac-
ter and hostility to Athens are sufficiently well attested, wanted to create
a colony there and tried to infect his followers with enthusiasm for the idea,
presenting his ambitious plan as the will of the gods (VI. 4.14-22). But the
Greeks, who felt themselves at last to be near home, did not want to hear
anything of such a project, and preferred to continue on their way, though
it was not without obstacles.

Throughout classical antiquity, the city state inspired in its citizens a
deep sense of attachment to its soil’®. Even those who reacted against pa-
triotism and came to loathe the sheltered atmosphere of their home town
did not succeed in utterly sundering their heart from it. Men like Alcibiades
felt at times a deep hatred for their country, but this was still the product of

12. A relatively large number of funeral orations survives from classical antiquity:
that of Pericles (431/0), which Thucydides renders with much liberty (I1.35-46); the one
pronounced by Gorgias (c. 421); the Epitaphios of Lysias (c. 392); the Platonic Menezxenos
(c. 386); Demosthenes’s oration on those who fell at Chaeronea (338/7) and, finally, that
pronounced by Hyperides in 323, the only one whose authenticity has not been questioned.
On the genre of the funeral oration and the theme of arete in it, see G. Colin, I oraison
funébre d’Hypéride: ses rapports avec les autres oraisons funébres athéniennes, REG
31 (1938), esp. pp. 211-45.

13. Anabasis VIL7.57; V.3.7.

14. See Plutarch, Alecibiades 31.6; cf. V. Ehrenberg, The Greek State, Oxford 1960,
pp. 91 fT.
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passion easily reversed?. For those who lived before the battle of Chae-
ronea the city state was the only real world and it could not easily be ignored.
Xenophon alone in this period displays an attitude of utter indifference
towards the notion of home-land: he was, as we shall see, a precocious
specimen of the Greek déraciné who flourished in Hellenistic and Roman
times, and for whom Hellenism effortlessly became a wholly cultural concept,
irrelevant to patriotism and detached from the land of Greece. For him,
friendship and personal ambition always came before his sense of national
ties. So long as Hellenism lived, however, the great themes of patriotism and
vootog did not become utterly dissociated from it ; they were simply trans-
ferred from the physical to the intellectual or even spiritual level: at a later date
a Hellene continued to feel at home wherever the atmosphere of his culture
was present. Thus in the sixth century A.D., the seven professors who left
Athens after the closing of its Neoplatonic Academy and were kindly received
in Persia, soon found the cultural atmosphere there so uncongenial that
they returned home; it was not in Athens, however, but in Alexandria
and Constantinople that they felt that they could best continue their work?®.

In the First Hellenism patriotism and vootog, more often fused than
not, derived their force from the factor of blood; in the Second Hellenism
they were felt as the product of an intellectual choice.

It is to this circumstance that should be ascribed the reason for the
neglect in classical antiquity of such masterpieces as the lyrical products
of lonian and Aeolian poetry, from whose stock of themes the ideal of con-
cern for the state is scornfully banished. The piyaomg Archilochus was not
a laudable example to set before the eyes of Greek youth, and the deed about
which he boasted so much'?, was severely criticised by posterity'®. Indeed
in Athens the piyaonig was punished by law and lost his civil rights?®, It was
not until Horace’s day that the deed became a literary fashion, but in the
fifth century Hellenism was not yet so developed and refined aculture as
to be in a position to afford the subtlety of opting for literary posing instead
of actual life, and for undisciplined individualism instead of the state cult.

This blooming of individualism, which had its roots inthe islands of
the Aegaean in the seventh and sixth centuries, and which was sanctioned
in the eyes of posterity by great art in the realm of literature, was not recog-

15. See Thuc. V1.89-92; Xen. Hell. 1.4.15; Plutarch, op. crt. 24.2 - 25.2, 32.1.

16. Agathias, History 11.30 1. cf. Philostratus, Ta ei; ror Tvavéa’ Amoiiadvior 111. 44.

17. Fr.13 (Lasserre).

18. See the judgement of Critias, fr. 44 in VS IL.1; cf. Aristophanes’s sarcastic remarks
on Archilochus, fr. 13, in Peace 1298 fT.

19. W. Jaeger, Paideta 1, p. 445, n. 11.
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nised as an expression of Greekness until the Alexandrian era. Archilochus
was violently criticised by Pindar (Pyth. 1l. 55), and the hedonism of Mimner-
mus and Simonides of Amorgos, as well as the tender lyricism of Sappho
and Alcaeus remained unappreciated until the time of the Alexandrians and
the Romans who imitated them?.

So far we have seen that the distinguishing features of Hellenism in
Homer’s day were the community of language, religion, blood and custom,
and that culture, in the sence of intellectual and aesthetic refinement was
far from forming a criterion of participation in the community of the Hellen-
es. This situation did not change significantly until the rise of Athens to
power, and this is well illustrated by the fact that until the fifth century,
the most backward states culturally were the most powerful ones in the
Amphictionic Council, which was a league of Greek states whose character
was predominantly religious, and for whose verdicts all Greeks professed
an unquestioning respect®!.

It is through the Olympic Idea that new standards were introduced into
the Greek world. Its spokesman, Pindar, insists on three elements which
harmoniously combine with the racial, religious and linguistic essence of
Hellenism®. His lofty hymns have deep roots in the past. Despite all ap-
pearances, however, this is not «traditional poetry», since for Pindar, tra-
dition is but a base on which one may build a greater edifice. In fact his poetry
looks wholly ahead, thus inaugurating a new era in the history of Hellenism
during which the twofold theme of culture and might will increasingly dom-
inate the civilisation of the Greeks**. A special tribute of honour is paid

20. See the literary tradition of each of these poets in K. BoupBépne, Eilocaywyn #i:
)y dpyatoyrmoiar xai T xiacowar giloloyiar, Athens 1967, pp. 158 ff., 338 fT.

21. See Cauer, Amphiktionia, RE 1.2, 1904-35. Asa measure of the power of the
Amphictionic Council cf. the circumstances which led to the First Sacred War (c. 590).

22. If we recall that in Pindar's day the Olympic festival lasted seven days, the first
and last being entirely devoted to sacritices and ritual ceremonies, it becomes clear that
its religious character still predominated, and why Pindar, in tune with the spirit of the
age, devotes so much attention to it. Moreover, the common origin of the Greeks who take
part in the games constitutes one of the poet’s favourite themes; he often has recourse
to the most obscure, and otherwise unattested legends, in order to prove how old arc
the ties that link Greeks together, and he frequently alludes to the triumphant wars against
the barbarians, which preserved the integrity of Greek territory. He even allows himself
the exaggeration of saying that a local Syracusan war

"EALGd’ EEélxvoe Papeiag dovieiag (Pyth. 1.75).

23. On Pindar, see C. M. Bowra, Pindar, Oxford 1964.
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to Athene, Apollo and Prometheus as patrons of the arts**, and Hiero of
Syracuse is praised as (Olymp. 1. 103 ff.):
KaAdv TE [ idpUg aud xai dvvauy / xuprdTEPOS.

In lonian and Aeolian poetry, culture and the aesthetic and hedonistic ap-
proach to life are treated as ideals to be cultivated for their own sake, whereas
in Pindar, culture is at the service of religion and of patriotism. In this, as
in other respects, the Theban poet is a counterpart of Aeschylus, who wished
to be remembered simply as an Athenian who fought bravely at Marathon®3,

It is power in all its manifestations —political, physical, intellectual—
that now fascinates Hellenism just as much as excellence. From the fusion
of these two somewhat contradictory ideals there will, in the mid-fifth cen-
tury, spring the extremely complicated typos of the xaloc xayafoéc, whose
perfect representative is to be found in Sophocles, the man in whom ideal
perfection reaches the dimensions of boredom.

In Pindar’s day, though, these two new ideals still conserve all their
distinctive sharpness, and as such are embodied by Prometheus, the intellec-
tual and spiritual hero of Hellenism. In his Promethean symbolism, Pindar
appears once again as the counterpart of Aeschylus. Indeed it is not a matter
of sheer coincidence if both poets raise the rebellious demi-god to the level
of the typos of Hellenism®®, The bringer of light (a crucial notion, which
should be regarded as a criterion of Greekness from Homer down to Ploti-
nus and Julian) stands also for Hellenism, conscious of its power even to
the extent of challenging the gods. Prometheus does not stand for an expan-
sion of the ideal of individualism, as has often been suggested?”. On the con-
trary, in him we have an eternal symbol of sacrifice for humankind, but of
sacrifice in a Hellenic and not a Christian spirit. Prometheus accepts martyr-
dom so that Man may attain full consciousness of his intellectual and spirit-

24. Olymp. VIL 36 fI.;: Pyth. L. 1 ff.: Pyth. X where there is to be found a definition
of «the delightful things of Greece»; Paean V. 43 ff. In Pindar’s contemporary, Xenophanes,
we find a very similar conception of culture & propos of the Olympic Idea:

Poung yap aueivov
avépdv N8’ Tnmov Nuetépa coein.
. o [6&] dixarov
rpoxpivety pounv tfic ayabic coeing (Diels, fr. 2).
This fragment marks a turning point in Greek history, which coincides with the common
acceptance of a new ideal, the ideal of dayafn copin.

25. CI. the epitaph attributed to Aeschylus himself, Diehl, Anthologia Lyrica Graeca,
Leipzig 1954°, I, p. 78 (Aeschylus, fr. 3).

26. Cf. Pindar, Olymp. VIIL 43 ff., with the famous monologue ot Prometheus in
Aeschylus’s Prometheus, 88-127.

27. See the discussion of this point in W. Jaeger, op. eit. I, pp. 262 fI. and notes.
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ual potentialities and of all his inherent dignity, and derive pride rather
than humility from his awareness of the talents with which he is endowed.

As suggested, culture and might are the new ideals symbolised by the
figure of Prometheus. Pindar. however, is careful to link them with the state
as a religious and national entity. The panegyrist of the Olympic Idea was
always careful to praise local patriotism®®, but this, together with his cult
of aristocracy, was nothing new. The hymns that he dedicated to the rising
star of Athens, onthe other hand, should retain our attention as something
innovatory®.

Our evidence suggests that soon after the Persian Wars, Athens moved
steadily towards becoming the unchallenged symbol of all that Hellenism
stood for. To understand the way in which this came about we should turn
to another «foreigner», Herodotus (VIII. 144), Pindar’s younger contempo-
rary:

IToild te yao xai peydia éoti Ta daxwivorra ravta uin xoew (i.e. pndicarras xara-
dovidaar iy "Eiidda) und iy é0éiopert modra pév xai péyora réor Bedr ra apdipara
xai Ta obajpara éunenonouéva Te xai ovyxeywopéva, Tolow fuéas dvayxaimws Exet TIUMOE-
ew £¢ Ta péyrora pdilov 1) meo duoioyéer T raira foyacauire’ aitiz 0¢ 1o "EAdngricor,
fov Gpuatudy 1e xali 6udyimwocor,zai Bedrv idpodpard Te x01va zai
Ovoial fj0ed te dpdroomna, vér npodiras yeviaba *Abyraiovs ovx ar ed Exor.

Such was the answer of the Athenians to the Lacedaemonian em-
bassy which came to ask them for their support against the Persians.

To Sparpov, 10 dpdéylwocov and the community of religion, custom
and history still form the main criteria by which Hellenism distinguishes
itself from barbarism, a fact of which the Athenians of Aeschylus’s genera-
tion were acutely conscious®. Yet now, at the dawn of the fifth century, a
further notion, presupposing all these others, and springing out of a struggle
not for life —not for 70 dvayxaiov, but for o xaiir— becomes predomi-
nant in the Greek consciousness. This new force, a blend of culture and edu-
cation, is the ideal of xaloxayuBia.

28. E.g. Paean 1V. 15-6.
29. Cf. the famous lines: @ tat Mmapai xai lootépavor xai @oidiuot,
‘EALGdoc Eperwopa, xiewval "Abfjval,
Sdapdviov wrorieBpov (Dithyr. fr. 64 [Oxford)).
See also Pyth. VII. 1-6.
30. This attitude is well represented in Aeschylus's Persians, and summed up in
the famous passage : ® naideg "EAdnvav, (1,
éhevbepolte matpida, Elevbepoite o
raidac, yuvaikag, Bedv e natp@ov E6M,
ffxac te mpoybvev: viv Umép tavrev ayov (402-5),
which soon came to be regarded by the Greeks as a sort of national anthem.
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To explain how Athens in the course of the fifth century became the
champion of Greek paideia® (a fact of prime importance, without an under-
standing of which we can never claim to grasp the essence of fifth and fourth
century Hellenism) it is not enough merely to talk of the role that she played
in the Persian Wars, or to relate how natural it was that the only great econ-
omic and commercial centre of the Delian Confederation —the Greek city
par exccllence— should attract within its walls the greatest thinkers and
artists from all over the Greek world. Far more important in this connect-
ion, were the «liberal arts», that is the intellectual and artistic currents
which came to full flood in fifth century Athens, benefiting from the spirit
of mappnoia that she championed. It is true that this atmosphere of liberty
and tolerance was a privilege reserved for gifted men only, yet Periclean
and post-Periclean Athens succeeded in associating herself to so exclusive a
degree with this democratic ideal as to occlude many other important aspects
of her character at that time from the view of posterity®,

Of Athens as a civilising power Thucydides has left an admirable picture
in Pericles’s funeral oration, which might also be described as the first full
manifesto of Hellenism: its ethics and principles, its methods and goals, its
norms of behaviour are formulated there with the greatest possible accura-
cy; but at the same time there is to be found in this masterly piece of propa-
ganda®® the proclamation of an exclusively Athenian cultural and political
credo. There we find the Athens that the Alexandrians and Romans adored,
the very symbol of a Hellenism which, for all its refinement, was still too
conscious of its roots.

If, however, we are equally interested in the real and tangible Athens of
the Periclean era, in how an individual city in a community of méAg1g acquired
political and spiritual leadership over the rest of them. and in how it managed
for two whole centuries to be in a very real sense “EALadog "EAAGc*, and
to preserve the title thereafter as a living symbol to posterity, we should
turn to another crucial passage in Thucydides, the dialogue of the Athenians
and the Melians. Next to the Athens of right of Pericles’s oration, we find
there the Athens of might, the power which knows in what politics consists
(in the literal sense of the word, that is whatever concerns the strict interest

31. Thuc. 11.41.: "ELAadoc naidevoic.

32. See Thuc. I1.37. On the awareness of the Athenians that muppnoia was what
had enabled them to create their culture, see Demosthenes, Epitaphios 26: ai 8¢ dnpoxpa-
tiow moAda v GAla xai xada xai dixal’ Exovoiv v 1ov eV ppovolvia aviéxeoba Sei, xai
v nappnoiav v £x tfic dAnbeiag Hpmuévnv olx Eott 1ainbic dniolv darotpéyal.

33. Thucydides was aware of the fact that he was writing a manifesto, cf. 11.41.4,
34. Anth. Gr. VII 45.
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of the polis). In this cruel dialogue, in which t0 aneipoxaxov of the Melians
Is only met by sarcasm, and cynicism, we have the only direct piece of evi-
dence about the Athens of speculation and of brutal force —another aspect
of Hellenism that anyone who ventures to approach either Thucydides or
Plato should constantly bear in mind®.

Through his picture of Athens, Thucydides conveyed in a masterly
fashion this twofold character of Hellenism; he depicted a civilisation that
was truly subtle, both in its humanism and in its inhumanity; a way of living
and a way of surviving, partly through art, religion and philosophy, and
partly through politics. What Pindar and Aeschylus had anticipated and
Pericles realised forms the great underlying theme of Thucydides’'s Histo-
ries and of Plato’s Dialogues.

Neither of these thinkers would have been Greek through and through,
had he not been an Athenian, first actively engaged in polis politics, then
sharply frustrated by them, and finally led to the sphere of free specula-
tion through an experience which was rendered only the more bitter by an
undiminished love for the city whose symbolic aura could still exert a strange
fascination even on those whom it had badly wronged®®. Both Thucydides
and Plato have in common three important attitudes which illustrate their
fundamental Hellenism. The first consists in their constantly recurrent
complaint about the deplorable state of Greek affairs, both writers explain-
ing this phenomenon by having recourse to causes of a moral order. On
the basis of such evidence, one would be entitled to perceive a first stage of

35. In his book The Athenian Empire, Cxford 1972, Russell Meiggs deals with
this aspect of Hellenism and draws the conclusion, firstly that «the surviving literature
of the fifth century provides no clear corrective to Thucydides's powerful picture of the
Athenian empire as an unpopular tyranny» (p. 104): and secondly, that «the conviction
that Athens thought almost exclusively in terms of her own interest does not necessarily
imply the belief that her rule was universally unpopular» (p. 406). On the dialogue of
the Athenians and the Melians, see J. de Romilly, Thueydide et Uimpérialisme athénien,
Paris 1947, pp. 230-59.

36. See Plato’s confession in ep. VII, 324d-325¢. From the combined evidence of
the Vitae of Thucydides and of his Histories, there emerges the clear impression that
the historian was very happy to devote his services to his native city and to be distin-
guished as a public man (Vita Anonymi 6-7, Oxford 1963). His frustration at the unjust
decision of the Athenian people by which he was exiled (Vita Marcellini 23) is conveyed
in IV. 106.3-4, the only Thucydidean passage in which personal emotion can be detected.
The tradition according to which Thucydides returned to Athens in order to die (Vita
Anon. 9), or that his bones at least were translated by his kinsmen to Attica (op. cit. 10)
bears witness of his attachment to his homeland. Undoubtedly, the greatest proof of

the fascination that Athens exercised over his spirit is the Funeral Oration, which he wrote
in exile.
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decadence in Greek civilisation, but on reflection one i1s reminded that the
Greek spirit was obsessed by the notion of @Bopa as early as Hesiod’s
time¥, that the essential pessimism of the Greek, his strong feeling of tragedy
and his pronounced otherworldliness would never allow him to be content
with relative perfection®. And although one has to admit that after 404
«something was extinguished for ever»®, one can yet by no means speak
of an evaporation or even of a diminishing of the Greek spirit, which in
the fourth century only deepened and became more tragic outside tragedy,
that is, more like itself. It is true that poetry sank —and sank for ever; never
again would the Greeks create great poetry— but philosophy and rhetoric
took its place. It would not be a bad point to see in Plato burning the poems
of his youth in order to dedicate himseld to philosophy, the symbol of Hel-
lenism at the moment it reaches full maturity®. In these two new achieve-
ments the Greek spirit degree of consciousness atta ns a supreme which is
reflected both in its mode of expression and in the full awareness of how
perfect is the linguistic tool it possesses.

Language reappears in fourth century Greece as the most vital criterion
of Hellenism*!. It is language, and not culture, that becomes once again the
Lydian stone on which Greekness is tested or, rather, it is language that
converts culture into the Greek ideal par excellence, and this is even truer
of Thucydides and Plato, whose personal and fluid Greek seems to despise
rules, than of the Ten Attic orators, who are so obsessed and so consciously
proud of all the subtleties of their linguistic instrument, that they end up,
fatally, by deifying it. The difference between them on the one hand and Plato
and Thucydides on the other is that between the artisan and the artist. In
fact, linguistic Alexandrianism begins in fourth century Athens when the
Attic dialect, reaching a high degree of fragility and perfection, is classified
by its very creators as une valeur rangée, or a precious a museum piece?®,

37. See the myth of the five ages in Hesiod’s Works and Days, 109-201.

18. For a characteristic example of this attitude, see Antigone 332-72. It is si-
gnificant that L. Edelstein has found very little evidence, and that ambiguous, to support
the thesis that the idea of progress was of importance in classical antiquity; see The
Idea of Progress in Classical Antiquity, Baltimore, Maryland 1967. Cf. E. R. Dodds’
balanced interpretation of his evidence in The ancient concept of progress and other
essays on Greek literature and belief, Oxford 1973, pp. 1-15.

39. C. M. Bowra, The Greek Experience, London 1957, p. 18.

40. Diogenes Laertius I11.5; c¢f. Homer £ 392.

41. The Greek always owed much of his self-confidence and national pride to his
language; cf. Aeschylus, Agam. 1050-2; Herod. [1.57. It was only in the fourth century,
however, that language became an object of cult.

42. It is characteristic of this way of thinking that the word "ElLAnviopudc now ap-
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In a world where too much of what had been previously taken for granted
begins to be questioned, where both political and religious principles undergo
considerable changes, language is unconsciously converted into a national
ideal while raised at the same time to the level of a sacred object.

This, then, is the second respect in which Thucydides and Plato share
common ground, and it is not irrelevant to their obsession with @Bopd :
they seem fully aware of this new attitude to language, which, moreover.
appears as the thread that links together the other two essential points of
their political thinking as Greeks. It is obvious that neither can conceive
the notion of a political unit otherwise than in the form of the polis*®, and
both insist on the principle of the abtovopia of the polis; yet they seem ob-
sessed to an equal degree by the idea of the essential kinship that links all
Greeks together, and they both seem anxious to draw the distinction between
nOAepog and otaoig —their third significant point in common. It is true that
Thucydides calls the Pelopponesian War né)spoc, reserving the word otd-
a1g for the discord that arises within one and the same city between different
factions (e.g. the otdoig at Corcyra), but he is always very careful to dis-
tinguish between nélepog among Greeks and mohepoc against the barbar-
ians*.  As for Plato, he makes a sharp distinction between méAepoc and
otaocig when stating that Greeks and barbarians are gboer ToAéuion, though
Greeks are gvoel gidot with each other, and therefore any enmity between
them should be regarded as a malady of Greece and called otiocic®.

One is astonished to trace the obsessive dimensions assumed by the
theme of the barbarian in the mind of fourth century Greece. In that
century the term acquires for the first time the negative meaning in which
it was transmitted to other languages*®. Behind this fact one cannot help
detecting a form of self-defence in a people whose self-confidence is strangely
uneven; for in the fourth century the Greeks have a Promethean confidence
in their genius as a race and at the same time they are haunted by the con-
stant fear that politically they are threatened with extinction. This feeling
is not so much the natural outcome of the Pelopponesian War; rather it is
fed by everyday experience, since never again after the end of this inter-state

= =

pears for the first time (cf. J. Stroux, De Theophrasti virtutibus dicendi, Pars 1, Leipzig
1912, p. 13), and means a Greek free of barbarisms and solecisms.

43. Plato’s ideal state is a polis, and it is quite amusing to recall in this context that
his favourite pupil, who was also Alexander's teacher, Aristotle, never ceased to think
of politics in terms of the polis, cf. Nie. Eth. IX. 10. 3.

44. One ol the most characteristic passages in this respect is 1. 23.

45. Rep. V. 470a-471c; cf. Menex. 243e-244a.

46. See Mener. 245c: the Athenians are praised as @uoEe! woofapBapor.
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war did the Greek cities cease to be subject to internal factional conflicts
in the Thucydidean sense of otdoig?”. Indeed for the first time in Greek hi-
story we can perceive very clearly that links between individuals belonging
to the same political party may be stronger than their sense of loyalty to
their city.

This attitude, at its most extreme, is summed up in the personality of
an Athenian like Xenophon, the type of the absolute déraciné, who can not
only feel perfectly at home at the court of a barbarian king, but can also,
on his return to Greece, fight against his native city for the sake of friend-
ship, and even despise and ignore her when she forgives him. In spite of the
references in his Hellenica to barbarians, (1. 6. 7; 14) and his belief that
Greeks, in contrast to other races, are naturally free, one can easily trace in
Xenophon the marks of a cosmopolitanism not only incompatible with the
city-state reality, but also contradictory of the idea of the nation. His 1s
the cosmopolitanism of a man brought up in the peculiar climate of a world-
state; he is the fore-runner of Aelius Aristides and not the contemporary of
Isocrates, despite all the illusory similarities which are to be found in the
principles these two men preach. Xenophon is a quite isolated figure in the
fourth century, while Isocrates is only the expected product of his age.

In Isocrates even those ideals which we would classify as being of a
cultural order are judged by national criteria, and it would be a great mis-
take to assume that to Isocrates Hellenism was a cultural notion detached from
the particular soil of Greece. Even when he says that «Greeks are those who
participate in our culture rather than those who share our origin», (Paneg.
50), he still, and perhaps then more than ever, thinks in terms of the tradi-
tional dichotomy between Greek and barbarian. He was so obsessed by this
distinction —which appears as a category of the Greek mind down to the
time of Alexander— that he went to considerable ends to oppose the common
belief that the Macedonians were not Greeks. Aware of what Herodotus,
and especially Thucydides, had said on this subject, he has recourse to an
innocent distortion of facts in order to reassure those of his compatriots
who were excessively conscious and proud of being Greeks.

Herodotus had held the view that the Macedonians were barbarians,
but that the dynasty reigning over them was of Greek blood. Alexander I
of Macedonia —who acted as a link between the Persians and the Greeks—
was, according to Herodotus, the seventh Greek king in direct line of descent

47. Already Aeschylus had been concerned with this kind of otaoig, and, in an attempt

to exorcise this demon of Greek public life, had depicted it in the darkest possible colours,
Eum. 976-87.
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from Perdiccas, who emigrated to Macedonia from Argos®. This version
is faithfully reproduced by Thucydides, yet in the very way the story is told
there is something that prevents us from considering it as an argument in
favour of the essential Greekness of the Macedonian kings. The phrase
«t0 apyaiov Ovteg £ “Apyoug»®® helps to convey Thucydides’s feeling that
after such along time in Macedonia they must have been sufficiently barbar-
ised, a point which is driven home by the constant references to the Mace-
donians as barbarians throughout his history®,

The fact that all Greeks (whose thought by the mid-fourth century was
more or less reconciled with the daring idea of Panhellenism)® envisaged
the Macedonians somehow in Thucydides’s manner obliged Isocrates to
tell Herodotus’s story once more, stressing the fact that Philip should turn
to his father and to the founder of the dynasty in order to find the norms of
true Hellenism (Philip 105). There was still, however, one problem: why
should a Greek assume the kingship of a foreign race? (107-8). Isocrates
is Greek enough and astute enough to provide a very plausible explanation
for this fact: no Greeks would ever accept a monarch! Demosthenes found a
way of turning this ingenious argument of Isocrates against both the spokes-
man of the Macedonian cause and Philip himself: at the root of the king’s
love for deomoteia he detected the greatest sin a Greek could conceive of,
UPp1g. To Demosthenes the really shocking thing about this «second-rate
barbarian» (Philipic 11I-2), as he calls Philip, is his being an avip Ofpt-
GTIG.

It is very important that Demosthenes (the last Greek in whose person-
ality the idea of classical Hellenism is reflected in all its wholeness and com-
plexity)** should denounce in Philip such a characteristic. Demosthenes was
quite capable of seeing behind variegated phenomena the pattern of things,
and had an unmistakably Greek criterion for judging situations. In this rising
flood of imperialism which was carrying away the Greek spirit, he discerned
increasing UPpic which would inevitably end up in doom. It is curious to

48. Herod. IX.45

49. Thuc. 11.99.3.

50. Ibid. 80.5-7; 1V.124.1. 126.3 etc.

51. Gorgias had pronounced a panegyrical oration in Olympia (Diels Il, B, p. 287,
fr. Olymp. 8a). Lysias had also done the same (Dionysius of Halycarnasus, Iepi raw do-
yaiwy pnropov: Avelag 29 : «EBoni 61 g abt® mavnyvpikdg Adyog, év @ meifer tolc
"EMAnvag dyopévng 'Olupmadt tfig navnybpens éxpaliey Aloviciov tdv tipavvov Ex
¢ apxfic xai Zixehiav Edevbepdonr.n).

52. On Demosthenes as the last classical Greek, see W. Jaeger's classic study, De-
mosthenes: The origin and growth of his policy, Callifornia 1938.

22  OIAOZIO®IA 7
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notice that so far his way of thinking is analogous with that of his opponent:
since imperialism seems inevitable, Isocrates was thinking, then let it be turned
against the barbarian and let culture be used as a pretext to cover political
ambitions. Once the Macedonians, a vigorous new race, were recognised
as members of the Greek family, the moment seemed ripe for the realisation
of the Panhellenic vision which, for over four centuries, had been the great
latent force that kept Hellenism going. The establishment of a nation in the
modern sense of the word was the only way in which this vision could be
realised. For it was only in the concrete form of a nation that the fourth
century tendency towards imperialism could find its justification and right
historical expression. To Gorgias, Lysias, Isocrates and Aeschines this
seemed the only choice, if Hellenism was to survive at all. And although
things developed in a manner which they could never have foreseen and,
in many respects, would have regretted, still the way they pointed out was the
only one which might have afforded Hellenism the means of survival, in
however fragmented a form.

What escaped them all (and did not escape Demosthenes) is the fact
that Hellenism, right from its beginning, was incompatible with the reality
of a nation. The idea of a nation was present in the Greek mind as early
as Homer's day, but, like any other essentially Greek Erlebnis, it owed its
overwhelming reality and strong hold over the Greek spirit to its being an
intangible, abstract notion destined to dissolve as soon as the attempt was
made to bind it down and give it concrete expression. Here we find the ex-
planation for the great paradox of the historical development of Hellenism,
which, unlike Romanitas, passed from the polis directly into the otkoumene
without ever going through the transitional phase of nationhood, which forms
the natural link between the city state and the universal state. But the Greek
nation, already present in the second Book of the Iliad, is not different from
the one which faces the Macedonian phalanx at Chaeronea.

What happened at Chaeronea is the exact opposite of what history text-
books record. Greece was extinguished as a nation and Hellenism, uprooted
from her soil, retaining its cultural essence only, became «civilised» at last
and for ever®, It was turned into a concept in whose defence people were
never to stop shedding ink, but no longer their blood; similarly, the idea of
freedom ceased to be conceived of in political terms and was transposed onto

53. Cf. Demosthenes’s funeral speech on the Athenians who fell at Chaeronea: «'H
naong "EAladog élevbepia &v talc twdvée thv avépdv yuyaic dieoplero (23). "H thvée
1@v avdpdv apetn tiic "'Elladog fiv yuxn... Gua yap té@ 1€ TovTOV MVELHAT' annAldayn
v oixeinv copdrov, xai 10 tiic "EAladog akioy' avipnrai (24).
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a more abstract, and perhaps more real, level. This development is most
faithfully reflected in the fate of Athens; vanquished at Chaeronea, yet up
to that moment, through her real though often brutal power, the very soul
of Hellenism, she continued, now that she was deprived of her might and even
liberty, to be regarded as its symbol®4.

Here we should distinguish between two major currents which after
338 B.C. developed in parallel and up to the fifth century A.D. never ceased
to interact intimately: firstly, Alexandrianism, and secondly, Hellenism as
both culture and religion.

The First Hellenism became the totally cultural concept with which we
are familhiar, detached from the soil of Greece and never to be associated
again with any other land; towards its own spirit it became either the over-
awed admirer or the dry commentator. By a cunning subtlety of history,
this erudite culture was linked from the very beginning with the city which
bears the name of the demolisher of Greek liberty. Nothing symbolises more
vividly and more significantly the fate of the scholarly Hellenism, estranged
from life, that flourished in Alexandria, than the curious and abrupt semantic
change that the word «Museum» underwent. The temple of the Muses, the
shrine of poetic inspiration, became, shortly after its foundation, the morgue
where unrespectful doctors were busy anatomising the corpse of Hellenism.
Then, at a final stage, when the fashion for «criticism» passed away, the
«Museum» was converted into the funeral monument where the legacy of
Hellas, wrapped in the awesome admiration of scholars, reposes for all
eternity. From our point of view the real history of Hellenism begins only
with Alexander and, though we would not admit it readily, this is the only
Hellenism accessible to us. Between Homer and ourselves there will always
stand Aristophanes of Byzantium and Aristarchus of Samos, and our best
possible approach to classical texts will never be able to do more than aim
at being nearly as good as theirs. There will be something which will be for
ever escaping us in Aeschylus’s tragedies and Demosthenes’s public speeches
—their very raison d’étre— that any Greek of their times would immediately
and effortlessly grasp.

If Aristotle’s pupils, who have rightly been described as the first system-
atic scholars and scientists, together with the erudite poets of their time,

54. See Aclius Aristides, Panathenaic 228; cf. J. H. Oliver, The civilizing power.
A study of the Panathenaic discourse of Aelius Aristides, Philadelphia 1968, pp. 17-8;
C. P. Jones, Plutarch and Rome, Oxford 1971, p. 109, and E. L. Bowie, Greeks and their
past in the Second Sophistic, «Past and Present» 46 (1970) p.p. 4-7. Moreover, the po-
pularity that Demosthenes enjoyed in the Second Sophistic is not unconnected with this
attitude towards Athens as the holy place of Hellenism, cf. E.L. Bowie, art. cit., p. 28.
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such as Callimachus, Apollonius of Rhodes, and Theocritus, had been the
last representatives of Hellenism, one would have been entitled to locate the
extinction of Hellenism as a vital historical force in the last years of the pagan
era. But Hellenism had not yet exhausted its creative ressources. When the
polis, with its politics, ethics and metaphysics, passed into a suprahistorical
mode of existence through the medium of Plato’s Republic, and all that per-
tained to the polis, its cosy Olympians and its sense of patriotism, became
but culture and history, a new Hellenism, in the form of an uprooted but still
vital culture, sought a reality to express.

This new Hellenism, whose spirit was largely, if not utterly, lost to
posterity, and whose puzzling achievements were first disdainfully rejected
and then, through a scholarly compromise, attached as a sort of appendix
to the body of classical Hellenism, formed the culture, religion and politics
of the world-state founded by Alexander. Its links and affinities with the clas-
sical civilisation of Greece are incontestable, and again, as in Homer’s day,
what is at the same time its chief characteristic and its greatest asset is the
language in which it 1s expressed. While the Alexandrian doctors were busy
turning Attic Greek into a dead language through the compilation of gram-
mars and the formulation of rules concerning 10 drtikileiv, this same lan-
guage (which, nonetheless, was to have quite a few millennia of life before
it) was adapting itself to new conditions despite their efforts. It was gradually
converted into a lingua franca, a xowf|, and became the only instrument
which gave full expression to the new world, though to what extent Hellen-
istic and Roman society was actually moulded by the language it spoke,
or vice versa, is another problem?®.

When the walls of the polis collapsed, and the traditional gods lost their
absolute command over the human imagination, the individual suddenly
found himself dangerously exposed, faced on the one hand with all the strange
wonders of the otkoumene, and on the other with the vast world which.
when the human spirit attempted to grasp it in its entirety, could only fill
it with awe and fear. The ambivalent power of Tyche (illustrated in so mas-
terly a fashion both through the New Comedy and through the plays of
Terence and Plautus) appeared as the new ruling principle of the universe®®,

55. On Koine, see A. Meillet, Apercu d’une histoire de la langue grecque, Paris
1930%, pp. 241 - 306. It is well-known that the koine was a development of the Attic dialect.
For this and for its universality, see Aelius Aristides, Panathenaic 226-7: «81" Dudv (sc.
"Adnvainy) dpopevog pév nioca yéyovev 1 olkouvpévn, mavreg 8¢ &xi thvde EAniibaociy
(sc. atnixnv duadextov) ®omep Gpov tiva nardeiag vouifovrteg Tadmy
EYd TNV peyainv xald dpynv thv 'Abnvaiov.

56. The patron goddess of as important an Hellenistic city as Antioch was Tyche
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The concern of the Second Hellenism was both to absorb and reconcile with
its spirit as many as necessary of the elements of the old Oriental cultures
with which it came in contact®’, and, on the other hand, to bridge the psycho-
logical gap which had now opened between the individual and the oikoumene.

The three philosophies of non-attachment —Cynicism, Epicureanism
and Stoicism— which flourished from the fourth century onwards, were
successful attempts to supply the individual with a new code of ethics which
would be valid throughout the universal state®. While the gradual introduc-
tion of Oriental religious concepts was a natural part of their development,
the notions of abtdpkeia and drapatia (which are the key words of all three
philosophies, and of Epicureanism in particular), however shocking they
might have sounded in the context of the Greek polis, were in fact a genuinely
Greek reaction to the new situation, for both these notions have strong roots
in Plato®. Thus religion, becoming increasingly fused with philosophy,
moved towards universality and abstraction. The process of syncretism began
to make itself evident throughout the Hellenistic world on the level of every-
day religious experience, while philosophy preached more clearly than ever
before the principle of 10 dowov. This development had been anticipated by
Plato: Socrates had already denounced the inanity of the fossilised public
cults as the city state knew them, and had attacked its priests for their igno-
rance and stupidity. The pompous Euthyphro had been unable to answer
his straightforward question; what is 10 6oiov? This was happening right
at the moment when Plato was introducing into world-thought the most
powerful category ever invented by the Greek spirit: the Idea. That was
a message which was welcomed and could be understood by a boundless
world.

In this new era, two men are worthy of our attention in this context:
Plutarch and Posidonius. The first, a man of great culture and even greater
talent, who, in the midst of the oikoumene which admired and honoured him,
never ceased to think in terms of his native polis (which tragically enough

(cf. the famous statue by Eutychides). Libanius's words are characteristic in this respect:
«Toym 8¢ dpa mavra pév ta avlpodmva dny Povloviar eépovoiy, Eykadidpuvral 8¢ Sixaime
tailg noAeow, & dv Gravra dixaiog xaropbobol tipdpevarr. Progymnasmata XXV. 1
(Foerster 8, 529). For Tychaea founded by Roman emperors, see M. Grant, The Climazx
of Rome: the final achievement of the ancient world A.D. 161-337, London 1968, pp.
164-6.

57. For the Hellenisation of the oriental cults, see F. Cumont, Lux Perpetua, Paris
1949, p. 260.

58. Cf.lamblichus, Protrepticus VI

59. On abtdpxea in Plato, see Tim. 68e; Phil. 67a. On anaBewa, Phil. 21e; 33e; Phaedr.
250c etc.
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happened to be Chaeronea), is remarkable for his tenacious devotion to
an old ideal that, as an historian and a moralist, he regarded as the very
raison d’étre of Hellenism®. Posidonius, ont he other hand, a native of
Apameia and a homo universalis, is the most typical example of that root-
less, intellectually promiscuous Hellenism, which travelled as far away
as India and Britain and endeavoured to embrace all fields of human know-
ledge and to explore and explain the physical and the metaphysical universe
and Man’s place in it, by using quite un-Greek disciplines, such as astro-
logy, though in the traditional Greek manner®..

This new Hellenism, as exemplified by Posidonius, exaggerated nearly
all the traditional features of Greek culture. It would be a mistake to speak
of a diminishing of subtlety, for subtlety should be considered as its very
hallmark. What it lacked was that particular passion and zest for life, which
had been the major characteristic of Hellenism from Homer to Demosthenes,
and which cannot better be summarised than by the one word vootog™.
The notion of voéotroc had now lost its physical object, to acquire an
intellectual significance. This attitude, already obvious in Posidonius, was
not clearly articulated until the second century A.D. For those men for whom
their fatherland was the entire world®, often envisaged as a cold or even
hostile abstraction, or as a land of exile®, the only choice was to turn in-
wards to find a «home» at the very core of themselves. The entire polis,
as a national and religious reality, was transferred into the soul®, and what
had been once a whole real world, an object of comfort, confidence and pride
for the individual, became now a pejorative diminutive, a yovidiov®®.

When «capta Graecia ferum victorem cepit», Rome came in contact
with both kinds of Hellenism: with the heritage of classical Greece as

60. C. P. Jones brings out this point very well in his book Plutarch and Rome, Ox-
ford 1971, see esp. pp. 3 ff. Plutarch’s combined realism and sense of patriotism is illus-
trated in his Life of Cicero.

61. On Posidonius, see L. Edelstein and 1. G. Kidd, Posidonius [. The Fragmenis,
Cambridge 1972 (containing also testimonia from Greek and Latin authors).

62. It is very indicative of this development of Hellenism that the very word mabog
passed into Latin (perhaps through the influence of Stoic philosophy) with a slightly pe-
jorative connotation, and that it came down to modern languages with a nuance which
is the exact opposite of its two basic meanings in Greek of suffering and passion.

63. M. Aurelius, VI. 44: «I16)¢ xai natpic d¢ pév 'Aviavive por 1| "Poun, @g &
avlpone & xbdopoo».

64. Ibid. 11.17: 6 8¢ Piog mélepog xui Eévouv Embnpuia.

65. Ibid. 1V. 3; VII. 59; 28.

66. Ibid, 1V. 3.8.; XI1.32.2
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preserved by the Alexandrians on the one hand, and with the new vital
Hellenism which had flourished during the Hellenistic era on the other.
Rome felt the difference, and reacted to and absorbed the two Hellenisms
in a quite distinct manner.

The type of the Alexandrian scholar was succeeded by the philhellene
antiquarian, whose approach to classical culture was more personal, sub-
jective, complete and direct, perhaps even more human. It was indeed mo-
tivated by love and enthusiasm, by a slight nuance of nostalgia, by a melan-
choly affection for an exquisite but lost civilisation, even by an imperceptible
sense of guilt. The Emperor Hadrian is typical of such an approach. The
man who was simply described as «omnium curiositatum exploratorn®,
indeed felt Hellenism to be a talisman, and faced Athens as the site under
which the talisman was hidden.

At times, however, this attitude to Hellenism became too flamboyant
and too detached from its object; far from being controlled by strong and
genuine feelings, it arose out of a misunderstanding, and was determined
by a shallow dilettantism. Instead of the Hellenist attracted to things Greek
by a sort of intellectual patriotism, we find the Graeculus—the real déraciné
who cannot belong anywhere—whom a superficial interest,a kind of journal-
istic curiosity pushes towards all that glitters in Hellenism, be it its obvious
aesthetic aspect or the limbo of its spiritual core®. This futile «Hellenism»,
which flourished on a large scale in Rome from the second century A.D.
onwards, wronged Hellenism badly. It is illustrated by Julia Domna’s «sa-
lon littéraire» and represented quite characteristically in Caracalla's tastes
and ways®. This attitude, compounded of much that was eastern and very
little that was Hellenic, not only appealed to the masses, because of its elas-
ticity and lack of subtlety, but also, because of its wide diffusion, came to
be regarded by laymen as the Greek way par excellence as opposed to the
Christian one.

This «Hellenism»—equally remote from Hadrian’s refined and pragma-
tic attitude and from Plotinus’s sober Weltanschauung—was immortalised
in the person of Apollonius of Tyana, whose Life by Philostratus is a pre-
cious document on the psychology of the Severan age, but has little or, per-
haps, no connection at all with the historical figure who flourished in the
first century A.D. «A skilled stylist and a practised man of letters, an art

67. Tertullian, Apologeticum V.7. On Hadrian, see Dio Cassius LXIX.16.

68. On the Graeculus, see N. Petrocheilos, Roman Attitudes to the Greeks (diss.)
Athens 1974, pp. 48-53, where passages from Latin literature are discussed.

69. Dio Cassius LXXVIIIL
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critic and an ardent antiquarian, he was a sophist rather than a philosopher
and though an enthusiastic admirer of Pythagoras and his school, he was
so from a distance, regarding it rather through a wonder-loving atmosphere
of curiosity and the embellishments of a lively imagination than from a
personal aquaintance with its discipline, or a practical knowledge of those
hidden forces of the soul with which its adepts live»™. This is a good descrip-
tion of Philostratus, the most brilliant sophist of Julia Domna’s circle, whose
biography of Apollonius—«a sketch of the appearance of a thing by the out-
side, rather than an exposition of the thing itself from one within»’'—was
soon to be converted into a sort of pagan Gospel?. The very fact though
that Apollonius’s name does not appear in the list of famous Pythagoreans
drawn up by Iamblichus proves that he was not even regarded as a minor
figure by the pagan Fathers—he was simply ignored.

It is clear from what precedes that community of blood, 10 Spaipov,
ceased to be a criterion of participation in Hellenism after Alexander’s con-
quests. To dpodyAmwooov, on the other hand, remained an important factor,
but not for long after the appearance of Christianity. We should try to
understand why this was so.

In the beginning, Christianity was a religion which lacked a distinct
cultural background of its own. It was a spiritual and social message, capable
of being preached in any language and within any cultural or historical con-
text. Its apostles, wishing to appeal to the entire Roman world, had to make
use of the lingua franca of the Empire. Thus the Bible was translated into
Greek several times, and all four Gospels were written in it’3, Most of the

70. G.R.S. Mead, Apollonios of Tyana: The philosopher-reformer of the first
century A.D., London 1901, pp. 55-6.

71. I'thd.

72. We have enough evidence for this. In the early fourth century, a governor of Bi-
thynia, Hierocles, composed a work in two Books, now lost, to prove that Apollonius was
the counterpart of Christ (cf. Lactantius, Div. Inst. V.2.12:V.3.7 and 14; Photius, Biblio-
theca (Budé 214 = 171b - 173b). Apollonius's biography was so much enriched with
extraordinary details during the Byzantine period that Photius, commenting on Philostra-
tus’s Life of Apollonius, where already 10 pud®deg plays a considerable part, writes the
following: ©® pévror "Amollevip oldév Slwg onoi teleohijvar ola & pudddNC adtd
rapiletrar Adyog: @uhdoogov 8¢ tiva xal éyxpatfi Piov anoceuviver adbt® Probvia dte
xai rubayopixnv Emdeixvipevov @rhoocopiay Ev te fileor xai &v ddypuaor (Biblioth. Budé
44 —=9b).

73. See F. G. Kenyon, The text of the Greek Bible, London 1975% (revised by A. W.
Adams), pp. 13-9. On the uniformity of culture and language in the Roman Empire until

the beginning of the third century, see Peter Brown, The world of late antiquity, London
1971, p. 14.
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key-words of the new faith were Greek™, and even when there appeared
a Latin Christianity, still the subtle dogmatic controversies were conducted
only in Greek, the language in which, symbolically enough, the very Creed
—the ZOpPolrov Ilioctewg— was formulated. This important service which
the Greek language performed for Christianity allowed Gregory of Nazianzos
to define Hellenism bluntly as Atticism, ignoring all the cultural and reli-
gious connotations of the term. That such a distinction was still premature
in the fourth century is proved by the example of Gregory of Nazianzos
himself, who created a terrible dilemma for himself by behaving like the
sorcerer’'s apprentice: having once entered the magic world of Hellenism
and having unleashed forces too powerful for him to control, he soon found
himself the prisoner of their charm. Thus at the cost of losing his peace
of mind, Gregory realised that what one is moved by in classical texts is
not mere beauty, but an absolute category which, transcending aesthetic
form, can be grasped to the full only if one is willing to concede all its meta-
physical dimensions. And, like his contemporary Augustine in the West, he
was faced with a very real torment :

Vae tibi, flumen moris humani! quis resistet tibi? quamdiu non siccaberis?
quousque volves Evae filios in mare magnum et formidulosum, quod viz transeunt qui
lignum concenderint? nonne ego in te legi et tonantem Jovem et adulterantem? (...)
non accuso verba quast vasa lecta atque pretiosa, sed vinum erroris, quod in
eis nobis propinabatur ab ebriisdoctoribus(...)et tamen ego, deus meus,

in cuius conspectu iam secura est recordatio mea, libenter haec didici eteis dele-
ctabar miser et ob hoc bonae spei puer appellabar. (Conf. I. 16)

Augustine, like Jerome, could perceive very clearly what Gregory of
Nazianzos was struggling to ignore : that no compromise was possible, that
Hellenism was still a vital force, whose cultural and religious aspects were
inseparable, to be either embraced fervently or rejected totally : no chemical
analysis could possibly work, at least for the time being.

The only Christian who ever succeeded in defying this principle was
Origen. In the words of Porphyry, this «apostate», who had been brought
up on Greek letters, at some point let his mind be ship-wrecked (£€dxeilde)

74. See the opening chapters of Book X of De Civitate Deir for the word Aatpeia,
which Augustine declares to be untranslatable. Other catch-words of Christianity for
which an appropriate translation was never found, are @yann, both as a notion and a
practice, éxxAnoia, which was only transliterated, etc. On dyann, see the interesting
study of R. Joly, Le vocabulaire chrétien de 'amour est-il original? ®deiv et ayazir
dans le grec antique, Bruxelles 1968, who claims that the term in its Christian usage al-
ready appears in classical and Hellenistic texts. He also argues, by providing extensive
textual evidence, that for the pagan writers of the second to the fourth century A. D. the
concept ayann is as fundamentally important as for the Christians.
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by Christianity : then, sacrilegiously, he put at the service of this «barbarous
superstition» the methods that he had been taught in the school of Hellenism™.
Origen did not question his rivals’ claim that Hellenism was as much a religion
as a culture, but simply rejected its religious aspect out of hand’®, while
retaining the culture on which it was founded and presenting that culture as
the lesser of Christianity’s two foundation-stones. But this was an attitude
personal to him dependent on his own intuition and immune to imitation
by posterity. Origen’s distinction was itself called in doubt later by the
sharp debates on his orthodoxy that divided theologians for centuries after
his death.

Origen enjoyed a philosophical culture whose backbone was indisputably
Plato. Amidst the decay of the other traditional Schools, the Platonists
alone continued throughout the second century to inject new life into the
system they had inherited from their forbears, until, in the third century
there occured the most important event in the history of the Second Hellen-
ism: the appearance of Plotinus. The founder of Neoplatonism based all
his teaching on the Greek concept of Ldyog, but at the same time he revo-
lutionised the history of Platonism by contributing to it his notion of the
mystical experience. This concept remained essential to Neoplatonism,
which, by associating itself with the theology of the Chaldaean Oracles,
moved gradually away from ALdéyog. At the same time, the evolution of Neo-
platonism from the third to the sixth century can be likened to a snow-ball
rolling downwards into the Hellenic past; Homer and Orpheus become
all-important figures through this process, while the whole of Greek philo-
sophy, with the single exception of Scepticism and Epicureanism, finds a
place within this last creative construction of Hellenism.

With Plotinus and his successors of the Syrian, Pergamene and Athenian
Schools, this redefined Platonism became an essentially otherworldly religion
which preached detachment from everything mortal and terrestrial™. It
provided the later Roman world with a transcendental theology, thus be-
coming a spiritual counterpart to the Oriental cults and a very real rival
to Christianity. This situation was soon to be acknowledged by both pagans
and Christians : while Gregory of Nazianzos, commenting on Julian’s Hel-
lenism, recognised that «moAldg ..xai mapaddEovg 68oU¢ cwtnpiag oilde
10 Belov xawvortopeivn™, Symmachus expressed the same idea in more po-

15. Porphyry, Contra Christianos (Harnack) fr. 39.
76. Contra Celsum 1V. 48 fI. '
T7. See the characteristic passage Enn. II1.2.15.

78. PG 35, col. 576
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sitive terms, when he wrote: «uno itinere non potest perveniri ad tam grande
secretum»™,

Yet, in order to become capable of standing against Christianity, Neo-
platonism had, conforming with the spirit of the age, to become a creed,
centred around a dogmatic core. That was the work of one man, «the di-
vine» lamblichus, the pagan prophet and Father, who was regarded by his
devotees as the «ocotip To0 "EAANviKoD»®, «1d xo1vov tdv ‘EAAvev dya-
Bov» or even «10 péya tfic oixovpévne dyadpa»®l. In order to become the
state religion, nevertheless, Hellenism needed the ardent zeal of one who
was both a visionary and a statesman.

In Julian’s personality the idea of Hellenism, as an indivisible whole,
found its finest expression; he did not regard it merely as a culture and a
religion, but in him the notion became the overwhelming reality that had
haunted the Greeks centuries ago. Hellas became his spiritual fatherland,
arousing in him that patriotic passion that can be inspired only by a liv-
ing and complex thing. All the key-notions of Hellenism and all its significant
symbols were grasped by him not in terms of a disciplined hierarchy (as
we tend to classify values that belong to a foreign culture), not through any
conscious process, but quite effortlessly. To the Emperor Julian Hellenism
was the only conceivable way of €0 {fjv, and the fact that many of his con-
temporaries did not agree was not a sign of «progress» (as the Christians
believed) or of a change in the collective spirit of the age, but a mark of
apparent decadence and momentary weariness, a transient mkpia, even
though mavrayod tfic yfic youvalopévn, which he was called to remedy®.

It is ourselves—aware as we are of the historical development that the
Roman world underwent—who whenever faced with the paradox of a Julian
classified among the Byzantine emperors, are anxious to trace in him an
element of continuity with the Hellenic past, while placing him in his cen-
tury; it 1s ourselves, incapable of freeing our mind from the frame of Byz-
antine schemes when looking at the fourth century and, therefore, inevi-
tably adopting a retrospective attitude towards Julian, who feel the need
of talking of a contradiction about him, using the terms «break» and «partial
continuity», «survival» and «reaction», so that finally, through preconceived
ideas, it becomes utterly impossible for us to have any direct contact with
Julian and his thought-world.

Embracing Hellenism as a whole himself, he could not even conceive

79. Relatio 1I1.9,
80. Ps.-Julian ep. 184, 419a.
81. Ps.-Julian ep. 181, 449b.
82. Julian 286d.
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of the possibility of a different approach, and eloquently expressed all the
offence that he felt at the Christians’ lack of reverence towards his thought-
world : by promulgating his Edict on Education, by which he forbade the
Christians to teach the classics:

AL el pév olovrar copods dw elow éfmynral xai dv donep mpopirar xdbpvras,
{nlotrwoar alrdv mpdrov Ty elg rods Beods edaéfear: el 8¢ el Tovs Tymwrdrove dmo-
Japfdvovor nendavijobar, Padildvrew el va; véwv Daldaiwv éxxinoiag, éEnynoduevor
Matlaioy xai Aovxdr, , . %,

No better illustration can be found than this edict of the thoroughness
with which Julian had imbibed the idea of Hellenism. Few people can
have felt and expressed more clearly and consistently their horror at the
profanation of what to them is their very raison d’étre. This law should
be regarded as the ultimate manifesto of Hellenism, its very last official
profession of faith. At the same time Julian here put his finger on the
great conflict that the contemporary Christian conscience was facing, as
can be seen from the strong and varied reactions that this law evoked in
the opposite camp.

To Julian—who was participating in both Hellenisms—Athens, as
one would have expected, was the very incarnation of his ideal. He was
entranced by her double charm: she was both the focus of Greek culture,
and the holy city of Hellenism. When, five months after his arrival there,
he was summoned by imperial order to leave her, Julian felt that to die
would have been preferable:

IInydg pév ot dndoas dpijxa daxpbwr xal Oprovs olove, dvarelvwr el Ty dxpd-
ok Ty mag” Vpiv vdg yeipag, dre Exalovuny xai iy Abprdr ixérevor adlery Tov Ixétny
xai pn Exdidévai, noddoi Tév nag’ duiv éwpaxdres elol por pdprvpes, atrr) 8¢ 1) Bedc mood
t@r diwr, dte xal Bdvaror jrnaduny mag’ airiic "Abjvyoe mpd tiic Tére ddoi™.

It is clear from this passage that Julian's exalted feelings for Athens
did not decrease on closer acquaintance, as is usually the case when one
approaches reality through the medium of legend. Julian was too full of
the myth of Athens to be in a position to discern the partial collapse that
she was undergoing®. In the next generation Synesius, a man whose spirit

was full of the myth of Alexandria, was to describe Athens in the following
terms :

£2¢ ovdér Eyovaw ai viv "Abfjrar oepvdr, aAA’ 1] Ta xdewa tav ywplwy dvduara. Kai

83. Juban ep. 61, 423cd.

84. Julian 275ab.

85. On the deplorable state of Athens at this period, see H. Thompson, A thenian
Twilight, JRS 49 (1959). See also A. Frantz, From paganism to Christianity in the tem-
ples of Athens, «Dumbarton Qaks Papers» 19 (1965), p. 190.
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xafldnep iepeiov damenpayuivov 10 déppa Aelnerai, yrdpwopa rob nddar moré [dov olrwe
évlévde pidogopias éfpriouévng, Aeinerar mepwootoivra Oavudlew Ty "Axadnulay ve
xai 10 Avxeworv xai v Aia vipp Howliny Zvoar (. . .) viv olxér’ oboay moudAny®.

Had Julian been able to contemplate Athens in such a light even for a
moment, he would have lost faith in his aspirations. To this new Hippo-
lytus of Hellenism, who in his lucid moments could perceive what over-
whelming obstacles his enthusiasm would have to overcome®”, a few symbols
were neccessary so that he could survive and carry on his struggle.

This contemporary of St Antony had at least one thing in common
with the legendary figure of the desert: he did not like the world as it was.
But this was something that he had in common with all his outstanding
contemporaries, who were withdrawing out of reality into spiritual com-
munities or study chambers, or some waste land. The later Roman world—
if any—was the world of avaywpnrai in the term’s literal meaning. Rejecting
an actuality felt as decadent or illusory, people retired into some other
sphere—the desert or the past or the Civitas Dei. It was the world of u-
topia/ob t6mog; the world of the anti-present. In its crudest form this denial
of the present is expressed in terms of the desert (which stands for an equal
denial of History and Culture), and in its most refined and fragile form this
same tendency takes the form of Hellenism. The Hellene’s avaydpnoig is
not a topographical practice, but an inner migration, an internal process
taking place in the midst of society and consisting in the silent and gradual
liberation of the soul and mind through philosophy from all the passions
which keep a human being chained on earth. In both cases, nevertheless,
the motive 1s the same: a longing for purity, to be refound in the desert or
recovered through a direct contact with the healthy ancestral traditions;
the only difference consists in the way of expression. The Christian hermit’s
1s a passive way in so far as humanity is concerned, Julian’s is an active
one, for he does not simply strive to become a Saint for himself, but yearns
to see all his fellow-humans adopting his own path to salvation.

Half way between these two consistent attitutes are the Greek Fathers,
book-men for whom Hellenism is a birthright and Christianity an option
to which they wish to adhere without resigning anything of «the delightful
things of Greece». This compromise—which Julian denounced as immoral—
engendered in the Fathers’ hearts too sharp a conflict; those among them
who did not succeed in drowning their sensitivity completely have left touch-
ing accounts of the tension they felt between the love of a culture, which

86. Synesius, ep. 135, PG 66, col. 1524.
87. Cf. ep. 84a.
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they could not help facing as something more than a mere culture, and a
religion which, for all its nobility, still shocked them as something “alien’.
«Si quando (...) prophetam legere coepissem, sermo horrebat incultus»®®
will confess the «Ciceronian» Jerome, and Gregory of Nazianzos will say
much the same thing in a far more dramatic way:

"EAdag éurj, vedrns te @iln, xal doca nénacpm

Kai dénaz, wc Xoword eifare mpoppovéwc™,

Nothing could in fact be more Greek than this distich, in which Gregory
vainly tries to exorcise the charms of Hellenism. The enumeration of all
the things that make up the beauty and glamour of this world—Hellas,
youth, affectionate memories of childhood, worldly pleasures, all laid down
npogpovémg at the altar of Jesus—conveys the magnitude of his sacrifice
in the Greek tragic manner. The sense of sacrifice (a constantly recurrent
theme in Gregory’s poems, occasionally to be found in his speeches too)
becomes all the more intense as Hellenism is inevitably associated with the
lost paradise of youth. Both in his long autobiographical poem and his
Lamentation on the sufferings of his soul Athens appears as the symbol
of lost youth. "AOfjvar xai Adyor stand for his buried life, representing the
world of ‘il gran rifiuto’, yet not an entirely extinct world but rather one,
which at times may become painfully real and tantalise the striver after
sanctity. Sacrifice is the key-word of the educated Christians. What really
frightened them in Julian’s law on education was the confirmation from
the other side of what they had dimly grasped themselves.

When discussing this law, Gregory feels the need to say that, having
given up all the pleasures that this world can afford, he still clings to a
last one, Greek culture, which he describes as his most valuable possession
after knowledge of the divine®. This knowledge is the fruit of philosophical
speculation, yet the philosophy of which Gregory speaks is none other than
Christianity® ; it is the true paideia, as opposed to the mere cultural refine-
ment which is the work of Hellenism®:.Yet it is not often that Gregory can
speak in a cool and unsentimental way about Hellenism and it is exactly
when he wants to sound most detached that he betrays his nostalgic affection
for «golden Athens, source of all good»®. A good example of this confused

-~ 88. Jerome, ep. 22.30.
89. PG 37, col. 1449,
90. PG 35, col. 636.
91. Or. XXVILS, cf. 3, PG 36.
92. Or. XL. 1, PG 35, col. 832.
93. PG 36, col. 513. Cf. other affectionate expressions about Athens in the funeral



Akadnpuia ABnvwv / Academy of Athens

The ldea of Hellenism 351

state of mind with regard to Hellenism is provided by the two invectives a-
gainst Julian, in which he sought to refute the assumptions lying behind the
law on education. There Gregory has one objective —in which he does not
believe firmly— namely to prove that Hellenism is as much a religion as a
culture, and that the latter can, and should be held in conjunction with Chris-
tianity**. However, being on the one hand of such stuff as fanatics are made
on (and in this respect a counterpart of Julian), and caught by the aesthetic
charm of Hellenism on the other, in a way incomprehensible to people like
Basil, Socrates or Theodoret, he did not succeed in answering Julian’s law
systematically or in refuting it convincingly. A man who stood unconsciously
for the same ideal of culture for which Libanius stood consciously —a man
who was an aesthete and a poet— was certainly not the sort of person that
the Christians of the fourth century needed as a spokesman and a worldly
leader. Having a rather confused idea of what Hellenism meant both to his
rivals and to himself, he left an oration in defence of the right of the Chris-
tians to participate in a non-Christian culture, in which disjointed and il-
logical arguments take the form of witticisms, sarcasms and embittered
attacks of the sort that can only be engendered by strong emotions blinding
one’s reason.

Basil of Caesarea never knew the conflicts to which Gregory was sub-
ject. He was a much less sentitive and passionate man, and his realism en-
abled him both to grasp the main problem of Christianity and to propose a
solution for it. What the new religion needed so badly was a culture. For
the great majority of the Christians in the Eastern part of the empire, Greek
was their native tongue and Hellenic culture their birthright. That culture
could be used, if only a way could be found of annexing it to Christianity.
Basil’s use of the terms O0pubev and EEwbev maideia to denote Hellenism
1s very characteristic of this way of thinking.

Unlike Gregory, Basil, although educated in Greek letters from an early
age, succeeded in dissociating himself from that culture and came to look
at Hellenism afresh from the Christian point of view. In order to shake off
from his coreligionists the accusation of anaidevoia, he set out to supply
the Christians with non-Hellenic criteria which could be applied to Hellenic
things. He expounded his theory in a short work which constitutes the mani-
festo of Byzantine humanism: IIpog Tovg Néovg, Onwg dv £E EAAnvikdv de-
rolvto Adywv.

oration on St Basil (ibid 529), to be contrasted with Gregory’s cry of alarm at the reali-
sation of how fatal to the soul is the charm of this city (1bid., 524).
94. PG 35, col. 640.
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This brief treatise, written in as pure and sophisticated a Greek as that
of Libanius, ignores the problem set by Julian and faced by Gregory. The
reader seeks in vain to find in its pages even the slightest indication of Bas-
il's ever having experienced a psychological conflict. Hellenism is unable
to inspire in his heart either regret or hatred; it becomes in relation to Chris-
tianity 1) O0pabev copia, ta EEmBev mardedpata which contain fractions of
truth. Not only the study of texts, but the thorough study of Greek history
is highly recommended by Basil, for Hellenism forms a culture preparatory
to Christianity, and many of the moral precepts taught by the Greeks ought
to be treasured in the minds of the Christians; it is also a beautiful culture
to which all native Greek speakers have a birthright.

If we compare this treatise with the works of Justin, Clement and Ori-
gen, it becomes evident that Basil lacks the self-confident attitude of the early
apologists with regard to pagan culture. Unlike them, Basil recognises that
Hellenism is a religion which figh ts Christianity?®, a dangerous opponent,
and this is why he has to exclude large parts of its philosophical heritage
from the Christian education, as becomes obvious from the carefully chosen
examples that his treatise contains. The authors of whom he approves are
those who by the fourth century had already become the ‘classics’; these
are the authors who survived into Byzantine school programmes and thus
influenced the official intellectual life of Byzantium and of modern Greece®.

Socrates Scholasticus and Theodoret of Cyrrhus are precursors of
Byzantine Hellenism set in the same mould as Basil. Unlike Gregory, these
are men who produced a consistent answer to Julian’s challenge and who,
together with Basil, fixed the norms of Byzantine humanism. Greek culture,
said Socrates, was neither recommended nor rejected by Christ and his
disciples. Besides, an old habit, that no one thought of opposing, ensures that
the leading figures of the Church are always versed in Greek paideia, the
reason for this being that the study of the divine Scriptures, unlike that of
classical authors, is not apt to render one keen in the art of logic and it is
only with their own arms that the Hellenes can be combatted®”.

Theodoret is more interesting than Socrates, as he does not approach
Greek culture from a totally utilitarian point of view. He criticises Hellenism
and, like Origen or Eusebius of Caesarea, he is not afraid to recognise the
purely religious aspect of its thought-world. The main accusation that he

95. Basil, Hom. XXI1V, 1, PG 31, 600.

96. This was well undeistood by J. Campbell and P. Sherrard, Modern Greece, Lon-
don 1968, pp. 20 ff.

97. Socr. III. 16, PG 67, 420, 421.
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makes against the classical culture of Greece is oinoig, to which he opposes
the true humility of the martyrs and hermits. Realising that Hellenism could
neither be ignored nor combatted, he claims for Christianity all that is bril-
liant in the rival thought-world. According to Basil, Hellenism was but a
okiaypagia of the Christian @petn®™. Following up the lines of this argu-
ment, Theodoret states that all that was dreamed or aimed at by the Greeks
is realised in the bosom of the Church: «Plato painted the Republic of our
philosophers» he says, and subsequently he expands on the analogy between
the philosopher’sideal of the vita contemplativa as described by Plato, and
the Christian notion of sanctity®,

The attempt to rob the Hellenes of their culture had at last been crowned
with success. But only apparently, for in the compromise something inevi-
tably had to be sacrificed. And the Christian Fathers’ choice was the exact
opposite of what the Second Hellenism’s choice had been. The Byzantine
world opted for the letter, without of course realising it, believing in all
sincerity that theirs was a direct contact with the spirit of the texts which
they could read only after having fitted them into the Church’s Procrustean
bed.

And yet, this was not the only possible way. Hellenism could indeed have
survived as a culture in the Byzantine world, if only the compromise had
been made on different grounds, the letter of Christianity giving way to the
spirit of Hellenism. Indeed such an attitude was to survive occasionally into
Byzantium. A short digression at this point will serve to illustrate the extent
of popularity of Basil's and Julian’s attitudes in the Byzantine world.

Julian’s Hellenism did not die with the cessation of philosophical
teaching in Athens. It lived through Byzantium as a hidden, underground
current to find dynamic expression at the moment when the Byzantine empire
was disintegrating politically. Pletho’s reaction to this disintegration, and
his dreams of a revival of Hellenism, as expressed in his book of Laws,
offer many striking parallels with Julian’s programme!®, Indeed, it would

98. Basil, Ilpoc Tov: réor: X.

99. PG 83, 1124 ff.

100. On Mistra as an important intellectual centre in the Palaeologan period, see
D. Zakythenos, Le despotat grec de Morée 11, Athens 1953 (repr. London 1975), pp. 310
ff. On the Hellenic reaction, whose soul was Pletho, see F. Masai, Pléthon et le Platonisme
de Mistra, Paris 1956, pp. 48 ff. The parallel between Pletho's and Julian's ideals is made
explicitly by George Gennadius Scholarius, Oeuvres Complétesfed. L. Petit, X. -A. Si-
déridés, M. Jugie), Paris 1928-36, 1V, p. 152. Besides the work of Masai on Pletho, another
study throwing light on the survival of the Neoplatonic tradition in Byzantium is S. N.
Sathas, Documents inédits relatifs a I histoire de la Gréce au Moyen-Age, VII, Paris 1888,
In this volume Sathas gathered texts in support of his thesis that Neoplatonic Hellenism
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be an exaggeration to say that the Byzantines saw the problem of what at-
titude to take towards Platonism in exactly the same light as the Fathers'%,
but what remains certain is that, although the overwhelming majority of
educated Byzantine people had the same attitude towards classical texts
as Photius and Anna Comnena —an attitude which stemmed directly from
Basil's teaching— there always existed the possibility for a lay élite to opt
for Hellenism against the Christian dogmas!®. Nonetheless, this phenomenon
was of a very limited importance in the public life of Byzantium and its of-
ficial educational policy, and did not reach the extent of a wide-spread
reaction before the fifteenth century, when Pletho and his followers openly
professed their creed and were persecuted for it'®. Basil's way of facing
Hellenism remained by far the predominant Byzantine attitude, while Jul-
ian’s Hellenism survived into Byzantium as a condemned and secret cur-
rent.

Yet these two attitudes were not the only ones that the Christian Empire
adopted towards Hellenism. The armies of «imbecile monks», the caloi
xadoynpor of Psellus’™, who still in the eleventh century were running
throughout Greece destroying whatever remained of the ancient temples,
were people who truly detested Hellenism!®. Their attitude of aggressive
hatred had its roots in the deep contempt that the anchorites of the fourth
century felt towards any cultural and aesthetic achievement of Man.

Lastly, one may talk of a fourth approach to Hellenism in late antiqui-
ty, which did not survive into the Byzantine world and which can be described
as the deification of Greek culture or the secularisation of the Hellenic
religion. Unlike Julian, who had a very definite goal of spiritual salvation

as the rival of Christianity remained alive in Byzantium and was secretly transmitted
from generation to generation.

101. See P. E. Stéphanou. Jean [talos, philosophe et humaniste, Rome 1949, p. 19.

102. F. Masai, op. cit., p. 297. See also the heading of the Synodicon for the First
Sunday in Lent, quoted by J. M. Hussay, Church and Learning in the Byzantine Empire
867-1185, Oxford 1937, p. 94: «Anathema to those who devote themselves to Greek
studies, and, instead of merely making this a part of their education, adopt the foolish
doctrines of the ancients and accept them for the truth; anathema to those who so firmly
believe such doctrines that they unhesitatingly teach them and commend them to others,
both secretly and openly».

103. On persecutions, see F. Masai, op. cit., pp. 300 fT.

104. See Michael Psellus, ep. 166 in C. N. Sathas, Meoaiwvixr Bifiiobijpen 5, Venice
1876, p. 424.

105. On the armies of monks who were running about Greece destroying temples
in the name of an {epdc morepoc, see Eustathius of Thessalonica, *Enioxeyic fiov pova-
yuxot éni diopbdioer T@v nepi avrdy, PG 135, 729-909, esp. 868 fi., where these monks are
presented as a well organised army, and characterised by the bishop as Aoipuddec xaxov.
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—union with God— many other contemporary Hellenes, who lacked the
mystical streak, faced Culture asanend initself and the only road to sancti-
fication'®, Cultivating the Muses was to them a religious practice in the
literal sense. As H.-I. Marrou has proved by collecting funeral inscriptions
from that period, this phenomenon was widespread in late antiquity. Both
the scenes and the inscriptions on many funeral monuments proclaim that
men lived with the Muses, for the Muses, and passed away in the serene
conviction that after death they would for ever join their patrons in the Elys-
ian Fields'%?. More explicitly, this attitude is exemplified by Libanius who,
through his career as a writer and a teacher, sufficiently proved that cul-
ture —ra1deia— was his highest ideal in life.

The most typical representative of this approach to Hellenism was the
Christian Synesius, Bishop of Cyrene. "Hv & oUtog £€ "EAAfvov grlocopiq
oyxolalov, is Photius’s epigrammatic introduction to him'%, Synesius stood
in the no-man’s-land between Christianity and the Hellenic religion. His
own religion was Culture. Due to his «Julianic» horror of any sort of pro-
fanation that things Greek might suffer, he worshipped the ideal of Greek
paideia far more fervently than did Libanius and Themistius, his pagan
half-agnostic counterparts. He was «a man of letters of the ancient world,
with his prejudices, his intellectual pride, his contempt for simple souls,
‘the populace’, “the vulgar’»'®, If he chose as his own mode of expression
the Pindaric language and style —a form of speech which must have sounded
as distant and artificial to fourth century ears as it sounds to ours— and
if both in his hymns and letters there is so much about the “volgus profanum’,
this is not a mere coincidence; the 8fjpor avopyiacto1!'? is not an innocent
figure of speech. At the very root of Synesius’s way of thinking, one cannot
help detecting the antithesis of Greek and barbarian, as classical Greece
had conceived it. This antithesis is forthrightly expressed in his oration On
Kingship, while it runs —often in a metaphorical form— through all his re-
ligious hymns. A povoikdc avip through his adoration of a culture that he
internalised to the extent of coming to think and feel, act and create according

106. CIL XI, 2839, 5-6: sublimes animas nullus putet ire sub [umbras]. / occubat
in terris sapiens, sed vivit in a[lto). Cf. even lamblichus, De vita Pyth. 42.

107. H.-1. Marrou, Movouxds dvijo. Etude sur les scénes de la vie intellectuelle
figurant sur les monumenis funéraires romains, Grenoble 1937, esp. pp. 231-57.

108. Photius, Biblioth. 26=>5a.

109. H.-1. Marrou, ‘Synesius of Cyrene and Alexandrian Neoplatonism’, The con-
flict between paganism and Christianity in the fourth century (ed. A. Momigliano),
Oxford 1963, p. 149.

110. Hymn IX, 72-3.
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to its norms, Synesius too was an @vayopntig, withdrawing into what he
took to be classical antiquity, and thus in his personal life denying the actual
world.

This scorn for the world and all its vanities, calls to mind another
contemporary of his —Palladas— with whom, at first sight, Synesius has
absolutely nothing in common, except for the fact that they are both clas-
sified by posterity as quite paradoxical figures.

«His (Palladas’s) deep moral nature turned with scorn from the pretences of the
society in which he lived, and, like many moralists, he denounced his contemporaries
in the bitterest obscenities. (...) For all his hatred of Christianity, his spirit was deeply
invaded by it. From it he had his horror of the flesh, his contempt for the displays of
wealth and power, his blistering condemnation of ordinary pretences and compromises.
When we read him. we feel that he is a father of the Church, who has all the proper charac-
teristics except faith, hope and charity. Even his verse lacks the elegance of the usual
writers of epigrams and recalls Latin in its hard outlines and emphatic resonance. His
claim is his sincerity, and, because of this, he is the last Greek poet who deals honestly
and eloquently with the fundamental matters of great poerty. And yet it is easy to see,
when we read him, why Greek poetry perished. His message was of dust and ashes, of
universal wickedness and sorrow. He had no metaphysics and he offered no consolation.

His world was dying, and with a last desperate gesture, he tried to stand like a hero on
its ruins and proclaim that all is vanity»*™.

What makes one think of Synesius and Palladas as complementary
figures, who, seen together, seem to explain the fate of Hellenism in the late
Roman world, is the community of the problems they faced and the radically
different answers they gave to them. By temperament and personal predi-
lection, they both belonged to the thought-world diametrically opposed to
the one they had publicly embraced; but as actual historical figures, they
meet at the border-land, not between paganism and Christianity, but between
Hellenism and Byzantinism, Synesius standing for an attitude which in a
monkish world degenerated fatally into scholarship, Palladas denouncing
culture and life as evils in a spirit anticipating that of Byzantine monastic-
ism'2,

111. The Oxford Book of Greek Verse (Introduction by C. M. Bowra), Oxtord 1930,
p. XLV. For Palladas’s awareness of what was happening to Hellenism, see Anth. Gr.

A Bl
“"Apa pn Bavovieg 1@ doxeiv [dpev podvov,

"EAAnvec Gvipeg ocvppopd RERTOKOTES,
Svewpov elxalovteg elvar tov Piov,
fi (Ouev fjuelg tob Piov Tebvnxotog;
112. It is ironical that Palladas should have denounced monasticism in as vehement
a tone as he did culture and life:
Ei povayoi, ti toooide; troocoide &, midg mair podvor;
® mindic povaxdv yevoapévn povada (Anth. Gr. XI. 387).



Akadnpuia ABnvwv / Academy of Athens

The Idea of Hellenism 357

H IAEA TOY EAAHNIZMOY

MMepiinyn.

Z10 dpBpo avtd e€etaletan M) Evvola tob "EAAnviopod kata 16 {otopiko
¢ yiyvesOa. Zoppava pé tiv paptopia tol Qovkvdidn, tpotoeppavileta
6 "EAAnviondc a¢ yerpomacti mpaypatikdtnta v Exoxn 1dv Tpoikdv.
Ipaypatt and ta opnpixa Enn avaddetar N elkova £vog GAokAnpopévou
xai xab’ 6Aa Cexymprotod noltiopol: 10 Suatuor, 10 dudylwoaor, 10 Gud-
fonoxor xal 1) xowvotnta N0GV xai 0ipov drotelolv Td XPITNPIE GLUUE-
toyfi¢ otdv xOopov adtd. E& tolto 10 mpdro otddio tiig UnmapEng Tov 1| k-
vntipre dovapn tob "EAAnvicpol elvar 6 matprotiopds mob éxdnidvetal
HE VO TpoOmOVG: g apern xal @¢ rdoros. “H apeti) dPel tov "EAdnva otodv
nOAEpO Yia TV Sratipnon tijg E0vikiic Tov aveEaptnoiag, Evd 6 vooTog, oL
Exppaler 10 déorpo Tol avlpdmnov pé T yij 6nov npwtdde 1o @dS, Tob yevvil
10V nobo tfi¢ Emotpoeiic 010 matpikd Edagog Eoto Kai yia Taen.

Abta ta dvd Paocika Oépata, mod elvar mapdvria otov "EAdnviopo dg
toug “AAeEavdpivoig ypovoue, Epmhovtilovrar, xabog mepvolv ol aidveg,
HE VEa otoxela. Mia mpdtn otpoen mapatnpeitar pé tov Ilivéapo, mol
OULVELOQEPEL OTOV KUKAO t@V £AAMVIKOV YapaktnploTik®v ThHv Aatpeia
tfic d0vaung elte p& v popen tijc tolritikiic ioydocg eite p’ adtiv tfig mvev-
patikfic dnepoyfic. To dinhod adto Bépa (mod 1jdn otV drapyn tov Ppioketa
oteva DQaopévo pE v Evvolra 1ol matpiotiopod) cvpPolriletar otov i1dea-
10 x®po and tnv popen tod INpounbéa xai otov icTopikd LBpo and THV TOo-
An t@v "ABnvov. Iadeia xai Pic —Onwg Evoapkdvovtal and 1o avatédiov
dotpo tdv "ABnvadv— elvar oi dvod avtipponeg duvapelg mod cvykpotolv
tov "EAAnvicud otijv xAaooikn tov Gpa.

"And ta téAn tod E’ aidva, | tdon tiic PBlag éxdnidverur péoa otdv
EALASIKO x®po pE TV popen dxatdoyetov EPQUAIOV moAfépov. Zav avrti-
Bapo otiv xatdotaon adty tod dAinAiocmapaypod yevviétar f| maveArn-
via i8éa. Of Drootnpiktés Tng PAémovy otiv TVMIKY CLVEVEOT TAV TOAE@V
ot éviaio kpatog Omd v dpynyia tod Maxedova v pévn duvatdétnra &m-
Pioong tob "EAAnvicpod, &vd | avtipaydpevn pepida xarayyéAdier v
UPow 100 PrAinmov xal npoeidonotel yia doa dewva npdxeitar va éraxolov-
Ofoovv. INa va motéyn nag 6 "EAlnviopdc elvar axopa Loviavog, 6 Dota-
t0¢ Qopeag 100 xAuooikol mvedpatog AnupoocBévng, dév Exer avaykn va
of} 10 EBvog va maipvn v cvykexpipévn popen xpdarove. "Avtiiappaverar
tov ‘EAAnviopd @¢ xanowa Aavbavovoa ocvvektikn Svvapn mod and ta
Tpowka xai d@0e EEacpahioe o1d EBvog v ocuvveidnon tiig évomnrac. TN
0V AnpooBévn, 16 1810 EBvog mob meprypager 6 "Ounpog otov Neaw xard-
Aoyoy, EVOPEVO Yia pia tedevtaia @opa avtipetoniler v poxedovikn @a-



Akadnpuia ABnvwv / Academy of Athens

358 Polymnia Athanassiadi-Fowden

Aayya otnv Xaipovela, 6mov kai xataivetatl 0 "EAAnviopog @ £0vikn ovro-
mrta, Kpatdvtag HOvo TNV TWOAITIOTIKY UmOoTaoT Tou.

‘H Xaipaovera ovpPolriler v oty tod anoivtov «ExmoAitiopod» tod
‘EAAnvicpob. "Ano kel xai népa, 6nog axpifdc elye dverpevdiy 6 lookpatng,
kat’ éEoxnv "EAAnvag dév elvar éxeivog mov yiver aipa yia v EAANVIKY
On60eon aAda peravi. ME v dvatorn 1dv EAAnvicTik@v ypévev xal TV
an’ evfeiac diEdevon ol EAANVicopold and tiv TOA T otfv oikovpévn,
10 Lwtixo Bépa 10D vOoTOL Y @AVEL TO CLYKEX PLUEVO AVTIKEIHEVO TOV, TOL TAPQ
tonofeteital of Ecwtepixkd Eéminedo, Evd oi Evvoieg tol matpiotiopod Kai
tiic £hevbepiac petatifevrar otiv nvevpatikn oeaipa. Ty dia oTiypun yev-
viétal 10 oopufolo "AOfva : | Nrinuévn tiic Xaipovelag nepvaetl oty alw-
viotnta pé v popen mov tfic opideye 6 Oovkvdidng otdv 'Emrdews tov
kai yivetar 1| yoyxn tob Eepprlopévov "EAAnvicpob.

Avd élAnvicpoi —mapaiinior kxai avribetor— yevwidvrar. Ol Svod
dyelg mov mapovoidlel 6 dvavewpévog avtdg anoirtikdg "EAANVIONOG To-
nobetobvtal otiv Qiloco@ikn ogaipa: ¢ mpaxtiki Nbikn @rlocoia, pi
10 Evévpa tob Zrokiopod, o0 Kuviopol kai tob 'Emixovpiopod, 6 "EAAN-
viopog diver otiv oikovpévn Eva x®dika copnepipopis moL ioyvel o kabe
yovia tfig popaikfig kowvoroiiteiag, Evd @¢ Opnoxkevtikd pelpa —xpapa
nubayopiopod xai mhatovicpol— Opbdvetal, mapdiinia pe tig OAhoéva
gEeAdnvilopeveg avatolkeég puotnprakés Opnokeieg, @g & peydrog davri-
narog tob Xprotiaviopob. ME 1) otadiaxn Spmg diddoon tob Xprotiavi-
opol, arnd tov I aidva radvel 6 "EAANVIONOS 0L poOVO v povonwAT 7o duo-
yAwaooy O©¢ Maxpitiko otoiyeio, AAAd xai va drotedf] pua Eexoploti) nvev-
paTiKn kAnpovopid ota yépua v motdv tiic mAatovikiig Opnokeiac.

Tav £EEMEN abth, yia v Omoia xOpror DrevBuvor elvar ol Xprotiavoi
"Amoloyntég, yopeye va avaxoyn 6 Altokpatwp ‘TovAiavog mol, pé TNV
Exdoon 100 Awatdyparog mepi INardeiag, npdPaie v akioon 6t dayw-
PLOTIKT] Ypapun Oév umopel va mepdon avapeca otV HETAPLOLKT Kai TNV
aloOntixn otov "EAAnviopd xai, xatd Loyikn ouvvénela, Anayopevce oTolg
Xprotiavoig tiv Evacyoinon pé T xAaooikd ypappata, wob TNy £lde oav
pepniwon. Mé v énionun Saxnipuén tijg évotnrag tod "EAAnviopod &g
nolimionikod xai Opnokevtikod gatvopévovn, 6 "lovliavog dynée v TAnyn
1OV rEMULdEVPEVOY Y proTiavdy, Onme paptupoly ol TOIKIAOHOPPES avTidpd-
oe1g, mov & vopog tov mpokdiece ot1d avrimalo orpatrdnedo. Ilap’ Sroug
toug ovppifacpols, dpwg, oL ol ExkAnolaotikoil natépes o A xai tob
E caidva —O6nmwg 6 Baoilewog, 6 Zoxkpatne fi 6 Ocoddpnroc— npdretvay,
Kai xapn otovg dnolovg 10 ypapupa tod "EAAnvicpod émPivce otv Bulav-
niviy Abtokpatopia Oepanedoviag 10 nvedpa tod Xprotiaviopod, 10 mpod-
BAnpa tob dacuvpPifactov 1dv S0 xoopobewpidv mapapével péxpr onuepa.



