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IN THE DACIAN LANGUAGE AND RELIGION
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Abstract: In order to write about the significance of the name of Zalmoxis in
the Dacian language and religion, I begin with the displaying of the sources.
Afterwards, there are presented three debates, about: (1) the relation between
Zalmoxis and Pythagoras, showing that the philosopher was definitely influenced by
the Thraco-Dacian beliefs which were also present in Zamolxianism; (2)
“immortalization” as an initiatic mystery cult, shamanic practices; (3) an exploration
of the forms Zalmoxis and Zamolxis.

The first form, of Zalmoxis, attested in Herodotus, with witnesses in
inscriptions, could be related with some terms and practices found in Siberian
peoples, used for hunting and shamanism (cf. sel, at Ket and Yugh). These practices
are connected to the Dance of the Bear and others in the Romanian folklore. The
second part of the term Zalmoxis could have come from *mo(7)s) (skin, sack, i. e,
shamanic mask), which could lead to the Romanian autochtonous word mos (old,
elder, ancestor).

The second form, Zamolxis, was connected to the Indo-European satem
*sem- < PIE *dheghom- (carth > man). The theonym could end up with two forms by
a word game, due to the oppositions between the mystery cult and shamanism, and
between the solar-uranian cult from Sarmizegetusa and a chthonian cult, supported

mainly by the southern Thracians (Semele, Dionysos).
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Introduction

Both forms of this Dacian name are present in the original ancient
sources. To be more complicated, both forms find correspondences in the
Dacian vocabulary extant today. Therefore, my purpose in this paper will not
be to give a final verdict, but mainly to discuss the etymological possibilities of
the two forms, in the historical context of the Zamolxian religion. I believe the
religious ideas and practices of the Dacians and the religious reforms that took
place in their realm have an important implication for the meaning of both
surnames.

Source Texts

1. Herodotus

The fundamental text about Zamolkxis is in the Histories of Herodotus
(IV, 94-96). This passage, although insufficient, contains the main
information about Zdmolxis, the story that he was the slave of Pythagoras,
some important references to the beliefs of the Getians (i. e., Dacians), and the
hapax legomena with the theonym Gebeléizis.

Herodotus, IV, 94-96:

- “[IV, 94] [1] é3avarilovar 8¢ Tévde Tov Tpdmov: obre dmodvioxew
EwuTods vopilouat iévar Te oV dmoAldpevoy Tapd ZdApobty Salpove: ol 8t adT@Y
oV adtdv Tobtov dvopdlovar Ieferélty: [2] S mevretnpidog Te TOHV mhAy
horydvra alel odéwv adTév dmomépmovat dyyehov mapd ToV ZdApory, Evrekhuevol
TGV &V ExAoTOTE dwvTou, TEuTouat 0t (de: ol uev adTdY ToyIévreg ddvTio Tpia
Exovat, &hhot Ot Swhafbvreg ToD dmomepmopévov Tapl TOV TdApobty Tig Yeipag
Kol Tobg TéButG, AvakVATEYTEG QUTOY UETEWPOY PITTOVTT &G TG AoYXG. Ay Uev )
Gmoddvy dvamapels, Tolor 08 Theog & Jedg Boxéer etvar: [3] #v 08 wi dmoddvy,
aiti@vtar adTdy TOV dyyedov, dduevol pv dvdpa koxdv elval, aitioduevor 8¢
ToUTOV dMhov dmomépTovat: évteNhovtan O Tt {@vti. 4] ool of adTol Oprjikeg
kel Tpdg PpovTiy Te kol AaTpaTY To§eDOVTEG BVm TPOG TOV 0VPAYOY ATEIAEOUTL TG
Je@, 00éva 8Xhov Fedv vopilovreg efven el ui) Tov adéTepov.

[95] [1] dog S8 ey muvddvopear Tév Tov EXMomovrov oikebvrwy EXMvewy
ol [Tévtov, tov ZdApoy toitov ébvta dvIpwmov Sovhelomt &v Zdyuey, Sovkedort
ot ITudaybpy 1@ Mynadpyov, [2] évdebrey Ot adTov yevépevoy ehevIepov yphuara
kThoaodal peydia, ktvoapevoy Ot Ameldelv ég TV twutol. dte O KokoPlwy Te
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gvrwv 1@y Opnixwy kal tmadpoveaTépwy, TOV ZdApobty TolTov EmOTAUEVOV
Stoutdy te Tada xal #dea Paditepa 7| xore Ophkas, ole “EXino te dudjoavta
kel EXMpvwy o0 1@ dodeveotdrtw codotii TTudayépn, [3] kataokevdonsda
Gvopedva, & TOV TavdokebovTa T@V AOT@V TOVg TpwToUG kel eDWYEOVTOL
avadiddokewy g oiTe adTdG ofiTe of upmdTar abtod obte ol éx ToUTWY alel yrvéuevot
drodavéovta, dAN" fovat &g ydpov TobTov tver aiel Tepledvteg Eovat T mAVTA
byadd. [4] &v @ Ot émolee Ta xorakeyIevra kal Eheye TalTa, €V TOUTW KATAYOUOV
olknua émotéeto. dg 8¢ of mavTedéwg elye TO olknua, &k uEv TG Opnixwy Rdavicdn,
katafig 88 kdTw & TO kaTdyauov olknua dwutdto &n’ Erea Tplo: [S] of 08 wy
&méIebdy Te kol EmEvieoy g TedveDTOL. TETAPTW OF ETEL Ebdvn Tolol OpNikL, kal obtw
mdave o dyéveto Té Eheye & ZdApobis. Tabta daot wy Torijou.

[96] [1] éye 8¢ mepl uev tolrov kol Tod katayalov oikfuatog obTe
4moTéw oUTe @V moTebw T ANV, Sokéw Ot ToAlolot ETeat mpbTepoy TOV ZdAuoby
TovTov yevéadoun [Tvdaydpew. [2] elre O tyévetd Tig Zddpobic dvdpuwmo, el toi
Salpwy Tig [éTnon oltog Emywplog, xopétw. oot utv 81 TpoTw TOLVTE Y PewUEVOL
o exetpwInaay vmd Iepatwy, eimovro ¢ dAhy otpatd.”

An English translation of this text:

- “94. As to their claim to be immortal, this is how they show it : they
believe that they do not die, but that he who perishes goes to the god Salmoxis,
or Gebeleizis, as some of them call him. Once in every five years they choose by
lot one of their people and send him as a messenger to Salmoxis, charged to tell
of their needs; and this is their manner of sending: Three lances are held by
men thereto appointed; others seize the messenger to Salmoxis by his hands
and feet, and swing and hurl him aloft on to the spear-points. If he be killed by
the cast, they believe that the god regards them with favour; but if he be not
killed, they blame the messenger himself, deeming him a bad man, and send
another messenger in place of him whom they blame. It is while the man yet
lives that they charge him with the message. Moreover when there is thunder
and lightning these same Thracians shoot arrows skyward as a threat to the
god, believing in no other god but their own.

95. For myself, I have been told by the Greeks who dwell beside the
Hellespont and Pontus that this Salmoxis was a man who was once a slave in
Samos, his master being Pythagoras son of Mnesarchus; presently, after being
freed and gaining great wealth, he returned to his own country. Now the
Thracians were a meanly-living and simplewitted folk, but this Salmoxis knew

' Herodotus, IV, 94-96, ed. Godley, vol. 1, 1928, 294-299.
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Ionian usages and a fuller way of life than the Thracian ; for he had consorted
with Greeks, and moreover with one of the greatest Greek teachers,
Pythagoras ; wherefore he made himself a hall, where he entertained and
feasted the chief among his countrymen, and taught them that neither he nor
his guests nor any of their descendants should ever die, but that they should go
to a place where they would live for ever and have all good things. While he
was doing as I have said and teaching this doctrine, he was all the while making
him an underground chamber. When this was finished, he vanished from the
sight of the Thracians, and descended into the underground chamber, where
he lived for three years, the Thracians wishing him back and mourning him for
dead; then in the fourth year he appeared to the Thracians, and thus they came
to believe what Salmoxis had told them. Such is the Greek story about him.

96. For myself, I neither disbelieve nor fully believe the tale about
Salmoxis and his underground chamber; but I think that he lived many years
before Pythagoras; and whether there was a man called Salmoxis, or this be a
name among the Getae for a god of their country, I have done with him.”

And a Romanian translation:

- “[IV, 94] Iatd cum se cred nemuritori getii: ei cred ¢i nu mor §i ca
acel care dispare din lumea noastra se duce la zeul Zalmoxis. Unii din ei ii mai
spun si Gebeleizis. Tot la al cincilea an ei trimit la Zalmoxis un sol, tras la sorti,
cu porunca si-i faci cunoscute lucrurile de care, de fiecare datd, au nevoie. lata
cum iltrimit pe sol. Unii din ei primesc porunci sa ¢ina trei sulite [cu varful in
sus], iar altii, apucand de maini si de picioare pe cel ce urmeaza sa fie trimis la
Zalmoxis i ridicAndu-l in sus, il azvarle in sulite. Daci - stripuns de sulite —
acesta moare, getii socot ci zeul le este binevoitor. Iar dacid nu moare, aduc
invinuiri solului, zicAnd c¢i e un om ticilos si, dupa invinuirile aduse, trimit un
altul, ciruia i dau insdrciniri inca fiind in viagtraci, cAnd tund si fulgerd, trag
cu sigetile in sus, spre cer, si amenintd divinitatea (care provoaci aceste
fenomene), deoarece ei cred ci nu existi alt zeu in afara de al lor.

[95] Asa cum am aflat eu de la elenii care locuiesc pe tirmurile
Hellespontului si ale Pontului Euxin, Zalmoxis despre care vorbesc — fiind
doar un muritor — a fost rob in Samos, si anume al lui Pitagora, care era fiul lui
Mnesarchos. Dupi aceea, ajungind liber, strAnse bogatii mari si, dupd ce se
imbogati, se intoarse in patria lui. Intrucat tracii erau foarte nevoiasi si siraci
cu duhul, Zalmoxis acesta — cunoscitor al felului de viatd ionian i al unor

> Herodotus, IV, 94-96, ed. Godley, vol. 1, 1928, 294-299.
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deprinderi mai cumpinite decit cele trace, intrucat avusese legituri cu grecii i
cu Pitagora, un insemnat génditor al acestora — a cladit o casi pentru adunirile
barbatilor, in care [se spune] ii primea si ii punea si benchetuiasci pe fruntasii
tarii, invatAndu-i ca nici el, nici oaspetii sii si nici unul din urmasii acestora nu
vor muri, ci vor merge intr-un anume loc unde vor trii pururi §i vor avea parte
de toate bunititile. In vreme ce sivirgea cele amintite si spunea lucruri de felul
acesta, el a poruncit si i se clideascd olocuintd subpiménteani. Cand a fost
gata, [Zalmoxis] a disparut din mijlocul tracilor §i, coborind el in locuinta lui
de sub pamant, a trdit acolo vreme de trei ani. Tracii doreau mult si-l aiba,
jelindu-l ca pe un mort. Inal patrulea an, el le-a aparut, si, astfel, Zamolxis facu
vrednice de crezare invitaturile lui. Tata ce se povesteste despre infaptuirile lui.

[96] In privinta lui Zalmoxis si a locuintei sale subpimantene eu nici
nu resping cele spuse, dar nici nu le dau crezare prea mult; mi se pare, insa, ci el
a trdit cu multi ani inainte de Pitagora. Fie Zalmoxis om ori vreo divinitate de-
a bagtinagilor, s ne multumim cu cele infitisate.”

The paragraphs with Zalmoxis in Herodotus do not appear in Papyrus
Opyxrrhyncus (2™ - 3 ¢. AD).* The oldest well preserved manuscript for
Herodotus is the Laurentianus 70.3 in Florence (10 c. AD), on which all the

above editions are based.’
2. Related Text in Herodotus - Immortality as a Dacian Belief

Including the Getae (Getians, named mainly Dacians by the Romans)
among the Thracians, Herodotus differentiates them in certain aspects of their
behavior. He remarks in a passage the belief in immortality and two virtues of
the Getae, justice and heroism. We find this text in Herodotus just above the
previous cited by me.

Herodotus IV, 93:

- Greek: ,ITpty 0t dmixéodar émi tov "ToTpov, mpwtovg aiptet 'étag Tode
adavarilovrag. oi piv yap TOv Zahpvdeoodv Eyovreg Ophikes xol Dmip
Amodlhaving te kel MeoapBping méhog olknuévor xakedpevor 8¢ Kupuiavar kel
Nuyeior dpaynrt odéag avtods Tapédoony Anpely - of 8¢ T'étan mpde dyvwposbvyy

! ) ! 3 ! ! 31 3 1 \ ! » 6
Tpabuevor abtie édoviwdnoay O pnixwy 5vreg dvopndTaTOL KAl StketdTALTOL.

3 Herodotus, IV, 94-95, apud Iliescu et alii, 1964, 48-51.
% htep:/ /www.papyrology.ox.ac.uk/POxy/

> McNeal, 1983, 110-129.

¢ Herodotus IV, 93, ed. Godley, 1928, 294-295.



10 Serban George Paul Drugas

- English: ,But before he came to the Ister, he first subdued the Getae,
who pretend to be immortal. The Thracians of Salmydessus and of the
country above the towns of Apollonia and Mesambria, who are called
Cyrmianae and Nipsaei, surrendered themselves unresisting to Darius, but
the Getae, who are the bravest and most law-abiding of all Thracians, resisted
with obstinacy, and were enslaved forthwith.””

- Romanian: ,,Inainte de-a ajunge la Istru, birui mai intai pe geti, care
se cred nemuritori. Cici tracii, locuitorii din Salmydessos si cei ce ocupa
tinutul agezat mai sus de oragele Apolonia si Mesembria — pe nume scirmiazi
si nipseeni — s-au predat lui Darius fira lupta. Getii, ins3, fiindcd s-au purtat
nechibzuit, au fost indata inrobiti, micar ci ei sunt cei mai viteji §i cei mai
drepti dintre traci.™

The English translation used is more nuanced than the Romanian
translation used with respect to the accuracy of the proper names and the term
‘most law-abiding’ for ‘Gwaiétator’. The Romanian translation uses just’, but
the Greek virtue of justice implies the respect for the social laws. The
Romanian translation is, nevertheless, better when retains the reason of the
defeat of the Getae: they were enslaved because they acted imprudent
(‘nechibzuit’), even if they are “the bravest and the most law-abiding of all
Thracians”.

3. Hellanicus, Photios, Suidas and Etymologicum Maximum

Zamolxis was also mantioned by other ancient Greek authors, most of
such places repeating the information in Herodotus.

Hellanicus made a brief and a more blurred note about Zdmolxis (with
this spelling) in Barbarika nomina, preserved only as a fragmentary quote in
Photios I, the Patriarch of Constantinople (c. 810-893 AD), Suidas Lexikon
(10* century), and Etymologicum Magnum (c. 1150 AD), where called
Barbarikoi nomoi, which “ex Herodoti et Damastis scriptis compilatum
fuisse”, as the editor F. W. Sturz wrote.” Here it is the Greek text, published in
1787:10

" Herodotus IV, 93, ed. Godley, 1928, 294-295.

8 Herodotus IV, 93, apud Iliescu et alii, 1964, 46, 49.

? Hellanici Lesbii, 1787, 63.

' Hellanici Lesbii, 1787, 64. Cf. in Auctores graeci minores, 1796, 63, 64, 65 (same page
arrangement). Hellanici Lesbii, 1787, 13, 64 — mentioned Herod. 4.95 (et sqq.)
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-Swidas et Etymol. M. Zac’poAElg' w— "B
nos & Teic BapBagmais vopois Qnaiv, o7s ERyvinds
wic. (Etym, ve) yeyovws Tehevas xavédesfe Téveus
TOis &V @fag'xy‘ #gf iAeyev, ors (Etym. omittit.)
Qo oy auTos wmoddvos, U 0f METE TouToY, oA
itovey movre awyade (Etym. va dyada)  aus
08 TavTa Mywr wxodipes oiknus KaTE Y@y, FTer
7o dQavieels ai@vidiov éx Bpaxay év TouTw dnra-
To. ' o OF Dévey dmodouy avroy. eragre O ire
wa\w Quiversy, A oi Ogaines aurd waVER il

oTEVGRY.

Our translation:

“Zémolxis — Hellanikos, in Barbarbarikoi nomoi (and Etym., as well),
said that, becoming completely as a Greek, he [Zamolxis] had shown himself
to the Getians in Thrace. And he said (omitted in Etym.) that neither he, nor
his followers, will die, but they will acquire all the good things (Etym. the good
things). While he was saying these, he built himself an underground house.
Then, suddenly dissappearing from the [sight of the] Thracians, he lived in it
[in the underground house]. And the Getians missed him. After four years, he
showed himself again, and the Thracians belived in him completely.”"!
Friedrich Wilhelm Sturz, the publisher of Hellanicus, displayed
further the Herodotus passage, for comparison (using the Zémolxis spelling)."?

In the Suidas Lexikon the entry about Zamolxis says:"?

" Translated from Hellanici Lesbii, 1787, 64.

12 Hellanici Lesbii, 1787, 64-65.

13 Suidae Lexicon, 1705, 2,
https://archive.org/stream/suidaclexicongrO2suid#page/2/mode/2up/search/zamolxis.
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$ZduerGs. Tvdnpige Juhedons, o3 ‘Hedd 1@ 8.
Sudings b tmavinddy, idusics a2t wf aSdvaor
ey T -\gyxr‘.uf. Myaotas 8%, @jéyf Térous + Kelvor
oy, ted neadak, Zdueafe. "EXdiess 56 oy
7o BapBaziedis ripters Qyatrs 8 ‘Ealewids mis Ji-
ook meaeles nelidads TéGus 7ois o Ogdur 12l
ey, Gm 8T d abmos Imld, 4 of 18 miTy,

st o P ) Lo

a s e ajeeJd. aua Je Tdme Adyay gio-
Hud oionus xerdsaon ERUTR apansTes aipyidior
& Oganar Sy mite M. o & Titey tmthous
iy, e 88 rd miw Qaid), 1 of Ogi-
nes aoml marle imia Loy, Adysa ¢ mns, ég b Zd-
penbis edoundloe HUS:tj_;gq:, Moz pys, Sotpudes, 7et
é)\ﬁbﬁegm?{fs Tadn o TAMNG oAY eiTe-
¢@ dunal b 2dpentis TuSugies yericdwy. 7 A%
vl aon 8 wa Teeslo, vei Kelbilo, e robs wom-
Bardvlas o5 ZapeAEw Qaaly o:";,qu‘ i’::{ 8 atSue.
aet Tl s rnlt.dr;aij arsbely. Souor 8, *oyf €6
@l s wbis W@ ¥ Smbardros,

ZiduorFis. Zamolxis. Pythagorx fervus, ut
ait Herodotus libro quarto, Scytha, qui re-
verfusin pacriam, docuicanimam eflc immor-
talem. Mnafeas vero dicit, apud Getas coli
Saturnum, & vocari Zamolxin. Hellanicus
veroin Barbaricis Inflitutis dicit, fuille quen-
dam Grzcum, qui Getis in Thracia degenti-
bus initia demonftrarit, dixeritque, neque (&
moriturum, neque fos (etatores: fed omnia
bona habitures. Cum autem hxc diceret, do-
micilium fubterraneum exftruxit. Deinde ex
Thracum oculis & confpeétu fe repente pro-
ripiens, in hoc degebat: Getx veroipfum de-
fiderarunt. Quartoautem anno poft rurfus
apparuit, & Thraces omniaipfi crediderunt.
Quidam vero dicunt, Zamolxin ferviifle Py-
thagore Samio, Mnefarchi filio, & libertate
donatum, ifta commentum effé. Sed Zamolxis
Pythagoralongeantiquior videtur fuiffe, Te-
rizi vero & Crobyzi credunt animarum im-
mortalitarem, & mortuos ad Zamolxin ire tra-
dunt; quem rediturum effe aiunt: idqs femper
verumefle putant. Quamobrem facrificant,
& convivantur, qualt defunétus fic rediturus.

The text is accompanied by this note:

6 Zduorkis] Qua hicdeZamolxide Suidas habet,cadem ipfiffimis

verbisleguntur etiamapudEtymologum. Uterque autem, & Suidas,
& Etymologus, hiftoriam hanc mutuatus eft ab Herodoto, Liv. c. g5.

On the following page, there is another entry with Zamolxis:'*
‘ Zd{mhsts. SuAunas. twous @cds, ), translated in Latin as:
« Zduerfis. Feeminco genere ditum,elt Dex nomen. »

Dealing with this exact passage («Zamolxis: au féminin; nom de
déesse» ), Dan Dana observes and studies the question of the modern scholars
regarding a feminine deity Zamolxis."”” Although many authors (with rare
exception, as the skepticism of I. I. Russu) have considered the reality of the
goddess Zamolxis as a fact, fitting her in a modern theory of Religion (about
divine opposite pairs, Father Heaven and Mother Earth etc.),'® Dan Dana

14 Suidae Lexicon, 1705, 3.

5 Dana, 2004, 76-83.

1¢ See the main ideas of each theories in Dana, op. cit. — authors who speculated about the
godess Zamolxis: Rhousopoulos and Bessel - 19th cent; Creuzer, Cless, Froeuhner;
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seeks the original source of the above interpolation in Suida (Souda) in
Lexicon Ambrosianum (9™ cent.). This way, he concludes that the «goddess»
appears cither due to a feminine-like declination, or as a grammar note not
understood in Souda:

“Il s’ensuit donc que dans le manuscrit de ’Ambrosianum utilisé par
les rédacteurs de la Souda, soit ils se sont trompés en ce qui concerne les signes
indiquant les genres, soit ils ont jugé le nom divin comme étant du genre
féminin (A cause de la déclinaison en -180g). Il sagit alors d’une simple notice
grammaticale, tout-a-fait normale dans un tel ouvrage, qui a été mal comprise
par les compilateurs de la Souda. Rien n’autorise I'existence d’une déesse
Zamolxis, et prouve ainsi la faiblesse des théories, innombrables, sur le dieu
gete.”;'” “Cest aussi le cas de I'énigmatique «déesse» Zamolxis, qui n’est, en
fin de compte, qu'une confusion byzantine exploitée par les préjugés des
Modernes.”*

And on the penulltimate page of the second volume there is this
occurrence: !’

'“S:lx@*,’ Prdeop @ @@' Doingn Zaporbis
@ Opafly "ATA% P8 Aifuow.

“Qyes. Ochus, Philofophus apud Pheeni-
ces: ut Zamolxis apud Thraces; & Aclas
apud Afros

Etymologicum Magnum, quoting Photios and Suidas, mentions on
the subject:*

Tomaschek, Khazarow; Tocilescu, C. Daicoviciu, A. Bodor, N. Gostar, I. H. Crisan, J.
Coman, M. Eliade, D. Popov.

7 Dana, 2004, 81.

18 Dana, 2004, 83.

19 Suidae Lexicon, 1705, 774.

20 Hellanicos, Obiceiuri barbare, fr. 73 in Phot. Suid, Et. M., 407,45, in liescu et alii, 1964, 20.
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Fr. 73. PHOT. SUID, s. ZduorEs (ET. M, 407, 45). IMTuBayépa
Soudtbong, &z ‘Hpddortog serdprn: (95), Zwlbng, & Emaverliov
E8idxoxe mepl tob dbdvatov elvar Thy uyhy. Mvaoag(v) Bt maps
Dérarg wov Kpdvoy mpfiolan wal nadeiolar ZaporZw. "Elddvicog
&v tolz BapPapixoiz Noplpowe gneiv b "Eddypunds 1o yeyowds
sehetis wavedefe [étaig Toig év Opanent, wal Eheyey ot olt'dv alrde
drofdvo. ool wer'alrol, &ANEEouow mhvrx To dyabd: dua 3¢
Tabre Abywv wixodbper olunus xatdyaiov. Enewta dpovofels alpvi-
Siov éx Opawdv v todrg Suprive. ol 88 Dévaw éméfouv abrbv.
cevdprwt 8¢ Eree madwv galverm, xal ol Opiieg abrdn ndvre én-
orevoav. Mycuct 3% twveg Gg & Zdpokfig doblevce [lubaybpx
Mvyodpyou Zapiut xal éreulepwlels talra Eoopileto. dMd mohd
mpbrepbe por Soxei & ZdpodEig MuBaydpoy yevboBar. dfavarifovo
3¢ wal Téplow xal Kpéfulor, nai volg dmobavévrag b Zaporliv
paow olyeaBar, HEev 88 abbis xol ralra del voullousw dhnbedew.
Blover 8t xai ehwyolvial dg albiy fEovog Tol dmoBavdvrog,

Meaning: “at Zamolxis. The Scythian, being the slave of Pythagoras —
as Herodotus told us in his fourth book (95) — coming back in his country, he
gave some teachings to the people, regarding the immortality of the soul.
Mnaseas said that at the Getians there is worshipped Kronos and it bares the
name of Zimolxis. // Hellanikos, in Barbaricis institutis, said that he
[Zamolxis] was a Greek who had shown the religious fulfillment to the
Getians in Thrace. And he said that neither he, nor his followers will not die,
but they will acquire all the goods. While he was saying these, he built himself
an underground house. Then, suddenly dissappearing from the Thracians, he
lived there. The Getians missed him. After four years, he showed himself
again, and the Thracians belived in him a lot. // Some say that Zamolxis was
the slave of Pythagoras, the son of Mnesarchos, of Samos. Freed, he invented
these things. But I think that Zamolxis lived long before Pythagoras. They also
belive in the immortality the Térizoi and the Krébzyoi, and they say that
those gone to Zamolxis will return. And they had always belived these things
to be true. Thus, they make sacrifices and feast as the dead will return.”

Which is, in Romanian translation:?'

2! Phot. Suid, Et. M., 407,45, in Iliescu et alii, 1964, 21.
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Fr. 73. PHOT. SUID,, la Zamolxis (ET. M. 407, 45). Scitul fiind robul
lui Pitagora ~— cum ne povesteste Herodot in cartea a I'V-a (95) —, inapoindu-se
la el in tard a dat invdtdturi oamenilor cu privire la nemurirea sufletulul.
Mnaseas spunc c@ la gefi este cinstit Cronos s1 cd el poartd numele Zamolxis 1.

Hellanicos in Obiceiuri barbare zice cd [Zamoixis] a fost un grec care ‘a
aratat getilor din Tracia ritul initierii religioase. El le spunea ¢a nici el §i nici
cei din tovirésia lul nu vor muri, ci vor avea parte de loate bunurile, Tn vreme
ce spunea acesica, si-a construit o casi sub pamint, apoi — disparind pe neas-
teptate din ochii tracilor — a trdit intr-insa. Jar petii {i duceau dorul. In al
patrulea an, a reaparut §i tracii credeau tot ce le spunea.

Povestesc unii ¢ Zamolxis a fost rob la Pitagora, fiul lui Mnesarchos, din
Samos. Eliberat, a ndscocit aceste lucruri. Dar mi se pare ¢ Zamolxis a triit
cu mult inaintea lui Pitagora. Cred in nemurire si terizii §1 crobizii. Ei spun ci
cei morti pleach la Zamolxis si ci se vor reintoarce. Din totdeauna ei au crezut §
cd aceste lucruri sfnt adevirate. Aduc jertfe §i benchetuicsc ca §i cum mortul
se va reintoarce,

4. Plato

Plato (427-347 BC) refers to Zdmolxis in Charmides (156d-157b), in
connection with the medicine. He appreciates that the Thracian medicine is
superior because, along with the drug treatment, it secks the spiritual causes of
the deseases, as the Thracians were taught by Zamolxis, their ancient king and
god:

Plato, Charmides, 156d-157b:%

1564 ... Toobrov Tolvuy Eotly, & Kueppidy, xol o abrng tHg Eme-
3%c. "Epabov Sadriy &yd éxel éni otputidie mapd Tvog tév O paxédv
tév ZahpoEiog latpdv, ol Aéyovrar wul drabuverilew. "Edeyev 82 &
O pdE olirog &ru tadta pév [lutpol] ol "ERAqves, & vuvdd) éyd E#reyoy,
®oAg Abyotev: ahha Zdhpwokig, Egn, Aéyst & Npérepog Paathede, Geog
&v, 156e. 8r domep bgbadpols dveu xepudfic ob 8el Emuyerpeiv
lecOu 0038 xepuAiy &veu odpatos, oltwg ol3E odpx &vev duyic,
A& TobTo i alriov ely 7ol Suwwpedyev Tole mupk Tols "EAAnow
lutpods & moAh& voohuwrw, &t o Shov dyvoolev of Séor ThHv
grpédewry mowetobor, ol wd) xadidg Eyovrog dddvartov =ln 1o pépog
0 Eyew. IMavea yap Epn &k tig duxfic depficlar xal & xaxa xel
T dyefe 1§ oduxt. wal wavl 16 avlpdme, xul dxeifev Emippelv
bomep & ThHe wepuris émi to Sppate 157a. Beiv olv éxeivo xal
npdvov kol pihote Depumedew, i pédder xal o tHe wepudijs xul
T 1ol dAhou odprtos ki Exew. Oepamebeabar 32 iy Juydy
Eon, O poxdple, emwdals mow Tag ¥énwdag tabtag tods Adyoug
elvae Todg xaehods & 38 Tdv Torodrmy Abywy v tals Yuynis cwepo-
olvyy EyylvesBue, fig éyyevouévng xwl mupodone fddiov 3% elva
v Uylety xab 1) xegoAf] xal @ ke odupote moptlewv. 157b.
ABdoxwy obv pe o te pappuxov xel tag énedds, frwg, Eow,
@ oupudxe Todte pndels oe meloer  thv  abrod  xepuAdv
Bepamebaw, 8¢ &v wh thy Yuxiyv medtov mrpdoyy ] Emwdi dné oou
BepomenBivae. Kl yap viv, @y, tolt'dotv 16 apdpryun mepl Tobg

2 [liescu et alii, 1964, 100-103; Platon, 1920-1956.
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avBpamovg, &tu ywpls Exatépov [owepoclvng e xai byelug)
lxtpol tweg émiyerpoliow elvar xal por mwdw opddpx dveréAdero
puhte mhodotov oltw undévar elvar winte yewwaiov phte xaddy, &¢
gyt meloer EMwg motelv. *Evyd odv 157 ¢. — dudpona yio adtd, xal
pot aviyxy nelfeclor — meloopar olv, xal oof, &av ph Boddy xord
7ag vob Eévou Evioddg Thv duyhv medTov mapeoyelv Emdoat Tnig
7ol Opgxds enedals, mpooolow T papuxxov Tf xepuAf: el 3 pi,
olx dv Eyoev & 7t moioluév oot, & obhe Xoupuidy.

An English translation:*

“His approving answers reassured me, and I began by degrees to regain
confidence, and the vital heat returned. Such, Charmides, I said, is the nature
of the charm, which I learned when serving with the army from one of the
physicians of the Thracian king Zamolxis, who are to be so skilful that they
can even give immortality. This Thracian told me that in these notions of
theirs, which I was just now mentioning, the Greek physicians are quite right
as far as they go; but Zamolxis, he added, our king, who is also a god, says
further, "that as you ought not to attempt to cure the eyes without the head, or
the head without the body, so neither ought you to attempt to cure the body
without the soul; and this," he said, "is the reason why the cure of many
diseases is unknown to the physicians of Hellas, because they are ignorant of
the whole, which ought to be studied also; for the part can never be well unless
the whole is well." For all good and evil, whether in the body or in human
nature, originates, as he declared, in the soul, and overflows from thence, as if
from the head into the eyes. And therefore if the head and body are to be well,
you must begin by curing the soul; that is the first thing. And the cure, my dear
youth, has to be effected by the use of certain charms, and these charms are fair
words; and by them temperance is implanted in the soul, and where
temperance is, there health is speedily imparted, not only to the head, but to
the whole body. And he who taught me the cure and the charm at the same
time added a special direction: "Let no one," he said, "persuade you to cure the
head, until he has first given you his soul to be cured by the charm. For this,"
he said, "is the great error of our day in the treatment of the human body, that
physicians separate the soul from the body." And he added with emphasis, at
the same time making me swear to his words, "Let no one, however rich, or
noble, or fair, persuade you to give him the cure, without the charm." Now I
have sworn, and I must keep my oath, and therefore if you will allow me to
apply the Thracian charm first to your soul, as the stranger directed, I will

» Plato, 1871 (and further editions).
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afterwards proceed to apply the cure to your head. But if not, I do not know
what I am to do with you, my dear Charmides.”
In Romanian translation:?*

156d. .. Tot aga stau lucrurile, Carmide, §i cu acest descintec. Eu [Socrate]
l-am inv&iat acolo in oaste, de la un medic trac, unu! din uceniciil lui Zalmoxis,
despre care se zice ci i fac pe oameni nemuritori. Spunea tracul acesta ci
[medicii] greci aveau dreptate si cuvinteze asa cum v-am aritat adineauri.
Dar Zalmoxis, adiuga el, regele nostru, care este un zeu, ne spune 156e ci
dupd cum nu trebuie si incercdm a ingriji ochii fard si {inem seama de cap,
nici capul nu poate fi ingrijit netinindu-se seam#d de corp, tot astfel trebuie
si-1 ddm ingrijire trupului dimpreund cu sufletul §i iatd pentru ce medicii greci
nu se pricep la cele mai multe boli: [anume] pentru cd ei nu cunosc intregul
pe care-l au de fngrijit. Dac3 acest intreg este bolnav, partea nu poate fi
s&ndtoasd. Cacl, zicea el, toate lucrurile bune §i rele — pentru corp §t pentru
om in intregul siu'— vin de la suflet §i de acolo curg [ca dintr-un izvor] ca
de la cap la ochi; 157a. Trebuie deci — mai ales §i in primul rind — si tdm&-
duim izvorul rdului, ca s& se poatd bucura de sinitate capul §i tot restul trupului,
Prietene, zicea el, sufletul se vindecd cu descintece. Aceste descintece sint
vorbele frumoase, care fac si se nasci in suflete intelepciunea. Odati ivita
aceasta $i dacd stiruie, este ugor si se bucure de sinitate §i capul si trupul
157b. Cind mai invata leacul §i descintecele, spunea: Si nu te induplece nimeni
sa-1 tamaduiegti capul cu acest leac, dach nu-1i incredinfeazd mai intii sufletul,
ca si i-1 timAduiesti cu ajutorul descintecului. Iar acum — zicea el — aceasta
e cea mai mare greseali a oamenilor: ca unii medici si caute in chip deosebit

o vindecare sau cealaltd [a sufletuluil gi a trupului]. $i m#& povatuia foarte
stiruitor si nu m# las induplecat de nimeni — oricit de bogat, dintr-un neam
ales sau oricit de frumos ar fi — s# fac altfel. Deci eu, 157 ¢ pentru ci i-am jurat
si sint nevoit si-i dau ascultare, {i voi da intr-adevar ascultare. $i daci
vrel — potrivit povetelor strainului — si-mi incredintezi mai intii sufletul tau,
pentru a -I vriji cu descintecele tracului, i4i voi da gi leacul pentru cap. Dacd nu,
nu-ii pot ajuta cu nimic, scumpe Carmide.

Other Romanian translation:*

“[156d] ... Tot asa e, Charmides, si cu descintecul nostru. L-am deprins
acolo in tabirid de la un trac (20), unul dintre medicii lui Zalmoxis (21),
despre care se zice ci stipinesc mestesugul de a te face nemuritor (22). Si
spunea tracul acesta, ci medicii greci pe buna dreptate iau seama la cele pe care
tocmai le pomeneam; numai ¢ "Zalmoxis, adaugi el, regele nostru, care e zeu
(23), aratd ci, dupid cum nu trebuie si incercima vindeca ochii fird si
vindecim capul, ori capul fira s tinem seama de trup, tot astfel nici trupul nu
poate fi [a] insdndtosit fird suflet. Aceasta i e pricina pentru care medicii greci
nu izbutesc sa vindece cele mai multe boli: ei nu se ridica pind la intregul de
care ar trebui s se ingrijeascd, iar daci acestuia nu-i merge bine, nici partea nu
se poate insindtosi. Si toate de aci pornesc, imi limurea el, de la suflet: atit cele
rele cit i cele bune ale trupului ori ale fapturii noastre depline, si de aci se

% [liescu et alii, 1964, 100-103; Platon, 1920-1956.
3 Platon, 1967, 183-184.
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revarsi ele, aga cum de la cap totul se resfringc asupra ochilor (24). Prin urmare
[157a], mai ales s ufletul se cade ingrijit, daci avem de gind si aducem la o
buni stare atit capul cit si restul trupului (25). Iar sufletul, arita el, dragul meu,
se ingrijeste cu anume descintece §i descintecele acestea nu sint altceva decit
rostirile frumoase (26). Din asemenea rostiri se iscd in suflete intelepciunea; iar
odati ce aceasta iese la iveald i stiruie in noi, ii e lesne si deschida cale sanatatii
si [b] citre cap si citre trupul tot" (27). Invitindu-m3 agadar asemenea leac si
asemenca descintece, ma indemna totodati si nu mi las induplecat: de nimeni
si-i ingrijesc capul cu leacul acesta, pind nu-mi va fi infitisat mai intii sufletul
(28) spre a fi ingrijit prin descintec. $i tocmai aceasta e gresala pe care o fac
astdzi oamenii, urma el, ci incearca si fie medici ai unei parti numai, fard
cealaltd; si m3 indemna cu toata tiria si nu ma las induplecat de nimeni si fac
astfel, fie el bogat, frumos, ori de neam ales. Eu, agadar, [c] am si-i dau
ascultare, cici i-am jurat-o si sint dator si-i dau ascultare; iar tie, daci vei vrea,
dupi indemnurile striinului, si-ti infitisezi intii sufletul spre a fi descintat (29)
cu acele descintece trace, iti voi da leacul pentru cap; daci nu, n-ag prea avea ce

s & fac pentru tine, Charmides, dragule.”
5. Strabo

Zamolxis is also mentioned in Strabo (64/63 BC - c. AD 24). As we
can see, there is mentioned this time Kogaionon, the name of the mountain
where Zamolxis entered the cave.

Strabo, in Geography, 7.3.5:* “Aéyetan yép twa t@v I'et@dv dvopa
Zdporéy Sovketaon TTvIdaydpe kol trve @V odpoaviwy map' éxetvov padeiv, Té O
kel wop' Alyvntiwv mhavndévta kal péxpt Oedpor émaveddovta ' elg TV oikelay
omovdaadivar Tapd Tolg fyepdol kol TO Edvel mpokéyovra Thg Emonuaciog,
TEAEUT@VTL O Teloan TOV Baathéa kowwvdy Tiig dpyis aiTov Aeely dg T& Tepir
Tav Je@v eayyEkhew lcavév: kol kot dpytg uev lepéo xaTaoTad el Tob pddioTo
Tiwwpevoy map' adtolg Jeol, petd TabTe OF xol Jedv TpoouyopevIfvan, kol
katahaovra avtpadé Tt ywplov dfatov Toig dhhoig évtaide drantdode, oméviov
gvTuyydvovta Toig £xTog TAY Tob Baothéwg kel T@V JepamdVTwY: CUUTPATTEY O
oV Baothéa dp@vTa Tobg &vIpamovs TposEyovTag EqvTd TOAD TAEOV 1| TpbTEPOY,
g ExdépovTt TG TpooTaypaTe Kotd cVUPouAlY Jedv. TouTl 8¢ TO Edog OtéTelvey
dypt kel elg Nuag, del Twog edpokoptvov TolovTou TO Ad0g, B¢ TO pev Baothel

26 Strabon, Geographica, 1877.1d., 1969.



The Name of Zalmoxis and Its Significance in the Dacian Language and Religion 19

ovpfovhog Umijpye, Tapi Ot Tolg I'étang wvopdleto Jede kol T0 Epog UmedidIn
lepdy, ol Tpooayopevovaty olTwg Gvope 0" avtd Kwyalovov OUGVUUOY TO
Tapappéovtt ToTapd. kol ON éte Bupefioras fpxe tav Tetdv, € dv 7oy
napeaxevacato Keloap 6 Jedg arpoarevew, Aekaiveog elye tabny Ty Twhy, kel
g TO T@V Epydywy dnéyesdar [Tvdaydpetov Tob Zapbdéiog dpewve mapadodéy.//
Tétoug 707 88 xal Pawpaios dpoPepds fv, Swfatvav adeds tov "Torpov kel Ty
Opdixny henhat@dv péypt Maxedoviag xai g TAAupidog, Tovg te Kedtodg Tog
Gvoeprypévoug Tolg Te Opaéi kal Toig TAvproig 6emdpInae, Boloug 8¢ xal dpdny
Hibavioe Todg md Kprraoipw xal Tavpiokove. mpdg 8¢ v edmeideiay Tob Edvoug
owvaywvioTiy Eoye Aexaiveov dvdpa yonTa, Temhawuévoy kate TV Alyvrroy
kel Tpoomuactag dxpepadniédta Tvdg, Ot @V Vmekplveto To Jelor kol Ot dAbyou
xadloTato Jebg, xaddmep Edauey mept Tod Zauddéewe Supyoluevol Tig O
edmetelog onueiov: Emelodnony yap éxxdyar Thv dumehov kal {7y otvov ywplg. & pév
obv BorpePiorag édpdn xatadvdels émavaotiviwy avtd Tvey v # Pwpaiovg
otelhat oTpatelny €m' adTév ol Ot Owdebauevor THV Apyiv elg mhelw pépn
Sitaroay. kol 07 kel VOV, fvixa Erepyey &' adtods otpatetiay & Zefaatds Kaioap,
elg mévte pepldag, ToTE 8¢ eig TETTapag OleaT@TEG ETUYYAVOV" Of UEV 0DV ToloDTOL
ueptapol Tpdaxeanpot kel dahot dAkor.”

An English translation:

- “In fact, it is said that a certain man of the Getae, Zamolxis by name,
had been a slave to Pythagoras, and had learned some things about the
heavenly bodies from him,(73) as also certain other things from the Egyptians,
for in his wanderings he had gone even as far as Egypt; and when he came on
back to his home-land he was eagerly courted by the rulers and the people of
the tribe, because he could make predictions from the celestial signs; and at last
he persuaded the king to take him as a partner in the government, on the
ground that he was competent to report the will of the gods; and although at
the outset he was only made a priest of the god who was most honoured in
their country, [298] yet afterwards he was even addressed as [p. 187] god, and
having taken possession of a certain cavernous place that was inaccessible to
anyone else he spent his life there, only rarely meeting with any people outside
except the king and his own attendants; and the king cooperated with him,
because he saw that the people paid much more attention to himself than
before, in the belief that the decrees which he promulgated were in accordance
with the counsel of the gods. This custom persisted even down to our own
time, because some man of that character was always to be found, who, though
in fact only a counsellor to the king, was called god among the Getae. And the
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people took up the notion that the mountain(74) was sacred and they so call
it, but its name is Cogaconum,(75) like that of the river which flows past it.
So, too, at the time when Byrebistas,(76) against whom already(77) the
Deified Caesar had prepared to make an expedition, was reigning over the
Getae, the office in question was held by Decaeneus, and somehow or other
the Pythagorean doctrine of abstention from eating any living thing still
survived as taught by Zamolxis.”

About this late occurence, Eliade wrote: “At the beginning of the
Christian era Strabo (Geography 7.3.5) provides a new version of the myth of
Zalmoxis, chiefly drawing on the documentation collected by Posidonius (ca.
135 - ca. 50 B.C.). According to this, Zalmoxis was Pythagoras’ slave; however,
it was not the doctrine of immortality that he learned from his master but
“certain things about the heavenly bodies,” that is, the art of predicting future
events in accordance with celestial signs. To this Strabo adds a journey to
Egypt, supremely the land of magic. It is by virtue of his astronomical
knowledge and his magical and prophetic powers that Zalmoxis persuaded the
king to associate him with the government. High priest and prophet of “the
most honored god in their country,” Zalmoxis retired to a cave at the summit
of the sacred mountain Kogaionon, where he received no one but the king and
his own servants, and later he “was called a god.” Strabo adds that “when
Boerebista ruled over the Getae, this office was held by Decaeneus,” and that
“in one way or another, the Pythagorean command to abstain from eating
living beings still existed as it had been taught by Zalmoxis.” [91] // In the new
stage of Geto-Dacian religion concerning which we are informed by
Posidonius and Strabo, the character of Zalmoxis proves to be decidedly
modified. First of all, there is the identification of the god Zalmoxis with his
high priest, who ends by being deified under the same name. What is more,
there is no reference to a cult with a structure resembling that of the Mysteries,
such as Herodotus presented. In short, the cult of Zalmoxis is dominated by a
high priest who lives alone at the top of a mountain, though being at the same
time the king’s associate and chief councilor; and this cult is “Pythagorean”
because it excludes flesh food. We do not know to what extent the initiatory
and eschatological structure of the “Mystery” of Zalmoxis survived in Strabo’s
time. But the ancient authors speak of certain hermits and holy men, and it is

27 Strabo, 1924, 185-187. See
http://penelope.uchicago.edu/Thayer/E/Roman/Texts/Strabo/7C* html.
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possible that these “specialists in the sacred” carried on the “Mystery” tradition
of the cult of Zalmoxis. [92]7%

6. lamblichus of Chalcis

The story of Zdmolxis as a slave of Pythagoras being well known, since
Herodotus, the Getian religious figure appears as such in De vita Pythagorica
of Iamblichus of Chalcis (c. 283-333 AD). His first mention (23: 104) is a
passing one, among other disciples of Pythagoras. We find the more
meaningful passage (30: 173) in a further chapter:”

XXX (173)... Zapdrkrg yap @Opi v xai ITudayopov Solhog yevopuevos
xai tdv Adyav 1ob ITudoyopov Saxoboag, deedeis EAeddepog kai napayevépevog
%pdc tode Térag, tovg te vopous abtols Ednke, xaddmep xai v apyf dednhdxapey,
Kol mpdg v dvipeiov tolc mohitac mapexdhecs, v woxfv &3dvatov elvar
neioag Ern kel viv of Taldran névree kol of Tpakhews wal of modkol tdv Pappa-
pav tobg abtdv viods neiSovorv, dg obk Eott @Bapiivar v yoxfv, dAAG Srapévely
v dmodavoviay, xal &t 1ov dvatov ob gofntéov, &AAL mpos Tobg Kivdbvoug
ebphotag Extéov. xal talte radeboag Todg Tétag kail yphyag abtois Tols vopovg
péyiotog 1OV Jedv dott nap’ adrols,

An English translation:

“Zamolxis, being Thracian in origin, a former slave and disciple of
Pythagoras, after he was freed, he returned to the Getians, he established laws
for them, as I said before, and urged his countrymen to courage, convincing
them that the soul is immortal. Even now, all the Galatians and the Tralles,

8 Mircea Eliade, 1982, ch. 21, & 179. [Note 91: In another passage (7. 3. 11), in which he
gives an account of the career of Boerebista (70-44), Strabo describes Decaeneus as “a
magician (goés), a man who not only had traveled in Egypt but also had thoroughly learned
certain signs through which he claimed to know the divine will; and in a short time he had
come to be considered a god.” // Note 92: See Zalmoxis, pp. 61 ff. Another detail seems
equally important for Strabo: that Zalmoxis—like Decaencus more recently —had managed
to have so prodigious a career above all because of his astronomical and mantic knowledge. In
the sixth century of our era, but relying on earlier sources, Jordanes described in extravagant
terms the Dacian priests’ interest in astronomy and the natural sciences (Getica 11. 69-71).
The insistence on knowledge of the heavenly bodies may reflect correct information. Indeed,
the tcmples of Sarmizegetuza and Costc§ti, whose urano-solar symbolism is obvious, seem to
have a calendrical function. See Hadrian Daicoviciu, “Il Tempio-Calendario dacico di
Sarmizegetuza” and also his Dacii, pp. 194 ff,, 210 ff.]

? Tamblichus, De vita Pythagorica, XXX (173), in Mihiescu et alii, 1970, 18-19. Cf.
Iamblichi, 1937, 1975.
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and many of the barbarians teach their children that the soul is indestructible,
but it continues to exist after the death; and that the death isn’t fiercesome,
but they should mightily confront the inflictions. And because he taught those
the Getians and he wrote their laws, he is considered by them as the greatest
among the gods.”

And a Romanian translation:*

~ XXX(173).. . Cici Zamolxis, de origine trac, fost sclav si discipol al lui
Pitagora, dupd ce a fost eliberat s-a intors la geti, le-a ntocmit legile cum am
ardtat la Inceput i a Indemnat la birbatie pe concetitenii sii, convingindu-ici
sufletul este nemuritor. Chiar §i acum galatii toti gi tralii si multi dintre bar-
bari Invatd pe copiii lor ci nu este cu putinti ca sufletul si piard, ci ci el
continud si existe; si c¢d nu trebuie sd se teamd de moarte, ci sd infrunte cu
vitejie primejdiile. gi pentru cd a invdfat pe geti aceste lucruri i le-a scris
legile este socotit la ei drept cel mai mare dintre zei!,

Discussions
1. Z4lmoxis and Pythagoras

F. W. Sturz expressed his doubts about the history of Z4lmoxis as a
slave of Pythagoras: !

Cur torum locum adferipferim, . quisque iitelliget
e§. 5. -Fadem hifteria extat ap. Strabon, 7, p.298.
A, et fimilem de Pythagora. ex Hermigga’ narrat
Diogenes Laert. 8, 41. et Schol, Sophodl,: ad Eleélr,
62. quam tamep rette fittand, putat Cel, Meiners it
Gefeh, der Wiffenfchaften. Th, L. p. 229. - vt ipfe
Herodotus 1. 1. dubitare fe oftendit -de Zamolxidis
hiftoria, quem Pythagora putat antiguiorem fuiffe,
Ceterum pomen- huiys. legislatoris rellius Zalwoxis
feribi, demonftrarunt viri do&ti multi, inprimis e
loco. Porphyrii in vita Pythag. c. 14, vbi nominis
otiga deducitur ex vocabula dwAuos,' quo Thraces
appellabant pellem vrfinam, ‘qualis Zalmozxidi re-
cens nate iniefta fuiffe dicitur. Alid taman aliter.
vid. quos Jaudat Cel. Chr.: Gottl, Richter in {peci
mine. animaduerfionum. de veterib. legum- latorib,
 Fabric, biblioth. graec.  (Lipf. 1786.-4.) pe
XXLII. fq. . - : R EERE

30 Mihiescu et alii, 1970, 18-19.
3LF. W. Sturz, in Hellanici Lesbii, 1787, 65.
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Herodotus already noted that the story about Z4lmoxis as a slave of
Pythagoras was an unreliable legend, and added his opinion, about Zalmoxis as
a (much) earlier thinker than Pythagoras: “I think that he lived many years
before Pythagoras” (see IV, 96, above). In fact, the doubts were already in
Herodotus,* as Sturz mentions, but other ancient authors skip it. It is in the
best interest of the Greek pride and propaganda that the story stays that way,
even if Herodotus himself made a very convincing critique of such a story as he
heard it from the Greeks in the cities at the western shore of Pontus Fuxinus
(Black Sea). “Pride in Greek culture and Greek cleverness are obvious in the
account the colonists gave to Herodotus. They are far above Thracian
barbarism; A slave among Greeks can be a god among Thracians and make
them believe anything he chooses.” About Zdlmoxis as a supposed former
slave of Pythagoras, as Pirvan concluded, “The entire story shows a Greek
rationalist naivety.”**

However, Photios, Suidas, and Etymologicum Magnum (see above)
made clear that Herodotus™ final opinion, that Zdlmoxis lived many years
before Pythagoras, is the reliable one. These sources also allude to some
Thracian population that have had similar beliefs in the immortality with
Zalmoxianism, the Térizoi and the Krdébzyoi, as well as they believe that
Zalmoxis “will return”, making “sacrifices and feasts as the dead will return”.

We know also that Pythagoras and his followers took an important
influence with respect to the spiritual knowledge from the Orphism, a mistery
doctrine with a clearly Thracian origin: “About the dependence of the Getian
religious teaching on the Pythagoreic one, an honest Greek overthrow the
issue, saying, about 200 AD, that Pythagoras was that Opgx@v 8ééug upovuevos
[who imitated the teachings of the Thracians] (Hermippus Callimachius,
FHG, 111, 41) - which, again, is nothing but true, because the Orphism had, of
course, Thracian roots, and the Pythagorism was deeply influenced by the
Orphic doctrine. But wherever the Greek saw a too strong underlining of the
life after death, he gave an inspirational role to the Egyptian: for the Greek

Pythagoras, as well as for the barbarians Zalmoxis and Decaeneus.”

32 Cf., as well, Constantiniu, 1999, 28.

3 Burkert, 1972, 157. Cf. Alexandrescu, Cilitoriile Iui Herodot in Marea Neagri, 1978, 27-
34.

3 Parvan, 1982 (pages: 1982 edition, followed by princeps edition in parantheses), 92 (157).

35 Parvan, 1982, 93 (159).
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The Orphism had an important contribution to the beliefs about the
immortality of the soul, the life after death etc.*® Therefore, the relationship
between the Pythagorism and the Zalmoxianism is quite the opposite from
what the Greek legends told. Pythagoras and his followers acquired a big deal
of information from the Thracian spiritual doctrines, mainly from the
Orphism, and the initiator of the Zalmoxianism, who would have been an
anicient reformer of such beliefs, maybe a precursor of the Hyperborean
Abaris”” While “The Getians in the time of Herodotus didn’t speak about
Pythagoras, but the Greeks, not understanding them, compared their cult with
Pythagoras.”® As shown by K. Meuli, “The legends of Pythagoras and
Empedocles, and the very idea of a soul was formed under this influence”,* of
the north-pontic ‘Scythian’ (in a broad trans-ethnic sense) shamanism.® There
is no surprise that some authors (W. K. C. Guthrie, E. R. Dodds, W. Burkert)
saw a link between the shamanism and Z4lmoxis, while Fliade decifred in his
connection with the retreat in the cave and a ritually induced immortality a
complex Mystery religion.*

2. Immortality, Z4lmoxis and Gebeléizis

Parvan’s opinion about the difference between the Geto-Dacian and
the Thracian religion, implying the henotheistic or even monotheistic
superiority of the first, has, no doubt, an obvious subjective mark, as Lucian
Blaga noticed. However, the emphasis of Parvan cannot be so easily dismissed.

36 Eliade, 1982, ch. 22, & 180-184.

7 Grec, 2013, 289. See htep://www.upm.ro/ldmd/?pag=LDMD-01/vol01-Lit;
http://www.upm.ro/ldmd/LDMD-01/Lit/Lit%2001%2035.pdf.

3 Alexandru Vulpe, in Ciprian Plaiasu, Interviu cu Alexandru Vulpe, directorul Instirutului
de Arheologic ,, Vasile Pirvan®, www.historia.ro: “Existd un comportament religios al dacilor,
comparat pe de o parte de Flavius Tosephus cu cel al esenienienilor gi, pe de altd parte, de
Herodot cu cultul pitagoreic. Getii din vremea lui Herodot nu vorbeau de Pitagora, dar grecii,
neintelegindu-i, au comparat cultul lor cu Pitagora.”

(htep:/ /www.historia.ro/exclusiv_web/general/articol /sintagma-str-mo-ii-no-tri-daci-ar-
trebui-discutat). Cf. Burkert, 1972, 158. Berzovan, 2009.

% Alexandrescu, Zalmoxis gi cercetdrile lui Mircea Eliade, 1978, 55: “Legendele despre
Pitagora si Empedacle, si ideia insisi de suflet s-au format sub actiunea acestei influente.”

9 See also Eliade, 1975.

41 Alexandrescu, Zalmoxis si cercetdrile lui Mircea Eliade, 1978, 56.
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He had a point,* for there can be seen a clear difference between the Dacian
and the south Thracian religion. We could say, along with Constantiniu, that
the supreme Dacian god “became from a chthonian (underground) divinity an
uuranian-solar one, being at the top of a very small pantheon”.*® Taking also to
account the social stratification of the Dacian society and the importance of its
religious cast, we may suppose that the perception was more monotheistic or
henotheistic on the higher steps of that society, against a more lax attitude
towards other divinities on the lower steps. We cannot dismiss that the old
Thraco-Dacian deities continued to be worshiped, in a smaller measure, north
of Danube, but we cannot either deny the singular character of the Dacian
religion, due to its generalized abstract, puritan and aniconic form.* Parvan
pointed out the striking celestial (uranian) features of Zdlmoxis, deriving also
from the passage of Herodotus, cited above: “Moreover when there is thunder
and lightning these same Thracians shoot arrows skyward as a threat to the
god, believing in no other god but their own” (VI, 94). The clear uranian
attributes of Zdlmoxis cannot just be dismissed, either if we would interpret
the passage in a negative (against Zdlmoxis) or positive interpretation (aiding
him against the negative spirits in the clouds).® As Pirvan noticed, the
Dacians did not keep the orgiastic dionysian cult, as their Thracian brothers at
the south of Danube did.* And opposed to the vast majority of the world
religions, which are full with representations of gods, the Dacian religion is so
scarced in such representations as the Judaism, or even more, because to them
God demanded they sculpt and embroider cherubim (Exodus 26:1 sqq.; 36: 1,
8,35; 37, 1-9; 1 Kings 6:23-29; 7,27-30; 8, 7-11).

2 Alexandrescu, Zalmoxis si cercetirile lui Mircea Eliade, 1978, 51-52: “"Religia geto-dacilor
echivaleazi in interpretarea lui Vasile PArvan cu un fel de proiectie subiectivd a unui suflet
preocupat de cele moi sublime probleme” [L. Blaga]. Parvan vedea o deosebire structurali a
religiei getodace in raport cu aceea o tracilor din Sud. Acegtia din urmi parasisera structura
indo-europeani originari a cred ingelor lor de caracter ceresc (uranian), otunci cind, ajungind
In contact cu civiliza;ia mediteraneeani, au acceptat stravechi culte ale fccunditi;ii de caracter
"chthonian" (de la cuvintul grec chthén "pimint”), de origini preindo-eurapeani. Vasile
Parvan credea de asemenea ci, spre deosebire de tracii din Sud. Getii nu erau politeisti, ci
"henoteisti": "Ca zeu atotcuprinzitor al cerului, Zalmoxis, ca si Zeus, este stipinul fulgerului ...
Nu cu noagtem la geti nici zei locali §i nici zeite, ca la traci. Nu existd decit un singur zeu".”
* Constantiniu, 1999, 28.

“ Paliga, 2007, 326-327.

% Alexandrescu, Zalmoxis si cercetdrile lui Mircea Eliade, 1978, 54.

4 Parvan, 1982, 93 (158-159).
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The Dacian religion manifested itself, materially, in the monumental
sacred area and sanctuary of Sarmizegetusa, in the funerary rites with
cremation and in some ritual pits also involving cremation.*” As the idols were
accidental in Judaism, blamed and banished by the prophets, so were the idol-
like artifacts on the Dacian territory, also accidental and not proper to the
religious mainstream. And this mainstream was clearly imposed from above,
while the scarce “heretic” slips to religious material symbolism were not
representative. Such extreme aniconism exceeded even the Jewish practice of
avoiding idolatry.

This extreme aniconic religious behavior of the Dacians was clearly
connected with specific features, also singular, in their theology. This material
evidence of a religious reform imposed from above, which led to the aniconic
feature of their religion, is connected with the literary echo in Zdmolxis, about
the Dacian reform in religion, aiming the immortality.

On this ground, it is not surprising that Herodotus could state (in IV,
94) that the Getians were those Thracians “believing in no other god but their
own”, which was “Zdlmoxis, or Gebeléizis”. Following the reforms that
occurred in the Dacian religion, that they put almost all the divine into one
god, Zdlmoxis, named Gebel€éizis, as well, to which they overlapped the figure
of some religious reformer. On one hand, how much of a real religious
reformer we find in his mythological projection is hard to say. On the other
hand, to answer to the question if Zdlmoxis was a real person or not is, up to
me, of little importance, for at least two considerations. First, the literary
echoes and the archacological witnesses converge to indicate us that a
significant and irreversible religious reform took place in the Dacian realm
before the life of Herodotus (5" century BC) and before Pythagoras (6™
century BC). Secondly, the saying “there is no smoke without a fire” is always a
correct law in history and in the history of religions, in particular. A huge
event, or an important rcligious reform, as the appearance of the Mosaic or the
Zamolxian religions, and later the Christianity, does not “just happen”, by
mere popular processing of the older belief systems. On the contrary, such
changes have an important degree of un-popularity. This is a clear proof that
such developments were started by one / some personalities (Moses / Aaron
and the priests; Zalmoxis / his priests; Jesus Christ / his Apostles), and they

got support and guidance from above, from an instituted perene priesthood

47 Cf. Berzovan et alii, 2014, 11-32.
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(prophets, wonder makers, priests), sometimes supported even by the state
(Jewish Kingdom, Dacian Kingdom, Roman Empire after Constantine etc.).
Regarding the personality that started the reform, it is, again, clear that one
must have had the leadership. The figure of Jesus Christ is clear in this respect
for the historians, but if we look to others, like Moses, or Zdmolxis, or Buddha,
echoes of the work of the religious reformers also marked the history.

The polarization of the religious beliefs between feminine and
masculine is present in human even form the Neolithic, and documented in
symbols like “The Great Mother” and “The Bull”, spread throughout Europe,
and also in the Carpathian-Danubian area.®® The Bronze Age witnesses some
profound changes, among which the increase of the masculine contribution in
leadership, a clearer hierarchical organization, the specialization of different
occupation, and the importance of the organized army. On the spiritual level,
to the cults of fertility, inherited from the Neolithic, they are added also
chthonian practices charged with sexual symbolism, connected with mining
and metallurgy.” Preserving and enriching the inherited chthonian cult, the
Dacian population also developed a solar-uranian cult, which “is well
documented in the first Iron Age, by little wheels or fragments of votive
wagons of clay or by votive wagons of bronze, as the One of Oritie (...). The
waterbirds, as the swan, also represents one of the solar symbols. Besides magic
(-..), it appears that in the end of the first Iron Age they begin to crystalize the
two fundamental components of the religion of the Geto-Dacians, which are
the uranian-solar and the chthonian, aspect that results from a report of
Herodotus (Histories, IV, 94).”° The portrait of Zdlmoxis in Herodotus
oscillated from a real person (reformer) to that of a daimon and that of a
supreme god.”!

Zélmoxis was a prominent figure of the religious beliefs and practices
of the Getians (Getae), overlapped on a religious reformer, specially connected
with their beliefs in immortality. This is clearly revealed in the metaphor of
the resurrection, which has, apparently, a real mis en scene, by the Zdlmoxis
himself, who descended in his cave residence for three years.

M. Birbulescu, for instance, thinks that Zdlmoxis was at first a
religious reformer (to whom the Dacians might owe the doctrine of

# Pop et alii, 2003, 35.
¥ Pop et alii, 40-50.

>0 Pop et alii, 66.

51 Pop et alii, 119.
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immortality and the sacrificial rituals) and a priest “of the supreme god of the
Dacians (Gebeleizis or Nebeleizis?), who was afterwards deified or overlapped
(confused) on the great god”.>* As I shall gradually argument below, I think
that the deeds and the legendary figure of a religious reformer did overlap on
the icon of the supreme god, but the name of the supreme god, not only as
Gebeléizis, but also as Zdmolxis, is a lot older, while the other name, Zdlmoxis
appeared later.

For the term ddavarifovrag, it is clear the reference to the immortality,
but, according to some scholars, it also sends to the rituals through which the
Getae thought they reach immortality. The same verb appears in Plato,
strengthened with the prefix ap-: “The verb 49avarilerv appears for the first
time in Herodotus, in the passage with the Getians (IV, 93, 94): "the Getians
that live in the belief of the immortality" [...]. Plato seems to use the verb in a
similar context, under the influence of Herodotus. Although strengthening it
with the prefix d7-, he gave an active character to the verb.”

Eliade used the term “immortalization”, pleading for a mystery (and
not shamanic) cult of Zdlmoxis.>* Thus, the Greek word should be understood
as the action of becoming immortal through ritual practice.

In the light of the text in Plato, we see that a mystery cult of Zdlmoxis
does not exclude shamanic practices. Although the philosophy of the
immortality and the actually staged metaphor with the descending into the
cave gives a right to Eliade to consider a clear mystery ritual, without accepting
the interpretation of Zalmoxis as a shaman: “Bien que plusieurs auteurs aient
reconnu en Zalmoxis un «chaman» (1), nous ne voyons aucune raison pour
accepter cette interprétation. La députation d'un messager » 4 Zalmoxis, qui
avait lieu tous les quatre ans (Hérodote, IV, 94), aussi bien que la «demeure
souterraine» ou il disparut et vécut trois ans, pour reparaltre ensuite et
démontrer aux Getes l'immortalité de 'homme (ibid., 95), n'ont rien de

chamanique.”™

52 Birbulescu, 1998, 37.

53 Simina Noica, Note 22, in Platon, 1967, 215: “Verbul 49avatilety apare pentru prima oari la
Herodot in excursul cu getii (IV, 93, 94): "getii care triiesc in credinta nemuririi’, trad. M.
Nasta, din vol. Prozi istorici greacd, 1970, 92. Platon pare si foloseasci verbul, intr-un context
aseminitor, sub influenta lui Herodot. Intirindu-1 insi. prin prefixul dz-, el di verbului un
caracter activ.”

54 Eliade, 1982, ch. 21 (& 178, 179), ch. 22 (& 180-184). Eliade; Culianu, 1995, & 32, 265-
268.

55 Eliade, 1975, 307.
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However, Eliade admitted the obvious persistence of the shamanism
among the (southern) Thracians, as well as at the Zalmoxian Dacians,
especially, the means mentioned by the documents being the use of the
hallucinogen properties of the smoke of hemp: “Un seul élément semble
indiquer 'existence d'un chamanisme gete: c'est I'information de Strabon (VII,
3,3; C, 296) sur les kapnobdtai mysiens, nom que l'on a traduit (2) par «ceux
qui marchent dans les nuées», par analogie avec les derobdtes d'Aristophane
(Les Nuées, v. 225, 1503), mais qu'il faut traduire par «ceux qui marchent
dans la fume» (3). Il s'agit vraisemblablement de la fumée de chanvre, moyen
rudimentaire d'extase connu aussi bien des Thraces (4) que des Scythes. Les
kapnobdtai seraient des danseurs et des sorciers getes ayant utilisé la fumée de
chanvre pour les transes extatiques.”*

After admitting “only one” shamanic element in the Geto-Dacian
practices, Eliade, in his scientific scrupulosity is forced to give others, too,
mainly the ascendence on a stair to Heavens: “Il est certain que d'autres
¢éléments «chamaniques» persistaient dans la religion thrace, mais ce n'est pas
toujours facile de les identifier. Citons toutefois un exemple qui prouve
I'existence de l'idéologie et du rituel de l'ascension céleste par le truchement
d'un escalier. D'apres Polyaenus (Stratagematon, VII, 22), Kosingas, prétre roi
des Kebrenoi et des Sykaiboai (tribus thraces), menagait ses sujets de monter
chez la déesse Héra par une échelle de bois pour porter plainte a la déesse
contre leur conduite. Or, comme nous l'avons déja vu plusieurs fois, l'ascension
symbolique au Ciel par un escalier est typiquement chamanique. Le
symbolisme de I'escalier, nous le montrerons plus tard, est attesté également
dan, d'autres religions du Proche-Orient antique et de la Méditerranée.”.”’

Further analyses show that the mystery cult of Zamolxis co-existed
with shamanic practices. Thus, although the Zalmoxianism is based, originally,
on a mystery culg, it grew to embrace also shamanic practices. The religious
rituals concerning the immortality are connected with a “total medicine”, as
reflected in Plato: “There is a certain tradition concerning an iatros Zalmoxis.
Plato, however, transmitted here some very valuable details, showing how the
Dacian Zalmoxian cult was perceived through his eyes. He reveals both the
importance granted to the soul by Zalmoxis, who is god, king and healer in the
same time, and the functional relationship between the health, preserved a
"total method" (in which the soul plays the decisive role), and the obtaining of

56 Eljade, 1975, 307.
57 Eliade, 1975, 307.
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the immortality. These details confirm and also complete the witnesses of
Herodotus (Histories, IV, 93-95).”5¢

Plato appealed to Zdlmoxis to support the virtue of sophrosyne, which
comprises in fact more qualities, the more important being temperance,
wisdom and the psychological equilibrium. Obviously Plato saw in Zalmoxis
links with his master, Socrates, even in biography, and also as a means of
further revealing his philosophical principles: “Practicing an almost
philosophical version of the therapy, which aims at the whole, Zalmoxis sees in
sophrosyne (as Socrates) a form of healing through the care for the mastering
part in it [the soul]. It is also interesting that another similarity with Socrates,
which is put into value by B. Witteshowing that, just as Zalmoxis returned
from the ground, from his simulated grave, to bring wisdom to the Thraco-
Getians, the same Socrates came from Potideea, from the battlefield, to
educate the Athenians.”

The parallel with the mystery cult given to the Thracian king, priest,
“and god” Rhesos (in Eurypides), as pointed out by Simina Noica, shows us
that both mystery cult and shamanism are, however, possible, and a
personality, who’s mythical aura grew in time, as Zélmoxis, could, more than
anyone, catalyze both these directions. If the mystery cult was the superior
form which sustained the superior theology and philosophy of the
immortality, the shamanism combined with the psychotropic and naturist
medicine came to support the believers on their worldly path towards the

5% Simina Noica, Note 21, in Platon, 1967, 215: “Existi o anumiti traditie privind un
Zalmoxis iatros. Platon insi comunici aici citeva detalii de mare valoare. El aratd atit
importanta acordati sufletului de citre Zalmoxis, care ¢ deopotrivi zeu, rege si terapeut, cit si
relatia functionald intre sinitatea conservatd printr-o ,,metodi totald" (in care sufletul joaci
rolul decisiv) si obtinerea nemuririi (see Eliade, 1970, 62). Aceste detalii confirmi si intregesc

totodati mirturiile lui Herodot (Istorii, IV, cap. 93-95)
59 «

»

Profesind o teorie aproape filosofici a ternpeuticii care se indreaptd asupra Intregului,
Zalmoxis vede in sophrosyne (ca si Socrate) o formi de insinitosire prin ingrijirea pirtii
stipanitoare din el. E interesanta si o alti apropiere cu Socrate pe care o pune in valoare B.
Witte, aritind ci, dupi cum Zalmoxis s-a intors din pAméant din mormantul lui simulat ca si
aduci intelepciune traco-getilor, la fel Socrate vine de la Potideea din cAmpul mortii, ca si-i
educe pe atenieni.” Eliade, 1970, 216 (Note 27).

9 Eliade, 1970, 216, Note 23: “Zalmoxis is, in the same time, god and king, This new element,
introduced by Plato, is in fact attested in the Thracian tradition: Rhesos, king and priest, was
worshiped as a god in the mysteries of the initiated. The verses 970-973 in the play Rhesos of
Eurypides were interpreted by some researchers as referring to Zalmoxis (cf. Eliade, 1970,

63)”
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sought immortality. The Romanian folklore, preserving The Dance of the
Bear, The She-Goat rituals, and other rituals with masks, to which 1 will refer
again below, are projections of the old Dacian shamanic practices, connected,
as we shell see, with the names given to Zalmoxis.

Gebeléizis®' appeared only in Herodotus IV, 94, 1, in the ancient
literature, as a source. I think that Eliade pertinentely differentiated him of
Zilmoxis. Gebeléizis was as a celestial god of thunder, while Zalmoxis a god
overlapped on a religious reformer, to the human having been transferred the
image of a god associated with the mysteries of the “immortalization”
(altogether with the anecdote about the underground dwelling) that he taught
to the Daco-Getian people.®

Eliade also mentioned the efforts of some scholars to try to understand
the etymology and the original context of Gebeleizis in Thraco-Getian
religion: “Tomaschek had already recognized in this divine name a parallel to
the Thracian god Zbelsurdos, Zbeltiurdos [“Die alten Thraker,” p. 62]. Like
Zbelsurdos, Gebeleizis would be a storm god or, rather, an ancient celestial
god, if we follow Walde-Pokorny and Decev, who derive his name from the
Indo-European (= IE) root *guer, “to shine.” [A. Walde and J. Pokorny,
Vergleichendes Worterbuch der indogermanischen Sprachen, vol. 1, p. 643;
D. Decev, Charakteristik der thrakischen Sprache, pp. 73, 81. But see also C.
Poghirc, “Considérations philologiques et linguistiques sur Gebeleizis”, p.
359.] // Despite Herodotus’ testimony (expressed, it is true, with astonishing
carelessness, both grammatically and stylistically), it is difficult to regard
Zalmoxis and Gebeleizis as one and the same god. Their structures are
different, their cults are not at all alike. As we shall see further on, Zalmoxis
has none of the characteristics of a storm god. As for the shooting of arrows,
we may wonder if Herodotus had rightly grasped the meaning of the ritual. In
all probability, it was not the god (Gebeleizis) who was threatened but the
demonic powers manifested in the clouds. In other words, it was a positive cult
act: it imitated, and indirectly helped, the god of lightning by shooting arrows
at the demons of darkness. However this may be, we must resign ourselves: we
cannot reconstruct the function and “history” of Gebeleizis on the basis of a
single document. The fact that Gebeleizis is not mentioned again after
Herodotus does not necessarily imply his disappearance from the cult. We can

¢ For the forms Beleizis, Beleixis, Zbeltiurdos etc. {out of our present subject), see Paliga,
2007, 319, 322-323.
62 Cf. Daicoviciu, 1969, 18-21.
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imagine either his coalescence with another divinity or his survival under a
different name.” Holding the information from Eliade, we go back to our
subject, because a discussion about Gebeléizis would be a subject for another

paper.
3. Zalmoxis

The theonym appears as: "Der Name des Hauptgottes bei den Geten
und Dakern Zalmoxis ist belegt unter den Formen: Zé\poéeig, Gen. Zaipd§idog
(Var. {auodbig, Plat., 427 - 347 v. Chr.; Diodor, 1. Jh v. Chr.; Porph., 3. Jh n.
Chr.; Hesych.), Zalmoxen (Akk., Iord.), mapd Zdhuobwv Saipove (Hdt.),
Zépodkw (Strab.) u. a. Nach Kretschmer (1935, 45) ist die Ausgangsform
Zapok-fig 'Konig, Herr der Menschen', mit Vorderglied zu phryg. lepedw- und
Hinterglied -§i¢ zu awest. x$ayas. Detschew (1957, 175) fafit den Namen
ebenfalls als Kompositum auf, indem er den ersten Teil mit der Glosse {ahudg
Fell' gleichsetzt und den zweiten Teil zu awest. xSaya- 'Herrscher, Konig
stelle. Als Synonym erscheint einmal bei Herodot (IV 94) T'efehéific, Akk.
TeBeréilv, Var. Behéilwv in drei Manuskripten. Nach Poghirc (1974b, 357 -
360) diirfte die urspriinglicche Form *Nebeleizis gelautet haben. (...)"**

Sdlmoxis is the first form that appeared in Herodotus.”® A beginning
of the theonym in s is the most likely representing the oldest or the real form.
Dealing with the problem of the alternation s / z in Thracian, Dimitrov came
to these appreciations: "In Indo-European there is originally no /z/, and thus
this phoneme is an allophone of the original /s/. (...) In the categories of
Thracian sounds, the interrelationships between various classes have been
proposed and later perceived as theoretical entities that may change according
to «sound laws> (...); the shift of s>z is a later development or a feature that is
not marked by any specific conditions or the shift was conditioned according
to its word-initial or intervocalic position. It is true that the intervocalic S
normally changes to Z, however in our example we observe the same
opposition between /s/ and /z/. If we take its chronology into consideration, S
and Z are synchronic (as they appear in our Evidence) and therefore this
opposition is irrelevant as to their morphophonemic involvement. There is a
piece missing in this easy-to-solve puzzle. And it is namely that we are not

% Eliade, 1982, ch. 21, & 179.
% Duridanov, 1995, 836. Cf.id., 1985, 14. Id. 1969, 85.
% Dana, 2008, 31.
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dealing with sounds but with ‘unreal sounds’ or abstractions. (...) We now may
come to the subsequent conclusion: First, there is no /z/ in Thracian as a
continuant of PIE */z/ as the latter simply does not exist. Second, /z/ in
synchrony is just an allophone, a variant of the phoneme /s/."%

F. W. Sturz, above (Discussions, 1), quoted the etymology for {#Auog
from Vita Pythagoras of Porphyros, although he used the spelling Zdmolxis in
his edition. According to Vita Pythag. c. 14, {#Auoc would mean "bear skin",
the material in which the recently born Zdlmoxis was swaddled. I think it’s
worth mentioning the shamanic practice (very probable with a totemic
connotation) of wearing bear masks and fur (or of other animals), as
traditional costumes among other pre-Christian ones, preserved in the
Romanian folklore. The costume appears, for instance in the rich Romanian
Christmas — New Year folklore tradition: Capra (The She-Goat), Jocul
Ursului (The Dance of the Bear) etc. As a side note: the name and later
complex theological concept of ‘persona’ comes form the Etruscan concept of
the (ritual) mask (phersu) that gives to one a symbolic (shamanic, magic)
role.%’

The Romanian carol traditions emerged from a very intricated synergy
between the pre-Christian and Christian traditions. Among these traditions
there is the costume of the carols with masks, comprising Ursul ( The Bear) or
Jocul Ursului (The Dance of / with the Bear) and Capra (The Dance of the
She-Goat or of the Deer). These ritual dances merged with the complex
Romanian carol traditions, which take place between Christmas (Winter
Solstice) and the Baptism of the Lord (after the New Year). These ritual
dances with masks involve a lot of magic (by resemblance, by contact etc.),
showing their shamanic origins. The way the folklorists recorded these
traditions show a clear intersection of them with our subject. For instance, at
O. Birlea: “An ancient, primaeval form, of welcoming the New Year is, with
no doubt, the cortege with animal mask. This time, the animal represented by
the mask is a noumenal being, with sacred attributes, and, more than anything,
with special efficiency in promoting the vegetation, the health, and the well
being in general. The representations connected to this animal come from the

% Dimitrov, 2010, 4-6.

7 Cf. Penney, 2009, (pp. 88-94), 92. The Etruscan phersu is considered a borowing from the
Greck mpéowrov. Although, I would pay attention to forms like IE *per-1 (o spray, splash) >
preus > Lithuanian priisnos, Latvian prusnas (lips, mouth), Old Prusian Acc. Sg. prusnan
(face) - Julius Pokorny, Band 3, 1959, 809-810.
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prehistorical treasure, which was much anterior to the anthropomorphic gods.
By evolution, some of those were replaced in festive sacrifices by some animal
substitutes, usually that under which stood the gor itself before his partial or
complete anthropomorphization. (...) It was only the sacrifice of the animal
that lent to it [to the god, n.n.] new powers, it reactivated the entire nature,
and the mankind was saved by the spectrum of its destruction.”® The Dance
of the Bear, attested only on Moldavia (in the Sub-Carpathian hills), “points
to a relic from an ancient cult of the bear, which was still present in the past
century at some Siberian populations in the Extreme Orient. Traces of this
cult are attested among our people [Romanians, n.n.] through the celebration
of the Day of the Bear — usually the 1% of August — kept with greater strictness
in the Sub-Carpathian villages. (...) The circumstances that this costume was
solely attested in Moldavia, thus in the area less exposed to Romanization,
would indicate a Thraco-Dacian origin, with obvious prehistoric roots.
According to some interpretations, Zalmoxis himself was not initially
anything else that an ursuline [bear-like, n.n.] divinity, later evolving to the

8 etc.

forms attested by Herodotus

However, another Day or Celebration of the Bear is mentioned in the
entire Romanaian space, on another date, at Candlemas (2" of February,
"Intdmpinarea Domnului"). Folk beliefs say that in this day the bear interrupts
his hibernation, gets out of his den (vizuind, barlog - v. supra), and dances. His
behavior in this day fortells the length of the winter (with different and even
opposite interpretation in the local costumes).”” Not by mere coincidence,
around the Candlemas there is the folk celebration "(S1) Martinii de iarni",
three days for a so called St. Martin - in reality a fantastic character charged
with mythico-magical meaning. The first of these “Martins” is in the day of St.
Tryphon, in the eve of the Candlemas, the second is on Candlemas, and the
third in the next day, of St. Simon. This celebration has a pastoral aspect, being
kept against the wolves and the bears. Especially on "Martinul cel mare" (The
Big Martin), which coincides with the Day of the Bear, on Candlemas, there is
involved a Dance of the Bear. A person (ursar — the bear tamer) leads the bear,
names it Martin, sings chants to it under this name and make it dance.”” The
shamanic origin of this practice is obvious and it involves the magic by

% Birlea, vol. I, 1981, 271.
® Birlea, vol. I, 1981, 273.
70 Marian, vol. I, 2001, 183-184.
7! Marian, vol. I, 2001, 184-185.
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resemblance: performing the ritual, a tamed beast (bear) casts out its untamed
relatives, to protect the flocks.

The folkloric rituals with the masks of a deer (Cerbul), of a (she) goat
(Capra — with alternative names as: brezaia, turca, turca, bo/u/rita, vaca), or
with other related animals, has — contrary to Ursul — a large dissemination
throughout the Romanian ethnographic area. The earliest attestations of the
deer cortege, for instance in Hunedoara county, appear due to the
ecclesiastical interdictions of the Catholic Church in the early Middle Ages,
and the one masked as a deer is assisted by an old man, called bloj or vitaf
("leader").”” Mainly in Transylvania, at the end of the representation, the
"deer" (or the "she-goat", turca) is shot, while the bloj / vitaf gives a comic
mimic of the dirge, and the entire assembly participates somehow to this
parody of sacrifice, on the New Year’s Eve, to showing the end of a cosmic
cycle and the beginning of another.”? The mask “signifies the divinity which,
through its death, should ensure the prosperity of the vegetation, in
concordance with the ancient ritual scenario attested to s many peoples in
Antiquity. Thus, the cortege with the animal mask of this type continues an
ancient practice, with prehistorical roots at the Indo-Europeans, and among us
[Romanians, n.n.] coming from the Dionysiac cult practiced by the
Thracians.””*

Dan Dana dismissed, as quoted above, the note about the “goddess”
Zimolxis, which should be better understood as an erroneous construction
upon a grammatical derivation. He defended the form Zdlmoxis as the oldest
for the theonym, and its subsequent etymology.”

The theonym could have had a connection with the etymology of
Porphyros, with {d#Auo¢ meaning "bear skin".¢ Ivan Duridanov mentions about
this word: “zalmés "a hide" (Porphyr.). It is related to the Old-Pruss. salmis
"helm", the Lith. sdlmas”.””

72 Birlea, vol. 1, 1981, 273-274. Cf. Pamfile, 1997, 368-397.
73 Birlea, vol. 1, 1981, 275. Pamfile, 1997, 375.

74 Birlea, vol. I, 1981, 275.

75 Dana, 2004, 77: “Russu est l'auteur d’une théorie assez influente en Roumanie
(partiellement élaborée contre la théorie spiritualisée de Pirvan): Zamolxis serait un dieu
chthonien, de la terre et de la végétation; ses arguments écymologiques ne sont pas valides,
comme la forme du nom par ailleurs (car les premitres mentions sont Salmoxis et Zalmoxis).”
Also, see Dana, 2008.

76 Cf, Porphyrius, 1963, 17-52.

77 Duridanov, 1985, ch. I1I, The Thracian Words, 10-16.
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Even if the form Zdlmoxis is equally present in the sources, as
Zimolxis, and it was also applied to the supreme Dacian divinity, the
etymology of Zdlmoxis is far more difficult to be established. If {dAuoc is
retained by Porphirus from the Dacian language as an explanation for
Zilmoxis, this means that maybe a semantic connection between the meaning
of {dAuog, "bear skin", and the Dacian god was possible. The mind of a Dacian
could relate the form Zdlmoxis with the "bear skin", probably due to the
shamanic rituals involving bear masks and skins, as I have already suggested.
Maybe the name Zdlmoxis, a permutation from Zdmolxis, meant just to point
out such rituals, reaching to the doctrine of the immortal soul and the cult of
the ancestors. Then {#Auog could be considered as an etymology for Zdlmoxis.
The ending —xis might have had a variable spelling, like -¢is or -§is.

The name Zdlmoxis was the original form of the Dacian god, “grace to
the analogies in anthroponyms and toponyms”.”®

Not all the Thraco-Dacian names that have a similar beginning also
have a common explanation. For instance, an occurrence of s/zal-m- is in
Salmydéssos (7ov Zaduvdeoodv), a place name, a Thracian city, north of
Apollonia and Mesembria, who’s inhabitants surrendered to the Persian king
Darius during his invasion described by Herodotus (IV, 93 - see above, at
Source texts, 2).”° But this name means "salty water", the etymology accepted

78 Pop et alii, 119.

7> Smith, 1854,
hetp://www.perseus.tufts.edu/hopper/text?doc=Perseus:text:1999.04.0064:entry=salmydess
us-geo: “SALMYDESSUS (Aluvdioodg fror Sapudnoass, Prol. 3.11.4; Halmydessos, Plin.
Nar. 4.11.s. 18; Mela, 2.2.5), a coast-town or district of Thrace, on the Euxine, about 60 miles
NW. from the entrance of the Bosporus, probably somewhere in the neighbourhood of the
modern Midjeh. The eastern offshoots of the Haemus here come very close to the shore,
which they divide from the valley of the Hebrus. The people of Salmydessus were thus cut off
from communication with the less barbarous portions of Thrace, and became notorious for
their savage and inhuman character, which harmonised well with that of their country, the
coast of which was extremely dangerous. Aeschylus (Prom. 726)1 describes Salmydessus as
“the rugged jaw of the sea, hostile to sailors, step-mother of ships;” and Xenophon (Xen.
Anab.7.5.12, seq.) informs us, that in his time its people carried on the business of wreckers in
a very systematic manner, the coast being marked out into portions by means of posts erected
along it, and those to whom each portion was assigned having the exclusive right to plunder all
vessels and persons cast upon it. This plan, he says, was adopted to prevent the bloodshed
which had frequently been occasioned among themselves by their previous practice of
indiscriminate plunder. Strabo, (vii. p. 319) describes this portion of the coast of the Euxine as
“desert, rocky, destitute of harbours, and completely exposed to the north winds;” while
Xenophon (l.c.) characterises the sea adjoining it as “full of shoals.” The earlier writers appear
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for it being very pertinent: Indo-European *salm-udes, "salty water", with
Greek cognates 4dlmé, "sea water, brine", and ydos, "water".®

The form Zdlmoxis is, besides the attestation in Herodotus, plainly
present, for example, in the Thraco-Getian name Zalmodégikos, a Thracian
anthroponym, appeared in a Greek inscription at Histria, 3 century BC.*!
The king Zalmodégikos bears the version Zdlmoxis in his name, showing that
it already existed in Thraco-Getian, in connection with the Dacian myths and
rituals of the Zalmoxian religion.®

If we seek the etymology for "bear skin" ({#Auos ?), the Proto-Indo-
European root for the ‘bear’ was *H,ttko- (the original PIE word for 'bear').%
Other frequent derivation is from *bher-5 (brown)*. The root *H,rtko- gave:
Greek dpxog ('bear’, Iliad) and dpxrog (arktos, 'bear’), Lat. ursus, Skr. rksa, Pers.
xers, Arm. arj / aré, Gaul. artioni, Alb. ari, Kamviri ic, Osset. @rs, Welsh arth,
Av. ar$am, Hitt. hartagga. The root *bher-5 (‘brown') gave: 'bear' in Skr.
bhalla-h, bhallaka-h, bhallitka-h (-II- from -rl-), Old High German bero, Old
Gottish bera, Old Isl. bigrn and bersi, as well as Lithuanian béras, Latvian bérs
'brown' (about horses) etc.

to speak of Salmydessus as a district only, but in later authors, as Apollodorus, Pliny, and Mela,
it is mentioned as a town. // Little is known respecting the history of this place. Herodotus
(4.93) states that its inhabitants, with some neighbouring Thracian tribes, submitted without
resistance to Darius when he was marching through their country towards the Danube. When
the remnant of the Greeks who had followed Cyrus the Younger entered the service of
Seuthes, one of the expeditions in which they were employed under Xenophon was to reduce
the people of Salmydessus to obedience; a task which they seem to have accomplished without
much difficulty. (Anab. l.c.)” Peck, 1898: “Salmydessus (Zahuvdnoodc), called Halmydessus
(AMwdrnoods), also in later times Midja or Midjeh. A town of Thrace, on the coast of the
Euxine, south of the promontory Thynias. The name was originally applied to the whole coast
from this promontory to the entrance of the Bosporus; and it was from this coast that the
Black Sea obtained the name of Pontus Axinos, or inhospitable.”

80 Cf. Chantraine, Tome I (A-A), 1968, 65 (#Xs). Frisk, Band I (A-Ko), 1960, 78-79 (#)).
Stronk, 1986-1987,63-75. Radoslav Katidic', 1976, 147.

1 D. M. Pippidi, Em. Popescu, 1959, 235-238. D. M. Pippidi, 1967, 165-187. D. M. Pippidi
(coord.), 1983 (1980-1987), 68-72. Todd, 1979, (pp. 3-15), p. 10. Amon, 2008, 162-167.
Temporini, 1979, 77.

82 Burkert, 1972, 157 (citing D. M. Pippidi, Studii clasice, 3, 1961, 53-66; SEG, 18, 1962, no.
288).

83 Mallory; Adams, 1997, 30, 55-56. Pokorny, Band 3, 1959, 875: rkpo-s. Chantraine, Tome I
(A-A), 1968, 110. Frisk, Band I (A-Ko), 1960, 141-142. D’'Hauterive, 1994, 84: *orks-.
hetp://www.palacolexicon.com/.

84 Mallory; Adams, 1997, 30, 55-56. Pokorny, Band 1, 1959, 136-137. D’Hauterive, 1994, 25.
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The Encyclopedia of Indo-European Culture notes about the bear
[originally from *h,ftkos] and the rituals involving the bear skin costumes:
“Perhaps originally a nominalized adjective, *h,rtkds 'destroying' (nominalized
by a shift of stress), itself from *hirétkesseen in Av rasah-'destruction’,
OInd rdksas- 'destruction’. Widespread and old in IE. It may be significant
that in the northern tier of IE languages (Slavic, Baltic, Germanic, and [partly]
Celtic) this inherited word for 'bear’, originally itself surely a descriptive
substitute for a term now completely vanished, was replaced by newer words,
all apparently "taboo" substitutes. Thus in Germanic the bear is 'the brown'
one (cf. ON bjorn, OF bera [>NE bear], OHG bero), in Baltic 'the ice-fisher'
(cf. Lith lokys and luékyti 'break the ice in order to fish"), in Slavic (and Old
Indic) the 'honey-eater' (thus OCS medvédl 'bear’, Olnd madhv-4d- 'honey-
cater’). It has also been suggested that under the same taboo pressure, some
Uralic tribes adopted the Indo-Iranian word for 'bear’ which emerges in
Finnish as karhu (< Indo-Iranian hrksas).” And then: “As this territory also
includes the use of bear teeth in pendants or burial with bear claws [...] it is
clear that bears may have also exercised some ritual-symbolic function in
prehistoric society. How this role may have applied to specifically PIE society
is difficult to determine as the bear is widely embued with certain cultic
significance in many cultures, cf. Greek Artemis whose name is derived from
that of the 'bear’ and served as "Mistress of Animals" and the hunt. Bear-skin
dress can be observed in a Hittite ritual where one of the dancers,
the whartagga-, member of the 'bear people’, is apparently dressed in a bear
skin while the term in Old Norse for a warrior, operating out of control in
battle-frenzy, is berserkr (> NE berserk), which many take to be literally 'bear-
shirted', indicating one either dressed in the manner of a bear or having taken
on the characteristics of a bear. The bear, in particular the she-bear, is a
widespread symbol of fertility and child-bearing.”™ The last quote is a
powerful argument for my thesis that the connection between the form
Zalmoxis, the word (dAuog and the meaning "bear skin" of given to the last
word came from a Dacian shamanic practice involving wearing a bear skin
costumation, rituals echoed by some Romanian folklore customs, as I argued
above.

Knowing all these, we find ourselves in the frustrating situation of not
having any usual IE name of the bear in the term {#Auog, although the ancient

% Mallory; Adams, 1997, 55-56.
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source of Porphyros says it meant "bear skin". Porphyrus was not a modern
etymologist, but {#Auoc must have had a neighboring meaning in Thraco-
Dacian. The name of the bear might have suffered a "taboo" substitution, as
demonstrated in the above quotations for other situations when the name of
this animal was connected with some magic power.

An observation of A. D. Xenopol seems to be correct and useful when
talking about Dacian composed words, as {d#Auog obviously is. He wrote about
Germisara: “Teppilepa [ Germizera]. Known and localized amidst the ruins, on
Mures: cf. CIL III 1395. The Daco-Romans named it Germi-sara, like Deu-
sara (in Apuseni Mountains, the golden region: CIL III tab. cer. III and XIII).
The name, composed of two well known (cf. Tom., s.v.) Thraco-Getian words,
meaning «water» (sara) and «warm» (germe). For the spirit of the language
is to be noted the preposition of the adjective to the noun, contrary to the
Latin «Aquae Calidae», «Frigidae», «Vivae» etc. (Cf. the respective
toponyms in Miller, Itin. Rom., ind. p. 963; cf. for the comparisons in
Armenian and other Indo-Germanic languages Tom. II 2, 88).”% I put in bold
the principle that interests us further. The preposition of the determinative to
the determined word can be found also in other Thraco-Dacian words, as
Salmydessos ("salty water", above), all the davaec and parac (Buridava,
Sucidava..., Bessapara, Drusipara ) or other city names etc.

An initial s- in IE words might be caused by its presence in the original
PIE stem, but also by many other processes. An example that already occurred
in this article is the parallel between Thraco-Dacian *sal- and Greek *hal- 'salt'.
In this case, an original s was changed into an h. The same for PIE *suh.ns
'son' > Greek vive (> vide). If the initial sibilant in the Thraco-Dacian zalmos
would have been a continuation of a PIE stem, we should look for a radical
*sal(m)-. Although, as I don’t find any satisfactory connection among such PIE
radicals, I think that the initial sibilant of the Thraco-Dacian is not present in
the PIE stem from which this word came.

The sibilant in the beginning of the Thraco-Dacian word s/z-almos
might not be found in the original PIE word for many well explainable
reasons. Like in the form Zdmolxis, in Zdlmoxis also the original form must
have had the voiceless fricative s-. The voiceless fricative s- apparently evolved
in the Thraco-Dacian language context towards a voiced z-like sound. This

8 Parvan, Gerica, 153 (260).
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gave the ambiguity in written sources, as, for instance, in the case of
Germisara/Germizera, above.

The addition of a starting sibilant might occure on a (Proto-)Indo-
European stem for various reasons, as for instance:

(1) An s-mobile.*” The starting s- in PIE and IE languages in general is
very volatile. It is either present or absent before other consonants even in the
oldest forms of the roots, as in *(s)kego- 'sheep/goat’ above, or *(s)kel-, *(s)ker-
‘cut’, *(s)neubh- 'to marry', *(s)ner- 'rattle’ and so many. The possibility to add
an initial s- to many words was very productive in Proto- Indo-European and
in daughter Indo-European languages. The initial sibilant added like this is
called s-mobile.

(2) A satem feature. Thraco-Dacian had also satem features, where the
non-sibilant affricates and fricatives became sibilants.

Thus, the term for the wild animal given in Thraco-Dacian by {#A-
might appear very well with a guttural, an affricate or a fricative in Proto-
Indo-European form, as well as in other languages. Such a possible radical is
*hjel. It referred initially to the colour red — brown, but it was rapidly
extended to plants and animals characterized by such colors, like the alder, the
elm, or the deer.®® In the wild animal names the radical was used as such or
with suffixes as *-k " or *-h;(e)n. With *-K'it gives: Old German élho, élaho ‘elk,
moose'; Lat. alcés; Gk. dxy etc. With *-h;(e)n it gives mainly words for 'deer”:
Arm. efn 'deer', Gk. £lagog 'deer’, Lith. ellenis and elnis 'elk, moos, red deer’,
Latv. al'nis 'elk, moos, red deer', OCS (j)eleni 'red deer’, Toch.AB yal 'gazelle’
etc. Other development of the radical, *hjelhinih,, produced words with the
meanings like 'hind/cow-elk’: Wels elain 'hind', OPrus alne 'animal, Lith. alne
— elne 'hind', OCS lani — alni 'hind', Rus. lani 'hind' etc., while ,the initial *a-
of the Baltic and Slavic words is probably an internal development in those
stocks”.¥ It seems to me that the origin of the Dacian *(s/z)al(m)- in this way
is very possible, maybe with the same oscillation as seen in the Baltic languages
between the wild animals in the forests in general, and the restricting of the
meaning to one specific such animal, as the deer, or even the bear. Such a word
would have been very recommended when the taboo required to conceal the
name of the bear with a more ambiguous one, when it was used in magic
rituals. The vowel a present in the Thraco-Dacian might be explained through

87 Cf. Shields, 1996. Mallory; Adams, 1997, 469, 587.
88 Pokorny, Band 1, 1959, 302-304, especially, 303.
% Mallory & Adams, 1997, 155.
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the closeness of the Thraco-Dacian with the Baltic languages, inside the satem
group of the Indo-European languages,” but the adnotation with Greek and
Latin alphabets is also very approximative when dealing with barbarian
languages. Therefore, the vowel a in Sdlmos (i. e., Zélmoxis) could produce a
sort of ¢, most probable a (very) open ¢, since it was written as a. The final
sound, written s or x, would stand most likely for a §.

A recent article of Heinrich Werner brings to us a shocking
perspective on our subject. The article is about the importance of the deer and
reindeer (Cervidae) in the shamanic practices of the peoples near Yenisei river,
especially the Ket and Yugh peoples: “an apparent riding of a reindeer, in the
trance state of a shaman, into an apparent travel”;! “it was said in this case,
presumably, that the reindeer husbandry of the peoples of Yenisei came from
the old times, as these peoples were still living in southern Siberia.” The
author shows that even the name of the shaman comes from that of the
(rein)deer, and the words used for this type of animals are based on the stem
sel, the same that gave the words for the red-brown type of colours!” The
word for the (rein)deer has a multitude of combinations and derivatives, being
very productive in the langiages of these peoples. Among many forms, there is
one which combines the idea of wild, the celestial/divine, and the name of the
reindeer: “ket. assel (PL assen), jug. atée:r (Pl atéen) “Wild’, ‘wildes Jagdtier’
(wortl. ‘wildes Rentier’ < ‘gottliches/himmlisches Rentier’) < es ‘Gott,
‘Himmel + ket. sel (nordket. se:1i), jug. se h :r ‘Rentier’”™*

Other explanation in the same article gives us the connection between
the (rein)deer and the coordinate chthonian-uranian: “Es ist deshalb auch kein
Zufall, dass eben das Rentier bei den Jenissejern seit jeher als Opfertier galt; so
opferte man an bestimmten Stellen dem obersten Himmelsgott Es nur weisse
(ket. tayim qokssen) und der Mutter Erde (ket. Banam < ba?p ‘Erde’ + a-m
‘Mutter’) nur schwarze Rentiere (ket. tu-m qokssen) < qoks ‘Opfer’ + sen
‘Rentiere’. Und eben die Bezeichnungen der wichtigsten Jagdtiere, des
Rentiers und des Elches, wurden bei den Jenissejern wie bei anderen Vélkern
Eurasiens auf Sternbilder iibertragen, z.B. ket. Qaj ‘Grosser Bar’ (< qaj ‘Elch’),

% Cf. Duridanov, 1969, 103 sqq.
M Werner, 2011, 142.

2 Werner, 2011, 142.

3 Cf. Werner, 2011, 143-145.

% Werner, 2011, 144.
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Selj ‘Orion’ (< sel ‘Rentier’).”” The name Qaj (Moose) for the constellation
named by us Great Bear shows the closeness between such animals in the
conscience of the ancient peoples, as wild animals in general.

And other reference to the shamanic rituals, involving the mantle and
other costumations (bird-like): “So wird der Schamanenmantel, der Hauptteil
der Schamanentracht (ket. senda qa?t), wihrend der schamanistischen
Zeremonien als Rentierkuh (Hinde) wahrgenommen und in der Sprache der
Schamanen mit dem Wort elén bezeichnet. Die Riickenseite des
Schamanenmantels spitzt sich nach unten zu, und der Schof§ erinnert dadurch
an einen Vogelschwanz, eine Form, die als “Vogeltyp’ gedeutet werden kann;
vermutlich geht dieser Archismus auf den alten Adlerkult zuriick, denn der
Adler (ket. jug. di?, pl. ket. dfyin / di:n, jug. dinun; kot. tagé / take, pl. takp
‘Adler’) galt als eciner der wichtigsten Schutzgeister des jenissejischen
Schamanen. Jedoch allmihlich wurde der Adlerkult durch den Rentierkult
verdringt, und die meisten Attribute der jenissejischen Schamanentracht
stellen den Cervidentyp dar. Hier ist z.B. neben der Schamanenkrone (ket.
senda di? selj qonas, wortl. ‘Miitze des Schamanen mit einem Rentiergeweih’)
besonders die Schamanentrommel zu erwihnen. Die Trommel wird in der
Schamanensprache als Banselj bezeichnet (wortl. ‘irdisches Rentier’ < ket.
ba?y ‘Erde’ + sel ‘Rentier’) und dient dem Schamanen wihrend der
schamanistischen Zeremonien als ‘Reittier’.””®

The very word for the shaman comes from that of the reindeer: “Die
bestimmende Rolle des cervidenartigen Schutzgeistes im jenissejischen
Schamanismus lasst sich eindeutig an dem Wort fiir ‘Schamane’ (jenis. *senax,
ket. senan, jug. senip, kot. $énap hit) beobachten, das sich meines Erachtens
mit dem Wort se?n ‘Rentiere’ (...) verbinden last.”” And ‘shaman’ is a loan
into the European languages from these Siberian languages.

In those languages, the words for wild and magic have the same
etymological explanation from the reindeer: “Im Kottischen entspricht
etymologisch dem ket. sl , nordket. se:li, jug. seh:t ‘Rentier’ das Wort sele /
Seli (PL. Setn) “Wild’, und kot. $énap bedeutet eigentlich “Zauber” oder ‘zaubern
(schamanieren)” wie ket. senapbet, jug. senapbetj ‘zaubern (schamanieren)’;
deshalb heisst ‘Schamane’ im Kottischen $énap hit, wortl. ‘schamanierender
Mensch’ (kot. hit ‘Mensch’). Es besteht kaum ein Zweifel, dass alle diese

% Werner, 2011, 145.
% Werner, 2011, 145.
97 Werner, 2011, 146.
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Worter miteinander verbunden sind und auf eine und dieselbe Quelle
zurtickgehen.™®

Finally, Heinrich Werner clearly connected the words of the Ket and
Yugh for the Cervidae with words for the shaman in other Siberian (elén) and
even Turkic languages (elen), and with the IE radical for the same concept:
“Eher handelt es sich hier um eine einheitliche Urquelle, wodurch auch der
uralte Hirsch- bzw. Rentierkult zu erkliren ist. Auf die Verbreitung dieses
Kultes bei der einheimischen Bevolkerung Sibiriens oder ganz Nordeuroasiens
weist z.B. das bereits erwihnte Wort aus der Sprache der jenissejischen
Schamanen elén ‘Rentierkuh (Hinde)’ hin, welches véllig identisch mit dem
tiirk. Elen ‘himmlischer Hirsch (Rentier)’ bei den siidsibirischen tiirkischen
Volkern ist und als uralte sakrale Wanderbezeichnung auch weitgehende
indogermanische Parallelen aufweist: idg. *el-en- / *el-n-: griech. eAagog, arm.
eln ‘Hirsch’, air. elit ‘Dambhirsch’, lit. elnis ‘Hirsch, Elch’, let. alnis ‘Elch’,
preuss. alne ‘Hirsch (Minnchen)’, aslav. jelen’i, bulg. elén, maked. elen, serb.
jélen, sorb. jeled, russ. olénj ‘Hirsch’, dt. Elen ‘Elch’ usw. (Gamkrelidze/Ivanov
1984/11: 517-518).””

The form in Thraco-Dacian used in the first part of the word {dAuog is
practically the same with that used for the reindeer in Ket and Yugh languages.
These Siberian peoples must have had taken the word sel (species of Cervidac)
from satem speaking populations in the Eurasian silvosteppes (maybe Iranian).
The origin of sel / sal is clearly Indo-European, while the sibilation in the
Siberian languages is the proof that the same phenomenon took place in
Thraco-Dacian. The striking similar form in two very different linguistic areas
shows that the form sibilated form *sel- had a very large Eurasian spread,
comparable with the forms without sibilation. Based on the Siberian form Ket
sel (and all other alike forms), the etymology of the first part of {dAuog
becomes clear up to details: Pre-Indo-European *hjel(hin)- (species of
Cervidae, wild animal) > *sel(N)- > Proto-Thraco-Dacian *sel(N)- > Thraco-
Dacian *sal(m)- > [after 6* cent. BC] Thraco-Dacian *s/z-al(m)-.

If the rule of the preposition of the determinative is respected, the
second part of the word {#Auog should express the meaning for "skin", while
the first part might refer to the bear or, largely, to some wild animal. An Indo-
European word for the animal skin is *moisos: “*moisos 'ram, sheep; fleece,

9% Werner, 2011, 147.
% Werner, 2011, 147-148. For the Ket and Yugh peoples, see also: Janhunen, 2012, 73-74,
Sala; Vintili-Ridulescu, 1981, 80, 133, Frawley, 2003, 402,
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skin'... OPrus moasis 'bellows', Lith maistas 'bag, sack’, Latv maiss 'sack’, OCS
méchii ' (leather) sack', Rus mekh 'skin, sack’, Av maésa- 'ram', maési 'ewe’,
OInd mesd 'ram, sheep; fleece, skin', mesi ‘ewe; fleece, skin'. Compare the
derivative *mois-to- in Hit maista- '+ bale of wool'. Widespread and old in IE.
Cf. another derivative *mdisos in ON meiss 'basket’ and OHG meis(s)a
baggage.”;'® “Further terms associated with sheep are *moisds ..., found in the
center and ecast, and ?*(s)kego- 'sheep/goat’ which is known on the
peripheries.””! Pokorny gave the following explanation for this entry: “moiso-
s oder maiso-s "Schaf; Fell, daraus gefertiote Schlauche, Sicke". Ai. mésd- m.
"Widder", mést- "Schaffell", av. maésa- "Widder, Schaf"; aisl. meiss m. "Korb",
ahd. meis(s)a "Gepick", mnd. mése "Tonne". abg. méchs "Schlauch”, russ.
méch "Fell, Schlauch; Sack"mési- (usw.); lit. mdiSas, mdise’ "Heunetz u. dgl.",
lett. mdiss, mdikss "Sack", apr. moasis "Blasebalg"”.'*

Other akin Indo-European root is moks-: “moks, arisch moksa
(Lokativ Plur. ?) "bald". Ai. Adv. maksti "rasch, bald, frith", maksimaksu "recht
bald"; Instr. PL maksiibhih, Superl. makstitama-; mit Nasal: ai. mapeksu "bald";
av. mosu "alsbald, sogleich"; lat. mox "bald" = mcymr. moch "bald" (daraus mir.
moch ds.), air. mé "bald", als Priverb mos-, mus- ; mos-riccub- sa "bald werde
ich kommen", mus-creitfet "bald werden sie glauben".”!®

Being so close in form and meaning, the two Indo-European roots
might, very well, have a common origin. Pokorny did not put the Indo-
European roots in his dictionary with the consideration of the laryngeal
theory. For instance, he gave *el- for *hjel- (see below) etc. Therefore, in the
light of this theory, *mois-o-s and *moks- can be very well be conceived as
heaving a laryngeal in the place of the central vowel: *m(o0)hss-. This could
explain both the diphtongal eclongation -oi- and the group -ok>. Other
insufficiently explained European words could be linked to this root, as the

104 For me, it is clear that the second term in the Thraco-

Italian maschera.
Dacian zdl-mos came from this PIE root, *m(0)h;s-, but it is sufficient, if
someone looks skeptically at this further going explanation, to note the affinity

of the Thraco-Dacian -mos with the above mentioned Indo-European roots.

1% Mallory; Adams, 1997, 511.
1% Mallory; Adams, 1997, 366.
12 Pokorny, Band 2, 1959, 747.
19 Pokorny, Band 2, 1959, 747.
104 Grandsaignes d’'Hauterive, 1994, 117.
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I belive there is a connection between the Thraco-Dacian zdl-mos,
with the shamanic rituals that this term supports, and the Romanian word
mos ("ancestor"), with the rich folk traditions related to it, as I shall elaborate
below. The Romanian mos is identical with the Albanian mdshé. As
demonstrated by many common forms of the substratum, the Romanian
words usually preserve better the older forms than the Albanian ones.'® Russu
mentioned a different etymological solution for the Romanian autochtonous
word mos than the connection with the above mentioned Indo-European
roots: “The only verosimile etymological explanation is that of Meyer with the
Alb. mot "year", IE suff. -s; thus *mot-s-, rad. *é& "to measure, to weigh", Gr.
uétpov, Lat. metior, Litt. metas "year, time" etc.; unclear is the reduction of ts-
to § (s), instead of & In mostean (recent formation, under Slavic influence),
there is not a *mots- with methatesis in mogt-.”."% The PIE root for the words
associated with mos in this quote is *mé- / *me-t- "to measure", with a rich
development.'” However, if this association is accepted as explanatory for the
Rom. mos — Alb. moshé, it remains unclear “the reduction of ts- to § (s),
instead of &”

The name Zdlmoxis might, therefore, be based on {dAuog, with an
etymology like *s/zal(m)- < *hsel(h;n)- "wild forest animal/ of Cervidac" +
*mos- / mo$ < *mois(os)- "animal skin, fur’, meaning actually "wild animal
skin", "coat", and even "(ritual) costume". The commentaries of Heinrich
Werner cover the semantic and morphemic association between the Cervidae
/ wild animal and the use of the shamanic mantle or costumations in general,
making much easier my task to prove that the name Zdlmoxis reflects such
practices.

Could we suppose a connection between {#Auog and the Romanian
word mos [mos$] "ancestor”, with a clear autochtonous origin? The Thraco-
Dacian s/zdl-mos, "wild animal costume or mask", is clearly explained by the
shamanic practices, which have always had as a main function to establish a
connection with the spirits of the ancestors. The Romanian word mos has
ancient Romanian traditions attached to it, with wild animal masks and
costumes, concerning the same link with the spirits of the ancestors. Actually,
the shamanic Dance of the Bear or of the Deer helps a lot to make such a
suggestion credible, while the bear has the folklore name mos Martin!... The

195 Cf. Rom. viezure, mazire — Alb. modhullé, viedhullé ctc. — Russu, 1981, 346, 418-419.
106 Russu, 1981, 360.
17 Pokorny, Band 2, 1959, 703.
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Romanian onomatopee for the sound of the bear is “mér”, close to the first
sounds in Mar-tin (see above, about "Martinii de iarni"). Such a connection
might be speculated if all the semantical sphere of the {#Auog was transferred to
the last term, mo$ — the more comprehensive part, to which the whole could
be reduced. This term could at first represent the costume of wild animal skin
used in the shamanic rituals in the cult of the ancestors. Maybe it is not a
superfluous note that Romanian also, aside with mog/Mos, has the personal
name Mois, which is even closer to its ancient Indo-European root. Whatever
it would be the preferred earlier etymology, in my opinion, the connection
between the Thraco-Dacian s/zdl-mos and the Romanian word mos explains
best the last word. I also think that, in this case, both words are better
understood as an evolution from the shamanic mask to the meaning of the
"ancestor", which is made communicable for the people by the shaman.

The mos (i.e., ancestor) is clearly involved in the Dance of the Bear or
of the Deer, both in the complex significance of the mask, and in the assistant

108

of the masked person - the bloj, unchias ("nucle", "greybeard"),'”® or mos (in
its autochtonous Romanian form), as “mogul de turcd”,'” which doubles and
emphasizes the role of the mask(ed) person. Bloj is the Slavic form (of blagu
"good", OCS: 6aarocaoBuas "to bless", 6aaxenn of 6aaxens "blessed”, Russian
6aaxennsiit "beatifical, blessed”, 6aaxe'ncrso "blessedness, beatitude"),'’® a
term connected with the tradition of Pagtele blajinilor (The Easter of the
Blessed Ones) — in the honor of the holy ancestors of the people, kept on
Mondey, after the Sunday of St. Thomas.'"! "Blajinii" (the old blessed ones, the
holy, good and hapy ancestors of the people) are sometimes called
"rohmani".!?

Other instance of the ritualic use of the term “mos” shows how deeply

rooted is this term into the Romanian ancestral traditions, and brings new

198 Birlea, vol. I, 1981, 274: “Masca ¢ insotiti de un mogneag, "unchias" (imprumutati si de
bulgari, "unchesini" pentru "brizaia" lor) si de fluierasul ce sustine melodia de joc” = “The
mask is accompanied by an elder man [mogneag, n.n.], "nucle” ["unchiag" < unchi, n.n.]
(borrowed by the Bulgarians, as well, "aunty" [actually, "nucle"-esse, "unchesind”, from unchi -
uncle, not from mdtusi — aunt, n.n.] for their "brizaia" [she-goat mask, n.n.], and by a flute,
which plays the melody for the folk dance)”.

19 Cf. Birlea, vol. I, 1981, 274-275.

0 Cf. Buck, 1988, 16,71, 22.23, 1176 ("Ctym. dub."), 1175-1177, 1479-1480. Adamchik,
1998, 89, 106 ctc.

"1 Niculiti-Voronca, vol. I, 1998, 254.

12 Niculitd-Voronca, vol. I, 1998, 254-255.
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perspective. The word appears in the name of some popular celebrations of the
cult of the dead: Mosii de Florii (The Ancestors of Palm Sunday - in the
Saturday of St. Lazarus),' de S4n-Georgiu (of St. George),'* de Joia Mare (of
Big Thursday),'”> de Pagti (of Easter — Thursday after the Easter),''® de Ispas
(of the Ascension of the Lord),"” de Rusalii sau de Vara (of the Pentecost or of
the summer), de Toamna (of autumn), de larnd (of winter), and de Criciun
(of Christmas). These traditions are spread in all the regions inhabited by the
Romanisns, north and south of Danube, from Tisa and Dniester to Thessaly.
The Christian mark of these costumes is obvious, but there is also evident an
older layer. The day of the ancestors is Saturday, when Christ was dead for the
entire day, between His crucification and His resurrection. A chain of
imaginary women saints are the personification of this dogma: St. Friday
(Dusk) takes the soul to the kingdom of St. Saturday (Night), on which day
the ghosts and the poltergeists are going out into the world. Consequently, St.
Sunday represents the Light and the Resurrection.'® The most logical day to
make intercessions, especially for the souls of the dead, and for oneself, in the
eventuality of one’s death, is, of course, Saturday. The holy objects, or any
ritual object is put on the water in Saturday, to find its way to the afterworld -
and thus the expression "apa simbetei" ("the water of Saturday") for something
given away, vanished, including someonc’s life.!” Other tradition puts Mosii
(the male ancestors), who are good, even seen as The Holy Ones, overlapped
with the Christian martyrs, in opposition with Babele (female ancestors, the
term baba "woman" has a Slavic origin), who are bad, bringing bad weather.'?
See, e. g., Baba Dochia, 1** of March,"' which preserves the name of Dacia in
the term’s second word.

The Saturday before the Pentecost is the great day of the ancestors —
"Mosii Mari, de vard, ai SAmbetei sau Duminicii Mari sau de Rusalii". This is
also a most important day to give goods (pots, cloths, food, special cakes for

113 Marian, vol. IT, 2001, 179-180.

114 Marian, vol. ITI, 2001, 198.

15 Marian, vol. I1, 2001, 194-195.

116 Marian, vol. ITI, 2001, 82-83.

17 Marian, vol. 111, 2001, 236.

118 Cf. Pamlfile, 1997, 129, 351. See also Niculiti-Voronca, vol. I, 1998, 268 sqq.
119 pamfile, 1997, 17.

120 Marian, vol. 11, 2001, 110-111.

12! Marian, vol. I, 2001, 65 sqq., 93 sqq.
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this occasion etc.), which is connected with numerous local customs.'** Mosii
de Toamna (of autumn) is celebrated in the Saturday before St. Demetrius
(26™ of October, "Si-Medru").!* Mosii de Iarna (of winter) is in the Saturday
before the White Week (the week before the Christmas fast) or before the day
of a “Shrove” ("Lisata secului”, when the Christian leaves aside the meat), but
before the Christmas fast. In some parts Mogii of autumn and winter are
considered the great ones.'”* In some places (Ciclova-Romani, Banat), Mosii
de Iarnd is called Sacrilegi and Sacrilegiu mic, because of the sacrifice or
offerings in goods, made as gifts for the dead. However, the etymology of
Sacrilegi is different from that of Latin "sacrilegium" (< sacer + lego™ "to
gether, collect..." > "pillage of holy objects, desecration”).’” The Romanian
Sacrilegi word comes from Latin sacer + ligo' ("to tic").!* The second term is
used the same in compositions like cirnelegi (Lat. carne + ligare, "binding the
meat", i. e. "leaving aside the meat") or c4slegi (Lat. caseum + ligare, "binding
the cheese', i. e. "leaving aside the cheese"), and has the exact meaning as in the
paragraph where Christ entrusts a priestly charisma to the Apostles:
«Whatsoever ye shall bind on earth shall be bound in heaven...» (Matthew
18: 18, with my highlights)."”” Mosii de Criciun (The Ancestors of
Christmas) is on the Christmas Eve (or an entire period before Christmas) —
also an important day for mercy. ' In some places (Gorj county) children take
some hazelnut sticks before St. Ignatius (20" of decembre), and their parents
prepare them: they take out their bark, put some crossed linden bark bands on
them, and put them to the smoke (of a greasy candle). These sticks are
thrusted into the soil, at the head of the graves, together with some pillars and

122 Pamfile, 1997, 17-20.

123 Marian, vol. I, 2001, 200.

124 Marian, vol. I, 2001, 199-201.

125 Marian, vol. I, 2001, 200; Lee, 1968, 1014, 1675.

1261 ee, 1968, 1030: "cf. Albanian lidh ..., ON [ik".

127 The Holy Bible, 1611, 569: «Uerily I say vnto you, Whatsoeuer ye shall binde on earth,
shall bee bound in heauen: and whatsocuer yee shall loose on earth, shall bee loosed in
heauen.». Biblia, 1688, 764: «Adevir griiesc voao, oricite veti lega pre pimint, fi-vor legate in
ceriu, si oricite veti dezlega pre pimint, fi-vor dezlegate in ceriu». Biblia, 2008, 1120: «Adevir
griiesc voud: OricAte veti lega pe pimAnt vor fi legate si in cer, si oricite veti dezlega pe pimant
vor fi dezlegate i in cer.». Novum Testamentum, 1994, 50: «Apiv Myw duiv, éon év djomre
&ml Tijg YHc EoTa Sedeuéva v oVpave kol Soa ddry ManTe &ml TR YHi¢ oot Aehvpéva &y odpav.» =
«Amen dico vobis: Quaecumque alligaveritis super terram, erunt ligata in caclo, et
quaecumque solveritis super terram, erunt soluta in caclo».

128 Pamfile, 1997, 393-394.
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firs, and with a smoking censer. These sticks have an apotropaic role, and they
are even interpreted in a salvific way, in a mythico-magical comprehension of
world, connected to St. Virgin.'?

Speaking of the Dacian-Roman synthesis that gave birth to the
Romanian people, Constantiniu wrote that “the community [obstea, n.n.]
initially encompassed the descendants of a common ancestor [strimog, n.n.], a
mos (word of Geto-Dacian origin, a proof being the antiquity of this
organization), from which it derived the word mogie, which designated the
land owed as common by the stock of the same lineage [ceata de neam, n.n.]. It
is a feature of the Dacian-Roman cohabitation that the mog was also named
bitran, derived ... from the Lat. veteranus (...); this is why it has the same
significance for the Dacian-Roman symbiosis that the descendants of the mos
lived in sate [“villages”, n.n.], a word with its origin in Lat. fossatum, a place
surrounded by ditches...”*?

Therefore, the word mog has a Dacian origin, and its past form might
have oscilated between that of the IE root *mois and mos, as in the second
term of the word {dAuog, and leads to the shamanic rituals with wild animal
masks, preserved by some Siberian peoples and in Romanian folklore, and also
to the second name given to the Geto-Dacian divinity, Zdlmoxis. This comes
in concordance with my hypothesis that this form, Zdlmoxis, was shaped for
the supreme Dacian god from the preexisting form used for the shaman,
{dAuog, and a word game could have led to the use of two paronymic forms the
other one being Zdmolxis, with a completely different etymology.

I. I. Russu minimized the difference between the Dacian and the
general Indo-European religious system, on the ground that, being an Indo-
European people, the Geto-Dacians should have had, as well, a threefold
religion, as presented by George Dumézil.®' While his etymology and his
interpretation of the deity have a clear powerful link, I. I. Russu was also
driven in his choice for the variant Zdmolxis by his just mentioned hypothesis.
Assuming that the Daco-Getians had an IE threefold religion, I. I. Russu saw
the story of the retreat in the cave as an argument for that, and a proof -
contrary to the claim of PArvan — that Zdmolxis was a chthonian deity. As one
of the finest scholars in IE studies, I. I. Russu made instantly the connection

129 Pamfile, 1997, 393-394.

139 Constantiniu, 1999, 28.

! Russu, 1944-1948, 89-123. Alexandrescu, Zalmoxis si cercetdrile lui Mircea Eliade, 1978,
52. Fortson, 2004, 17, 28-29. Dumézil, 1998.
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between the variant Zdmolxis of the name and the radical zamol- (ground,
132

earth), coming from a very productive IE root:'** ghem-, with an early IE suffix
-ol. The root has striking representatives in Thracian and the connected
languages: Semele was a Thracian (> Greek) godess of the Earth, while
Zemeluks (Ziameluks '3) a Lithuanian god of the Earth. Even if the "goddess"
Zédmolxis in Suida (see above) was a grammar mistake, the two deities provide
a clear proof that the Indo-Europeans from the Black Sea to the Baltic Sea,
passing through the Carpathians, have had a chthonian deity with an
ambivalent gender: Zemeluks-Semele, as well as in the Slavic (cf. Russian)
name for “earth” zemliya. The connection between Semele and the form
Zamolxis indicates that its formation should also be sought inside the Thraco-
Dacian.

Semele, the earth goddess, '** was the mother of Dionysos — a god
imported by the Greeks from Thrace, and whose cult was very popular among
the Thracians.'” The PIE word for Earth was *dheghom.’® The satem
languages prefer the sibilant [s/zlike] beginning for a Pre- Indo-European
aspirated. Regarding the meaning, we must notice a very important
connection earth — man. Occurrences like Avestan zi, Phrygian and Thracian
Semele Zeuédy, zom- ‘earth', Lithuanian Zéme 'earth’' and Zemyna, Latvian
zeme 'earth’ and Zemes Mate, Old Prusian semme 'earth’, as well as Phrygian
{euédw 'man’ or 'earthly', Irish duine 'person’, Wels. dyn 'person’, Latin homo
'man’, Lith Zmué 'person’, from the same root, shows that the Thraco-Dacian
should have had a similar parallel earth — man, as the related Phrygian dialect
and the Balto-Slavic interpretations indicate. There is also “The Phrygian
word for 'man', zemelen, preserved by Hesychius, is derived from PIE

*dh(e)ghem- 'earth'.”'¥ Old Church Slavonic zemlya 'earth' and Phrygian

132 Alexandrescu, art. cit., 53-54.

133 Paliga, 2007, 323. For the relations between the Thracian and the Baltic idioms see also id.,
Introducere ..., 2012, 32: “Rearding the language of the Thracians, after numerous linguistical
analyses, it should have been related a lot with the Baltic languages () Strangely, the Thracian
must have resembled more to the Baltic languages than to the Slavic dialects, even if the last
ones would have been neighboring to the northern Thracian idioms.” etc. Cf. Paliga, Tracii ...,
2012, 143-151.1d., 2002, 93-104.

134 Mallory; Adams, 1997, 174.

135 Cf, Feraru, 2004-2005, 239-252.

136 Feraru, 2004-2005,174.

137 Cf. Feraru, 2004-2005, 419.
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{euéAw "man" or "earthly”, both satem, were related to the Thracian Semele.'

The presence of the Slav word is an argument for the theory of S. Paliga
regarding the role of the North Thracian and West Iranic superstratum (over
a south Baltic stratum) in the formation of the Proto-Slavic language (PES).'?

The OCS form zemlya "earth" explains itself perfectly from the
Thracian Semele, wrote in Greek as Zeuédy. The evolution of the initial
sibilant from s to z is documented in the name of S-Zdmolxis, as well as in
other Thracian words. The final Greek letter 7 hides the older -ya, from which
evolved the Greek terminations — the & in Attic, and the 5 preferred in the

other dialects.!®

‘Feminine stems in -2 < *-ch, were originally c-stems with
final *-h, which, under pressure from the o-stem adjectives, were adapted to
the thematic paradigm of the masculine o-stems.”'*! The PIE gave *-ch,, on
one hand, a very wide-spread -a/-ya and other vowel terminations. The
termination -y was the original Thracian one, written in Greek as -7, since it
expresses a very old Indo-European case termination, associated with the
feminine. Actually, the modern Slav -ya perpetuates it. Therefore, the Slav
term for "earth", zemlya, is a perfect preservation of the late Thracian word for
the same notion. As the Slavs moved the accent at the beginning of the word,
the middle e was lost. Or this was a late Thracian reflex, as well.

The Phrygian term {epédw could be seen either as a loan from the
Thracian, or as a part of the Thracian heritage of the Phrygian. I am a
supporter of the last theory, but it is irrelevant to extend the discussion on this
subject here. The form of the word shows a Genitive used as a Nominative.
This was a frequent Indo-European procedure still in use. For instance, the
Slav Pavlov means "[the son] of Pavle", Popov "[the son] of the priest", Vasiliev
"[the son] of Vasili", the Greek Xpiorodovdov "[the wife] of Xpiorodovdog" etc.
It seems that the use of such Genitives was the same in Thracian, since we have
several examples, besides {euédw. For instance, Kot);sé (Dacian king, 1 c. AD)
- "[the son] of [the godess] Kdtys'. The name appears as of the godess, Kdtys,
for a series of Odrysian kings, 4th ¢. BC. Tomaschek compared these names

138 Duridanov, 1995, 830. Id., 1985, 69.

139 Paliga, 2015, 39-40.1d., 2012, 29, 32, 34, 59 etc. 1d., 2005, 69-71.

10 Smyth, 1920, & 221, 51: “Most, if not all, of the substantives in & are formed by the
addition of the suffix 1z or 12”.

M Quiles & Lépez-Menchero, 2012, & 4.1.3, 162.1d., 166 sqq. Luraghi, 2011, 437: “feminine
gender was later formed through the addition of a special suffix, which Brugmann
reconstructed as -*3, and is currently noted as -*h; (or -*(¢)h2)”. Id., 438-443, 453-454, 457.
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with Kotéla (a Getian prince), and with the Bactrian word kata "loved".'*

Other example is Skorylé — Skoris. Others might be hidden under Greek
endings.

The Thracian -w ending for the Genitive must have been a
development from the PIE -osyo, very close to the Greek one, but not idential,
since it was not written as -ov. The Greek notation -w could, most likely, hide
an -0y. Therefore, who was "[the son] of the Mother Earth — §/Zemélya"? It
was "the man - s/zemélo(w)"! For the notion of "human", there was applied
here the same reasoning as all over the world, even in different languages, using
different words, such as the Lat. homo from humus, as well as the Hebrew
masculine adam ("man") from adama‘ ("earth"). A similar old Greek
adnotation in - is for Demeter, who is also Sito (Z17®), "[the godess] of the
grain" (< gitog, "wheat"), or Ioulo (TovA®), "of the (wheat) sheaf".!#

The idea of Human (by excellence), {euédw - semélo., is universal and
thus, we should not be surprised to find it in the main theological concept of
the Dacians. The cosmic, spiritual or celestial man is Purusa for the Indians'*
or Pan-ku (Pangu) for the Chinese.!* The prophetic and then the divine
figure of a Dacian reformer (or an entire cast of reformers) had, in my opinion,
a major role in supporting and perpetuating of such a theonym in the Thraco-
Dacian and then in the Baltic region.

Along with the emergence and spread of the Bronze culture tribes, the
world of yin (matriarchate, chthonian fertility rites), if we are allow to put it
so, made place for the world of yang (patriarchate, uranian military rites).'%
There was never an obliteration of the past, but a change that promoted the
uranian divinities (mainly with masculine features) over the authority of the
chthonian ones (mainly with feminine features). In the pantheon, those
divinities stayed, however, together, and even formed "families", or triads,
involving one divine child or more divine children. For instance: Anu — Enlil
— Ea in Sumer, Brahma - Vishnu — Shiva in India, Amun — Re — Ptah and Isis
— Osiris — Horus in Egypt, Gaia — Ouranos — Titans, Zeus — Demeter —
Persephone and Zeus — Hera — Herakles in Greece, and, finally, Semél-ya -
Didnysos — (Semel6 / Salmo-xis) in the Thracian realm.

192 Tomaschek, 1883, 404.

195 Kernbach, 1983, 157-159. Bailly, 2000, 972, 1753.

14 Eliade, 1999, & 75, 146. Kernbach, 1983, 538-539.

195 Eliade, 1999, & 129, 246-247. Kernbach, 1978, 62-63. Id., 1983, 538-539.
146 Kernbach, 1978, 61-62.



The Name of Zalmoxis and Its Significance in the Dacian Language and Religion 53

The chthonian end of the religiosity was developed more by the
southern Thracians, in the cult and later the mysteries of Dionysos, the son of
Semele, while the celestial-uranian side was developed by the Dacians,
underlining ideas like the life after death, celestial signs and an ascetic life, as
well as the practice of the cremation related to the sacred fire. Maybe this is
what have had led to a word game about their supreme God, associating
Semelé /| Zemelb, in a masculine form, with Zalmoxis. The fact that some of
such peculiarities of the Dacian religion were already clearly expressed long
before Herodotus (and Pythagoras, being already present in Orphism), and
that, in the times of Burebista (17 century BC), the high priest Decenacus
strived again to impose a puritan life among the Dacians (the cutting of the
wines — Strabo, 297), demonstrates the repeated and sustained effort to
cultivate such reforms inside the Dacian society. The Dacians did not
preserved the orgiastic form of the chthonian cult, as Parvan wrote, but this
does not mean that they did not have, before the particular religious evolution
that occurred among them, a common religious origin with all the Thracians.

A chthonian goddess of the vegetation and fertility existed in the Indo-
European religious thinking in parallel with an uranian god, but Semele could
be also connected with the Pre-Indo-European religion in the Carpathian-
Balkan region.'”” The root *sam- in Semele and Zdmolxis has also a powerful
Pre-Indo-European source, meaning ‘high and deep’, as already signaled by
Sorin Paliga. He offers Somes (and French Somme), semet, and Semenic and
the derivated words from these as examples. And he remarks: “On peut voir
que le sens de semet peut étre appliqué avec succes pour reconstituer la
“substance” de la divinité supréme de Thraco-daces.”*® The Pre-Indo-
European speakers in the Carpathian-Balkan area would have used words
based on *SAM and *OR/OL, and maybe even a combination of them in
relation with the Mother Earth godess. This must have been the ingredients
that led to the Thracian word Semelé, where the actual suffix -y is a very old
Indo-European form to express the feminine. Although important, I will not
insist here on the alternance S-Z in the beginning of the word.'” This way, S.
Paliga proposed, as a first form, *Sam-ol-¢-is. If this tempting solution is
correct, then the first part of the name would have had a meaning like “The
Great High/Deep’. It would not be neither so unconceivable nor a joke for a

14 Paliga, 2007, 320-321.
18 Paliga, 2007, 323.
1% Paliga, 2007, 324.
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theonym like *Samol¢is to resonate with modern expressions like “The Highest
One’ or ‘His Great Highness’! The second stage would have been Zdmolcis,
this leading to Zdmolxis. That from Z4dlmoxis corresponds to a Thraco-Dacian
“... zalmos ‘cuir, fourrure’; cette derniere explication a été, trés probablement,
fabriquée par les Thraces, pour cacher la signification réelle, “sérieuse”, de leur
divinité supréme.”"*

Like on many other occasions the import of Pre-IE words into IE
languages caused some confusion due to their resemblance with the IE words.
This is why some of the original meanings survived, but some were
reinterpreted. The thesis of S. Paliga of the evolution in three steps of the term
which became Zdmolxis supports this assertion. A Pre-IE chthonian divinity,
and most probable a feminine divinity of the earth and vegetation was
interpreted by the Thraco-Dacian Indo-Europeans according to their
pantheon. This pantheon was defined by the duality chthonian-uranian and
by the tripartition priesthood - warriors (nobility) — workers (functions:
sacred, martial, and economic; religion — political leadership — reproduction).
If there was a masculine counterpart for Semele,"" like *Samolcis, it could have
been associated with the supreme place in the Dacian pantheon. Therefore, no
reductionist theory could be completely right, because this divinity had a
powerful and productive original ambiguity on the coordinate chthonian-
uranian spectrum. Long before Herodotus wrote, in spite of a strong
chthonian background, the Dacian religion had clear uranian features, just as
Parvan explained it."? The southern Thracians kept better the chthonian
elements in the cult of Semele and Dionysos, while the Geto-Dacians
promoted exclusively the uranian feature of their supreme divinity, a God to
whom they gave so much worhip that there was left too little for others. As a
matter of fact, this is precisely the core of the religious revolution that took
place in the Geto-Dacian religion, along with the accent on the doctrine of
immortality, the eternal and sacred fire, and the aniconism.

The Lithuanian name Zemeluks is practically the same with the
variant Zdmolxis, It is well known the general difficulty of transmitting the
foreign names in other languages, and in particular, that the foreign names
were oftenly given in variants in Greek for this reason. More than that,
Zemeluks is already a god, the god of the Earth, corresponding with the story

150 Paliga, 2007, 325.
151 Paliga, 2007, 320-321.
152 PArvan, 1982, note 8, 101 (151).
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of the retreat into the cave. Altough, as we know, the flow of cultural
information and habits circulated rather northward, from the Dacians to the
Lithuanians, from the furthermost times of prehistory (Neolithic and Bronze
Age), and with a powerful peak in the time of the Dacian kingdom. The Baltic
and Slavic languages had many affinities with Thraco-Dacian. ' The Baltic
peoples imported from the Dacians, altogether with many groups of Thraco-
Dacians who migrated there in different waves, words (or had a significant
number of common words), features of material culture, funerary rituals,
legends and dainas (Romanian doine) about Danube, and also religious
beliefs.'>* The Lithuanian form Zemeluks is a late loan from the Dacian.

Conclusions

I think that the supreme god of the Dacians contains an intended
ambiguity of his identity. It was not simply a heavenly or an earthly deity, but
we are compelled to see his intended ambivalent nature in its origins: “We
should seck in this direction the difficult problem of the essence of Zalmoxis.
He seems to have had attributes of both a deity of Earth, as well as one of
Heaven, as some rituals indicate. As the main divinity of the Getians, he could
have accumulated diverse attributions.”*>

Even if revealing some important guidelines, I think that a rigid
support for some formulae as "three-fold religion”, "mystery cult", “chthonian"
or "uranian", and even "henotheism" (or "monotheism") or "polytheism" is
predestined to fail (being too scholastic and partial) in explaining the very
complex religious phenomenon which took place under the name of Zamolxis
in the Dacian world, influencing other neighboring worlds, as the Baltic and
the Greek realms.

153 Paliga, 2014, 355 sqq.

154 Paliga, 2007, 95-108. Cf,, for the common words, Duridanov, 1985, 142-144. 1d., 1969, 87-
93. Manole, Aleksicjus ..., 2015. Id., "Ei, Dauno, Dauno..." ..., 2015. Cf. Bender, 1921, p. 30:
“daind “Volkslied’ ~Uh. [Uhlenbeck, Sanskrit] diyati; (F. [Feist, Gochic] rains); B. [Karl
Brugmann, 1897] I, I, 263; Ber. [Berneker, Slavic] dikit; Boi. [Boisacq, Greek] divog. Cf. Lesk.
Abl. [August Leskien, Der Ablaut der Wurzelsilben im Litauischen, 1884] 271.”

155 Petre Alexandrescu, Zalmoxis si cercetarile lui Mircea Eliade, 1978, 54: “In aceasti directie
trebuie poate ciutatd solutia spinoasei problem a esentei lui Zalmoxis. El pare si fi avur atit
atributii de zeitate o pamintului, puse in relief de legenda ascunderii sale sub pamine, dargia
cerului, aga cum indici unele ritualuri. Ca principald divinitate a getilor el a putut cumula
atributii diverse.”
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It is clear that the Thraco-Dacians, as they appeared in history in the
Carpathian-Balkan area starting with the Bronze Age, were the carriers of a
"three-fold religion". The Thracian figures of divinities bear witness for this,
through literary and archacological data. But it is also very clear that north of
Danube a radical transformation took place in religion, with very few
exceptions — inevitable because of the cultural contacts of the Dacians with
their neighbors, and especially with the south Danube Thracians, still
exponents of the old tradition. And the mentioned transformation north of
Danube looks like whipping out all the divine anthropomorphic
representations for many centuries, even long before the kingdom of
Burebista, and until the Roman conquest. The same features, however, were
preserved in the areas of the free Dacians even in the time of the Roman
province of Dacia and after that, leaving gradually space to funerary and other
cultural forms of the provincial Roman Empire, bearing more and more
Christian marks.

The religion of the Dacians began as a "three-fold religion”, but
differentiated itself with very unique features, original and unexplained only
by the developments in the Roman and Greek areas.

The mystery cult was supported by the nobility and by the priesthood,
but in its popular manifestations, far from the elevated forms materialized in
the cultic ground of Sarmizegetusa, this religion could not refrain form some
shamanic practices, and intervened even in guiding the Dacian medicine, a
field where this religion of immortality seemed to have had a more powerful
echo even to the south Danubian Thracians, unlike in other domains.

I think that the much experienced scholar in the history of religions,
Mircea FEliade sensed more than others that Zamolxianism was an uranian
religion, as well as its founder, an uranian figure, and not a chthonian one. The
entire complex of Sarmizegetusa, with its calendaristic features, proves this
point. The descent of Zalmoxis into the entrails of the earth (which must have
had a powerful effect on Dacians), inevitably added some chthonian
characteristics, but to an uranian deity with prehistorical chthonian origins.

One familiar with the Christian doctrine cannot pretend not to see, in
the metaphor in action of Zalmoxis” descend in the cave and his promise of the
immortality, a prophetic value, foretelling the death and resurrection of
Christ. Such a pattern is a point for a clear uranian accent of the divine, as in
the Osirian cult and mysteries. The uranian good defeats the chthonian evil,
especially by descending into the realm of the evil, and taking down its power.
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Therefore, if the Dacians used the form Z4molxis it was not for an overall
chthonian character of the reformer, but for an originary dual, chthonian-
uranian figure. And this feature corresponded, in a positive sense, with the
attribute of life giving of any chthonian divinity connected with the
vegetation, as the older Thraco-Dacian Semele.

After the Zalmoxian reform, the religion of the Dacians clearly
concentrated on one uranian divinity who took upon it also the chthonian
attributes. This means that at some level, the Dacians were henotheists and
maybe even monotheists — enlarging so much the distance between their “only
God” (Herodotus 1V,94) and other spiritual beings. Zdmolxis was also
associated, as God by excellence, with the surname Gebeléizis. Very probable,
the distance between this supreme, or sometimes even thought as unique God,
and other spiritual beings, was not so big in the lower classes of the Dacian
society and in the geographical regions more influenced by foreigners and less
controlled by the Dacian political establishment, especially from the times of
Burebista to those of Decebalus.

Zalmoxis has the etymological explanation in Porphyrius as {dAuog
(*sal-mo(i)$) — "bear or wild animal skin" or "mask" and has a correspondence
in Zalmodegikos, a Thracian anthroponym from the 3 century BC. This
name is connected with shamanic practices, some of them perpetuated in
Romanian folklore, as "the Dance of the Bear" and with animal masks in
general. The spelling of the second surname of the theonym, Zdlmoxis, would
be closer to S¢Imos, as reasoned above in this paper (given the oscilations in
the written sources and the Indo-European context). The Dance of the Bear
and that of the She-Goat or Deer is a clear pre-Christian heritage in the
Romanian folklore and has a connection with the cult of the ancestors, a very
powerful feature of the Thraco-Dacian and Scythian religion. The shamanic
cult with bear masks and skins was the older one, coming from the prehistoric
twighlights, while the mystery rites were the reflex of the newer, overlapped,
reform.

The mystery religion did not remain without collateral, but vivid,
powerful, tradition of shamanic practices were connected to it. These
traditions, on the background of the doctrine of immortality and the mystery
rituals, responded to the need to reach to the (immortal) ancestors and their
realm through shamanic practices. The witness of Porphyros shows that the
final consonant of Thraco-Dacian word was not well reproduced either by the
Greek -£ or by -¢, while the ending -« is a mere Greek adaptation. Like in
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other occurrences of the Greek adnotations -&/-¢/-01/-01¢ we might very well
suspect a Thracian -, at least in later forms. Here we could see a link between
the Dacian word mos and the Romanian autochtonous word mos. There
could be also a connection (even if post-factual) with the Romanian radical
"mor", which appears in the onomatopoeic construction of the sound done by
the bear, and in the expression "mos Martin" given to the bear in the
Romanian folklore. One should also note, in this respect, the powerful
resonance of the word “mos” in the Romanian folklore, with special days,
bearing a lot of rituals which lead us back to their shamanic origins, and to
their connections with the hunting, the pastoral life, and the cult of the
ancestors.

The Dacian religion had all the features characteristic to the solar-
uranian pole of the Indo-European religious system, and it had many similar
manifestations, especially to the Indo-Iranians. The form Zdlmoxis I supposed
it took its shape from the term {dAuog, as given by Porphyrius, but as a word
game. The (dAuos was the “wild animal costume” used by the shaman
performing the ritual of the Masked Dancing, with bear or deer appearance.
This practice was very spreaded among the Indo-European populations from
ancient prehistoric times. The mystic reverence given to the bear was also
connected to the taboo occultation of its name — the reason why here might
appear an ambiguous term for the “wild forest animal”, or “beast” (without a
pejorative connotation), as *zal(m)- from the PIE root *hjel(hin)-. There is a
strong possibility that the final term *mos- / *mos- (< PIE *mois-) "animal
skin, sack, bag" was preserved in the Romanian autochtonous word mos,
meaning "ancestor”, since all these rituals were about the (immortal) ancestors
gone into the world of Zdlmoxis. This might be also explained through the
connection of the form Zdlmoxis with the shamanic rituals involving the Bear
or Deer/She-Goat Dance rituals and the veneration of the ancestors. If
Zédmolxis was "The (Divine) Man" by excellance, as the supreme god, the form
Zilmoxis represented "The Ancestor” by excellence, materialized by the
shaman dressed with the ritual costume mos. The paronymic relation between
the two forms indicates a possible word game. The Romanian word mos is
autochthonous, of a clear Dacian origin — the source of the Romanian
substratum.”® We should not forget, in this context, the rich family of this

13 For the discussion about the three major ethnic sources of the Carpathian-Balkan region -

Thracian, Illyrian and Greek - see Paliga, 2015, p. 39: “southeast Europe of the Antiquity in
the Classical and Post-Classical times housed three main ethnic groups, the result of the
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word in Romanian — e. g moagd (old lady that delivers the baby, midwife),
mosie (inherited land), a mogteni (to inherit), mostenire (heritage), mogtean
and mogtenitor (hier).
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