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HAPPINESS BEFORE ARISTOTLE

A Comprehensive Analysis of the Evolution of Happiness-related Words

from The Archaic and Classical Periods

RESUM: Aristotil considera gddoaipovia com el bé suprem de la vida humana i com un
benestar que prové de I’assoliment del potencial d’un mateix. La definici6 d’Aristotil
d’evdoupovia a 1’Etica a Nicomac va aportar una comprensié concreta d’un concepte que,
abans, no tenia una definicié uniforme. Per compensar aquesta abséncia, aquest treball pretén
descobrir qué significava la felicitat abans que Aristotil seleccionés i1 definis el mot
gvdopovia. La recerca consisteix en una analisi profunda dels principals adjectius relacionats
amb la felicitat utilitzats en 1’¢poca arcaica 1 classica com ara godaipwv, paxop, dAPLog i
evtuyng 1 els seus derivats, €0dapovilw, evdaluovém, gvdatpovia, poakapilm, HoKAplog,
evTLYém, gutuyia, OAPog, OAPilw. L’analisi engloba diferents autors i geéneres de I’época
arcaica 1 classica. Cada seccio ofereix una analisi de 1’as que fa cada autor de les paraules
relacionades amb la felicitat, aixi com un estudi de la seva evolucio, per tal de comprendre
quins significats tenien aquestes paraules i com es desenvolupen al llarg del temps. En
examinar els matisos semantics d’evdaipwv, pakap, evtoyng i OAPLog, 1’objectiu €s acostar-se
a entendre per que Aristotil va escollir especificament el terme gvdoyovioe a 1’hora de
determinar que era la felicitat 1 per queé no va utilitzar péxkap, dSABloc o gvTVYNG, que també
eren paraules relacionades amb la felicitat usades recurrentment a la Grécia antiga. Aquesta
recerca també té 1’objectiu d’ampliar la recerca existent sobre els mots relacionats amb la
felicitat, ja que I’estudi més rellevant d’aquest tema continua sent Maxop, ebooiuwv, 64p10g,
evtoyns de Cornelis De Heer (1969), el qual necessita una actualitzaci6 i ampliacio.

Paraules clau: felicitat, €poca arcaica, gvdaipovia, pdxap, HABLOC, DTLYNC.

ABSTRACT: According to Aristotle, evdopovia is the highest good of human life. It comes
from a life long exercise to fulfil one’s potential. Aristotle’s definition of gvdaipovia in the
Nicomachean Ethics provided a precise understanding of a concept that had previously
lacked a concrete definition. This work sets out to discover what happiness meant before
Aristotle selected and defined the word, gvdarpovia. This research consists of an analysis of
the main words relating to happiness such as godaipmv, pakap, OAPLoc and gvtoyng, as well

as their respective cognates such as evdopovilm, evdopovém, gvdarpovia, poakapilm,



poképrog, vtuyém, eutuyia, OABoc, OAPBiIw. This examination focuses on different authors
and genres of the Archaic and Classical Periods. Each section provides an analysis of an
author’s usage of happiness-related keywords, as well as a study of their evolution to provide
an understanding of what meanings these words had and how these differed and developed
over time. By examining the semantic nuances of evdaipmv, pdaxap, evtoyng and dAPLog, the
aim is to come closer to understanding why Aristotle specifically chose the word gvdaipovia,
the abstract noun of gvdaipmv, when determining what happiness was and why he did not use
uakap, 6AProc, and edtoyng which were commonly used to refer to happiness throughout
Ancient Greece. This research also broadens the existing discourse on happiness-related
keywords, considering that the most relevant study is Cornelis De Heer’s Mdxop, ebdaiuwv,
oAprog, ebtoyng from 1969, which requires updating and expanding.

Key words: happiness, Archaic Period, Classical Period, evdaipovia, pdxoap, OAPloc,

€0TLYNG.
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1. INTRODUCTION

Throughout human history, few ideas have captured people’s minds as much as the pursuit of
happiness. The quest for happiness has been a topic of study for many philosophers and
intellectuals throughout different cultures and ages. The first person to embrace the study of
happiness with remarkable depth was the ancient Greek philosopher Aristotle, who lived
during the 4th century BC. Aristotle explored in his work, the Nicomachean Ethics, the

concept of gvdarpovio commonly translated as ‘happiness’.

According to Aristotle, ebdaovia is the highest good in life and represents the ultimate goal
of a human being. It is a life-long pursuit and is achieved by mastering certain virtuous habits
or qualities that fulfil one’s potential. Aristotle considered generosity, a sense of justice and
wisdom to be virtuous qualities that a happy man should acquire. Even though it is generally
translated as ‘happiness’, a more adequate translation could be ‘fulfilment’. Aristotle says
that young boys cannot call themselves gvdaipovec, because they are too young to have a
fulfilled life.' Moreover, Aristotle considers that a certain degree of good fortune, edtvyia, is
a necessary component of gddaipovia since, without certain resources, it is hard to carry out
good deeds and without these a person cannot experience true gvdaipovia. However, even if
someone is very wealthy, this will not make them e0daipwv. Even the greatest wealth cannot
make a miserable person happy because true happiness can only be attained through constant
exercise of one’s best qualities to construct a character that is virtuous. Effectively, Aristotle
states that happiness requires both total virtue and a whole lifespan to achieve: o€l ydp,

domnep gimopev, Kai apethic tereiog kai Plov teheiov (Nicomachean Ethics, 1100a).

Aristotle made the word gvdarpovia a philosophical concept central to his work and when
this happens the word becomes tainted with this new philosophical definition, often
forgetting that before it had its own original meaning. This research originated from certain
intrigue regarding what €ddapovia meant before Aristotle’s approach, and developed into an
analysis of happiness-related words touching on pdxop, gvdaipwv, dAPloc and gvtuyng and

their derivates in the Archaic and Classical periods.

On examination, gbdoupovia is formed by &) and Saiuwv. Autenrieth defines Soipwv as

“divinity, divine power; sometimes equivalent to 6gdc, but esp. of the gods in their dealings

! Nicomachean Ethics, 1100a.1-1100a.5, explains this: 810 todtnv 8¢ Vv aitiav 008¢ moic eddaipwv
€0Tiv OVT® YA TPAKTIKOG TV TOOVT®V 010 TV NAIKioY 0l 8& Aeyouevol o1 TV EATida paxapilovat.
O€l yap, domep eimopev, kai dpetiic teAeiog kai flov teAeiov.



with men.”” Bailly defines it as, “celui qui distribue a chacun son lot, son sort.”® It comes
from daiopon, which means to “divide” or to “allot” and its indoeuropean root is da: de- and
dai-: dei- di-* In this way, etymologically its meaning would be something like ‘being good
with a god who bestows’, as in having a good relationship with a divinity who determines

one’s fortune.

The compound edtuyng derives from €b with the noun toyn which comes from the verb
toyxave which means “to achieve an aim or goal”, “to come across” coming from the
indoeuropean root d’eug" meaning “to hit the mark, meet”.> The noun thyn is described by
Beekes as a “coincidence, incident, luck, fate, destiny” which is later personified as in Latin
Fatum.® It is not until Semonides that the compound gdtvyéwm appears and not until Aeschylus
that the adjective gutvyng is used reoccuringly. De Heer talked about the problematic gaps of
the adjective evtuyng and remarks that, in the same way €0daipwv precedes gvdaiovéw, one
could suppose that gvtuyng came before, some time after Hesiod, even though it is not

attested.” Interestingly, in the Hellenistic period abstract entities such as toyn became

divinized and received cult worship as a god.

The adjectives OAP1og and paxap appear as early as Homer and are used throughout different
periods and authors. However, there are doubts surrounding their etymology but they are both
asserted to be Pre-Greek. "'OAPioc derives from the noun 6Afog and Frisk calls this term
unexplained, “Unerklért”.® In response to Frisk, Pisani puts forward as a correspondence in
another indoeuropean language, the Lithuanian term Idbas which means ‘good’.’ The
adjective pakap is Pre-Greek according to Beekes, due to its formation which is isolated and
because of the interchange ap/ap.'® Pokorny relates it t with uncertainty to the rout mak-

mek- from which there is also paxpd¢ meaning “long”."

Having introduced the words to be analysed, now the objectives of this work will be stated.

Firstly, the main objective of this work is to analyse the most significant occurrences of

? Autenrieth, Georg. (1891). s.u. “daipwv”

3 Bailly, Anatole. (2000). s.u. “Soipomv’”.

* Pokorny, Julius. (2007), p. 538. See more, Pokorny, Julius. (2007), pp. 538-543
> Beekes, Robert. (2010), p. 1515

® Beekes, Robert. (2010), p. 1516.

" De Heer, Cornelis. (1969), p. 10.

¥ Frisk, Hjalmar. (1973), p. 375.

? Pisani, Vittore. (1983), p. 50.

10 Beekes, Robert. (2010), p. 893.

! Pokorny, Julius. (2007), p. 1988.



happiness-related words in the authors of the Archaic and Classical periods providing an
understanding of the application and meaning in each author and their works separately.
Secondly, through this analysis, the differences and similarities in the usage of these terms
between authors will be explored. Thirdly, the focus on each author will also make it possible
to appreciate the changes in usage and, subsequently, will lead to a broader understanding of
the sense components present in both the Archaic and Classical periods. On the basis of this
analysis it will be possible to appreciate the semantic borders between each of these words
and how these can be blurred. Lastly, this research will lead to hypothesizing about what led
Aristotle to choose gvdaipovio as a central concept in his works instead of another
happiness-related word. Another significant objective is to add to the existing discourse on
happiness-related words as the last complete study is De Heer’s MAKAP - EYAAIMON -
OABIOX - EYTYXHZX published in 1969.

To accomplish these objectives, the scope of this research consists of the words gvdaipwv,
paxap, OAProg and evtvyng, as well as their respective cognates such as gvdopovitom,
evdaovém, evdorpovia, pokapilm, paxdprog, OAPog, OAPILw, edtvyéw, and evtvyio.
Moreover, the words which appear with each of these will also be commented on as these can
bring light to the meaning and the differences between them. This examination of
happiness-related words will focus on a selection of the most significant authors and genres
of the Archaic and Classical periods. This work dedicates a section to each of these authors,
dividing them by period and by genre. At the end of each section, for authors whose usage of
these words present sufficient complexity, a table summarizing the contents and a diagram
mapping the semantic components will be provided. In the first block of works, there is the
analysis of happiness-related words in the Epic genre by delving into Homer’s works, the
Homeric Hymns and Hesiod’s works. Subsequent sections explore the idea of happiness in
the Lyric genre by examining Semonides, Alcman, Sappho, Alcaeus, Theognidea, Pindar and
Bacchylides. After these sections and moving on to the Classical period, the usage of these
words in the tragedians Aeschylus, Sophocles and Euripides’ works is examined, as well as
the occurrences in the historiographer, Herodotus. This research ends with the examination of
Democritus’ application of happiness-related words. At the end of this work, conclusions
about the meaning and evolution of these words will be drawn, accompanied by two
diagrams: one mapping the recurring sense components and another showing the words most

frequently associated with happiness-related words.



Although some readers might miss the mention of happiness-related words in Aristophanes,
Thucydides and Empedocles’, this is because, although the scope of the work is large, it is
limited and the examination of other authors whose uses prove to be intriguing have been
prioritized and, in general, a deeper analysis has been preferable to a broader but more
superficial one. Moreover, in selecting authors for study, preference was given to those who
offered the most illuminating perspectives on happiness-related words while also providing
chronological continuity that allows the evolution of these words to be appreciated. Without a
doubt, readers will also notice that this study does not address happiness-related words in
Plato. Due to necessary limitations of scope, this omission is deliberate, as the present
analysis is intended to be extended in future research, in which Plato will be examined in

depth and given the significance his works warrant.

This work started as my degree thesis where the scope was limited to Homer, Hesiod, Solon,
Sappho, Pindar, Herodotus and Democritus’ works and did not include all the derivates found
in this research. This work, consisting of my Master’s Thesis, has a much broader scope of
derivates and of authors while also including the authors which were explored in my previous
work, but in greater depth and from new perspectives due to the knowledge I gained as |

progressed in my studies.

It should be remarked that a semantic study of a language of which only fragments are
preserved is limiting and is forcibly imperfect. The occurrences in question will be strongly
affected by their context, as De Heer stated: “meaning is contextual”, furthermore as he
remarks the context is also the “wider influence of social setting and cultural background”,
which are obviously harder to access in the case of a language no longer spoken.'? This
makes the study of meaning of ancient Greek words complex and vulnerable to flaws.
However, as complex as it is, it should not be steered away from solely for this reason. The
analysis of the connotations of these words and the nuances that separates them can aid
deeper understanding of the fragments that are preserved. There is no possibility of direct
translation of happiness-related words, so the only procedure for understanding their meaning
is an extensive discussion of its usages and the contexts in which it is used which is exactly

what this work sets out to do.

12 De Heer, Cornelis. (1969), p. 10.



2. HAPPINESS-RELATED WORDS IN ARCHAIC PERIOD
2.1. HAPPINESS-RELATED WORDS IN THE EPIC GENRE
2.1.1. HAPPINESS-RELATED WORDS IN HOMER

The [lliad and the Odyssey, are two epic poems, the composition of which is attributed to
Homer. Although there are many studies surrounding Homer’s identity and the exact origins
of these works, this section will examine the /liad and the Odyssey from the perspective of
the usage of happiness-related words.”” To understand the meaning of these words, it is
necessary to examine the themes and context of these epic poems. Turning firstly to the //iad,
it describes the ten-year Trojan War between the city of Troy and a confederation of Greek
states. Achilles, a warrior whose rage (pfjvig) significantly influences the course of the war,
serves as the poem’s main theme. The [liad starts with the conflict between Achilles and
Agamemnon, the commander of the Greek army, over the captured lady, Briseis. Achilles’
subsequent decision to stop fighting causes the Greek army to suffer great losses. The
Trojans, guided by Hector, start to triumph, but the situation changes when Achilles re-enters
the war and assassinates Hector. Hector’s funeral and Achilles’ reconciliation with the Greek
army mark the poem’s conclusion. The Odyssey tells the tale of Odysseus, a Greek hero who,
after being absent for ten years after the Trojan War, is trying to find his way back home.
During his return home to Ithaca (vootog), Odysseus is faced with a number of difficulties
that lead him astray from his objective. Back in Ithaca, Odysseus’ wife and son, Penelope and
Telemachus respectively, are fending off suitors who are fighting for Penelope’s hand in
marriage and attempting to take Odysseus’ place. Odysseus eventually returns to Ithaca,
assassinates the suitors and reunites with his family with the help and guidance of the

goddess, Athena.

Since the characters in these epic poems are heroes, it is important to firstly try to pinpoint
exactly what a hero is. Heroes are demigods who are physically superior to humans and are
capable of amazing acts which seem unachievable, however, they are ultimately mortal.’* A
hero strives for glory, recognition and respect, and they would sooner die in the pursuit of
these goals than lose their honour and not be remembered. “This word (kAéoc) was used in

ancient Greek poetry or song to refer to the poetry or the song that glorifies the heroes of the

13 For more about the Homeric Question, see Nagy (2004).
' Nagy, Gregory. (2020), p. 11.



distant heroic past.”'® Heroes are mortal, but the hero’s glory in song will never perish. The
striving for kA€og is part of the heroic mindset and is central to the world depicted in Homer’s
works. As Charles Segal stated:

Heroic glory, kAéog, occupies a central place not only in Greek epic but in the entire
Indo-European epic tradition as well. In the Iliad a warrior's kleos is more important
than life itself, as Achilles' ultimate choice makes clear. In a shame-culture, like that
depicted in Homer, where esteem depends on how one is viewed and talked of by
one’s peers, kleos is fundamental as a measure of one’s value to others and to
oneself.'®

Even though the heroes strive for kAéog in both the /liad and the Odyssey, there is no doubt
that they portray different prototypes of hero due to the different contexts. On the one hand,
Odysseus, in the Odyssey, is venturing into unknown territory and battling monsters or
otherworldly creatures. On the other hand, Achilles, in the /liad, is fighting in a great war
with fellow warriors. As Margalit Finkelberg affirms:

To sum up, either Homeric poem offers its own version of heroism. In the //iad being
a hero amounts to readiness to meet death on the battlefield. [...] According to the
Odyssey a hero is one who is prepared to go through life enduring toil and suffering."”

Cornelis De Heer stated that: “the object of the heroic way of life was at the same time the

object of their pursuit of happiness.”'®

What exactly constitutes this happiness will be
discussed through the detailed analysis of the happiness-related words that appear in the texts,

namely paxop, poxapilo, SABiog and dABoc."”

Firstly, the adjective pakap appears 43 times and it mostly occurs accompanying the noun
Oedc, apart from two occasions. To demonstrate its usage in the Homeric poems, a few
exemplary passages worth commenting on are cited below. Firstly, the vv. 338-342 of Book I

of the lliad:

15 Nagy, Gregory. (2020), p. 26.

16 Segal, Charles. (2018), p. 85. For more about “shame-culture” see Eric Robertson Dodds (1951, pp.
28-63); Douglas L. Cairns (1993). However, Douglas L. Cairns (1993, 140) argues that the
designation of ‘shame-culture’ is misleading because it is put in contrast to ‘guilt-culture’ and this is
not accurate: “For reasons already given, I feel the designation of Homeric society as a
‘shame-culture’ is misleading, but the importance of honour in that society can hardly be
overstressed.” For more about studies on Homeric Values, see Joseph Russo and Bennett Simon
(1968, pp. 483-498); Arthur William Hope Adkins (1972, pp. 1-49); Moses 1. Finley (1972, pp.
108-141).

17 Finkelberg, Margalit. (1995), p. 12.

'8 De Heer, Cornelis. (1969), p. 1.

19 Marianne McDonald (1978, 10) in a footnote refers to a suggestion made to her by Snell that the
reason gutuyrg terms do not appear could be due to metrical constraints and its awkwardness to fit
into the hexameter.



[...] T® & aT® pdptvpot Eotwv

POG 1€ Be®dV paKapwv Tpog te BvnTdV AvOpOT®V,
xai Tpd¢ 10D Pacidfiog dmmvéo, &l mote 51 avte
YPEWD EUETO YévnTan AEKEn Aotyov dpdvort

101G GAAOLG.

“Let these two be witnesses before the blessed gods and mortal men, and before him,
that shameless king, if ever in future there is need of me to ward off loathsome
destruction from the army.”*

There is a clear contrast between the adjective péxap for gods and the adjective Bvnrtog for
humans. The adjective pakap is nearly always used for gods apart from five exceptions, four
of which that will be commented on later. In the Odyssey, vv. 7-10 of Book V, Athena
implores Zeus and the rest of the gods using the adjective péxop:

“Zed matep N6 dALoL pdxapeg Beol aigv Edvtec,
U TG £TL TPOPPOV AyovOG Kol fjTiog £0Tm
okNTodY0G Pactienc, unde ppeoiv aicipa 1M,
AL’ aiel yademog T°€in kol aicvia pé€or [...]7

“Father Zeus, and you other blessed gods that are forever, never hence forward let
sceptered king with a ready heart be kind and gentle, nor let him heed righteousness in
his mind; but let him ever be harsh, and deal unjustly [...]"*

Here, it is interesting to point out the adverb, aigv. The gods, in contrast to humans, enjoy a
perpetual state of comfort and stability. They are not worried about toil or pain as humans are
and do not suffer the despair and grief that comes with war or with being far away from home

and family.

This idea of security and stability is found in vv. 41-47 of Book VI of the Odyssey, where
Olympus is described as an abode that is always safe (doc@aréc):

N Uev ap’ d¢ eimodo’ anéPn yAavkdmig A6Mvn

ObAvumdVe’, 601 pact Bedv E60¢ AoQaAeg aiel

gupevat. ot avépolot Tivdooetal obte ToT SuPp

deveTan ovTE Y1V EmmilvaTor, ALY LA’ aibpn

TEMTATAL AVEPELOG, AEVKT) O™ €MOEdpOLEV OTYAN*

1@ Evi TépmovTon pakopeg Oeol fpata mhva.

EvO™ améPn yAavkdmig, el SeméPpade Kovp).

So saying, the goddess, flashing-eyed Athene, departed to Olympus, where, they say,
is the abode of the gods that stands fast forever. Neither is it shaken by winds nor ever

2 The Greek text and translation of the //iad are taken from William F. Wyatt (1999).
' The Greek text and translation of the Odyssey are extracted from George. E. Dimock (1995-2004).

10



wet with rain, nor does snow fall upon it, but the air is outspread clear and cloudless,
and over it hovers a radiant whiteness; here the blessed gods are happy all their days.
Thither went the flashing-eyed one, when she had made her proposal to the maiden.”

The gods enjoy their lives in Olympus where they are secure and always pdxop (1@ &vi
tépmovion pdxopeg Beol fjuata mdvta) without any influences that can change this, neither
wind, rain nor snow.”? The lives of the gods are stable and untroubled, contrasting with
Odysseus’ journey at sea which is full of obstacles and insecurity. The accusative fjpata
ndvta represents the continuity of this type of happiness in the same way that the adverb aiév

did previously.

Remarkably, Homer does use the verb pokapilw for mortals in three instances found in the
Odyssey and it is applied to humans who reach a divine-like status. The three appearances
(verses 537-38 of Book XV, verses 164-165 of Book XVII, verses 310-311 of Book XIX)
consist of the same formula: 1® ke Tdyo yvoing @LOTNTA T TOALA TE dDpa / €& Ened, G dv
tic og ovvavtopevog paxapifot. (“Then should you soon know kindness and many a gift from
me, so that one who met you would call you blessed.”). The idea of receiving gifts makes the
person worthy of being called pdxap. It can be gathered that these possessions make a
person’s life easier and thus similar to the gods and that is why they are ultimately called
pudxoap. The verb also denotes a sense of marvel towards someone who lives a more

comfortable life due to their resources.

This meaning becomes clear in the application of pdxap to a mortal in vv. 67-73 of Book XI
of the Iliad. In this passage, the battle between the Trojans and the Greeks is compared to the
image of reapers working on each side of a pérop man’s field of wheat or barley:

O19’, &g T auntipeg Evavtiot GAAAOLGLY

dypov Erativacty dvopog LAKapOS Kot dpovpav

TUPAV N KpOGV- T0 O¢ dpaypaTo TopPEa TinTEL:

O¢ Tpdeg Kai Ayorol én” dGAANLo1ot Bopdvteg

dnovv, ovd” &tepot pvdovt dAooio edforo.

icag 6” vopivn kePaldag Exev, ol 8¢ Avkot Mg

Bdvov.

As reapers facing one another from opposite sides drive their swathes through a rich
man’s field of wheat or barley and the handfuls fall thick and fast, so the Trojans and
Achaeans leapt on one another and slaughtered, nor did either side take thought of
ruinous flight; and equal heads had the battle, and they raged like wolves.

22 De Heer, Cornelis. (1969), p. 10.
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It can be inferred that this use of pdxoap for a human is reserved for those mortals who can
live an easier life which is similar to the ease that the gods enjoy. His work is being done for
him and he does not need to worry about working to sustain himself, a similar situation to
that of the gods. The gods watch as humans toil as this farmer simply observes while his
crops are reaped. As De Heer affirmed, he is paxap because “his property gives him security
and a humanly speaking, easy life, two circumstances which [...] put him in a class of mortals

which has some resemblance to the gods.”*

In Book III of the /liad, verses 181-183, there is a second use of paxap for a mortal when
Priam identifies Agamemnon on the battlefield during the rampage and starts praising him:

"Qg pdTo, TOV O 0 YEPOV NYAGCGATO POVNGEY TE"
“0 paxoap ATpeidn, popnyeveg, OABLOSaov,
7 pé v To1 ToALol Sedpnato kodpot Axaidv.

So she spoke, and the old man was seized with wonder, and said: “Ah, happy son of
Atreus, child of fortune, blest by the gods; many youths of the Achaeans have been
made subject to you I see.”

These adjectives are used in a context of praise towards Agamemnon and of awe and this
emphasis increases as more and more epithets are applied to him. The praise starts with the
strong adjective, pdxkap, and then is followed by two hapax, poipnysvég and OABLOdapOV.
The adjective popnyevég is formed by Moipa and yevéc. LST (Liddell et al., 1940) provides
the definition of “favoured by Moipa at one’s birth, child of Destiny”. The term “Moira” is
used to refer to the combined power of the three Moipat who decide the destiny of both gods
and mortals. The Moipa weave the threads of life and even the gods are subject to their
authority. Here it can be understood that Priam sees Agamemnon as someone who has a
favourable destiny because he receives favour from the Moipa by having been dealt a more
favourable ‘portion in life’. ‘OABuddapuov is formed by the adjective dAProg and the noun
daipwv which refers to a divinity. Autenrieth (Autenrieth et al., 1891) provides this
definition: “OAPo-daipmv: blessed by the deity, I1. 3.182.” It can be seen that Agamemnon is
naxap due to the easier existence he enjoys because of the good portion in life he has been
allotted, powpnyevéc, and the god-given favours, OAPiOdaipov, he has been bestowed.
Moreover, there is emphasis on the fact that Agamemnon rules over many Achaeans, also
implying that he is pdxap because he is powerful and surpasses other men. It is also clear that

in Priam’s praise there is a sense of ‘stupefaction’ which is also present in paxap when it is

2 De Heer, Cornelis. (1969), pp. 6-7.
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applied to the gods. This marvel could stem from the fact that Priam does not consider
himself to have been favoured by the Moipa in destiny or by a deity in happiness.** This
passage perfectly exemplifies the connotations of ‘stability’, ‘power’, ‘life of ease’ that are
concentrated in pdxkap and it is used to show great ‘awe’. However, this type of happiness is
not permanent since a human who is pdxop is still susceptible to experiencing a change of

fate from the intervention of the gods, who are the most paxapeg of all.

In the Odyssey, there are three uses of pdrkop which are applied to mortals. First for analysis
is the use of pdkop in an interesting poxapionds™ which is unique in Homer’s works. This
occurs in vv. 149-161 of Book VI when Odysseus addresses Nausicaa expressing his ‘awe’
calling her thrice péxop:

“yovvoduai og, dvacca: 0g6¢ v Tic, 1| Bpotdc doot;
€l Hév 115 Bed¢ €001, TOl 0VPAVOV EXPLV EYOLGLV,
Aptédi og £yd e, A10g KoOp1 HEYEAO10,

€100¢ 1€ néye0oc e UV T dyyiota diokw:

€l 0¢ Tig €661 PpoTtdV, TOl Ml YOOV VaueETAOLGLY,
TPIG LAKOPES LEV GOl Ye TaTnp Kol TOTVIOL UNTNP,
TPIG HAKapEG 08 kaoiyvntor: pddo Tod oot Bupog
aigv évppoovivnoy iaivetal iveka oelo,
AevocdvTv To16vOE BALOG yopOV gicotyvedoay.
Kgivog 8 ad mepi kiipt poxdptarog EEoxov dAAoV,
8¢ k€ o” £€dvoiot Ppicag olkovd dydrynTat.

oV Yap Ttm tolodTov idov Ppotov deOaAiuoioty,

ot dvop’ ovte yuvaika: céfoc 1 Exel eicopowvta.”

“I clasp your knees, my queen—are you a goddess, or are you mortal? If you are a
goddess, one of those who hold broad heaven, to Artemis, the daughter of great Zeus,
I liken you most nearly in looks and in stature and in form. But if you are one of
mortals who dwell upon the earth, thrice-blessed then are your father and your
honored mother, and thrice-blessed your brothers. Great must be the joy with which
their hearts are always warmed because of you, as they see you entering the dance, a
flower so fair. But that man in his turn is blessed in heart above all others, who shall
prevail with his gifts of wooing and lead you to his home. For never yet have my eyes
looked upon a mortal such as you, whether man or woman; awe holds me as I look on

2

you.

** See pages 15-16 of this work for how Priam was once 6ABioc himself a long time ago, but is no
longer so due to his bad fortune and this is where his admiration for Agamemnon comes from.

» These formulas, known as pakapicpoi, typically consist of an adjective related to happiness
followed by a clause explaining why this person is considered happy. This can be for many reasons,
for example, for one’s wealth, for one’s reputation from belonging to a noble family or for being
favoured by the gods.
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Odysseus says that if she is a goddess, she is like Artemis and remarks that, if she is a mortal,
her father, mother and brothers are three times pdxap. These verses can be interpreted as a
reference to the semi-divine character of the Phaeacians as descendants of Poseidon,
explaining the use of pdxap.?® By divine proximity, Nausicaa and her family are regarded as
udaxoapes. As Charles Segal affirms: “The Phaeacians [...] are not immortal but close to the
gods (dyyiBeot, 5. 35). Alcinous' garden, one sign of their blessedness, is described as “the
glorious gifts of the gods” (7. 132), and Nausicaa is frequently likened to a god (6.16,
6.102ff., 6.1501f., 7.291).”*" By sharing in the divine, one can be referred to with their epithet
as one can also be ‘object of the same awe that the gods receive’, as indicated by céfag
&xel eloopowvta. They also enjoy certain ‘life of ease’, ‘stability’ and ‘security’ due to their

connection to the divine.

However, the next verse states that he who is the most pdxop is the man who can win
Nausicaa’s heart. Katherine Wasdin interprets this use of pakap as a “makarismoi embedded

2 Wasdin states: “the makarismos is connected with the good fortune of reciprocal

in epic
charis”®. Not only do the gods bestow beauty and luck upon lovers, they also grant
temporarily elevated status to those they favor.”*® Wasdin also explains how Odysseus, as a
way to flatter Nausicaa, blesses a fictitious happy lover whose circumstances contrast with
those of the speaker, in a similar manner to the love poets.’’ As Marianne Mcdonald affirms,
this seems to be a precursor to the lyric poxapiopoi for marriages.** Cecilia Nobili explores
the relationship of this passage to Aymenaioi due to its shared characteristics by comparing it
to others, such as Sappho’s Fragment 31 and Theocritus’ Epithalamium for Helen.
Specifically, Nobili points out as the main characteristics of these wedding songs: the praise

of the bride, the comparison to a goddess (in this case Artemis) through the language of the

gikacia®, the praise of the future groom and the wish for marital harmony, 6po@pocivn.**

26 Their divine lineage going back to Poseidon is explained in Odyssey Book VII, vv. 56-59.

77 Segal, Charles. (2018), p. 22. For more about the symbolic role of the Phaeacians in Odysseus’
return, see Charles Segal (2018).

8 Wasdin, Katherine. (2018), p. 185.

» In short, yapig is the force of favour and blessing. For more see Chapter 6 Divine Reciprocity of
Katherine Wasdin (2018).

39 Wasdin, Katherine. (2018), p. 184.

31 Wasdin, Katherine. (2018), p. 186.

32 McDonald, Marianne. (1978), p. 11. This type of poxapiopoi will reappear in further sections of
this work such as Happiness-related Words in Sappho.

33 The fact that Nausicaa is compared to Artemis and not Aphrodite, which was more common, is
explained by Nobili (2026, 64) as follows: “la dea vergine per eccellenza, infatti, proteggeva i riti di
passaggio delle parthenoi pronte a diventare gynaikes”

¥ Nobili, Cecilia. (2006), pp. 64-65.
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Nobili also states that the language used, specifically the formulaic use of tpicuakap, is also
characteristic:

Il makarismos costituisce una caratteristica tipica dei canti nuziali, che sono soliti
definire paxap (o OAPLog) lo sposo, per la fortuna di cui gode nell’aver ricevuto in
sorte una moglie tanto perfetta. In particolare, caratteristica dei carmi nuziali risulta
essere l’espressione Ttpiopakap, che compare in maniera abbastanza diffusa negli
imenei, mentre risulta isolata nel contesto dei poemi omerici. [...] questo induce a
ritenere che non si tratti di un’espressione abituale dell’epica ma di un vero e proprio
prestito da parte di una forma poetica che godeva indiscutibilmente di largo successo
gia nell’epoca di composizione ed elaborazione dei poemi omerici, ossia I’imeneo.”

The use of pdxap for a bride or groom in wedding songs has been related to the use of the
eikaoia, the comparison of the bride or groom to a god or goddess. If the bride is likened to a
goddess, then the epithet used for her will be that worthy of a goddess, to be pdxap.
Moreover, to apply pdkap, an epithet worthy of the gods, to a mortal is the highest
compliment a mortal can receive. As Rebecca Hague states: “This is really another
compliment by indirect comparison since the adjective makar implies comparison to the
gods, the makares.” All these characteristics show that this passage could have been
composed in the same tradition as wedding songs and would be a formulaic use of the
adjective. This use of paxap differs slightly from the others that are applied to heroes, which

will be examined subsequently.

There are two passages in the Odyssey in which pakap is applied to the dead. Firstly, in vv.
303-312 of Book V, Odysseus reflects on how his companions who died during the Trojan
War are thrice and four times pakap:

010101V VEQEEGTL TEPIGTEPEL OVPOVOV EVPVV

Ze0¢, €tdpale 0 mOVTOV, EMOTEPYOVOL O™ Aelhat
TOVTOIOV AVEL®V. VOV HoL oG aimdg dAe0pog.
TPig phKapeg Aavaoi Kol TeTpdxig, ol tot dAovTo
Tpoin &v e0pein xaptv Atpeidnot pépovteg.

¢ oM €YD v' dpelov Bavéey Kol TOTUOV EMOTETV
Aot T@ Ote pot mAEIoTOoL YoAKNpen doDpa

Tpdeg énéppryav mepl [InAeiovi Oavovri.

6 K Ehayov Ktepéov, Kai pev kKAEog Tyov Axatoi-
VOV 8¢ Aevyoré® Bovato ipopto aAdVaL.

“[...] Such are the clouds with which Zeus overcasts the broad heaven, and so has he
stirred up the sea, and the blasts of every kind of wind sweep upon me; now is my

3 Nobili, Cecilia. (2006), p. 65.
3 Hague, Rebecca. (1983), p. 135.

15



utter destruction sure. Thrice blessed those Danaans and four times blessed who
perished in those days in the wide land of Troy, doing the pleasure of the sons of
Atreus. Would that like them I too had died and met my fate on that day when the
throngs of the Trojans hurled upon me bronze-tipped spears, fighting around the body
of the dead son of Peleus. Then should I have got funeral rites, and the Achaeans
would have spread my fame, but now it is by a miserable death that it was my fate to
be cut off.”

Odysseus contemplates the kAéog that comes with dying honourably in battle, T® k™ &\layov
KTEPEOV, Koi pev kAEog qyov Ayotoi. Odysseus, in contrast, thinks that he has been assigned
an unheroic death (vDv d¢ Aevyorém Bavate eipoapto aAdvor) without the opportunity of
reaching kAéog, which all heroes wish for. In addition, Odysseus laments at the thought of not
having a tomb, which would hinder his remembrance and worship after death. The idea of not
achieving kAéog or Tiun leads Odysseus to praise his dead comrades who have died nobly as
heroes in battle and not at sea. Odysseus uses paxap, with a strong sense of ‘awe’, for those
who ultimately accomplish a heroic life by fighting in battle and subsequently are
worshipped. There is also the nuance of ‘life of ease’, considering that those who are dead no
longer live unstable lives and this makes them closer to the gods, making them paxap. As De
Heer interpreted: “His dead comrades no longer have to face perils, to fight for their lives.
They are pdkapec because they have ceased to be insecure.”’ The dead are superior because
they no longer have to suffer, in the same way that gods do not suffer, and consequently this
arouses a sense of ‘awe’. Interestingly, Odysseus does prefer in his praises to use paxap over
OAProc, even when it is applied to heroes, as will be demonstrated in the next verses to be

examined.

There is another use of pdxap for the dead in verses 478-486 of Book XI of the Odyssey,
when Odysseus journeys to the underworld where he meets the spirit of the dead hero,
Achilles. Odysseus calls him the most pdxap because when he was alive, he was worshipped
like a god by the people of Argos and now that he is in the underworld, he continues to be
admired there:

‘@ Ayhed TInAfjoc vig, péya eéptot’ Ayoidv,

MAOov Tepeoioo katd ypéog, &1 Tva PovAfv

glmot, Onwg 10aknV é¢ momaddecoay ikoipunv:

00 Yap o oxedOv AoV Ayoiidog, 008 T g

YIG EMEPNY, AAL" aigv &y Kakd. o€lo 6, AyAAed,

oD TIg Avnp Tpomapolde HoKAPTUTOS OVT Gp’ OMIGoM.

37 De Heer, Cornelis. (1969), p. 11.
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Tpiv pev yap oe {wov étiopev ica Ooicty
Apyeiot, VOV o0Te péyo KPATEELS VEKDEGGTY
EvBao” €mv: T® pn Tt Bavev axayilev, Aytdied.’

‘Achilles, son of Peleus, far the mightiest of the Achaeans, I came through need of
Teiresias, if perchance he would tell me some plan whereby I might reach rugged
Ithaca. For not yet have I come near to the land of Achaea, nor have I as yet set foot
on my own country, but am forever suffering woes; whereas no man before this was
more blessed than you, Achilles, nor shall ever be hereafter. For before, when you
were alive, we Argives honored you equally with the gods, and now that you are here,
you rule mightily among the dead. Therefore, grieve not at all that you are dead,
Achilles.’

Achilles was honoured as a god when he was alive, £tiopev ica Ogoioty, and now he rules
over the dead, vdv odte péyo kpatéerc vekvesow / év0ad’ édv. Here again there is a
relationship between being pdkap and tyun. When péxop is applied to a mortal there is
always something about them that relates them to the gods in some way, so that they can be
referred to with this epithet which is primarily reserved for the gods. In this case it is the
sense of being honoured, Tyum. Ty is also demanded by the gods from mortals through
veneration and Achilles receives tiur| also through his worship. Furthermore, there is a sense
of ‘power’, considering the emphasis put on how Achilles rules over others, just as the gods
rule over mortals. Lastly, there is clearly also a sense of ‘awe’ as in the way mortals ‘admire’
the gods. However, interestingly, Achilles seems to show certain dismissal of Odysseus’

compliment, as seen in the following verses analysed.

There are different interpretations to explain this rejection, but I find Stamatia Dova’s to be
the most relevant. Dova states: “this unwanted, totally death-oriented consolation contradicts
the standard heroic expectations by avoiding any reference to kleos.”*® Dova compares these
verses to vv. 36-40 of Book XXIV of the Odyssey which she argues is a proper form of praise
for a hero. These verses will serve as a point of comparison and also to introduce the next
adjective in question, dAPioc. In these verses the ghost of Agamemnon greets the ghost of
Achilles in the following way:

OAPie IInAéog vig, Beolg Emeiked’ AyiAAeD,

0¢ Bdveg év Tpoin kag Apyeoc: auei 0€ 6™ dAlot
kteivovto Tpmdov kol Ayoidv vieg dpiotot,
HOPVAUEVOL TTEPL GETO* GV O €V GTPOPAALYYL KOVING
KEIG0 PEYOC LEYUA®OTI, ASAUGIEVOG ITTOCLVAMY.

*¥ Dova, Stamatia. (2000), p. 58.
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Fortunate son of Peleus, godlike Achilles, who died at Troy, far from Argos, and
about you others fell, the best of the sons of the Trojans and Achaeans, fighting for
your body; and you in the whirl of dust lay mighty in your mightiness, forgetful of
your horsemanship.

The main difference is the adjective employed since Odysseus uses pakap to refer to Achilles
while Agamemnon uses dAf10c. Agamemnon’s praise of Achilles follows a heroic mindset as
Pietro Pucci stated:

Agamemnon values the traditional markers of heroic death: the great heroic battle of
“the best of the Achaeans” around Achilles’ body, the extraordinary funeral rites with
Thetis and the Muses singing thrénos, the funeral games with marvelous prizes, the
building of a great tomb high on a jutting headland over the wide Hellespont. [...] This
is the correct epic consolation and praise for heroic death in exchange for his life, the
hero gets a renown that will never be extinguished in the world among all living men
and gods. Odysseus, on the contrary, tries to praise Achilles as though some heroic
distinction were marking the death itself of the hero, the status of his death in the
underworld.”

The decision to use the adjective OAB1og shows that Agamemnon’s praise of Achilles is more

in accordance with the heroic values. Gregory Nagy explores the meaning of the word dAf10¢
and states that this word has two meanings: “One meaning belongs to the sacred world of cult
heroes, while the other meaning belongs to the non-sacred world of ephemeral mortals [...]™*
Nagy notes that while explicit allusions to hero worship are frequently avoided, the language
used in such references is consistent with how cult figures were traditionally regarded. These
implicit references are due to the fact that the Homeric tradition is Panhellenic and hero cult
is a local practice.*’ However, through the language used, which is consistent with how cult
figures were traditionally regarded, it is possible to detect the implicit references. In this case,
the use of OAPloc applied to Achilles is to be understood in the sense of hero cult, he is a
mortal who is immortalized after death, honoured with funerals and worshipped at his tomb
following hero cult. Nagy points out that there is a reference to the place where Achilles was
slain (0¢ Baveg v Tpoin éxac Apyeog) where, from what can be gathered, he is worshipped as
a hero.*> This worship and renown which comes from hero cult is what a hero strives for and
this serves as a fitting compensation for a heroic death. Achilles represents the pinnacle of
what being a Greek hero is because while he is alive he gains honour, KA¢og, and after dying a

heroic death he is immortalized in an epic poem and through hero cult, making him dApwoc.

3% Pucct, Pietro. (1998), p. 170.

%0 Nagy, Gregory. (2020), p. 369.
1 Nagy, Gregory. (2020), p. 331.
2 Nagy, Gregory. (2020), p. 667.

18



There is what seems to be another reference to hero cult in Book XXIV, vv. 191-202, of the
Odyssey, when the ghost of Agamemnon says to Odysseus:

OV 8 oTE Yoy TPOGEPOVEEY ATPEIS00-
“OAPie Aaéptao mat, molvpnyav’ ‘Odvooed,

1 &pa GOV PeYGAN GpeThi EKTNO® dKOLTLY.

&¢ Gyadai ppéveg Noav auvpovt Iinveronein,
xovpn Tapiov: G €0 pépvnt’ ‘Odvotiog,
AvopOS Kovpdiov: T® ol KAEOS 0 ToT  OAETTON
Nc &petiic, Te0Eovot & ényboviolsty odTv
aBdvartol yopiesoav Exéppovt [Invelonein,
ovy o¢ Tuvdapéov kovpn Kakd pcato Epya,
KOVPIdLoV KTEIVOGO TOGLV, GTLYEPT] O€ T GO
g€ooet’ €n AvOpOTOVG, YOAETTV O€ TE ETiUY OTACOEL
OnAvtépnot yovauéi, koi i) K gvepyog Enow.”

Then the ghost of the son of Atreus answered him: “Happy son of Laertes, Odysseus
of many devices, truly full of all excellence was the wife you won. How good of
understanding was flawless Penelope, daughter of Icarius! How well she kept before
her the image of Odysseus, her wedded husband! Therefore the fame of her
excellence shall never perish, but the immortals shall make among men on earth a
song full of delight in honor of constant Penelope. Not in this manner did the daughter
of Tyndareus devise evil deeds and kill her wedded husband, and hateful shall the
song regarding her be among men, and evil repute does she bring upon all
womankind, even upon her who does rightly.”
In these verses, OAP1og could be understood to encompass both senses, that of hero cult and
that of the ephemeral meaning related to material possession. Firstly, Odysseus is fortunate in
how his vootog is successful and he will return home to his faithful wife, recovering his
wealth and power, two things that are both related to being 6Aftog. Odysseus’ own successful
vootog contrasts with Agamemnon’s. Odysseus’ successful return is due to Penelope’s dpet
whose glory, kAéog, will be remembered, while Agamemnon has an unsuccessful vdotog and
dies an unheroic death due to the unfaithfulness and orchestrations of his wife to assassinate
him.** Secondly, apart from living a life of wealth and of status, Odysseus will also be
permanently dABog after death in terms of immortalized through hero cult. Odysseus’ tomb is

alluded to in vv. 126-137 of Book XI of the Odyssey:*

ofua 8¢ Tol EpEm HAA™ ApLppadéc, 00OE o AfoEL
onndte kev oM 1oL CLUPANUEVOS BALOG OBTTNG
oMM ABNpNAOLYOV EXEV AV EOLOTU® DLW,

* Nagy, Gregory. (2020), p. 325.
* The vv. 281-284 of Book XXIII of the Odyssey in which Odysseus recounts to Penelope what
Teiresias told him are practically identical to these.
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Kol tote On yain m&og utipeg EpeTudv,

pe&ag iepa kala [loceddwvt dvaxrt,

apveOV TadpdV 1€ CLAOV T EMPNTOPO KATPOV,
oikad’ amooteiyew Epdev B 1epag ExatopPog
aBavdroiot Oeoiot, Tol oVPAVOV ELPLV EYOVGTL,
ool paA’ €€eing. Bavatog 6€ Tot & AAOC oV TR
AaPANyPOS naAa Toiog ElevoeTal, O K€ e TEPVT
ynpot Vo Mmap@ apnuévov: auel o6& Aaoi
OAPlot EcovTal. Ta 0 Tol VUEPTEN EIPW.

‘And I will tell you a most certain sign, which will not escape you: when another
wayfarer, on meeting you, shall say that you have a winnowing fan on your stout
shoulder, then fix in the earth your shapely oar and make handsome offerings to the
lord Poseidon—a ram, and a bull, and a boar that mates with sows—and depart for
your home and offer sacred hecatombs to the immortal gods who hold board heaven,
to each one in due order. And death shall come to you yourself away from the sea, the
gentlest imaginable, that shall lay you low when you are overcome with sleek old age,
and your people shall be dwelling in prosperity around you. This is the truth that I tell

b

you.

Through the language used, one can see that this is an allusion to Odysseus’ hero cult,
primarily because of the use of ofjua and also the adjective dAProg. Nagy asserts:

[...] the sema of Nestor for Antilokhos is a ‘sign’ as marked by the ‘tomb’ of a cult
hero who has not yet been identified as Patroklos. In the Odyssey as well, I argue, the
séma of Teiresias for Odysseus is a ‘sign’ as marked by the ‘tomb’ of a cult hero who
has not yet been identified as Odysseus himself.”*

These verses of Teiresias foreshadow how Odysseus will be honoured as a cult hero at his
tomb. As Nagy explains, not only are those heroes who are immortalized §AB1o1, but even
those who worship a cult hero at their tomb can become §Afot:

In such a sacral context, as we have already noted, the word olbioi means ‘blessed’ or
‘blissful’, and I argue that this same meaning applies also to ordinary humans who
come into mental and even physical proximity to cult heroes by way of worshipping
them. [...] The cult heroes are permanently dAf10¢, however those who initiate into the
mysteries of hero cult and honour these cult heroes through sacrifices are transferred
momentary some of their bliss also, making them Aot also.*

However, Nagy also explains that while a hero is still alive, it is dangerous to refer to him as

OAProg because his fate is not yet certain and some heroes are not dAPiog in any sense until

* Nagy, Gregory. (2020), p. 332.

4 Nagy, Gregory. (2020), p. 330-331. Nagy (2020, 332-333) then explains how there is archaeological
evidence that shows that one of the places where Odysseus was worshipped as a cult hero is Ithaca,
his homeland.
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they become truly 6ABiog after death, as in worshipped through hero cult.”’ This is the case of
Priam, appreciated in vv. 525-533 of Book XXIV of the /liad, during the meeting of Achilles
and Priam. Achilles starts by conveying the instability of human affairs by using the image of
Zeus holding two urns, one for good happenings and the other one for bad ones:

¢ yop éneklmoavto Ogol dethoiot Ppotoiot,

Coev dyvopévoug: avtol 8¢ T axndéeg iot.

dotoi yép te miBot kartaxeioTor £V Aldg 0bdEL
Smpov ola didwot, kakdv, ETepog 8¢ EGmv-

O PV K dppeiéag Smn Zedg TEPTIKEPAVVOC,
dAlote pév te kaxk®d 6 ye kOpetat, GAhote & EGOAD-
O 8¢ ke TV AypdV SN, AmPnTov E0nke,

Kol € Kok PovPpwotic £mi ¥00va dlav ELavvet,
eo1td &” ovte Oeoiot TeTIEVOG 0VTE PpoToioty.

For so have the gods spun the thread for wretched mortals, that they should live
among sorrows; and they themselves are without care. For two urns are set on Zeus’
floor of gifts that he gives, the one of ills, the other of blessings. To whomever Zeus,
who hurls the thunderbolt, gives a mixed lot, that man meets now with evil, now with
good; but to whomever he gives only of the baneful, him he makes to be degraded by
man, and evil madness drives him over the face of the sacred earth, and he wanders
honored neither by gods nor by mortals.

Zeus can either dispense to mortals a mix of good and bad occurrences or purely bad. The
fate of those with only the bad is to live a life in which one is not honoured either by gods or
mortals. It seems to be indicating that the worst that can happen to a man is to not be
honoured by anyone, marking great emphasis on the importance of Tiur|. After this reflection
on how human fate can be cruel and is fully dependent on the gods, Achilles turns to talk of
his father, Peleus, mentioning how once he was bestowed such glorious gifts by the gods,
ayiad d®dpoa, and that he surpassed others in dABog and mAodtog, but that now he is left with
sorrow because his only son, Achilles, cannot continue his legacy, vv. 535-542:

O¢ pev koi [nAij Beoi docav dyrad ddpa

€K YeVETHC: avTag Yap €n dvOpdTOLG EKEKACTO
OAP® 1€ TAOVTO TE, Avacoe 6&¢ Mupddvesat,
Kot ol Ovnt® £6vtL Bedy moinoav drKottwy.

AL €mi koi 1@ Ofke Be0g Kakov, 6Tl 0l 0D T
Toid®V €V HEYAPOIGL YOVT) YEVETO KPELOVTI®YV,
GAL™ Eva Taida TEKEV TOVOMPLOV: 0VOE VU TOV Ve
ynpaokovta kopilm, émel pélo TMAGOL ThTpNg
fuot évi Tpoin, o€ 1€ KBV 18€ 60 Tékva.

" Nagy, Gregory. (2020), p. 324.
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So too did the gods give glorious gifts to Peleus from his birth; for he excelled all men
in wealth and substance, and was king over the Myrmidons, and to him who was but a
mortal the gods gave a goddess to be his wife. But even on him a god brought evil, in
that there sprang up in his halls no offspring of princely sons, but he begot only one
son, doomed to an untimely fate. Nor do I tend him as he grows old, since far, far
from my own country I sit around in the land of Troy, causing pain to you and your
children.

Achilles then draws parallels between Peleus and Priam, vv. 543-548:

Kai 6£, Yépov, 10 piv pdv dkodopev SABlov etvor:
6ocov Aécfog dve, Makapog £€00¢, £vIOg £€pyet
kol Opoyin kabOmepOe kol ‘EAAcmovTog dneipov,
TV o8, YEpoV, TAOUT® T€ Kol LIAGL Pacl KEKAGOL.
avtap Emel ot T TS fyayov Ovpaviwveg,

aiel Tor Tepl ot pdyon T AvopokTaGion TE.

And of you, old sir, we hear that once you were happy; how of all that toward the sea
Lesbos, the seat of Macar, encloses, and Phrygia in the upland, and the boundless
Hellespont, over all these people, men say, you, old sir, were preeminent because of
your wealth and your sons. But from the time when the heavenly gods brought on you
this misery, ever around your city are battles and slayings of men.

Firstly, from these passages it is clear that the bestowal of dABog and to be dAPiog is purely
dependent on the gods and is ever-changing because one’s prosperity can fluctuate. Peleus
and Priam are examples of mortals who are dealt a mix of both the good and the bad by Zeus.
Even though they were once ‘favoured’ and ‘surpassed others’, kekdoOai, in dABog and
nhoVtoc, they were also dealt bad happenings. Neither Peleus nor Priam have offspring that
can continue their legacy, making them no longer 6Afwoc. They have both occupied high
positions in society and were admired for their wealth and power, but now they are ill-fated
because they have no prospect of continuing this wealth and power through their offspring.
When they were 6APiog they were honoured and they were renowned among others, marked
by how Peleus is said to be known for his wealth and offspring. To be OAPiog in the
ephemeral sense is linked to ‘god-given material possession’, ‘occupying a position of power
thus being admired by others’ and ‘having offspring that can perpetuate one’s legacy’. It is
clear that to be §AB1og is a higher state with which mortals can be bestowed during their life,

but there is always the threat of human alternation. At this point in their lives, Peleus and
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Priam are no longer dAPiot as in ‘fortunate’ nor dAf1ot as in worshipped through hero cult,

only after their deaths can they be permanently called 6ABiot through hero cult.*®

This instability of human fortune is warned against in various passages of the Odyssey. The
first is found in vv. 415-424 of Book XVII:

d0G, PILOC 0V HEV Lot BOKEEIC O KAKIGTOG AYoudV
gupevat, AL dPoTog, £nel BactAit Eowkag.

1@ og ¥p1N dopeval kol Adiov né mep GAAOL

oltov: &ym 0¢ k€ o€ Khelm kat’ ameipova yoiov.
Kai Yo €y mote oikov v avOpdTOIGtY EVoilov
OAPLoc AeveloV kal TOALAKL 0OGKOV AANTY,

Toi® 0moi0g £01 Kol OTEL KeypMuévog EABot:

noav 8 dudec pudo popiot dAka e TOAAN

oioiv T° &0 {HOVGL Koi PVELIOL KAAEOVTOL.

aALd Zebg aramate Kpoviov—iBeke yép mov—

Friend, give me some gift; you seem in my eyes not to be the basest of the Achaeans,
but the best, for you look like a king. Therefore it is fitting that you should give even a
better portion of bread than the rest; so would I make your fame known all over the
boundless earth. For I too once dwelt in a house of my own among men, a rich man in
a wealthy house, and often I gave gifts to a wanderer, whoever he was, and with
whatever need he came. Slaves too I had past counting, and all other things in
abundance whereby men live well and are reputed wealthy. But Zeus, son of Cronus,
brought all to nothing—so, I suppose, was his good pleasure—. *’

Odysseus, dressed as a beggar, is asking Antinous to spare him some gifts and cautions him
against provoking the gods. Odysseus explains how he was once dABioc and had his own
house and slaves and all other things for a man to live well, €0 {@ew and to be considered
aopvelds. There is a clear relationship between being ABiog and having material possessions,
marked by the fact the adjective d@veldg appears twice. A house, slaves, and wealth are all
signs that one is dAPioc. However, one’s prosperity can change and one can lose it all, so that
one is no longer 6Afog. Zeus is again the one in charge of dispensing §Aog and of making
one OAPog, as well as being the one who can take it away. Therefore, a human must not
arouse the wrath or the jealousy of the gods by acting with ¥Bpig. This is why Odysseus

prompts Antinous to give to those in need, in the same way, according to the story, that

* Nagy, Gregory. (2020), p. 324. Nagy (2020, 324) asserts: “During those moments, he is neither
fortunate nor blessed. Only after death could Priam ever become truly olbios. As will be seen in the
case of Odysseus, however, the Odyssey shows that this Homeric hero is ultimately not only fortunate
but also blessed, and so the epithet dAP1og will in fact ultimately apply to him.”

* These verses are practically the same as vv. 75-80 of Book XIX of the Odyssey.
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Odysseus did to others when he was OAPiog. As stated in Russo, Fernandez-Galiano and

Heubeck’s commentary: “They caution the listener against the instability of good fortune

while also introducing a tale recounting how ¥ppig provokes divine retribution.”*

A similar passage to this one is found in vv. 138-146 of Book XVIII:

Kol yap &yd mot Epelhov &v avdpactv SAPLoc siva,
TOAA & dtdcBar” EpeCa Bin kol kapTel elkmv,
natpl T €U@ TioLVOG Kol £UOTGL KAGTYVITOLOL.

1@ PN Tig ToTE TAuTAY avip abepiotiog €in,

GaAL” 6 ye oyfi ddpa Bedv Exot, OTTL S100ieV.

ol Opod® PvNoTipac ATdcOolo pmyavomvTac,
KTNpaTo Keipovtag kol dtipdalovrog dkotty
avopac, OV OVKETL ML QIA®MV Kol TaTpidog aing
IMpov anécoechar: plo 5 oyedov.

For I, too, was once in the way of being prosperous among men, and many deeds of
wantonness I did, yielding to my strength and power, and trusting in my father and my
brethren. Therefore let no man ever be lawless at any time, but let him keep in silence
whatever gifts the gods give. Like the wantonness I see the suitors contriving, wasting
the wealth and dishonoring the wife of a man who, I tell you, will not long be away
from his friends and his native land; he is very near.

This passage is very similar to the last. Odysseus in this speech is making a paraenetic or
‘wisdom’ discourse in which he is instructing Amphinomus.”' To be dAfiog is related to
power and having a family one can trust. To keep one’s god-given gifts, d®pa Oedv, one
cannot be dBepiotioc or one will induce the wrath of the gods. Instead, one should bear these
god-given gifts in silence. It is another caution to not induce ¥pBpig and a warning of the
alternation of human prosperity. Moreover, it is interesting how 8AB1o¢ appears together with
&v avdpdotv, that seems to emphasize the idea that he who is dAB1o¢ stands out amongst other

men.>?

The following verses provide an even deeper insight into the ephemeral meaning of dAPioc.
In Book XVIII, vv. 215-222, Penelope talks to Telemachus and says:

TnAépoy’, oOKETL TOL PPEVEG EUTEDOL OVOE VOTLLOL:
ToiG €T €V Kol LOAAOV EVI PPeCT KEPOE™ EVAOUOG:

3% Russo, Joseph. Fernandez-Galiano, Manuel. Heubeck, Alfred. (1992), p. 132.

31 Russo, Joseph. Fernandez-Galiano, Manuel. Heubeck, Alfred. (1992), p. 174.

> The adjective 6ABlog appears again with v avdpaotv in vv. 354-355 of Book XVII of the Odyssey
highlighting the idea that he who is 6ABiog is preeminent among others: “Zed Gva, TnAépoydv pot &v
avdpdaoty dAPlov glvar, / kai ol wavta yévold’ dcoa @peciv fot pevowvd.”(“King Zeus, grant, I pray
thee, that Telemachus may be blest among men, and may have all that his heart desires.”).
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viv &, Ote On péyogs €oot kol fifng pétpov ikdvelg,
Kol K&V T1g eain yovov Eupevar OABiov dvopadc,

€G néyefog Kai KAAALOG OpOUEVOS, AAAOTPLOC PAC,
OVKETL TOL PPEVEG €TV Evaioiplol 00dE vonua.

“Telemachus, your mind and your thoughts are no longer steadfast as heretofore. Even
when you were still a child you behaved more intelligently; but now that you are
grown and have reached the bounds of manhood, and would be called a rich man’s
son by one who looked only to your stature and handsome appearance, being himself
a stranger from afar, your mind and your thoughts are no longer right as before.”

Here Penelope tells Telemachus that those who only know him from afar, would still regard
him as a son of someone dAProc. Telemachus, apart from enjoying material prosperity, is
regarded by others as the son of someone OAPiog because of his stature and his physical
beauty. Here 6AP1oc is related again to status and it implies that one’s offspring perpetuates
this state of being 6AP1og. In the same way that Odysseus is dAPioc, his son Telemachus will

also become 6AB1og as will be appreciated in the next passage.

In vv. 440-451 of Book XI of the Odyssey, Agamemnon talks about Odysseus future
encounter with Telemachus and calls the latter dApog:

“Oc €paunv, 0 8¢ 1 adtiK’ dpePopuevog TpocEEinE:
“T® VOV un Tote Koi ob yuvaki mep fmiog etvar-

un ot pobov dmavia TPovokEuey, 6V K €V €ldfC,
GAANL TO P&V hoBat, TO 8¢ Koi Kekpuppévoy gival.
GAL” 00 oot y’, ‘Odvoed, povog Eooetal €k Ye YOVOIKOC:
ANV yap mvoTh TE Kod €0 epeci pfidea 01de

kovpn Tkapioro, mepippwv [Inveroneia.

N HEV v VORENV Ye VENV Kateleimopey fUelc
gpyOpEVOL TOAEPOVOE: Téng 8¢ oi v &mi pald
VIATL0G, 6¢ Tov VOV Ye LET avOpdV 1let apOud,
dMBLog- 1 yap TOV ye moThp Pikog dyetan EAOmV,
Kol Kevog matépa mpoontvcetat, 1) 06g eotiv. [...]°

“So I spoke, and he at once made answer and said, ‘Therefore in your own case never
be gentle even to your wife. Do not declare to her every thought that you have in
mind, but tell her some things, and let others also be hidden. Yet not upon you,
Odysseus, shall death come from your wife, for very prudent and of an understanding
heart is the daughter of Icarius, wise Penelope. Leave her we did, a bride newly wed
when we went to the war, and a boy was at her breast, a baby, who now doubtless sits
in the ranks of men, in prosperity. Behold him his dear father will, when he comes,
and he will embrace his father, as is right and good. [...]’

25



Telemachus, who has now grown up and has assumed his role in society as a man, ‘enjoys a
high status in society’ and ‘material prosperity’, he is dAPtog. In the same way, Odysseus
becomes OAProg again when he returns. To be dAPiog is clearly related to having ‘material
prosperity’, ‘having some type of power and occupying high status’ and ‘being admired by

others’.

Lastly, the form 0APwa is repeatedly used in wishes for the future, praying to the gods that
they dispense this type of happiness. For example, in the verses in vv. 146-150 of Book VII
of the Odyssey:

“Apntn, 00yatep Pnénvopoc avtiféoro,

o6V 1€ TOGV 60 T€ YOUuvald 1KAvm TOALL LOYHGOG
T00G0E TE dauTLUOVAG: TOToY Beol OAPLa doiev
Cwépeval, Kol Toiciy EmTPEYELEY EKOGTOG

KTpot €vi peydapotot yépog 0 & Tt dfjpog Edwkev-|...]”

“Arete, daughter of godlike Rhexenor, to your husband and to your knees have I come
suppliant after many toils, and to these banqueters, too, to whom may the gods grant
happiness in life, and may each of them hand down to his children the wealth in his
halls, and the dues of honor which the people have given him. [...]”

In vv. 412-416 of Book VIII of the Odyssey:

1OV & amapeopevos tpocéen morAdbuntig Odvecevs:
“kai oL @ilog pdAa xoipe, Beoi 8¢ To1 dAPLa doiev.
undé 1t tot Elpedg ye mobn petodmicbe yévorto

TOVTOL, O 0N Lot SDKOG APECCAUEVOS EMEEGTIY.”

And resourceful Odysseus answered him, and said: “All hail to you, too, friend; and
may the gods grant you happiness, and may you never hereafter miss this sword
which you have given me, making amends with gentle speech.”

In vv. 38-46 of Book XIII of the Odyssey:

“Alkivog kpeiov, Taviov dpdeikete Aadv,
TEUTETE e oneloovTes annuova, yoipete & avtol-
oM yap tetéhectan & pot pidog H0eie Bupog,
noun) kol eila ddpa, Té pot Beoi ovpavimveg
OAPlo momoetav: apdpova 6 oikot Gkotty
VOGTHGOG EVPOLUL GVV APTEUEEGTT PIAOIGLY.

VUETG & avbr pévovieg Ebppaivorte Yuvoikog
Kovpdiog kol tékva- Oeol d° apetnv dndosiov
TovToiny, Kol [ Tt Kakov petadnpov gin.”
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“Lord Alcinous, renowned above all men, pour libations now, and, all of you, send me
on my way in peace; and yourselves too - farewell! For now all that my heart desired
has been brought to pass: conveyance, and gifts of friendship. May the gods of heaven
bless them to me, and on my return may I find in my house my flawless wife with my
friends and family unscathed; and may you in your turn, remaining here, make glad
your wedded wives and children; and may the gods grant you excellence of every
sort, and may no evil come upon your people.”

In vv. 146-150 of Book VII of the Odyssey, there is a clear relationship between being
granted dAPw and wealth, with special emphasis on this wealth being continued through
one’s children. This is very similar to the ephemeral meaning of dAfiog already appreciated.
In vv. 38-46 of Book XIII of the Odyssey there is also a clear association between Apio and
one’s family being safe and not being harmed. This is similar to the reason why Priam and
Peleus were once called §AB1og and not anymore after losing their sons since to be dAfio¢ is
linked to one’s offspring. It is also interesting to remark how dABioc is linked to the wish for

apeTn, as seen in Bgoi &’ ApeTNV OMACELOY TAVTOINV.

In conclusion, the analysis of happiness-related words in the Odyssey and the lliad has
revealed nuances of meaning for paxopilow, péxap, dABrog and dAPoc. Firstly, starting with
the verb paxoapilo, this is connected to the term paxap and is used to describe those who, like
the gods, attain a divine status as a result of their material wealth or power that makes their
lives easier. It only appears three times in the Odyssey and never once in the /liad. It is
consistently used in the same formulaic line about how someone is deserving of praise and of
being called paxap because of their god-given gifts and favours. It has to be considered that
these gifts are thought to make the person’s life easier and thus similar to the gods and that is
why they are ultimately worthy of being called paxap. The verb denotes a sense of awe

towards someone who lives a more comfortable life thanks to their resources.

Turning to the adjective péxoap, it is used for beings who are ‘superior’ in terms of their
‘means’ and ‘power’ which enables them ‘to live a life of ease without toil” and ‘stable’, and
are ‘objects of awe and honour’. This epithet is used mostly for the gods, accompanying the
noun 0edc. However, remarkably it is also used for mortals on a few occasions. The sense
components of pakap become clearer when applied to mortals as normally it is explained in
which way they are worthy of being applied this adjective generally reserved for the gods. In
a world of uncertainty and war transmitted by the //iad and the Odyssey, those who live easier

lives are object of awe, whether they are gods, rich people with property who are
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self-sustaining without toil, or more powerful and fortunate people. Mdakap refers to a type of
happiness that is connected to stability in the face of hardship, similar to the secure life,
aocpaing, that the gods enjoy for all of their eternal existence, pdkapeg Oeoi aiev é6viec. On
two occasions, pakap is used for the dead because through death they escape from the
instability of human alternation and cease to live a life that is insecure. When it is applied to
mortals it is also because they enjoy ‘power similar to the gods’, as it can be seen in Priam’s
praises for Agamemnon for how he has many people subject to him, ToAAoi dedpunato kodpot
Ayoaidv and when it is said how Achilles, rules over the dead, péya kpatéeic vexkvesowv. To
call someone paxap, an epithet reserved for the gods, is one of the highest praises and shows
great stupefaction, oépag, and honour, Ty, similar to that that the gods receive. Odysseus
seems to prefer the adjective pékap for praise and uses it for Achilles and Nausicaa. For
Nausicaa, péxkop is found in a pokapiopdc in what seems to be an antecedent to wedding
songs. Without a doubt, all these applications share the sense components of being an ‘object

of awe’, ‘receiving tiuq’ and enjoying ‘certain power’ and ‘stability’.

The proper heroic praise is to be found in the word 8Af10g, understood in its sense relating to
hero cult. In its sacral meaning, to be 6APo¢ is permanent and consists of being worshipped
after death through hero cult. This adjective is used for Achilles and Odysseus, both mortals
who are immortalized after death, receiving kAéoc, both through song and through hero cult
since they are worshipped at their tombs. Those who worship heroes can also be considered
momentarily dAPiot themselves as a form of transfer of this favour. Even though the Homeric
tradition is Panhellenic and hero cult is local and the references to hero cult are only implicit,
these allusions are definitely identifiable as consistent with the conception of hero cult. In its
non-sacral meaning, to be dAPiog is related to receiving god-given bestowals, d®pa Oedv, in
the form of ‘wealth’ (mAodtoc, dpveldg) and possessions (ktruota), which makes one ‘live
well’ (e {mew). It is also related to ‘being powerful’ or ‘occupying high status’ (dvécco,
kaivopar), and ‘being honoured and admired among others (dpetn)’, marked by how it
appears with a prepositional phrase, dABiog €v avopaoty which highlights this sense of being
‘preeminent’. Having ‘an offspring that can perpetuate this material wealth’ (maideg, vieic)
and occupy a position of power is crucial and Priam and Peleus, who have lost this, are no
longer considered to be dAPog. To be OAP10g in its non-sacral sense is not permanent and all
of these external qualities are god-given and rely on the will of a god, who at any moment
can take them away. This also becomes clear since the word dAPog is repeatedly used in

wishes for the future for the gods to grant dAPia. This means that the gods are the dispensers
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of this type of happiness and it is up to them to secure it. Moreover, in the Odyssey, there are
many warnings against this loss of prosperity and this variability of human fortune. In these,
there is the caution against acting with bBpig or being dBepictiog. Even though there is this
duality in meaning of the adjective OAPiog, what is clear is that both share a sense of
‘admiration’ and ‘being honoured by others’, ‘receiving glory’, either by surpassing others

due to ‘power’, ‘wealth’, ‘physical attributes’ or by being a ‘cult hero’.

Effectively, all types of happiness that mortals can achieve are exterior and dependent on the
gods, specifically Zeus, and no mortal can make themselves OABto¢ nor pdxop in any way.
Even though one can be called pdxop, one cannot fully attain the happiness that gods enjoy
and there is always a risk of one’s fortune changing. For a human to be called péxap means
that they have circumstances that are similar to the gods, either by living a life of ease
without toil, having power over others in the same way gods rule over humans or being
deeply admired by others. In the non-sacral meaning of dAPioc, the sense of ‘wealth’ and
‘aristocratic power’ is very present. To be dAPiog and pdxap both have a relationship to
‘being honoured’ and ‘admired’ by others, which makes sense considering that in the worlds
depicted in the Odyssey and the Iliad, honour is central and one aspires to be honoured. The
only permanent form of happiness, apart from that of the gods who are always péxap, is to be
OAProc as in worshipped after death following hero cult and thus immortalized, the ultimate

objective and goal of a heroic mindset.
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0Aprog

paxap

poxapilm

Used for mortals. Either in the non-sacral meaning with
these nuances:
- ‘Wealth and possessions’ (whiodtog, KTHpATA,
GQveLdc)
- ‘High status’, ‘to surpass’(kaivouai, Gvacco,
apetn)
- ‘To be admired’ and ‘receive glory’ (kAéoc)
- ‘Having offspring to perpetuate this prosperity’
(moideg, vieig)
- ‘Not permanent’
- ‘Dependent on the gods’

Applied to gods as an epithet accompanying the noun
0g6¢ with these connotations:
- ‘Life of ease’
‘Security’ & ‘stability’ (do@oalic)
- ‘Power’ (kpatém)
- ‘Awe’, ‘stupefaction’ (c€foc)
‘Object of Ty’

In the sacral meaning related to hero cult it is used for
‘heroes that are honoured through hero cult at their
sacred burial site’ or for ‘those who worship heroes and
are momentarily blessed’. The heroes who receive hero
cult are permanently AB1ot after death.

Both meanings share ‘being honoured and admired by
others’ and ‘surpassing others’

Used for humans who are close to the gods in some
way. Either because of ‘divine proximity’, or because
they have ‘power’ by ruling over others or ‘life of
ease’ due to their means. Strong sense of ‘awe’ and
‘to be honoured’.

Used in a pokapiopdg for Nausicaa that seems to be
an antecedent of wedding songs.

For humans it is not permanent and it is dependent on
the gods.

0Apwa (n.pl)

Used in wishes for the future, praying to the gods that
they dispense this type of happiness. It is ‘not
permanent’ and ‘dependent on the gods.’

Applied to the dead, because they are secure from
suffering and the ever-changing fortune humans deal
with.

They all share the idea of being object of awe, 6€fac,
receiving T and enjoying certain power and
superiority (Kpotém).

It has less strength than pdxap and only
found three times in the same formulaic
verses. Used for mortals who ‘live an
easier life due to their means’ and are
‘admired’ for this.
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2.1.2. HAPPINESS-RELATED WORDS IN THE HOMERIC
HYMNS

The Homeric Hymns are a collection of ancient Greek hymns composed in honour of various
gods and goddesses. They have Homeric qualities since they were composed in the same
metre as Homer’s works, namely the dactylic hexameter. However, it is likely that they were
composed by multiple poets. Although the date of composition is unclear, it is said that the
four longest hymns, Hymn to Aphrodite (H. Hom. V), Hymn to Demeter (H. Hom. 1), Hymn
to Hermes (H. Hom. 1IV) and Hymn to Apollo (H. Hom. III) belong to the Archaic period
between VII-VI BC.>* Except for the Hymn to Ares (H. Hom. VIII), which has been dated to
IIT or V AD, it is believed that the majority of the hymns were probably composed around a
similar date, even though this cannot be affirmed with complete certainty.> In relation to the
date of compilation, Torres’ hypothesis is between the end of the Classical period and the 2nd
century BC.” As for their function, it appears that these hymns were originally composed for
recitation in a particular setting, at some particular festival or gathering.’® In the following
section, this corpus will be analysed solely from the perspective of the use of

happiness-related words and the context of each hymn will be explored when relevant.

When focussing on happiness-related words, it is significant that the adjective pdxap appears
twenty-two times in the Homeric Hymns. Some examples are presented below of how this

adjective is used. Firstly, some uses accompanying 06g:

Hymn to Demeter (H. Hom. I1), vv. 325-328:

aTIG Emerta <moathp> pakapag 0£0vg aidv ddvtog
névtog Emmpoiadiev: ApolPnoic 6¢ KlOVTeS
KiKAnokov koi ToALd didov mepcalién ddPa,
GG 0” 8¢ kev Elotto pet’ dbavatoioty Ogoictv->’

33 Torres, José Bernardino. (2005), p. 18. Torres explains how Richard Janko (1982) applied a method
of linguistic statistics to date these hymns. However, this method is only applicable to hymns of
sufficient extension.

% Torres, José Bernardino. (2005), p. 19.

> Torres, José Bernardino. (2005), pp. 34-35.

6 West, Martin L. (2003), pp. 5-6. It has also been argued that some of these hymns may have been a
prelude or prohoimion to epic poetry. See Filippo Cassola (1975, pp. XVII-XXI) and Martin L. West
(2003, p. 3).

37 For the Hymn to Demeter, the Greek text and translation of Helene P. Foley (2013) has been
selected. All the other hymns, however, are extracted from Martin L. West (2003).
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Then the father sent in turn all the blessed immortals; one by one they kept coming

and pleading and offered her many glorious gifts and whatever honors she might

choose among the immortal gods.
Also, in Hymn to Apollo (H. Hom. III), vv. 497-498: Sewnvijooi ©° &p” &nstra Ooft mapd vni
peiaivny, / koi oneloont pokdpecot Beoig ot ‘Olvpumov Eyovowv. (“Then have your meal beside
your swift dark ship, and make libation to the blessed gods in Olympus.”). In Hymn to
Aphrodite (H. Hom. V), vv. 34-35: 1®v 8" GAA@V 00 Tép TL TeQLYUEVOV E6T A@poditny / obte
Oe®dv poxkdapwv ovte Bvntdv avBponwv. (“But for the rest, nothing has escaped Aphrodite,
either of the blessed gods or of mortal men.”). Hymn to Pan (H. Hom. XIX), v. 27: ODuvéovotv
0¢ Beolg paxapog koi pokpov ‘Olvumov: (“They celebrate the blessed gods and long
Olympus.”)

The following occurrences are of pdxop without accompanying a noun. For example, in
Hymn to Aphrodite (H. Hom. V), vv. 92-94: “yaipe, Gvooo’, 1] TIC poKap®V Tdde ddpHod’
ikavelg, / Aptepug | Anto nE ypvoti Aepoditn / | g Ndyevig N yAavkdmig Adnvn.
(“Hail, Lady, whichever of the blessed ones you are that arrive at this dwelling, Artemis or
Leto or golden Aphrodite, high-born Themis or steely-eyed Athena.”). In Hymn to Aphrodite
(H. Hom. V), vv. 194-195: o0 yap toi Tt déoc mabéey kaxov €& €uébev ye / 00d GAAwV
Hokdpov, el § eilog éoci Oeoiot. (“You need have no fear of suffering any harm from me
or the other blessed ones, for you are dear to the gods indeed.”). Furthermore, in Hymn to
Ares (H. Hom. VIII), vv. 15-17: [...] @AAO oV Od4poog / 06¢, pakap, eipnvng 1€ HEVELWY &V
ammuoot Beopois, / duouevémv mpopuyovta udbov kiipdg te Praiove. (“I...] blessed one, grant
me courage to abide by the innocuous principles of peace, escaping battle with my enemies
and the perils of violence.”). Méxap appears again in Hymn to Poseidon (H. Hom. XXII), vv.
6-7: ydipe, Iooeidaov yarjoyxe, kvavoyoita, / koi, pdxop, eOpeveEs NTop &YXV TADOLGLY
apnye. (“I salute you, Poseidon, earth-rider, sable-hair. Keep your heart well disposed,
blessed one, and assist those at sea.”). Lastly, in Hymn to Hestia (H. Hom. XXIX), vv. 7-8: xoi
oV pot, Apyeipovra, Awdg kol Matddog vié, / dyyele TV HOKAPOV, XpUGOPPOTL, ODTOP EAMV.
(“and you, Argus-slayer, son of Zeus and Maia, messenger of the blessed ones, gold-wand,

giver of blessings”).

As it can be seen, it is an adjective used as an epithet strictly for divinities with the sense
components already appreciated of °‘life of ease’, ‘power’, ‘stability’ ‘security’ and
‘stupefaction’. This adjective is the most used in the Homeric Hymns which makes sense

since they consist of hymns dedicated to different divinities. It appears accompanying 0gdg
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and also appears on its own. There are more uses of pdxop accompanying 0eog than those
without it, since there are fourteen uses of pékap accompanying 6e6g and eight uses of paxap
not accompanying 0edc. It is important to note that in respect to the /liad and the Odyssey
there is an increase of use of pdxap occurring alone. As noted in Section 1: Happiness-related

Words in the [lliad and the Odyssey, there are only two usages of pakap without

accompanying 0ed¢ in Homer’s works. Moreover, it should not be forgotten that the Homeric
Hymns vary in date so the increase of the usage of pdrop without 6£6g could be an indication
that these hymns are later than the ones with 6e6¢. However, there are also hymns such as the
Hymn to Demeter (H. Hom. II) and the Hymn to Apollo (H. Hom. IIl) where there are uses of
paxap both with and without 6g6g. As it will be seen in the following sections of this work,

this use of paxap without Oedg is appreciated more in Hesiod and later authors.

Changing focus to 6ABiog, this adjective appears eight times in the Homeric Hymns, twice in
the Hymn to Demeter (H. Hom. II). The Hymn to Demeter tells the myth of the rape of
Persephone. Persephone, the daughter of Demeter and Zeus, was kidnapped by Hades while
she was picking flowers. Demeter searched for her daughter for nine days until Hecate and
Helios, who had witnessed what had happened, finally told her about Persephone’s capture.
Demeter decides to leave Mount Olympus and roam the Earth disguised as a mortal. She
eventually arrives in Eleusis, where she is welcomed by King Celeus’ daughters and offered a
place in their home as a nurse for Demophoon, Celeus’ and Metaneira’s newborn son.
Demeter attempts to make Demophoon immortal by secretly anointing him in ambrosia and
placing him into the fire each night. However, Metaneira catches Demeter and the goddess,
furious, renounces the process of immortalisation. Demeter then orders as compensation that
the people of Eleusis build a temple and perform rites in her honour. She also promises that as
compensation for Demophoon’s death, there will be an athletic event that takes place
seasonally as a way to honour him.*® Still grieving, Demeter caused all crops to stop growing,
leading to a severe famine. In response, Zeus demanded that Hades return Persephone.
However, before letting her go, Hades gave Persephone a pomegranate seed to eat, which
meant she would always have to return to Hades in the underworld for a third of each year.
Accepting this, Demeter restored fertility to the Earth and taught the people of Eleusis sacred
rites. “An additional complication in the critical assessment of this poem arises from the

association of these goddesses and their myth with the Eleusinian Mysteries, a regular and

3% Jenny Strauss Clay (2006, 241) states that Demophoon’s cult as a hero has been linked to Balletys, a
local festival in which the young men of Eleusis engaged in mock combat.

34



important part of the religious life of Athens in the classical period, and one of several Greek
festivals that increased in popularity and spread abroad in the Hellenistic era.””® These rites
have been related to the Eleusinian Mysteries and consequently the Hymn to Demeter has
been read as a religious rather than a literary work. While much remains unknown about the
specific practices of the Eleusinian Mysteries, this study will focus on examining the Hymn to
Demeter within its literary and mythological context, rather than exploring the actual
religious rituals associated with the Mysteries. The analysis will centre on the use of dAf10¢
in this hymn and how it offers a new meaning of this adjective to refer to those initiated in the
rites Demeter establishes at Eleusis, vv. 480-484:

OAProg, 0¢ 14d° dmwmev EmyBoviov avOpoTmv:

0G 0" AteAng iepdv, 6¢ T Aupopog, ov mod’ dpoiwv
aioav &yet eOipevog mep Vo (OQ® EDPOEVTL.

Avtap énel oM mavo’ vrebnkarto 6o Bedwv,

Bav p’ Tuev OV oumov oe Bedv ped’ opnyvpv dALov.

Blessed is the mortal on earth who has seen these rites,

but the uninitiate who has no share in them never

has the same lot once dead in the dreary darkness.

When the great goddess had founded all her rites,

the goddesses left for Olympus and the assembly of the other gods.

Here, 6AP1oc appears in a pokapiopdg used to congratulate those who are initiated in the rites
established by Demeter. It is understood that he who is initiated will have a different fate after
death than the uninitiated. One who has witnessed the rites is considered dApiog, since this
experience grants one superiority due to the knowledge acquired. This knowledge comes
from seeing, made clear by the emphasis put on the verb 0pdw, in the form dnwnev. This act
of seeing these rites grants initiates certain knowledge of life and death which only they have
and therefore makes them stand out from the uninitiated:

On n'échappe pas a la conclusion que, des I'Hymne homérique, c'est le salut surnaturel
qu'offrent aux initiés les mysteres. Tres tot d'autres textes ajoutent, malgré leur vague
volontaire, de remarquables précisions sur les bienfaits de l'initiation: les mystes
jouissent dans I'Hadés du monopole de 1’0ABog et de la vie; la vision époptique leur
confére une connaissance ontologique de la vie, de la mort et de la survie.*®

In the following verses, there is another appearance of 6AP1o¢ and this time it becomes clear

that the benefits enjoyed by initiates are not only in death but also in life, vv. 485-489:

% Foley, Helene. P. (2013), p. 217.
0 1 évéque, Pierre. (1982), p. 126.
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&vBa 8¢ vaetdovot mopal Atl TEPTIKEPAHVE®
oepval T aidolon te: €y’ OAP1og dv v’ Ekelvan
TPOPPOVEDS pilmvtal éntyBoviov dvlpdrmv:
alya 8¢ oi mépmovoty 8pécTiov &g uéya Sdpa
[Thodtov, 0g dvBpamolg deevog Bvntoict didmaoty.

There they dwell by Zeus delighting-in-thunder, inspiring
awe and reverence. Highly blessed is the mortal

on earth whom they graciously favor with love.

For soon they will send to the hearth of his great house
Ploutos, the god giving abundance to mortals.

The initiate, who is highly 6APiog, is loved graciously by Demeter and Perspehone and is
granted a more favourable life and afterlife. As well as a more favourable afterlife, the
goddesses will send to the initiated’s home the god who represents wealth, Ploutos. Jenny
Strauss Clay explains how the rites introduce a change in the relationship between humans
and the gods represented by the new status of dAPioc, while still preserving the fundamental
distinctions that separate them:

Formerly, human existence embraced only two phases: life and death. Demeter now
institutes a third, a tertium quid, which forms in some sense a middle ground between
the polarities of life and death. To be sure, men continue to be €myOdviot, nor are they
exempt from descending into the underworld when they die. Human life remains
finite, and death is not transcended. dAPiog is not paxap, a word reserved for the
unchanging status of the gods.”'

Obviously, there is still a distinct division between gods and mortals, which is evidenced in
how the word used for the initiate, 6AB1o0c, clearly belongs to the mortal realm and is not
pdxap. As was proven by the failed attempt to immortalise Demophoon, humans cannot be
paxap, substantiating further the division between gods and mortals:

In the context of the hymn, the case of Demophoon and his failed apotheosis
guarantees for all time that no man can become immortal; henceforward, mankind
cannot hope to escape its mortality. [...] On the other hand, it will, in the end, mitigate
the lot of mortals through the institution of the Mysteries. One may say, then, the fate
of Demophoon forms a precondition to the possibility and desirability of initiation.
Only once the avenue of immortality is permanently closed, can the path of initiation
be opened.*

Effectively, 0ABiog refers to the happiness that an initiate enjoys by ‘being initiated in the

mysteries and being loved graciously by the goddesses of rites’. The mysteries come into

8 Clay, Jenny Strauss. (2006), p. 262.
62 Clay, Jenny Strauss. (2006), p. 244.
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play as a form of mitigation of human suffering by introducing a third type of state, he who is
OAProg. In this third state, one transcends ordinary mortal limits in knowledge of life and
death and represents a superior mortal experience. Firstly, the feeling of instability inherent to
human existence is eased because of the goddesses’ promise of granting more fortune and
better crops in life, marked by the idea that Ploutos will visit the house of the initiated.
Secondly, the promise that the initiated will have a better afterlife mitigates the feeling of

despair in the face of human mortality.

The adjective dAProg appears twice in the Hymn to Hermes, together with two appearances of
OAPog. The noun dAPog appears at the very start of the hymn in vv. 20-25:

0¢ Ko, émel oM unNTpodg an’ abavatwv Bope yviwv,
OVKETL OMpOV Ekelto PEvav iepdt Evi Akvot,

A" 6y’ dvaifag (ntel Boag ATOAA®VOG

0000V VepPaivev DYNPePEOG dvpoto.

&vla yEAuv evpmV €KTNOATO pVpiov OAPov:
‘Epuiic to1 TpdTIoT YAV TEKTAVOT GOLOOV"

Once he had sprung from his mother’s immortal legs, he did not stay long lying in his
holy cradle, but jumped up and started to look for Apollo’s cattle, crossing the
threshold of the high-roofed cave. There he found a tortoise, and so gained a priceless
treasure: Hermes it was who first crafted the singing tortoise.

Here, 0APog is related to a material possession which is bestowed by the gods. The verb
ktéopot highlights the material nature of Afog. This demonstrates the ambiguity of Hermes’
condition since normally mortals are receivers of 6ABoc and the gods are dispensers of it.
Athanassios Vergados explains how Hermes seems to be both the receiver and the provider of
the gain, as he will provide the mortals with the invention of the lyre.** Hermes is bestowed
OAPog and he, himself, is the one who crafts the lyre and in turn, will dispense this instrument
to mortals. Effectively, dAPog refers to a material possession, in this case in the form of a lyre,

which is dispensed by the gods to mortals.

Then in vv. 368-386 of the Hymn to Hermes (H. Hom. IV), the adjective dAP1oc is used:

“Zed matep, 1ol £YO 6ol AANOeiny dyopevom:
VIUEPTNG TE VAP £t KOi OVK 0100 Wevdeshat.
NAOev £¢ fiuetépov diinuevog sikimodag Podg
onuepov NeAioto véov EmtteAlopévolo,

000¢ BedV paKkdpmV dye LAPTVPOS OVOE KATOTTOS
UNVOELY 8° EKELEVEV AvVaryKOiNG VIO TTOAATC,

5 Vergados, Athanassios. (2013), p. 244.
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TOAAG 0¢ 1 Mmeilnoe Padelv &g Taptapov evpiv,
obvey O pev tépev vBog Exet prAokvoEog fing,
adTap &yo xOLog yevounv—ra 8¢ 1 oide kai odTodG—
oVTL fo®V EAaThPL, KPATOIDL POTL E0IKAC.

neifco, kai yop &usio motnp pilog edyear eivan,

¢ ovk oikad” Elacca Poag, ¢ OAPLog ey,

000" VIEP 0VAOV EPNV: TO € T  ATPEKEMG AyOPEV .
HéMov 8¢ udA” aidéopan kai daipovag GALOVG,

Kol 6€ QIAD, Kol Todtov Omilopot oica kol avTdc,
G OVK aiTOg el péyav & Emdmcopon dprov:

o0 pa téd” dbavatmv evkocunta tpobdHpata.

u ot' y® ToVTML TEIGM TOTE VIALD PPNV

Kol KpotepdL Tep €6vTL oV & OmAoTépototy dpnye.”

“Father Zeus, I shall tell you it as it was, for [ am truthful and do not know how to tell
a lie. He came into our place in search of his shambling cattle today as the sun was
just rising. He didn’t bring witnesses or observers from the blessed gods, but insisted
on disclosure with much duress, and with many threats to throw me into broad
Tartarus, because he has the delicate bloom of his glorious prime, while I was born
yesterday, as he well knows, and I don’t look like a cattle rustler, a strong man.
Believe me (since you call yourself my dear father) that I didn’t drive his cows
home—so may I prosper—or even cross the threshold, and I’'m speaking the truth. I
am in awe of Helios and the other gods, and I love you, and I respect him. You
yourself know I’m not to blame. I’ll give you a great oath too: by these finely adorned
porches of the gods, I will never ever pay him compensation for that ruthless theft,
strong though he is; you must support us younger ones.”

Vergados, in his commentary, explains the possibilities of interpreting ®g OAProg €inv as
cither being a wish-clause or a purpose clause.** In both these cases, it is clear how to be
OAProg specifically relates to ‘possessing cattle’, demonstrating that this type of happiness is
linked to ‘material possession’. It refers to agricultural possession like in the Hymn to
Demeter but, in this instance, it is specifically cattle. In the /liad and in the Odyssey, however,
the material possessions are related to wealth, offspring and wives. De Heer explained this in
the following way:

This fact throws a light on the different social background of the time in which the
poet lived; he used linguistic resources inherited from a world which no longer
existed, in order to describe what he knew as the most valued material goods in his
own days. This does not make the usage an innovation, however, but it demonstrates
that to be 6APwoc was still felt to be a condition of fullness based on some form of
wealth.

6 Vergados, Athanassios. (2013), p. 480.
% De Heer, Cornelis, (1969), p. 17.
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In vv. 458-477 of the Hymn to Hermes there is another occurrence of dAB1og:

VOV ydp To1 KAEOG EoTan v aBavatolst Beoicty
ool T’ aTdL Koi unTpi- 10 & drpekémc dyopehom:
vai Lo T08€ kpavéivoy AkOvTiov, T Pev Y® ot
KLOPOV €v dbavdrtoiot kal SABLov Nyepovedbom,
dmom T ayhad ddpa Kol &g TEAOG 0VK AmATHOW.”
tov & ‘Epuig pobotow dueipeto kepdaréototy:
“eipotaig 1, 'Exdepye mepiopadés: antap £y Tot
TEYVNG NUETEPNS EMPripevar oD TL pueyaip.
onuepov eidNoelg: 06Mm 8¢ tot fimiog lvar
BovAfit kai pvooist, oL 8¢ peci Thvt’ €V 0id0g.
Tp®TOG Yap, A0 vig, pet’ dbavdroict Badooelc,
NG 1€ KpaTEPOC TE PLAET 8¢ og PnTieTa Zelg

€K Taong 0oing, Emopev 0€ ot Aylad ddpa

Kol TIHAG 6€ Y€ @act Sanqueval €k A10g OUETS
navteiag, Exdepye, Ao mapd 0écpata mavra:
TAV VOV a0TOG €YD G€ oA’ AQVELOV OEOAMKAL.

001 & avTdypeTOV £6TL dampeval, OTTL LEVOLVALS.
GAA émel ovv Tor Bupuodg dmivet Kibapilety,
péATeo kai k1Bapile kol dyiaiog dA&yvve
déypevog €€ €uébev: ov 6€ pot, eile, kboog Omale.

For now you are going to be renowned among the immortal gods, you and your
mother. I’ll tell you truly, yes, by this cornel-wood javelin, I guarantee I shall
introduce you to the immortals, to enjoy prestige and fortune. I shall give you fine
gifts, and never deceive you.” Hermes answered him craftily: “You question me, wise
Far-shooter, and I don’t mind you embarking on my art. You shall learn it this very
day. I want to be friendly to you in word and intent; you have a good knowledge of
everything, son of Zeus, for you sit in first place among the immortals, noble and
powerful, and resourceful Zeus loves you as is right and proper, and has given you
fine gifts. And they say you have the privilege of prophetic knowledge from Zeus’
utterance, Far-shooter, the complete revelation of Zeus’ will; in which I myself have
now learned that you are richly endowed. You can help yourself to the knowledge you
want. But as your heart is set on playing the lyre, play it, make music, and be festive,
accept it from me; and you, dear friend, give me prestige in turn.

In this exchange between Apollo and Hermes, Apollo guarantees Hermes that he and his
mother will have kAéog among the Immortals. He then also promises him that he will
introduce him to the gods so that he can be xvdpog and 6APoc. It is remarkable that Apollo

uses these three key-words, two of which, kAéog and 6APiog, are closely related to mortals
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while, in contrast, kvdpdg is frequently used for the gods.® It is striking how 8ABiog, an
adjective generally reserved for mortals, is used for a god, Hermes, in these two instances. De
Heer interpreted this in the following way: “And just as humans seek to be dABiot, so do the
gods if they play a human role in a divine comedy.””” However, I lean towards Maria
Vamvouri-Ruffy’s interpretation that this use is down to Hermes’ ambiguous condition as
understood to be neither mortal nor immortal:

Comment interpréter la contradiction que recelent les engagements d’Apollon? En
fait, le statut divin d’Hermés n’a pas encore été enticrement reconnu. Apollon traite
son frere a la fois comme un mortel et comme un dieu. Ses paroles soulignent le statut
ambigu d’Hermés, penché tantot vers le divin, tantot vers 1”’humain.®®

The adjective dAPioc denotes human happiness and seems to be related to enjoying god-given
material possession, proven by Apollo’s promise of gifts (ddocw T dyrlad ddpa Kol &g TEAOG
ovk amotnow). Even though Hermes is offered xAéoc and to be dAProg, he replies asking
specifically for k000¢, (o0 08¢ pot, eile, kddog dnale.) Vamvouri-Rufty states:

Bref, en optant pour le k0d0g, Hermes embrasse la condition du dieu qu’il est en passe
de devenir. En méme temps, il se débarasse du kAéog et de 1I’6APog auxquels il pourrait
prétendre, ce qui semble signifier que ces deux attributs doivent revenir & un mortel.*

In vv. 526-532, Apollo will hand to Hermes the caduceus that in itself will confer on him the
ability to bestow 6APoc and mhodtog, further substantiating that the fact that ABog is granted
by a divinity which makes the receiver dAPioc.

“[...] éx 0¢ TéAE1OV

ocvpuporov abavatwv tomcopot T 1o’ duo TavTov
TIoTOV EUdL Bupudt Koi Tipov. avtap Emetta

OAPoL Kol TAOVTOV dME® TEPIKAALED PGPOOV
YPLOEMV TPUTETNAOV, AKNPLOV 1] G€ PLAGEEL,
mhvtog Emkpaivovca Oe<p>ovg Em€wv € Kol Epywv
TV ayabdv, doo enui donuevorl £k Atog Openg.”

“And I will make it a complete contract from all the immortals, that I will trust and
honor in my heart. Moreover, I will give you a beautiful wand of wealth and fortune,
made of gold, trefoil; it will keep you safe from harm, fulfilling all the dispositions of
good words and events that I claim to know from the utterance of Zeus.”

% Maria Vamvouri Ruffy (2004, 162) puts forward as an example H. Hom. XXVIII, 1; 1. 18, 184; Od.
11, 580.

%7 De Heer, Cornelis. (1969), p. 17.

58 Vamvouri-Ruffy, Maria. (2004), p. 162.

% Vamvouri-Ruffy, Maria. (2004), p. 163.
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These passages further prove that dABiog is an adjective that is reserved mainly for mortals. It
is only applied to Hermes because at this point he is neither understood as mortal or
immortal, but Hermes is shown to reject the adjective dAPioc knowing that it is linked to the

mortal condition.

Another occurrence of dAB10g is found in vv. 92-106 of Hymn to Aphrodite (H. Hom. V):

“yaipe, Avaoo’, §] TIC LOKAPOV TAdE dOUAO’ TKAVELS,
Aptepig | Anto nE ypvoti Appodit

1 O&g Niyevng N YAavkdmig A6Mvn

1 oV T1g Xapitwv dedp’ Avbec, al te Beolov
naov etapilovot kai ABdavotol Kaléovtal,

1 TI§ VOUQA®V, 01 T dAcen KaAd VELLOVTOL,

{f} vope®v dl KoAov 8pog TOOE VOLETAOVGLV }

Kol TN YOS TOTOU®V Kol TIGEN TOUEVTAL.

001 O’ €Y® &V GKOTUL, TEPLPALVOUEVML EVI YDPM®L,
Bopov momow, PEE® ¢ Tot iepd KaAd

dpniow whonict oL & edepova Bvuov Eyovoa
300G pe peta Tpoeoow apurpené’ Eupevor dvopa,
moiel &’ éicomicm Balepov yovov, avtap EL’ aOTOV
Ipov &b Lo kol 6pav edog nerioto

OAProv &v Aaoic, Kai yRpaog ovdov ikéaboart.”

“Hail, Lady, whichever of the blessed ones you are that arrive at this dwelling,
Artemis or Leto or golden Aphrodite, high-born Themis or steely-eyed Athena; or
perhaps you are one of the Graces come here, who are companions to all the gods and
are called immortal; or one of the nymphs, who haunt the fair groves and the waters
of rivers and the grassy meads. I will build you an altar on a hilltop, in a conspicuous
place, and make goodly sacrifices to you at every due season. Only have a kindly
heart, and grant that I may be a man outstanding among the Trojans, and make my
future offspring healthy, and myself to live long and well, seeing the light of the sun
and enjoying good fortune among the peoples, and to reach the doorstep of old age.”

S. Douglas Olson, in his commentary, breaks down the meaning of onpov &v {oewv. Firstly, to
Coewv is expressed in Opav @aoc nedoro. This formula represents a strictly mortal experience:
“In any case, seeing the sun’s light—and thus eventually losing sight of it—is a mark of
mortal rather than immortal existence”.” Secondly, to live well, represented by the adverb v,
is defined as to be AP1og €v Aaoig, to be prosperous among other men and to be considered
as such. The meaning of ‘to live long’, represented by dnpov, is expressed in yRpaog oVIOV

ikeoOau.

" Qlson, S. Douglas. (2012), p. 261. Faulkner, Andrew. (2009), p. 173, states that this is an old
formula that appears in /. 18.61, 18. 442, 24. 558, Od. 4.540, Od. 4. 833, 10. 498, 14.44, 20.207.
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Anchises seems to suspect that his visitor is a goddess, marked by the fact that he requests to
be OAProg, which only a goddess can grant. Faulkner explains how this intervention can
actually be taken as a mini-hymn because it has all the parts: yaipe, typical invocation, list of
possible goddesses which is common in hymns and then a prayer in which he asks for
different things in return for his worship, following the formula of dabo ut des.” Anchises
asks the goddesses to be edppova towards him so that he might be prominent among others,
have future offspring and reach old age. De Heer related the meaning of dAPtog to that one
found in Od. 11, 136. However, considering v. 136 of Book X1 of the Odyssey is specifically
a reference to hero cult while in the Homeric Hymn to Aphrodite that sense of dABio¢ is not
evident, I propose instead as a parallel vv. 535-551 of Book XXIV of the /lliad. In this
passage, Achilles talks to Priam drawing parallels on how he and his father Peleus were once
OAPot, but they are no longer. This passage condenses the same three requisites as seen in the
Hymn to Aphrodite for being 6APioc, understood in the ephemeral meaning: material wealth,
to have prosperous offspring and to reach old age. Even though Priam and Peleus have
reached old age, they are no longer considered dAPiot because they do not have offspring that
will be able to perpetuate their wealth and status. They have lost a prerequisite of what made

them dAPiot.

It is important to remember that there is also a sense of admiration that comes from others
when one is considered dAProg similar to the idea of being renowned. Anchises asks to be
OAProg in relation to €v Aaoic. There is the idea that he who is dAPiog surpasses and stands out
from others. In the //iad and the Odyssey, the sense of admiration is present and in many uses
of dAProg it is found as OAPlog €v avdpdov in Od. 17, 354 or év avOpomoig Od. 17, 420 and
Od. 19, 76. As commented on in the last section of this work, honour is central in the Iliad
and the Odyssey and there is great importance in being renowned among others, in this case,

Anchises seems also to be showing these aspirations.

There is another appearance of OAB1o¢ in the Hymn to the Muses and Apollo in the form of a
pokaplopog, but in this instance OAPog refers to he who is loved by the Muses:

Movcdwv dpyopotr ATOA®VOG T€ A10g Te

€K yop Movcdwv kol Eknporov ATOAA®VOC

dvopeg aodoi acty ént yBovi kai kibapiotai,

€k 8¢ A10¢ Pacirfieg 0 & dAProg, &v Tiva Modoat

! Faulkner, Andrew. (2009), pp. 173-174.
2 De Heer, Cornelis (1969), p. 16.
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eiAovTor YAvkepn ol AmO GTOUATOG PEEL QOOT).
yaipete, tékva A0g, kol Euny oot donv:
avTap EyOV DUEOV TE Kol SAANG pvrioop’ Godt|s.

From the Muses let me begin, and Apollo and Zeus. For from the Muses and
far-shooting Apollo men are singers and lyre-players on earth, and from Zeus they are
kings. He is fortunate whom the Muses love: the voice flows sweet from his lips.

I salute you, children of Zeus; honor my singing. And I will take heed both for you
and for other singing.

It is the idea of being loved by a supernatural being, in this case by the Muses and Apollo. He
who is loved by the Muses is 6AB1og. However, the connotation of material possession as a
result of divine favour is not as clear as in the other instances of dABog. The speaker does not
ask for wealth, but requests that Apollo and the Muses honour their song, Kai Eunyv tiuicat’
aowdnv. Vamvouri Ruffy states the following:

Le fait de solliciter ’honneur des Muses et d’Apollon est une fagon d’inviter le public
a reconnaitre la qualité¢ de la composition. L’adjectif §AB10¢ du vers 4 conduit & une
telle explication (v. 4-5 : 0 6" OAProg Ov Tva Modoat | pidwvtar). Ce mot, qui signifie
« heureux », renvoie au bonheur lié 4 la richesse.”

Vamvouri Ruffy relates this recognition to subsequent material compensation marked by the
adjective OAProg. “La demande de prospérité matérielle ne doit guere nous étonner. Un beau
chant se voyait doté d’une bonne récompense. La rétribution des poétes professionnels faisait
partie intégrante de leur métier et constituait la condition méme de leur survie.”” In this way,
in this usage there are the following sense components, ‘to be loved by a divinity’, in this
case the Muses and Apollo, receiving ‘divine favour’, ‘material compensation’, ‘being
eminent and admired’. This love is shown through some type of favour, in this case it is not a
material possession but an immaterial one, the art of composition.” To possess this art is to
become ‘eminent’ among others and thus ‘to be admired’ for this unique ability. Moreover, a
successful composer receives ‘material compensation’ for his unique ability and service as a
poet in society, in the same way a distinguished hero receives ‘ritual compensation’ for
having died a premature heroic death, which links these two meanings of Af106. In the same
way, both the poet and hero are admired in society and will be remembered and

immortalized.

? Vamvouri-Ruffy, Maria. (2004), p. 142.

™ Vamvouri-Rufty, Maria. (2004), p. 142.

> In the next section, Happiness-related Words in Hesiod, it will be seen that vv. 91-93 of the
Theogony are identical to vv. 4-5 found here and these verses will be analysed in the context of the
Theogony and the works of Hesiod.
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The poets aspirations linked to eminence and material compensation are seen clearly in the
petition for dABog and dpet in the Hymn to Hephaestus (H. Hom. XX) and the Hymn to
Heracles (H. Hom. XV). In v. 9 of the Hymn to Hercules: yoipe, va& A1dg vig: didov
d’apemv 1€ kal OAPov. (“I salute you, lord, son of Zeus: grant me status and fortune.”)
Likewise in v. 8 of the Hymn to Hephaestus: d\\’ iin0’, "Hooaiote: didov &’ dpetv 1€ Kol
OAPov. (“So be favorable, Hephaestus: grant me status and fortune.”). Here, OAPog is paired
with the word dpet which proves to be also very intriguing semantically. Pierre Chantraine
and Robert Beekes state how the etymology of dpetn is uncertain and that it has been linked
to dpéokm, dpéoan but there is no semantic connection.”® On the other hand, Beekes explains
that Prellwitz links dapety with the verb dpapiokew and Vine takes the research further by
proposing *h:(e)r-etéh:- as a a Proto-Indo-European root to dpetr|, the same found in the verb
apopiokm.”’As Laura Massetti points out, Brent Vine suggests it is formed with the —etd-
suffix.”® Massetti explains that from the point of view of its formation, areté may be taken as
an etéh2- derivative of PIE *[H]ar-, which would mean that originally it would mean
‘suitability’ and by extension ‘excellence’ or a feminine/collective of an -e-t0- derivative
which would mean ‘the quality of being excellent’.” He who possesses Gpety surpasses
others in forms of ‘excellence’ and for being the ‘fittest’ or the most suitable. The poet asks
to be given excellence to ‘surpass other poets’ and thus, receive ‘material compensation’,

OAPoc. The idea to ‘surpass others’ and being ‘eminent’ is a clear sense component of §AB10¢.

The noun 8APwa appears in vv. 463-466 of Hymn to Apollo (H. Hom. III):
TOV Kai apeouevoc Kpntdv ayog dvtiov ndda
“Eeiv’, émel oV eV Yap TL Katabvntoiot £olkag,
0V OEpaG 0VOE LTV, GAL dBavdatoilot Bsoioty,
0VA£ € Kai péya yoipe, Ogoi 8¢ Tot AP Soiev.

The leader of the Cretans answered him: “Sir, as you don’t seem at all like a mortal in
body and stature, but like the immortal gods, I bid you all hail, and may the gods grant
you blessings.”

This use, which appears in the Hymn to Apollo, is very similar to that found in the //iad and

the Odyssey for wishes for the future with the form dAPia. De Heer related this instance to

6 Beekes, Robert Stephen Paul. (2016), p. 128. Chantraine, Pierre. (1999), p. 107.

7 Beekes, Robert Stephen Paul. (2016), p. 129. Beekes (2016, 132) explains how apapicke could
have relation to dpiotog, in the sense ‘the fittest’, even though it is not certain. Even though both
words are not directly derived from each other nor have the same direct PIE root, as it had been
suggested by Prellwitz, they both could share a connection to dpopicko.

8 Massetti, Laura. (2022), p. 21.

" Massetti, Laura. (2022), p. 21-22.
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Od. 24. 402 and I also propose Od. 7. 148 as another parallel. Gods are dispensers of OApa
which makes one dAPtog. Here, it is not specified of what exactly dABwa consists, but it can be
deduced that it probably has some relation to material wealth that comes from divine favour,

identical to the meaning in the verses of the Odyssey.

In the Hymn to Earth, The Mother of All there are occurrences of both AB1og and 6APog.

Ioiov Toappntepay dgicopat, nHOEUEDL OV,
npecPiotv, | pépPer émt yOovi Tdvl” OmoOc”™ Eotiv,
nuev éca xB6va diav Enépyetor nd’ dca Tdviov

Nnd’" dca ToTO®VTOL TAOE PEPPeTal €k 6EBev HAPov.
€k 00 O edmandEg Te Kai gvkapmot teAédovoty,
noTvia, o€ & Exeton dodvar Blov Nd° dperécbon
Bvntoic avOpomoisv: 0 6” 6AP1og, OV ke oL Buudt
TPOPPOV TWNIONIC, TOL T dpBova VT TAPESTIV:
Bpibel pév oev dpovpa pepéaPloc, NOE Kot AypoLg
KTAVEGLY gVONVET, oikog & Eumimlatat 86OAMV-
avTol & €OVOUINIGL TOAY KT KOAAyDVaLKOL
KOpavEéous, OAPOG 08 ToAG Kol TAODTOG OTNOET:
TOA0EG O™ DPPOCTVLVNL VEOOMAET KLOOWGV,
napBevikai e yopoig pepecaviécty edppovi Buudt
nailovo<o>1 yaipovot Kot  GvOeo paA<6>axd moing,
ol¢ ke oL TunoNc, cepvn Bed, dpbove doipov.

Of Earth the universal mother I will sing, the firmly-grounded, the eldest, who
nourishes everything there is on the land, both all that moves on the holy land and in
the sea and all that flies: they are nourished from your bounty. From you they become
fertile in children and in crops, mistress, and it depends on you to give livelihood or
take it away from mortal men. He is fortunate whom your heart favors and privileges,
and everything is his in abundance. His plowland is weighed down with its vital
produce, in the fields he is prosperous with livestock, and his house is filled with
commodities. Such men are lords in communities where law and order prevail and the
women are fair, and much fortune and wealth attends them; their sons exult in
youthful vigor and good cheer, and their girls in flower-decked dances delight to frolic
happily through the soft meadow flowers—so it is with those whom you privilege,
august goddess, bounteous deity.

Here there is in another formula of paxapiopdc, specifically that one who is revered by the
heart of Earth is §AB1o¢g because one is granted abundance in all things, 6 6* dAP1oc, 6v ke 6V
Boudt / TpoOPpV TIUHoNLS, TOL T debova mavta mapeotiv. In this instance, dAPiog is related
to material prosperity in abundance in crops, livestock and in children. This good fortune is

an agricultural prosperity, similar to how in the Hymn to Hermes it is related to livestock and
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in the Hymn to Demeter it refers to the fertility of crops. Clearly, this is another occurrence of
a materialistic meaning of OAPog: avtol & edvopiniol TOAMV KéTo KOAAYOVOIKO KOPOVEOLS
OAPoc 0¢ moAvg kol mAodtog Omndel. Furthermore, this material prosperity is related to
occupying status in society since it is said that these men govern the city with good laws. One
who is dAPiog receives this material prosperity, dABoc, as external evidence of being loved by
a god or goddess, in this case the Earth, who favours them. Offspring, naideg and mwapBevikai,
are also an important factor since they are a manner of perpetuating one’s wealth which links
to the Hymn to Aphrodite where Anchises wishes for children. This passage condenses the
meanings of OAPiog already appreciated in other passages: ‘to be loved by a divinity’, ‘to be
compensated with material wealth in the form of agricultural prosperity or livestock’, ‘to
occupy a high status in society which brings admiration’ and ‘to have healthy offspring to

perpetuate this prosperity’.

Lastly, the Hymn to Athena, ends with a wish for the goddess Athena to grant toyn and
gvdapovia:

[ToAAGS™ ABnvainv épuointoiy Gpyop” aeidety,
Sewviv, | cOV Apnt pérel molepnio Epyo
nepOopeval te TOANES DTN T€ TTOAENOL TE,

Kol T’ €ppOGATO A0V 1OVTO TE VIGGOUEVOV TE.
Yaipe, 0ed, 600G O™ AL TOYMNV ELSALUOVINV TE.

Of Pallas Athena the city-savior first I sing, dread goddess, who with Ares attends to
the works of war, the sacking of towns, shouting and fighting, and keeps the army
safe as it goes out and returns.
I salute you, goddess: grant us success and prosperity!
This is the only occurrence of gvdaipovia to appear. In the /liad and the Odyssey, there had
been no use of any derivative of gudaipmv, but evdaipnmv does appear later in Hesiod. Not
much information can be deduced from this one use, but it does seem that it is a type of
human happiness dependent on the bestowal of a god or goddess, in this case Athena. In
addition, the fact that the speaker asks for simply t0yn to be granted makes sense considering

that the compound g0tvyia does not appear until later.

To conclude, the Homeric Hymns provide the opportunity of broadening the analysis of
happiness-related words by providing new meanings that had not been appreciated before.
However, as was highlighted in the introduction to this section, it has to be taken into

consideration that the work consists of various hymns of differing dates. In some cases this
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may explain the different usages of the adjectives throughout the work which is particularly
notable in the case of pdakap. This adjective is used as an epithet for the gods, both
substituting and accompanying the noun 0gd¢, and refers to happiness relating to ‘stability’
that only gods can enjoy, the same meaning appreciable in Homer. Among all the
happiness-related words, péxkap is the most frequently used, which makes sense considering

that it is an epithet for the gods in a collection of hymns dedicated to the gods.

In relation to the noun gvdaipovio and its derivatives, only gvdaipovia occurs once and in a
wish clause, making it difficult to explore its meaning much further. What does seem clear is

that it is a type of happiness which is external and granted by the gods.

Of all the happiness-related words which are present in the work, the analysis of the adjective
OAProc proves to be the most intriguing. The first occurrence analysed is that of the Hymn to
Demeter which consists of a form of paxapiopog which congratulates the initiates of the rites
established by Demeter and Persephone who love the initiates graciously. This benevolence
for the initiates is demonstrated by favouring them both in life and in death in contrast to the
non-initiated. They are favoured in life with god-given wealth, mAodtog, and after death they
have a more favourable fate (aica) than non-initiates. These promises of a better life and
afterlife, mitigate the anguish of being mortal, representing a third type of mortal experience.
Moreover, by initiating in these rites, one gains a superior understanding of life and death and
thereby also surpasses other mortals in knowledge. In the Hymn to Demeter, one who is
OAPog is favoured by these goddesses, both in material possessions, in a better afterlife and a
superior knowledge of life and death. Thus, one who is AP1og transcends ordinary mortal

limits and for this reason stands out amongst the others.

The other appearances of 6AP1o¢ are not references to the happiness or favour of initiates in
Mystery cults, but it seems to be used with an ephemeral meaning, as only pertaining to the
happiness one can experience in life. "OAB1og is used to refer to ‘happiness that comes from
divine favour in the form of glory or material possessions, which leads one to surpass others
in dpet and be admired, receiving kAéog and tyun. These material possessions include
‘wealth through agricultural prosperity’ and ‘offspring who can perpetuate one’s prosperity’,
Barepog yovog/maidec both seen in the Hymn to Earth and the Hymn to Aphrodite. In the

latter, to be dAPioc is also related to the wish to &b {®ewv until reaching old age, ikesOon

YTpOOG.
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In the Hymn to the Muses and Apollo, the favour of the gods is shown through an immaterial
possession, the art of composition. With this ‘immaterial possession’, comes subsequent
‘material compensation’ and ‘admiration’ from others. Even though the relation of dABtog to
material prosperity is not as direct, it is still present. In addition, there are three clear
characteristics of dAPiog which are repeated: ‘to be loved by a divinity’, in this case the
Muses and Apollo, ‘receiving divine favour through material compensation’ and ‘being

admired’.

Without a doubt, in the Homeric Hymns, there are differences in the nuances of meaning of
OAPlog. One meaning relates to the initiates in the mysteries and goes beyond the mortal
experience by being OAPiog also in the afterlife, while the other meaning is limited to the
mortal realm. However, there are some sense components that seem to be repeated
throughout. These imply that to be 0APwoc, one is ‘loved and favoured by a divinity’ and
‘bestowed compensation, either ritual (a more favourable aica) or material (mAodtog) and
‘they surpass other mortals and are admired for this, Tyui/xAéoc’. In all cases, the noun dAB10¢
is a word used to refer only to mortal happiness and its use for Hermes is due to the
ambiguity of him being understood as neither a god nor a mortal, although his status as a god

is established at the end of the hymn.

The word 8Aog appears on six occasions. This noun is related to material possession which
is granted by a divinity. In the Hymn to Hermes, it is in the form of a lyre to Hermes. In other
appearances, OAPog is coordinated with dpetr|, in the Hymn to Hephaestus and the Hymn to
Heracles in a request for these to be granted by the gods. This is similar to the use of the form
OAPra which appears on one occasion in the Hymn to Apollo and it is found in a wish clause
for the future for AP to be bestowed by the gods. Even though it is not explained exactly
what 6APia entails, it could be supposed that it is a wish for material possessions which are

divine gifts.

Effectively, the Homeric Hymns show an increase in usage of the adjective pdxop without
accompanying 0g6g in comparison to the //iad and the Odyssey. In the latter, péxop appeared
only once without accompanying 0e6¢ while in the Homeric Hymns it occurs eight times.
These examples represent a precursor to other authors, such as Hesiod, who exclusively use
paxap without 6eog. There is one use of gvdarpovia, which is interesting, considering that in
Homer there were no uses of gvdaipmv nor any of its derivatives. Moreover, the use of the

form AP for wishes for the future is a reminder of the application already found in the /liad
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and the Odyssey. These similarities are also appreciated in the use of dAPiog, especially in the
Hymn to Aphrodite where one can observe similarities to the use in the //iad and the Odyssey,
with special emphasis on one’s offspring who makes one dABioc. It is also highlighted how
one is renowned among others, using a similar structure, dAPlog &v Aaoig to OAPlog €v
avopacty or &v avBpomolg found in the epic poems. Interestingly, in the Hymn to the Muses
and Apollo, there is a similar use of dAP1o¢ as in the Theogony of Hesiod in a poaxopiopog
dedicated to a poet. It is highly notable that out of all the uses of happiness-related words, the
Hymn to Demeter offers a new meaning for dAP1og relating to initiates in rites in a form of
paxoapiopog which is unique and will prove intriguing as a predecessor for other authors to

come.
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0Aprog

oA

paxap

gvdapovia

SACRAL: Used in a pokopiopog
to  congratulate the initiate
(teletng) in mysteries and acquire
knowledge and are favoured both
in life with material prosperity,
miovtoc, and a more favourable
afterlife, oicOa, by Persephone and
Demeter.

Used for wishes for the future
similar use to that already found in
1liad and Odyssey.

Clearly god-given and external

Use already seen for divinities to
refer to happiness only accessible
to the gods relating to ‘stability’.

Only one use and in a wish clause.

No occurrence of gvdaipwv.

NON-SACRAL: Related to being
favoured with material wealth,
TAODTOC, (also  related to
agricultural ~ prosperity) and
offspring who can perpetuate one’s
prosperity, Baiepog yovog.

0Lpoc

They share ‘to be loved and
favoured by a divinity’ and
‘bestowed compensation’, either
ritual (a better aica) or material
(mhodtog) and ‘to surpass other
mortals in dpery’ and ‘to be
admired for this, Tiu/kAéog’.

Strictly for humans,
god-given and external

clearly

Material possession, in one case it
is the lyre.

Related to material compensation
that a poet receives linked also to
virtue apet.

Commonly used accompanying
0e6g but an increase in
appearances without
accompanying 0ed¢ with respect to
the lliad and the Odyssey.

Only accessible to the gods.

Clearly god-given and external.
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2.1.3. HAPPINESS-RELATED WORDS IN HESIOD
Hesiod is one of the earliest known Greek poets whose works date back to the 7th century
BC. He was born in the town of Ascra in Boeotia, central Greece. He is best known for his
two major works, Theogony, which describes the genealogies of the Greek gods and Works
and Days, a poem dedicated to his brother Perses and which instructs him on how to live a

virtuous life through hard work.

Before entering into Hesiod’s usage of happiness-related words, it is important to
contextualize his works. These present a darker world when compared to that of the Homeric
poems. The protagonists are no longer heroes and divinities as found in the //iad and the
Odyssey, but they are mortals. Firstly, it is important to mention the Myth of the Ages
presented in Works and Days which describes how humanity has gone through different
stages of existence, each characterized by a different level of prosperity. According to
Hesiod, there were five ages of humanity, the first was ruled by Cronos and the others by
Zeus.* In line with his conception, Hesiod finds himself in the fifth and final age, an age
epitomized by constant struggle and suffering to the point that he would have preferred to
have lived at another time.*' In Hesiod’s Cosmos, Clay describes it as follows: “We, who
belong to the race of iron, are the decadent heirs of the heroes, in whom the divine blood has
become diluted”® and “What makes our age so difficult is its intermediate status between
justice and its opposite, hybris.”® With the Iron Age, Zeus creates a race of humans who are
inferior, but self-sufficient and do not require divine intervention to procreate, unlike the
heroes. Due to the fact that this race is inferior to the heroes, these mortals are less likely to

challenge the power of the gods. They worship the gods instead of seeking to overthrow

% The first age was the Golden Age when people lived in peace and harmony with each other and the
gods. They had infinite access to food with no need to work for it. There was no need for laws
because everyone was virtuous and just and lived happily and peacefully. The second age was the
Silver Age in which humans lived longer childhoods and had to be looked after by their mothers.
However, since they refused to worship the gods, as a result of their impiety, Zeus destroyed them. In
the third age, the Bronze Age, humans fought each other constantly and, they too, were eventually
destroyed. The Heroic Age is the only age that is not named after a metal and this is the age of
Homer’s famous heroes.

81 In vv. 174-178 of Works and Days, that he would have preferred to either die before or been born
after: unikét’ &meir’ deeliov €ym méumtolot peteivan / avdpdoty, AL’ §| Tpodcbe Bavelv 1| Emerta
yevécOat. / viv yap O yévog 8oti G1dMpeov: 00dE ot fuop / modovTal Kopdtov Kol divog ovdé T
voktop / telpduevor: (“If only then I did not have to live among the fifth men, but could have either
died first or been born afterwards! For now the race is indeed one of iron. And they will not cease
from toil and distress by day, nor from being worn out by suffering at night.”)

82 Clay, Jenny Strauss. (2009), p. 93.

% Clay, Jenny Strauss. (2009), p. 84. For more about the importance of dixn in Works and Days, see
Michael Gagarin (1973).
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them. As Clay states: “The purpose of the gods in fashioning mankind was to create a race

not only inferior to the gods, but also conscious of that inferiority.”*

This sense of inferiority is conveyed by the specific usage of the adjective péxop since in
Hesiod's works it is primarily employed for only gods and supernatural entities. It appears 16
times in his works, mostly as an epithet for the gods accompanying 0g6g or aBdvartoc.
Hesiod’s deliberate choice of this usage of pakap suggests a clear division between the
human and the divine realms. In verse 101 of Theogony, Hesiod demonstrates a propensity
for using it as an adjective for the Olympian gods: [...] pakapdg te Beovg ol "'Oivunov Eyovoy
(“[...] and the blessed gods who possess Olympus”). Verses 79-80 of The Shield demonstrate
an identical application of this adjective: 1| Tt uéy” d0avérovg paxapag, Toi ‘Olvumov Exovoty,
/ ftev Apgupdov (“in truth Amphitryon mightily offended the blessed immortals who
possess Olympus”). Hesiod is very rigorous in his usage and, unlike in the //iad and the
Odyssey, there are no instances of pdkap as an adjective for humans. The adjective paxap
refers to a happiness related to ‘stability’, ‘life of ease’, ‘power’ and ‘stupefaction’. De Heer
described Hesiod’s usage as follows: “Hesiod had an aversion from the use of the word
nakap and therefore it seems certain that his choice of Ao was dictated by a scruple and

constituted a deliberate departure from the epic usage found so far”.¥

What appears to be another use of pdxap is found in vv. 548-549 of Works and Days: 7®og o’
Emi yolav A’ ovpavod AoTEPOEVTOG / Anp TLuPoPOPOLS TETATOL pakdpmy Eml Epyols. (“and a
dawn mist is stretched out upon the earth from the starry sky onto the wheat-bearing works of
the blessed ones”). This use is reminiscent of that found and examined in the //iad Book XI,
vv. 67-73, in which pakap was used for a mortal whose life was easier and self-sustainable
because he possessed fields and crops. However, De Heer took poxdpwv as alluding to the
gods since it is not used for mortals on other occasions: “In view of the general Hesiodic
context it is more satisfactory to take paxapwv to refer to the deities to whom the &pya owe
their fertility.”*. In my view, De Heer’s interpretation is congruent given the other instances
of paxap alluding solely to divine-like entities and the fact that the barrier between mortals

and gods is much more pronounced in Hesiod than in the //iad.

In Works and Days there is an interesting use of pakap that is not used as a standard epithet

for the gods, but is applied to spiritual beings. Hesiod describes how the race of the Golden

% Clay, Jenny Strauss. (2009), p. 95.
% De Heer, Cornelis. (1969), p. 20.
% De Heer, Cornelis. (1969), p. 23.
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Age after death, turned into benevolent spirits of the underworld called daipoveg, who
watched over mortals and could bestow prosperity.*” Then Hesiod goes on to explain, in vv.
137-142, how those who pertained to the Silver Age, after being killed by Zeus, turned into
spirits related to the night and were referred to as pakapec:

[...] ToUG pev Enerta

Zebg Kpovidng Ekpuye yorovpevog, obveka TG
ovK &30V pakdpecsct Beoig ot ‘Olvumov Eyovoty.
avTap Emel kol ToDTO YEVOS KT Yoio KAAVYEY,
Toi P&V moyBovIot pakapeg Bvntol Kokéovtal,
devTepotL, GAL’ EUmng TiuT| Kai Toiow OmNdEl.

Then Zeus, Cronus’ son, concealed these in anger, because they did not give honors to
the blessed gods who dwell on Olympus. But since the earth covered up this race too,
they are called blessed mortals under the earth-in second place, but all the same honor
attends upon these as well.
This usage is intriguing because pdaxap generally accompanies either the adjective d0dvotog
or the noun 0ed¢ while, here, it appears with 8vnrtoi, which refers to mortals. However, this
use could be more similar than it first appears since it could be interpreted that those who are
dead can be pdkapeg in the sense that they no longer have to experience the anxieties of the
living and live a ‘life of ease and free from pain’. De Heer put forward another interpretation
of this use of péxap: “he calls them by the most honorific name, which may have the effect
of avoiding unwanted attention and of placating a potentially hostile power. [...] The
subterranean mortals are powers of the dark like those associated with night and they need to
be placated in the same manner.”® Clay affirms that the honour (tiun) paid to them is due to
the knowledge of their punitive power and to placate this through calling them pdxapec.*” In
this way, appliying to them the adjective pakap, is a way to make peace with these creatures
in fear of the consequences of offending them. This demonstrates just how much force the
adjective paxap had because it had the power of placating these spirits and keeping them at

bay. Even though it is a different application of pékap, the sense components of ‘life of ease’,

¥ In vv. 121-126 of Works and Days: adtip émei 81 10010 yévog Kot yoio, KGAvyev, / Tol pév
daipoves giot Awog peydiov 1o Bovrag / €c6hoi, EmyBoviou, eOAakeg Bvntdv avBponwv, / of pa
PVAdocoVGiy T dikag Kai oyétha Epya / NEPO EGGAUEVOL, TAVTN PoLTdVTES &’ aiav, / MAovTOdOTAL:
kol toto Yépog Paciiniov Eoyov. (“But since the earth covered up this race, by the plans of great
Zeus they are fine spirits upon the earth, guardians of mortal human beings: they watch over
judgements and cruel deeds, clad in invisibility, walking everywhere upon the earth, givers of wealth;
and this kingly honor they received.”)

% De Heer, Cornelis. (1969), p. 23. The powers of the dark mentioned are those found in v. 730 also
referred to as pakapec and needed to be placated in the same way: poakdpwv tor vikteg Eaotv- (“for
the nights belong to the blessed ones.”)

% Clay, Jenny Strauss. (2009), pp. 89-90.
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‘power’, ‘security’, ‘stability’ and ‘awe-inspiring’ are still present. Furthermore, like the

gods, these divine-like entities also are ‘receivers of tiur’.

As previously explained, Hesiod’s age, the Iron Age, is watched over both by the
supernatural entities, the daipovec and the paxapec, and the Olympian gods, who are also
pdxoapes. A mortal’s purpose is to pass through life avoiding the wrath and punishment of
these superior beings. To do so, makes one gvdaipwv, as the etymology indicates ‘to be in a
good relationship with a daipwv’. To secure this relationship, one’s own actions can have an
influence. In Works and Days, the art of labour is presented as a form of avoiding punishment
from divine-like forces.” In vv. 303-307 of Works and Days, it is explained how a man who
lives idly is despised by both gods and people because he does not contribute to society at all.
This idleness is hated by the gods and can lead to punishment by Zeus. To avoid this divine
retribution, Hesiod defends the art of labour as the proper response in vv. 308-313.

€€ Epymv 8 Avdpeg ToAvuNAoLl T dpvelol Te

Kol T’ €pyalouevoc ToAD QiAtepoc dbaviToloY
g€ocenl NoE Ppotoic: udAa yap oTuyEoLaty depyonc.
gpyov 6’ 00OV dveldog, depyin 6¢ T dveldoc:

€1 0¢ Kev €pyaln, Taya oe (NAOGCEL 0EPYOG
TAOLTEOVTO TAOVT® O’ APETN Kol KDOOG OTNOET:

It is from working that men have many sheep and are wealthy, and if you work you
will be dearer by far to immortals and to mortals: for they very much hate men who
do not work. Work is not a disgrace at all, but not working is a disgrace. And if you
work, the man who does not work will quickly envy you when you are rich;
excellence and fame attend upon riches. (308-313)

Hesiod explains how, through work, men become dearer to mortals and to immortals, kai T’
gpyalopevog molv eidtepog dbavdatoioy / Eoceat 0€ Ppotoic which links to the usage of the

adjective evdaipwv in the closing verses of Works and Days, in vv. 824-828:

[...] €0daipmv te Kai OAPLog, O¢ TadE TAVTA
el0mg épydlnton avaitiog dbavdrtoioy,
Opvibag kpivov kal vepPaciog dhesivav.

[...] Happy and blessed is he who knows all these things and does his work without
giving offense to the immortals, distinguishing the birds and avoiding trespasses.

% Tt is important to note that the defence of labour is an important topic in Works and Days, a poem
dedicated to his brother Perses who, unlike Hesiod, seems to have wasted his inherited money and
property. At the point of composition, Perses had started a legal procedure against Hesiod to take over
unjustly his inheritance.
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Hesiod says that he who possesses the knowledge to perform his duties without angering the
divinities and without committing transgressions is €0daipmv and 6APiog. He who works,
gpyblecOar, is evdaipwv and also, moAv @iltepog dbavdrtoicy, more beloved to the
immortals. Moreover, one is gvdaipwv by distinguishing the omens and avoiding
transgressions, vmepPaciot. By doing these things one can secure a good relationship with
these entities and avoid punishment. Other forms of happiness are tied to being gvdaipwv, in

this case dAP1og, which refers to ‘having been bestowed god-given wealth, SApog’.

Further insight into the meaning of dAPiog can be obtained from the following examples.
Hesiod employs the word dAPiog to refer to he who is loved by the Muses and Apollo in vv.
93-103 of Theogony:

toin Movcdwv ieprn 6661g avOpmToIcLY.

€K Yap To1 Movcémv kol Eknorov ATOAA®VOC

Gvopec aotdol Eacty €mt x06va kai kibapiotai,

€k 0& A10¢ Baciiiies 6 & dAProg, dvtiva Modoat

oihovtatl yAvkepr| ol And GTOROTOG PEEL OVON.

el yap T1g Kol mévOog Eyav veokndél Bupud

dlntot Kpadiny Aoy EVOS, aDTAP AO100G

Movcdwv Bepanwv KAeTa TPOTEPOV AVOpOTMOV

vUVNoEL paKapdg te Beovg ot ‘OAvumov Exovoty,

aly’ 8 ye SusEPocvVEMY EMANOETOL OVSE TL KNSV

pépvntol Toxéms o€ TapéTpane ddpa Oedmv.

Such is the holy gift of the Muses to human beings. For it is from the Muses and
far-shooting Apollo that men are poets upon the earth and lyre-players, but it is from
Zeus that they are kings; and that man is blessed whomever the Muses love, for the
speech flows sweet from his mouth. Even if someone who has unhappiness in his
newly anguished spirit is parched in his heart with grieving, yet when a poet, servant
of the Muses, sings of the glorious deeds of people of old and the blessed gods who

possess Olympus, he forgets his sorrows at once and does not remember his anguish
at all; for quickly the gifts of the goddesses have turned it aside.

Verses 94-97 are practically identical to the Hymn to the Muses and Apollo and the meaning
of dAProg is very similar. To be OAP1og is related to being loved by a divinity, in this case the
Muses and Apollo, and receiving divine favour, in this instance through the art of
composition. Furthermore, a poet is ‘admired’ as seen in the verses before, vv. 91-93, where
Hesiod explains how poets are admired in a similar way to how humans look up to the gods

because they possess a unique gift from the Muses: £€pyouevov 8’ av’ dydva Oedv g

iMdokovtal / aidol pethyin, pueta o0 mpémet dypopévolot. (“and as he goes up to the gathering
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they seek his favor like a god with soothing reverence, and he is conspicuous among the
assembled people.”) A poet, with the ability to compose poetry bestowed on him by the
Muses, is unique and stands out among other mortals (petd 6¢ mpémer dypouévoist). In
addition, even though it is distant, a sense of ‘material compensation’ can be understood. A
poet receives certain material compensation for his works, showing a clear materialistic sense
to OAP1og. This divine gift of composition also provides poets, such as Hesiod, with economic
means to survive without the need of physical toil, making their lives in some way easier.
Effectively, this use of OABiog seems to condense the same sense components found in the
Hymn to the Muses and Apollo: ‘be loved by a divinity’, in this case the Muses (6vtiva
Modoat pilwvrat), ‘be favoured with the art of composition (YAvkepn ol and otoUATOG PéEL
avdn) and consequently material compensation’, ‘surpass others (petd 8¢ mpémet

aypopévotot) and be revered as a poet (aiddc) and secondarily, ‘enjoy an easier life’.

Ultimately, it seems that these applications of 6AfB10g are for those who are divinely favoured
and surpass in some way average humans, similar to how heroes are superior. In vv. 954-955
of Theogony, it is used in a poakapiopdg for Heracles who has finished his tasks and resides
alongside the immortal gods enjoying ‘a life of ease’: dAProg, 0¢ uéya Epyov &v dbavdaroioty
avbococ vaislt amquavtog kol aynpoaog fuoto wovto (“happy he, for after having
accomplished his great work among the immortals he dwells unharmed and ageless for all his
days.”). Heracles is a hero who, after death, is granted to be immortalized and permanently
OAPog, the closest a mortal can be to the divine type of happiness expressed by the adjective
paxop. In vv. 170-173 of Works and Days, dAP1ot is used as an adjective for heroes: kai toi
pev vaiovotv axknodéa Bopov Egovreg / &v pokdpwv vijcowst tap’ Qieavov Babvdivnyv: / dAProt
fpweg, Tolowy pehmdéo Koapmov / tpig &reog BdAlovia @épetl €yd (eidwpog dpovpa. (“and
these dwell with a spirit free of care on the Islands of the Blessed beside deep-eddying
Ocean-happy heroes, for whom the grain-giving field bears honey-sweet fruit flourishing
three times a year.”). As Nagy explains, dAPwot is used for heroes to designate those who are
immortalized after death through hero cult. They ‘surpass other mortals’ and receive ‘ritual
compensation’ for being ‘honoured after death through hero cult’. After death their spirits
live év pokdpwv vicoiwst, which Nagy describes as follows: “a paradisiacal setting that
transcends the temporal and the special constraints of mortality.”' This is the first mention of
the Isles of the Blessed, the god-like residence of dAPiot heroes, a place free from human toil

similar to the Olympus.

I Nagy, Gregory. (2020), p. 320.
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Turning to the noun 6APoc, it appears 9 times used in a materialistic sense referring to
god-given wealth. For example, vv. 972-974 of Theogony demonstrate this meaning clearly
when talking about the god Plutus:

860NV, B¢ glo” &mi yijv T€ Kai evpéa viTo Oardoong

ndcav: ¢ 68 TUXOVTL Koi 0V K ¢ Yelpag Tknro,

TOV On Aeveov £0nke, TOADV 8¢ ol dmacev OAPoV.

Fine Plutus, who goes upon the whole earth and the broad back of the sea, and
whoever meets him and comes into his hands, that man he makes rich, and he bestows
much wealth upon him.

Another example where this meaning is manifest is in vv. 637-638, concerning Perses: o0k
dpevog Pedymv 00dE TAODTOV T€ Kol OAPOV, / AAAL KoKV TeEviny, TV Zedg dvopesot didmotv:
(“fleeing not wealth nor riches nor prosperity, but evil poverty, which Zeus gives to men.”)
The fact that 6ABoc is coordinated with mAobtog and dpevoc and contrasted to mevin makes its
meaning as ‘material prosperity’ evident. Furthermore, it is said to be dispensed by Zeus,

making manifest its ‘god-given’ nature.

The analysis of these passages provides a window into Hesiod’s usage of happiness-related
words. First and foremost, péxkap is used strictly for divinities and seems to be a happiness
that is only accessible to divine-like beings and not to mortals. It is the highest form of
happiness and relates to a ‘life of ease’, ‘stability’, ‘security’, ‘power’, ‘stupefaction’ and
being object of honour Tyu. The mortals of Hesiod’s time, the Iron Age, harked back to the
Golden Age when mortals experienced a similar leisurely lifestyle and they wished they
could return to it. The gods enjoy infinite access to food and have no worries, while mortals
navigate through life trying to avoid punishment of both the immortal gods and supernatural
entities called daipoveg. The supernatural entities of the Silver Age are referred to as pékapecg
to placate them so they will be more benevolent, demonstrating the force of this adjective. A
mortal who can live a life avoiding the punishment of these divine-like forces is gvdaipmv.
Effectively, the concept of gvdapovia in Hesiod is closely linked to the etymology of the
word which involves ‘having a good relationship with a divine power’, being @iltepog
aBavartoiowv. To be so, Hesiod defends the art of labour (to epydlecOon) as the best way to not
anger the gods, daipoveg and the pdxapeg, the most effective way to be dvaitiog dBavdrtoiov.
Furthermore, one must know the omens and not commit transgressions, veppaciot, against
these beings to avoid being punished. By working, one can also be bestowed 6ABoc,

‘god-given wealth’ (mhodtoc, dpevog) making one dAPiog. However, the usage of dAP1og is
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far more complex than simply ‘wealthy’. In Hesiod’s works, the adjective dAPiog is not
applied to regular human beings, but to those who surpass others. It is used either for poets
who have an exceptional gift bestowed on them by the Muses who love them (6ctiva Mobdoat
eiAwvTan), who are favoured with the art of composition
(YAvkepn ol amo otopatog péet owon), for this they stand out amongst others (to mpémewv) and
are object of reverence (0idwc). Furthermore, it can be applied to heroes who have
exceptional abilities and are immortalized after death on the Blessed Islands, év pakapwv
vnootwot and are honoured through hero cult. These applications both share the following
sense components: ‘to be loved by a divinity’, ‘to be favoured by this divinity’, ‘to surpass
others and be revered’ and ‘to receive certain compensation’ (either material or ritual).
Secondary to this meaning, to be dAPiog also encompasses the idea of ‘life of ease’ because
those who are OAPiol have certain advantages in life since a poet can earn a living without
physical toil and the OApol fipweg live on the Blessed Islands enjoying a perpetual state
without suffering, dnnuavtog and with a dxknorg Bopdc. However, to be dAPioc, as to be
evdaipwv, is very rare. Without a doubt, there is a pronounced barrier between mortals and
the divine, in contrast to the Homeric poems where a mortal could be paxap. The average
mortals can only wish for the ‘stability’ and ‘life of ease’ that the gods enjoy and instead are

constrained to a life of avoiding the anger and retribution of the daipovec.

paxap gvdaipov 6Aprog 6)\pog
-Used for divine-like | -“To have a good | -Used for mortals superior in | Wealth (mhodrtog,
entities such as the | relationship with the | some degree, poet or hero who: Gpevog) that is generally
gods, paxapeg, | divine’, oihog | -Are loved and favoured by a | god-given.
daipovec who enjoy | aBavdrtoiowy, by | divinity.
‘a life of ease’ | working -Surpass others for some ability
‘power’, ‘stability’, | (épydalecOar) and | (to mpémev)
‘stupefaction’  and | being avaitiog | -Are  honoured and admired
object of honour, | dBavdrtoiowy, (0idmq).
. avoiding -Are compensated (materially,
transgressions mholtog, or ritually).
-Because of its great | OmepPacioi.
force as an adjective Secondarily, ‘life of ease’ because
it is also used to of advantages. Heroes live on the
placate hostile &v paxdpwv vicowst, free from
supernatural entities | Etymological, misery, amiuoavtog and with a
external axmong Boude.
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2.2. HAPPINESS-RELATED WORDS IN THE LYRIC GENRE
2.2.1. HAPPINESS-RELATED WORDS IN ALCMAN

Alcman was an ancient Greek lyric poet from the 7th century BC who is thought to have
lived into the early 6th century. Alcman is best known for his partheneia, choral songs
composed for choirs formed by young women, even though he seems to have composed other
types of choral lyric such as wedding hymns. (test 3. test 15).” Unfortunately, not one
complete poem of his has persisted, so happiness-related words can only be examined

through the surviving fragments.

Concerning the adjective pdxap, there is only one use and it is found in Fragment 5: xoi
KTvoc €v odleoot moAloig fiuevog pakaps avip (“and he sitting, blessed man, amid much
good cheer...”). Campbell states that it could refer to the deified Heracles which would
explain the use of paxap here, considering it is not used normally for mortals.”® There seems
to be the idea of ‘life of ease’, seen in &v cdAesct moAloig. Apart from this it is difficult to
draw solid conclusions. The fact that this is the only use of péxap could indicate a decline in

its use as an epithet for the gods.

The adjective OAProg appears once in Alcman’s Partheneion. It starts with the mythological
story of the Hippocontidae and then in vv. 16-21 gives some moralizing generalizations:

un TG avl]podremv £ dpavov Totnohwm

unde mnlpnte youfv tav Agpoditav

Kvnpiav Flév[a]ocav 7} tiv’

] 1 maida [Topk®
etvario- Xa]piteg & Aldg d6pov
apopierov]ow Epoyiepdpot

Let no man fly to heaven or attempt to marry Aphrodite, the (Cyprian) queen, nor
some... nor a daughter of Porcus (of the sea) ...; it is the Graces with love in their
eyes who (frequent?) the house of Zeus.”

As Alexander Dale states, in early lyric, it is common that the first part of the myth has a
direct link to the context of the poem.” He also states how there is the hypothesis that the

myth may have embedded a rivalry between the Tyndaridae and Hippocontidae over a

92 Campbell, David A. (2006a), pp. 268-269.

% Campbell, David A. (2006a), p. 409.

% The Greek text and translation for Alcman are extracted from David A. Campbell (2006a).
% Dale, Alexander. (2011), p. 24.

61



goddess or goddesses, which is clearly a sign of Hpp1g. It talks about how no man should fly
to heaven or marry a goddess and emphasizes the fact that no one should go further than the
limits of the human realm. These acts of transgression are then punished, as explained in vv.
34-49:

‘mov dAaoTo 08
Fépyo mdoov Kok pnoopévot.
£0TL TIC LDV TioWG
0 &’ 6AProg, boTic EHPPOV
apépav [d]oamiéxet
drKAanToc €yav &’ asidm
AY10®G 10 POS Opd
F &t dhov, dvrep auv
Ay1d® poptopeTOL
eotvnv: gue &’ ovt’ gmavi|v
oVte popuncdor viv & KAevva yopayog
000° AU®G ENL dOKET yap fuev avta
EKTPEMN G TOG DTEP OiTIG
&v Potoig otdoelev inmov
maryov aebrLopopov Kovoydmoda
TAV VIOTETPIOI®V OVEIP®V*

And unforgettably they suffered, since they plotted evil. There is such a thing as the
vengeance of the gods: that man is blessed who devoutly weaves to the end the web of
his day unweeping. And so I sing of the brightness of Agido: I see her like the sun,
which Agido summons to shine on us as our witness; but our illustrious choir-leader
by no means allows me either to praise or to fault her for she herself seems
pre-eminent, just as if one were to put a horse among grazing herds, a sturdy,
thunderous-hoofed prize-winner, one of those seen in rock-sheltered dreams.
According to Hutchinson, the generalizing statement, the yvoun in v. 36, introduces the
transition from the past to the present. The statement affirms that one should not transgress
one’s limits because there is such thing as tioic, retribution, of the gods. Not only do the
Hippocontidae participate in a mythological erotic rivalry for a goddess, they also represent
unjust rule because they usurped the throne of Sparta from Tyndareus. For this act of Ufp1g,
they are killed by Heracles which is their tioig for their transgressions. After this, the poet
turns to say that he who is dAPioc, is he who manages to steer away from this pattern of
divine retribution. As Dale states:
Reflection on ‘the evil deeds of sinners’ gives way to the praise of Agido, and by

praising Agido the chorus implicitly rejects the strife and hybris inherent in the

preceding myth, and in so doing identifies itself with the one who is ebppov— a
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mortal who would enter into rivalry with a god is inherently dopwv, the sentiment of
which, applicable to the Partheneion as a whole, is best expressed at Hes. Op. 210

dppav 8 8¢ K £0A1 Tpdg Kpeicoovag avtipepilev”.”

Clearly, Bpig evolves into divine retribution ticig and he who is dABiog is who, by being
ebppov, ‘having good judgement’, can avoid transgressing against the gods and committing
UPp1g, and thus, avoids receiving the ticig that can come with this. To avoid ticig is to avoid
the pain and distress the gods can cause. Surprisingly, there is no relationship to material
possession in this use of AP0, which had been appreciated in previous authors, however it

is related to ‘a life of ease achieved through practicing good judgement and avoiding ticig’.

Lastly, the adjective eb0daipmv appears in Fragment 5, subfragment 2coll. o0 yap moAvanumv
Ké[Aawoog dvnp med’ avopdv ov[d’] dyplog: &[k] tod €vaviiov 10 évavtiov. ovk &oti
noAvmipey 6 Kaiaco[g d]JAL” eddaipmv 00d” dyplog dArd fipepog. (“For Calaesus is not a
man of much hurt among men nor savage: opposite is used to express opposite: Calaesus is
not ‘of much hurt’ but prosperous, not savage but civilised.”). Here, it seems that to be
evdaipwv is contrasted with molvmipuwv, which here means in its passive sense, ‘of much
suffering’. It seems that gvdaipmv is related to ‘absence of suffering or pain’. Although there
is no explicit reference to the etymological meaning, it can be understood that this absence of
pain comes from ‘being in a good relationship with a daipwv and thus being favoured’. The

external form of this favour here is ‘absence of suffering’, secondarily ‘security’.

To conclude in what persists of Alcman’s works there are limited occurrences of
happiness-related words. Firstly, the adjective paxap seems to follow the use already
appreciated for immortals who enjoy ‘a life of ease’ because of their ‘power’, ‘stability’,
‘security’, and for this they are ‘awe-inspiring’. Secondly, the use of §Af10g and gvdaipwv are
related to ‘absence of pain’. In the case of dAPiog, he is OAPlog who by being edppwv can
spend his days @xAovtoc by avoiding committing Hpig and experiencing divine retribution
tiowc. There is some control over being SAP1og and by acting a certain way as to not anger the
gods. Thirdly, evdaipmv is used in contrast to molvmnuwv, which indicates that there is
clearly the sense component of ‘absence of suffering’. However, implicitly, this could have a
relation to ‘being in a good relationship with a daipwv that favours one by making their life

easier’. Effectively, there is a clear distinction between the use of happiness-related words for

% Dale, Alexander. (2011), p. 26.
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immortals and mortals and those types of happiness accessible to mortals, to be vdaipmv and

OAProg, are clearly related to an ‘absence of suffering’.

paxop OAProg gvoaipmv

-Only applied to gods: -Only applied to mortals: -Only applied to mortals.

‘life  of ease’, ‘stability’, | He who is ebppwv and spends | Primarily: ‘absence of pain’,
‘security’ his days dxiovtog by avoiding | ‘security’,  contrasted  to

UBpig  and tiowc.  Sense | moAVTU®V.
Secondary: ‘power’ and | components of °‘life of ease’ | Secondarily: ‘being in a
‘awe-inspiring’ and ‘absence of pain’. good relationship with a
daipwv and being favoured’

=
<
= &v oalecot
[£] odhoi;
< life of ease’
=
|
|
Evdaipov
TOADTH LY
= 6ot 4 BPpic
= from being in a good relationship cuppayv TG
'E‘ with a Saipew
=
B2
=
'life of ease' auépav
'absence of suffering' > dwomhixet
OKALOUTOC
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2.2.2. HAPPINESS-RELATED WORDS IN SEMONIDES

Semonides of Amorgos was a Greek iambic poet, though to have lived in the 7th century BC,
who is best known for his invective poetry.”” Even though other iambic authors are not
considered in the scope of this work, in the case of Semonides, it is necessary to analyse his
works since in these we find the first usage attested of gvtvyéw. This is found in his most
famous surviving work, Fragment 7, known as “Types of Women” in which he critically

categorizes women based on various animals.

In Fragment 7, conserved by Stobaeus’ Antology 4.22, each type of woman that is described
is given an origin to each; seven come from animals, two from elements and one from an
insect. All are given bad traits such as being lazy, greedy or promiscuous apart from the
woman who originates from the bee, as seen in vv. 83-93:

v &’ €k peAioong: Vv TIg LTLYET APV
Ketvn yap oin pdpog o mpocilavet,
O0aAAel 6" v’ avTiic kamaéetan PBiog,
@1AN 0¢ oLV PIAEDVTL YNPAOKEL TOGEL
TEKODOO KOAOV KOVOUAKAVTOV YEVOC.
KAPUTPETNG HEV €V yuvai&l yivetot
ndonot, Oein 6 ApEOEdpopLey yapic.
000" &v yuvau&iv foetat Kanuévn

Oxov AEYouotv appoditsiovg Adyouc.
toiog yuvaikag avopacty yapiletal

Z&0¢ tag dpiotag Kol ToA@padesTdTog:

Another is from the bee. The one who gets her is lucky, since on her alone blame does
not settle. Under her management his livelihood flourishes and increases, and she
grows old in love with a loving husband, the mother of a handsome and distinguished
family. She stands out among all women and a divine grace surrounds her. She takes
no pleasure in sitting among women in places where they talk about sex. Such women
are the best and the most sensible whom Zeus bestows as a favour on men.”

Semonides is saying that the person who happens to get this woman prospers, gvtvyeiv. This
is the first attested use of gvtvyéw. It is clearly related to the verb tuyydvem and to Toym, an
impersonal cause that acts over the life of mortals. “Tvyn can determine or represent what a
man tuyydvel. If he meets with something good he may be said to edtvygiv.” It is related to

‘be fortunate in what one finds’. There is no mention of one’s own efforts to gotvyely,

7 Gerber, Douglas E. (2006), p. 7.
% The Greek text and translation for Semonides has been taken from Douglas E. Gerber (2006).
% McDonald, Marianne. (1978), p. 19.
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“Perhaps this is a case where tOyn operates as an arbitrary force and bestows a wife on a man

with no regard for his merit.”'” Similarly to De Heer: “a good wife is something which the

divine may allow one to find, whether one deserves it or not'"!

De Heer examined Archilochus’ use of thyn who is a contemporary of Semonides, to gather
an idea of what toyn referred to then.'” In Archilochus’ works, there is clearly the
personification of this abstract concept, in Fragment 16: navta Toyn kol Moipa, ITepixieec,
avdpi didwotv. (“Fortune and Destiny, Pericles, give a man everything.”)'® It had been
appreciated in Homer how the Moipat where said to be responsible for one’s fate, in this case
Toyn now works with them. I propose that the compound gvtvyéw appears when Toyn seems
to become more present in the life of mortals as a force that also dispenses. However, mortals
have no control over this bestowal and to further understand this passive sense of gvtvyém,
Fragment 1 of Semonides proves to be of interest:

o 7o, TEAog pev Zedg £ygt BapOKTLmog
nhviov 06" €011, Kol Tidnc” Okm OEAeL,
v60G &’ oVK € AvOpdOTOIGLY, AAL" €muEepot
a on Pota Cmopev, ovOEV €100TEG

Okw¢ EkaoToV EKTEAELTNGEL BEOG.

EATIG 0¢ mhvTog Kamumelfein Tpépet
dmpnkrtov oppaivovrag: |...]

oVT® KOK®V A’ o0&V, GALL popiot
Bpotoiot kfpeg kKavemippacTot dvat

Kol muot’ €otiv. €16 €uol mboiato,
OVK &V KAV EpdLEV, 00O €T GAyECLY
Kokoig &yovteg Bupov aikiloipeda.

Boy, loud-thundering Zeus controls the outcome of everything there is and disposes it
as he wishes. There is no intelligence among men, but we live like grazing animals,
subject to what the day brings, with no knowledge of how the god will bring each
thing to pass. Yet hope and confidence nourish all in our eagerness for the impossible.
[...] Thus nothing is without misery, but countless death spirits and unforeseen
sorrows and disasters exist for mortals. But if they were to take my advice, we would
not long for misfortune nor would we torment ourselves by having our hearts set on
bitter pain.

Effectively, the scarcity of poems that have survived make it so that the analysis of

happiness-related words in the works of Semonides, proves to bear little result. However, it

1% McDonald, Marianne. (1978), p. 19.

" De Heer, Cornelis. (1969), p. 46.

12 De Heer, Cornelis. (1969), p. 45.

1% The Greek text and translation are extracted from Douglas E. Gerber (2006).
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does prove interesting from the point of view of this being the first occurrence of gvtvyém
attested. Considering that this is the only use in Semonides and it does not reappear until
Pindar, it makes it difficult to assert its meaning. However, what seems to clear is that in
Semonides evtuyém is completely passive because it is the finder that is met with what is put
in one’s way by this arbitrary force which is toym. There is no influence one can put on Toym
or no amount of toil can make one ebtvyéw. This absence of active sense coincides with
Semonides’ idea that men have no voog and control over their outcomes, it is all controlled by

the gods or by toym.
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2.2.3. HAPPINESS-RELATED WORDS IN SAPPHO

Sappho was a Greek poetess who lived in the 6th century BC and is known for her formation
of choruses of women. “Sappho in her songs is conventionally pictured as the lead singer of a
chorus that consisted of the women of Lesbos, and she speaks as their main choral
personality.”'® Sappho’s works were composed to be performed and they include songs that
are either monodic or choral. The oldest type of monody that has survived is that by Alcaeus
and by Sappho who were contemporaries. Sappho’s only complete work that has survived is
Ode to Aphrodite. Sappho’s works are strongly linked to ritual and religious activities and
also have an instructional element consisting of learning how to perform wedding songs and
the transmission of religious and civic values to young girls, map6évor.'” Sappho’s works will
be analysed from the point of view of the usage of happiness-related words, in this case only

of uaxap and dAProg.'*

Starting with the adjective paxap, pdxop only appears once and it refers to the gods, in vv.
3-6 of Fragment 63 (Neri, 2021): yAdkvg 0[€]oc 1| d&iv’ dviag u] / L& yddpig Exmv téav duvop[ /
EAmg 0¢ W Eyer pn medéym[v] undév poxkapov €A[. (“sweet god, truly (from) sorrow
powerfully...to keep separate the (power).(but) I have hope that I shall not share...nothing of
the blessed (gods).”'”” Here, Sappho admires how gods are distanced from pain and she states
how she has no hope of being among the gods, the paxapec. Even though pdxoap does not
accompany 0gd¢ or any other similar noun, it can be deduced that Sappho is referring to the
gods because earlier she uses 0[¢]og. The use of pdrop seems to be manifestly for the gods
and there seems to be a barrier between human happiness and divine happiness. In vv. 4-7 of
Fragment 81 (Neri, 2021), pakopar is applied to the Graces: evdvOea Tyop méleTont Kod
Xapireg paxopar / pdidov mpotdpny, dotepovotowst 8’ amvotpépovtat. (“for the blessed
Graces look rather on what is adorned with flowers and turn away from the ungarlanded.”)
The Graces, like the gods, are divine entities that have certain ‘power’, ‘stability’, ‘security’

and ‘inspire awe’ and receive ‘honour’ from mortals.

Passing onto the analysis of OABiog and OAPog, it is important to explain further about the

context of wedding songs. As it has been seen in the section on Happiness-Related Words in

14 Nagy, Gregory. (2020), p. 118.

195 Gerber, Douglas E. (1997), pp. 160-161. For more about Sappho’s life, audience and persona, see
Douglas E. Gerber (1997, pp. 156-166). Also, see Laura Swift (2022, pp. 261-274).

19 An occurrence of €ddainumv will be mentioned, but because of its uncertain nature it will not be
taken into account in the conclusions.

""The Greek text and translation are extracted from David A. Campbell (1990).
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Homer when Odysseus uses language consistent with wedding songs for Nausicaa, one
characteristic of wedding songs is the eikocio. This is normally the comparison of the bride
or/and bridegroom to gods, heroes or plants. The bridegroom is compared to a god in verses
1-5 Fragment 31 (Neri, 2021):

eawvetal pot kfjvog icog B¢oioty
Eupev dvep, 8tTIc Evavtioc Tot
icdavel kai TAdoiov Adv poveicag drakovel

xai yeloioag ipépoev, 16 W N nov
Kapdiov &v otecty EntOGEV"

He seems as fortunate as the gods to me, the man who sits opposite you and listens

nearby to your sweet voice and lovely laughter. Truly that sets my heart trembling in

my breast.
Neri explains how the formula icog 0¢ototv is an expression found in Homeric poems and
cites 11. XXI 315, Od. XI 304.'"® Here, it is referring to the divinization of the bride or/and
bridegroom in the ritual convention of marriage.'” As Nagy affirms: “the identity of the god
who is being compared to the bridegroom is manifested in the ritual convention of imagining
the bridegroom not only as a god, but also as a hero especially as Achilles.”'® The
bridegroom resembles Achilles since he is the patron of newly-weds and because he dies just
when he was about to get married. “There are two divine models for Achilles as an ideal

"and Apollo.”""* The sight of the bridegroom, divinized, can cause the

bridegroom: Ares'
same effect as a divine epiphany. Sappho, as a mortal, in front of the deified bridegroom,
suffers a series of symptoms.'” In the same way the gods do, the bridegroom likened to a
god, inspires ‘awe’ and ‘stupefaction’ in the contemplator which somatise in a series of

physical affectations.

1% Neri, Camillo. (2021), p. 621.

1% As Hague (1983, 134) explained: “Himerius tells us that Sappho compared the bridegroom to
Achilles, both in person and in deeds (Orationes 1X.16), and Sappho’s 23 compares a woman, quite
possibly a bride, to Helen and Hermione.”

19 Nagy, Gregory. (2020), p. 115.

" Fragment 111 (Neri, 2021) is a clear example of the comparison of the bridegroom to Ares: iyot
&M 10 péladpov, / dpfvaov, / déppete, Téktoveg dvdpeg: / duMvaov. / yauPpog T (eic)épyetar icog T
Apevt, / avdpog peydhw mOAL pécdwv. (“On high the roof—Hymenaeus!—raise up, you
carpenters—Hymenaeus! The bridegroom is coming, the equal of Ares, much larger than a large
man.”

112 Nagy, Gregory. (2020), p. 116.

'3 These symptoms have been interpreted as symptoms of love and attraction. However, Nagy
explains that these are the symptoms of witnessing a divine epiphany that lead Sappho to suffer a
near-death experience. In initiation rituals, there is always a form of psychic death which leads to
rebirth.
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The bride and bridegroom are put on the same level as gods and heroes and the happiness
they experience from marriage is one that surpasses the human experience: “[...] bridegrooms
reach, at their respective weddings, a state of happiness that surpasses the ordinary human
experience.”'" It is common in wedding songs to find pakopiopdg in which the bride or/and
bridegroom are deemed happy for their marriage. Even though the newly-weds are likened to
the gods, Sappho does not use the epithet pdxap, but she uses instead AP1oc, as seen in 112
(Neri, 2021) applied to the groom:

OAPie yapuPpe, ool pev oM Yapog g apao

EkTeTéAEDT’, EYMG 08 mapOevov av Gpao...

ool yéptev pev €idoc, dmmato d’...

WEALYY, €p0G & €M’ 1UEPT® KEYVTOUL TPOCAHTWD
...1etipax’ E&oyd o’ Appodita

Happy bridegroom, your marriage has been fulfilled as you prayed, you have the girl

for whom you prayed... Your form is graceful, your eyes...gentle, and love streams

over your beautiful face... Aphrodite has honoured you outstandingly.
The choice of OAB1og and not pdxap is in accordance with Sappho’s reluctance to use pékop
for mortals in general. In this case, the adjective used is OAPiog for the bridegroom and it is
not related to riches. Even though it is not related to wealth, it can be understood as
materialistic in the sense of ‘possessing what one has prayed for and been bestowed’, as in
achieving, ékteleiv, a marriage (yépog) and having, to &yetv, a bride (mapBévog). As De Heer
asserted: “To be 6APiog is to have a possession given through the favour of the divine.”'"
Moreover, there is also emphasis on the physical beauty as seen in the praise of the
appearance, £id0c, described as yapiev. The physical beauty is one that comes from divine
grace. This idea is manifest in the last verse (tetipok’ &€oyd 6° A@podita) in which it is
emphasized how Aphrodite has honoured the bridegroom eminently. To be dAPiog in
marriage depends on the bestowal of dAPog from Aphrodite, the goddess who dispenses the
marriage and the bride. In Fragment 133 (Neri, 2021), Aphrodite is called moAboAPoc:
Yaneotr, ti tav moAvoAPov Agpoditav...; (“Why, Sappho, (do you summon? neglect?)
Aphrodite rich in blessings?”). Furthermore, the sense components which had been
appreciated in other authors of ‘surpassing others’, ‘enjoying certain eminence and god-given
possessions’ and ‘being honoured’ are still appreciated, but in this case it is in the context of

the marriage ritual, and not because of status or wealth.

14 Meister, Felix. (2020), p. 34.
5 De Heer, Cornelis. (1969), p. 32. De Heer (1969, 33) linked this to Fragment 16 (Neri, 2021) where
it is affirmed that to love is the most sought-after possession.
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Effectively, what remains of Sappho’s works is noteworthy in relation to the examination of
happiness-related words, in this case of paxap and of dAfroc.'"® There is a distinct use of
naxap strictly for the divinities, applied to the gods and Graces. To be pakap is to live a ‘life
of ease’, have ‘stability’ and ‘power’, to inspire ‘awe and stupefaction’ and to ‘receive
honour’. This type of happiness is impossible to achieve by mortals and the closest one can
get is to be OAProg through marriage. This use of OAP10¢ is used in a wedding paxapiopdc for
the status the newly-weds enjoy during these marriage rituals that Sappho praises. The
bridegroom who is APiog is he who receives divine favour through the achievement of the
marriage (€éktelelv yauov) and the possession of the bride (£xswv mapOevov) for which he
prayed. In addition, the bridegroom is graced with a €idoc yépiev. The goddess Aphrodite is
who favours and honours the newly-weds, as said in tetipax’ &oyd o’ Aepodita, and
bestows 0ABoc on them. Furthermore, the newly-weds, through ritual convention, are likened
to the gods, icotl Bélo1o1v, and are objects of ‘stupefaction’ and receive ‘tiun’ in a similar
manner to the gods. During this ritual the newly-weds are elevated to the highest state of
happiness achievable in the mortal realm, in this case to be dAB1o1, considering that péuap is
not used for mortals in Sappho. Even though the context differs, the meaning of dAfo¢ still
shares components seen in previous authors, for example, to receive ‘divine favour’ in the
form of ‘god-given possession’, in this case not that of riches but of a bride or bridegroom,

‘to surpass others’ and ‘to be honoured, receiving tiur’.

paxap 6\prog

-Only for gods, ‘life of | - To achieve the marriage (ékteAeiv yapov) and have the bride (€xewv mépBevov) one
ease’ ‘power’, | prayed for and has been bestowed, in this case by Aphrodite.
‘stability’ and object of | -To ‘surpass others’ (icog 0¢ototv) ‘eminence’ and ‘to be object of Tiufy’ (tetipox’

‘stupefaction’ and | oy o’ Appodita)

‘honour’.
OLPog

-god-given marriage (yapog) and bride (mépOevog) and a graced appearance (€150

YOPLEV)

¢ In Fragment 148 (Neri, 2021), there is a use of eddaupovia: 6 mhodtog dvev T dpétag ok doivng
mapowkog, / & &6 aupotépmwv kpdoig T eddapoviag Exel 10 dkpov T (“Wealth without virtue is no
harmless neighbour. The blending of both brings the height of happiness.”). However, De Heer (1969,
38) dated these verses from the late fifth century at the earliest and stated that: “there is indeed a frigid
quality in these two lines which gives a decidedly un-Sapphic impression.” In these verses
evdopovio is clearly related to the idea of wealth (mhodtog) with virtue (&petr). This use of
gvdopovio being purely materialistic will be seen in authors later and is not similar to Sappho’s usage
of other happiness-related words, indicating that De Heer’s interpretation could ring true. For this
reason it has not been taken into account in the main part of this work.
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2.2.4. HAPPINESS-RELATED WORDS IN ALCAEUS

Although there is limited information about Alcaeus’ life, it is known that he was a Greek
poet, born into a wealthy family in Mytilene, a city on the island of Lesbos, and that he is
thought to have composed his works around the 6th century BC.'"” Most of his work was
composed principally for solo performance to be shared with his aristocratic hetairia at the
symposium.'’®* Even though there are doubts surrounding the transmission of his works and
these only survive in fragments, he remains a key figure in the tradition of ancient Greek lyric
poetry.'"” In this section, the fragments of Alcacus’ works will be analysed from the point of
view of the use of happiness-related words, focusing on pakap and dAB1og, considering that

others do not appear.

Concerning pakap, this adjective appears eight times in various fragments and is used strictly
to refer to the gods. It is used in a way that has already been appreciated, as simply an epithet
for the gods, for example, Fragment 5, v. 7: mpo¢ paxdpwv 0éwv (“at the hands of the blessed
gods”), Fragment 117b, v. 16: Alo[c] kol pla]cé[pwv 0émwv (“Zeus and the blessed gods™),
Fragment 129, vv. 3-4: év 6¢ Bopoig / dbavitov poxdpov €0nkav (“and put in it altars of the
blessed immortals™), Fragment 130B, v. 13: poaxdpov éc téu[e]vog Béwv (“to the precinct of
the blessed gods”).'™ Another example is found in vv. 16-19 of Fragment 298, when it is
stated that Athena is the most terrible of the pdaxapeg Oeoi to sacrilegious mortals, such as
Ajax:

Alag 8¢ AJvcav A0’ o oav Exov

& vavo]v dyvag ITdAhadoc, & 0Ewv

Bvarot]otl OeocsvAact ThHVTOV
aivo]Tata HoKAp®V TEPUKE:

and Ajax came in deadly madness to the temple of holy Pallas, who of all the blessed
gods is most (terrible) to sacrilegious (mortals)...

Effectively, these examples show that pékoap is used mostly accompanying 0ed¢ and is
reserved as an epithet for the gods, proving that the boundary between mortals and gods

seems to be clearly delineated. This adjective seems to represent a happiness that consists of

"7 Gerber, Douglas. E. (1997), p. 135.

'8 Gerber, Douglas. E. (1997), p. 138.

% For more about the Alcaean question and the transmission and reception of his works, see Laura
Swift (2020, pp. 275-289).

120 The Greek text and translation are extracted from David A. Campbell (1990).
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‘stability’ and ‘life of ease’ and is used with a sense of ‘stupefaction’ towards those superior
beings that can reach this higher level of happiness.

Another appearance of pakap together with an occurrence of dAfiog is found in Fragment
42.2! This is one occurrence out of two in which the adjective péxop does not accompany a
noun, but it alludes to the gods and the meaning is the same as that already mentioned:

d¢ AdY0G, KaKwV &[yog Evvek’ Epymv
[Teppapm xai maio[i mot’, ‘QAev', nABev-
gk oébev mikpov, m[Hp1 &' dAeoe Zedg
“TAov ipaw.

oV teavtav Alokidai[g dyovog
ndvtag £G yopov pdx|apog kaAéooog
dyet’ €k NMp[n]og Erov [perabpwv
ndpOevov appav

€G oopov Xéppwvog: EA[voe & dyvag
Copo mapBéve - erid[tag o' EBale
[MAeog kai Nnpeidwv apiot|ag,

€ 0’ éviavtov

maido yévvor  aipiféov [péprotov
OAProv EavBav ELan[pa TOA®V:

01 &” anmiovt’ aue’ 'E[Aéva Oplyeg e
Kol TOAMG adTOV.

As the story goes, because of evil deeds bitter grief came once to Priam and his sons
from you, Helen, and Zeus destroyed holy Ilium with fire. Not such was the delicate
maiden whom the noble son of Aeacus, inviting all the blessed gods to the wedding,
married, taking her from the halls of Nereus to the home of Chiron; he loosened the
pure maiden’s girdle, and the love of Peleus and the best of Nereus’ daughters
flourished; and within the year she bore a son, the finest of demigods, blessed driver
of chestnut horses. But they perished for Helen’s sake—the Phrygians and their city.

Here, 0ABlog is used for praising Achilles who just before was referred to as “the finest of
demigods”. The adjective AP1og had been used for heroes in previous authors and the sense
components of ‘surpassing others for their physical abilities’ and being ‘honoured and
admired’ for this can be appreciated. Furthermore, it could be alluding to hero cult which
Achilles will receive after death, which will make him permanently dAB1og. Again dAP1og is
used for a mortal and it could be that, together with the adjective aipifeog, it reinforces
Achilles’ mortal condition. His mortal condition is what saves Zeus from becoming

dethroned.

2l In Fragment 148, there is another instance of 8ABioc, however it is very fragmented and no solid
conclusions can be drawn, for this reason it will not be accounted for.
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In conclusion, although there are not many occurrences of happiness-related words in what
remains of Alcaeus’ works, some conclusions can be drawn in relation to their usage. Firstly,
the adjective pdxop mostly appears as an epithet for the gods, accompanying 0ed¢ or a
similar noun such as &dBdvatoc. On only two occasions it appears without a noun, maybe
anticipating a use without accompanying a noun in authors after Alcaeus. This type of
happiness is related to ‘stability’, ‘power’ and a sense of ‘awe’ that only gods enjoy. It is not
used for mortals, marking a clear distinction between gods and mortals in relation to this type
of happiness. Secondly, dABilog appears twice, but only its use in Fragment 42 can be analysed
because that in Fragment 148 is preserved only in a highly fragmentary form. "'OAPBiog is
applied to Achilles as a hero, for ‘surpassing others for his physical abilities’ and being
‘admired and honoured’ for this. Furthermore, it could be anticipating the hero cult that
Achilles will receive, making him permanently dAf1og in the sacral meaning. Both pdxop and
OAPlog follow uses already appreciated and the restricted use for immortals and mortals

respectively is further demonstrated.

paxap 0Aproc

- Used for the gods, mostly - Used for Achilles as a semigod,
accompanying 0edc (even though aipifeoc, who surpasses others for
there are two occurrences without his physical abilities’ and for these
accompanying a noun) abilities he is “honoured’

- Happiness that comes from having - Could also refer to Achilles’
‘stability’, ‘security’, ‘power’ and ‘immortalization as a cult hero’ after
being ‘awe-inspiring’ death and the ‘honour’ he will

receive, making him permanently
OAP1og in the sacral sense.
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2.2.5. HAPPINESS-RELATED WORDS IN SOLON

Solon, regarded as one of the Seven Sages, was an Athenian politician, legislator and poet
who lived during the 6th century BC.'* This period was characterized by political instability
and there were developing hostilities between the aristocracy and the common people. Solon
describes his politics as follows in vv. 18-20 of Fragment 30 G.-P.2 = 36 W.%: Oeopovg 6
opoing 1@ Kokd te kKayabd / e00iav gig Ekactov apudcag oiknv / Eypaya. (“I wrote laws for
the lower and upper classes alike, providing a straight legal process for each person™.) As part
of his reforms, Solon, as an archon, implemented the categorization of the Athenians into
four property classes, which depended on their amount of wealth and dictated their level of
participation in politics.'"” Solon was crucial to the transformation of Athens from an

oligarchic administration to a democratic one.'**

Unfortunately, only fragments of Solon’s works have survived.'” Solon used his Iambic and
Elegiac compositions as a form of expression of his political ideas and as a way to justify his
actions. Irwin describes the context of Solon’s times as follows: “Elegiac poets frequently
purport to address their immediate audience in their capacities as citizens of a polis, and thus
the fragments are replete with political material, a feature that has led scholars to reconstruct
a strong civic function behind elegy.”'?® His political life aside, the following analysis of

Solon’s fragments will centre on his usage of happiness-related words.

Firsty, pdxap seems to be used strictly as an epithet for the gods, as seen in vv. 1-2 of
Fragment 3 G.-P2 = 4 W.2: fjuetépn 8¢ moMc katd pév A odmot’ OAsitar / aicov koi
pokdpov Bedv epévag abavatov- (“Our state will never perish through the dispensation of
Zeus or the intentions of the blessed immortal gods.”). The fact that pékoap is not applied to
mortals seems to indicate that this state is not possible for them and that there is a clear
barrier between the happiness attainable by mortals and that achievable by gods. Only gods

can enjoy ‘power’, ‘stability’ and are objects of ‘awe and stupefaction’ to this extent.

This idea is manifest in Fragment 19 G.-P.> = 14 W.? in which it is affirmed how no mortal

can be pakap: ovdE pdrkoap ovdeig mEAETAL BpoTdS, GAAL movnpol / mhvteg doovg BvnTovg

122 For more about Solon as one of the Sages, see Solon The Sage in Maria Noussia-Fantuzzi (2010).
123 Noussia-Fantuzzi, Maria. (2010), pp. 283-284.

124 For more about Solon’s political career and as a legislator, see Solon the Politician and Legislator
in Maria Noussia-Fantuzzi (2010).

125 The numbering is extracted from Maria Noussia-Fantuzzi (2010). The Greek text and translation
are taken from Douglas E. Gerber (2003).

12 Irwin, Elizabeth. (2005), p. 2.
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nélog xabopd. (“No mortal is blessed, but all whom the sun looks down upon are in a sorry
state.””). Mortals cannot be paxapeg, they have no choice but to be movnpoti, in this case

sufferers of toil.

Turning to focus on dAProg and the noun SAPog, dAPoc appears three times and vv. 3-4 of

Fragment 8 G.-P.> = 6 W.? prove to be intriguing: tiktel yap Kdpog DBpv, dtav moAdg OABOG

127 (“For excess breeds insolence, whenever

gmnron / avOpdmolg 6mdGoIg U voog dptioc .
great prosperity comes to men who are not sound of mind.”). However, what seems clear is
that when 0ABog is bestowed on someone who is not &ptioc, of sound judgement, this can

result in YPBpic, and consequently lead to punishment from the gods and human alternation.

The following verses of Solon’s Elegy to the Muses, Fragment 1 G.-P> = 13 W.2 are of
interest for the meaning of APog:

Mvnpocivng Kai Znvog Oivumiov dyAad TEKVa,
Movoat [Tigpideg, KADTE pot evyopéve:

OAPov pot Tpog Be®dV poKapwV dO0TE Kol TPOg ATAVTMV
avBpomwv aiel d0&av Exetv dryadnv:

givat 8¢ YAkdv 0de pikoig, xOpoict 8¢ mucpdyv,

TOio1 PEV 0idoToLY, TO1oL 08 devOV 10€Tv.

ypurota & ipeipm pev Exetv, adikmg 6& memdioOot

oK £0éMm- mavimg Dotepov RADE dixkn.

Resplendent daughters of Memory and Olympian Zeus, Pierian Muses, hearken to my
prayer. Grant that I have prosperity from the blessed gods and a good reputation
always from all men; grant that in these circumstances I be sweet to my friends and
bitter to my enemies, viewed with respect by the former and with dread by the latter. I
long to have money, but I am unwilling to possess it unjustly, for retribution assuredly
comes afterwards. (vv. 1-10)

Solon invokes the Muses to ask them to grant him, what seems to be, two very important
things, to have 8ABog from the gods and aici §6&av dyodfv among mortals.'”® This prayer is
reminiscent of v. 9 of Hymn to Hercules and v. 8 of Hymn to Hephaestus: 3idov &’ apemyv 1€
koi dAPov. In this case, dAPog also seems to refer to god-given wealth due to the fact that,
later on, ypriuota is mentioned.'”” The speaker only wishes to possess yprjuato justly, for if

not one can suffer divine retribution. This is made clear when Solon states that those who

127 As Gerber (2003, 123) indicates, the idea of tiktel yap kdpog DPpiv became proverbial.

128 Here, the contrast between Oe®v pakdpov and andviov avipodnwv is appreciated.

12 The materialistic connotations of 6ABog are also manifest in vv. 1-3 of Fragment 29b G.-P.2 = 34
W2 [...] é\nid’ elyov aeveny, / kadox[e]ov Exootog avtdv dAPov edpricev moldv, / kai pe
kotiAovta Agiog Tpaydv ékeavely voov. (“they had hopes of wealth, each one of them thinking that
he would find much prosperity and that I, for all my gentle prattle, would reveal a harsh disposition.”).
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possess wealth unfairly or unjustly (4dikwc) end up being confronted with retribution, §ikn.'*°
To conserve dAPog one has to act with good judgement and only in this way they can be

OAProc.

The adjective dABiog is used only once in Fragment 17 G.-P.2 = 23 W.%: 8ABiog, ® maidég e
iAol kol pdvoyeg tmmot / Kol koveg dypevtal Koi EEvog dlhodandg (“Happy is he who has
dear boys, horses of uncloven hoof, hunting dogs, and a friend in foreign parts”). In her
commentary, Noussia-Fantuzzi relates this fragment to Fragment 16 G.-P.2 = 25 W.%: &66’
fPng €patoiow én’ GvOeot madoPiAnon / unpdv ipeipmv Kol yAvkepod otopatog (“until (so
long as?) one falls in love with a boy in the lovely flower of youth, desiring thighs and a
sweet mouth.”).””! Noussia-Fantuzzi states that these are “some glimpses into the
often-lauded activities of the lives of elite male Greeks.”'*? It seems that, according to this
interpretation, the love of boys, was also something that made a man 6APiog. Here, this is a
different sense of dAPoc, but is related to ‘material possession’. As mentioned before, to be
OAPog relates to a happiness that comes from having material possessions that are secured by
the gods. Linked to this wealth is access to the aristocratic circle and the opportunity to
participate in activities such as pederastic practices. Following this interpretation, to be
OAPloc would be to enjoy ‘god-given wealth’, ‘status’ and ‘pleasure which comes from

participating in aristocratic activities’.

However, even though Solon refers to pederasty in other verses, this does not mean that
naidec necessarily refers to that here. Fabienne Blaise presents another hypothesis, arguing
that the second hemistich of the first verse is a Homeric formula.'** She affirms that, in the
lliad and the Odyssey, maideg refers in all cases to one’s children and when it is accompanied
by ¢ikot it evokes the child that one has lost, one is going to lose or is lamenting.'**
Furthermore, povuyeg inmot is also a Homeric formula generally relating to battle, but in this
case it is applied to hunting dogs and it refers to hunting, an aristocratic activity accessible to
those who are wealthy and of status and is only able to be practiced in times of peace:

Celle-ci ne s’inscrit plus dans un contexte guerrier, et les chevaux symbolisent certes
encore une activité, mais tout autre que celle de 1’/liade, puisque la chasse se pratique,
elle, en temps de paix. [...] Avoir ses enfants chéris, c’est le privilege, on I’a vu, dont

130 For more about &ikn and HBpig in Solon’s poetry see Héctor Garcia Cataldo (2006).

131 Noussia-Fantuzzi, Maria. (2010), p. 343.

132 Noussia-Fantuzzi, Maria. (2010), p. 343.

133 Blaise, Fabienne. (2010), para. 15.

13 Blaise, Fabienne. (2010), para. 15. As Blaise remarks (2010, para. 15) the adjective ¢ilog in the
Homeric poems is generally equal to a possessive adjective.
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ne jouissent pas les parents pourtant illustres d’enfants que la guerre leur ravit. On

peut donc en déduire que la possession de ce bien est facilitée quand régne la paix.'**
In this way, Solon borrows from the poetic tradition to praise times of peace which permit
one to enjoy aristocratic pleasures linked to wealth and status, as well as having offspring
who can perpetuate this state. In respect to Homer’s use of dAftog, which represented the
sense components of ‘wealth’, ‘status’ and ‘offspring’, there is an added idea of ‘pleasure’ or
‘life of ease’, since there is the enjoyment of leisure activities that can only take place in
times of peace. In both interpretations of these verses discussed here, there is secondarily a

new sense component of ‘pleasure’.

Through the analysis of these fragments, it is possible to appreciate to some degree Solon’s
usage of happiness-related words. Due to his restricted use of pékap only for the gods, it is
evident that Solon reveals a distinct separation between the mortal and the divine realms.
While the immortals, dBdvarot, are described as pdropeg, mortals, Bvntoi, are destined to be
novnpot. Instead of pdxapec, some mortals can be deemed dAProt1 and be bestowed dAPog. To
secure this god-given wealth, 6ABoc, one has to act with sound judgement, vdog dptiog, and
not with excess, k0pog, so as to not commit UBpig and consequently receive divine
punishment, 6ixn. To be OAPwog is ‘to possess this god-given wealth in a just manner so as it
is secure’, having certain ‘reputation’ (86&a dyar]) and ‘offspring who can perpetuate one’s
prosperity’ (maidec gilot). Moreover, there is the secondary sense component of ‘life of ease’
or ‘leisurely lifestyle’ since, unlike the world presented in Homer, times of peace give way to

possibilities of pleasure in participating in aristocratic leisure activities.

paxop 0AProg

-Only for gods, ‘life of | -To possess ‘OAPog in a just manner’ with a véog @ptiog and not in a manner
ease’ ‘power’, ‘stability’ | which is adikmg. To enjoy certain ‘status’ which permits one access to aristocratic
and ‘awe’ | activities.

(‘stupefaction’). -To have ‘offspring to perpetuate this’

Secondarily, ‘life of ease’ that comes from aristocratic leisure activities

0APog

-Wealth (ypnpota) that is god-given
-When one without sound judgement, ur voog Gptiog, possesses it, this excess,
KkOpog turns into OPpig which is punished, dixn.

135 Blaise, Fabienne. (2010), para. 21-23.
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2.2.6. HAPPINESS-RELATED WORDS IN THE
THEOGNIDEA

The Theognidea is an elegiac collection of about 14,000 verses, many of which seem to be
composed specially for the symposia. These verses explore themes such as friendship and
betrayal, poverty and wealth, justice and injustice. There is considerable debate about the
authorship and whether the collection was composed by a singular historical figure known as
Theognis of Megara. There are two main theories, the first of which, supported by scholars
such as Martin Litchfield West and Ewen Bowie, identifies a core of the collection (notably
lines 19-254 and other shorter passages) as being composed by Theognis himself while other
verses consist of compositions by other authors from anthologies of Archaic Greek Elegy.'*®
The second theory, proposed by Gregory Nagy, suggests that Theognis is simply the
embodiment of the Megarian poetic tradition and the traditional historic aristocratic views:
“If, moreover, this theory is tantamount to calling Theognis a myth, then so be it-provided
that “myth” can be understood as a given society's codification of its own traditional values in
narrative and dramatized form.”"*” Beyond the question of the origin or authorship of the
Theognidea,'*® this collection is undoubtedly a valuable source for the exploration of the

usage of words relating to happiness.

The first book of the Theognidea primarily focuses on voicing the anxieties about shifting
social values in Megara and on educating the figure of young Cyrnus, to whom a number of
the poems are addressed. In these verses, Cyrnus is guided in the traditional aristocratic
values and is encouraged to relate with bonds of friendship to men who also uphold these
values, dya0d6c and €c60Log, which were slowly being eroded in those times of change. The
second book is characterised by the repeated invocative moil which is a form of address by the
gpactr|c to the £pouevoc'?® and has clear references to maudepactio which was also a topic of
concern to the elite: “The paiderestia 'love of boys' in them constitutes an important

ideological and practical dimension of aristocratic paideia ‘education’ in archaic Megara.”'*’

13¢ See Martin Litchfield West (1974) and Ewen Bowie (1997).

7 Nagy, Gregory. (1985), p. 34.

138 For a more recent study on the authorship of the Theognidea, see Andrew Lear (2011).
13 Lewis, John. (1985), p. 200.

140 Lewis, John. (1985), p. 197.
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Before studying the happiness-related words found in these verses, it is important to highlight
that the collection of the Theognidea is tainted by a recurrent feeling of hopelessness that
could have been due to the despair experienced during times of change. The gods are
presented as being in control of every aspect of mortal life, as seein in vv. 155-158:

UATOTE ot Teviny Bupo@Bopov avopl yarepOeig
und’ dypnuocHvnyv oAOUEVV TPOQEPE:

Z&0¢ yap to1 10 TahavToV Emppénel GAAoTE GAAWG,
dAlote pev mhovtely, GAAoTe PNV Exety.

Never, pray, out of anger at a man throw heart-rending poverty and accursed
indigence in his face. Be assured that Zeus inclines the scales now on this side, now
on that; now to be wealthy, now to have nothing.'"!
Moreover, pxop appears also in vv. 171-172: 0goig gbyov T0eo0ic’ oicw &mt kpdrtog: obTol
dtep Bedv / yiveton dvBpdmolg odt’ aydd’ ovte Kakd. (“Pray to the gods; power rests with the
gods. Nothing good or bad happens to men without the gods.”). And in 617-618: o0 Tt paA’
avOpomolc katadvula wivio tekeitar / moAlOV yop Ovntdv kpéocoveg abdvatot. (“By no
means is everything accomplished according to men’s desires; for the immortals are far

superior to mortals.”).

There is nothing permanent in this world that is portrayed in the Theognidea because the gods
dispense good and bad fortune to humans and Zeus can change circumstances from one
extreme to another. On some occasions, these gods, who are superior to mortals, are referred
to simply as Beoi or aBdvaro, but the adjective pérop also appears to qualify these gods. In
the works of authors previously examined, this adjective has been used for substituting Oeoi.
However, in the Theognidea, there is only one appearance of pdaxap where this use is
appreciated, in 203-204: dAAd t4d" avOpomwv dmatd voéov: od yop €n’ avtod / Tivoviot
pdxopeg mpnypatog aumiaxiog (“The minds of men, however, are misled, since the blessed

gods do not punish sin at the time of every act.”).

The following verses, 741-742, present the use of pdxap with 0e6g showing how it is not
used simply to substitute Oeoi: tadt’ €l pokdpecot Beoic eida: VOV 8’ 0 pev Epdmv /ékpebyet,
10 KakOv 8" AAAog Emeita @épet. (“May this be pleasing to the blessed gods. But now the
perpetrator escapes and another then suffers misery.”) This may be due to the more
pronounced feeling/sense of the injustice of these gods, making it feel inappropriate to always

refer to them with a positive adjective such as paxap.

14! The Greek text and translation for the Theognidea are taken from Douglas E. Gerber (2003).
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The other two instances of péxap show it being used in conjunction with both a8évarot and
Oeot:

Z&0¢ pev thode mOAN0g VIepEyot aifépt vaimv
aiel de&uTépny yelp’ €n” dmmuocvvn,
dAdot T d0dvartol pakapeg Heoi-

May Zeus who dwells in the sky ever hold his right hand over this city to keep off
harm, and may the other blessed immortal gods (do likewise). (vv. 757-759)

Tovto Tad” &v Kopdkeoot Kol &v eOOP®- 0VOE TIC NUIV
aitiog abavatov, Kopve, 0edv pokdpov,

A" avopdVv Te Bin Koi kEpdea dethd kol HPPIC
TOM®DV €& ayoBdv £g kaxott ERalev. (vv. 833-836)

Everything here has gone to the dogs and to ruin, Cyrnus, and we can’t hold any of
the blessed immortal gods responsible. It’s the violence of men, their base gains and
insolence that have cast us from prosperity into misery.

It is worthy of note that in vv. 1171-1176 there is an exceptional use of péxkap for a mortal.

yvounv, Kopve, Beoi Ovntoict didodov dpiotnyv
avOpamolc: yvoun meipata mavtog Exet.

& pékop, doTic 3 pv Exel PPeciv: 1 TOAD KpEIGGOV
UBp1og oviouévng Aevyaréov e KOPOL

[0t KakOV 8¢ BpoToict KOpog, T@V oV Tt KAKLOV:]
naca yop €k tovtev, Kopve, mélel kokoOc.

Judgement, Cyrnus, is the best gift of the gods to mortal men: judgement holds the
key to everything. Blessed is he whose mind possesses it. Indeed it is much superior
to accursed lawlessness or baneful excess. [Excess is harmful to mortals; there’s
nothing worse.] For from these things, Cyrnus, comes every misery.
In this case, pdxap appears in a pokopiopog which up until now commonly the adjective
OAProc had been used followed by dotig or &¢. It is said that he to whom the gods have given
yvoun is pakap. Judgement, yvoun, is what enables one to steer away from committing Hpp1g
and thereby to avoid the wrath of the gods. To further understand this passage it is important
to consider that: “The value system of the Theognidea becomes defined by constellations of
certain key terms that occur in pairs of contraries, the most important of which are
agathos/kakos (or esthlos/deilos), diké/hubris, and metron/koros.”'** Therefore, OBpig and

kopog are related to men who are 0€1l0¢ or xokoOg. In contrast, judgement, measure and

142 Cobb-Stevens, Veda. (1985), p. 159.
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justice, yvoun, pétpov and Sikm are related to those who are dyaboi and éc0ioi.'* This
judgement, yvoun, is part of the aristocratic moral code in which Cyrnus is being educated.

In sostanza, nel linguaggio aristocratico del VI e del V secolo a.C, dya06¢-£6006g ¢
colui che ha assimilato la yvoun, la mondeia aristocratica: I'aggettivo quindi ha perduto
il significato amorale, che aveva in Omero, di “forte, eccellente” e ne ha invece
assunto uno che rientra senza residui nel giudizio etico e religioso; [...] € in primo
luogo necessario che subordini il proprio agire, 1’affermazione della sua personalita,
ad un vero e proprio sistema di norme, sulla cui osservanza riposa la pace sociale.'*

This yvoun refers to having been gifted with the discernment to act in accordance with
aristocratic ideals, intertwined with having a sense of justice, dikn, vv. 43-46, 147-148, and a
sense of moderation, vv. 615-616. To embrace this moral code is to be dyafo6g. However,
there are not many men who possess all these characteristics and can be called dyaboti, as is
said in v. 150: yprjuata pev daipmv Kol moykak® avopl didwotv, Kbpv’: dpetiig 6’ 0Aiyolg
avopaot poip’ &metor (“Fortune gives even an utterly wicked man riches, Cyrnus, but
excellence is allotted to few as their companion™). De Heer concluded: “Consequently the
word pdkap has here a dominantly emotive sense, one of wonder at the rarity of this
phenomenon.”'* Understanding how complex this aristocratic moral system is and how
unique it is to possess these qualities, it is easy to understand how péuap could be used with a
sense of awe for those few individuals. The clear sense of stupefaction in this adjective was
also found in Homer, for example vv. 482-486 of Book XI of the Odyssey already examined
in a previous section. It could also be concluded that this sense component of admiration is in
accordance with a sense component of security and stability as well. The man who has yvoun
can avoid committing HBpig and thereby escapes the punishment of the gods, thus living a

‘life of ease’, ‘certain stability’ and ‘security’.

Gladigow explains how this antithesis of knowledge of moderation and sacrilegious greed
appears also in Solon and the only prosperity that can last is that linked with moderate
thinking: “Die Antithese von MaBBwissen und frevelhafter Raffgier gehort zu den solonischen
Grundgedanken; dem maBvollen Denken allein ist dauerhafter Erfolg beschieden, soweit sich
das im Bereich des Menschlichen erreichen 148t.”'*® Gladigow says that these verses of

Theognis were composed with Fragment 16 of Solon in mind: yvopocsvvng o' apoveg

% From v. 319, dyaBo¢ pev avrp yvounv &yel éumedov aiei, it is understood that it is a lasting
possession.

144 Cerri, Giovanni. (1968), p. 16.

145 De Heer, Cornelis. (1969), p. 29.

146 Gladigow, Burkhard. (1967), p. 424.
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YOAAETMTATOV £6TL VoTjcat / pétpov, O 0¢ mavtwv meipata podvov Eyxetl (“It is very difficult to
conceive (or to know) the invisibile magnitude of their knowledge, but it alone has the limits
of everything.”) Gladigow stated how the idea of difficulty is not explicit in the Theognidea,
however the fact that it is formulated in a pakapiopog expresses the uniqueness of those who
attain this: “Der Gedanke von der Schwierigkeit ist allerdings nicht bei Theognis
ausgesprochen; doch ist er implizit durch den Makarismos ausgedriickt, da nur das
Schwierige, AuBergewohnliche, selten Erreichbare gepriesen wird.”'*” The person who has

yvoun causes the same reaction as the gods, inspires ‘awe’ and ‘stupefaction’.

Turning focus to OAPioc and its derivatives, this adjective is related to a materialistic
happiness. Wealth is a central theme in the Theognidea and the distress of the thought of
losing it is voiced repeatedly.'* As in all human affairs, wealth and status depend on the
influence of a daiuwv, as seen in vv. 165-166: 00deig avOpdT®Y 00T  OAPLOC 0VTE TEVIYPOG
/obte KakOg vooev daipovoc ovt  ayadoc. (“No man is prosperous or poor or of low or high
estate without divine aid.”) Here it is manifest that §AB10¢ is related to materialistic happiness
because of the chiastic pattern that emphasizes the interplay of opposites (dAp1og and dyabdc,
meviypdg and kakog). The adjective dAPlog is to be understood as the opposite of meviypog
which means ‘poor’. However, I propose that 6ABiog is more than simply meaning ‘to be
wealthy’, it is ‘to be wealthy in accordance with aristocratic ideals’. The following verses, vv.
933-938, demonstrate that to be OAP10g is not just to possess riches, they also encompass the
idea that he who is 6AB10¢ also has excellence, dpet:

TaHPOIg AVOpOT®V ApeTT| Kol KAALOC OTNOET:
OAProg, 0¢ ToOTOV AUPOTEP®V ENAYEV.

TAVTES LV TILAGY: OUMG VEOL 01 T€ KT  adTOV
YOpNG lkovoty tol e TaAadTePOL.

YNPACK®V <4’> AGTOToL LETATPETEL, OVOE TIG AVTOV
BAdmtew 0Ot aidoDg obte dikng £0€AeL.

Success and good looks go hand in hand with few men. Fortunate the one who is
allotted both of these. All honour him: the young, those of his own age, and his elders
alike yield their place. In his old age he stands out among the townsmen and no one
seeks to deprive him of respect or his just rights.

As De Heer put it: “To be dAP1oc is to have dpetn, i.e to have the ability to live according to

147 Gladigow, Burkhard. (1967), p. 423.
148 Distich 181-182 represents this when it states the idea that it is better to be dead than poor:
tebvapeval, pide Kopve, meviypdi fértepov avopi/ 1] {dev yohent|t TEpOUEVOV TEVINL.
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the code of one’s class, in which wealth is of as great importance as physical beauty”.'®

Therefore, physical beauty (to be kéArog) and the capacity to follow aristocratic ideals, is the
pinnacle of aristocratic aspirations and what makes one dAftog. When a mortal is dispensed
these two things, they are honoured by everyone, mavteg tiudctv and in their old age they
stand out from others, dotoict petanpénet, and receiving reverence aid®g and his just rights,
dtkn. Here, even though the context differs, there are sense components of dAProg found
before and repeated such as ‘divine favour’, ‘surpassing others’ and ‘being object of honour

and reverence’.

Those OAProt pertaining to the aristocratic circles also participate in certain activities, which
could have been the practice of madepactio. In 1253-1254f: dArog, @ maidéc te pilot xai
povoyes immot / Onpevtoi e kOveg Kol EEvor dAlodamoi. (“Happy is he who has dear boys,
horses of uncloven hoof, hunting dogs, and friends in foreign parts.”) This is the same as
Solon’s 17 G.-P.2 = 23 W.2 which had also been interpreted as possibly referring back to the
Homeric tradition and moideg relating to one’s ‘offspring’. In the next two distichs, maideg has
been interpreted as love of young boys, in 1335f: 8ABiog, dotig €pdV yopvaleton oikade
EMmV / eBdwV oLV KOAD madl mavnpéplog. (“Happy the man who goes home and engages in
amorous exercise, sleeping with a handsome boy all day long.”). In 1375-1376 f. dABiog,
dotic mondog &pdv ovk oide Bdhaccay, / 00dE ol &v movimt VOE Emodoa péhet. (“Happy is he
who loves a boy and does not know the sea, and is not concerned about the approach of night
on the deep.”). "OAProg has the same meaning as before, §AP10¢ is he who pertains to these
circles and enjoys these practices, following aristocratic values. Secondarily, one can
appreciate a sense component of ‘life of ease’ or ‘leisurely lifestyle’ to being dAB1og and it is
disclosed in vv. 1375-1376 that dAPioc is he who can freely indulge in these practices with no
limitations. This is in alignment with De Heer’s interpretation: “On the evidence of these vv.
the sense of OAPlog is secure possession which permits the unhindered engagement in
pleasurable pursuits; in other words, the general sense of fullness is present with a strong

secondary sense-component of pleasure.”'>

However, on two occasions it is stated that to be fully OAB1og is impossible for mortals. In vv.
167-168, it is asserted that no one under the sun can be totally Af10¢ in the strict sense of the
word: AL dAA® kakdv €oTi, TO & Atpekeg OAPlog ovdeig / AvBpdmwV OTOcOVG NEAIOG

kaBopd. (“One man is wretched this way, another that, and no one of all whom the sun looks

14 De Heer, Cornelis. (1969), p. 36.
130 De Heer, Cornelis. (1969), p. 35.
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down upon is truly fortunate.”) Moreover, in vv. 441-446 (which is identical to 1162 except
for 1162b and d), it is stated how no mortal is fully dAPiog:

OVOEIG Yap TAVT  €0TL TAVOAPLOG: GAL™ O pEV €60A0G

TOAUQ YV TO KOKOV KOUK EMiONAOG OUMC,

deM0g & oVT” dyaboiotv EmicTatal 0VTE KOKOIGLY

Oopov Eyov pipvew. abavatwv 8¢ d0GELS

TavToion Bvnroioty EmEpyovt . AAL’ EMTOAUAY

¥p7) d®dp” dOavéTv olo didodotv Eyewv.

For no one is wholly prosperous in every respect. The noble man puts up with bad
luck and for all that makes no show of it, but the base man does not know how to
control his emotions and stand firm in good or in bad times. The gifts of the gods
come to mortals in all forms, but we must endure to possess their gifts, whatever it is
they give.
This passage implies that no mortal is mTavoABioc because the noble man, £60A0g, also has to
withstand the bad. As De Heer explained, it is hard to perceive fully the nuances because the
verses before 441, which have been lost, could have held the information necessary to
understand the idea behind the repetitive mav- element. De Heer proposed two ways of
understanding these passages. On the one hand, v. 167 simply states that to be dAftog is not
permanent, mortals cannot possess it forever, fully achievable but only temporarily. On the
other hand, v. 441 suggests that one can temporarily be dABtog, but only partially, meaning
that to be completely dAPiog permanently is impossible, one can be partially dABiog for a
limited time."' T propose that mortals cannot experience being dAfog fully or permanently. I
suggest this on the basis of understanding that dAB1o¢ in the Theognidea is a happiness that
demands a sense of security and stability and is related to living a life of ease, similar to the
meaning of pdkap. These verses resemble Solon’s Fragment 19 G.-P.2 = 14 W.2 which was
analysed in an earlier section where it is stated that no mortal is péxop because of the
instability humans face (000¢ pdxop ovdeig médetar Bpotdg, GAAL movnpol / mhvteg doovg

Bvntovg NéMoc kabopd).

It is remarkable how both passages, Solon’s Fragment 19 and vv. 167-168 of the Theognidea,
show such resemblances, but the adjective changes from pdxop to 6APiog. Perhaps vv.
167-168 could be demonstrating a breakaway from the idea that dAPiog is possible for
humans. In the Theognidea, to be fully dAB1oc is said not to be possible for mortals perhaps

due to the realization that, during times of change, instability and despair, life is subject to

15! De Heer, Cornelis. (1969), pp. 36-37.
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fluctuations with moments of pain. To be completely dAPiog in the strict sense of the word,
remains an aspiration and not a reality for mortals in the Theognidea. However, mortals can
enjoy a sense of dAPiog in a temporary and partial way. A mortal is temporarily and partially
OAPloc when they are dispensed apetr), kaAlog and 6APoc and enjoy these in a way that is in

accordance to the aristocratic moral code.

Changing focus to the noun 6APoc, unlike 6AB1o¢ which is used for those dyaboi or Eé60Loi, it
is apparent that OABog simply refers to wealth that is bestowed by the gods and there is no
distinction made as to whom this can be allocated, as seen in vv. 865-868:

TOALOTG dyproTolot Bedg 61001 Avdpdoty SAPov
€60L0V, 6¢ 00T’ avTd PEATEPOC, OVOEY EDV,

ovTe QiIAOIG ApeTiig 08 Péya KAE0G oVTOT OAEiTOL:
ailyuntng yap avnp yiv te Kol 4otv caoi.

To many worthless men the god gives splendid prosperity, which is of no advantage to
the man himself or to his friends, since it is nothing, whereas the great fame of valour
will never die. For a spearman keeps his land and city safe.

The bestowal of dAPog €66A0g can fall on many useless men. The fact that dABog is
characterized by €00Ad¢ indicates that the thought behind it is that this is meant for those who
are dyafoi or £50A01, as Cobb-Stevens affirmed:

These people are presumably those kakoi (by birth) who, in periods of social and
economic upheaval, were able to acquire great wealth, status, and ultimately political
power. In the eyes of any traditional aristocrat, this state of affairs would have been a
radical reversal indeed. It implies the erosion of that seemingly self-evident principle
that it is fitting for the agathoi to be wealthy and for the kakoi to be poor (vv. 525
-526)"**-and this reversal is one phenomenon that receives much of Theognis' ire.'

The following appearances of dABog also involve lamenting its unjust distribution, as seen in
lines 377-392, this time directed at Zeus:

G 01 6gv, Kpovidn, ToAud voog dvopag GALTpovg

&v tavOTl] poipn tov te dikaov Eyety,

v 1" €l coepocHvny TpePBT] vooc fiv Te Tpog LPpV

avBponwv, adikoig Epypact meldopévov;

152 Tn vv. 523-526, it is also lamented how wealth is distributed to those who are xaxoi and it is
affirmed how wealth should be for those éyafoi and poverty for those xoxoi. o9 oe pénv, @ IMiodte,
Bpotol Tudot pdMotas / 1 yop PNidlog Vv xoxdTa eépelc. / kai yap tor mAodtov pEv Exev
dyaBoiocwv €owkev, / 1 mevin 8¢ kak@® cOUEopog avopl eépewv (“Not to no purpose, Wealth, do mortals
honour you most of all, for you easily put up with baseness. In fact, it is fitting for the noble to have
wealth, whereas poverty is appropriate for the base man to endure.”)

133 Cobb-Stevens, Veda. (1985), p. 162.
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000¢ T KekpéEvov Tpog daipovog €ott fpotoioty,
000" 660¢ vy’ iwv dbavdaroioty ddot;

gumnc & OAPov Eyovoty ammpova: Tol 8 amd SeMdY
Epywv Toyovteg Bupov dpmg meviny,

unTép” aunyaving, Erapov ta dikoto AEDVTEG,

T avopdV mopdyet Oupov &g aumlokiny
BAdmtovs’ €v otnBecol Ppévac, KpoTepT|g VT AVAYKNG:
TOAUQ 6™ 00K £0EAmV aioyen TOALL PEPELY
YPNLOCVLVNL ETK®V, T| O1) KaKA TOAAY O1040KEL,
yevded T éamdtag T ovAopévas T EpLdag,

dvopa kol ovk E0EAovTa, Kakov 6€ o1 0VOEV Eolkev:
N Y0P Kol YoAemnV TIKTEL dumyaviny.

[...] How then, son of Cronus, does your mind bear to hold sinners and the just man in
the same esteem, whether the mind of men is disposed to prudent discretion or to
wanton outrage, when they yield to unjust acts? Have no rules been set by divinity for
mortals, is there no path along which one can go and please the immortals? [Some
people rob and steal quite shamelessly,]? but for all that they have a prosperity free
from harm, while others who refrain from wicked deeds nevertheless get poverty, the
mother of helplessness, despite their love of justice, poverty which leads men’s hearts
astray to sinful action, impairing their wits under the force of necessity. Against his
will a man brings himself to endure much that is shameful, yielding to need which
teaches many bad ways, including lies, deceit and deadly strife, even though he is
unwilling. There is no ill comparable to need, for it gives birth to painful helplessness.

The fact that Aoc is contrasted to mevia shows its clear materialistic meaning. It seems that
OAPoc can be granted to those either xaxoi or é56Aoi indistinctly, however, the difference
arises in that those that are dyofoi have other qualities, such as dpetn, which, contrary to
OMPog, is lasting. As was appreciated before in the analysis of vv. 933-938, when 6ABo¢ and
apetn concentrate in an individual that is dya0dc, then they can be called dAproc. However,
when dAPog is bestowed on someone kak6g who is not of sound mind, it can cause them to
commit Hppig.'*

In the first instance, those who were kakoi by birth managed to obtain the wealth and
status that, ideally, are fitting only for the agathoi. But, according to Theognis' moral
sensibilities, they did not rise to the requirements of being agathoi-loving dikeé and
avoiding hubris.">

154 Those that are dyafoi apart from épetn also have yvépun which permits them to manage éAPog in a
just way which makes them avoid kdpoc that brings on HBpic, as seen before in vv. 1171-1173.
133 Cobb-Stevens, Veda. (1985), p. 165.
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This can be seen in Fragment 153: tikter tor k0pog VPpwv, dtav kaxd OAPog Emmrton /
GvOpdme Kol e pfy voog dptiog 1. (“In truth excess breeds insolence, whenever prosperity

comes to a wicked man who is not of sound mind.”)

Turning to the examination of the use of evdaipwv and its derivatives, the adjective gvdaipwv
appears twice. The first occurrence is the following, in vv. 653-654: e0daipmv v kol Beoig
¢eihog dBavdrtoioty, / Kopv’- dpetiig 6’ dAANG ovdepuiic Epapat. (“May I have divine favour
and be dear to immortal gods, Cyrnus. I crave no other merit.”) The wish to be g0daipwv is
then coordinated by the conjunction xoi with what seems to be a clarification of this
adjective, Ogoig @ilog abavatowswv. The adjective seems to be used in its etymological
meaning, representing a happiness that comes from enjoying a harmonious relationship with
a daimopv. As seen in vv. 165-166, a daipwv is a supernatural force in charge of dispensing
good and bad fortune to humans. Even though this use of gvdaipwv is similar to that found in
Hesiod, De Heer affirmed that the difference between them is the following:

This usage, though seemingly similar to Hesiod’s, differs in that the latter believed
that the daiopv could be dodged by exerting a measure of control over it. Theognis
cannot dodge the daipwv because he believes that he is utterly at the mercy of this
force, to which he can only appeal.'*

De Heer put forward a series of passages to represent this hopelessness and I have selected
vv. 161-164 as the most representative, showing that even though one has good judgement
one can have bad fortune:

ToALO1 ToL YpdVTOL SENOIC PPET, daiptovi &° EGOAQD,

01 TO KakOV Sokéov yiveto gig dyadov-

glotv 6° ol fovAf] T' dyad1) Kol daipovi dE®

noyOilovot, téhog 8 Epypocty ovy Emetal.

Many indeed have worthless brains, but enjoy good fortune, and for them apparent

failure turns into success. And there are those who labour wisely, but suffer bad luck,

and their efforts accomplish nothing.
Therefore, in the Theognidea there is no sense of control over being evdaipwv and it seems to
be rare to achieve the state of being 0eoig @ilog d@Bavdrtoiotv. Cyrnus is repeatedly
encouraged to be @iloc with men who are €66A6¢ and dyaBd¢ and to steer away from those
who are kako6g or dehog (vv. 69-72/vv.101-112/ vv.113-14). However, to form these types of

relationships with the gods is not so straightforward:

13 De Heer, Cornelis. (1969), p. 39.
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But when mortal men deal with the gods or with those shadowy powers, death and
fate, they cannot employ human means of interrelating. In consequence, the world
remains a risky and unpredictable place governed by beings whose intentions are
unfathomable. It is a fine thing to be philos to the gods, as Theotimos was in Theognis

881 or as the speaker in 653 finally wishes to be, but there are few who achieve this
157

happy condition.

The nuances of this adjective can continue to be examined in the following passage, vv.
1013-1016, where it occurs in conjunction with pdxop and dAB1og.

& péxop evdoipov e kol SAPLoc, 6oTig dmelpog
a0 v gic Aldov ddua pEAAY KatéPn,

npiv T £x0povg mTRiEon Kol VrepPhival mep avarykn
g€etdoat ¢ iAovg Gvtv’ Eyovot voov.

Ah, blessed, fortunate and happy is he who goes down to Hades’ dark house without
experiencing hardship and before he cowers in the face of enemies, transgresses under
duress, and tests what is in the minds of his friends.

It seems to imply that he who is paxap, evdaipwv and 6AP1o¢ is he who descends to Hades
unacquainted with struggles, dnelpoc 6O wv, before having to tremble before his enemies or
having to transgress because of necessity or without having to put his friends to the test. Here
there are a series of nuances that have to be examined. Firstly, the three adjectives seem to be
related to a happiness that comes from living a life of ease and pleasure with no difficulties.
This has already been noted specifically in the case of OABrog and pékap. Similarly, if one is
evdaipwv, a eidog of the gods, this does mean that one is closer to living an undisturbed life.
Moreover, it is interesting how one is called péxop, evdaipwv and dAProg only after having
lived an entire life with no toil. These words have a manifest sense component of permanence
and stability in their full sense because one can only be referred to with these adjectives after
one’s life is over. This implies that to be paxop, evdaipmv and dAProg is difficult to achieve

for mortals.

To conclude, despite that the use of happiness-related words is limited in the Theognidea,
these passages offer new uses of the words that do appear. In relation to the adjective paxap
(of which no derivatives are used), there are five occurrences, four of which are related to the
gods. The remaining use is the most remarkable because it refers to a mortal. The use of
pdxoap for a mortal refers to ‘he who has been bestowed the divine gift of judgement, yvoun’.

In both cases, there is a sense component of ‘living a stable and life of ease’ considering that

157 Lewis, John. (1985), p. 209.
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it is used for the gods who enjoy this carefree existence and for a human who can live a ‘life
of ease’ by avoiding committing Oppig. There is also a sense component of permanence
because one can only be called paxap if one’s life has run its course without anguish. Lastly,
there is also a clear sense of ‘stupefaction for one who is superior’. This is evident in the
passage where it is used for a mortal with yvoun. The divine gift of ydvun is so precious and
rare that the person who has it, is superior and admired, and thus called paxap. Furthermore,
the use of paxap is manifestly declining since it appears on only four occasions and 0ed¢
occurs considerably more. The adjective pdxoap is used only once as a substitute for 6g6g and

on the other occasions it occurs complementing 0goi and/or afdvarot.

Concerning the adjective 8Afiog and dAfog, in the context of the Theognidea, this type of
happiness is strongly linked to pertaining to the aristocratic circles and participating in the
activities practiced by these. The noun dABog on its own simply means ‘god-given wealth’
and is contrasted to mevia. However, when it is dispensed together with dpetr] and kdAlog to
a person who is dyaBd6¢ and €60Ldg, this person is referred to as OAPiog. Due to his divine
favour linked with one’s own moral values, this person ‘surpasses others’ (dotoict

uetampénet), ‘is honoured’, mavteg Tiudov and is object of ‘reverence’, aidmg and the just
rights, oikm. Secondarily, there is the sense component of ‘life of ease’ or ‘leisurely lifestyle’
that comes from the lifestyle to which only those AP0t have access. In addition, it seems to
be related to ‘living a full life of ease without toil’, and for this reason in the strict sense of
the word it 1s not wholly possible for mortals because all pleasure comes with some pain, so
mortals can only partially and temporarily achieve being 6ABwoc. To be OAB10g is not possible
for those who are xaxoi because they do not have the inherent qualities mentioned. When
those who are kokoi or €é60Aoi are unfairly bestowed dAPog, this will result in excess, k6pog,

and committing UPpig which leads to their downfall.

Lastly, pertaining to the adjective gvdaipwv, it refers to a happiness that comes from ‘being
favoured by the gods’. It only appears twice and the first occurrence seems to imply that its
meaning is in alignment with its etymological sense, related to being a ‘friend of the gods’,
@ihog Beoic. It is important to note that its usage is only in wish clauses and it is not clear
whether it is possible or not. As in the case of the other happiness-related words, it seems to
be very rare and mortals have no control over attaining this type of happiness because gods

and supernatural forces are in charge of dispensing it and they are unpredictable entities.
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In relation to other authors, the access for humans to the range of experiences of happiness in
the Theognidea appears to be reduced. The adjective péuxap is interestingly used for a mortal,
however, this state is very rarely achieved by a mortal and for this, they are strongly admired.
Furthermore, unlike as seen in Hesiod, there is no control over being evdaiwpv and it is rarely
attainable. To be dAPiog is the most accessible and is also the most frequent word used, but it
is only possible to attain it partially and temporarily. To be dAB10¢ depends also on one being
ayaB6¢ and having honourable qualities, but ultimately, it is up to divine will as also to be
uaxap and to be eddaimpy are. During these times of change, this wealth, meant for those
more noble, can also be dispensed to those who are unjust. To be completely paxap, dSAB10g
and e0daipwv for the majority of mortals seems to be more a question of longing and aspiring
rather than an achievable reality. When it is achieved by a minority of individuals, it seems
that there is a sense of permanence attached. Effectively, in a world of chaos and instability, it
could make sense that all three adjectives, with a sense of permanence attached, are

ultimately very hard to achieve.

paxap o6Aprog gvoaipov

Divine realm: Mortal realm: Mortal realm:

-‘Stupefaction’
-‘Stability’, ‘security’
-‘Life of ease’

-To be bestowed 6APog, apetn, kGAlog and to
be dyabog and £6OAAC.

-‘To surpass others’ (dotoiot petanpénet) ‘to
be honoured (ndvteg Tiudorv) and to object
of aidd¢ and receive dik.

-‘Favoured by the gods’
and ‘pihog to the gods’

-‘Security’,  ‘life  of
ease’, ‘absence  of
suffering’.

Mortal realm:

-‘He who is gifted yvoun by
the gods’, avoiding Vfpig and
KOpOC.

-Object of ‘stupefaction’
-‘Stability’, ‘security’

-‘Life of ease’

-‘Stability and permanence in the strict
sense’

-‘Life of ease, leisurely lifestyle’

Certain relation to

Rare for humans to achieve.
Not used as often to qualify
gods.

Unachievable in the strict sense of the word:
achievable only partially and temporarily.

o0APog

Mortal realm:
-‘Divine-gifted wealth’
-No ethical distinction in its distribution

Either just an aspiration
or very rarely achieved.
No control in achieving
this.

Both share ‘absence of suffering’ and ‘security’, since he who is
evdaipwv and OAProg is he who has descended to Hades without

experiencing trials, émelpog.
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2.2.7. HAPPINESS-RELATED WORDS IN PINDAR

Pindar was a Greek lyric poet who lived during the 5th century BC. He was most famous for
his Songs of Victory, émwvikiwa. Pindar composed Olympian Odes, Pythian Odes, Nemean
Odes and Isthmian Odes. In these odes, Pindar praised and lauded the feats of athletes and
winners of the ancient Greek games. Each of these games was dedicated to a god as were the
odes. The Olympian and Nemean Odes were dedicated to Zeus, the Pythian to Apollo and the
Isthmian to Poseidon. The athlete’s labour in the games lacks significance without the poet’s
reflection and praise in song. These games were held in homage to a fallen hero and the
athlete impersonates him and re-enacts his acts (uipunoig). The athletes experience a ritualistic
death as they turn into this new persona of a hero. There is a clear relationship between myth
and reality in these games and this transformation of the athlete is a clear example of an
initiatory ritual. Basil Gildersleeve summarizes the meaning of these ancient games: “The
epinikion lifts the temporary victory to the high level of the eternal prevalence of the
beautiful and the good over the foul and the base, the victor is transfigured into a glorious
personification of his race, and the present is reflected, magnified, illuminated in the mirror
of the mythic past.”'*® In this section, these epinicians are examined from the perspective of

the usage of happiness-related words.

Firstly, Pindar’s use of the adjective pdkap is mostly reserved for the gods, apart from two
exceptions which will be analysed further on. Examples of the use of pdxap for the gods
include the following two occurrences: Isthmian VIII, verse 26a, todt0 KOi HOKOAP®V
guéuvavt’ dyopoi (“Even the assembly of the blessed gods remembered this.”);"*? verse 52 of
Olympian I, after the gods consume Tantalus’s son, Pelops says: éuoi 8° dmopa yoaotpipopyov
nakapov Tv’ ginelv (“But for my part, I cannot call any of the blessed gods a glutton”).'®
The adjective paxapeg appears on its own with no need to use the noun 6goi to make clear
that it is alluding to the gods. The fact that péxoap is only applied to the gods, emphasizes the

sharp contrast between divine happiness consisting of ‘a life of ease’,‘power’ and ‘stability’

and the trials of human existence.

18 Gildersleeve, Basil. (2010), p. 18.

159 The Greek text and translation for the Nemean and Isthmian Odes are taken from William H. Race
(2006).

10 The Greek text and translation for the Pythian and Olympian Odes are taken from William H. Race
(2002).

95



However, exceptionally, on only two occasions, Pindar does use péxap for humans. This use
of paxap for a mortal is remarkable and there are only two occasions where this occurs in all
of Pindar’s works. In Pythian IV, verse 59-63, it is applied to Battus:

® péxap vie oAvpvaotov, 6€ & &v TovTm AdY®

YPNOLOC BpOmacev pericoog AeAPidOC aDTOUATH KEAAS®"
0 o€ yaipe £C TPIC aOAcUIGN TEMPOUEVOV

Boaoé™ dpeavev Kupdva.

Oh blessed son of Polymnastos, it was you
whom the oracle, in accordance with that speech, exalted through the spontaneous cry
of the Delphic Bee,

who thrice bade you hail and revealed you to be

the destined king of Kyrene.
Battus is called paxap for having been destined the king of Cyrene by the oracle. De Heer
explained this use applied to Battus in the following way: “Battus, as the founder hero of
Cyrene, was considered to have enjoyed the special favour of Apollo when alive, and, as a
hero, was the object of worship and devotion.”'®! Braswell relates this use to Pythian V, vv.
94-95, and affirms also that Battus receives this epithet for having founded Cyrene, as a

founding hero, oikiotic, who will subsequently receive hero cult.'®

According to Lidio
Gasperini, his honour following hero cult is alluded to in vv. 93 of Pythian V, and the
schoalists describe his burial in the agora of the city.'®® Effectively, a cult hero is
immortalized after death and lives on as a daipmv who has divine-like ‘power’ over the life of
mortals and receives ‘honour’, Ty, and ‘inspires awe’ from those who worship him.

Secondarily, having been immortalized after death and freed from human toil, Battus will live

a ‘life of ease’ and certain ‘stability’ and ‘security’.

The only other use of pdkap as an adjective for a human is for Battus’ son, Arcesilaus, in
verses 14-23 of Pythian V-

og 0 €pyouevov &v dikg moAvg dAPog duevépeta:

10 pév, 811 Pactiele

€001 peyaAdy moAmv:

' De Heer, Cornelis. (1969), p. 30.

192 Braswell, Bruce Karl. (1988), pp. 142-143. The vv. 94-95 of Pythian V say the following: péxop
pev avopav péta / Evatev, fipog 6’ éneto AacoePrs. (“He was blessed while he dwelt among men,
and afterwards a hero worshiped by his people™).

163 Gasperini, Lidio. (1998), p. 145. Verse 93 of Pythian V goes as follows: [...] £&vOa mpouvoic dyopdg
gm Siya kelron Bavov. (“And there, at the end of the agora, he has lain apart since his death.”). For the
archaeological evidence of Battos’ tomb and sepulture as a cult hero, see Lidiano Bacchielli (1996).
La tomba di Batto su alcune monete di Cirene», en AA.VV. Scritti di antichita in memoria di Sandro
Stucchi 1 (= Studi miscellanei 29, 1), 15-20.
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EMEL GLYYEVNG

00BALOG aidotdTatov YEpag

T€Q TOVTO LELYVOUEVOV PPEVL:

pakap O Kol vov, KAeevvag 0t

guyog oM mapd Mvoédog inmog Ercyv
d€0eE0L TOVOE KDUOV AVEPWV,
AmoAl@viov dBvpua

And as you travel the path of justice, great prosperity surrounds you:

first, because you are king

of great cities

(since that privilege, most venerable

when combined with your understanding,

is an inherited glory);

and you are blessed now too, because in the glorious

Pythian festival you have lately gained a triumph with your horses

and have welcomed this victory revel of men

in which Apollo delights.
At first glance, it could seem that Arcesilaus is being called péxop merely for his victory in
the Games, AV ebyoc. However, if it is simply used for this reason, why is it not applied
more often to other victors in Pindar’s works? De Heer asserted: “two reasons can be
adduced to account for its usage in Pyth. V, 20 are his heroic ancestry and the emotive force
which is part of the epithet, expressing admiration for his victory.”'®* The former reason,
which relates to his heroic ancestry, seems far more convincing considering the scarce usage

of the adjective for mortals and the genealogical link between the only two victors to whom it

is applied.

In vv. 11-16 of Nemean XI, the verb poxapilw is applied to Arcesilaus, Battus’ son. This verb
only appears once in Pindar’s works and seems to mean to ‘call someone péxop’, in this case
applied to Arcesilaus for the same reasons already mentioned. The next verses are a sombre
reminder of his mortality. Even though he is called paxap, this does not mean he enjoys the
same state as the gods do. Even if someone achieves dAPog, or if they exceed in physical
beauty or if they thrive athletically and demonstrate their prowess, they should not forget that
they are still human and mortal, as seen in the following verses:

avopa & &ym pokapilm pev matép” Apkesilav,
Kol 10 OonTov dépag dtpepiov T€ GHyyovov

€l 6¢ T1g OAPov Eywv poped TapopuedoETOL AALOVG,
&v T aébhoowv aprotedmv EnédeiEev Pilav,

14 De Heer, Cornelis. (1969), p. 30.
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Ovota pepvdco meplotéAhov AN,
KOl TEAELTAV ATAVTOV YAV EMEGGOUEVOC

As for the man, I count his father Arkesilas blessed, and praise him for his admirable
build and courage. But if a man possessing riches surpasses others in beauty of form,
and in contests displays his strength by winning, let him remember that mortal are the
limbs he clothes and that earth is the last garment of all he will wear.

While paxap applies only to the gods, with the exception of Battus and his son, Arcesilaus,
the adjective paxdpioc, which has less force than paxap, is used solely for mortals. De Heer
described pokdprog as following: “one who shares to a certain extent in the distinction of
being pdxop”'®. There is only one use of this adjective and it is used for the son of Alexibias,
Carrhotus, in vv. 45-49 of Pythian V:

AAe&Prada, o€ & MoKopor AEYovVTL XAPLTEC.

HaKAP10G, OG EYELS

Kol Tedd PHEYAV KAPOTOV

AOY®V pepTATOV

pvopnu-

Son of Alexibios, the fair-haired Graces are setting you ablaze.

Blessed are you in having,

though after great toil,

a memorial of finest words of praise.
Pindar has earlier called King Battus and his son, Arcesilaus, paxap but now, for the chariot
driver, who is not a founding hero nor does he have heroic ancestry, an adjective with less
force is needed. There is no doubt that pokdpiog has a strong sense of ‘to inspire awe’, but to

a lesser degree than pdikop.

Turning focus to the analysis of eddaipwv and its derivates, evdaipmv appears in vv. 22-26 of
Pythian X:

[...] €0daipmv & Kol VM-

10¢ 00TOC GVTip YiveTa GOPOic,

0g v yepoiv 1| TOODV APETY KPUTHGLG

10 PEYI0T AE0AV EAN TOANQ TE Kol 6BEveL,

Kai Coov £t veapov
Kot aicav vidv 11 TvydvTa oTePdveOV TTudiwy.

[...] But blessed and a worthy subject
for song in wise men’s eyes is that man,

15 De Heer, Cornelis. (1969), p. 31.
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who conquers with his hands or the excellence of his feet
and wins the greatest of prizes with courage and strength,

and while still living sees his young son

duly win Pythian crowns.
One is evdaipmv by surpassing others in physical ability, yepoiv f} Tod®V ApeTd KPUTHCALS,
and emerging victorious in athletic tournament, td péyiot a€0Amv €An TOAUQ T€ Kol oBEvet,
and thereby being worthy of song, duvntéc. Even though it is not explicit, it has to be
understood that this victory is only possible through the dispensation of the gods. As
Maravela affirms: “The human is cast as the active part in a victorious contest (§npaéev,
guPéPakev, kpatnoaig). [...] The god, on the other hand, holds the indispensable part of the
instigator (0pvovtoc).”'® The etymological meaning of eddaipwv is present, namely that of
‘having a good relationship with a divinity’ and ‘to be favoured by a divinity which is shown
externally in victory’. Furthermore, if one witnesses one’s offspring also emerging victorious,
this is the culmination of evdopovia, which is seen in the last verses, xai {dwv &1t veapov /
kot aicav viov 11 Toydvia otepdvmv IMubiov. The next verses, vv. 27-29, also allude to
this: 0 ydAkeoc ovpavog ob mot AauPatdg avtd: / doailg 6& Ppotov €0vog dyAddaiong a-
/mtépecBa, mepaivel mpog Eoyatov / mAdov: mepaivel mpog Eoyatov / mhdov: (“The bronze
heaven is never his to scale, but as for all the glories which our mortal race attains, he
completes the furthest voyage.”) As Maravela states: “eudaimonia [...] may be
complemented, and allegedly reach its culmination, in witnessing the success of one’s
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offspring.

In Pythian III, verses 80-86, Pindar states how the immortals give two bad things for every
good thing and those who are ignorant are unable to endure their suffering gracefully, while
those who are of noble character can tolerate the bad because they can find the good in the

bad:

1 Maravela, Anastasia. (2011), p. 35.

17 Maravela, Anastasia. (2011), p. 35. This same idea is appreciated in vv. 98-101 of Nemean VII in
the prayer to Heracles for a life that is gddaipmv: €l yap opiow éunedocbevéa Piotov apudcalg / Hifa
Mmap®d te yHpal dtomAékolg / evdaipov’ €6vta, maidwv 6¢ maideg Eyotev aiel / yépag Tt mep VOV Kol
dpetov 6mbev. (“I pray that you may match a steadfast life / to their youth and splendid old age and
weave it /to a happy end, and that /their children’s children may always have such / honor as they now
enjoy and even greater hereafter.”) Heracles is asked for a éunedoofevn|g fiog which Maravela (2011),
36) interprets as a prayer for the strength and athletic achievement to pass on from father to son. There
is also the prayer that their children’s children may have ongoing honour, yépag, and distinction with
each subsequent generation surpassing the achievements of the previous one. The same idea that
witnessing victories of one’s offspring is the culmination of gvdaipovia is present here.
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€l 0& AOYV GuvENEV Kopupav, Tépwv,

dppdy niotq, povOdveov 01600 TPoTEPLV
&v map’ €GA0V Tpata HVOLO daiovtal Bpotoig
a0davorTot. To pev Qv

00 JVVOVTOL VATIOL KOGU® QEPELY,
AL dyaBot, Td KaAd Tpéyavteg EEm.

Tiv 0& poip’ evdapoviog Emetat.
Aay€tav yap Tol TOPOVVOV dEPKETAL,
el v’ avOpwmov, 6 péyag moTHoC.

But, Hieron, if you can understand the true point
of sayings, you know the lesson of former poets:
the immortals apportion to humans a pair of evils
for every good. Now fools
cannot bear them gracefully,
but good men can, by turning the noble portion outward.

Your share of happiness attends you,

for truly if great destiny looks with favor upon any man,

it is upon a people-guiding ruler.
In what follows in vv. 86-103, there is a reference to Cadmus’ and Peleus’ fortunes which
links to the fact that everyone has a share of good and of bad. Currie relates this Ode to
Olympian II, remarking on how they both present Peleus, Kadmos, Achilleus and Semele,
mythical examples who receive literal immortalization after death.'®® Hieron was known for
being a iepopdvtng in the mysteries of Demeter and Kore at Gela-Syracuse, so he obviously
had certain interest and connection to the Mysteries.'® The reference to ‘knowledge’ in vv.
80-81 could be referring to Hieron’s knowledge of these mysteries: i 6¢ Adywv cvvéuev

170

Kopvedv, Tépav, / dpeav émnictqy, pavlivav oicba mpotépmv.'” Moreover, Hieron, had

' For an explanation of how Asklepios was immortalized and venerated after death see Bruno Currie
(2010, pp. 354-355). As Currie explains (2010, 362), Semele dies by a thunderbolt and is then
apotheosized and Achilles after death is immortalized through hero cult and is sent to the Isles of the
Blessed or to Elysion. Currie asserts (2010, 398) how a tradition also settles Peleus and Kadmos on
the Isles of the Blessed.

19 Currie, Bruno. (2010), p. 348. Currie (2010, 395-396) also explains the relationship of Demeter to
the Mother of all gods, to whom there is a prayer addressed in verses before these.

170 Currie, Bruno. (2010), p. 386. Currie (2010, 389) states: “Such a combination of secret on the part
of the speaker with correct understanding on the part of the addressee is typical of mythical contexts,
where the initiate possesses the ‘knowledge’ (having once ‘seen’ the sacred rites) to penetrate the
cryptic language, while the uninitiated remain in the dark”. This relationship to knowledge and the
Mysteries has already been appreciated in another section of this work, see Happiness-related Words
in the Homeric Hymns. Currie (2010, 392) then goes on to say that the next verse, pavlavmv oicOo
npotépmv, could be a reference to esoteric knowledge coming from books from the Deinomenidai,
who are believed to have composed mystical writings.
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recently founded Aetna and he would receive hero cult as a founding hero after death, another
avenue of literal immortalization. As Maravela points out, it is important to note that at the
time of composition, Hieron is ill and this serves as the main motivation for this ode.'”" The
share, poip’ evdopoviag, in eddaupovia that awaits Hieron is because he will be favoured by
0 péyog motpog, referring to his subsequent immortalization after death.'’? In vv. 18-22 of
Olympian II, dedicated to Theron of Acragas, the noun motpog appears qualified by gvdaipwv
and, according to Maravela, in this case it is referring to an immortal afterlife that

173 Maravela concludes: “It thus indirectly reinforces the

compensates suffering in life.
suggestion that, as in O. 2, also in P. 3 eudaimonia and its cognates are endowed with an
eschatological dimension, encompassing not only the fluctuating manifestations of divine
favour in the course of human life but also in the passage from life to afterlife.”'’* Currie also
asserts that these Odes mix a form of immortality in song with the presentation of avenues of

literal immortality offered by the Mysteries and by hero cult.'”

In these two cases, on the one hand, evdopovia can refer to the meaning already appreciated
as ‘having a good relationship with a divinity’, thus ‘being favoured’, and experiencing
‘divine favour shown in victories, praise in song and immortalization through song’. On the

other hand, this ‘divine favour is one that can continue into the afterlife and bring literal

immortalization’.!”®

In verses 54-60 of Nemean VII, it is stated that no human can reach full ebdopovia:

@V 6" EK0GTOC SlapEpopEey PLOTaV AoYOVTES
O HEV TA, TAL O™ dAAOL TUYETV O &V’ Advvatov
gvdapoviay dracav AveAOUEVOV: 0VK EY®
elmelv, tivi todto Moipa téhog Eumedov
dpee. Oeapiov, Tiv &’

17 Maravela, Anastasia. (2011), p. 41. Currie, Bruno. (2010), p. 345.

1”2 These verses, vv. 18-22, go as follows: AGBa 8¢ mOTU® cLV gdSAipoVL Yévorr’ Gv. / EGA@V yap VIO
yapubtov miua Ovéokel / Takiykotov dapaciv, / dtav Beod Moipa mépuny / davekag OABov DYnAdVY.
(“But with a fortunate destiny forgetfulness may result, / for under the force of noble joys the pain
dies / and its malignancy is suppressed, whenever divine Fate sends happiness towing upwards.”)

173 Maravela, Anastasia. (2011), p. 40.

' Maravela, Anastasia. (2011), p. 42.

17> Currie, Bruno. (2010), p. 404.

176 Currie (2010, 411) remarks that this emphasis on the possibilities of an afterlife was probably
dependent on the patron. He also asserts how in the shorter Ode, Pythian VII, dedicated to Hieron also
it is difficult to see if these eschatological references are present, as there is no mythical story inserted.
However, when referring to ebdarpovia bringing different things, vv. 18-22 of this Ode, it could refer
to the possibilities of immortalization, that which is literal and that through song: @ovti ye pav / odto
Kev avopl mapuovipav / BdAloicav gvdarpoviay to kol t0 eépecbor (“Yet they say that in this way
happiness which abides / and flourishes brings a man now this, now that.”)
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€01KOTO Kopov dABov

didmot, TOAUAY TE KAADV APOUEVD
oVVEGLY OUK ATOPAATTEL PPEVDV.

By nature each of us is allotted a life that sets him apart:
one person has this, others that, and it is impossible
for one man to succeed in winning complete happiness:
I cannot name any to whom Fate has given such a prize
that lasts. But, Thearion, to you

she gives fitting measure of prosperity.

and although you have won boldness for noble deeds,

she does not harm your mind’s understanding.
Here there is a reminder that complete evdoupovia is impossible and that one must appreciate
what one has been bestowed. One can enjoy kaipog dABov which consists of ‘material
prosperity’ and ‘victory in the games’. It has been examined earlier how Hieron achieves a
poip’ evdarpoviog, through immortalization after death. He is favoured by 60 péyog moétpoc
after death as compensation for his suffering in life and for his acts of evcéfeia. There is no
one who is completely €0daipwv and has achieved permanent evdoipovia after death through
immortalization who has not suffered pain and toil in life. For this reason, only a share of
evdopovia is possible. Nevertheless, to be bestowed dAog is achievable and possible. This
consists of the external proof of this divine favour in life that comes from being evdaipwv. In
Isthmian V, verses 11-16, it is affirmed how the daipoveg are the ones to dispense APog:

Kpiveton & dAKA dud daipovag avopdv.
Vo 8¢ ot {wag dwmTov podva oo~
VOVTL TOV GATVIGTOV £00VOET GOV OAPw,
&l T1G €0 TAGYOV AOYOV EGAOV GiKoDN).
un pateve Zeng yevésbar mavt €yels,
€l o€ To0TOV HOTp” £QIKOLTO KOAGV.
Bvata Bvatoiot mpémet.

But men’s valor is determined by the gods.

There are truly two things alone that foster the finest
sweetness of life in blossoming prosperity:

if a man succeeds and hears his praises sung.

Do not seek to become Zeus; you have all there is,

if a share of those blessings should come to you.

Mortal things befit mortals.
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The barrier between mortals and the gods and the warning not to cross this is manifest in
these verses. Mortals cannot reach the happiness related to being pdxap, but instead they
should be satisfied with the dAfoc that they are bestowed. As it can be seen above, to be
bestowed dAPog is related to prospering (&b méoymv) and to being honoured and immortalized
through song (Adyov €oA0V dxodn). As De Heer stated: “Mortals must not attempt to pass

beyond this line, but they can approach it through their natural endowments and with the aid

of divine favour.”'”’

In Phythian XII, verses 28-32, Pindar states how dAf3oc cannot come without toil:

€l 6¢ 115 OAPog &v avOp®TOIGLY, (VEL KOUATOV

oV Qaivetal €k 0& TEAEVTAGEL VIV TOL GAEPOV

daipwv—r0 6& POPOIUOV 0 TOPPUKTOV—AAL’ EGTaL
xpOvog

o0toc, O kol T1v’ dedntia Bakdv

EUTOAY YVOLOG TO PEV ODGEL, TO &’ 0VTW®.

If there is any happiness among men, it does not appear

without toil. A god will bring it to fulfillment either
today—

what is fated cannot be avoided—but there will come

that time which, striking a person with surprise,

will unexpectedly give one thing, but defer another.

One can come closer to prospering by one’s own efforts and toil, but it is ultimately up to the
intervention of the gods to bestow OABog, €k d& televtdost viv fjtol cduepov daipmv. In
verses 106-112 of Pythian 111, it is stated how this happiness is not permanent and that human
affairs are always changing:

OAPOc 0VK &g LakpOV AvopdV EpyeTal

66oc, ToAG €0t v dmiPpicalg EnnTat.

OUIKPOG &V GUIKPOTG, LEYOS €V LEYOAOLS
gocopal, TOV AUEETOVT aiel Ppaciv

daipov’ doknom kat Uiy Bepamed®V Payovay.
€l 6¢ pot mhodtov 0e0g aPpov opéat,

EATIO’ Exm KAE0g eVpEcBat keV DYNAOV TPOHCo®.

Men'’s happiness does not come for long
unimpaired, when it accompanies them, descending with full weight.

I shall be small in small times, great in great ones;

17 De Heer, Cornelis. (1969), p. 40.
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I shall honor with my mind whatever fortune attends me,

by serving it with the means at my disposal

And if a god should grant me luxurious wealth,

I hope that I may win lofty fame thereafter.
In these verses, there is evidence of a certain resignation in accepting the inability to alter
destiny and the reliance on the benevolence of the gods to bestow or withhold prosperity as
they wish. It is said that 6APog can be unstable and is dependent on the dispensation of the
gods. A connection of OABog to mAoDtog and kAéog can be appreciated here as they are

mentioned in the next verses.

Another evidence of the sense components of ‘wealth’ and ‘glory’ found in cognates of
OAProc is found in Olympian VII. Firstly, in vv. 10-12, to be dAPiog is related to receiving
honour through song: 6 & 6APiog, Ov edapot katéyovt dyabai- / GAlote &' dAlov émomted- /
el Xapig {mBddpog advperel / Oopd pEV @OpULYYL TOUPOVOIGT T €V EVIECY OQOAGV.
(“Fortunate is the man who is held in good repute. / Charis, who makes life blossom, looks
with favor / now upon one man, now another, often with sweetly / singing lyre and pipes,
instruments of every voice”). Secondly, due to the fact that the poem starts with a description
of an image (a golden goblet filled with wine at a symposium) that denotes opulence, it can
be gathered that to be dAfiog has a relation to material possession.'” He who is dAioc is
favoured by a divinity, in this case Charis that looks over him, &Alote 8" &Alov Emomtevet

Xap1ig, and bestows wealth and glory in song, @apot dyodoi.

Focusing on the examination of the verb edtvyéw and evtvyio, these will be examined
together because they ultimately have the same meaning. The verb appears in vv. 1-3 of
Isthmian III.

ET tig avopdv evtuynooaig

1| oLV €006E01G AEBAOLG
1| 60ével mAovToL KOTEYEL PpOCivV aiavi] KOpoV,
a&log evAoyioug Aotdv pepiydat.

If a man is successful,

either in glorious games
or with mighty wealth, and keeps down nagging excess in his mind,
he deserves to be included in his townsmen’s praises.

178 De Heer (1969, 37) interprets this relation to ‘material prosperity’ too. The meaning of ‘material
prosperity’ is seen clear when 6APiog is applied to objects. For example, 0APioig év dduact appears,
meaning a house of someone wealthy, in Nemean I, v. 72 and in Nemean IV, vv. 24 it is applied to an
avA: ‘Hpaxiéog dABiav mpog avAidv. (“to the blessed hall of Heracles™).
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Here, two possibilities of prospering (e0tvyéwv) are presented, either in athletic games, cov
€000&01c aEBAoLg, or by the power of wealth, 60éver mhovtov. This is explained because the
verb gutuyém means ‘to succeed’ or ‘to achieve a desired objective’ and in the context of the
epinicians it normally means ‘to accomplish victory in the athletic games’, but there are other
ways that one can ‘succeed’ such as ‘achieving wealth’. An example of it referring to
‘coming out victorious in athletic games’ is seen in vv. 81-83 of Olympian VII: [...] 1@V
dvBeol Awaydpag / otepavdcato dig, kiel- / v T &v ToBud tetpdkig evtuyémv, / Nepéa 1’
dAlav én’ dAlo, kol kpavaoic év ABdvaig. (“ [...] with whose flowers Diagoras / has twice
crowned himself. Four times did he succeed / at the famous Isthmos, / and time after time at
Nemea and in rocky Athens.”) When one comes out victorious, one then receives glory,
KA€éog, and can be immortalized through song, as seen in vv. 8-12 of Nemean I:

apyoal 6& PERANvVTaL Bedv

KEIVOL GVV AVOPOG SOLUOVINIG APETAIG:
£€oT1 8" év evTLYig

navooiog dkpov: peybiwv & aEOAmv
Moica pepvacOat gulel.

The beginnings have been laid by the gods

with that man’s divine abilities,

but in success is

the summit of absolute glory, and the Muse

loves to recall great contests.
This success, gvtuyia, is granted by the gods who aid athletes in victory, as seen in vv. 80-81
of Olympian VI, where it is made clear that this prosperity is god-given: kgivoc, @ moi
Yootpdtov, / ovv Papuydovmm matpi Kpaivel oébev edtuyiav. (“he it is, O son of Sostratos,
who / with his loudly thundering father fulfills your success.”) Correspondingly, Hermes and
Zeus are in charge of dispensing e0tvyia upon Hagesia, ‘success’, and in this context ‘victory
in the games’. It is evident that to succeed in the games, edtvyia, is made possible by the
gods. Even though the athlete toils, his victory and glory is owed to the gods. This control
that the gods have over toym is because this is not seen as an arbitrary force but as one that
can be governed by the gods, for example in Pythian VIII, vv. 53-54: [...] T0xq Oedv /
apietonr Aa@d ovv dPraPel (“and with the favor / of the gods will come with his host

unharmed.”).'”

' McDonald (1969, 19) asserts: “Pindar represents toym as a force under divine control (0.8.67, N. 6.
24, P. 8. 53)”.
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In conclusion, an in-depth examination of the words relating to happiness in Pindar’s Odes,
reveals interesting uses of these terms. The adjective pdkap is primarily reserved for the
deities, to the point where pdkapeg does not need to accompany a noun such as eoi to make
its meaning clear. The type of happiness only accessible to the gods is characterized by ‘a life
of ease’, ‘stability’, ‘power’ and ‘to inspire awe/stupefaction’. Due to the fact that Pindar is
reticent to use pakap for humans, he deals with this by using the adjective pokdprog which
has much less force in meaning and means, ‘to share in being pdxap to a lesser degree’. This
is applied to the chariot driver Carrhotus to show ‘marvel’ for his victory and for his
remembrance through song, &yewv Aoywv @eptdtowv pvnueiov. Through song, the chariot
driver will be immortal like the gods are, sharing to a lesser degree in being pdwop. There are
two exceptional uses of pdrop and one of paxapilw applied to humans, used for the Battiads,
the King Battus and his son, Arcesilaus. This use seems to be referring to Battus’
immortalization as a cult hero who, after death, as a daipwv, will have ‘a divine-like power’
and ‘will be honoured like a god’, making him worthy of being called pdxap. In turn, his son,
for his heroic ancestry, will also be called péxap. The verb poxkapilw is also applied to
Arcesilaus in Nemean XI for reason of his innate appearance which inspires awe, Qarjtov
déuag atpepiav ovyyovov. Both pdxap and paxdpiloc share the aspect of ‘immortalization’,
uakap either for literal immortalization or that through song while pokdpiog for only that
through song. Effectively, all three cognates share clearly the sense component of

‘awe-inspiring’, even though poaképilog and paxapilm to a lesser degree than pékap.

The adjective gvdaipwv proves to be multifaceted in meaning. In its non-sacral meaning, it
refers to ‘being in a good relationship with a divinity’ which in turn will ‘favour’ resulting in
enjoying external proof of this favour which is ‘to come out victorious’, ¢ kpatrioaig Kol Ta
péywotr aébhmv €hn, and ‘be immortalized through song’, duvntéc. With this type of
evdopovia, witnessing the success of one's offspring further complements it. However, in
certain odes, such as Pythian III and Olympian 11, there is a hint of an eschatological meaning
relating to literal immortalization, either through hero cult or through Mysteries. This
evdaovia consists of ‘having a good relationship with a daipwv’ and ‘receiving divine
favour that continues in the afterlife and is permanent’. Hieron in life has suffered, but, as a
founding hero of Aetna and as iepo@dving, he will receive his share of eddapovia and be
favoured by 6 péyog motpog with literal immortalization as compensation. Furthermore, he
will be immortalized through song because of his athletic victories. However, it is only

considered that he receives a portion of gddapovia because he suffers while living, proving
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that there is a sense of ‘absence of suffering’ in the non-eschatological aspect of gvdatpovia.
In this way, complete gvdorpovion encompasses both meanings, victory in games and the
culmination of this happiness in seeing one’s offspring succeed, as well as an absence of
suffering in life and literal immortalization. To live a life of complete gvdaipovio with
favouredness throughout and without any negative aspects is impossible and one can only
achieve a share poipa since human alternation is part of the mortal experience. One has to be
content with the 6ABog one is bestowed. 'OAPoc is related to ‘wealth’, miodrtog, and glory,
KA€og, from coming out victorious in the games and is dispensed by a daipwv. 'OAP1og is he

who receives dABog bestowed by a divinity which favours him.

Turning to evtvyém and evtvyia, these are closely connected, representing the momentary
idea of ‘succeeding’ or ‘achieving a desired objective’. In the context of Pindar’s Odes, this
refers to ‘coming out victorious in the games’. During the games, an athlete is aided in their
victory by the gods, who control the force of toyn. The victory and the glory that they
achieve are owed to the gods. Effectively, to be pakap and gvdaipwv are reserved for a select
few and in both cases are related to kings, Baciievg/topavvoc. Evdaipmy seems to take on the
double meaning generally found in 8AfBwog of sacral and non-sacral meaning and to refer to
hero cult while 6APloc presents no apparent sacral meaning. Both to be 6ABiog and evtvyng
are used in the context of athletic games and seem to be more attainable. Nevertheless, all
types of happiness are dependent on a doaipwv to bestow it and are susceptible to human

alternation.
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paxap gudaipmv / gvdapovia 0Aprog eOTVYE®
-Mostly for gods ‘life of ease’ | NON-ESCHATOLOGICAL -To  possess ‘wealth® and |-‘To succeed’ or ‘to achieve a
‘power’, ‘stability’ and ‘awe’. | MEANING: ‘being in a good | ‘honour’. For this ‘honour and | desired objective’, in Pindar’s

Does not appear accompanying
O¢cot.

relationship with a divinity’
which in turn will ‘favour’ one
resulting in enjoying external
proof of this favour and
immortalization through song.

To witness the success of one's
offspring” further complements
this eddapovia.

praise’ one can be immortalized
through song.

context it mostly means ‘to come
out victorious in games’

Dependent on the gods’ bestowal
of OAPog.

-For mortals it is used only for
the Battiads:

-For Battus who is immortalized
through hero cult as a divine-like
figure who has ‘power’ and
receives ‘awe’ and ‘veneration’.
Also enjoys ‘a life of ease’ and
certain ‘stability’ having escaped
from trials of human existence.
For his son Arcesilaus too, for his
heroic ancestry. Also for his
appearance which inspires awe,
Bontov déuag dtpepiov chyyovov.

The verb pokoapilew means simply
‘to call someone paxap’.

ESCHATOLOGICAL
MEANING: ‘being in a good
relationship with a divinity’
which in turn will ‘favour’ them
with a  favouredness  that
continues into the afterlife’
through initiation in the mysteries
or through hero cult.

0Apog

-‘Wealth> and  ‘honour’
comes from ‘victory in games
-There is toil involved in
achieving this but ultimately it is
dependent on the dispensation of
the gods.

that

goToyia

-‘Success’ or ‘accomplishment’,
which in this context means
‘victory in games’. Dependent on
the gods who, controlling the
force of toym, aid an athlete in
victory
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Moxapilog is one who shares in
being pakap to a lesser degree
and 1is strictly used for mortals. It
is used for the chariot driver
Carrhotus for his victory and
immortalization through song.

Complete  evdayoviae  which
condenses these two meanings is
said to be impossible.

Mdxkap and paxoapilom are used
with a certain relationship to
literal immortalization and that
through song, while poxépiog is
only used for that through song.
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2.2.8. HAPPINESS-RELATED WORDS IN BACCHYLIDES

This section will analyse the use of happiness-related words in Bacchylides, a poet of the 5th
century BC from the island of Ceos who was nephew of the poet, Simonides.'™ Alongside
Pindar, he is most known for his epinicians which praise the victor, intertwining references to
the laudandus’ lineage, city and family with mythological allusions. In addition, he composed
various types of choral poetry such as dithyrambs, paeans, hymns, prosodia, partheneia,
hyporchemata, erotica and encomia.'® Epinicians were often commissioned by patrons, of
whom the most remarkable was Hieron, the tyrant of Syracuse, to whom he dedicated
epinicians V, IV and III which will be of great interest in the analysis of adjectives relating to

happiness.'®?

This analysis starts by examining the use of paxap which appears only once in Bacchylides’
works in Ode XI where it is used to qualify the gods in vv. 118-125:

dAcog 1€ ol iuepdev

Kéoav map’ ebvdpov mpdyo-

vot éacapévor [piapot” émel ypdvmt
BovAaict Oe®dv pakapwmv

TEPGAV TOAY EVKTIHEVOLV
YOAKOO®PAK®V pet’ ATpelday.

and (they established...) a delightful grove for you by the fair waters of the Casas
when finally by the plans of the blessed gods they had sacked Priam’s well-built city
with the bronze-corseted Atreidae.'®

This usage, as an epithet for the gods together with the noun 0edc, has already been
appreciated. The passage also serves to demonstrate how the gods are in charge of human
affairs and how the sacking of Troy is presented as a result of their plans, BovAaict Bedv
nokdpwv. In contrast to mortals, the gods have ‘power’ over all affairs and, therefore, their
lives are ‘stable and secure’, thus making them paxapec. Even though the use of pdxop is one
which has already been appreciated, what does seem remarkable is its very limited
appearance in Bacchylides’ works, marking a decline in the usage of this epithet.

In relation to the adjectives 6APiog and evdaipwv, Ode III and Ode V, which were dedicated

to the tyrant Hieron of Syracuse, prove to be of interest. The adjective gvdaipmv and its

18 Campbell, David A. (2006b), p. 5.

181 Campbell, David A. (2006b), p. 6.

182 Campbell, David A. (2006b), p. 5-6.

183 The Greek text and translation for Bacchylides have been taken from David A Campbell (2006b).
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cognates only appear in these odes dedicated to Hieron. This could either be a result of the

184

incomplete transmission of Bacchylides” works™ or it could indicate that this type of

happiness is only accessible to a select few. Firstly, Ode III celebrates Hieron’s victory in the
chariot race in Olympia. The first verses, vv. 1-22, say the following:

Tépovi Zupakocio “Inmoig [OM0umia.
aproto[K]apmov Xikeriog kpEovoav
Ald]patpa Frootéeavov te Kovpav
vuvet, yhokvowpe Khietot, Bodc t° O-
Aop]modpopovg Tépwvog inm[o]ug.

ogvov]to yap cvv Dmepdy® te Nikon
oLV Ay]laiq te map’ eOpvdivav
AApebdv, 1001 Actvopéveog EBnkav
OAProv 1[éKog oTEPAVD]V KLpTicaL:

Opomoe 6& A[a0g

& tprocvdaip[ov avnp,

0G mapa Znvog Aoymv

migiotapyov EALGvav yépag

010 TopywOEVTO TAODTOV Uf) pedat-
PapEl kpOTTEY GKOTOL. '

FOR HIERO OF SYRACUSE CHARIOT RACE, OLYMPIC GAMES

Of Demeter, ruler of corn-rich Sicily, and of the violet-garlanded Maid sing, Clio,
giver of sweetness, and of Hiero’s swift horses, Olympic runners: they sped in the
company of pre-eminent Victory and Glory by the wide-eddying Alpheus, where they
made Deinomenes’ son prosperous in the winning of garlands; and the (immense)
crowd shouted. Ah, thrice-fortunate man, who got from Zeus the privilege of ruling
over the greatest number of Greeks and knows how not to hide his towering wealth in

black-cloaked darkness.
Here it is said that Hieron has been made dAPiog for winning the chariot race. This implies
that to be dAPog is related to ‘coming out victorious due to divine aid’ and thus ‘receiving
honour for this victory’. Then, Hieron is called tpioevdaipwv, a compound of gddaipwv,
which had not occurred previously. Maravela suggests that the addition of tpic- is due to the
fact that this was the third time Hieron had been victorious in an Olympic game:

Hieron is called thrice-eudaimdn because, as known from external sources — more
specifically, the inscription on the base of the sculptural ensemble dedicated to

184 Maravela, Anastasia. (2011), p. 42.
185 Santamaria (2023, 60) states that these verses could be reminiscent of Mysteries, considering that
there is emphasis on knowledge.
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Olympian Zeus by Hieron’s successor Deinomenes, quoted at Paus. 8.42.9 (= Ebert

1972, no. 17) — the victory of 468 BC was Hieron’s third (and last) Olympic

triumph; hence the reinforcing tpio-.'*
However, in the relative clause which follows, further nuances of the adjective e0daipmv can
be appreciated which go beyond the victory in athletic games: ‘thrice-happy, he who having
received (Aaywv) from Zeus the supreme honour of ruling over the Greeks, mieictapyov
‘EMGvov yépac, knows to display wealth and not to hide it, 01de mopywOévto mhodtov pn
perap-/ eoapél kpumtely okotmol. Tpio- could also refer to the multifaceted ways in which
Hieron has received divine favour for his good relationship with the gods, be it through his
‘power and status’, ‘wealth (and the knowledge to use it properly)’ and ‘coming out
victorious in the athletic games’. All of these external evidences of divine favour are
dependent on one’s relationship with a god, following the etymological meaning of gbdaipmv,
‘being in a good relationship with a god’.'"® To secure this favour, one has to nurture the
relationship through one’s actions. This is why there is emphasis on the fact that Hieron
knows how to display his wealth by investing in offerings and benefactions rather than
keeping it hidden and thereby he fosters his relationship with the divine. '

Bpoet pev iepa PovButolg Eopraig,
Bpvovct prio&eviog dyviai:

AGumel 6” VIO PLOPUAPVYOIS O XPVCOG,
VYIOAOGATOV TPITOd®V 6TafEVTOV

napofe vaod, Tot péyiotov GAGOg
Doifov mapa Kaotariog pegdpoic
Aglpoi diémovat. Bedv B[e0]v T1g
ayrailétm, O yap dprotog OAPwv.

The temples abound in feasts where cattle are sacrificed, the streets abound in
hospitality; and gold shines with flashing light from the high elaborate tripods
standing in front of the temple where the Delphians tend the great sanctuary of
Phoebus by the waters of Castalia. Let God, God, be glorified: that is the best of
prosperities.

Hieron’s generosity is highlighted with references to the gifts he has made to the gods, such
as the golden tripods, which the tyrant has given to Apollo’s temple at Delphi. The list of

18 Maravela, Anastasia. (2011), p. 43.

187 Herwig Macehler (2004, 88) asserts that it is not clear if the exclamation of tpioevdainwv is coming
from the poet and/or the Chorus or from the crowd.

'8 As Elroy L. Bundy (2006, 89-91) points out, this motif of generosity is also found in Pindar,
Isthmian Ode 1.
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Hieron’s offerings ends with the yvoun: 6g6v 0[ed]v 11¢ / dyAailétw, 0 yap dpiotog SAPwV
(“Let God, God, be glorified: that is the best of prosperities.) If one makes the proper gifts to
the gods, this is the most ‘fitting way’'** to have 8Aoc because it is the way one can preserve
a relationship with the gods that makes one gvdaipwv and thus favoured in return. However,
it should be considered also that this way to honour the gods through offerings is only

available to those dpiotot for their status and economic means.

This divine favour can sometimes protect one from the threat of the mortal experience, as
made clearer in the next verses, vv. 53-66, of Ode IIl. As a parallel to Hieron, the story of
Croesus is introduced, a king who, captured by the Persians and about to die, is saved by
Zeus and Apollo:

GAL" €mel detvod mupog

Aopmpov didifcoev pélvog,

Ze0¢ émotdoag [puelaykev |0&g vépog

ofévvoev EavBalv eAOYa.

dmotov 0008y, & TL O[edv ué]puva
TevyeL 10te Aokoyevi[c Ao AV
eépav &¢ YrepPopéo[vg y]épovta
GLV TOVIGOVPOLS KAT[EV]aGoE KOVPALS

ol evoéPetav, 6Tt pé[yrota] Bvatdv

&g dyaBéav <dav>émepye T[vo]o.

6oo[1] <ye> uev ‘EALGS’ Exovoty, [0]0Ti[G,
® peyaivnte Tépov, Oslioet

Qauev o€o mheiova xpvGOV
Ao&i]on mépyon Bpotdv.

But when the bright strength of the grim fire was darting through the pyre, Zeus set
the black cover of a cloud overhead and quenched the yellow flame. Nothing that the
planning of the gods brings about is past belief: Delos-born Apollo carried the old
man then to the Hyperboreans and settled him there with his slim-ankled daughters by
reason of his piety, since he had sent up to holy Pytho greater gifts than any other
mortal. But of all men who dwell in Greece there is none, illustrious Hiero, who will
be ready to claim that he sent more gold to Loxias than you.

189 Apart from being a primary superlative to dpeiov, Robert Beekes (2010, 132) mentions the
possibility of it being related to dpapickw, so it could be understood as the ‘most fitting’ form of
prosperity.
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Both Croesus and Hieron have shown great gifts to the gods and Croesus is saved from the
pyre by reason of his piety, evcéBeia. Both Zeus and Apollo save him, Zeus by quenching the
fire and Apollo by taking him and his daughters to the Hyperboreans. According to the works
of Bacchylides and Pindar, the Hyperboreans was a land where Zeus laid to rest dead

heroes.'”® However, this is the only case of living mortals being taken there.'”!

In the next verses, Apollo gives advice to Admetus in the form of a yvdun which highlights
the fragility of human life and its ever-changing nature, vv. 76-84:

[...] Bpoy[Oc €oTv aiicdv-

nte[ploecca 6’ EAmic Vr[oAveL v]omua
gpap]epiov: 0 8" dvaé [AToOAAwv

] hog gine Dépn[toc vit-

‘Ovatov edvta xph S1dvpovg éEety

yvouos, 6t T abplov dyeat

podvov aAiov @aoc,

XOTL TEVINKOVT ETEN

Coav Babdmrlovtov TEAETS.

oot dpdV edepatve Bupov: TodTO YO
KepOEwV vTEPTaTOV.’

(Life is) brief, and winged hope undoes the thinking of mortals. Lord Apollo (the
far-shooter?) said to the son of Pheres: ‘Since you are mortal, you must foster two
thoughts: that tomorrow will be the only day on which you see the sun’s light, and
that for fifty years you will live out a life steeped in wealth. Gladden your heart by
doing righteous deeds: this is the highest of gains.’

At first glance, this consists of a yvéun which pessimistically highlights the threat of human
alternance. Apollo ends with an important piece of advice which refers back to v. 21, vv.
83-84: ot dpdv ed@pave Bopdv: todTo yap / kepdémv vaéptatov (“Gladden your heart by
doing righteous deeds: this is the highest of gains.”). As it has been appreciated, through
offerings to the gods, through evcéPeia, one can maintain one’s relationship and receive
favour which in some cases can transcend the mortal realm. While Croesus is taken to the
Hyperboreans and immortalized, Admetus’ death is delayed by Apollo."”* Cairns states:

“Both Admetus and Croesus are used in this ode to exemplify the lability of the mortal

190 Macehler, Herwig. (2004), p. 94.
1 Maehler, Herwig. (2004), p. 94.
192 Cairns, Douglas. L. (2011), p. 26.
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condition; yet both receive more than mortal recompense for their cultivation of the
divine.”'” In the same way, Hieron will be compensated for giving generously to the god
Apollo through another avenue of immortalization which is made manifest in vv. 85-98:

(QPOVEOVTL GLVETA YopVO®- Babvg pev

aifnp apiavrog HOWpP O TOVTOL

0V GameTor eDEPOGHVA 6”0 YPLGOC:

avopl &” ov Bg, mohov wlaplévta

Yiipag, 06 [gwa]v adtic dyxopicoat
fPav. dpetd[c ye plév oV puviobet
Bpotdv dua o[dp]ott eEyyos, GALY
Movod viv tp[€pet]. Tépwv, o0 &” dAPov

KaAMoT €med[ei&]ao Ovaroig
dvOea- mpata[vti] & €0

oV @épel KOcp[ov ot]m-

7o ovv & dhab[sion] KAV

Kol HEMYAMGGOV TIC VUVIGEL APtV
Kntog dmodvoc.

I utter words which the wise man may understand: the deep heavens are unsoiled, and
the water of the sea does not decay, and gold is a joy; but a man may not throw aside
grey old age and retrieve again his flourishing youth. The light of man’s excellence,
however, does not diminish with his body; no, the Muse fosters it. Hiero, you have
displayed to mortals the fairest flowers of wealth, and when a man has prospered,
adornment is not brought him by silence; and along with the true telling of your fine
achievements men will praise also the grace of the honey-tongued Cean nightingale.
A list of permanent things such as the sky and the sea are contrasted to human life which is
unstable and fleeting. It has been disputed whether gold should be taken as one of the eternal
elements or one that is fleeting. Maehler argues that wealth is seen as fleeting because of the
commonplace of wealth being unstable, for example in Bacchylides’ works, B. I. 159-84, and
also in other authors, such as Solon 15, Theognis 315-318, Hes. Op. 320-326, Eur. El. 941-4
and Phoen. 555-7."* However, another alternative is that gold is seen as permanent because
of the permanent possibilities it presents. As a result of using one’s wealth with gvcéfeia, one
can be favoured by the divine to the point where one is aided in athletic games and praised in
song and immortalized through dpem. It is through ypvodg gvgpocvvr, which one can

achieve virtue, the one thing in human life which is ever-lasting and does not die with the

193 Cairns, Douglas. L. (2011), p. 26.
14 Macehler, Herwig. (2004), p. 97.
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body, but goes on nurtured by the Muse: dpetd[g ye p]év ob pvibet / Bpotdv duo o[dp]ott
@€Yyos, aAAd / Modod viv Tp[€pet].
Gold is both an everlasting element alongside the sky and the sea and a means to ends
that are defined by human mortality. It is gold that allows one to cheer one’s heart by
doing holy things (ebppatve, 83); this is why gold is euphrosyné.'”
Moreover, it is no coincidence that the Muse Clio, who is related to kA€og and praise, as her
name implies, is invoked in the wpooipov of this same ode in v. 3."° Hieron, as a result of
his generosity and piety, e0oéfeta, is immortalized in these:
The ring composition technique signals that the sequence of thought has run
full-circle: the god grants success (evdaipovia, eumpayia); the human uses his wealth
(8MBog, mhodtoc) to delight and gratify the god (&yAoic, xépic) with donations; the
god supports the human towards renewed achievement and aids him in his needs; the
fair deeds of humans (victory, donations etc.) are immortalised through the graceful
gift of the poet, the victory ode."’
While the above meaning is clear, the fact that these verses are introduced by the statement
epovéovtt cvveta yopvm (“I utter words which the wise man may understand”) cannt be
overlooked.' As Cairns asserts, this statement means that what is being said must not be
taken at face value and hints at the possibility of another interpretation.'” This advice to seek
a deeper meaning might allude to the mystery religions.””” Not only is Hieron’s relationship
with the cult of Demeter and Persephone referred to in the first verses 1-3, but Cairns also
presents as evidence of an eschatological meaning the similarity to the Orphic fragments I a
and b Bernabé, in which the speaker addresses only those initiated:*"!
deiom Suvetoiotl: BOpag 6’ énifeche BEPnAot.

I shall sing to those who understand; close your doors, ye uninitiated.

POEyEopan oig &g éoti- Ovpag & EnifecOe PEPNAOL mavTeg OUDG.

I shall speak to those whom it is right to address; all ye uninitiated, close your doors.
In addition, it is remarkable the repetition of words with the root @pnv, which could be
referencing to the knowledge and to the good judgement one has to have to achieve

gvdoupovia. In vv. 13-14, there was emphasis on Hieron’s knowledge on how he is e0daipwmv

195 Cairns, Douglas. L. (2011), p. 27.

19 Maehler, Herwig. (2004), p. 83.

7 Maravela, Anastasia. (2011), p. 44.

19 This statement has been compared to Pindar O. II. 83 that has also been interpreted as a possible
reference to mysticism.

19 Cairns, Douglas. L. (2011), p. 28.

290 Cairns, Douglas. L. (2011), p. 28.

21 Cairns, Douglas. L. (2011), p. 28.
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for knowing not to hide his wealth and not to keep it in the dark. This relationship between
happiness and knowledge is also recurrent in the Mysteries. When this avenue is opened,
evdaipmv could refer to a divine favour that transcends mortal limits and assures happiness in
the beyond. This ode fosters hope of overcoming ordinary mortal limits by reaching
immortality through dpetn in song, but could also hint at a possibility of achieving happiness
after life through the Mysteries.””> In order to understand this further, it is necessary to

examine Ode V, also dedicated to Hieron.

The adjective dAProg appears in the form of a poakapiopde together with eddaipmv in a yvoun
that is central to Ode V in vv. 50-55. It is used in the context of the mythological story of
Heracles’ descent into Hades where he encounters Meleager:

dAProc drTIvL O£6C

HOTpAv 1€ KAA®V EmOpPEV
obv T’ EminAmL TO U
aeveov frotav didysv: ov
va[p 115] émyboviov
n[avt]a Y’ evdaipmv Epu.

Blessed the man to whom God has granted fine achievements as his portion and the

passing of a life of affluence with enviable fortune; for no mortal is fortunate in all

things.
To be dAProg is he who the god (referring to Zeus) has given beautiful things as their portion,
poipa KoA®v, enjoying a life of wealth with enviable fortune, cOv 1" émlRAmt TOYOL APVEOV
Brotav diayev.*” To be 8APiog is related to ‘to be favoured with a portion, poipa, of good
things’. In this case, it is related to enjoying ‘a life of wealth with a fortune” which is ‘envied
by others’, cOv T émlfAmt tOHyol deveov Protav odyswv. Clearly, dABlog conserves a
materialistic meaning marked by devedg Piog and is also related to ‘surpassing others’ in
terms of being bestowed a more favourable share in life and also enjoying a fortune which is

envied by others, Eém{nimt ToyoL.

To be dAPog is a god-given type of happiness and it could be interpreted that it relies on
one’s relationship with the god, if one is gvdaipwv or not. My interpretation is that dAPiog is

used for the person who is bestowed a more favourable portion, poipa, consisting of a life of

22 As Robert Fagles & Adam M. Parry (1998, 107) state, it is important to consider that Ode III was
essentially a poem of consolation to Hiero, who was dying at the time, and the allusion to happiness
through mysteries could have served as his solace in those trying times.

293 Pindar praises Hieron similarly in P. 3. 84, but in this case relates it to being evdoipwv. In Ode 14B
of Bacchylides, 6Aoc¢ is also related clearly to wealth.
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‘wealth’ and being ‘envied or admired’, while to be gvdaipwmv, as it has been appreciated, can
encompass many ways to experience divine favour. This can be to experience favour in life

which is shown through a more favourable poipa or can refer to immortalization after death.

However, to be completely gudaipwv in all aspects is impossible, as seen through Meleager’s
and Heracles’ experiences, o0 vd[p 1] €mnyBoviov n[dvt]o v’ evdaipwv £pv. Maravela
explains how these two heroes show the “two sides of the coin of human eudaimonia”.** In
life, Meleager receives favour from the gods, but in his last moments he is deprived of divine
favour and his death is a result of divine anger. In contrast, Heracles is punished during his
life by the anger and hostility of Hera, but is compensated for this divine hostility by being
immortalised after death as a hero who receives hero cult.**® Even heroes cannot be gddaipmv
in all ways because their lives are still susceptible to change and dependent on the will of the
gods. Considering that Hieron had an interest in Mysticism and in ktistic heroes, these
mythological references could be another allusion to the possibility of literal immortalization

in which he found peace during the time he was ill and close to death.**

In both odes discussed, there are allusions to what one has the capacity to do in response to
human alternation and suffering in life to have a share in eddoupovio after death as
compensation. In Ode II1, there is emphasis on gdmpayia and what one can achieve when one
acts following evcéPeta. Through one’s actions, there is the possibility of transcending the
mortal experience as did Croesus in exchange for his offerings. In this same way, Hieron has
the potential to transcend the mortal realm, both by receiving dpet as a form of

immortalization and also possibly a better afterlife through literal immortalization.

Ode V ends with praise of Hieron’s racehorse Pherenikos and a prayer to Zeus, vv. 182-200,
to protect Hieron from alternations of fate which even heroes experience:

[...] vO™ O KAegvvog

m0]001 VIKAGOg OpOLmL

MA0]ev Depévikog £¢ EDTVPYOVE ZVPUKOG-
oag Tépovi pépwv

g0d]apoviag méTodov.

xpN] & dAaBeiag yapv

aivelv, eB6vov aue[otéparcy

294 Maravela, Anastasia. (2011), p. 45.

295 Maravela, Anastasia. (2011), p. 45.

206 Cairns (2011, p. 24) asserts: “Hieron would have known well that city-founders received cult
honours after death; according to Diodorus, this was one of his motives in founding Aetna, and
indeed, again according to Diodorus, his wishes were granted.”
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YEPCIV AMMOCAUEVOV,
&l T1G €D TPAGGOL PpoTddV.

Bowwtog dvnip tdde pov[noev, yAuKedv
‘Hoiodog mpdmorog

Movacdv, 6v <av> afdvartot T udot, TovTmt
Kai Bpot®dv erpov En[ecOot.

neifopon eOpOPEDS

eVKAEN KeAeHOBOV YADooOV 00[K £KTOC dlKOG
néunew Tépawvt- 100ev ya[p

noluéveg BaAlovoy EGOA[ BV,

TOVG O LEYIOTOTATWOP

Z&b¢ axivnitoug &v gipnv[ot puidooot.

where famous Pherenicus sped to victory in the race and so returned to well-towered
Syracuse bringing Hiero the leaves of good fortune. For the sake of the truth one must
thrust envy aside with both hands and praise any mortal who is successful. As man of
Boeotia, Hesiod, minister of the (sweet) Muses, spoke thus: ‘He whom the immortals
honour is attended also by the good report of men’. I am easily persuaded to send
Hiero speech to bring him glory, without (straying from) the path (of justice); for such
speech makes the tree-stocks of blessings flourish: may Zeus, the greatest father,
(preserve) them unshaken in peace.
Here it is said that Hieron receives from Pherenicus the leaf of good fortune, v. 186:
evd]apoviag métodkov. Seemingly, it could be understood that Hieron receives a leaf,
understood as ‘a portion’, because to be completely gvdaipwv is not possible and Hieron
experiments only a ‘leaf” of it through athletic victory. Following this understanding, to be
gvd0ipmv means ‘to come out victorious in the athletic games aided through divine favour’.
However, Cairns relates evdaipoviag métarov to Orphic-mystic eschatology linking it to the
“gold leaves which initiates took to their graves as tokens of their hopes for blessedness
beyond the growth and decay of mortal existence.””’ What’s more is that the central myth is
focused on Heracles who is the priest of Demeter and Persephone at Syracuse.’”™ As
Maravela asserts: “Hieron’s expectations are embodied in Heracles, the paradigmatic initiate
at the Eleusinian mysteries at the far end of whose sufferings lay immortalisation, as well as
in the rich vegetation that was associated.” Moreover, Cairns states: “Having heard the whole
myth, an alert audience member - especially one such as Hieron, with the ability to

understand the poet’s meaning aright (3-6) - may have reflected upon the similarity between

27 Cairns, Douglas. L. (2011), p. 23. Garner (1992, 65) also points out this relation to the golden
wétoda which give the instructions to be gvdaipmv in the afterlife.
2% Cairns, Douglas. L. (2011), p. 23.
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this passage and &. Cer. 480-2 and 486-9*" In the Hymn to Demeter, the adjective used for
the initiate is OAProg while Bacchylides takes evdaipmv and its cognates as a word which will
represent divine favour, both that pertaining to this world and the next. Maravela summarizes
these two possibilities of interpretation:

If uppermost in the recipients’ mind are the tragic dimensions of Meleager’s and
Heracles’ fates, the implication of the expression, in particular of the atypical singular
number of the noun governing eudaimonia, is that Hieron’s athletic victory represents
a leaf only, a single aspect of eudaimonia. |[...] If, on the other hand, the recipient’s
attention is eventually directed towards Heracles’ posthumous blessedness and the
leaf of eudaimonia is viewed as a poetic symbol of the lamellae with instructions for
the afterlife, the connotations of eudaimonia become (again) highly specific—albeit
not determined by genre—and are defined by the condition, the present concerns of
the laudandus and his religious background.*'

Therefore, a seemingly pessimistic reflection on the changes of fate which characterise the
mortal experience, actually presents different avenues through which a human can surpass
their mortal limits and achieve eddoupovia that transcends death. The type of gddaupovia
which transcends death, however, is only attainable for those who have religious ties and
economic means. It is remarkable how gvdaipmv and its cognates are only used in these two
odes, which both share mystical allusions. In constrast, the adjective §AB10¢ is not confined to

these odes and does not seem to have such clear religious associations.

Dythiramb 15 provides opportunities for exploring the meaning of dABtoc, specifically in vv.
50-64 when Menelaus is addressing the Trojans: 2!

‘© Tpdec apnipiro,

Ze0¢ VY[ 1édmv 0]g dmavta dEpreTaL

0VK 0iT10¢ Ovatoig peydrlmv ayéwv,

AL &v [péo]m Kkelton Kiyeiv

nacv avOpmmolg Atkav i0giav, ayvac
Evvopiag axorlovbov kol mivutdc @éuttoc:
OAPiov m[aidéc] viv aipedvTor GHVOIKOV.

(0" aidA01g KEPOEGTL KOl APPOGHVOILG

299 Cairns, Douglas. L. (2011), p. 25.

219 Maravela, Anastasia. (2011), p. 45.

2" In Dythiramb 17, vv. 101-103, there is another occurrence of dAB1o¢ used as an epithet for Nereus,
which is striking because it is generally reserved for the gods: [...] 1601 KAvtag idwv Edetl- / o Nmpijog
oAPiov / kopog [...] (“There he was awe-struck at the glorious daughters of blessed Nereus.”).
Unfortunately, there is limited context and it is hard to draw conclusions, given that this is the only
instance where OAP1og is applied to a god in Bacchylides’ works. It could be that the adjective is used
for Nereus to emphasize his happiness which comes from his daughters, his offspring, as this has been
a nuance of 9AB1og appreciated in previous sections.
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g€ooiorg BdAhovs’ aBapprg

"YBpig, & mhodt[o]v dvvapiv e Bodg
BALOTPLOV DTAGEY, OTIC

O &g Pabuv méumer eO6pov,

keltva kol vrrepELaiovg

I'ag] moidag dieo<c>ev I'yavtag.’

Trojans dear to Ares, high-ruling Zeus, who sees all things, is not the author of great
woes for mortals: rather it is open to all men to reach unswerving Justice, the
attendant of holy Eunomia and wise Themis; blessed are they whose sons choose her
to share their home; but that other, shameless Insolence, luxuriating in shifty tricks
and lawless follies, who swiftly gives a man another’s wealth and power only to bring
him into deep ruin—it was she who destroyed those arrogant sons of Earth, the
Giants.
Robert Fagles and Adam M Parry affirm: “The advice to not blame Zeus is a reference to
Zeus’ speech in the first Odyssey. “Men blame us for their troubles,” says the Father of Gods
and Men, “but it is their own outrages that undo them.”*'? Zeus cannot be blamed because
mortals have some responsibility to act in accordance with Justice, Eunomia and Themis.
"OAProt are those who choose to follow dikn while those who follow Uppig are met with ruin.
Here, Menelaus, while having in mind Paris’ outrageous acts against him, is cautioning
against ¥Bpig, highlighting that it is destructive because it destroyed the great Giants. There
seems to be a relation of OAPiog to ‘enjoying wealth and status following a sense of 6ikn’,
which, in turn, will further consolidate this wealth. However, if one acts with Uppig, the
opposite of dikm, then this will result in downfall, the loss of everything. According to
Menelaus, OBp1g leads Paris to take wealth and power, mAiobtog and dvvapig, which is not his,
therefore he does not acquire it justly, so this will eventually lead to ruin instead of being
OAProc. To be dAPuog is ‘to enjoy god-given wealth, dAPog, and status following the principle
of 6ixn’. This relationship of being OAfioc to the observance of other morally correct
practices such as Justice or Eunomia is one that had already been appreciated in previous
authors. As Maehler points out, this dithyramb echoes Solon and especially his elegy to
Eunomia (4.5-8).2"
While to be dAPioc is to enjoy 6APog following dikn and avoiding OBpig, OAPog itself is just
‘god-given wealth and status’, as seen clearly at the beginning of Ode 4B, in vv. 1-6, related
to the adjectives agvelog and evoo&oc.

"Eotia xpvcdbpov’, €0-

212 Fagles, Robert, & Parry, Adam M. (1998), p. 117.
213 Maehler, Herwig. (2004), p. 162.
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d0EwV AyaboxkAeaday dt’ apve[dV
avopov péyov dARov déselg

Nuéva Hécaig ayvtoic

[Inveldv ape’ evddea Ococarialg
UNAOTPOPOL £V YVAAOIG:

Gold-throned Hestia, you who increase the great prosperity of the glorious
Agathocleadae, those men of wealth, as you sit in mid-city by the fragrant Peneus in
the glens of sheep-rearing Thessaly.

Concerning gvotuync and its derivates, in the case of Bacchylides, no words relating to
e0TLYNG appear, except evtuyia in Fragment 11. When assessing fragments it is hard to make
any solid affirmations, although it will provide some insight into the meaning of edtvyfic,
which otherwise would have been difficult.

gl 6poc, pia Bpotoictv éottv edTLYiag 084G,

Bopuov &l Tig Eyov dnevon duvatat

datedeiv Plov- Og 8¢ po-

plo L&V AUETOLET Ppevi,

10 82 map’ AUAP TE <KOoP> VOKTO LEAAOVTOV

yépv aigv idmreTon

Kkéap, drapmov &yl TOVOV.

There is a limit, one path to happiness for mortals: to be able to keep an ungrieving
spirit throughout life. The man who busies his mind with a thousand cares, whose
heart is hurt day and night for the sake of the future, has fruitless toil. **

Machler states: “Here B. seems to mean the ‘limit’ of happiness that mortals can attain, and
the ‘path’ on which it is achieved (gdtvyiog refers to both metaphors).”?"> The sense of limit
is explained by Maehler in the following way: “This statement is a variation of a well-known
topos, ‘know your limits’ or ‘do not strive to become god’, un poatevoent Beog yevésOar Pind.
0. 5. 24.°*'° If one knows one’s limits then one knows how to avoid committing HBpig and
suffering punishment from the gods, thus one can reach gvtvyia through the ‘absence of
suffering’. To reach gvtvyia is what a mortal can hope for and the path to achieve this type of
happiness is to be able to spend one’s life keeping one’s Qupdg “ungrieving”, Bopov &l Tig
Exov amevOn dvvartor dwuteAdeiv Pilov. There is no use having one’s mind on different things
which are not attainable or thinking about the future because to reach edtvyio one has to

focus on the present and stay within one’s limits. It is clearly a non-material happiness which

214 The English text has been edited to change the translation of 8pog from “guideline” to “limit”
which according to Herwig Machler (2004) it is a more accurate translation.

215 Maehler, Herwig. (2004), p. 235.

216 Maehler, Herwig. (2004), p. 235.
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relates more to one’s disposition towards things, seemingly interior, and related to
experiencing ‘absence of suffering’. Furthermore, Maehler also states:
Maxims like this one, which give vent to a general desire for quiet happiness, are
often found in cult songs such as partheneia, prosodia, hyporchemata, as well as in
tragedy [...] For a poet it was a means to engage the audience in the performance by
enabling them to identify with fundamental ideas and sentiments voiced by the
chorus, an essential element particularly in cult poetry.?!’
It is remarkable that edtvyia is used in a statement that is trying to connect with the general
public, demonstrating that this type of happiness is the most accessible while the use of
OAProg and evdaipwmv are reserved only for a select few. Moreover, this type of happiness is
not used in Bacchylides epinicians thus proving that it is not used with the same meaning as

in Pindar. It seems to be a more common type of happiness related instead to ‘absence of

pain’, showing resemblances to Alcman’s 1.37-1.39.2'

Effectively, the works of Bacchylides prove to be interesting from the point of view of the
analysis of happiness-related words. Concerning pdxop, there is only one attested use and it
is to accompany 0edg as an epithet. It refers to a happiness only gods can enjoy and which is
related to ‘stability’ and ‘power’. This usage has already been appreciated in other authors
and Bacchylides does not present any innovation. However, what does stand out is the scarce

usage of the adjective, which could be an indication of its decline in use.

The analysis of the adjective gvdaipwv and its cognates proves to be the most revealing. This
adjective only appears in the odes dedicated to Hieron of Syracuse, namely Ode Il and Ode
V. Its meaning is ultimately one that had already been described in other authors; ‘being in a
good relationship with a daipwv’ and ‘being favoured by this daipwv’. This divine favour can
be shown externally by one’s ‘wealth (and knowing how to use it)’, one’s ‘power and status’
or by ‘coming out victorious in Olympic games’. It can even be evidenced in all three ways at
once, which is Hieron’s case, making him worthy of the first attested use of the compound
tpoevdaipmv. To continue to be favoured, one fosters a relationship with the divine by using
one’s god-given wealth, 6APog, following evcéfeia, which specifically relates to knowing
how to use one’s status and wealth to give back to the gods through offerings. Hieron, who

knew how to “display the flowers of dABoc”, was aided in athletic victory which was

217 Machler, Herwig, (2004), p. 236.
18 McDonald, Marianne. (1978), p. 20.
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celebrated and remembered through song, granting him everlasting d&petr] and thus

immortalizing him.

In addition to the foregoing analysis, Ode III and Ode V offer the possibility of a further
understanding of evdaipmv and its cognates which could also be interpreted as having an
eschatological sense that transcends the mortal realm. This meaning can be appreciated in
Bacchylides’ choice of figures, namely Admetus and Croesus, who both receive
compensation beyond mortal measure for their worship of the gods, as well as of Heracles,
the paradigmatic initiate of the Eleusinian mysteries and a mortal who became immortalized.
This meaning is alluded to in the references to knowledge, v. 85, ppovéovti cuveTd yopH®
and evdopoviag métalov which have been taken as allusions to Orphic-mystic eschatology.
This points to eddaipmv and its cognates possibly referring also to a happiness that goes
beyond mortal limits and death, proving a duality in meaning, one in life and one
eschatological. Hieron, as compensation for his suffering in life and due to his offerings to the
gods, will enjoy permanent evdoipovio after death through the Mysteries or hero cult.
Nevertheless, this happiness in the afterlife is only available to those who have religious ties
and the means that come with being a tyrant to invest in offerings that secure one’s
evdoupovia. The eschatological meaning of gvdaiwv seems to refer to a happiness that is more
exclusive than to be dAB1o¢ and it seems to be a higher form of happiness, the most a mortal

can attain considering that it is the only one that seems to transcend mortal limits.

In the case of dAPiog, it does not seem to refer to the foregoing type of happiness and is not
confined to Ode IIl and Ode V. Firstly, in Ode 111, it is used for Hieron in reference to his
victories. In Ode V, it is used for a person who has been granted a good poipa by the gods
and thereby experiences a life of wealth. "OABog is related clearly to ‘god-given wealth’, to
mhodtog and that which is d@veldg, and to ‘status’, ebdo&oc. However, to be dAPtog is he who
enjoys OAPog following oikn. One has to avoid UPpig to in order not to provoke one’s
downfall. This relationship between being dApiog and following certain moral practices such
as oikn and Eunomia is one already analysed in previous authors such as Solon. Both these
types of happiness are dispensed by gods and are, therefore, external, but humans do have a
certain responsibility in securing it.

In relation to gvtuyng and its cognates, only the noun gvtvyio appears and just once in a
fragment. It does not recur frequently in the epinicians as was found in Pindar and does not

seem to take on the same meaning. Instead, Bacchylides’ usage is innovative because it
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shows that gvtuyia consists of ‘spending one’s life keeping one’s Bvpog ungrieving’, and is
related to ‘absence of suffering’. One can achieve this by staying within one’s limits and in
the present moment and not acting with Oppig which can subsequently anger the gods. It also
seems that it is related to one’s interpretation, seemingly interior. This type of happiness is
seen as the most accessible, considering that it is used in a statement in what seems to be a

cult song trying to connect with the general public.

Apart from the application of péxop, Bacchylides presents significant innovation in his usage
of words relating to happiness. It seems that Bacchylides implies meanings of gvdaipmv that
go further than the context of the epinicians and the genre, offering different possibilities of
interpretation. To be gvdaipwv has a duality in meaning, one reading is accessible within the
contexts of the epinicians while another is reserved for those, such as Hieron himself, with
the knowledge to grasp its deeper meaning. This type of happiness is only reserved for tyrants
like Hieron who had the means, religious ties and knowledge. To be gbddaipov one has to use
one’s means following gvcéfeia and thus will be favoured again by the divinity. The most
fitting dAPog is that used with edcéfeta and being evdaipmv, which in return will guarantee
continuous favour, even after death. The use of the noun edtvyio also proves to be
noteworthy for its uniqueness. It is only found once in Fragment 11 where its usage differs
significantly from that of Pindar by now referring to passing a life with one’s Qupog
unlamenting. To do so one has to keep within their limits so as not to anger the gods. In fact,
in Bacchylides, although all types of happiness are susceptible to the will of the gods, mortals
do have some control in protecting their happiness whether it be by practicing svcéfeia for
evdaovia, by following dikn and avoiding Bppig to be dAPioc, or by steering away from
UPp1c by keeping one’s thoughts within one’s limits and confined to the present in order to
achieve ebtvuyio. Through the analysis of happiness-related words in Bacchylides, it can be
appreciated that, what could at face value be read as pure feelings of helplessness and mortal
despair, actually present certain possibilities of agency and control to achieve forms of

happiness.
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gvoaipav/evdarpovia

paxop

goToyio

oABrog / 61Pog

NON-ESCHATOLOGICAL
MEANING: first use of the
compound tprogddaipwv, employed
to refer to the proof of external
divine favour one gets ‘being in a
good relationship with the divine’:
-To use ‘god-given wealth and status
(6ABog)’ with ebcéPela to give
offerings to the gods, who in their
turn will favour through athletic
victories, ‘power’, ‘absence of
suffering” and 6APog again.

Immortalized through song, duvritoc,
receiving apet

ESCHATOLOGICAL MEANING:
receiving divine favour which
transcends mortal limits due to using
one’s OAPog with edcéPelo and
compensation for suffering in life.
This consists of literal
immortalization after death through
Mysteries or hero cult. (Reserved for
those with religious ties and knowledge
of these, and economic means.)

Only a share of eddopovia is
possible  €bdapoviag  mETOAOV,
because there is no escape from
human alternation. No mortal can be
completely evdaipmv, ov ya[p Tig]
gmyBoviov n[dvt]oy’ evdaipwv Eev.

Only appears once, seems to be that
the usage is declining. Appears
together with 6g6g and not alone.
Only applied to gods and related to:
-‘stability’

-‘power’

-‘awe-inspiring’

-object of ‘tyun’

Related to having one’s Ovudg
unmourning, ‘absence of pain’. To
do this one can avoid UBpig by
staying witin one’s limits and
thinking in the present.

Seems to be more internal than
external, but still dependent on the
gods who are the causers of pain and
alternation.

The most accessible type of
happiness, considering that it is used
seemingly in the context of a cult
song trying to connect with the
general public.

"OABog is ‘god-given wealth’ related
to mhovtoc and that which is dpvelog
and ‘god-given status’, which makes
one gbdofoc. "'OAPog is used to refer
to the wealth that Hieron has
displayed and thus will assure him
gvdapovioe which will bring him
apet. This is why the most fitting
of dAPwv is to glorify the gods. To
be evdaipwv and use one’s 6APog to
glorify the gods will permit one to
continue receiving OAPoc and
continuous favour, even after death
in the form of permanent
gvdaovia.

"OABrog is he who has been bestowed
these things and enjoys them with
oK.
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3. HAPPINESS-RELATED WORDS IN THE CLASSICAL PERIOD
3.1. HAPPINESS-RELATED WORDS IN AESCHYLUS

This section initiates an analysis of happiness-related words in the genre of tragedy which
begins with Aeschylus, follows on with Sophocles and finishes with Euripides. Tragedies are
often focused on a hero or heroine who is confronted with different obstacles to overcome.
These complex plots, in which characters interrelate, allow for more vivid portrayals of
emotion, thus making the research on words relating to happiness even more intriguing:
Drama, and especially tragedy, offers even better possibilities for presenting strong
emotions, since in tragedy the very situations where the characters act, think and feel
are represented on the stage, the tragedy being, according to Aristotle, mimesis of
action, and since these situations include terrible and agitating events, ©dn.2"
Maarit Kaimio goes on to explain how fear is one of the most present emotions in Aeschylus.
Kaimio affirms that fear is prevalent because the chorus tends to be fully immersed in the
action and finds itself in dire danger during the works. For example, in Suppliants or Seven
Against Thebes, the chorus is at risk of death or being captured, and in Persians, the chorus
suffers the consequences of war. In works which present such strong negative emotion, it
becomes even more illuminating to examine what meaning is given to happiness-related
words and how and why they are employed in these. The scope of this research will be
limited to passages of the extant works Agamemmnon, Libation-Bearers, The Eumenides,
Persians, Seven Against Thebes, Suppliants and Prometheus Bound while fragments will not
be taken into consideration due to lack of contextual information which makes it difficult to

draw definitive conclusions.

Focusing firstly on the adjective pdxop, it appears ten times throughout the works of
Aeschylus. The first of which is found in Agamemnon, in vv. 1335-1342, pronounced by the
Chorus:

Kol TMOE TOAY [EV ELETV EdocOV
pdxapeg Ipiépov,

Beotiuntog & oikad ™ ikdvet:

viv 8’ el mpotépov oip’ dmoteion
Kai Toict Bavodot Bavav GAA®V.
mowag Bavdtov Emkpavn,

Tig av é&evatto Ppotdv dotvel

219 Kaimio, Maarit. (1970), p. 60.
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daipovt edvor T4d” dxovwv;

So to this man it was granted by the Blessed Ones

to capture the city of Priam,

and he comes home honoured by the gods;

but now, if he pays for the blood shed by his forefathers
and by dying causes the dead

to exact further deaths as a penalty,

what mortal, hearing this, can boast

that he was born to a destiny free from harm?**°

This use of pakap as a substitute for Beoi is common and has already been noted in other
authors. Apart from this use of paxapeg, this passage also proves interesting because of other
themes presented. Firstly, it is shown how Agamemnon’s success in capturing the city of
Priam is attributed to the gods. The gods, paxapec, rule human life and are in charge of
dispensing favours, further proven by the adjective Oeotipnrog. Agamemnon’s honour for
capturing Troy is god-given and is not his own achievement. However, his fortune will be
short-lived because, as it says in the following verses, no mortal can boast about being born
with an “unhurt daipwv”’, dowel daipovi. Enrico Medda states as a translation: ‘con sorte
priva di danno’.?*' As Eduard Fraenkel noted: “It is clear that in this phrase Soipwv has lost a
good deal of its personal character and is on the way to what we should call an abstract idea.
[...] In this meaning daipwv is very close to motpog [...] and to toym, which the scholiasts
often use in their paraphrases.”” Behind this concept there is still the idea of a supernatural
force which one is assigned when born that controls one’s fate. But humans are inevitably
dispensed pain or toil in some way and cannot live a fate free from harm, in contrast with the

gods who live a life free from toil, making them péiop.

The use of paxap related to enjoying stability and ‘living a life of ease’ is also found in v. 97
of Seven against Thebes: i® paxopeg evedpot. / axpalel Bpetémv Execbat. (“Oh blest ones, in
your fair abode! / Now is the moment to clasp the images”). The adjective pdxap cannot be
applied to humans whose lives are continuously subject to change. Thomas George Tucker
states in his commentary: “an exclamation of contrast. The happy and secure state of the

Gods is compared with their own present misery and danger.”**

20 The Greek text and translation for Aeschylus’ works are taken from Alan H. Sommerstein (2009).
221 Medda, Enrico. (2017), p. 296.

222 Fraenkel, Eduard. (1962), p. 632.

22 Tucker, Thomas George. (1908), p. 29.
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The use of pakapeg, substituting or accompanying 6eoi or another noun, is observed
throughout the works of Aeschylus, here are more examples:
In vv. 211-215 of Seven Against Thebes:

GAL émi Soupdvev Tpddpopoc AoV dp-

xoio Bpén, Beoiot Ticvvog ABAadog

0T’ dOlodG velpopévag Ppopog &v Toioug:

on ot fpbnv PO PO poKaApV AMTdg, TOAEMS
v’ dmepéyolev AAKAy.

No, I rushed headlong to the ancient images

of the divine ones, trusting in the gods, when there came the noise
of the deadly blizzard of stones at the gates:

then, then I rose up in fear to pray to the blest ones, that they
might spread their protection over the city.

In vv. 1072-1078 of Seven against Thebes:

NUETG & dpa T, domep e TOMG
Kai T0 dfkonov Euverouvel:

HeTd yop pakapag Kot Atog ioyvv
00e Kadpeimv fpuée moAv

un 'vatpamijvor und’ aArodomd
KOHOTL QOTOV

KotakAvcOfivol T pdiota.

And we will go with this man, as both the city

and justice join in approving:

for, next after the blest ones and the strength of Zeus,
he did most to prevent the city of the Cadmeans
being destroyed and overwhelmed

by the human wave of foreigners.

In vv. 1018-1021 of Suppliants:

ite pav dotvd’, dvaxtag

pdapag Beovg yavomveg,
TOAL0VY0VG T€ Kol ot xedu’ Epacivov
TEPVOIOVOLY TOAALOV.

Go now to the town, glorifying

the blessed lord, the gods,

both those of the city and those who dwell around
the ancient stream of Erasinus.

In the vv. 471-478 of Libation-Bearers, there is another use of pdxap, this time to refer to the

subterranean gods and not the celestial ones. This use is not new in Aeschylus and has
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already been observed in Hesiod, in vv. 140-141 of Works and Days (adtap €nei Koi T00T0
Y€vog KoTd Yol €KAAVYE, Tol HEV DToYBOVIoL paKapeg Bvntolg KaAéovTat).

d®OUOCY EUPOTOV

TAOVO dKog, ovd’ an’ ALV
&xtolgv, AALN" 4T’ aVTOV,

U ouav Epv aipotnpdy.

Oe®dVv TdV KoTd YOG 60 Vuvog
aALQ KAVOVTES, paKapeg xOoviot,
TH00€ KaTeEVYNG TEUTET APV
TOLGLY TPOPPOVMG EML VIKT).

It is the house that must provide the plug

for this wound, and the cure cannot come from others
outside, but from members of the house itself,
through cruel, bloody Strife.

This is the song of the gods beneath the earth.

Now hear this prayer,

blessed underworld powers, and send aid

willingly to the children, for victory!

Here paxapeg x06viot alludes to the Erinyes who are asking for compensation for the dtn
which is found in the shedding of the blood of Clytemnestra to atone for the murders already
committed. Here, the use of a positive adjective such as paxkapeg is employed to placate the

chthonic divinities which can be hostile.

Interestingly, up until this point, all these uses of pdxap have been pronounced by the chorus

or a member of the chorus and not once by an actor.** In Prometheus Bound, there is the first

use of paxap by an actor, in vv. 92-97:*%

15604 1 ola Tpog Oedv Thoyw OedC.
dépyOMO” oiloug aikeionoty
SLKVOLOLLEVOG TOV LWVPLETT

YpOVoV AOAEHom:

TOWOVO™ O VEOG TOYOG LOKAP®OV
EENOp’ ém” &pol OecOV Aelkr).

Behold what I, a god, am suffering at the hands of the gods!

24 Even though this may be merely a coincidence, it is interesting to note that the word only appears
twice in Prometheus Bound and is used by Prometheus and not the Chorus when, in Aeschylus’ other
works, this adjective is employed exclusively by the Chorus. This begs the question as to whether
Prometheus is the only actor to use it because he himself is a demigod.

22 In vv. 169-171, it is used again by Prometheus: ypeiav &gt paxdpov npdTavig, / d€i€ot 10 véov
Bovieopu” Ve’ dtov / okfjmtpov TWac T dmocvAdtot (“The president of the immortals will yet have
need of me, to reveal the new plan by which he can be robbed of his sceptre and his privileges.”)
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Look, with what indignities

I am tormented, to endure

these trials for endless years!

Such a degrading bondage has been invented for me
by the new high commander of the Blest Ones.

As it has been demonstrated, the use of the adjective péxap for the celestial gods is the most
common usage. In v. 525 of Suppliants, there is the use of the adjective in the superlative
referring to Zeus, this time accompanied by the adjective §AB10¢:

dvag avaKTov, LaKapov

pokdptate Kol TeEAE@V

telelOTOTOV KpATOg, OAPE ZeD,
mOoD 1€ Kol YEVEL OO

drevcov avdpdv HRpy &1 cTLYNGOG.

O King of Kings, O most blest

of the blest, O power most perfect

of the perfect, Zeus giver of prosperity,

listen to us, and in through loathing

of those vicious men keep them away from your
descendants.

This use of the superlative shows how the most pdxap of the pdxapec is Zeus since he is
superior to all the other gods and he rules over them. It is noteworthy how it is found
coordinated with teAéwv teletdtatov kpdtog which would literally mean ‘the most perfect
power of the perfect ones’. In the commentary of Miralles, Citti and Lomiento, it is explained
how the epithet téAelog indicates a fundamental function in the cult of Zeus, since he was the
god in charge of bringing actions to their completion, téhoc , and that the cult of Zeus téAetoc
existed in Athens and other Greek cities.””® This power over the resolution of circumstances
ultimately grants him stability that permits him to live a life at ease, thus making him the

most paKop.

In addition, it is significant that in this passage the adjective OAB1o¢ is found referring to Zeus.
As it will be seen in the following paragraphs, dABioc only appears twice in the whole works
of Aeschylus. It is interesting, therefore, that one of these appearances is used for a god when
this adjective is mostly found to qualify mortals. De Heer proposed as an antecedent

Fragment 133 (Neri, 2021) of Sappho: &yet puév Avdpopéda kdrav apoipav... Yaneot, ti tav

226 Miralles, Carles. Citti, Vittorio & Lomiento, Liana. (2019), p. 321.
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noAvoAPov Appoditav... Understanding that Zeus is OAPiog in the sense that he is the one

who grants 6ABog, in the same way Aphrodite is roAvoABog.?’

This last passage links to the analysis of the adjective dAfioc and its derivatives. The only
other occurrences of OABtog and its derivatives, apart from the one previously mentioned, are
condensed into a passage of Agamemnon. Here, Clytemnestra is trying to persuade
Agamemnon to walk on a purple veil she has laid out for him. Medda explains how walking
on a purple veil would be a clear act of HBp1ig, since it was a colour which needed a lot of
natural resources to produce, thus representing a waste of wealth and excessive ostentation
that could incite the envy of the gods.””® Agamemnon shows caution and expresses that this
way of honouring, Tiporeém, is worthy of gods and not of mortals, in vv. 922-930:

0€00¢ 101 TOT160E TIHAAPETV YPEDV,

&v mokidoig 8¢ Bvntov dvta kdAhesty
Baivew éupol pev ovdaudg dvev eopov.
Aéyo kat’ avopa, un 0gov, cEPev Eué.
YOPIC TOSOYNOTP®V TE KOl TOV TOIKIA®V
KANO®V ALTET: Koi TO YT KOK®DG QPOVEV
Beod péyrotov ddpov. OAPiocan 6 ypn

Biov televtnoavt’ €v edectol @iln:

el mhvta 8’ D¢ Tpacscotp’ dv, evBapons Eyo.

It is gods, you know, who should be honoured with such objects; to my mind, for a
mortal to tread on beautiful embroideries cannot be anything but perilous. I tell you to
revere me like a man, not a god. It is cryingly obvious that the words “embroidered”
and “doormat” don’t go well together; and good sense is the greatest of god’s gifts. A
man should be called fortunate only when he has finished his life in the prosperity that
all desire. If I am one who will act consistently on these principles, I have nothing to
fear.

Clytemnestra wishes Agamemnon harm and is trying to persuade him to do this while
knowing that such an act is an act of transgression and excess. These types of acts incite
divine 06vog which is later punished. This is ultimately Clytemnestra’s intention, as D. L
Cairns affirms: “her device of the purple path is a means of attracting phthonos to her
husband.” In their exchange in vv. 935-941, Clytemnestra continues to try to convince him:

K\wtopuiotpa.- 11 6 av dokel oot [piapog, i Tad” fjvucey;
Ayopéuvov.- &v mokidolg av kapta pot Privar Sokel.
Klwtowiotpa.- un vov 1ov avBponeiov aidecdiic woyov.
Ayopépuvav.- erun ve pévtotl onuobpovg péya cOévet.

221 De Heer, Cornelis. (1969), p. 67.
28 Medda, Enrico. (2017), pp. 102-103.
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Khwtawnotpa.- 6 6° apBovntog ¥ ovk Emilniog méhet.
Ayopépvov.- o0Tol Yovorkog €0ty ipeipety pdyme.
Klwtawnotpa.- 10ig & 0APioig ye kai 10 vikdcOat mpémet.

Clytaemestra: And what do you think Priam would have done, if he had had a success

like this?

Agamemnon: I definitely think he would have walked on embroideries.

Clytaemestra: Then do not feel shame at the criticisms of mortals.

Agamemnon: All the same, the buzz of popular talk is something very powerful.

Clytaemestra: But he who is not envied is not enviable.

Agamemnon: It is unwomanly, you know, to be eager for a fight.

Clytaemestra: But for the fortunate, even a defeat can be honourable.
As Cairns explains, Clytemnestra plays on the ambiguity of the word ¢86vog which can
allude to divine or human envy. Agamemnon is clearly afraid of the ¢B6vog of the gods by
committing such an act that transgresses his limits as a mortal. Clytemnestra, however, insists

on the fact that it is good to arouse ¢86voc among humans.

Agamemnon is now to put all aidos for human censure out of his mind; he is
reminded that, in spite of his protestations of the power of popular disapproval (938),
human jealousy is a natural concomitant of success; one who does not attract
phthonos is one whose position is not to be envied.?”

Clytemnestra continues to allude to human jealousy as positive by finishing with a general
affirmation in which her words are chosen wisely, v. 942: toig 6’ dAPioig ye kol TO vikdcOon
npénet. Clytemnestra is saying that even powerful kings and those who are dAfot have to let
their inferiors win now and then. This adjective applies to someone who is ‘honoured by
enjoying a high status in society’, either because of wealth and prosperity or because of
receiving honour as a cult hero. This high status normally arouses some human envy,
@B6vog, which is considered positive. However, if this privilege is used in excess and one
oversteps the mark this can result in divine ¢86vog which can end with one’s downfall. To
avoid committing ¥Bpic, a good sense of judgement is crucial. Agamemnon says that he
should be reverenced as a mortal and not as a god, and that to not err in judgement (t0 un
Kak®G PPoveiv) is one of god’s greatest gifts because it serves to perpetuate a state of being
OAPlog. However, Agamemnon, by not using good judgement, is overtaken by the desire to be
envied and honoured, and thereby transgresses his limits:

Agamemnon’s aidos, then, is assuaged, but not allayed, by a restriction of his scruple
to the human level; and on the human level his desire to attract positive envy as proof
of his success outweighs his fear of critical resentment, or, to put it another way, aidos

22 Cairns, Douglas Laidlaw. (1999), p. 196.
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at excess, transgression, or inappropriateness is overcome by the positive desire for

honour. #*°

There is a sense of permanence in being dAP1og since Agamemnon affirms that one can only
be considered dAPiog if one has ended life well. This seems to be a clear reference to a maxim
of traditional wisdom which is found in the already analysed dialogue of Solon and Croesus
of The Histories of Herodotus. As previously demonstrated, dAio¢ can apply to two types of
circumstances. On the one hand, it can refer to a person who has lived a comfortable life, has
enjoyed high status and wealth, has avoided adversities and therefore, ends their life in
prosperity. On the other hand, it can be applied to an immortalised hero who receives hero
cult after death. Agamemnon cannot really be considered dABiog in terms of the first option
because, as the audience were aware, his death would be tragic. However, Agamemnon was
honoured through hero cult and this passage could be foreshadowing the reverence he will
receive after death as a hero. This is not the only reference to hero cult in the Orestea, since
there is another in Libation-Bearers. In vv. 87-92, Electra wishes to honour the tomb of her
father by pouring a libation but she is not quite sure how to do it so she decides to ask the
chorus who is represented by a group of maidens:

1 P& Yéovcsa 1acde Kndeiovg y0ds;

O VPPOV’ €Inm; TG KartevEopat TaTpi;
TOTEPA AEYOVOO TTOPA PIANG PIA® PEpey

YOVOLKOG GvOpl, THG vy’ EUNG UNTPOC ThpaL;

[...]

TAOVO 0¥ TapeoTt 0Gpcog, 00" Exm TL PO
réovoa TOVOE TEAAVOV £V TOUP® TATPAC.

What should I say as I pour these drink-offerings of mourning? How can I speak
sensibly? How will I pray to my father? Should I say that I am bringing them from a
loving wife to a dear husband - when they come from my mother? [...] I don’t have
the courage for that, and I can’t think what to say when I pour this thick-flowing
offering at my father’s tomb.

Nagy analyses this passage and clarifies that Electra’s doubts on how to perform this libation
arise because Agamemnon is not simply a family member who Electra is honouring after

death, he is a hero and this changes the way one has to perform the rituals.

The libation intended by Electra for Agamemnon could be considered a standard
procedure for those engaging in the cult of the dead, that is, in ancestor worship. But
Agamemnon is not only an ancestor for Electra. He is also a cult hero in the making.
And the destiny of Agamemnon as a cult hero stands in the way of successfully

239 Cairns, Douglas Laidlaw. (1999), p. 197.
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performing a libation in his honor. That is because cult heroes require libations that
are different from the kinds of libations offered by ordinary persons to their
immediate ancestors.>'

As Gina Salapata explains there is evidence that indicates that Agamemnon was honoured as
a hero in various locations. The most remarkable are at his tomb in Mycenae and at the tomb
in Amyclae which he shared with Cassandra.”** Taking into account that there is support for
Agamemnon being honoured as a cult hero after his death, in the instance under analysis
OAPloc can be taken as anticipating his state as a cult hero. It is also fair to assume that
Aeschylus must have been aware of the duality of meanings and perhaps knew that by using

it, he was giving way to a double interpretation.

Moving on to the analysis of €bdaipwv and its derivatives, this adjective occurs in vv.
326-337 of Agamemnon, during Clytemnestra’s description of how she imagines the fall of
Troy, depicting the points of view of both sides, that of the victors and that of the vanquished:

Ol HEV YaP, ALPL COUACTY TEMTOKOTES
AVOPAV KOCTYVITOV TE KOl PUTAAUI®V
TOTI0EG YEPOVTMOV, OVKET €€ EheBEPOL
d€pNC amomlovot PIATAT®V LOPOV.

TOVC 8 aTE VOKTIMAOYKTOG €K HyMG TOVOC
VAGTELS TPOG ApicToloty MV Exel TOMG
TAGGEL, TPOG OVOLV €V PEPEL TEKUNPLOV,
A" g €kaotog Eomacev THYNG TAAOV.

&v 0’ aiypaimtolg Tpwikoic oiknuacty
vaiovsy jon, Tdv vradpiov Tdymv
Opdo®V T AmaAloyOEVTEC, (1OG O EVOATIUOVEG
AQUAKTOV EDONGOVGL TACAY EDPPOVNV.

On one side, they have prostrated themselves to embrace the bodies of husbands and
brothers, and children those of their aged progenitors, and from throats that are no
longer free they cry out their laments for the death of their dearest. On the other,
weary nocturnal patrolling after the battle has led to their mustering, famished, at
breakfasts consisting of what the city has available, with no criteria for taking turns,
but just as each individual draws fortune’s lot. They are now living in captured Trojan
dwellings, freed at last from the frosts and dews of the open air, and they will sleep
the whole night without needing guards, like happy men.

! Nagy, Gregory. (2020), p. 488.
232 To read more about the heroic cult of Agamemnon, consult Gina Salapata (2011).
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The adjective gvdaipwv seems to have a relationship with ‘security’ since it is used for the
victors who can finally sleep without the need of any guards, ®g 6 €0daipoveg dpOAaKTOV
evdnoovot mhoav evepdvny. It relates to a type of happiness that comes from the security and
peace of being able to rest without any worries, in contrast to the unease and anguish that are
experienced during unstable situations such as war. This link to security is also put forward
by De Heer who proposed a primary sense component of “security from adversity allied with
lofty status”.?** This sense of lofty status could be found in the fact that the victors occupy a
position of power in relation to the vanquished, which grants them certain peace and security.
However, whether this passage shows that this adjective has a sense component of
permanence is dubious and depends on how the conjunction ®g is interpreted, either as an
exclamation or a comparison. De Heer preferred to understand cg as comparative, to respect
the sense of permanence which he sees in €0daipwv: “They will sleep as if they were
gvdaipoveg, i.e. like people who lead an untroubled, god-favoured life.”*** In my opinion, I do
not find evdaipmv to be permanent and I think the following verses, vv. 338-342, introduce
the idea that the victors’ fortunes can be reversed by their actions:

&l 8" e0o£Povst ToVG TOAMGGovYOVG OE0VC
TOVG TN AAovomg YTg Oedv 0° 1dpvuata,
ob tdv ELOVTEC g AvOaAoTEy Ev.

If they act reverently towards the protecting gods of the city and land they have
captured, there is no risk, you may be sure, that after capturing it they may become
victims in their turn.

Clytemnestra underlines how the fortune of these victors who are gvdaipoveg can change if
they are not respectful to the gods of the land they have conquered. This shows how to be
evdaipwv is related to having a good relationship with a daipwv and with edcéfeia. The
‘security’ and ‘lofty status’ come from experiencing ‘divine favour’ and can be compromised
by one’s actions. If acéfewa is committed, then this puts the victors at risk of becoming
victims themselves. This passage anticipates the act of dcéfeia the victors commit, which
will consist of killing Priam at the altar of Zeus and of abducting Cassandra from Athena’s
temple. The next appearance of gvdaipwv, vv. 524-531 in Agamemnon, is strongly linked to
this last passage:

GAL" €D viv domboacOe, kol yop oDV mpénet,
Tpoiav katackdyovta Tod Siknedpov

233 De Heer, Cornelis. (1969), p. 60.
2% De Heer, Cornelis. (1969), p. 60.
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A10¢ paxéAin, Th) Kateipyaotol t€dov
Kol oméppa maong EEamdiivtat y8ovog.
to10voe Tpoig mepiParav Cevktplov
dvag Atpeidng mpécPug evdaipwv dvip
fikel, Tiecbot & a&imToToc fpotdV

TGV VOV.

Give him a noble welcome, for that is truly proper, when he has dug up Troy with the
mattock of Zeus the Avenger, with which the ground has been worked over and the
seed of the whole country destroyed. Such is the yoke that has been cast upon Troy by
the son of Atreus, our senior king, who has come home a happy man! He deserves to
be honoured above all other mortals now alive.

The Messenger explains how Agamemnon, who is €0daipwv for having returned triumphant,
is worthy of being celebrated for having completely destroyed Troy. In the first instance,
there seems to be the sense component of ‘high status’ when considering the last verse:
tieabar &° a&iwvTatog Ppotdv TV vOv. Furthermore, behind this there is a clear reference to
the prior use of gvdaipmv and the sense component of ‘enjoying a good relationship with a
daipwv’. It is no coincidence that the adjective gvdaipwmv is used for Agamemnon, as Medda
explains: “Vantando la smisurata ira con cui l'esercito ha punito i colpevoli, Agamennone
contribuisce dunque inconsapevolmente, con un procedimento di ironia tragica, a erodere le
fondamenta della propria condizione di dvip e€ddainwv.”* Clytemnestra’s concerns have
become reality since the Achaeans have committed sacrilege, dcéfein. By committing
aocéPeta, the good relationship with a daipwv has been compromised and so they can no
longer be considered evdaipwv and lose the ‘security’ and ‘lofty status’ which come with
divine favour. It can also be interpreted that Agamemnon is €bvdaipwv for returning home,
after the war, to a place considered secure. However, this resonates as tragic irony since the
public knows his death is imminent. Aeschylus, through the herald's carefully chosen words,
reveals the character's obliviousness to Agamemnon's impending fate, creating a stark

contrast with the harsh reality that awaits.

Cassandra, in vv. 1299-1305 of Agamemnon, through the muttering of incoherent prophecies,
announces her imminent death and that of Agamemnon.

Kacavdpa.- o0k €ot’ GAVELS, 0, EEvol, pdvov TAL®.

Xop0og.- 0 8° Hotatdg e TOD YpOVoL TpEGPELETAL.

Kacavdpa.- fixel 108” quap: cpikpd kepSovd uyi.

Xopoc.- GAL” 1601 TARp®Y 006 G’ EDTOALOV PPEVOC.

233 Medda, Enrico. (2017), pp. 96-97.
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Kacavopa.- 00deig akovel TadTo TOV EDSAUOVOV.
Xopdc.- AL 0K e®DCS TOL KatBavelv yapig fpotd.
Kacavopa.- id mhtep 6o o®dv 1€ yevvaimv Tékvmv.

Cassandra: There is no escape, friends, none, for any longer time.

Chorus: But people put special value on the last bit of time they have.
Cassandra: That day has come. I shall gain little by running away.
Chorus: Well, I tell you, your resolution comes from a courageous heart.
Cassandra: That’s something that’s never said about anyone who is happy.
Chorus: But it’s a gratification to any mortal, you know, to die creditably.
Cassandra: lo, my father, for you and your noble sons!

The adjective ebdaipmv appears again in v. 1303, after the chorus tries to console Cassandra
by reminding her of the courage with which she is facing her imminent death. Cassandra
answers back by stating that those who are gvdaipoveg are not condemned to hear such
consolation. Cassandra knows that those who are ‘favoured by the divine’ live a life that is
more secure and face less adversities. She recognises that the consolation of the chorus is
only for those who have to face a terrible death: “La reazione di Cassandra alla lode
tributatale ¢ una sconsolata considerazione sul fatto che complimenti di quel genere non si
rivolgono a chi ¢ felice, ma solo a chi, come lei, si trova di fronte alla prospettiva della
morte.”?*® Cassandra, in these last moments, feels abandoned by the divine and knows she is
not among the favoured, and thus no longer secure or privileged. This contrasts strongly with
Agamemnon who is called gvdaipwv and does not question it: “due personaggi, cosi vicini

nel loro destino di morte, non potrebbero essere piu distanti sul piano della conoscenza.”*’

The different sense components of &bdaipmv are explored further in vv. 700-706 of
Libation-Bearers when Orestes appears at the palace pretending to be a foreigner from Phocis
who announces his own death.

gy pgv ovv Eévoroty 8 evdaiposty
KEOVAV EKaTL TPAYHAT®V v 10ehov
YVOTOG YevésOo kai Eevabijvar: ti yap
EEvou EEVoLaiy £0TIV EDUEVEGTEPOV;

npog ducoePeiac 8 N ol 168° &v ppecty,
T01OVOE TPay L un) Kopoavdcat eilog,
KOTOLVEGOVTO KOl KOTEEEVOUEVOV.

I would have wished to make the acquaintance of such prosperous hosts, and to be
entertained by them, as a bringer of good news; for what friendship is there greater

26 Medda, Enrico. (2017), p. 273.
7 Medda, Enrico. (2017), p. 122.
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than that of host and guest? But I would have thought it an act of impiety to fail to
complete such a task for my friends, after having agreed to and after having been
welcomed as a guest.

Orestes fears that Clytemnestra may have forgotten her initial offer of hospitality and is
reminding her. Brown interprets in his commentary that Orestes is appealing to her honour so
that she will welcome them. Here, Orestes chooses the word gvdaipmv to appeal to her ‘high
status’ and ‘wealth’ and it also has a sense of ‘security’ that can serve to make Clytemnestra
believe she is safer than she thinks. Furthermore, there is a play on the fact that Clytemnestra
is called evdaipwv when clearly she has angered the gods. Again the choice of the word
gvdaipmv serves to contrast the unawareness of the character with the harshness of the reality.

As Brown says: “In Orestes’ mouth the words have a tinge of irony”. >

In vv. 768-772 of Persians, the adjective gvdaipwv appears again:
Tpitoc 6" am’ avtod Kdpog, evdaipmv avip,
ap&ag E0nie maow eipRvny @iloig:
QpEVES YOP aOTOD BuUOV MOKOGTPOPOLV:
AV3GV O AoV kal Dpuydv EKTNGOTO,
Toviav te maocav Hrlacev Pig:
Be0g yap ovk fyOnpev, g dPpwV EPv.

The third ruler in the succession from him was Cyrus, a man blessed by the gods, who
gave peace to all those he cared for, since his intelligence was in control of his
fighting spirit, he gained mastery over the peoples of Lydia and Phrygia, and overran
all of Ionia by force. God did not hate him, because he was wise.

Cyrus is a model of leadership since he founded the great Achaemenid Empire, the first
Persian Empire, and made a series of other important conquests. Furthermore, Cyrus’
victories are attributed to his good relationship with the divinity because it is said that a god,
namely Zeus, did not hate him because he had good judgement, ebgpwv, in contrast to Xerxes
who was punished by Zeus for his Uppig, causing the defeat of the Persians. To be gvdaipwv,
in the sense of having a good relationship with a god, is achieved if one has good judgement
and is edgpwv. If one acts piously and with good judgement, this avoids bringing about the
wrath of the gods. This good relationship brings favour from the gods which in Cyrus’ case is
externalised through his victories. However, when mortals do not act with good judgement or
piously and instead act with OBp1g, then the gods detest them, (éxfaipw) and punish them, as

in Xerxes’ case. Marianne McDonald states the following: “Cyrus was a tyrant and powerful

2% Brown, Adam. (2018), p. 357.
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prosperity was due to the fact that he was a powerful ruler, and it lasted until his death
because he enjoyed the favor of the gods (a result of his own merit).”*° There seems to be
some control in coming close to being gvdaipwv, by practising gvcéfela and being ed@pwv.
De Heer presented this appearance of the adjective eddaipmv as one that summarizes the full
meaning of the adjective, in particular strongly evidencing the relationship that the word has
with divine favour.** Evidently, this passage manages to demonstrate clearly the three sense
components of gvdaipmv — a type of happiness that intertwines ‘enjoying prosperity and a
high status’ with ‘security’, which are both dependent on ‘being in a good place with the

divine which will favour them’.

Lastly, whether gvdaipwv is permanent or not will be returned to in the following passages of
Prometheus Bound. Firstly, in vv. 601-606 there is the appearance of the negative form
dvodaipwv and shortly after eddaipwv occurs in vv. 645-649.

[...] dvo-

dopdévev o8 tiveg, ol € &,

ol” éy® poyodowv;

GALG ot TopdG

TéEKUNPov 6 TL W Emappével

mafelv: Tl puijyap, f| Tl pappakov vocou,

Who among the wretched — oi, ah, ah! —

suffer as I do?

Give me a clear indication

of what still lies in store for me

to suffer. What means of escape, what cure for my affliction? (vv. 601-606)

aiel yop dyelg Evvuyol ToAedpeval

elg TapBevdvag ToLg ELOVG TOPNYOPOLV
Aeiotot uodoig: “o péy’ eddoupov kopn,
11 mapBevevn dapdv, E6V 6ot Yapov
TUYEWV peyioTOoV;

In my maiden chamber I was persistently visited by nocturnal visions which coaxed
me in smooth words: “Most greatly blessed maiden, why do you remain a virgin so
long, when you could have the greatest of unions?” (vv. 645-649)

The fact that Io refers to herself as dvcdaipwv in the present while before she was called

evdaipwv, seems to highlight Io’s change of fortune and conveys that to be evdaipwv is

2% McDonald, Marianne. (1978), p. 24.
9 De Heer, Cornelis. (1969), p. 60.
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subject to change. o is called gvdaipmv in order to convince her to have amorous relations
with Zeus. However, the fact that this adjective is found so close together with its negative
form underlines how fragile this state can be. As it will also be seen in the examination of
other happiness-related words, I propose that to be €ddaipwv, like other forms of human
happiness, is in no way permanent and is susceptible to change. Furthermore, De Heer added:
“Q péy’ evdaipmv kopn illustrates the sense component of having lofty status because one is
favoured by a god in a direct manner, as appears from v. 648: 8£6v cot yapov / TuEeiv
ueyiotov: Io is the object of Zeus’ amorous pursuits.”*' To goes from being in a good
relationship with a god and favoured to being hated and punished by Hera. When she is
punished, she is inevitably forced to live a life that is insecure and she no longer enjoys a
high status. Once again, it seems clear that the primary sense component of gvdaipwv is ‘to
be favoured by a god due to enjoying a good relationship secured by judgement and piety’

and the ‘divine favour’ is externalised through ‘security’ and ‘high status’.

Turning to the adjective e0tvyng and its derivatives, gvtuyng and evtvyém, these appear
throughout and they portray a momentary happiness from ‘enjoying a favourable momentary
fortune’ and, secondly, ‘absence of pain’.** This is appreciated in vv. 20-21 of Agamemnon
when the Watchman laments his unfortunate situation of having to keep watch for
Agamemnon's arrival and asks the gods to be freed from this arduous task: vbv 6’ evtuymg
yévorr dmoAAdayn mOVeV / gdayyélov @avévtog opevaiov Tupdc. (“But now may there be a
happy release from misery, by the appearance in the darkness of the fire that brings good
news.”) Being set free from his task results in him being gdtuyrg because he experiences a
favourable change of fortune from a difficult situation to one that is more advantageous. This
change brings with it a momentary feeling of happiness that only lasts as long as the
favourable situation does. As the audience knows, Agamemnon's arrival, although it brings a
momentary sense of happiness to the beholder, will later lead to a series of murders that will
prove to be terrible. This momentary sense of evtuyng is further seen in vv. 1327-1329 of
Agamemnon with the appearance of gvtvyéwm:

io Ppotela Tpdypat’ - eHTUYODVTO UEV

oK1Q TIG AV TPEYELEV: €l 08 dvoTuy),

Bolaic VYpMOGGMV GTOYYOS DAEGEV YPOUPTV.
Kol TadT’ €kelvav HAAAOV OIKTip® TOAD.

2! De Heer, Cornelis. (1969), p. 60.
22 1t is true that the adverb gvtvy@g does appear in two instances, in v. 325 and v. 1012 of Persians.
However, to respect the scope of this work it is not taken into account.
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Alas for the fortunes of mortals! When they prosper, one may liken them to a shadow;
and if things go badly, a few strokes of a damp sponge wipe their image out. And I
pity the latter much more than the former.

These verses clearly indicate that the type of happiness represented by gbvtvyém is momentary
and that the fortune of mortals can change to dvotvyéw. To find evtvyéw followed so shortly

after by its negative form, further represents the reality of alternation of Toym.

In vv. 59-65 of Libation-Bearers, there is another occurrence of the verb evtvyém,
pronounced by the chorus:

70 &’ €0TLYELY,

168’ &v Bpotoic Bed¢ te Kai BgoD TALOV:

poma & €mokomel Aikag

TaYETOL TOVG HEV €V QAL

0 & &v peToyuio okdTo

pévetl ypovitovra Ppoety,

T0VG & dkpatog Exel VOE.

Good fortune, that is a god, and more than a god, among mortals;
but Justice with her scales watches over them,

against some acting swiftly in the daylight,

while other things wait, to burgeon after long delay

in the no-man’s-land between light and darkness,

and others again are held in pitch-black night.

Here it seems that when a mortal enjoys good fortune, it is taken as a great good and
sometimes people are blind to the fact that, sooner or later, Justice catches up with them and
their fortune changes. In this context, it specifically alludes to Clytemnestra and Aegisthus,
who may consider themselves to be fortunate now, but are blind to the fact that this will

change when Justice punishes them.

In Persians, there is the use of the verb evtvyéw in vv. 506-507 when the Messenger talks
about the deaths from the Persian expedition: nOtOYel 8¢ Ol / doTIG TAYIOTA TTIVEDW
anéppnéev Plov (“and he was lucky, I tell you, who broke off the breath of life soonest.”). He
is evtuyng who dies a painless death and does not have to suffer any further. To be edtvyng
here is related to the ‘absence of suffering’ and ‘enjoying a toyn without adversities’.

Alexander Femister Garvie in his commentary says the following: “The implication here is
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that a man was dvotuyrg who either died slowly and painfully or lived to face defeat and

mourn the others.”**’

In vv. 706-712 of Persians, there is an interesting exchange between the ghost of Darius and
Queen Atossa in which gdtuyng appears, this time also accompanied by 6Afoc.

Eidwlov Aapeiov.- [...] avBpodmeia 6’ v tor Tuat’ dv toyot fpotois:
TOAAGL PLEV Yap €K BoAdcoeNc, TOAAN O’ €K XEPCOL KOKAL.
yiyvetan Bvntoic, 6 paccwv Plotog fiv 1061 Tpdow.

Boo\eio.- @ Ppotdv mévtov drepoymv SABov edTuyel TOTU®,
0c, £E0¢ T EAevoces avyag NAlov (nAwtog BV

Biotov evaiwva [Tépoaig wg Bedg dmyaryec,

Vv 1€ og (NA® Bavovta mpiv kak®dv 10etv Pdbog.

Ghost of Darius: Human beings, you know, are bound to experience human
sufferings; there are many evils that befall mortals, both by sea and by land, if their
life is prolonged to a great span.
Queen: You whose fortunate fate surpassed all mortals in bliss, how enviable you
were when you saw the light of the sun and led a life of such happiness that Persians
looked on you as a god! And now too I envy you, because you died before seeing the
depths of our present suffering.
Darius makes a general affirmation about the variability of human life and how mortals
experience toil. Queen Atossa answers back by saying that Darius, in constrast, has had a
good toym. Darius’ fate has been gdtvuyr|g in the etymological sense, similarly to how being
evdaipwv means having a good daipwv - he who is €dtuyng has been favoured by toyn. This
favour shows through ‘absence of suffering’ and ‘human alternation’. This permits for one’s
prosperity, 6APog to continue, unchanging. Atossa says Darius, with a gdtuyel moTU®, has
surpassed others in dAPog because he ended life being admired as a god and envied, living a
life evaiov, €ng T &hevooeg avyag NAiov (NAwtog v Plotov gvaimva [Tépcalg mg Bedg
dmyayec. Darius can only be called 6APiogc now that he has lived a life evtoyng without
suffering and ended it in this way. In this manner, these two happiness-related words are

linked. Moreover, this is another example of how OAPiog and dAPog are related to ‘being

admired and honoured which arouses human envy’ as is demonstrated by the use of {nAwtdc.

In conclusion, this analysis of happiness-related words in Aeschylus has resulted in some
interesting findings. Firstly, concerning the adjective evoaipwv and its derivatives, it is

important to note that there is no use of the noun gddayovia or the verbs eddapovém and

3 Garvie, Alexander Femister. (2009), p. 29.

145



evdopoviCw. There is only the occurrence of the adjective gvdaipmv, which proves to be
complex and multifaceted in meaning. It refers mostly to rulers or people who enjoy a high
status or wealth, such as Agamemnon who is a ruler respected for his triumphs. It is also used
for Clytemnestra and Aegisthus for their wealth and status and then for Cyrus who is an
honoured ruler. This wealth, mhodtog, ‘high status’, to be worthy of honour (tiecOar &’
a&uvtarog) and the ‘security’ are external evidences of ‘being favoured by a daipmv’ and is
dependent on ‘enjoying a good relationship with a daipwv’. In order to secure this
relationship, one has to act in a certain way so as to not anger the divine. This is evidenced
when Clytemnestra hints at how the fortunes of the victors, eddaipmvec, can change if they do
not practice gvcéfeta. Similarly, in Persians, Cyrus is called ebdaipmv for being ebeppwv.
Even though one can come closer to being gvdaipmv, by being ebppwv and practising
evoéPeta, it is still an external happiness that depends on a daipwv. When the relationship
with this daipmv is compromised through impious acts, a mortal is hated by the gods, 6v 0gd¢
fxOnpev, and no longer is he who the gods love, 6v 8g0g @iLel, nor favour. That means they
are no longer secure and, therefore, are vulnerable to suffering. Those who are favoured by
the divine experience ‘security’ because they are protected, as is evidenced when Cassandra
says that those who are evdaipovec do not have to suffer like her because they are out of
danger. However, to be gvdaipwv is not permanent and can change. This has been observed in
Prometheus Bound with the change in fortune that Io suffers from being e0daipwv to
dvcdaipwy for having been persuaded to lie with Zeus. Effectively, the three sense
components of gbdaipmv are all connected and interrelated — ‘someone who enjoys wealth
and high status’ and ‘security’ as material proof of being ‘being in a good relationship with

the divine, through piety and good judgement’ and thus, ‘favoured by a benevolent daipwv’.

Regarding the adjective pdxap, it is important to note that Aeschylus only uses it strictly for
the divine. This happiness is the highest form of happiness and is strongly related to
‘stability’ and ‘security’. The stability and security enjoyed by the gods, who are €bedpot,
inaccessible to humans so for this reason it cannot be found referring to a mortal in
Aeschylus. Human lives are ever-changing and affected by the actions of the gods, while the
gods live a stable and worry-free life. Zeus is called the most pdxap of all since he is the one
who lives most peacefully, having the most power, kpdtog on the outcome of circumstances,
on the téloc, out of all the gods. Furthermore, in Libation-Bearers there is also the use of
udxoapeg to placate the subterranean divinities, the pdapeg ¥00viot, which is not a unique use

since it was also present in Hesiod.
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In relation to the adjective gutuyng and its derivatives, gvtoyng and evtvyém do appear, but
the noun gvtuyia does not. To be gvtuync and to evTVYE® involve ‘enjoying a favourable
momentary fortune’. As in the etymological sense, to be gdtuync is someone who ‘has a good
toym’. When one is favoured by tOyn this shows through ‘absence of pain and human
alternation’. When one lives a life avoiding misfortune and dies being gdtuync, permitting
them to keep their OAPog intact, then they can be considered 6AB1o¢. Furthermore, sometimes
it is used to evidence a change in someone’s fortune from a challenging or difficult situation
to a more favourable one, evidenced in the speech of the Watchman in Agamemnon. In all
cases, this type of happiness is momentary and not permanent, as demonstrated particularly in
Agamemnon, when Cassandra laments how one person can change from evtvyém to

dVoTVYE®.

Lastly, focusing on the adjective dAB1o¢ and its derivatives, there are not many occurrences of
these words. The verb O0APilw and OAProg appear together in the purple veil scene of
Agamemnon. There is the possibility of interpreting a duality in meaning of dAfiog and
O0APilw, where they can refer to someone ‘honoured for occupying a high status in society’,
either ‘through hero cult’ or ‘through prosperity and wealth’. This high status can arouse
envy in others, {fjloc, and it is important to have good judgement, €0 ppoveiv, in order not to
overstep one’s mark, committing Hppic, and incite divine jealousy, e06vog. There seems to be
a sense of permanence because Agamemnon declares that only one who has come to the end
of a life of prosperity can be considered AP1og, OABicat 6¢ yp1| Piov teAevTioavT’ €v gDEGTOL
¢iAn. Agamemnon dies a tragic death and therefore does not avoid adversities in life, but he
does become dAPog after death, as in ‘honoured through hero cult’. The noun 6Aog appears
in Persians referring to Darius as surpassing others in OABog because he lived a good life
without adversities and for this he is envied. This further demonstrates how 6AB1o¢ and APog
are related to ‘being admired and honoured which arouses human envy’. The only other
appearance of OAPiog is in Suppliants, v. 526, and it is used for Zeus, in the sense that he is
OAPlog because he is the one who distributes 6ABoc to humans, proving that dAPog is
dispensed by the gods. This use of AP1og for a god is not usual because it is normally used
for mortals, however, this sense is not new, considering that it had already been seen in

Sappho when Aphrodite is called moAvoABoc.
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In effect, all terms relating to happiness in Aeschylus which can be applied to humans are
external and are granted by the gods. The adjective pdxop is strictly used for the gods,
marking a sharp distinction between the happiness of the gods and that of humans. Humans
cannot achieve the security and stability that gods enjoy and can only aspire to be OABtoc,
evdaipmv and gvtuyng. These types of happiness are all ultimately dependent on divinities
and supernatural powers; it is up to the gods to grant 6APog, to be gvdaipnwv depends on a
relationship with a daipwv and to be gutvyng requires a favourable toyn. This shows how the
happiness of mortals is profoundly passive and external and the only way humans can assure
gvdoupovia is to steer away from committing OPpig and to practice evoéfeta and to be
ebeppov. In these types of human happiness, there is always the threat and worry that these
can change. There is no doubt that in tragedy, and precisely in Aeschylus, the characters are
subjected to constant instability and insecurity, experiencing intense emotions such as fear
and misfortune. Even when the characters enjoy moments of prosperity, they are conflicted
because they are unsure as to whether this will last and worry that their luck will change.
Mortals are sentenced to a life of alternation which they cannot control and they are destined

to admire from a distance the stable and permanent happiness which the gods enjoy.
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paxap

0Aprog

gvdaipmyv

goTUYNS

divine realm:

-‘Stability’

-‘Life of ease’

-‘Power’ kpditoc
-‘Awe-inspiring’ and ‘object
of yuy’

divine realm:

- One use for Zeus as dispenser of
OAPoc, as Aphrodite in Sappho was
TOAVOAPOG.

mortal realm:

‘To be have mAiovtoc and high status
which incites envy, (fjhoc, and to
have it with good judgement, &b
opovelv, and a sense of aiddg so as
not to incite divine jealousy, ¢06vog.’
‘Only when one is evtuyng and
conserves this without changes in
fortune until death, they can be
called 6Apog.’

-He who is in a good relationship
with a doaipwv and is loved by
them, Ov 0edc @uAel because of
their good judgement, €0 @povely,
and piety, e0céPelo. When this is
secured one enjoys ‘security’ and
receives external evidence of
divine favour which can be
god-given ‘wealth and status’ and
‘to be honoured among others’.

-‘To have a good toyn and to be
favoured by  toyn,  avoiding
misfortunes and suffering.

Used for subterranean
entities, pakapeg xOoviot.

Possibility of referring to being
permanently OAPiog after death
immortalized through hero cult.

-Unachievable for mortals

PASSIVE/ DEPENDENT ON
GODS (Zeus dispenses dABog)

PASSIVE / DEPENDENT ON
daipov

PASSIVE / DEPENDENT ON toyn

- Only considered OAPiog after
finishing one’s life.

-Most common type of happiness
when it is momentary. To experience
it permanently until death is rarer and
this, together with other factors, can
lead to being considered dAPioc.
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3.2. HAPPINESS-RELATED WORDS IN SOPHOCLES

The following section will examine the appearance of words relating to happiness in the
works of Sophocles, one of the most celebrated ancient Greek tragedians. Born in the Sth
century BC, Sophocles wrote a large number of tragedies but only seven have survived in
their entirety: Ajax, Antigone, Women of Trachis, Oedipus Tyrannus, Electra, Philoctetes and
Oedipus at Colonus. Solely the complete works and not fragments will be closely analysed to
gain an insight into the meaning Sophocles assigned to happiness-related words and whether

his interpretations align or differ from authors prior to him.

Before embarking on this analysis, it is important to highlight some common themes found in
Sophocles. Firstly, the importance of the role of the gods in Sophocles and their great power
over human life is a central theme, as Charles Segal in Sophocles’ Tragic World affirms:

In Sophocles' plays “everything is full of gods”, to quote Thales' famous saying; but
these gods are remote, dangerous, and awesome powers, easily offended but not
easily appeased once their realm has been violated or their rights infringed. Those
gods maintain the world order and demand reverence or piety (sebas, eusebeia) from
humans; but their ways of maintaining this order, which Sophocles, like Aeschylus,
calls diké, justice, are neither predictable nor necessarily wholly intelligible to

mortals.>*

Sophocles’ second common theme is that in this world ruled by the gods, mortals are at their
mercy and can only aspire to attain the stability that the ever-mighty powerful gods enjoy. In
contrast, human life is full of fluctuations and the fear this brings with it. As Felix Budelmann
puts it: “The most fearful and pitiful change of atmosphere in Greek tragedy is, of course, the
major catastrophe, the sudden move from happiness and prosperity to grief and
deprivation.”**> The following passages demonstrate this sense of instability which the
characters experience, for example in vv. 132-135 of Women of Trachis:**

V& Bpotoicty ovte Kij-

pec obte mhodtog, AAA" dpap
BéPake, T@ O EmépyeTan
yaipew te kol otépechat.

For neither spangled Night nor spirits of death nor riches abide for mortals, but joy or
loss at once is gone, and then comes back.

2 Segal, Charles. (2009), p. 5.
% Budelmann, Felix. (2000), p. 117
6 The Greek text and translation of Women of Trachis are taken from Hugh Lloyd-Jones (2007).
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Or in vv. 604-614 of Antigone:**’

1eqV, ZeD, dShvaoty Tic dv-

dpdv vrepPacio katdoyot;

TV 000’ V1vog aipel o’ 6 Tavtoynpwe
oVt dkpatol € Oedv

UveS, dynpmg 08 ypdvm dSuvaoTog
Kkatéyelg OAdumov

HOPLOPOEGTAY aiyAay.

16 T &merto Kol 10 pEALOV

Kol 1O TIPiv EMapKECEL

vOpoG 60 0Vdgy Epmet

Ovatdv Protog Thpmoivg EkTog dTog.

Zeus, what arrogance of men could restrict your power? Neither sleep the
all-conquering nor the unwearying months of the gods defeats it, but as a ruler time
cannot age, you occupy the dazzling glare of Olympus. For present, future and past
this law shall suffice: to none among mortals shall great wealth come without disaster.
With these themes established as a baseline, it is easier to grasp Sophocles’ concept of human
happiness and how, like everything in the world of Sophocles, it too is destined to be unstable

and ever-changing. The following in-depth analysis of nuances in meaning of each of the

words related to happiness shall further reveal insights into Sophocles’ ideas of happiness.

In relation to pdxop and its derivatives, firstly, it is important to note that the adjective péxap
only appears once in the complete works of Sophocles and the only derivative used is

nakopiln®*®

, also only on one occasion. The only occurrence of pékap is the following in vv.
400-402 of Philoctetes’” to invoke Cybele: id pdxoipa Tavpoktovey / Aedviov EQedpe, Td
Aoptiov, / 6é€Pag vréptatov. (“Ah, blessed one that sits behind bull-slaughtering lions!—an
object of reverence sublime, to the son of Laertius!”). It is significant that pdxap is hardly
used for the gods since this adjective occurred repeatedly as an epithet for the divine in
authors prior to Sophocles. This use is substituted by other ways of referring to the divine.

As Budelmann states:

References to super-human forces are frequent in all of Sophocles’ plays. Often
characters identify them as particular named gods like Zeus, Apollo or Aphrodite. But
no less often they fail to give them names, speaking instead of something like theos

7 The Greek text and translation for Antigone are extracted from Hugh Lloyd-Jones (2007).

28 Due to the fact that pakapilw appears in conjunction with other words related to happiness, it will
be examined later on in this section.

¥ The Greek text and translation for Philoctetes are taken from Hugh Lloyd-Jones (2007).
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(‘god’), or even to single them out as a personage, staying with words such as nemesis
(‘divine retribution’) or tuche (‘fate’).*°

However, the most used non-specific name for gods similar to the use of péxap in Sophocles
is daipwv. For example, in vv. 278-280 of Women of Trachis, there is a use of daipoveg to
refer to the gods in general, instead of péxkapeg:

€l yOp EUEaV®OS NUHVOTO,
Z&0¢ v cuvEyve EDV dTKT YEPOVUEV®.
VPpv yap o0 oTé€PYovsty 0VOE daipoVEC.

If he had fought him openly, Zeus would have pardoned him, since he had worsted his
enemy in just fashion, for the gods also do not put up with violent crime.
Budelmann explains the following about the word daipmv:

The word is more frequent in Sophocles than any divine name except for those of
Zeus and Hades. Its etymology is unclear and it appears to display a perplexing

breadth of usage. Terms as different as ‘god’ and ‘fate’ are among its most common

translations in tragedy and elsewhere.*!

It should be borne in mind that péakapeg had been used strictly for the gods to the point where
it was no longer necessary to add the noun 6eoi to make it understood that it was referring to
the gods. It could be that the broad usage of daipwv is what draws Sophocles to employ it
instead of pdxap, considering that it is versatile in the way it envelops various supernatural

forces.

In relation to the adjective 6APioc and its derivatives, OAPtog appears only twice in all of
Sophocles’ works and the first instance of this adjective is found in vv. 281-285 of the Women
of Trachis.

KEWVOL 8™ DIepYAOVTEG €K YAMOONG KOKTG

avTol pEV Adov hvteg €167 0IKNTOPES,

TOMG 0& OOV Tacde & domep lcopac

€€ OAPiwv dlnlov gupodaoat Piov

Y®podot Tpog G&-

They in the arrogance fed by their evil speech now all inhabit Hades, and their city is
enslaved; and these women whom you see come to you, having exchanged their good
fortune for an unenviable life.

Lichas is recounting to Deianira a fabricated story about Heracles enslaving the city of

Oechalia to avenge his own forced slavery. Lichas describes the captive women he brings

2% Budelmann, Felix. (2000), p. 140.
! Budelmann, Felix. (2000), pp. 143-144.
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with him as being once dAprog. However, now they have been enslaved and are living a life
that is not enviable by anyone, ¢ 0APiov a{niov ebpodoar Biov. Among these captives from
Oechalia is Iole, the daughter of King Eurytus. Iole had been highly-esteemed and had
enjoyed a prestigious position, she had been dAPiog, and this inevitably must have aroused
certain envy among others. However, now she and these women have been enslaved and are
living a life which is neither honourable nor enviable, which seems to be the complete

opposite of dAP10G.

The second appearance of the adjective OAP1og is in vv. 153-163 of Electra, when Electra and
the chorus are interacting and the chorus attempts to console Electra by focusing on Orestes’
return.””’

obtol 6ol povva,

TéKVOV, 0Y0G £pavn Ppotdv,

npdC & TL 6V TV EVSoV £l TEPIGGA,
oic Opdfev £l xod yovd Edvoapog,

oia Xpvoobepig (oet kai Teiavacaa,
KpUTTd T dycmv €v 1P,

OAProg, OV a Kiewva

va mote Muknvaiov

déEetan evmatpidav, Aldg edepovt
Brpott poAdvra tavde yav ‘Opéotay.

Not to you alone among mortals, my child, has sorrow been made manifest, a sorrow
that you suffer beyond others in the house with whom you share your lineage and
your blood, such as Chrysothemis and Iphianassa- and Orestes, he who is happy in his
youth concealed from painful things, he whom the famous land of the Mycenaeans
shall receive, glorious in his ancestry, when he comes to this land, brought by the
kindly aid of Zeus.

The chorus refers to Orestes as OAP1og, he who was born of noble lineage (evmatpiong), will
one day be welcomed back by the Mycenaens under the gracious stride of Zeus (A10g ebppovt
Brpoaty). Orestes is Agamemnon’s heir so when he arrives he will take his father’s place, a
position of honour and prestige, and he will achieve eminence thus making him 6ABiog.
Before being enslaved, lole, also the offspring of a king, had enjoyed a similar status and had
been dAProc. It is clear that dABioc has a relationship to experiencing certain eminence, as
well as, in these cases, to being of noble background and to being in a position of power. This

aligns with De Heer’s interpretation, which emphasized that the: “The primary sense

232 The Greek text and translation for Electra are taken from Hugh Lloyd-Jones (2007).
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component of 8ABiog is lofty position.”?** However, De Heer proposed as a secondary sense
component “security from adversity” which I find more questionable. It is true, however, that
it can be understood that Orestes’ life changes from roaming around, unprotected, to
returning to a supposedly safe and stable palace and that Iole enjoyed a type of safety before
being captive. However, it seems to me that to identify this security as a sense component of
OAProc is going beyond the scope of the word. Instead, I think that it is likely that any sense
of security may be collateral to the sense component of ‘enjoying a high status’ rather than an
essential part of the word's meaning. The essential meaning of these words would be ‘to be
honoured in a position of power’, dABioc, ‘to enjoy reverence’, which is SApog and, thus, live
a life that is enviable, (nAwtdc, to others. Moreover, it is important to highlight that these two
appearances clearly show that to be dAB1og or to enjoy 6ABog is not a secure, permanent state

since there is always the danger of one’s downfall.

In the following verses of Oedipus Tyrannus, vv. 1524-1530, there is the first instance of the

verb 0ABilw. From my understanding, this verb can be taken as ‘calling someone dApiog’.>>*

o maTpac OnPng Evoikor, Aevooet’, Oidinovg 6de,

0¢ T KAelv” aiviypat’ §det kod kpdrioTog v avip,

doT1g 00 (A® ToAMTAY v TOYOIC ETPAETOV,

€1g 660V KAd®VA dEWVG CLILPOPAG EANALDEY.

dote BvnTov Ovt’ ékelvny TNV teEAevTaioy 1delV

nuépav Emokonodvto Unoév’ OAPilety, mpiv v

téppa Tod Pilov mepdon UNdEV aryevov mabov.

Inhabitants of Thebe our fatherland, behold, this is Oedipus, who knew the famous
riddle and was a most mighty man who, not looking upon the envy of the citizens and
fortunes, has come to what a great billow of terrible misfortune. The result is that

someone who is a mortal looks as he gazes on that final day does not consider anyone
blessed, before he passes the limit of his life without suffering anything painful.

Oedipus was OAB1og as a result of defeating the Sphynx and proving to be the strongest man,
kpétiotog, and his good fortune was envied by everyone, o0 tic 00 (ko TOMTGVY |V TOYOIG
éEmPrénov. The meaning of 6APioc evidently relates to ‘being honoured in a position of
power’ and thus living a life that is envied by others. However, now his fortune has turned
around and the chorus states that one should not call someone §Af10g until they have died
without experiencing pain. This had been appreciated also in the last section of this work, in

Aeschylus’ Agamemnon, Agamemnon declares that one cannot be considered Ap1og before

233 De Heer, Cornelis. (1969), p. 69.
% The Greek text and translation for Oedipus Tyrannus are extracted from Patrick Finglass (2018).
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finishing one’s life in prosperity, OABicar 6 yp1y Biov televtioavt’ &v edeotol eidn.>® To be
OAPog is clearly unstable and Oedipus is a prime example of this, demonstrating why before

death one cannot be called dAPtog.

In vv. 686-697 of Electra, there is another appearance of OAPilw when the Pedaegogus
announces to Clytemnestra the “fake” death of Orestes during the Delphic Games. Firstly, the
Pedagoegus explains how Orestes came out victorious in the first contest, the foot-race:

dpduov &’ iodoag T eOoEL TO TEPHOTA
vikng &xov EERADe TavTipov yépag.

YOOGS UEV £V TOVPOIGL TOAAN GOl AEY®,
0VK 0100 T01003° avopoOg Epya kal KpaTn:
gv 6’160’ dowv yap siceknpuéav Bpafiic,
[OpOu®V d1aOA®VY TEVTOOA™ O vouiletar,]
TOVTOV EVEYKMV TAVTO TOmIViKLOL

oOAPilet’, Apyeiog LEV AVOKOAOVIEVOG,
dvopa 0” 'Opéotng, Tod 10 Khevov EALGSOg
Ayopépvovog otpdtevp’ dyeipavtdg moTe.
Kol TadTo HEV To1owh - dtav O¢ TIg Bedv
BAdGmT, dvvart’ Gv o0S’ av ioYD®V LYELV.

He made the result of the race correspond with his appearance, and emerged holding
the greatly honoured prize of victory. To tell much in few words, I do not know of the
deeds and triumphs of any other such man; but one thing you may know, that he
carried off all the prizes in every contest that the judges proclaimed [the races on the
double track that are custom], and men called him fortunate. He was proclaimed as an
Argive, by name Orestes, son of Agamemnon who once gathered the famous
armament of Greece. So far, things stood thus; but when one of the gods does
mischief, not even a mighty man can escape.

Understanding the verb OABilm as ‘calling someone OAP1oc’, Orestes is called dAPBlog not
because of being revered by occupying a position of power or having status, but due to him
being victorious in the foot-race. After Orestes achieves the all-honoured prize of victory
(vikng &yov €ENADe mhvTyov yépag) and stands out among all the other competitors with this
victory, &v & 160’ 6cwv yap siceknpviav Ppafiic dpdumv dradrwov mévtabL’ 6 vouiletan,
TOVTOV &veykav mavto tamvikia oAPilet’, he was considered dAPiog. In the context of the
athletic games, he who is 6AB1o¢ is he who ‘surpasses others and is honoured’ for reason of

his victory in the athletic games. Be it because of status, wealth or victory, to be dAp1og is not

255 This also resembles the dialogue between Solon and Croesus in The Histories of Herodotus. This
passage is discussed in depth in the next section of this work in Happiness-related Words in
Herodotus.
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permanent, it lasts for however long one is in a higher position. This is made clear by the
yvoun which states that when a god hinders not even the most powerful can escape, dtav 6¢
T1g Oedv PAamTn, SOvour’ dv ovd’ dv ioyvwv @uyelv. This brings the characters and the
audience back to the reality that even though one is dABioc, the gods are ultimately in control.
Finglass puts forward as an exact parallel of this yvoun, 7I. 16. 688: &AL aiel e Al
Kkpeicomv voog NE mep avdpoc.? Orestes is briefly favoured by the gods to reach a state of
glory in his victory, however then he is hindered by the gods and ultimately falls, as can be
seen in vv. 749-753 of Electra:

oTPATOG &’ OmWS OPQ VIV EKTENTOKOTA
dlppwv, AvetdTLEE TOV Veaviay,

ol &pya Sphoag ola Aayydvel Kokd.,
POPOVUEVOC TTPOG 0DdAC, GALOT 0VPAVE
oKEéAN Tpogaivav, &g T€ viv SippnAdral.

And when the crowd saw his fall from the chariot, they cried out with pity for the
young man, seeing what misfortunes followed upon such deeds, as at one moment he
was borne earthwards, at another with legs skywards.

Orestes, the young man who had done such incredible deeds, has now been allotted such
evils, as indicated by the use of the verb Aayyévw which in this context means: “to obtain by
lot, by fate, by the will of the gods.”*’ Ultimately, there seems to be a sense of divine favour
involved in being OAP1og in the same way that the gods are also in control of hindering it. In
Sophocles, there is a sense of human helplessness and great inferiority to the gods that will be

seen in other examples of happiness-related adjectives.

In Antigone vv. 944 to 954, during the intervention of the chorus, there is the occurrence of
the noun 6APoc:

&tAa Kol Aavaag ovpdviov dg

AALGEAL SEpOG €V YOAKOOETOLS OANIC:
KPUTTOUEVOL O™ €V TOUPN-

pet Borapm katelevyon:

Kaitol <koi> yeved tipoc, @ mod mod,

Kol Znvog TOUIEDEGKE YOVAG YPVCOPVTOVG.
GaAL™ 0 popidia Tig dSvvacig deva-

oVt &v viv OAPog ot Apng,

00 TTOPYOC, oV AATKTLTTOL

KeAavol vaeg EKQUYOLEV.

%6 Finglass, Patrick. (2010), p. 310.
27 Liddell, Henry George. Scott, Robert. (1889). s. u. Aayyovo.
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Danae too endured an exchange of heaven’s light for the brass-fastened dwelling, and
immured in the tomblike chamber she was held prisoner. Yet she came of an honoured
house, my daughter, and had the keeping of the seed of Zeus that flowed in gold. But
the power of fate is strange; neither wealth nor martial valour, nor a wall, nor black
ships crashing through the sea can escape it.
It is important to explain that, in this moment of the tragedy, Antigone has already been
caught for burying her brother Polynices unlawfully and she is being taken away by the
guards to be punished. In response to this, the chorus mentions a series of characters and their
stories in an intent to try to relate them to Antigone’s sorrowful outcome. Among the
characters who are cited, Danae and Antigone have their honourable lineage in common, as
seen in v. 947, kaitol kol yeved tipnoc. However, the chorus then goes on to say that there is
nothing that can oppose the power of fate, GAL’ & poipidia Tig dSvvaoig dewvd: / obtT’ &v viv
OAPog 0T’ Apng, oL THPYOS, vy GAiKTLTOL / KeEAaval vaeg Ekpvyotev. The noun dAPog does
seem to be referring back to yeved tipioc, as if to say that Antigone’s high status will not help
her escape her fate. The noun dAPog has a clear sense of the honour that comes from enjoying

a high status and in a close relationship to having a noble background.

The next occurrence of dAPog appears in vv. 1280-1285 of Oedipus Tyrannus, during the
Messenger's intervention following Oedipus’s discovery of Jocasta’s body. The Messenger
goes on to describe how Oedipus gouges out his eyes, choosing blindness over witnessing
first-hand his own disgraces and misfortunes day after day. He then says the following:

TGS~ €k dvolv Eppmyev, OV LLOVOV KOKA,
GAL™ GvOpl Kol yovouki GOUULYT] KOKAL.

0 mpiv makatdg & SABog v mépotde pev
OAPog dwcaimg, vV 6 T1]0e Nuépa
otevayuog, dmm, Bavatog, aicydvn, KaK®V
06’ €0Ti TAVTOV OVOUAT , OVOEV €0T  ATOV.

These evils broke forth from the pair, not from one, but as evils shared by a man and a
woman. The previous prosperity was, in the past, truly prosperity, but as it is, on this
day, groaning, ruin, death, shame, whatever is the name of every evil, none is missing.

Here, once again, the audience is being reminded of the fragility of the fortune of mortals and
how it is ever-changing. In the past, locasta and Oedipus had enjoyed 6ABog, however, in the
present day, vdv o6& tfide Onuépq, this has turned into the worst things known to man: sorrow,
destruction, death, dishonour (ctevayudc, dtn, 0dvatog, aicydvn, Kokdv / 6¢° £oTi TAvVI®OV
ovopat’). The noun 6APog here is linked to his high and wealthy position as a member of a

noble family since Oedipus had been a king, as well as to the fact that Oedipus’ was
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honoured because of his heroic deeds in defeating the Sphinx. De Heer stated: “The noun
OAPoc means primarily possession with the secondary component of lofty status.” In my
opinion, in both instances, it is more accurate to put as the primary sense component ‘honour
or reverence from enjoying a high status’. Antigone enjoyed honour because of her noble
background and Oedipus did so due to his heroic deeds and being in a position of power. It
seems to me that wealth or possessions may sometimes come with this lofty status, but it is
not necessarily always so. It is evident that in previous authors, 6Apog and dAoc have been
related to wealth and riches. However, in my opinion, in Sophocles, 6ABoc has less to do with
possession and more with an intangible possession which elevates one's standing, making
them eminent, either accompanied by nobility and/or due to heroic deeds. Furthermore, it is
remarkable how the word, aioyOvn, is put in contrast with §ABoc. This is reminiscent of
previous sections in which the concept of shame-culture and the importance of honour is
observed.”® Douglas L. Cairns explores the meaning of aidos and related words such as
aeikes, aischros, nemesis, elenchos etc... through different authors and explores its important
connection to honour. Concerning aioypdc, which together with aicyvvrn derives from the
noun oaicyog, Cairns says the following: “The term aischron, then, describes a situation in
which martial prestige is at stake, and characterizes it as liable to excite the disapproval of
others. [...] The adjective aischros refers to appearances, whether those of a man, an action, a
state of affairs, or whatever;”*® Oedipus now is left with a feeling of disapproval when before
he had the opposite, a feeling of being dAP1og related to honour and social approval. The fact
that aicyvvn is an opposite brings light to the meaning of 6APiog used to refer to how
someone is perceived externally as someone admirable, honourable and thus, enviable. To be
OAProc and to experience aicyvvn seeming to be the two sides of the same coin in a culture of
honour and shame.”® Furthermore, Oedipus is a prime example of how enjoying 6ABog is

unstable and ever-changing.

Lastly, in v. 929 of Oedipus Tyrannus, there is the appearance of dABia. This is used in a
simple form of greeting where the Messenger wishes future good fortune to locasta: AL’
OMBla te kol EVV OAPloig el / yévour’, Eketvov Y’ odoa mavteAng Sapap (“Well, may she be
blessed and always among blessed things, since she is completely that man’s wife”). This is

similar to the use of 0ABia in future wishes of fortune found in Homer in vv. 41-42 of Book

¥ See Section Happiness-relat rds in Homer

2% Cairns, Douglas Laidlaw. (1999), p. 60.

260 In other authors, it clearly had a meaning of wealth when it was contrasted with words that meant
to be poor or to lack resources.
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XI1II of the Odyssey: mount} kai @ila ddpa, Té pot Beoi Ovpavimveg SAPlo tomoeiay.?® So it

seems that OABia used for future wishes was still employed by Sophocles.

Turning to an analysis of the appearance of the adjective gvdaipwv and its derivatives, the
adjective guoaipwv is used in vv. 582-592 of Antigone, during the intervention of the chorus
after Ismene and Antigone are captured by Creon:

£VSAIILOVEC 0161 KOKGV BYEVGTOC AiV.

o1 Yap av ce1607] 060V dop0c, dTog

o0&V éhAeimel yevedg émi mAN0og Epmov:
dote movtiag aA0g

oidpo duemvdolg dtav

Opnocaicty Epefog VParov ETdpaun Tvoouic,
KLAIvOEL BuccdBev

KeAlovay OBiva kol dvcdvepot

oTOV® PpEUovoty AVTITANYEC AKTOl.

Fortunate are they whose lifetime never tastes of evil! For those whose house is
shaken by the gods, no part of ruin is wanting, as it marches against the whole of the
family; like the swell of the deep sea, when darkness runs beneath the water, brought
by the dire blast of winds from Thrace, it rolls up from the bottom of the black sand
and the wind-vexed shores resound before its impact.
The chorus says that evdaipovec are those who have not witnessed (lit. tasted) any evil,
because once the gods have shaken one’s household, no wrath is lacking, and it goes from
generation to generation. Laius is cursed for abducting Pelops’ son, Chrysippus, and his
punishment is that his son will kill him. Then, Oedipus kills his father and marries his mother,
which ultimately pollutes him. Later on, Oedipus curses his sons, leading to the death of
Polynices which subsequently affects Antigone when she buries him unlawfully. All the
misfortunes of the family go back to the ancient curse on Laius from when he acted
unlawfully and provoked the wrath of the gods. Here it is said that gvdaipoveg are those who
have never felt the wrath of the gods. Therefore, it seems to have a similar meaning to that
seen in Hesiod and denotes happiness that comes from having a good relationship with the

gods.

To further confirm this, it is important to examine other appearances, such as that in vv.
278-288 of Oedipus at Coloneus:**
[...] Nyelobe o€

261 This passage is discussed in Happiness-related Words in Homer.
22 The Greek text for Oedipus at Coloneus is taken from Hugh Lloyd-Jones (2007).
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PAémey pev adtovg Tpog TOV VoEPT PpoTdv,
BAémey 6& TPOG TOVG dLGGEPETS, PUYNV O TOV
I yevEsOHot OTOS Avosiov ToTE.

EVV 0ig 60 un kbAvTTE TG £VSaipovac

gpyoilg ABnvag dvociolg vaNPETOV.

aAL" domep Elafec TOV iKETV ExEyyvov,
POV UE KAKEOAUGGE: UNdE LoV KapaL

70 SVOTPOGOTTOV EIGOPDV ATIUACTC.

K yop 1epOg eVGEPNG TE Kal PEPOV

dvnow AoTolc 10160 -

But believe that they look upon the mortal who shows reverence, and look upon the
impious, and that no unholy fellow has ever yet escaped! With their aid do not cloud
the fame of fortunate Athens by lending aid to unholy actions; but as you received the
suppliant under a pledge, so protect and guard me, and do not dishonour me when you
behold my unsightly face! For I come sacred and reverent, and I bring advantage to
the citizens here.

In their commentary, Giulio Guidorizzi states:

Quello che Edipo intende dire ¢ che gli déi premiano chi pratica 1'svcéfeia che si
manifesta nell'accogliere i supplici posti sotto la protezione di Zeus ‘Ikéctog; questo €

un tipo di argomentazione implicita nella formulazione della supplica, a partire dai

casi omerici.?®

Guidorizzi goes further and explains how Oedipus is referring to a distributive view of divine
justice, grounded less on an ethical distinction between good and bad and more on a
ritualistic difference between piety and impiety, (as can be seen by vocabulary such as
dvooePeic, evoefiy, dvooio).* Therefore, those who are pious will be rewarded and those
who are not will be punished. Oedipus is saying that by not accepting the supplicants, the
Athenians would be impious, dvcocefeic, and consequently, they would be punished and
denied tac evoaipovac. There is evidently a strong link between being goudaipmv and piety,
evoéPeta, indicating that evdaipmv seems to mean having a good relationship with a daipmv,

which consequently brings good fortune and rather than punishment.

This anticipates the end of the tragedy when Oedipus, who is dying, takes Colonus as his
burial place and states the following in his last monologue, vv. 1551-1555 of Oedipus at
Coloneus:

oM yap Epnw TOV TEAELTATOV Pilov
KpOYoVv tap’ Adnv. dALd, oiktate EEvaov,

263 Guidorizzi, Giulio. Avezzu, Guido & Cerri, Giovanni. (2008), pp. 247-248.
26% Guidorizzi, Giulio. Avezzi, Guido & Cerri, Giovanni. (2008), p. 247.
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avTtog TE YOpa 0” de Tpdomorol e Gol
evdaipoveg yévolobhe, kam’ evmpasio
péEpVNo0€ pov Bavovtog eVTLYETS Ael.

For now I am setting off to conceal in Hades the finish of my life. Come, dearest of

strangers, may you have good fortune, yourself and this land and your attendants, and

in prosperity remember me when I am dead for your success for ever!
Oedipus wishes those who have shown hospitality to him to be gvdaipoves and that if they
remember him after death they will prosper, be dtuyeis. This passage should be read from
the perspective of hero cult, a theme that is central to the tragedy Oedipus at Coloneus and
which is studied in depth by Gregory Nagy.”®® Nagy affirms that the theme of hero cult is
already presented at the beginning of the tragedy, when Oedipus talks to a stranger who
describes that at Colonus there is the dwelling of a local cult hero, a chariot rider called
Colonus.” He also observes that Colonus is named after the landmark that physically
distinguishes where the hero is laid to rest. The term koAwvdg in Greek can mean a “tumulus”
or mound, which is often used to indicate a notable physical landmark and in the case of
Colonus it refers to a shiny white rock. Nagy states how the word kolwvog and the hero's
name KoAwvog contain an inherent metonymy:

As we have seen, this rock is personified as a cult hero, and the word becomes the
name of that hero. By extension, the word also becomes the name of an entire sacred
space, Kolonos. And, by further extension, Kolonos becomes the name of the entire
deme of Attica in which the sacred space is situated.*®’

Nagy also observes how koAwvog is used in Heroikos 9.1-3 to refer to the mound that covers
the body of the hero Protesilaos and, in 53.10-11, it alludes to the tomb of Achilles.?*®
Oedipus, after being purified by the Eumenides, will become a cult hero of Colonus too, like
the charioteer Colonus himself. In v. 627, Oedipus anticipates this by saying that he desires to

be an oikntip within Colonus,* clearly meaning that he wishes to be a cult hero because as

265 Nagy, Gregory. (2013, Hour 18)

266 Nagy, Gregory. (2013), p. 499. The reference to the hero Colonus can be found in vv. 53-63: 86
0100 Kéy®d mhvt’ EmMoTHoN KAWWoV. / Y®pog UV iepdg miig 88° o1+ &xel 8é viv / oepvog [ocelddv- &v
&’ 0 mupedpoc Bgog / Tizav [pounbevg: 6v & €moteifelg toémov / y0ovog KaAeital THodE YAAKOTOVS
086¢, / Epetop’ AOnvdv: oi 8¢ mnsiot ydou / tovd” inmotv Kokwvov edyoviar cpicty / apymyov eivar,
Kol pépovot Todvopa / 10 ToDdE KOOV TAVTEC Mvoracuévol. ToldTd cot tadt £otiv, & EEV’, oD
Aoyolg / Tinmpev’, aAAd T Euvovcia TAov.

27 Nagy, Gregory. (2013), p. 505.

2% Nagy, Gregory. (2013), p. 499.

2 The vv. 625-628 go as following: &0 p’ &v oiov fpEduny, 10 6OV pdvov / mMGTOV GUAGGCmV:
kobmot™ Oidimovv €peic / dypeiov oikntijpa déEacBot ToOmwV / TdV €vBAd’, gimep un Beol yevoovati pe.
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Nagy states: “oik0g, that is, a ‘dwelling place” or ‘abode’ befitting a cult hero.”?”° Ultimately,
Oedipus will dwell after death in Colonus honoured as a cult hero*”' and, in return, he will
bring prosperity to the land of his burial: “That body, once Oedipus is purified, will become a
talisman of fertility and prosperity not only for the local community that worships this new
cult hero of Colonus but also, by sacred metonymy, for the overall community of Athens”.?”?
In exchange for the honour bestowed upon him by the Athenians through the libations and
the rituals of hero cults, Oedipus will be benefactor and protector of the land. However, it is
key that the Athenians remember him every time they are prosperous, evtuyeic. As De Heer

stated:

The injunction to remember Oedipus no doubt means the bringing of sacrifices of
thanksgiving at his tomb whenever they have been gutuyeis, since they will owe their
achievement to his daipmv. The momentary, but repetitive, sense component contrasts
vividly with the enduring one of eddaiuwv; it is corroborated by the distributive dei.*”

By always remembering and reverencing him as a cult hero with honorary practices, the
Athenians will be gvdaipovec. Only through this maintained reverence to him as a cult hero
whenever they are prosperous can they continue being evdaipoves. The Athenians, by
remembering and reverencing Oedipus after death, assure a good relationship with this
supernatural force, making them at peace with a daipwv, €ddaipoveg, and with that comes
prosperity, €0tuyeilc. This passage is unusual in the way that these words are found in a
context of hero cult. Even so, these sense components seem to be similar to those found in
other contexts. Firstly, edtuyrg refers to a momentary prosperity that can be repeated through
time, as will be examined later in more depth. Secondly, the adjective €0daipwv can be
interpreted as following the meaning already established in Sophocles of being in a good
relationship with a daipwv through practising 0céBeia. The daipwv is the cult hero, Oedipus,

and the practice of piety is done through hero cult rituals.

Lastly, in Philoctetes, there is one instance of &vdaipwv in vv. 719-729, the only
happiness-related word in this tragedy appears in an intervention of the chorus.

VOV &’ avopdV Ayaf®dV Tad0g VITAVTNCG
e0daip®V Avocel Kol péyag €k Kelvav:
O¢ viv movtomop® dovpartt, TANOEL

21 Nagy, Gregory. (2013), p. 500.

211 At the end of Oedipus at Coloneus, vv. 1720-1722, it is said that Oedipus ends his life in a way that
is OABiwg: GAL’ émel OAPiwg vy Eivoev / 1O TéAOG, Pilat, Plov,/ Aryete ToDO™ Gyovg Kakdv yop /
dvoarmtog ovdeic. Further enforcing the idea that Oedipus’ death is a heroic one.

72 Nagy, Gregory. (2013), pp. 510-511.

2 De Heer, Cornelis. (1969), p. 89.
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TOAALDV UNVAV, Tatpioy dyet Tpog aOALV

MnAddov vouedy,

Yrepyeod 1€ mop” Oxbag, v’ 0 ydhkaomig avip Oeoic
TAGON Bedg Belw mupl Tapeang,

Oftog vep dybwv.

But now he has met the son of noble men, and will attain happiness and greatness
through them; and he is bringing him in a ship travelling over the sea, after many
months, to the haunts of the nymphs of Malis, native to him, and to the banks of
Spercheius, where the man with the brazen shield joined the gods as a god, blazing
with fire divine, beyond the hills of Oeta.
The chorus explains how Philoctetes, who has come from such disgraceful circumstances,
will now become g0daipwv because of meeting Neoptolemus. This occurrence is difficult to
interpret because, as De Heer explained, e0daipmv in this passage is due to human agency, to
Neoptolemus in fact. However, he goes on to argue that “This does not, however, invalidate
the possibility of indirect divine favour.””* This sense of indirect divine favour can be
understood in the larger context of the work of Philoctetes. As Budelmann states: “The most
prominent god in the whole of Philoctetes is Zeus, and Heracles calls his orders explicitly

‘plans of Zeus’.”*”

Examining the derivatives of gvdaipwv, the verb eddopovifw appears in vv. 144-150 of
Oedipus Coloneus pronounced by Oedipus:

0V TTAVL Hoipag EVSALUOVIGOL

TPAONG, O TS EQopot Ydpag.

SMA® & 00 yap av dS dAhotpiolg

dupocty gipmov

KA CUIKPOTG HEYOS DPLOLV.

Not one with a fortune you can envy him, guardians of this land! And I will prove it;
for else I should not be moving with another’s eyes and be anchored, great as I am,
upon a small person.
Guidorizzi cites two options for understanding what Oedipus is saying in this intervention:
“mpng potrebbe significare «di prima sorte, di fortuna eccelsa» (non sono stato il primo a
scegliere la mia sorte) oppure «non sono da ritenere felice neppure dal mio primo giorno».”*"
Then the authors go on to explain how the latter option makes sense taking into account that

the chorus in the next verses asks Oedipus if he was born blind. Clearly, Oedipus is trying to

2" De Heer, Cornelis. (1969), p. 62.
23 Budelmann, Felix. (2000), p. 149.
27 Guidorizzi, Giulio. Avezzu, Guido & Cerri, Giovanni. (2008), p. 231.
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say that the destiny he was given, literally the portion he was dealt, poipa, was not a happy
one. Oedipus’ life could not be called evdaipwv because it was full of misfortunes, it was not
peaceful or graceful. Oedipus repeats in Oedipus Coloneus that he was dealt this fortune by
the gods, thus making him innocent of his actions.”’” As Guidorizzi highlights: “In effeti la
poipa di Edipo fu sciagurata sin dai suoi primi giorni, quando venne esposto sul Citerone,
lo era in fondo anche prima della nascita.”””® Oedipus’ continuous misfortunes come from
before his birth, from the curse of Laius when the relationship with a daipwv was
compromised. From that moment on, a daipwv was provoked, causing an ongoing wrath that
passes from generation to generation and of which Oedipus is victim, as seen before in the
first instance of gvdaipwv, vv. 583-591 of Antigone. The only control a person has over being
evdaipwv comes from being pious and wise so as not to provoke the gods, whose wrath can
affect future generations who are ultimately innocent but are destined to suffer the

consequences of their ancestors’ decisions.

This importance of piety and wise-thinking relating to evdaipmv and its derivatives is clear in
vv. 1347-1352 of Antigone, during the intervention of the Chorus:

TOAL®D TO PPOVETV €DSQUOVING
TPAOTOV LILAPYEL YPT 0& TA Y™ € BeoNg
UNOEV ACEMTEIV: LEYAAOL OE AOYOL
HEYAAOC TAN YOS TGV DTEPAVYWOV
amoteicavteg

YNPQ TO PPOVETV £01daEaV.

Good sense is by far the chief part of happiness; and we must not be impious towards

the gods. The great words of boasters are always punished with great blows, and as

they grow old teach them wisdom.
The Chorus suggests that wise-thinking is essential for evdarpiovia, and that mortals must not
show impiety towards the gods in any way, yp1n 0¢ 14 vy €ig Beovg unoev doemteiv. In vv.
1349-1352, it says how those who speak or act with arrogance often face severe
consequences, and these hard lessons lead them to gain good judgement, though sometimes
only in old age. When they learn this prudence to be cautious and pious, they are closer to
having a good relationship with a daipmv and being ddaipwv. De Heer’s analysis of v. 1347
is the following: “The passage posits a certain attitude of mind, gvcéfela, as a prerequisite.”

Schneidewin-Nauck-Bruhn interpret evdoipovia as “der seelische Zustand des Menschen, der

277 For example in vv. 266-267: énei 14 v &pya pov / memovOot iobr pdridov fi Sedpokdta, vv.
266-267.
"8 Guidorizzi, Giulio. Avezzui, Guido & Cerri, Giovanni. (2008), p. 232.
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im Frieden mit der Gottheit lebt”, but this is only partially correct, for the Chorus leave no
doubt that gvdarpovia is sound judgement learnt as the result of experiencing adversity”*” T
would agree with Schneidewin-Nauck-Bruhn that eddayovia is a state of peace that comes
from having a good relationship with a daipwv and it is only possible to come close to this
state through good judgement, 10 @poveiv, and piety, e0céPeta. I disagree with De Heer that
gvdatpovia is the “wisdom learnt as the result of experiencing adversity” in itself. Instead, I
think that in the same way gbcéfeia is a prerequisite to eddapovia, so too is discernement
and in its essence vdaovia means ‘to have a good relationship with a daipwv’. However,
10 Ppovelv does not assure a state of evdapovia because there is no stability or assurance, but
it does bring one closer to gvdapovia. As Marianne Mcdonald affirms: “If a man does not
know his limitations and what acts are permitted him, then he may commit evil which the
gods will punish, thereby destroying his prosperity.”** She goes even further suggesting that:
“The seeds are there for the Euripidean development whereby both happiness and
unhappiness can be internal, but contextual evidence in Sophocles shows only the beginnings
of this idea™*'. Effectively, there are some considerations one can take into account in order
to come closer to happiness, but it is still external and dependent on the gods. According to
De Heer, e0donpovia has as a primary sense component: “Security from adversity”?*,
Although having a good relationship with a god brings a sense of security since one is
“protected” by divine favour, this security, however, is itself dependent on divine favour.
Therefore, in order to reflect this, I propose instead as a primary sense component ‘security
from adversity which comes with absence of suffering as result of being at peace with the
divine’. This is reminiscent of when in the Theognidea, he who has yvoun to avoid
committing UPpig is called péxop and how in Aeschylus, Cyrus was called gvdaipwv for

being ed@pwv. To assure one’s happiness there seems to be a relation to knowledge and good

judgement.

Verses 506-507 of Antigone, with the only appearance of the verb evdopovém, are difficult to
interpret because this instance seems to differ in meaning from its derivatives. Antigone says
to Creon: GAA’ 1 tupavvig mOAAG T EAL evoaipovel / kd&eotv ot Opav Aéyswv 6 a
BovAetar. (“But kingship is fortunate in many ways, and in particular it has power to do and

say what it wishes.”)

" De Heer, Cornelis. (1969), p. 62.
280 McDonald, Marianne. (1978), p. 32.
21 McDonald, Marianne. (1978), p. 32.
2 De Heer, Cornelis. (1969), p. 61.
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Here, Antigone is saying that tyranny, being prosperous in so many other ways, also succeeds
in doing and saying whatever it wants. As James C. Hogan remarks: “Tragedy often uses
“tyrant” and “tyranny” as synonyms for king and kingship, but here Antigone's taunt and
rebuke of the quiescent chorus imply a meaning such as the Athenian democrat found in
“tyrant.”*® It is clear that Antigone, who is being punished for her acts by Creon, is talking to
him in a hostile manner and holds against him how a tyrant has the freedom to do or say
whatever he pleases. The tyrant, having been favoured by a daipwv in such a way that he has
been bestowed high status and power, has the authority to do or say what he pleases.
Antigone seems to say that the tyrant, who has been favoured with this position, abuses this
power and the security it brings. The criticism of tyrants’ happiness and the false sense of
security will be appreciated in further sections of this work.” This interpretation is similar to
De Heer’s: “discloses from the context that one aspect is the freedom to act arbitrarily with
impunity, i.e a form of security.”?** Effectively, the words e0daipwv, eddarpovia, £0doipovitom
and evdopovéw all show the sense component of ‘security’ and ‘high status’ as external
proof of the deeper meaning of ‘being favoured by the divine’ and ‘enjoying a good relation

with a daipwv’.

Turning to the adjective edtuyng and its derivatives, I consider that edtuyng and evtvyém both
carry the same sense components similar to that of ‘being fortunate’ and ‘experiencing
fortune’ in a momentary sense. Since there are so many appearances of these two words in
Sophocles’ works, I have decided to group them according to the meanings that can be
observed. Firstly, De Heer stated that in both ebtvyrg and edtvyéw the primary sense
component is “achievement of a desired end”,” but I would go further and say ‘to prosper’

or ‘to be prosperous’ and not necessarily simply an achievement of a desired end.

In vv. 263-264 of Ajax, during the intervention of the Chorus, gutvyém refers to Ajax now

prospering in contrast with the insanity he was subjected to before:**’

AL el mémavtal, KapT’
av euTVYEV S0K®: / PPovooL Yap 1N Tod Kakod peiov Adyog. (“Well, if it has stopped, I
think he is very fortunate; for now that the trouble has gone there will be less talk about it.”)
Furthermore, during Teucer’s speech in 4jax, in vv. 1008-1012, the verb gvtvyéw appears and

Teucer intends to say that Telamon does not smile, whether luck is on his side or when it is

% Hogan, James C. (2010), p. 147.

% In sections: Happiness-related Words in Herodotus and Happiness-related Words in Euripides.
28 De Heer, Cornelis. (1969), p. 63.

2% De Heer, Cornelis. (1969), p. 74.
7 The Greek text and translation for 4jax is extracted from Alexander Femister Garvie (1998).
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not. Therefore, here there is also the same sense of momentarily enjoying fortune in
juxtaposition with when one does not.

N 1oV pe Telapmv, 6og mothp £udg 0° dua,
dé€aut’” Av evTPOSMTOC Themdg T 10V
YOPOOVT dvev 6od. TS yYap oy, OT® Tapa
und’ €dTLYOVVTL UNSEV o100V YEATV.

ovTog T KpOYEL,

Telamon, no doubt, your father and mine alike, would receive me cheerfully and
graciously when he sees me coming without you. Of course he will; he who even in
good fortune finds it just as impossible to laugh with pleasure. What will he keep
back?

In addition, in vv. 11-17 of Antigone, during the conversation between Ismene and Antigone.

Ismene, unaware of the news that Creon will not bury Polyneices rightfully, says to Antigone:
guol pev ovdeig pobog, Avtryovn, eilwv
o000’ 10V 0UT” Ahyevog ket €€ BTOL
dvoiv adelpoiv EatepnOnuey dvo,
wd Oavovtow fuépa Sty yepi-
Emel 08 PPoDOOC £0TIV ApYEi®V GTPOTOC
&v vokTi tf] vOv, 008&v 01d” vmépTepov,
oVT” €0TLYOVCA HOAAOV OVT  ATOUEVN.
To me, Antigone, no word about our friends has come, either agreeable or painful,
since we two were robbed of two brothers, who perished on one day each at the
other’s hand. Since the Argive army left during the night, I know nothing further,
nothing that improves my fortune or brings me nearer to disaster.

Ismene says that she does not even know if Antigone’s news will be prosperous for her or

make her suffer, obt’ gdTVYODGO PAALOV OUT  dTmpéVN. Again, evTuyxém is to be understood

as momentary since it is contrasted with the opposite, in this case dtdopat, to be distressed.

In v. 192 of Women of Trachis, Deianira says the following about Lichas, asking why he has
not arrived yet if he is prosperous, as in carrying good news: a0t10¢ 0& mdG AnecTly, €lnep
evtuyel; (“But why is he himself not here, if indeed fortune favours him?”) It is implied that
the prosperity in the good news the herald brings has been transferred to the herald himself,

making him prosperous, only momentarily, however.

As has been shown, dtuyng and gvtvuyéw indicate a happiness related to enjoying prosperity

or fortune, but it is momentary and these passages further indicate this transient sense. For
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example, in v. 1159 of Antigone, there is another appearance of gvtvyém, in the intervention
of the Messenger, vv. 1155-1165:

Kédpov mapoikot kai dopwmv Augiovog,
ovK €060’ O6moiov otavt’ Gv dvBpomov Piov
oVt aivécoyl’ av obTe HELYOIUNY TTOTE.
TOYM Yap 0pOol kol TOYN KatappEmet

TOV €0TVYOVVTA TOV TE SVOTVYOVVT A&l
Kol LAVTLIG 0VOELS TV kafesTdTOV BpoToic.
Kpéwv yap v (MAotdg, Oc éuof, Toté,
ohoog pev ExBpdv tvoe Kadueiav y0ova,
AaPav te YDdpog TOVTEAT povapyiov
Nnvvve, BGALOV e0yeVET TEKVOV GTOPQL
Kol VOV QQeital mavTa.

Neighbours of Cadmus and the house of Amphion, there is no state of human life that
I would praise or blame as though it had come to a stop; for fortune makes straight
and fortune brings down the fortunate or the unfortunate man at all times, and no
prophet can tell mortals what is ordained. Why, Creon once was enviable, as it
seemed to me; he had saved this Cadmean land from enemies, had acquired the
all-powerful kingship of the land, and was guiding it, happy with a noble brood of
children. And now all has been let go.
The Messenger says that there is no human life that he would ever praise as being stable,
omoiov otavt . It is TOyn that sets one’s life straight, making one gvtvyéw, or making one fall,
causing one to dvotvyeiv. It is similar to how a daipwv can favour someone making them
gvdaipmv or can turn their back on someone making them, dvcdaipwv. This intervention
clearly shows the idea that there is no stability in one’s fortune and that it is external and
dependent on toym, in the same way to be gvdaipwv depends on a daipwv. De Heer presented
this passage as an exception to edtvyém being due to a natural endowment.” However, as it
will be shown later on with more examples, I think that the idea of edtvyéw being due to

natural endowment is not present in Sophocles’ works, and instead I propose that evtvyéw in

Sophocles is clearly due to divine intervention in a similar way to gvtoynic.

In vv. 293-306 of Women of Trachis, Deianira intervenes to talk about the mutability of
human fortune and the adjective edtuync appears.

TG 6’ 00K £y yaipot’ Gv, avopog evTuyi

KAMovca Tpasy TvoE, movdike Qpevi;

TOAM 6T  Avaykn THide ToDTO GUVTPEKELY.

Bumg & EVESTL TOIGLY ED GKOTOLUEVOLG

% De Heer, Cornelis. (1969), p. 74.
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TapPelv TOV €0 TpdooovTa, LT CPUATL TOTE.
ol yap oiktog devog eicéfn, eilot,
TOOTOG OPAOCTL SOLGTOTUOVG €M EEVNG
YDOPOG G0TKOLG ATATOPAS T AAMUEVAG,

al Tpiv Hev noav £ ErevBépmv icmg
avopdVv, Tavdv 8¢ doDAOV ioyovaty Piov.

® Zed tpomaie, un mot eicidoui o

TPOC TOVUOV OVTM GTEPLA YOPNCAVTA TTOL,
und’, &i T dpacelg, T1odé ye {oong &t
oDTMG €YD 0£001KA TAGO OpOUEVN.

And how should I not rejoice at hearing of my husband’s successful action, with every
right? Without fail, my joy must match his triumph. But none the less it is the way of
those who consider things with care to fear for the man who is fortunate, in case he
may one day come to grief. Yes, a strange pity comes upon me, dear women, when [
see these unhappy ones homeless and fatherless, astray in a foreign land; perhaps they
were formerly the children of free men, but now their life is one of slavery. Zeus, god
of trophies, may I never see you go against my offspring in this fashion; if you do so,
may it not be while I still live! Such is my fear as I look upon these women.

After hearing of the successful deed of Heracles, mpa&iv €dtuyij, which refers to the capture
and enslavement of Oechalia, Deianira cannot feel joyful. Here gotuyng is equivalent to
fortunate, prosperous or successful, to indicate that Heracles’ endeavour resulted in a
favourable outcome due to being favoured by toyn. Moreover, this passage also proves
interesting because of Deianira’s reflection on the instability of fortune. Her joy for Heracles’
success is tainted by her own fear of a reversal of fate, seeing the captive women, who were
once free individuals and are now reduced to servitude. This clearly shows how gdtvymg has a
momentary sense because Deianira is aware that it can change and fears this. Deianira
invokes Zeus to pray that her own offspring never have to face such a fate and for her not to
have to witness it. Zeus is invoked with an intriguing epithet, tpowtoiog that comes from
tponém and has the sense of: ‘Zeus the one that turns’. Patricia Elizabeth Easterling, in her
commentary, states that: “because Zeus who turns the tide of battle was responsible for the

plight of these women™?¥

, Which points us back to v. 26 of Women of Trachis: t€log &’ €0nie
Zebg dyoviog kaAds (“But in the end Zeus the god of contests decided well.”) Deianira had
already said that Zeus is the one who determines the outcome of every battle. There seems to
be an evident divine involvement in the reversals of fortune. These two passages are also

representative of the instability that characters are faced with in Sophocles’ works. Deianira

% Easterling, Patricia Elizabeth. (1982), p. 116.
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here shows that even her momentary feeling of good fortune is tainted by fear of its reversal,

which is wholly dependent on the gods.

These passages have hinted at a strong indication that evtuyéo is fully dependent on the will
of the god’s, especially Zeus who decides every outcome, contrary to De Heer’s proposal to
put forward as a sense component of edtvyéw that it “vaguely admits the possibility that it is
due to a natural endowment?*. The following passages will further show the dependency on

divine intervention in being 0tvyng and in gvtvy®.

Creon having returned from consulting Apollo at Delphi, says to Oedipus that troubles can
result in success, €0tuyelv, when there are good indications from the gods, in vv. 87-88 of
Oedipus Tyrannus: £§c0Mv- Aéy® yap Kol Ta Svo@op’, €l TOYoL / Kot 0pOov E€ldvTa, Tavt Gv
evtuyelv. (“A good one. I say that even troubles hard to bear, if they change to turn out well,
can have a wholly fortune outcome.”) A few verses later in vv. 144-146, the adjective
evtuyng appears when Oedipus expresses his commitment to finding the murderer of Laios
and exclaims that he will do anything for the town of Cadmos. Oedipus says that with the aid
of the gods they will be fortunate in finding the murderer of Laios or, if not, they will fail:

dALog 8¢ Kadpov Aaodv @8 afporlétm,
¢ Tav Epod dpdoovtoc. §j Yap e0TUYETS
oLV 1@ Be® povodued’, | TENTOKOTEG.

And let another man gather the people of Cadmus here, since I intend to do
everything. For either we will manifestly succeed with the god’s help, or we will
manifestly fail.

The following appearance of gvtvyéw in vv. 67-72 of Electra also indicates that it refers to
being prosperous due to divine intervention or divine favour.

AL @ matpdo yij Ocol T Eyydpiot,

0€Enc0€  evTVYODVTO TOTOdE TOTG 001G,

oV T, O TaTpPov dduo- cod yap Epyouan

dtkm xaBaptng Tpog Bedv pUNUEVOG:

Kol pn W dtpov toed’ dmooteidnte YiG,

AL APYETAOVTOV KOl KOTAGTATNV SOUMV.

But do you, my native land, and you, gods of the place, receive me in good fortune on
this mission, and you, house of my fathers! For I come in justice to cleanse you, sped
on my way by the gods. And do not send me from the land dishonoured, but let me
control my riches and set my house upon its feet!

20 De Heer, Cornelis. (1969), p. 74.

171



Orestes, on entering the palace at Mycenes where Clytemnestra resides, prays that his plan of
killing his mother will be successful, strongly indicating that to prosper, edtvyéw depends on

the gods who control the force of tHyn.

Finally, there are two instances where gvtuync is used in a way that suggests a more enduring
state. Even though, edtuyng and evtuyém are momentary, they can be understood as repeated,
thus, a momentary feeling of good fortune can reoccur and give the impression of lasting over
time. In vv. 550-551, during Ajax’s emotional speech before killing himself, he talks to his
son, Eurysaces: @ mai, yévolo motpdg e0tuyéotepog, / T & FAL Spotoc, kol yévol &v ol
Kkaxog. (“My son, may you be more fortunate than your father, but in other respects like him;
you could not then be bad.”) I interpret that Ajax is ultimately wishing for his son to prosper
more than he has and these momentary repetitive successes can be understood as taking on a

broader meaning of having a successful life.

The verb edtvyém appears again near the end of the tragedy of Oedipus Tyrannus in vv.
1478-1479, during Oedipus’ emotional speech: dAA’ gvtvyoing, xai og tfcde g 660D /
daipwv duewvov 1| pé epovpncag toyot. (“But may you be fortunate, and, for this coming,
may a deity happen to guide you better than he did me.”) Here, Oedipus hopes that Creon is
successful and he desires for him a better daipwv in his path of life than he himself has had
keeping watch over him. Oedipus is blaming his misfortune on the fact that he has not had a
good daipwv, indicating that to gvtvyém depends on one’s relationship with the divine, to be
evdaipwv, as had already been seen. Evtuyém seems to have a sense of permanence here, but
it is referring more to the repetition of momentary fortunes that amount to a fortunate life. De
Heer did not comment on this passage specifically but he did put forward as a sense
component of gdtuyém “Remotely felt to be momentary but repeated.”**! When evtoyéw and
evTLYNG are reoccurring, they appear to convey a sense of permanence or a more prolonged
state of prosperity however this ultimately comes from the momentary sense having good

oYM simply repeated.

A representative passage of gvtuync understood as repeating itself over time is in vv.
997-1000 of Electra, when Chrysothemis says no to aiding Electra in her plans of vengeance:
YOVI] LEV 003 avnp EQug,
obévelg 8° Ehacoov TV Evavtiov yepi.
daipwv d¢ Tolg uev evTLYNC KA’ MUEPQV,

! De Heer, Cornelis. (1969), p. 74.
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NUiv & dmoppel kKdmi unosv Epyetat.

You are a woman, not a man, and your strength is less than that of your adversaries.

Their fortune prospers day by day, and ours ebbs away and comes to nothing.
Chrysothemis says how every day Clytemnestra’s and Aegisthus’ fates become increasingly
prosperous. In contrast, the fortune of the two sisters drains away from them day after day.

The use of the verb dannopéw further proves that to be evtvyng fluctuates and is unstable.

At the end of Electra in vv. 1293-1300, there is another appearance of edtvyéw where it
clearly means ‘to come out prosperous’ or ‘to succeed’.

0 0" GpUOGEL LOL TM TOPOVTL VOV YPOVHD
onuowy’, 6oV POVEVTEG 1| KEKPUUUEVOL
veA®dVTag £x0povg TavcoeY Th) VOV 000).
TOVT® &’ OMOG UNTNP OE U 'TLYyVOGETAL
QUOPGD TPOCSHTW VAV EMELOSGVTOV dOLOVG:
GAL" g ém” T T paTnv Aedeypévn
otéval - dtav yop EDTLYNOCOUEY, TOTE
yaipew mopéotat Kol yEAY EAeV0EPMC.

But tell me what will suit the present time, where we must appear or where we must
hide to put a stop to our enemies’ laughter by our present expedition. And see to it
that our mother does not learn your state from that joyous countenance when we go
into the house, but lament as though disaster falsely told of were the truth. When we
are triumphant, then we shall be able to rejoice and laugh in freedom.
Orestes is saying that when they do succeed, then they will have the freedom to rejoice and
laugh freely. Clearly edtvyxém is used in a momentary sense of being fortunate in their
endeavour to kill Clytemnestra and Aegisthus. Although, this isolated momentary success

will change their fortune and will cause a domino effect that will bring future successes, the

meaning of gdtuyéw is still a momentary one in itself.

Similarly, in v. 1126 of Ajax, Teucer is trying to convince Menelaus to consider giving Ajax
an honourable burial. However, Menelaus argues by saying: dikoawo yap tovd' OTULYEV
Ktetvavtd pe; (“What, is it just that he should prosper after killing me?””). Here it also seems a
momentary sense because Menelaus questions how it is fair that someone who tried to kill
him will come out prosperous by receiving a proper burial. This is related to the momentary
action of burial, however, a proper burial will also bring with it later permanent prosperity

since this allows one to receive proper cult after death.
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Lastly, there are two uses of edtvyém in Electra that have resonances of archaic poetry.”* For
instance, in v. 794, after the announcement of Orestes’ fake death by the Pedagoegus, Electra
sees how unaffected her mother is** and invokes the goddess Nemesis for vengeance of the
dead and says the following: ¥Bpile: vdv yap dtvyodoa tuyydvels (“Insult me! Now is your
moment of good fortune”). It is remarkable how there is the play of words in the repetition of
the root oYM in evTVYE® and Tvyxdvo one after another. For this passage, Finglass directly
cites from Robin George Murdoch Nisbet’s and Margaret Hubbard’s 4 Commentary on
Horace: Odes: “archaic Greek poets warn against the hybris generated by prosperity echoed
by many successors.”?** This theme has also been noted in this work in the analysis of Solon
and Theognis®”, as seen in 8 G.-P.=6 W. of Solon, tiktel yap k6pog HBptv, dtav moidg SABog
gmnran / avOpdnolg Omdcolc pny voog Eptiog M, and vv. 153-154 of the Theognidea: tixtel Tol
K6pog BPpv, dtav kokdt SABog Ennton / dvOpdmmt, kol dtot un voog dptiog N Here the use
is 0APog because in Solon and the Theognidea, 6APog refers to happiness that comes from
material wealth, a meaning very different to that in Sophocles. However, it transmits the same
idea that if there is prosperity in abundance for those who are not of sound mind this leads to
an overconfidence and arrogance. This excessive pride brings acts of UBpig that eventually

lead to one’s downfall.

Later, Electra realizes that Orestes, whose help she had been counting on, cannot assist her
further in avenging their father’s death. Electra decides to take matters into her own hands
and kill Clytemnestra and Aegisthus herself. She decides to explain to Chrysothemis her plan
in search of her assistance, but before doing so, she warns her that it is impossible to prosper
without toil, v. 945: 6pa, TOvov To1 YwpPig oVdOEV evTLYEl (“Remember, there is no success

without hard work™).

In his commentary, Patrick Finglass, also relates this passage to Archilochus’ Fragment 17
(mévta Tovog tevyel Bvnroig pelét te Ppotein) and to Pindar P. 12.28-29 (&l 8¢ t1g 6ABocg €v

avOpdmotsty, dvev kapdtov / o gaiverar). If it is understood that with toil one can work

2 The appropriation of archaic Greek thought in tragedy has been studied extensively in Cairns,
Douglas. L. (2013). Tragedy and Archaic Greek Thought. Classical Press of Wales.

293 Just before Clytemnestra had shown relief at her son’s death and even goes to the extent of calling
the death of her son a sign of good fortune, vv. 766-768: @ Zed, i Tadta, TOTEPOV EVTLYT Aéym, / §j
deva PV, kKEPOM OE; ATnp®dG & €xel, /el Toig ERanThic TOV Plov odlm Kakoic.

4 Finglass, Patrick. (2010), pp. 153-154.

%5 See Sections Happiness-related Words in Solon and Happiness-related Words in the Theognidea.
% Finglass, Patrick. (2010), p. 394.

174



towards coming out prosperous, this seems to imply that there has to be a degree of human

involvement too. However, ultimately it is the gods who will facilitate or hinder this.

Finally, it is interesting to examine an intervention where many of the words relating to
happiness occur together, gvdaipovia, pokapilom, eddaipwv and OAPog appear in vv.
1186-1204 of Oedipus Tyrannus. The first strophe goes as follows:

o yeveal Ppotdv,

¢ VUAG Toa kal TO undgv (hoog Evaploud.

Tig Yap, tic dvnp TAéov

TAG EVOALUOVIOG PEPEL

1| T0GOVTOV OGOV OOKETV

Kol 60&avT” amokAival;

TOV 6OV ToL TapAdelyl’ Exmv,

1OV 60V daipova, TOV 6ov, @ TAdpov Oidumdda, Ppotdv

o0&V pakapilm:

16, generations of mortals, how I count you as living a life that is equal to
nothingness! For what, what man wins more of prosperity than enough for him to
seem prosperous, and, after seeming, to decline? Having your fate, your fate, yours as
an example, O wretched Oedipus, I count nothing that pertains to mortals as blessed.

The Chorus represents a pessimistic view of human life, describing how mortal generations
are worthless and how no daipmv of mortals can be regarded as péxap, poaxoapiCm. I interpret
poxapilo to simply mean ‘to call someone pdkap’. In this sense, no mortal can be called
uakap because they cannot enjoy the happiness related to stability that the gods enjoy.
Oedipus’ life shows how human fortune can fluctuate and how it is possible to achieve
happiness, tdg evdatpuoviog eépet, and then experience one’s downfall, dmokAival. There is no
sense of stability in human life and for this reason mortals cannot be considered paxap, like

the gods.

In the following verses, vv. 1196-1204, the Chorus goes on to remember Oedipus’ good
fortune, how he became king and highly respected by so many:

ootic ko’ vrepPorav

10£€000G EKPATNGOS TOD VT €0daipovog OAPov,
o Zed, kat pév edicac

AV Yoy ovoyo tophiévov

YPNOL®IOV, Bavatov &° Eud

YDOPU TOPYOG AVESTOS

€ oV Kai PoctAede KoAR
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EUOC Kol T LEYIOT ETNAONC, TOdG peydloioty &v
OnPatctv dvdccwv.

You who, on hitting the mark with surpassing skill, mastered a prosperity wholly
blessed by the gods. O Zeus, after destroying the crooked-taloned maiden who sang
her verses, and stood as a tower gains death for my land. Since then you have been
called my king and honoured most greatly, the ruler in mighty Thebes.

Oedipus achieves an all-favoured fortune ékpdoog tod mavt’ goudaipovog dSAPov. He stands
out from other humans for his far-reaching success, as if he were shooting an arrow further
than anyone else, ka0  vrepPfolav t0Eevoag. The double use of happiness-related words,
evdaipovog 6APov, is an emphatic way of underlining that Oedipus reaches a high state of
happiness. Not only does he achieve 6Afoc, but the type of dABog he achieves is eddaipovog
in itself. This combination of happiness-related words is to represent that Oedipus was the
closest to the highest type of human happiness possible: “the article may additionally have a
universalising quality, emphasising that Oedipus’ prosperity was the ultimate to which any
mortal could aspire.””’ However, it is true that eddaipovoc dABov could be indicating a
relationship between these two happiness words, determining that dABoc is bestowed when
one is gvdaipwv. This was De Heer’s interpretation: “The interrelation between govdaipwv and
OAPog has already been determined in my investigation of Pindar’s usage; the latter is the
visible manifestation of the former.”*® One who is €08aipwv is favoured by the gods and one
form of external favour can be in the form of 6Afoc. Moreover, SAPog is not materialistic and
has a clear relation to honour, Tyun}. From the moment Oedipus defeats the Sphinx, xatd pev
eBicag tav yapyovoya mopbévov xpnoumdov, he is called king and is respected, £Tyudbng, as
master of great Thebes. Here, 6APog again refers to an intangible possession that elevates one
to a high status in which one is honoured. In relation to the adjective gvdaipwv, I agree with
Finglass’ interpretation: “The appearance of €0daipmv so soon after the lament over the
daipwv that now afflicts Oedipus (1194) underlines the contrast between his past and present
states, calling into question the extent to which his previous prosperity was indeed divinely
blessed.”® The adjective €0doipwv again takes on the sense here of being in a good
relationship with a doipwv, in this case it refers to the fact that this dAfoc was dispensed as
external evidence of this favour. However, Oedipus is no longer favoured and the Chorus

reminds the audience of this by describing Oedipus’ disgraces in the present: tovdv &

7 Finglass, Patrick. (2018), p. 1015.
2% De Heer, Cornelis. (1969), p. 88.
2% Finglass, Patrick. (2018), p. 1015.
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axovewv tig abBhmdtepoc. Oedipus demonstrates the cycle of rise and downfall that is human

life according to Sophocles.

After examining the words related to happiness in Sophocles, a series of conclusions can be
drawn. Firstly, Sophocles has a pessimistic undertone that repeats the theme of ever-changing
fortune. The gods are central in Sophocles and are not referred to using péxoapeg, as used by
other authors. For this specific use, Sophocles seems to employ daipoveg, maybe because of
its more general use and because it could refer to any supernatural force. There is only one
use of pdkap and it is used to inoke the goddess Cybele who is called 6€Bag vnéptartov,
demonstrating a sense component of object of ‘awe’ and ‘honour’. The only derivative of
pakap to appear is poxapilem and it means “to call someone pékap”. It is remarked that no
mortal can be called paxap, @ tAdpov Oidumdda, Bpotdv o0&V poxapilm, because it is
impossible for them to enjoy this happiness related to stability that is only accessible to the

gods.

In relation to the adjective dAPiog and its derivatives 0ABilw and OAPog, they are all closely
tied together in meaning, referring to a grandeur-induced happiness. These words are all
connected to ‘surpassing others’ and ‘being honoured’, either because of ‘noble status’
(evmatpidng), ‘power’ (kphtiotog) or achieved through one’s own deeds. The noun 6ABoc had
a clear materialistic sense in authors prior to Sophocles, however, in the works examined, this
sense component has become more ambiguous, appearing only distantly and as collateral to
enjoying a prestigious position. Honour is central and holds greater value than wealth as can
be seen in the fact that §APog is put in conjunction with Tyuni and the complete opposite of
being OAPlog or enjoying OAPog is to experience shame, aicyvvn or to live a life that is not
enviable by anyone else, d{nAog Biog. I consider the first sense component of dAfoc to be a
‘god-given intangible possession of honour or status’ and to be dAP1og is to ‘be favoured with
a higher status and being honoured’. Considering the fact that dABog appears qualified by
gvdaipmy in one instance, it can be gathered that to be dispensed dAPog results from having a
good relationship with a daipwv who favours. As shown, neither 6Afoc, OAProg nor OAPBia,
words that relate to this grandeur-induced happiness, have any promise of permanence or
stability in them. This sense of instability and uncertain human destiny is present throughout
Sophocles’ works. Interestingly, in one instance the adjective dAB1o¢ could be understood in

the context of hero cult when it is used for Oedipus, foreshadowing the honour he will
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receive as a cult hero. This is alluded to also at the end of Oedipus at Coloneus, but this time

with the adjective 0daipwv and edtuyng also used in the context of hero cult.

Effectively, in Sophocles’ works, there is clearly an importance of ritual and religious
practices, specifically in relation to the adjective evdaipwv and its derivatives. This is not
surprising considering that the world Sophocles presents is marked by a sharp boundary
between humans and gods, in which human happiness is at the mercy of the gods. The closest
humans can come to attaining happiness is to cultivate a harmonious relationship with a
daipwv, making them evdaipovec. This favourable relationship can be through ritual
practices, such as libations or sacrifices done to a daipwv, which as seen can be a god or a
cult hero. In addition, to achieve gvdarpovia it is essential to practice good jugement (t0
epoveiv) and piety (e0céPeta) which serve as safeguards against provoking divine displeasure
and consequently suffering the wrath of the gods. When the gods are provoked, this
punishment can echo through generations, but if one is pious and is favoured by the gods,
evdaipwv, then one experiences a sense of security alongside which other types of happiness
can arise, such as being dtuyng, for example, as seen in Oedipus at Coloneus. However, it is
important not to forget that even though being eddaipwmv feels the most permanent, it is not so

because there is always a risk of downfall.

Lastly, examining g0tuyrg and its derivatives, it is interesting to highlight that evtvyéo is the
most common word relating to happiness in Sophocles’ works. Generally, gotvyéw and
evTuyng share the same sense components and have a momentary meaning of “to enjoy good
fortune” or in some cases even more directly, “to succeed” or “to prosper”. This is the result
of when the force of thyn aids, toyn 6pBoi. The force of TOyM is controlled by a daipwv and
specifically in these passages Zeus is mentioned with the epithet, tporaiog, “the one who
turns”. Even though there is also the implication that one has to work towards it and without
toil it is not possible, the one who decides the outcome is a god. To be €dtvync or to evTVYE®,
is linked to ‘absence of suffering and pain’, this is seen clearly when it is contrasted to to
atadpat. In accordance with other words related to happiness, evtuyng and gvtvyéw have no
sense of stability and the characters live in fear of their fortune changing, as best represented
by Deianira’s intervention. Although in some cases these terms can refer to repeated instances

which seem to indicate a durative nature, their sense is still momentary and unstable.

In conclusion, in Sophocles’ works there is a pessimistic outlook and a distinct separation

between gods and mortals which is also present in Pindar and in Hesiod. Firstly, however, it
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is notable that Sophocles hardly uses pdxop and does not employ it to refer to the gods which
could indicate that this use is in decline. Secondly, it seems that to achieve other types of
happiness, to have a good relationship with the gods is crucial. It could be said that to be
evdaipmy is a prerequisite to be OAProg and to be evtvyng. It is significant that Sophocles
breaks away from the materialistic meaning of OAPioc and OAPog found in authors
immediately before him and recovers a former meaning of dAPog as intangible, putting great
emphasis on its relation to honour. Lastly, in Sophocles’ works, the adjective ebtuyng and its
derivatives, clearly correspond to momentary fortune, a meaning that is also very present in
authors prior to him. However, it is noteworthy that, in some instances, there is a sense of
recurrence and repetition that he adds to these terms. Effectively, all these different types of
happiness are ever-changing and subject to the gods, causing a profound feeling of

uncertainty that echoes throughout Sophocles’ works.
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paxop

VTV S/ EVTVYE®

51Broc/6)oc/oMBile

To be evdaipwv means ‘to have a
good relationship with a daipwv’, to
do so one has to have good
judgement (t0 @poveiv) and act with
piety (egvcéfeln). When one is
evdaipwv, they are favoured through
external evidence and live a life that
is more °‘secure’ and ‘absent of
suffering’. With being e0daipwv can
come to be gutuyng and to be dAProc.

Only appears once, used to
invoke Cybele. Related to
being object of ‘awe’ and
‘aun’.

Seems to be dependent on being
evdaipwv. When a god favours
one by favouring them through
the force of toym, then one can
enjoy ‘success’, ‘good fortune’,
and ‘an absence of suffering’.
Contrasted to dtaduat.

Seems to be dependent on being
evdaipmy since one can be
favoured with dAPoc. It is used
for those who ‘surpass others’ by
‘being favoured’ through ‘high
status’  (evmatpidng), ‘power’
(kpbriotoc) and being honoured’,
receiving T, and living a life
that is enviable, (nNAwtdc. It is
also related to an absence of
suffering. One can only be called
OAProc when they have finished
their life not experiencing pain.

This status is not permanent and can
change when this relationship is
compromised by acts of impiety.

Compound paxkapilem appears
once to say that no mortal can
be called paxap, because they
do not enjoy the ‘stability’
and ‘security’ gods do.

It seems that it is not possible
without toil, mwoévog, but it is
ultimately up to the gods’ will.

Secondarily, it is understood that
there is a relation that with high
status normally comes wealth,
but there is no emphasis on this
aspect.

There is one use of OAPiog that
seems to be anticipating the state
Oedipus will reach when after
death he will be immortalized
through hero cult.

OABio is used as a form of
greeting to wish future good
fortune, for example: AL’ OAPia
te koi Euv OAPiolg del / yévour,
gketvov y° odoa movTeAg Sapap
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similar to that already found in
Homer.
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3.3. HAPPINESS-RELATED WORDS IN HERODOTUS

Herodotus, acknowledged as “The Father of History” (pater historiae) by Cicero®”, was a
Greek historian who lived during the 5th century BC in Halicarnassus. Herodotus is most
known for his work, The Histories, which is considered one of the most significant classical
historical works. In his work, Herodotus focuses primarily on the Greco-Persian Wars, as
well as the early stages leading up to the conflict. The lives of prominent kings and famous
battles like Marathon, Thermopylae, Salamis and Plataea are also featured in The Histories.
In what at first glance seems a purely historiographical work, Herodotus often reflects on the
essence of morality, human nature and the role of divine involvement in historical events. His
emphasis on the human experience opens a window into the analysis of his work from a
philosophical standpoint. Herodotus’ works have sparked ongoing philosophical discussions
on subjects including political theory, ethics and cultural studies. In this section, Herodotus’

works will be approached from the standpoint of an analysis of happiness-related words.

Starting with the verb péxop and its derivates, it is important to mention that neither péxap
nor pokaplog appear in Herodotus’ works, only paxoapilw. This verb seems to portray the
meaning of ‘deeming someone momentarily happy’, a very different usage to that appreciated
in previous sections of this work. In Chapter 45 of Book VII, Xerxes deems himself happy,
guakdpioe Eovtov, upon seeing a vast army of ships and soldiers on the shores of Abydos,
however, he then bursts into tears, €ddxpvce: Qg o0& dpa mavta pev 1ov EAMomovtov vmo
TOV ve®dV ATOKEKPLUUEVOV, TAGAG 08 TOC aKTag Kol Td APvdnvdv mtedia nimien dvOpOTOV,
&vladta 0 EépEnc Emvtov Euaxapioe, petda 6& Todto £ddkpuoe. (“But when he saw the whole
Hellespont hidden by his ships, and all the shores and plains of Abydos thronged with men,
Xerxes first declared himself happy, and presently he fell a-weeping.”)*”" In Chapter 46,
Xerxes explains to his uncle Artabanus that this change is due to his realization of the brevity
of human life.*” Artabanus responds to Xerxes saying there are sorrows worse than the
brevity of life and that there is no man so g0daipwv that he does not wish to be dead at some
point: &v yap oVt® Ppoayétl Pim ovdeig obtw AvOpwmog EBv VOAIIL®MY TEPLKE 0VTE TOVTMV

oVTe TV dAL®V, T 0D TOPACTHOETAL TOALAKIG Kol ovki dmaé tebvavar BoviecBat pdAlov 1y

390 See De legibus, 1, 5.

39 The Greek text and translation for Books V-VII are taken from Alfred Denis Godley (1938).

302 Xerxes says the following: & 8¢ eine ““Ecfile yép pe AoyIGAUEVOV KATOIKTEIPAL OC Ppoydg N 6
nag avOpmmvog Pilog, €l ToVTOV Ye £€O0VIMV TOGOLTMOV 0VJEIS £ EkaTootov &toc mepiéotal.” (“Ay
verily,” said Xerxes; “for I was moved to compassion, when I considered the shortness of all human
life, seeing that of all this multitude of men not one will be alive a hundred years hence.”)
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Coew. (“For short as our lives are, there is no man here or elsewhere so fortunate, that he
shall not be constrained, ay many a time and not once only to wish himself dead rather than
alive.”) Artabanus explains how everyone experiences misfortunes, copgopai, that can make
life seem longer than it is and, because of this, death is seen as the most wanted refuge for
mortals: obt® 0 pev Bdvartog poxdnpiig €ovong tig LoNg KataELYT APETOTATN T AVOPOTW®
véyove (“Thus is life so sorry a thing that death has come to be a man’s most desirable refuge
therefrom.”) Even though the verb paxapilm is only used on two occasions and it is difficult
to appreciate fully the meaning, it is very clearly momentary and does not have the same
permanence as paxop. Mokapilom has less force and is not permanent, but does seem to share
the sense component of ‘power’ because it is used when Xerxes is witnessing his own
military power. Secondarily, there may be a component of ‘security’ in seeing his military

prowess.

Examination of the adjective evdaipwv and its derivates demonstrates that Herodotus’ works
offer a new usage which is different to that appreciated in previous authors who referred
solely to happiness relating to material possessions and wealth with no allusion to its
etymological meaning. This is seen more clearly on the occasions when it is contrasted to its
opposites. An example of this use is clear in Book I Chapter 133 of The Histories which talks
about the customs of the Persians for their birthday celebrations:

‘Hpuépnv 0¢ anacémv palota eketvnyv Tindv vopilovot tf) Ekaotog EYEVETO. £V TOTNOE
mAéw ddita TdV dALEwV dkoedot mpotiBechar: €v i) ol evdaipoveg avTdv Podv Kol
immov kol kduniov kai dvov mpotiBéatar GAOVG OTTOVG €V KOUIVOLGL, Ol 08 TEVITEG
aOTAV T AETTO TOV TPOPatwv TpoTiBiaTat.

The day which every man most honours is his own birthday. On this he thinks it right
to serve a more abundant meal than on other days; before the rich are set oxen or
horses or camels or asses, roasted whole in ovens; the poorer serve up the lesser kinds
of cattle.’®
The adjective evdaipoveg is used for those who have the money to be able to serve an
abundant meal with different kinds of meat on their birthdays and is contrasted to those who
are mévnteg, who are poorer and serve cheaper kinds of meat. It seems that eddaipmv is
related clearly to ‘wealth’ and to ‘material prosperity’, coming to mean the same as being
mAovo10G. Another example of this use of gvdaipwv is found in Chapter 196 of Book I when
Herodotus describes the customs of the Eneti in Illyria:

[...] 6cot pev on &oxov egvdaipoves T®V BoPvroviov Eriyopotr, vmepPaAilovieg

3% The Greek text and translation for Books I and II are taken from Alfred Denis Godley (1975).
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AoV EmvEovTo Tag KoAAoTEVODGaG: B0t 88 ToD dMpov Eckov &niyapol, ovToL
0¢ €10€0¢ Pev 0VdEV €0€0vTo YpNoToD, 01 &’ av XpNHaTA TE Kot aicyiovag mapBEivoug
ENapPovov.

[...] Rich men of Assyria who desired to marry would outbid each other for the fairest;
the commonalty, who desired to marry and cared nothing for beauty, could take the
ill-favoured damsels and money therewith;
The contrast with dcot 8¢ 10D onpov makes it clear that the eddaipoveg are those who are
wealthy and from the upper classes which demonstrates the sense components of ‘wealth’
and ‘status’. These had been appreciated before, but with the idea that this wealth and status
came from divine favour from having a good relationship with a daipwv. However, in the
uses of evdaipmv in Herodotus’ works, there is no reference to this etymological meaning and

seems to be a synonym of mAovc10G.

The uses of eddayovia seem to refer to a more ‘general prosperity’ normally used for cities,
as seen in Book VI, Chapter 68: v pévtot Eéneipmmotv tavtyv dp&etv Aoakedapoviolot 7y
noping kaxodTToC f| poping evdapoving. (“twas likelier that huge calamity would come upon

”)** However, in line with the objectives of this analysis,

Lacedaemon than huge prosperity.
the focus is on the use of gvdarpovia applied to the mortal experience. An example is found
in Chapter 4 of Book V, where the customs surrounding birth and death of the Trausi are
explained. When a child is born, the Trausi lament all the disgraces the child will have to
endure, however, when someone dies they bury them with joy: tov &’ dmoyevouevov mailovteg
e Kol Moduevol yfj kpumtovot, €mAéyoviec Sdowv Kokdv gCamorhoybelg €oti €v mhom
evdapovin. (“but the dead they bury with jollity and gladness, for the reason that he is quit of
so many ills and is in perfect blessedness.”) To be in gddapovia here seems to be a general
state of prosperity that contrasts with a bad situation. When one dies, one enjoys ‘absence of
pain and toil’, in a similar way to how death had been described as a refuge. To be gvdaipmv

is clearly materialistic, however €bdawpovia can refer to ‘general prosperity’.>®

Instead, dAProg, has a more complex meaning in Herodotus’ works. It seems to refer to a state

that endures throughout one’s lifetime and is intricately linked to the manner of one’s passing.

3% 1t is used mostly for cities or places instead of people, as seen in Book VII, 220: pévovtt 8¢ adtod
KAéog péya €leimeto, Kol 1 Tmaptng evdayovin ook eEnAeipeto.(“if he remained, he would leave a
name of great renown, and the prosperity of Sparta would not be blotted out”). Book VI, 28: to¥to
pev yap M Na&oc evdarpovin t@v viiomv mposeepe (“For Naxos, surpassed all the other islands in
prosperity”)

395 Interestingly, in other authors 6ABiog and SABog have a similar distinction, §AB1og being ‘possessing
material wealth’ and 6ABog¢ which may refer to either ‘prosperity coming from wealth’ or a ‘general
prosperity’.
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For example, in Chapter 216 of Book I, when the customs of the Massagetae are explained, it
is said that when a man becomes very old, his family comes together to kill him and eat his
flesh during a feast. This type of death is considered to be the most dAPloc: tadta pev ta
oAPrototd ot vevopotar (“This is held to be the happiest death”). If a man dies from an
illness, the Massagetae people do not consume his flesh, but instead bury him in the ground.
The use of dAProg in Chapter 24 of Book VI also relates 6Afiog to the manner of one’s
passing, when explaining how Scythes ended his life in Persia dAB1og: £€g 6 yipai péya GAP10g
gnv étehevnoe &v [Téponot (“at the last he ended his life in Persia, full of years and of great
possessions”). Since a monarch is the subject here, it may be supposed that Herodotus is
simply talking about wealth, however, Scythes is 0ABio¢ because his state of prosperity
endured until old age. The adjective dAPlog seems to be a permanent state that comes when
one ends one’s life in a state of prosperity. This adjective will be analysed further in the
dialogue between Solon and Croesus, but it is manifest that this usage departs from its

materialistic sense.>*

Turning to the examination of the usage of edtvyrg and its derivates, the passage relating to
Amasis and Polycrates is of great interest. In Chapter 40 of Book III, Amasis sends a letter to
Polycrates, who was experiencing great success: (kKoi K®¢ TOV AHOGY EDTVXEMV LEYAA®S O
[Tolvkpatng ovk éAdvOave) Amasis expresses his happiness for Polycrates’ prosperity, but
also conveys his concern over the dangers of such continuous good fortune.*”’

N pdv movlavesOar dvSpa @idov kai Egivov eb mpricoovia- £pol 88 ai cai peydio
evTuyiol ovK dpéokovat, 10 Ogiov Emotapéve a¢ ot EOovePIV: Kol KOG BovAopLOL
Kol aOTOC Kol T®V v KNO®UOL TO PEV TL EVTVYEEV TAV TPNYLATOV TO 0 TPOCTTALELY,
Kol oUT® SlaPEPEY TOV aidVa EVOAAAE TPNGCMOV 1| EDTLYEELY T TAVTO. OVOEVA VAP
KO AOY® 0100 dKovcog 86TIC & TEAOC 00 Kak®dC £TedenTnoE TPdPPILog, EVTVYEMY T
TOVTOL.

It is pleasant to learn of the well-being of a friend and guest. But I like not these great
successes of yours; for I know how jealous are the gods; and I do in some sort desire
for myself a mingling of prosperity and mishap, and a life of weal and woe thus
chequered, rather than unbroken good fortune. For from all I have heard I know of no
man whom continual good fortune did not bring in the end to evil, and utter
destruction.*®

3% De Heer (1969, 72) also puts forward as an example of this in Chapter 75 of Book VIII, where
OAProg is qualified by ypnpact to give it the meaning of being fortunate in money matters, so in no
way is OABlog simply equivalent to ‘wealthy’ (tov o1... émoince... kal ypruoact SABLoV).

397 For the entire passage see Annex, Chapter 40-43 of Book III.

3% The Greek text and translation for Books III and IV are taken from Alfred Denis Godley (1928).
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His peydhon edtoyion are related to €0 mpdocm, ‘to fare well’ that seems to be ‘absence of
disaster’. Amasis warns against ¢86vog, the jealousy of the gods. He advises Polycrates that
it is preferable to experience a life of both successes and failures, rather than to gotuyeiv all
the time. Amasis suggested that Polycrates should consider what he valued most and
willingly give it up to avoid the dangers of continuous good fortune, which Amasis believes
ultimately leads to destruction. Polycrates followed the advice and threw a valuable ring into
the sea. However, when Amasis learned that his ring had returned to Polycrates, he broke off
their alliance, believing that such luck would eventually lead to disaster (Epofe [...] ét1 ovK €0
tedevTosy pnéEAAoL IToAvkpdng edtuyéwv Ta TavTa, 0¢ Kai T amoPdiiet ebpioket). Here, to
be gutuyng in this case seems to come from when one is aided by tOym and they are gvtvymg
and thus, they enjoy an ‘absence of misfortune’ and ‘avoid calamities’. However, if this
fortune is excessive then it can incite the jealousy of the gods, ¢86vog, which can result in

punishment, as will eventually happen to Polycrates.*”

Having analysed these words-relating to happiness separately, now it is possible to appreciate
more fully their nuances in the famous dialogue between Croesus and Solon in Chapter 32 of
Book I, which is the most interesting passage for their examination.’'’ Nagy refers to this
passage as an oivog which he describes: “As a difficult code that bears a difficult but correct
message for the qualified and a wrong message or messages for the unqualified, the ainos
communicates like an enigma.”'' In this case, the enigma revolves around the word
OMBroc.*'? Croesus invites Solon into his opulent palace and orders his servants to show Solon
all his treasures. Croesus then asks Solon who he thinks is the happiest person of all,
oAPuotatoc. It is clear that Croesus expects Solon to name him, given the wealth and
treasures that he has just shown him. However, Solon responds that the happiest man,
oAPrdtatoc, who he knows is Tellus from Athens, in Chapter 30 Book I:

“TéMm todTO P&V Tfig TOMOC €D fikovonc moidec Noav kaloi T kdyadol, kai ot £ide
Bmact téva ékyevopeva Kol mhvto Tapopsivovta: todto 8& tod Biov ev fixovtt, Og Ta
op MUV, Terevtr) Tod Pilov Aapumpotdtn Eneyéveto: yevouévng yop Adnvaiotst péymg
TPOC TOoVG dotvyeitovog v 'Ehevoivi, fondnoag kol Tponnv Tooag ThV TOAEUI®V
anébave kdAMoto, kol ptv AOnvaior dnpocin te E0ayav avtod 11| mep Emece Kol
griunoav peydimg.”

3% Herodotus in Book III, Chapter 125 explains how Polycrates was assassinated by the satrap of
Sardis, Oroetes, in Magnesia.

31 For the entire passage see Annex, Chapter 30-33 of Book I.

311 Nagy, Gregory. (1990), §6.

312 Hollmann, Alexander. (2015), p. 88.
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“Tellus’ city was prosperous, and he was the father of noble sons, and he saw children
born to all of them and their state well established; moreover, having then as much
wealth as a man may among us, he crowned his life with a most glorious death: for in
a battle between the Athenians and their neighbours at Eleusis he attacked and routed

the enemy and most nobly there died; and the Athenians gave him public burial where

he fell and paid him great honour.”"

Here it is clear how Tellus in life had ‘material possessions’ from the idea that he had
everything good in life, Todt0 8¢ Tod Biov &b fixovtt and also he had ‘offspring’ to perpetuate
this. However, Tellus is only considered 8ABiog because of the way he ended his life.*'* After
death, Tellus is OAP1o¢ in the sacral meaning, since it is explained how he died a noble death
and was buried at public expense where he fell (AOnvaiol dnpocin te EBayav avtod Tf Tep
gneoe koi) and was honoured (étipncav peydiwmc). Nagy explains how: “timé can refer to the
honor of hero cult that a cult hero receives after death.”'> Tellus is the most dABro¢ because
in life he was thus because of his ‘wealth’, ‘status’ and ‘offspring’ and also, after death, he is
OAProg since he is eternally immortalized through hero cult, ‘receiving Tyun’. Solon goes on to
say that the second happiest men he knows are Cleobis and Biton, brothers born in Argos,
who offered to pull the cart, and they transported their mother in order to fulfil the rituals.
They are described as athletes in previous verses and are said to be celebrated by the Argives
(Apyeiot ... épakapilov Tdv venviémv) and are immortalized after death, in Chapter 31 Book

I: 316

“[...] TadTo 0 ot Tomoact Kai 0POEiot VIO TG TaVNYOPLOG TELELTT TOD Piov dpiotn
Eneyéveto, 0160eE€ te &v ToVTOIGL O Bg0g MG Auevov gin avOpon® tebvavor pailov fy
Coew. [...] Apyeiot 6¢ cpémv gikdvag momodpevol avébeoay € AeApoLg MG APLOTMOV
yevouévav.”

“[...] Having done this, and been seen by the assembly, they made a most excellent
end of their lives, and the god showed by these men how that it was better for a man
to die than to live. [...] Then the Argives made and set up at Delphi images of them
because of their excellence.”

313 This war is reminiscent of the annual ritual battle at Eleusis and may be related to the Eleusinian
Mysteries, as Nagy (2020, 369) remarks: “I find it significant that the figure of Tellos [...] is connected
with the prehistory of the Eleusis (Herodotus 1.30.5), the site of the Eleusinian Mysteries.

314 Pelling (2006, 147) points out the relationship of the name Tellus with teAdg.

15 Nagy, Gregory. (2020), p. 576.

316 Hollmann (2015, 91) states: “Rather than merely telling us that they have the necessary bodily
strength to perform the exploit that will soon be narrated, this detail can also be understood as setting
up a connection between the aethlos of the athlete and the aethlos of the hero, who receives
compensation after death for his struggles: for as we will see by the end of the story, Kleobis and
Biton are characterized precisely as cult heroes.” Nagy (1990, §3) explains how aethlos can be both
related to the aethlos of the athlete and the aethlos of the hero.
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Nagy states: “For the uninitiated, this wording means that you are better off dead — that you
might as well choose to be put out of your misery instead of going on with life. For the
initiated, this same wording means that a life after death will be better for you than the life
you are living now.”'” After this, the mother prayed that her sons, who had so greatly
honoured the goddess (of v €ripnocav peydimg) would, in exchange, receive the highest
good. In the sense of hero cult, it is one of the highest achievements to die and be
immortalized as a hero, and they themselves will be honoured greatly after death as cult
heroes, making them OAPiot. The main difference between these two is put forward by
Alexander Hollman, saying that it is Cleobis’ and Biton’s unseasonal death: “Tellos dies after
a good innings and has children and grandchildren (1.30.4), whereas Kleobis and Biton die

young and without offspring: it is in this sense that they must take second place.”'®

Croesus, who understands to be OAB1og as purely material, does not understand what Solon is
referring to and takes his answers as insulting. The different understanding of 6Ap1og between
Croesus and Solon ultimately comes from the fact that “only those who are initiated into the

mysteries of hero cult can understand the sacral meaning of olbios."

Solon explains why he does not consider wealth to be the only thing that makes someone
OAProc: 00 yap T 0 pé€ya TAoHG10G HAALOV TOD €’ MUEPNV EXOVTOG OAPLDTEPOG €0TL, €1 U o1
oM éniomotto mavta KaAd Exovta e) tedevtiical tov Biov. (“For he who is very rich is not
more blest than he who has but enough for the day, unless fortune so attend him that he ends
his life well, having all good things about him.”) He who toyn attends is edtuyng, as in
avoiding misfortune, ‘faring well’. This is seen clearly when Solon affirms how a man who is
evtuyng has the advantage that disaster and calamity is kept away from him: tadta o6& 1
evTLYiN ol AmepvKel, Annpog d¢ €oti, Avovcog, Arabng Kak®dv, edmalg, eveldng. (“yet these are
kept far from him by his good fortune, and he is free from deformity, sickness, and all evil,
and happy in his children and his comeliness.””) When one has gotvyia, absence of misfortune

and human alternation, until the day he dies, then he can be considered 6AB1og.

17 Nagy, Gregory. (2020), p. 586.

3% Hollmann, Alexander. (2015), p. 92.

19 Nagy, Gregory. (2020), p. 576. De Heer’s way of explaining the difference in the meaning of
OAPlog comes from a dialectal misunderstanding between Oriental and Greek, he affirms (1969, 71):
“This meaning, which he (Solon) believes to have a higher, moral value than the primary one of
popular currency, refers to the performance of one’s duty as a citizen, a sense which is patently
unknown to an Oriental monarch, instead of the pursuit of wealth for the sake of gratifying personal
ambitions.” However, De Heer’s analysis does not explore the duplicity in meaning of dABto¢ relating
to hero cult or the initiates in Mysteries. That this dialogue refers to this duplicity of meaning is the
most plausible considering that it goes back to Homer and the Homeric Hymns.
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el 8¢ mpog TovTolot ET1 TEAELTHGEL TOV Blov £V, 00Tog £keivog TOV 61 (téelc, O dAPLog
KekAMjoOon G&log €oti- mpiv O° Av TEAELTNON, EMOYEV, UNdE KOAEEW K OAPLOV GAN’
evTLYEDL.

If then such a man besides all this shall also end his life well, then he is the man

whom you seek, and is worthy to be called blest; but we must wait till he be dead, and

call him not yet blest, but fortunate.
It seems that to be dAPiog in life is dependent on having lasting e0tvyia until one dies because
human life is all about chance (o%tw Gv Kpoice miv 611 &vOpwmog cuppopt]) and that there
are many to whom the god has given 6APog and then this has been reverted, (moAloict yap om
vrodéEac dABov 6 Bedc mpoppilovg dvétpeye).*® The gods dispense SABog and one can keep
it if one’s favouredness by tOym is long-lasting, being vtvymg until death, when this happens,
then one can be called dAProg. In this sense, Solon sees Croesus as only worthy of being
called gvtuync, because his life is not over yet and he cannot be called the happiest man
(0ABuwtatog) without having ended his life happily (ékeivo 8¢ 10 €iped pe, obkw o€ €Yo

Aéyw, Tplv TEAELTNOAVTO KOADG TOV aidva muhwmpLon)

Croesus does not understand what Solon means until he witnesses his own downfall. These
two episodes are linked in Chapter 34 of Book I: Metd 6¢& ZoAwva olyduevov ELaPe €k Beod
véueolg peyddn Kpoicov, o¢ eikboor, 611 &vopice £mvtdv eival AvOpORTmV AmévTov
oAPiotatov. (“But after Solon’s departure, the divine anger fell heavily on Croesus: as I
guess, because he supposed himself to be blest beyond all other men.”). It seems that
Croesus’ overconfidence in deeming himself the most dABiog, an act of DBp1g, incites vépeoig
of the gods.*® Carolyn Dewald affirms: “wealthy, powerful people, kings, generals,
politicians and the like - both Greek and barbarian, often do not understand this truth, and
often make decisions that bring them down, based on their confidence in their own resources

and trust in the fact of their own past success.”**

Croesus’ realization is found in Chapter 86 of Book I, when tied to a pyre and about to be set
on fire by Cyrus, he remembers Solon’s words that one cannot be considered §Af1og while

alive.’” Cyrus’ hearing Croesus words, repents of his intention of burning a man who was

320 This is reminiscent of how in Sophocles, vv. 303 of Women of Trachis, Zeus is called 6 tponoiog as
the one who is responsible for human alternation.

321 Pelling (2006, 150) states: “It is disputed whether Croesus’ overconfidence would itself be regarded
as YPpig. But in any case it remains true that such thoughts, insufficiently alert as they are to the
boundary between god and human, resemble those which lead to or accompany hybristic behavior
elsewhere.”

322 Carolyn Dewald (2011), p. 57.

333 For the entire passage see Annex, Chapter 86 of Book I.
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once equal to him in gvdapovio, meaning ‘wealth’ and ‘status’.

kai tov Kdpov dxodoavia t@v épunvéov 1o Kpoicog eime, petoyvovia e kai
gvwwaoavto Otl kol ovtog dvBpwmmog v dAlov dvBpomov, yevopevov £mutod
evdapovin ovk éhdcom, (dvta mopi d1d0in, TPdg 1€ TOHTOIGL deicavTa TV TIGW Kol
EmeEdpevov Mg 00OEV €N TOV &v AVOPOTOIGL ACPUAEDS EYOV.

Then Cyrus when he heard from the interpreters what Croesus said, repented of his
purpose. He bethought him that he, being also a man, was burning alive another man
who had once been as fortunate as himself; moreover, he feared the retribution, and it
came to his mind that there was no stability in human affairs.
Cyrus orders Croesus to be saved from the fire because of his fear of divine retribution, ticic,
and his awareness that human affairs are ever-changing, o0dev &in @V &v AvOpdmoOIGL
acpouréwg &yov. The idea that human affairs are changing is a central topic in Herodotus’
works and the happiness-related words that are found are all vulnerable to changes of Toym or
to the will of the gods. The best one can hope for is to be permanently 6ABiog, as in

immortalized after death through hero cult.

Through the analysis of these passages, the usage of happiness-related words in Herodotus
can be appreciated. Firstly, it is remarkable how the adjective péxop does not appear as an
epithet for the gods and neither is paxdpiog used for mortals. Only the verb pakopie is used
and it seems to have less force than the latter, but conserving the sense of ‘power’ and ‘awe’.
In both occurrences it seems that one is deemed happy because of these things, but it is only
momentary, contrasting strongly with the ‘stability” and ‘security’ normally present in péxop.
Secondly, the adjective evdaipwv is linked solely to ‘possessing wealth and riches’, with no
appearance of its etymological meaning. The noun gvdaipovia refers to either prosperity
coming from wealth or to a general type of prosperity. In some ways, it seems to take on the
meaning commonly found in §AB1o¢ and dAPoc. In contrast, SAProg no longer has materialistic
connotations and it is only 6ABog that seems to still conserve this relationship to riches. To be
OAPlog is judged over a lifetime and is intrinsically related to the manner of one’s passing.
The dialogue between Solon and Croesus is especially interesting because the duplicity of
meaning of dAProg found in previous authors is addressed, showing the two meanings, one
that is personified by Solon who has the more profound definition of Af1o¢ and Croesus who
sees OAPlog as simply material. At first glance, it could be seen that Solon is simply teaching
Croesus about human alternation, remarking how fragile his riches really are and how no one
can count themselves 6Afog until they die. However, the examples that Solon puts forward

as the dAPiot of all mortals are those who were immortalized after death and received hero
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cult which seems to be hinting at a sacral meaning of dAPwog. Even though they enjoyed
‘wealth’ and ‘status’ (and in Tellus’ case offspring), the most important is that their edtvyia
endured until the end of their lives, which culminated in a heroic death. After death, they are
permanently 0Apot because they are honoured through hero cult. This is why, before death,
one cannot be considered dAProg, only gdtvyng. To be gutuymg is to be aided by toyn and
thus, avoiding misfortunes or changes of fate. If one is gvtvync until the day one dies an
honourable death and is venerated, then one can be called 6AB1oc. To be gdtVYNG could be
interpreted as a prerequisite to being 6AB1o¢. This is the only way that 6AB1og is permanent,
because human life is susceptible to alternation and all materialistic goods can change by
force of toyn or the gods. Without a doubt, within the scope of Herodotus’ usage of
happiness-related words, what proves to be of most interest is the passage of Solon and
Croesus concerning the meaning of OAP1og. In previous authors, the duplicity in meaning of
OAPlog had been appreciated, however in Herodotus it is addressed. The sacral and ephemeral
meaning, personified by Solon and Croesus respectively, come face to face; the initiate and

the non-initiate, the knowledgeable and the ignorant, the dAfrog and the dvoArProc.
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poxapilm

guoaipmv

0Aprog

euTVYE®/ gvTVYia

-Only for humans who are
deemed happy momentarily for
‘power’ and enjoying certain
‘security’.

-‘Possessing wealth’ and ‘status’.

gooapovia

-‘General prosperity’ which can
be linked to ‘wealth’ also.
Normally applied to cities.

-There is one use for the ‘general
prosperity’ after death because of
‘absence of pain’.

In its non-sacral meaning, it
refers to mhodtoc and having a
healthy offspring to perpetuate
this.

In its sacral meaning, it is used
for those immortalized after death
through hero cult and is a
permanent state. This is judged
over a lifetime and from the
manner of one’s death. If one
lives a life of evtuyia and dies an
honourable death and is honoured
through hero cult, then one can be
considered dAPLoc.

-understood wrongly by Croesus
as ‘material possession’.

-‘To be aided by tOyn’ and thus,
‘to avoid adversity’.

Due to one’s gutuyia, one is kept
from sickness, evil and is happy
with one’s offspring, tadta 6¢ 7
gvtuyin ol dmepvkel, AmNPog O¢
goti, dvovoog, AmabNg Kok@®V,
edmag, VEONG.

-Surprisingly momentary and not
stable.
-Much less force than péxoap.

-No explicit link to its

etymological meaning.

-Seems to take OAPiog and dAPog
place when this is used solely
with materialistic meaning.

5Apog

-Wealth and prosperity dealt by
the gods which is not permanent.

Etymological link, €0 + tiynm,
dependent on TOyN.
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3.4. HAPPINESS-RELATED WORDS IN EURIPIDES

To conclude the analysis of happiness-related words in Tragedy, this section examines the
works of the tragedian, Euripides. Those of his works to be studied are: Alcestis, Medea,
Children of Heracles, Hippolytus, Andromache, Hecuba, Suppliants, Trojan Women, Madness
of Heracles, Iphigenia Among the Taurians, Electra, Helen, lon, Phoenician Women, Orestes,
Cyclops, Bacchae and Iphigenia at Aulis*** The analysis will follow the same method as that
of the other tragedians and the fragments will not be analysed. Moreover, there are many
occurrences of happiness-related words in Euripides so this section offers a selection of those

the most relevant.**

Starting with the adjective pdxop, this adjective appears as a standard epithet for the gods
accompanying Oeoi as seen in vv. 824-834 of Medea:

"Epey0sidon 10 modoiov dAPtot

Kol Oe®dv maideg pakdpwv, iepdg

YOpag adropOntov T’ dmo, pepPopevor

KAewvotdrav copiav, aiel 10 AAUTPOTATOV

Baivovteg aPpdg aibépog, EvOa mob’ dryvag

évvéa Iepidag Mobvooag Aéyovat

EavOav Apuoviav utedoat:

From ancient times the sons of Erechtheus have been favored; they are children of the

blessed gods sprung from a holy land never pillaged by the enemy. They feed on

wisdom most glorious, always stepping gracefully through the bright air, where once,

it is said, the nine Pierian Muses gave birth to fair-haired Harmonia.
As can be appreciated, the adjective paxap is an epithet for the gods and refers to the
happiness related to ‘stability’, ‘a life of ease’, ‘power’ and ‘awe’, a state generally reserved
for the gods. The Chorus calls the descendants of Erechtheus the children of these gods who
are pakopeg and also calls them dAPior. Here, 6APioc means ‘to be favoured by the gods
through material prosperity and status’ that is perpetuated through generations, as occurs with
the descendants of Erechtheus, the Athenians. The adjective paxap also appears as a standard
epithet for the gods in Bacchae, in vv. 374- 378:

aielg ovy ociav

UPprv &g OV Bpduiov, 1ov

Yepélog, TOV Topd KoAAL-

324 The Greek text and translations for these passages are taken from David Kovacs (1995-2002).
323 For a complete study of happiness-related words in Euripides, see Marianne McDonald (1978).
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OTEPAVOLS EVPPOCHVALS OO~
pova TpMTOV LoKAP®V;

Do you hear of his impious
violence against Bromios,

Semele’s son, the chief god invoked
amid the fair-garlanded

delights of the feast?

Dionysus is called daipova tpdtov of the paxdpwv “as the spirit presiding over fair-crowned
festivities”.”* Here, the adjective pdxop has the same meaning already put forward, the only

difference is that it appears without 8g6¢g. In Euripides’ works, there is both the use of paxap

with 0£6¢ and without, however the use of péxoap accompanying a noun is more common.*?’

In Hecuba, vv. 644-646, the adjective péxkap appears once again: €kpifn o” &pig, av &v 'I- / dq
Kpivel Tplocdg pakdpov / moidag avip Povtag. (“The quarrel that the shepherd upon Ida
judged for the three daughters of the blessed gods was decided.”) Athena, Aphrodite and
Hera are the three children of the pdaxopeg, Tprocag pokdpwv maidoc. They are children of
immortal gods and they themselves are also paxapeg, who enjoy a ‘life of ease’, ‘security’,

‘stability’, ‘power’ and are an ‘object of awe’ and ‘of Tiun]’.

Even though the adjective péxap is generally reserved for the gods, Euripides also uses it for
mortals. For example, in vv. 375-380 of Helen:

o paxoap Apkadig moté mapOéve
KaAlotol, Aog d Aeyéwv ame-
Bag teTpapdpooct yviolg,

OC TOAD KNPOG EUAG EAaYES TAEOV,
0 pLoped OnpdV Aayvoyviov
[Oppatt AaPpd oyfjpa Aeaivng]
EEoAAGEaT™ dyBea AOmaG:

O lucky maid of Arcadia long ago

Callisto, who left the bed of Zeus

with limbs that go on all four,

how much your lot surpasses mine

since by taking the form of a shaggy beast
[with violent eye, the form of a lioness]

you have put from yourself the burden of pain!

326 McDonald, Marianne. (1978), p. 269.
27 McDonald, Marianne. (1979), p. 3.
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Helen, through the form of a paxopioudc, praises Callisto, who is also known for having
suffered pain and toil because of her beauty, but is now freed from this. As McDonald points
out: “‘Beauty’ even appears in her name (kdAoc/KoAlotd).”*** Callisto, now converted into
a bear by Hera, has escaped from pain and lives a ‘life of ease’, similar to the gods. When the
adjective paxap is applied to a mortal, it is because this mortal shares either one, a few or all
of the characteristics that gods enjoy that make them pdxapec. In this case, the sense of ‘life
of ease’ and °‘stability’ are present and with these come ‘absence of pain and suffering’,
circumstances which normally characterise the mortal existence. The adjective péxkap here is
also clearly used with a sense of ‘awe’ from Helen who admires and envies the fact that now
Callisto no longer experiences the pain caused by her beauty. McDonald asserts: “Callisto
lost what Helen considered dvotuyeg kdArog (236-237. Cf. also 261, 304, 263-267, 375-385.
[...] Helen is praising and envying Callisto for her release from sorrow (380), a factor which
makes Callisto comparable to the gods.”**

In vv. 995-1005 of Alcestis, paxop is applied to Alcestis herself after death.

uNnde vekpdv g POEVOV ydpo vopulécHm

TOpPog cdg ardyov, Beoiot & dpoimc

Tndcbw, oéfoc Eumdpmv.

Kai T1g doypiay kéAevhov

gupaivav 166 Epel:

Abta note mpovbav’ dvopog,

Vv &’ €Tt pakaipo daipwv:

Yaip’, @ moTVL, €D 8¢ doing.

TO1Q VIV TPOGEPOVGL PT|LLQL.

Let not the grave of your wife be regarded as the funeral mound of the dead departed
but let her be honored as are the gods, an object of reverence to the wayfarer.
Someone walking a winding path past her tomb shall say, “This woman died in the

stead of her husband, and now she is a blessed divinity. Hail, Lady, and grant us your
blessing!” With such words they will address her.

It is remarked that Alcestis after death shall not have the same fate as others, but will instead
be a pakopa daipwv. As Dale asserted: “Alcestis is to be a pdxopa daipmv, a beneficent
presence to whom the wayfarer may do reverence and pray for blessing.”**® As Paley

declared: “The daemons, or spirits of heroes in the nether world, were thought capable of

328 McDonald, Marianne. (1978), p. 191.
32 McDonald, Marianne. (1978), p. 191.
30 Dale, Amy Marjorie. (2003), p. 123.
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sending up blessing.”**' And Parker states: “the chorus announce that Alcestis will be a
‘hero’, in the technical, religious sense.”*? Alcestis, after death, will be immortalized through
hero cult and will be a daipwv enjoying ‘a life of ease’, ‘security and stability’ and will have
a ‘divine-like power’ over the life of mortals and inspire ‘awe’. Moreover, after death, her
tomb will be honoured in the same way that the shrines of the gods are honoured (6goict &
ouoimc tudodw) and it will be an object of veneration (céBac éundpwv).”*® Therefore,

because she shares in these god-like qualities, she receives the adjective paxkap.

Another interpretation is that of Richard Hunter who affirms that this passage reflects the
language from inscribed poetic epitaphs and the use of pdkap is because it is an epithet
applied to the dead in these contexts.”** De Heer also remarked that these verses read like an
epitaph and relates this usage to that observed in Hesiod’s Works and Days for the dead in v.
141: paxapeg Bvntol. In both cases, the use of pdxoapeg has the meaning of ‘life of ease’ and
‘awe’ and ‘honour received’ and is used for Alcestis as a supernatural force after death. In my
opinion, the interpretation of Alcestis as a benevolent cult hero is more convincing, given that
there is emphasis on her fate after death being different to others and on her being object of
honour like the gods. Furthermore, the use of pdxop for dead heroes is one that had already

been appreciated in previous authors, such as Homer and Hesiod.**

In vv. 543-557 of Iphigenia at Aulis, paxap is applied to humans who venerate Aphrodite
with moderation and cw@pocHvn:

pdapeg ot petpiog Beod
HETA TE COPPOGVVOG LETE-
oxov AéKTpv Appoditag,
YOAQVELQ XPNOAUEVOL
poviad v ofotpmv: 861 on
dtdvp” "Epwg 0 xpuookdpog
168" évtetvetan yapitov,

10 &V €n’ evoiwvi TOTU,
10 &’ émi ovyyvoet Plotag.
ATEVET® VIV AUETEPMV,

o Konpt karrioto, Oardpov.

331 Paley, Frederick Apthorp. (2010), p. 294.

332 parker, L. P. E. (2017), p. 250.

333 Parker (2017, 250) declares: “Strictly, the subject of Tiuédc0m is the tomb, and ‘like the gods’ is a
‘brachylogy’ for ‘like the shrines of the gods’. However, it is easy to slip into thinking of Alcestis as
the subject, so that ‘like the gods’ sounds natural.”

33 Hunter, Richard. (2025), p. 22.

335 See Happiness-related Words in Homer and Happiness-related words in Hesiod.
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gin 6¢ pot petpia

pev yépic, 6ot d° doot,
Kol PeTEyoyt TG AQpodi-
TOG, TOALAY O dmobeipavy.

Blessed are they who with moderation
and self-control where the goddess is concerned
share in the couch of Aphrodite,
experiencing the calm absence

of mad passion’s sting. In love

twofold are the arrows of pleasure
golden-haired Eros sets on his bowstring,
the one to give us a blessed fate,

the other to confound our life.

I forbid him, O Cypris most lovely,

to come to my bedchamber!

May my joy be moderate,

my desires godly,

may I have a share in Aphrodite

but send her away when she is excessive!

McDonald explains how this type of defence of moderation and restraint in the context of
Aphrodite is common in Euripides, specifically found in vv. 119-30 of Medea and vv.
250-266 of Hippolytus.**® One is péxap who shares in Aphrodite’s favour in a way which is
moderate and beneficial, and can avoid the desires that drive one mad, yoAaveig ypnoduevot
poviadwv oiotpov. In this way, to partake in moderation makes it so that one can enjoy a
notpog evaimv ‘a life of ease’ and certain ‘security and stability’, however, excesiveness can

confuse one’s life, éni cvyyvoet Protdg, making it unstable.

There is another use of pdkap for mortals in the vv. 72-82 of Bacchae. This consists of a
poxapiopog for those initiated in the Bacchic rituals in honour of Dionysus and will serve to
iluminate further the meaning of e0daipwv:

O péxap, 6oTic e0dai-
LoV TELETOG OedV &i-
dm¢ Protav ayiotedet

kai Oocedetal yo-

xav &v Opeoot PakyeD-
v 0cioig kabapuoicty,
T4 1€ pOTPOG peydrag Op-
v KuBéhag Bepitevovy,

3¢ McDonald, Marianne. (1978), p. 286.
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ava Bupoov 1€ TIVAcoWV,
KIoG® 1€ 0TEPAVODELG
Awdvucov Bepamevet.

O blessed the man who,

happy in knowing the gods’ rites,

makes his life pure

and joins his souls to the worshipful band,
performing bacchic rites upon the mountains,
with cleansing the gods approve:

he performs the sacred mysteries

of Mother Cybele of the mountains,

and shaking the bacchic wand up and down,
his head crowned with ivy,

he serves Dionysus.

He is pakap who is eddaipmv and knows the rites in honour of Dionysus and initiates himself
in the sacred mysteries. It is reminiscent of the paxapiopog of the initiates found in the Hymn
to Demeter, but in this case it applies to those initiates of the Bacchic rites.”*” However, there
are some other key differences to consider. Firstly, Romilly remarks that in other paxapiopot
of this type there is insistence on death and the subsequent compensation for the initiate in the
form of a more favourable afterlife. Secondly, there is emphasis on the favouredness of the
initiates in comparison to the uninitiated. Romilly interprets these verses, vv. 72-82 of
Bacchae, as an insistence on the happiness that comes from the practice of the ritual itself:
“dans les Bacchantes, le bonheur qui est décrit est joie — joie présente et intense, qui nait de
la pratique méme du rite.”**® As Dodds stated in his commentary: “The present passage [...]

bases the promise of happiness on a religious experience, but its promise, unlike theirs, is for

37 In v. 495-502 of Cyclops, there are verses that follow the same formula that is appreciated here and
McDonald (1978, 256) puts them forward as a hedonistic predecessor of this chorus:

paxap dotig ev1alel

Botpbmv @idaict Tnyoic

Emi KOpPoV ékmeTacbelc,

@eilov Gvop’ vraykaAilov,

émi depviotoi te EavOov

yAMdaviig Exmv Etaipog

LLpOYPLoTOG ATapov Bo-

oTPLYOV, O 0 OOpav Tig oi&el pot;

Clearly, the emphasis is on the mundane desires such as wine and sexual pleasure. McDonald (1978,
257) says: “Their philosophy based on mindless pursuit of pleasure is particularly appropriate to them:
they are not ‘thinkers’ and they are in a position to satisfy their desires because they are strong enough
to do so.”

3% De Romilly, Jacqueline. (1963), p. 363.
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this world, not for the next—the happiness which Dion. gives is here and now.”**° There is no
doubt that both of these apply to this realm and not to the next. I defend that the happiness
which refers to the bliss in the rites is found in pdkap and to be evdaipwv is the state
necessary to achieve this. When one is ‘in a good relationship with a god’, in this case
Dionysus, and knows, €idmg, and practices the rites, €0céBewa, through which one can be
elevated to the status of pdéxop by divine proximity. To be &vdaipmv represents a
favouredness that goes beyond the ritual and relates to day-to-day life. The tragedy itself
serves as an antithesis to the favouredness in life of the initiate and the non-initiate, through
the representation of Pentheus’ suffering. To be €0daipwv and having a good relationship
with a god is the stepping stone to achieving other types of happiness which are superior such

as being pakap.

In vv. 902-911 of the Bacchae, there is another paxoapiopog pronounced by the Chorus in
which the adjective gvdaipwv appears, as well as and the verb paxopilo.

e0daipmV pEV 0¢ €k BaAdocag
gpuye xeino, Apéva & Ekyev:
evdaipwv & o¢g tmepbe noYdmv
gyéved’ - £1épa O Etepog Etepov
OAPw kai dvvapel maptAbev,
popion 6 &t popiolg

glolv EAmidec: al pev
TELELTDOGLY &V OAP®

Bpotoig, oi & dméPnoav:

10 82 xat’ fuop 8t Piotog
evdaipwv, poxkopilo.

Blessed is he that out of the sea
escapes the storm and wins the harbor;
blessed he who triumphs over

trouble: one man surpasses another

in respect of wealth or power.
Furthermore, in countless hearts

there live countless hopes, some
ending in good fortune,

though some vanish away.

But the man whose life today is happy,
him I count blessed.

33 Dodds, Eric Robertson. (1960), p. 75.

201



He who is evdaipwv, ‘in a good relationship with a god’, is favoured externally with
‘security’ expressed in 0¢ ék Boldcocoag Epuye yeino, Mpéva & Ekyev, and by ‘surpassing
others’ in the form of ‘wealth’, dABog, and ‘power’, duvapug. However, he who is considered
uaxap, is he whose life today is evdaipwv. This is referring to that said in the previous verses
analysed; he who is evdaipmv in life, has access to the elevated to the status of being pdxap.
Evdapovia, apart from bringing favouredness on a day-to-day basis, grants initiates access to
the participation in rites, during which they come the closest to the divine and themselves are

deemed péxopec.®®

Apart from paxap, Euripides also uses the adjective pokdpioc. It has less force than péxop
and is a form that is only applied to mortals and not to gods.**' “In Euripides, poxdapiog
describes men 27 times, and 17 times things rather than human beings; but these things can
be easily associated with human beings (such as y&ip, oikot, yépoc). It is never applied to the
gods.”* What is clear is that this adjective applies to mortals and it has less force than

udxap, a use of pakdpiog which had been appreciated in Pindar.**

When this adjective is applied to mortals it is because they share in some characteristic which
is divine-like, but not enough to warrant the use of paxap which has more force. There is a
sense of ‘admiration’ towards such a person and normally they enjoy some ‘power’, ‘wealth’
or ‘status’. For example, in vv. 708-712 of Electra this adjective is applied to tyrants:

Ayopav dyopdv, Mokn-

vaiol, GTElETE pLokapioV

OYOUEVOL TUPAVV®V

QAacpoto SVl Yopoi o’

<oTik™> ATpeldav £yEpalpov oikovg,.

“To assembly, to assembly,

men of Mycenae,

to see the august portent

of your blessed rulers!” And choruses

9 In v. 1180 of Bacchae, Agave calls herself paxap, however it is clearly ironic: (pp.267-268) when
Agave says the following after striking Cadmus: Tpdtov Euov 10 yépag. / paxap’ Ayoon kinioued’
&v Oboorc. (“That honor belongs first to me. I shall be called “Agave the blessed” among the god’s
worshipers.”) Here, as throughout the tragedy, there is the play on the fact that Agave is ignorant of
the reality and uses the adjectives used to describe Bacchic happiness. She uses pdxap thinking of
herself as a favoured initiate that surpasses others, but the reality could not be any further from the
truth.

1 McDonald dedicates her article to analysing the two instances where it has been interpreted as
applying to the gods and argues why it does not, see McDonald. Marianne (1979).

32 McDonald, Marianne. (1979), p. 29.

3 See Section Happiness-related Words in Pindar.
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<straightway> hailed the house of the Atridae.

In vv. 621-632, poxképiog is applied to a tyrant:

[Tupavvidog o€ Tig LAtV aivovprEvNg
10 LV Tpdommov 1oV, Tav SOHOIoL 08
Aomnpd- Tig yap pokdplog, Tig e0TLYNG,
00T dedoKMG Kol TepIPAET®V Blav
aidva telver, MUOTNS Gv E0TVYNG
(v av B&hot pariov §j THpavvog Gv,
® TOVG TOVNPOVG NS0V pilovg Exsv,
£€60Lovg 0¢ oel kathaveilv pofovuevoc.
€ImO1g AV MG O YPLOOG EKVIKQ TAOE,
TAOVTEIV TE TEPTVOV: 0L PIAD YOPOLS KAVEWV
&v yepoi omlwv dAPov 0™ Exety mOVOLG:
ey’ éuol <pev> pétpiar ) ATOLVUEV®. |

[Mortals foolishly praise kingship, but though its fagade is pleasant, what it holds
indoors is painful. What man is blessed or fortunate who lives his life in fear,
constantly looking out for violence? I would rather live as a happy commoner than as
a tyrant. The tyrant finds his pleasure in the friendship of the base and hates men of
good character, since he is afraid of being killed. You might argue that money
overcomes these disabilities and that to be rich is pleasant. But I do not enjoy hearing
noises as I guard my wealth, nor do I like to work so hard. My prayer is for modest
means without pain.]

These verses question the happiness of a tyrant, asserting how, even though this life is
commonly praised, in reality it brings distress. Since tyrants live a life of fear and are wary of
violence or threat of assassination, they cannot be poxdpiot nor gdtvyeis. The adjective
nakaplog here has a sense of ‘life of ease’, and ‘security’ and ‘stability’ while gotuyng refers
to a life ‘abscent of suffering’. The tyrant cannot have these qualities and lives a life that is
insecure, not allowing him to be paxdaprog. Ion rejects the life of a tyrant and the wealth that

comes with it, to instead live a moderate life which is more secure.**

The tyrant’s happiness is again questioned in vv. 1167-1170 of Trojan Women:

® ¢iktad’, &g cot Bdvarog NAOE SvoTuync.

' This same idea of the tyrant’s life being dangerous and making it impossible to achieve types of
happiness is found in vv. 1016-1020 of Hippolytus but with gdtvyéw: &yd 6’ Ay®dvoc HEV KPOTEV
‘EAMvikovg / mpdrog 0o’ Gv, &v moOAeL 6& devtepog / Vv 1ol ApioTolg vTLYEIV del pidolg: /
TPACCEWY TE YAp TAPETTL, Kivduvog T° v / kpeioow 8idwaot tig Tupavvidog xaptv. (“I for my part
would wish to be first in the Greek games but in the city to be second and to enjoy continuous good
fortune with noble friends. For not only is there scope for accomplishment, but the absence of danger
yields a greater pleasure than being king.”)
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el nev yap €0aveg mpod mdrewmg 1png Tuywv
YOV T€ Koi TG 16000V TVpAVVISOC,
Hoaképtog 160’ v, £l TL TOVOE pakdplov:

Dear child, what an unlucky death was yours! If you had attained manhood and
marriage and godlike kingship and been killed defending the city, you would have
been blessed, if blessedness lies in any of these things.
Astyanax would have been paxépioc if he had not died so young, but instead had reached
manhood, if he had married, been a king and then had died an honourable death in battle. In
addition, by experiencing tf|g ico6éov Tvpavvidog, he would have enjoyed ‘power’ and ‘a life

of ease’, making him paxdpiog.

There is another application of paxéptog in vv. 956-958 of Medea, when Medea calls Glauce
paxap moments before her death:

Aalucbe epvag Ta0dE, TOTOES, £G XEPOG
Kai Tf) Tvpavve pokapig vouen 60te
(QEPOVTEC: OVTOL ODPO. LEUTTTA OEYETOL.

Take this bridal dowry, children, into your hands. Take and give it to the happy royal

bride. It will be no unwelcome gift she receives.
At first glance, it seems that Glauce is being called paxopio for reason of her marriage as it
was common to refer to the bride or groom with happiness-related words in wedding
naxoapiopoi, as has been seen in the section Happiness-related words in Sappho, for example.
However, paxépiog can also be used for the dead and the use of this adjective could be
foretelling Glauce’s death. This is clearly a play on the double meaning paxépiog can have,
as McDonald stated: “She (Medea) plays on the double use of paxapio as an epithet for a

bride and/or as an epithet for a person who is dead.”**

In vv. 86-87 of Orestes, Electra, after talking about her own misfortune, says to Helen: 60 ¢’
N pokopio pakdaplog 08 6 6o mooig / fiketov €¢° Mudg AOAlne mempayotac. (“You and your
husband, both fortunate, have arrived to find us faring badly.”). This could be interpreted
again as calling them poxopio and paxaprog for reason of their favourable wedding in
contrast to Electra and Orestes who are unmarried. ** However, as McDonald points out, it

goes beyond this and Electra is contrasting how Helen and Menelaus enjoy their wealthy

¥ McDonald, Marianne. (1978), p. 47. Interestingly, in Euripides’s Children of Heracles, the
character called Makaria will sacrifice herself, McDonald (1978, 64-65) affirmed: “By her act,
Makaria makes herself worthy of her name and of a pokopiopog.”

#6 McDonald, Marianne. (1978), p. 235.
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lives and status with certain stability and Electra and Orestes are now in danger of losing
theirs.*” Their unfavourable insecure situation contrasts with Menelaus and Helen’s
favourable secure one. Again, pokdplog is related to ‘enjoying a life of ease’, ‘stability’ and
‘security’. In addition, there is the idea of ‘admiration’ for both Helen and Menelaus who

have this.

Orestes and Electra's unfortunate fate goes back to Tantalus, who at one point was poképiog
himself. The idea of stability is clear in vv. 4-7 of Orestes:

0 YOp HoKaplog (kovk oveldilm Toyag)
A10¢ TEQUK®G, B¢ Aéyovat, Tavtalog
KOPLOTG VITEPTELAOVTA SELOIVOV TETPOV
aépt TotdTon:

Tantalus was a prosperous man (and I do not reproach him with this good fortune), the
son of Zeus, they say: now he is suspended in the clouds, in constant fear of a rock
hanging above his head.

He was poaxépiog because he shared in being péwop for his condition as semidivine and he
enjoyed a ‘life of ease’ and ‘stability’. As a king, he also wielded certain ‘power’. However,
Tantalus is a prime example of how to be paképilog can be completely overturned since he
goes from a life of ease to being condemned to eternal suffering characterized by instability

and fear of danger.

Changing focus to the adjective e€0oaipwv and its derivatives, the analysis of these in
Euripides’ tragedies proves to be intriguing. As it has been appreciated, one who is gvdaipwv
has a ‘good relationship with a god’ and thus ‘is favoured’. In those tragedies which centre on
the relationship with a god, as is Bacchae and Hippolytus, there is an insistence on this
relationship and how to secure it. In vv. 1336-1343 of the Bacchae, the etymological meaning
is clear in e0dapOVE®:

otav 6¢& Ao&lov ypnotpilov

SpTaomat, vOoToV GOAI0V TOALY
oynoovct: 6€ 0" "Apng Appoviav te phoeTat
HoKapov T &G oiov cov kadidpvoet Bilov.
TaDT ovYl BvnToD TATPOG EKYEYDS AEY®
A16vv60G AALA ZNvOG: €l & GOPPOVETY
&yvod’, 61" o0k NBéAeTE, TOV A10G YOVOV
NOOALUOVETT AV GOUUAYOV KEKTNUEVOL.

**7 McDonald, Marianne. (1978), p. 235.
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And when they have plundered Apollo’s oracle, they will have a miserable
homecoming. But Ares will rescue you and Harmonia and settle you to live in the
Land of the Blessed. It is I, Dionysus, who make this prediction, and my father is not
a mortal but Zeus. If you all had known how to be moderate when you were refusing
to, you would now have Dionysus as your ally and be enjoying blessedness.
It is clear that to know, to yryvdokewv, how to be moderate, to co@poveiv, brings one to
evdapoveiv. To gvdarpovelv is ‘to have a god as an ally, ooppayog’, and with this comes the
external favour of ‘stability and security’. There is importance on exercising moderation and

restraint and not committing YBpig with which comes one’s punishment and downfall, as seen

in the example of with Pentheus.

In Hippolytus, the etymological meaning can be seen in vv. 104-105: gvdaipovoing, vodv
&xov 6oov oe Oel. (“I wish you fortune-and the good sense you need!”). This is said
immediately after Hippolytus does not honour the statue of Aphrodite. By doing this, he risks
his relationship with this god and consequently may receive punishment. For this reason, the
servant not only wishes for him to gvdopoveiv, but also to have the good sense that one
needs to evdapoveiv. There is certain responsibility in securing this relationship with the
daipwv through one’s own actions, mainly through good sense and acts of edcéPeta. It is also
interesting to remark how gvdaipovém is used in a wish clause and Euripides is the first
tragedian to use gvdarpovém in this way. It is used generally to say ‘thank you’ by wishing for

the other person to receive divine favour.

In other tragedies, gvdaipwv and its derivates often refer to those who enjoy ‘wealth’, ‘status’
and ‘power’, understanding these as external evidence of their good relationship with the
divine. For example, in vv. 1247-1252 of Andromache, Thetis prophesied to Andromache that
she will move to the land of the Molossians where Molossus, Andromache’s son, will rule in
gvdopovia:

[...] PaciAéa & ék ToDOE ypM

dAlov o1 dAlov dromepdv Molooaoiag
g0daovodivrag: ov yap 08 AvacTaTov
v€vog yevéoBat Oel TO GOV KAUOV, YEPOV,
Tpoiag e kai yap Oeoiot Kakeivng HEAEL,
kainep mecovong [Tairddog Tpobupiq.

It is fated that his descendants in unbroken succession will rule over Molossia in
blessedness. For, old sir, it was not to be that your race and mine should be so laid
waste, nor that of Troy, for Troy too is in the gods’ care although it fell by the will of
Pallas.
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Here to e0datpovelv is related to the prosperity kings enjoy, based on ‘wealth’, ‘power’ and
‘status’. Furthermore, there seems to be an element of ‘stability’ since it says it will pass on
from generation to generation. When one has descendants that continue one’s prosperity, then
it can be stable and continuous. It clearly seems to be a prosperity that is dependent on a
relationship with the gods, since as it is said that Troy is still cared for by them, xai yap

Oeoiot kdueivng péret.

In vv. 163-167 of Suppliants, it is used for Adrastus, who was once a TOpavvog e0dAiL®V:

6L, & ka®’ BALGS’ dhkipdToToy Kapa,
dvag ABnvav, v pev aioyvvaig &y

Titvov Tpdg 0vdag YOVL GOV dumicyetv xept
[ToA10G dvip TOpaAVVOG VOV TAPOC]:
OUmG &’ AvayKn GLUEOPUIS ke €IS,

But, O most valiant warrior in Greece, king of Athens, though I consider it disgraceful
to fall upon the ground and cover your knees with my hands, [since I am an old king
who was once prosperous,] yet [ must yield to my misfortunes.

Adrastus was once goudaipwv, enjoying ‘wealth’, ‘power’ and ‘status’. However, now he has
lost this and by remembering the prosperity he once had, he is also warning Theseus that his
own can change one day. As McDonald affirms: “If Adrastus’ prosperity can fail, so might
Theseus’, which is another reason for Theseus to help Adrastus: one day Theseus himself

99348

may need help.

When analysing the tragedies Alcestis and Medea, the examination of €0daipwv and its
cognates becomes more complex. It is on the basis of these tragedies that McDonald defends
that Euripides presents a new application of gvdaipwv and its cognates explored through the
two female protagonists who defend a new internal meaning of eddaupovia based on @iria.
As McDonald remarks: “True happiness for Alcestis and Admetus is, as Solon pointed out
(H. 1.30-32), a happiness which lasts; what is more, and this is unique with Euripides, this
happiness is based on @iAo.* In Alcestis, vv. 163-169, Alcestis, before dying, prays to
Hestia to secure the following for her children in order to make them e0daipovec:

Aéomowv’, £yd yap Epyopon Kota y0ovog,
TOvOGTATOV GE TPOCTITVOLG. GTHOONAL,

¥ McDonald, Marianne. (1978), p. 101.

3% McDonald, Marianne. (1978), p. 45. According to McDonald (1978, 59), the difference between
the two is in that in Alcestis Admetus learns that it is internal while in Medea it is presented as a
debate as to whether it is external, consisting of power and wealth or internal, due to @iAia.
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tékv’ Oppavedoor Tapd: Kol t@ Hev eidnv
ovlevéov Groyov, Tf 08 yevvaiov TOGLV:
und’ dGomeP AOTAV 1) TEKODG ATOAALLLOL
Bavelv ampovg maidag, AL vdaipovag
&V Y1 TaTp®Q TEPTVOV EKTAT o0 Blov.

“Lady, since I am going now beneath the earth, as my last entreaty I ask you to care
for my orphaned children: marry my son to a loving wife and give my daughter a
noble husband. And may they not, like their mother, perish untimely but live out their
lives in happiness in their ancestral land!”

Here, there is no emphasis on the ‘god-given wealth’ or ‘status’ one enjoys when gbdaipmv,
but instead Alcestis prays to Hestia for the bestowal of a loving wife, ¢iAn éloyog, and a
noble husband, yevvoiog mooig, for her children, to make them e0daipoveg. It could be
thought that the adjective yevvaiog refers to a wealthy husband, but, as McDonald explains, in
Euripides yevvaiov actually refers to good actions.**® It is already implied that they will marry
someone who will match their status, so it seems that Alcestis is wishing for someone loving

and of good character, in the same way as she is, but Admetus is not.

Admetus seems to have a different idea of what makes one gvdaipwv which seems clear when
he tells Pheres that he has everything to be gvdaipmv, in vv. 653-661:

Kol puny 66 dvdpa xpn mabelv evdaipova
némovlag: fifnoag Hev v Tupavvio,

o 8 v £yd oot TdVSE d1480y0¢ dopwY,
®ot’ 00K dtekvog Kathavav dAloig dopov
Aetyev Euelheg Opeavov dlopracat.

oV unv €peic vé€ 1 mg dtpdlovra cov
yiipag Baveiv Tpovdwkag, 60TIC aidOQpwV
npOC 6 N péMoTa: KAvTl TBVOE pot yéptv
TOLAvoE Kol oV (N 1eK0VG NALAEATN V.

What is more, all that is required for a man to be happy has already befallen you: you
spent the primer of your life as a king, and you had me as son and successor to your
house, so that you were not going to die childless and leave your house behind
without heirs for others to plunder. Surely you cannot say that you abandoned me to
death because I dishonoured you in your old age, for I have always shown you every
respect. And now this is the repayment you and your mother have made to me.

To be evdaipwv is related to receiving divine favour which shows in ‘kingship’ enjoying

‘power’, ‘wealth’ and ‘status’ and also ‘having offspring to perpetuate this prosperity’.

330 McDonald, Marianne. (1978), p. 38.
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However, as McDonald remarks, Admetus himself has three things that he enumerates, but he
still considers himself unhappy, coming to realize that to be g0daipuwv is more than these
three aspects. McDonald interprets this as: “Admetus has to learn the truth through suffering:
a royal house is nothing if it is empty; external happiness, even with the most elaborate

trappings, is nothing if internal happiness is lacking.”'

The meaning of what to be €0daipwv involves is debated in Medea. Jason’s idea of being
evdaipwv is similar to that of Admetus at the start of Alcestis, as seen in vv. 562-565:

maid0G 0 Opédyoaip” a&img SOpmV EUV

onelpag T AOEAPOVS TOIGLY €K GEOEV TEKVOLC

£¢ To0TO Oginv, kol Euvaptnoag YEvoc

gvdatpovoiny.

I wanted to raise the children in a manner befitting my house, to beget brothers to the
children born from you, and put them on the same footing with them, so that by
drawing the family into one I might prosper.

Jason’s view of to gvdaipovéw is clearly related to ‘wealth’ and ‘status’. Medea then answers

back putting forward her own interpretation of what a eddaipwv Biog is in vv. 589-599:

MHAEIA..- un pot yévotto Avmpog evdaipmv Biog
und’ OAPog dotig TV Eunv kvilor ppéva.
IAZQON.- 0i60° (¢ PeTEVEN KOl GOPOTEPAL POVT;
T YPNOTA U 6ol Avtpd paivesHal mote,

und’ edruyodoa SuoTVYNG EIVOL SOKETV.

MEDEA: A prosperous life that causes pain is no wish of mine, nor do I want any
wealth that torments my heart.

JASON: Do you know how to change your prayer and show yourself the wiser? Pray
that you may never consider advantage painful nor think yourself wretched when you
are fortunate!

McDonald states that Medea rejects a life that is evdaipmv because it lacks @uiia: “These
lines are at once an implied criticism of the purely materialistic standard of eudaimonia and
an acknowledgement that this is the normal use of the word.”** Jason replies by saying that
Medea should not think of herself as dvotvyrg when she is edtvyely, clearly understanding
that ‘material prosperity’ should be enough to consider herself fortunate. Jason considers to
be evdaipwv involves ‘wealth’ and ‘status’, but for Medea there is an element which is
lacking. McDonald argues that this element is @iAia, however, in my opinion I propose that

instead it is ‘absence of suffering’, which is a sense component of gvdaipwv which had been

31 McDonald, Marianne. (1978), p. 40.
2 McDonald, Marianne. (1978), p. 51.
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appreciated before. In both these tragedies, the wives suffer because of their links of @iAia,
and this pain makes it impossible for them to consider themselves gvdaipmv. Alcestis prays to
Hestia for a noble husband and loving wife, because if she herself had had this, she would not
have suffered in life and could have been evdaipwv. I consider that the innovation in
Euripides is not found in the added dimension of @wAia in gvdarpovia, but in the heightened
aspect of importance of ‘absence of suffering’, as one’s pain counteracts all other external
proofs of divine favour such as ‘wealth’, ‘power’ or ‘status’. This is why Medea has no
interest in a life of ‘high status’ or ‘wealth’ if it is one that is Avmp6g. The links of @idia only
take on the importance that they do in relation to svdapovio because of the contexts of these
tragedies and how these hinder the gbdopovia of these female characters who suffer because

of them.

The idea of ‘absence of suffering’ linked to gvdaipmv and its cognates is also present in other
tragedies. In vv. 1290-1291 of Electra, to ddopoveiv is related to ‘absence of pain’:
TEMPOUEVV YOP HOTpaV EKTANGAG POVOL / 0d0LOVIGES TOVY® dmaAloyBeic mtovav. (“For
when you have fulfilled the fated course that the murder requires, you will be freed from
these troubles and find happiness.”) To be freed from mdvog will make one eddapOVE®D,
which is very similar to that found again in vv. 1357-1359 of Electra, the last three verses of
the play pronounced by the Chorus: yaipete: yaipewv 6’ dotic duvatal / kKol Euvtuyig pn Tivi
Kapver / Bvmtdv evdaipova mpacoetl. (“Farewell! The mortal man who can fare well and
suffers no misfortune is indeed blessed.”). However, suffering is part of mortal existence and
this is why no mortal can experience a total ‘absence of suffering’, thus making bdapovia
difficult to achieve, as seen in vv. 1224-1230 of Medea:

T BvnTd 8° 0V VOV TPATOV 1YODLOL OKLAV,
o0d’ v Tpéoag elmotpt TovE GoPOVS PPoTdV
Sokodvtag ivar Kol HEPVITAC AOY®V
TOVTOVG peyioTV Hopioy OPAICKAVELY.
OvnTdOV Yap ovdeig EoTv evdaip@V Gvnp-
OAPov & EmppPvEVTOG EVTVYEGTEPOG

dAlov yévorr” v GAAoG, evdaitmY 6™ Gv ov.

As for our mortal life, this is not the first time that I have thought it to be a shadow,
and I would say without any fear that those mortals who seem to be clever and
crafters of polished speeches are guilty of the greatest folly. For no mortal ever attains
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to blessedness. One may be luckier than another when wealth flows his way, but

blessed never. ***
The Messenger says that one may be dtvyéotepoc when they have 6Apog, wealth. However,
it is affirmed that to be evdaipwv is not possible. This is a meaning of evdaipwv that
demonstrates the sense of ‘absence of suffering’ and it is affirmed that even with external
goods, one cannot be egvdaipwv because there is always toil in human existence. This is
similar to, vv. 160-162 of Iphigenia in Aulis, when it is said that no mortal is gvdaipwv nor
OAProg, because one cannot be born to a life without suffering: Bvnt®dv 8" dAProg / &g T€h0G
ovdelg 000 eddaipwV: /obmw yap €pv Tic dAivmoc.] (“No mortal is completely blessed or

happy. No one has yet been born to a life free of pain.]”).

The aforementioned verses link to the analysis of the next adjective in question, 6Afto¢ and
its derivates, which generally refer to ‘wealth’, as seen in vv. 176-170 of Suppliants:

coQOV O¢ Teviay T glcopdv TOV OAPLOV,
[Tévnta T €¢ TOVG TAOVGioVS dmoPAEmEY
MAodvo’, v’ avtov ypnudtov Epmg &xm,]
T4 T 0lKTPA TOVG UT| SLGTLYELG dESOPKEVAL.

It is a wise thing for the rich man to look on poverty [and the poor man to turn his
gaze on the rich in envy, so that desire for money may seize him,] and for those who
are not unfortunate to look at what is pitiable.

Here, to be dAPiog is clearly related to wealth, considering that it is found in contrast to mevia,
poverty, and to the poor, mévng. It is also manifest that to be dAB1oc¢ is not permanent. This is
Adrastus again warning Theseus of the changes of fate he may experience and for this reason
he should help those who are poorer, as his state of OAPiog, as well as his state of gvdaipmv

may be reversed.

In vv. 417-430 of Bacchae, the Chorus says the following:
0 daipmv 6 Ao¢ moic
yoipet pEv Boiioioy,
QWeT 0" dAPodotepav Ei-
prvav, KovpoTpOPoV Bedv.
iocav & &g te TOV OAProv
1OV 1€ Yeipova DK Exev
oivov tépyiv dAvmov:
MoEl 8 @ un) TadTa PEAEL,

333 McDonald (1978, 55) comments how pepiuvntoi Adyowv is apparently a reference to the sophists,
also found in Nu. 101 of Aristophanes.
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Kot PAog vOKTOG T QIAG

evaiova dwliv,

coQav O Améyey mpamida epéva Te
TEPLGGAV AP POTOV*

10 TAN00G & TL TO PavAOTEPOV EVOIoE YPT)-
Tai te, 100 av deyoipav.

The god, Zeus’s son,

rejoices in the feast,

he loves wealth-giving

Peace, the goddess who rears boys to manhood.
Equally both to the rich

and to the lowly he has given

the painless joy of wine.

He hates the man who does not make this his aim,
by day and through the sweetness of night

to live a life of bliss,

and to keep his heart and his thoughts wise,

far from men of excess.

What the simple folk believe and practice

that shall I accept.

Here, 6AP1oc again clearly refers to those who are ‘wealthy’ and also of ‘high status’ because
it is said that Dionysus gives wine to he who is dAf10¢ and those of inferior status, yeipwv.
Interestingly, the goddess Peace is called, 0OABoddtepa, “wealth-giver”. The stability brought

by Peace makes it possible for wealth to remain stable, as McDonald declares: “6ABog in this

compound comprises all the prosperity possible when manpower is not destroyed in war.”*>*

In Helen, vv. 430- 434, it clearly means the same as mAovoioc:

idmv 8¢ ddpa meprpepeg Oprykoic 6o
TOANG TE GEUVAS AvOpOg OAPiov TIVOC
npociiAbov- EAmic 6 €k ye mlovcimv SOumV
AaPelv Tt vavtoug: €k 8¢ un “yoévtov Piov
o0d” &l BéLhotev meelelv Eyotev Gv.

I saw this house, a rich man’s house, its walls surmounted by coping all around and its
impressive gates, I have approached. From a rich house there is hope of getting
something for my sailors. From the poor we could get no benefit even if they wanted
to keep it.

3% McDonald, Marianne. (1978), p. 270.
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Here, 6AP1oc is used to refer to a man who is mAovcrog. Menelaus is looking for food for his
men and himself and he approaches the house of Theoclymenus which seems to belong to a
man who is OABiog and, therefore, there is hope of getting something from mlovciov Sépmv.

Here, 0AP1og is clearly related to wealth and material possession.

In vv. 494-497 of Trojan Women, the component of nobility and wealth in dAP1og is clear:

[...] K&v TS Koitag Exewv

PLCOIGL VOTOLG, PACIMKAV €K depvimV,
TPUYMPA TEPL TPLYMPOV ElLEVV YpdOL
TEMAOV Aakicpat', ook’ OAPiolg Exewv.

They will make me lay my aged back on the ground after sleeping in royal state, my
broken body dressed in tattered rags, a disgrace for the prosperous to wear.

Hecuba explains her current situation and how it has changed from sleeping in BactAk®v €k
depviov to having to lay her back on the floor. Her broken body is clothed with torn rags that
are adoxua and therefore, not suitable, for those who are dAPiot as she herself was. To be
OAPog is related to ‘material wealth’ and also to ‘high status’, but it is not permanent and can

change at any point.

In vv. 488-498 of Hecuba, Talthybius says the following:
® Z&d, Ti MEw; motepd 6~ AvOpdIOLG OpaLV;
1 00&av dALmC Tvde KekThoBat pdny,
[wevdh, Sokodvrag daupdvav ivor yévoc],
TOYMV O€ TAvTa TAV PPOTOoiG EMGKOTELV;
ovy 10" dvacoa t@v molvypvcwv Dpouydv,
ovy 110 [p1dpov tod péy’ dAPiov dapap;
Kol VOV TOMG PEV Tho™ AvEsTNKEV dopi,
a1 6& d0VAN Ypadg dmaug &ml yBovi
KETTO, KOVEL PUPOVCH SVGTNVOV KAPOL.

Qed PeD* YEPMV HEV el OHmG O€ pot Bavelv
gin mpiv aioypd TEPITEGETY TOYN TIVI.

O Zeus, what shall 1 say? That you watch over men? Or that you have won the false
reputation for doing so, [false, supposing that the race of gods exist,] while chance in
fact governs all mortal affairs? Is this not the queen of Phrygia rich in gold, the wife
of Priam the highly blessed? And now her whole city has been devastated by the
spear, and she herself, a slave, old and childless, lies upon the ground, defiling her
luckless head in the dust. O the horror of it! Though I am an old man, still I pray I
may die before I meet with such an ignominious fate!
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It is said that Hecuba was the wife of Priam, the péy’ 6APwog. The adjective dAPiog is
manifestly related to ‘nobility’ and to ‘wealth’. Now her situation has changed from enjoying
these, to being a slave, 600An, showing that to be OAP1og is not permanent. Neither Hecuba
nor Priam are OAPiot any longer. In addition, there is a certain relationship between being
OAPloc and having offspring. They are no longer dAPiot also because they are childless,
dmondeg, and there is no one to perpetuate their prosperity. This use of dAB1o¢ is similar to that
found in Odyssey, vv. 543-548, when Achilles talks about how Peleus and Priam were once
OAPlot because they enjoyed ‘god-given material possession’, ‘occupied a position of power
and thus, were admired by others’ and ‘had offspring that could perpetuate their legacy’.>>
Interestingly, it is remarked how toyn rules all human affairs, and not Zeus. McDonald states
that this explains the fact that words relating to toyn are the most used happiness-related
words in Hecuba: “Edtoyng is preferred over all other terms for happiness: it occurs 11 times,
dvotuyng 3, evdaipwv 2, SABlog 3, and paxap 1 time.”**® In Hecuba, toyn seems to govern

human affairs far more than the gods.

This relates to our next use of dAPog in vv. 623-628 of Hecuba, in which the most dAP1og is
said to be the one who avoids suffering brought on by toym introducing a more general use of
this adjective:

[...] elta 8fjT> dykovueda,

0 pév TIc UGV TAoLGI01o1 dDHACLY,

0 &’év moAitaug Tipog KEKANUEVOG;

T4 &’ 000€V, AAA®G PpovTIdwV Boviehota
YADOOMNG T€ KOUTOL. KEIVOG OAPLOTOTOC
BT KoT’ HUOP TUYYEVEL INSEV KOKOV.

After this can any of us pride ourselves, one on the wealth of his house, another on his
eminence among the citizens? These things are of no account, mere fancies of the
mind and idle boasting. That man is most truly happy who from day to day escapes
calamity.

As it has been pointed out in other tragedies, OAPiog is generally related to possessing wealth,
to having certain status and thus being honoured among others. Here, these meanings are
presented (0 pév TIg U@V TAOVGI0IGL ddpaGLY, / 6 &’&v moAlTouG Tipog KeKANUEVOG;) and then
it is affirmed that the one who is the most OAB1og is the one who avoids suffering. In the end,

Toyn can change one’s state of dAP1og so there is no use in having wealth and being eminent

355 See Happiness-related Words in Homer.
% McDonald, Marianne. (1978), p. 88.
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among the citizens if this can be lost. It could also be understood as the one who is the most
OAProg is the one who avoids internal suffering. However, in my opinion, this meaning is one
reserved for evdaipwv. I understand that to be 6APiog is one who can avoid this human
alternation caused by tOyn. Following this interpretation, this use of dAP10¢ is reminiscent of
The Histories of Herodotus, where the one who is €0tuyng until death, as in avoiding
misfortune, is OAProg. This is a more general use of OAP1og related to ‘ongoing prosperity by
avoiding changes of fortune by being evtuyng’. This relation between gvtuyio and to be
OAP1og can be seen in vv. 608-617 of Children of Heracles:

oUTIVa ent Be®dv dtep GAPLov, o0 Papvmotuov,
dvopa yevésBar:

000¢ TOV aTOV del 'uPePdvorn dopov

evTuyig: mapd & dAlav dALa

Hoipa S1OKEL.

TOV HEV GO DYNAGV Bpoydv OKIoE,

Tov & taMtavt eddaipova tevyel.

uépoipa &’ ot puyeilv B, od copi-

Qo TIC ATOOETOL, AAAG pLaTaY

0 mpdBupog del TOvov EEet.

No man, I say, is blessed or cursed with disaster without the will of the gods. The
same house does not always tread the path of prosperity. One fortune after another
pursues us. It takes one man from his loftiness and settles him in low estate, and
moves another from misery to blessedness. It is not possible to flee from fate, no one
by skill can ward it off, and the man who is eager to do so shall always toil in vain.

It is said that no mortal can be dAProg without the gods’ intervention and the same house is
not always in the same state of gvtvyia. In this case, 6AP10¢ is more general in its meaning
and references a ‘general prosperity’ which is god-given. McDonald classifies it under
“general use (includes materialistic prosperity but can include more).”**" It is not contrasted
to being poor, mévng, but to Papvmotpog so it refers to someone who is prosperous because
they have a good motuog, avoiding changes of fate, evtuync. Moreover, the gods can convert
a man who is €0daipwv, into the opposite, a wanderer, dAntng, thus revealing that to be

gvdaipwmv is related to certain ‘security’.

The use of 6APog in vv. 1111-1116 of Hippolytus is interesting since it appears with
GUVELTLYE®:

€ibe pot ev&opéva 060y Tade pnoipa mTapacyot,

7 McDonald, Marianne. (1978), p. 297.
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TOyav pet’ OAPov kai dxnpatov dryect Bupuov:
860, 88 T dTpexnig PAT o mopdonpog vein,
padwa & fBea TOV -

plov petaforiopéva xpovov aiet

Biov cuvevtuyoiny.

O that in answer to my prayer destiny might give me this gift from the gods, a fate
that is blessed and a heart untouched by sorrow! No mind unswervingly obdurate
would I have, nor yet again one false-struck, but changing my pliant character ever for
the morrow may I share its happiness my whole life through!

McDonald states that this use probably has the primary meaning of material prosperity,
considering that the other uses in Hippolytus are similarly used. However, she affirms that it
could mean prosperity in general also and classifies it under “general use (may be more than
wealth or power).”**® The Chorus is praying for a toyn with dABoc, Ovudc untouched by
suffering, dxnpotov dAiyect Bvopdv, as well as a character which can adapt to different
situations, to ovvevtuyelv. McDonald follows Barrett’s commentary in line with
Wilamowitz’s interpretation that “Blov evtuyeiv is to be happy in one’s life (Biov internal
acc.); ovv- because they achieve this by adapting themselves to circumstances (Wilamowitz),
by joining in whatever good fortune the day may bring, by sharing its gladness with it.”** In
my opinion, OAPog refers to a ‘general prosperity’ as this use of 6ABtoc and dABoc commonly

appears with derivates of edtuyrg which represent the idea of ‘avoiding misfortune’.

The resemblance of the use of O6APioc to that found in the dialogue between Solon and
Croesus in The Histories, 1. 32 becomes evident in vv. 100-102 of Andromache when it is
said that one cannot be called 6AB1o¢ before one’s death: ypn 6’obmot’ ginelv ovdeV’ dAPLov
Bpotdv, / mpiv dv Bavovtog v terevtaiav 101 / dnwg mepdoag Nuépav figet kdtm. (“One
should never call any mortal happy until he dies and you can see how he has completed his
last day and gone below.”) This idea that one cannot be called dABioc before death had been
appreciated firstly in Aeschylus and then also appreciated in Sophocles. As Steven’s asserted,
it is described as an dpyaiog Adyog in S. Tr. 1.°°° The idea is to reinforce the fact that to be
OAProg is changing, and once Andromache had been considered dABiog. Previously her status
and wealth had been notable as the wife of Hector, but now all of this is lost. As McDonald

points out: “She gives the reasons she is avorProg: she lost her city (97), Hector is dead (97),

38 McDonald, Marianne. (1978), p. 70.
3% McDonald, Marianne. (1978), p. 297.
3% McDonald, Marianne. (1978), p. 83.
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and now she is a slave through no fault of her own (99).”*! Presumably, Andromache would
have been considered dAPiog if she had avoided changes of fortune, being gvtuyr|g, remaning

in Troy as Hector’s wife, surrounded by wealth, status and her family living.

Passing onto 0APilw, this verb means simply ‘to call someone OAPiog’. It appears in vv.
1253-1255 of Trojan Women: péyo &’ OAPiobeic g €k matépwv / ayabdv &yévov / devd
Bavate dolmiag. (“You, child, though greatly blessed in your noble birth, have perished by
a terrible death!”). It is described how Astyanax was considered 6AB1o¢ because of his noble
origins, but now he has lost this. As McDonald states: “Death which was called dvcstuyng in
1167 was able to destroy his 8ABoc.”*** Again dAPioc is related to status and to the wealth
which normally accompanies it. This wealth brings with it many possibilities but these were

curtailed by death for Astyanax.

In vv. 912-925 of Alcestis, Admetus remembers when he once entered his house after
marrying Alcestis and how the k®pog called them SAPwot:

161E P&V mevkarg ovv [Ny

obvv 0’ vuevaiolg Eoteryov Eow

QuAiag dAdyoL ¥épa Pactdlwv,

TOALAYNTOG O €iMeTO KANOG

™V 1€ Bavodoav kdap’ OAPilwov

OC ELTOTPIOOL KAT AUPOTEP®OV

dvieg dplotémv oV{VYEC ElUEV-

viv 0 vuevaimv y00g avtimalog

AEVK®V TE TEMAWOV LEAAVES GTOALOL

néumovsi 1’ €ow

AEKTPOV KOITOG £C EPNLOVE.

Once I entered with pine torches from Mount Pelion and bridal songs, holding the
hand of my dear wife, and a clamorous throng followed, praising the blessedness of
my dead wife and me, because she and I, both nobly born, had become man and wife.

Now groans of grief in an answer to those songs and black robes in place of white
escort me in to a desolate bed chamber.

McDonald classifies this use under “call, deem or make happy (nonmaterial source), 1.
pronounce happy (on occasion of marriage)”.’® The adjective dABiog is used in a wedding
noakapopog for the bride and groom, a use that had already been appreciated in Sappho,

verses 1-2 of Fragment 112 (Neri, 2021): OAPe yauPpe, coi puev om yauog oc Gpoao

%! McDonald, Marianne. (1978), pp. 83-84.
%2 McDonald, Marianne. (1978), p. 127.
3% McDonald, Marianne. (1978), p. 297.
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gxtetéleot’, &yng 8¢ mapbevov v &pao.’* Secondarily, there is also the mention of them

being evmatpidon making them even more worthy of being pronounced dAPot.

In vv. 306-309 of Ion, there is the following occurrence of OAPilw:
KPEOYZA.- 6 ®oifog 0ide Vv &unv dmondioy.
IQON.- @ TAfjpov, (G TEAL DTVLYODG 0VK EDTVYELC.
KPEOYZA.- 60 &’ &l tic; ¢ cov v tekodoov dAPioa.
IQN.- tod 0g0d kodloDpan Sodhog eipi T°, ® yovar.

Creusa: Apollo knows my childlessness.

Ion: Poor lady! Though your fortune in other things is good, you are unfortunate!
Creusa: But who are you? How blessed in my eyes is your mother!

Ion: I am called the god’s servant, and that is what I am, lady.

Firstly, Creusa calls Ion’s mother dABiog for having such a fitting offspring, one that she
thinks she has not got herself and something she desires. McDonald remarks that this is said
as a compliment to Ion and relates it to Od. 6. 154.°* What is manifest is the relationship
between being 6ABiog and having offspring.*®® Secondly, the verb gdtvuyéw appears in verse
307, in which Ion says that even though Creusa does prosper in other ways, she is not
fortunate. This is reminiscent of vv. 261-262 in which Ion praises Creusa’s nobility and her
origins. McDonald declares: “Ion considers her nobility and the fact that she lives in famous
Athens reasons for her being fortunate, but without a child she is not fortunate (odk
g0tVyeic).® There will be further analysis of the verb gbtvuyéw in Euripides later in this
section, but, in this occasion, it means ‘to accomplish a desired objective’, specifically in this
case to have children, an objective which Creusa thinks she has not accomplished

successfully.

364 See Happiness-related Words in Sappho. In vv. 1218-1221 of Andromache, the same use of the

non-material type of APioc on occasion of marriage is present: XOPOZX.- patnyv 6é ¢’ &v yapoiowv
dAPoav Oeol. / ITHAEYZ.- prtapeva epodda mhvt’ gkeiva / kOunwv petapoiov npdcw. / XOPOX.-
uévog povolow €v douolg avaotpéen. (“CHORUS: It was for nothing that the gods blessed you in
marriage. PELEUS: All that blessedness is flown, sped beyond the reach of high-flying boasts.
CHORUS: Lonely in a lonely house you dwell.”). At their wedding, Peleus and Thetis were
pronounced dAProt by the gods. However, this was in vain considering that Peleus is now lonely. The
wish for them to be AP0t did not come to fruition since the marriage did not bear fruit, an offspring
that could perpetuate Peleus’ wealth and status.

3% McDonald, Marianne. (1978), p. 196.

3% In vv. 711-718 of Medea, Medea says the following: obtog &pwg oot Tpdc Oedv TeElesopog /
yévorto maidmv kavtog OAPlog Bdvorc. (“As you grant my request, so may your longing for children be
brought to fulfillment by the gods, and may you yourself die happy.”) To be dABioc is manifestly
related to offspring here. Medea wishes for Aegeus to have children, which he desires. It has to be
remembered that the continuation of one’s estate depended on one’s children.

37 McDonald, Marianne. (1978), p. 196.
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In Euripides’ works, the noun dABog can also refer simply to ‘wealth’. This use is manifest in
vv. 415-421 of Iphigenia Among the Taurians:

eiha yop éAmic T yéver’ énil mypaot Bpotdv T
dmAnotog avOpmmols, dSABov Pépog ol pépovral
mAévnTeg ém oldpa TOAEIG TE BapPapovg TeEpdVTES,
KowQ 06&q-

Yvoua 8 olg pév dxatpog SA-

Bov, T0lc &’ ¢ pécov fket.

Hope is enticing, and for their hurt

it comes insatiable to men who strive to win a weight of riches
by wandering over the sea to barbarian cities,

pursuing a common fancy.

To some the thought of wealth proves untimely,

while for others it hits the mark of moderation.

As McDonald affirms: “Here 6Afog is equivalent to mAodtog (411) as further indicated by the
noun Bapog indicating a tangible quantity. The entire phrase dABov Bapoc may be translated
“hoard of gold” (cf. mhovtov Papoc, EL. 1287).°°® The judgement of some mortals about
wealth is not accurate and they act with ¥Bpig, however others seek it in moderation. To have

OAPog with moderation without acting unjustly, further secures it.

In vv. 939-944 of Electra it is affirmed how 6APog, wealth, that is possessed unjustly, adikwg,
is fleeting. Only one’s @vo1g is secure, BEParoc:

0 &’ Nrata o€ TAEIGTOV 0VK £yVOKOTA,
NOYEIS TIC EIVOL TOTGL YpNact GOEVmV:

T 0" 00OV £l Un Ppaydv OpuARcat ypdvov.
M yap evoig BEPatog, oL T YpHLATAL.

1| H&V yOp aiel Topapévous’ aipetl koKd:

0 6" OAPoc Adikmc Kol HETA oKDY LV
g&éntot’ olkwv, cUKpoOV avincag ypdvov.

But where you were most deceived and mistaken was that you thought you were
really someone on the strength of your money. But money does nothing except to stay
with us a short while. It is character that is reliable, not money. Character stands
beside us always and shoulders our troubles, while wealth lives unjustly with fools
and then flies off from their houses, having blossomed for only a short time.

Hanah Roizman and Cecelia Anne Eaton Luschnig remark that: “Greek literature often

distinguishes between wealth that is gained with the approval of the gods, and deemed secure,

3% McDonald, Marianne. (1978), p. 148.
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and wealth that is acquired through some wrongdoing, which is viewed as insecure.”** The
noun SAPog is used for wealth, whether it is distributed unjustly or justly, equivalent to ta
¥prnota or TAodTog, but it is remarked how for those who possess it unjustly, it is insecure.

This idea is reminiscent of Solon and the Theognidea. Electra here is thinking about the

wealth of Clytemnestra and Aegisthus which was acquired unjustly since it came from the
murder of Agamemnon. If one possesses dABog unjustly, one will consequently lose it. This
idea is also present in vv. 726-730 of Suppliant women:

TOLOVOE TOL GTPATIYOV aipeichat ypedv,
0¢ &v 1€ 101C devoiciv €0TIv BAKINOG
woel 07 HPpLoTV AadV, OG TPAGCHOV KOADG
&g dkpa Piivar kKMpdkov évitato
oV dnodres” SAPov @ ypfcOot Tapfv.

This is the kind of general one should choose, a man who is brave in the hour of
danger and who hates an insolent people, a people who in their prosperity tried to
climb to the highest rung of the ladder, and lost the blessedness they might have
enjoyed.

Those people who, while prospering, act with HBpic and aspire beyond their limits, lose their

OAPoc. It seems that one’s actions and whether these are just or not can also influence whether

one can secure OABog or endanger it.

In vv. 340-347 of Orestes, it is clear how a daipwv is in charge of dispensing OABog and also
taking it away. A daipwv shakes the sail of a swift ship, dAPoc, representing how unstable
one’s OAPog can be.

0 péyag dABog 0O poévipog €v Ppotoic
ava 6& Aodpog MG Tig axdTov Bodg
TVAENG SOIL®V KOTEKAVGEV dEVDY
TOVOV O¢ TOVTOoL Adfpoig dAebpiot-
oW &V KOLLOGLV.

Great good fortune among mortals is not lasting:
some god, shaking it like the sail of a swift ship,
overwhelms it in waves of fearful trouble
deadly and boisterous

like those of the main.

3% Roizman, Hanah, & Luschnig, Cecelia Anne Eaton. (2014), p. 204.
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This is a material use of dAPog, but it does seem to be more general and could refer to
something more than wealth and power, as 6ABrog did.*”® McDonald puts forward only one
instance of OAPog used in a way to refer to ‘general prosperity’, that in vv. 966-969 of lon:

[MPEXBYTHZX.- oipot, d6uwv odv OAPog o yeinaletat.
KPEOY ZA.- 1i kpdta. KpOyog, & YEPOV, SakpuppoEic;
[MPEXBYTHZX.- 6¢ kai matépo ooV SuoTuY0DVTOG EICOPQV.
KPEOYZA.- 10 6vntd 101007 - 000EV €V TAVT® HEVEL

OLD MAN: Ah me, what a storm has troubled the happiness of your house!
CREUSA: Why do you hide your head, old man, and weep?

OLD MAN: Since I see you and your father in misfortune.

CREUSA: Such is our mortal life. Nothing remains unchanged.

The house has lost its OAPog, ‘prosperity’ in this case due to the ‘absence of offspring’
because the child of Creusa and Apollo is thought to be dead. Again, the use of dABrog and
derivates to refer to ‘general prosperity’ commonly appears with some derivate of svtvymg.
They no longer have 8Afog since they have suffered misfortune, dustvyém, since nothing in

mortal life remains stable, 003&v év TaOT® péveL.

Passing onto the analysis of gotuync and its derivates, there are many occurrences so these
will be grouped according to the different uses identified by McDonald.*”" Firstly, edtuyéo
and edtuyfg can mean “fortunate, in a good circumstance”.’’? One can be ‘in a good
circumstance’ for different reasons. For example, McDonald classifies vv. 850-851 of
Iphigenia Among the Taurians, as ‘being fortunate in a good circumstance due to nobility
alone’: yével pév evtoyoduev, £¢ 8& cuUPOPag, / ® cvyyov’, MUY dvotuyrc pu Bloc. (“In our

ancestry we are blessed, sister, but in its chances our life has been unblessed.”)*"

According to McDonald, in vv. 371-373 of Orestes, edtuyém means to be in a good

circumstance understood in a general sense.’™

Menelaus thought that Clytemnestra and
Orestes would be in ‘good circumstances’, however, the reality is far from this considering
that Clytemnestra is dead.

dok®V Opéotny maida TOV AyaUEUVOVOG
eiloict yepoi meptPaieiv kai untépa,
G eVTLYOVVTAG, EKAVOV AMTOTTOV TIVOG

370 McDonald, Marianne. (1978), p. 297.
it McDonald, Marianne. (1978), p. 295.
32 McDonald, Marianne. (1978), p. 295.
3 McDonald, Marianne. (1978), p. 294.
7 McDonald, Marianne. (1978), p. 294.
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g Tuvdapeiog madog dvociov eovov.

Though I thought I would embrace his son Orestes and his mother with loving arms,

and supposed they would be prospering, I heard from a sailor about the unholy

murder of Tyndareus’ daughter.
Turning to another use of evtvyém and evtvync, which is that of ‘experiencing good
happenings’. This is found in Alcestis, when Alcestis says that Admetus’ future wife will be
more e0TVYNG than her because she will have better circumstances, in vv. 181-182: 6¢ 8’ GAAn
TIG YOVI| KEKTNOETAL, / COEP®V UEV OVK v paAAov, eutuyng 6’ icwc. (“Some other woman
will possess you, luckier, perhaps, than I but no more virtuous.”) As McDonald says: “She
would be more fortunate if she were not confronted with the choice of either dying or having

her husband die.”*”

Another use of evtuync and its cognates is that of simply ‘succeeding’ or ‘achieving a desired

objective’, as had already been appreciated in Pindar, Aeschylus and Sophocles. This is seen

in v. 1172 of Orestes: €&vog yap €l AaPoined’, evtuyoinev dv (“For if I can grasp one of my
goals, I will be a lucky man.”) This usage is also seen in v. 737 of the Children of Heracles in
which gvtuyéw refers to a victory in battle: @EPAIIQN.- 11 dpdvta; Povroiunv & av
gvtuyobvra ye. / IOAAOZX.- 61’ donidog Beivovta morepiov tvd. (“SERVANT: Doing what? 1
could wish it were enjoying great success. [OLAUS: .. striking one of the enemy through his

shield!”)

This idea to ‘succeed’ depends on the objective of the person who says it. In Jon, gdtuyé®
refers a few times to ‘succeeding in having children’ which makes sense considering this is
Creusa’s wish. This can be appreciated in v. 307 which has already been analysed and in vv.
566-568:

Kowal pev Nuiv doudtov sompation:
OumG O¢ Kol décmovay £C TEKV™ EDTLYETV
gRovAdunV av tovg T’ 'EpeyBémg dopovg.

I share in good fortune of the house. But I would have preferred that my mistress and
the house of Erechtheus also were enjoying good fortune as regards children.

Throughout these different uses of evtvyng and its derivates, certain control can be
appreciated over achieving this type of happiness, for example, in vv. 741-747 of Suppliants:

[..]68 avd 6T’ edTuyrC,

35 McDonald, Marianne. (1978), p. 42.
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AaPav mévng Og dptimAovta ¥pruoTa,
BBP1L, VPpilov T adbig AvTan®AETO
Kadpov koxd@pmv Aadg. & Kevol Bpotdv,
ol t6&ov évteivovteg T 100 kaupod T wépa
Kol TPOG SIKNG Y€ TOAAA TAGYOVTEG KOKA,
¢eiloig pev ov meibeobe, Toig 08 mpaypacLy:

In its turn the foolish people of Cadmus, once so prosperous, acted insolently, like a
poor man who suddenly becomes rich, and in their insolence were destroyed. O
foolish mortals, who shoot beyond the mark and justly suffer much calamity, you do
not learn from your friends but only from events!

This use of evTvyng means ‘to be fortunate in experiencing good happenings’. However, what
is interesting is how one’s fortune seems to be dependent to some degree on one’s actions.
There is the idea that the people of Cadmus were once gvtvyeic, but then, because of their
UPp1s, they lost it. They overstepped their bounds and strived for more than they should have.
McDonald declares: “This is comparable to trying to reach the ladder’s peak and in so doing
losing the dAPog at hand (729-30). In each case the poet seems to suggest that man can go too
far when he thinks himself secure in his good fortune.”*’® It shows how to OBpileiv can be the
reason of one’s downfall and loss of this type of happiness, and how to be gbtvynig can

change from one moment to another.

Instead of acting with OBpig, if one acts with justice, one can e€Otvyelv, as seen in vv.
1030-1031 of Helen: o¥deic mot’ MOTOHYMOEV EKOIKOC YEYDG, / &v TA OKoi® & EAmIdES
cotpioc. (“No unjust man has ever enjoyed good fortune. But in righteousness there is hope
of rescue.”) This is the response of the Chorus after Theonoe decides to help Helen and
Menelaus. It is said that no man who has acted unjustly has prospered, edtvyéw, but in what
is just, &v t@® dwkaiw, there is hope for salvation, éAnideg compiag. Here, edtuyém means “to

be successful’>”’

or to ‘accomplish a wished objective’. In this case, salvation, cotnpia, is
Menelaus and Helen’s desired end.’” Since their cause is just, Theonoe will help them,
meaning that they will achieve this to gvtuyeiv. To act with justice, dikn, can permit one to

e0TLYELY, ‘to succeed or to achieve a desired outcome’, while acting with DBp1g can hinder it.

37 McDonald, Marianne. (1978), p. 107. This is similar to vv. 608-610: dAL& TOV edTLYiQ AopmpdV &v
T1G aipol / poipa mdAv: 10de pot Bdpoog aupifaivet. (“But the man glorious in good fortune may be
destroyed in turn by fate: that is the confidence that surrounds me.”). As McDonald (1978, 107) states
“The Thebans went too far after their victory, and now the mothers have hope that fate will reverse
their victory.”). This shows again how if one acts with Oppic they can experience a reversal of fortune
as punishment. In this case it is the force of the poipa who can take it away.

377 McDonald, Marianne. (1978), pp. 183-184.

% De Heer, Cornelis. (1969), p. 76.
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As seen in the following verses of Helen, vv. 1212-1213, when Helen responds to
Theoclymenos who wonders how Menelaus died and his servant did not, to be edtuyng does
not depend on one’s social class: @EOKAYMENOZX.- koi ndg 68 ovk dAmAe KOWOVAV
m atg; / EAENH.- é60A&V kakiovg éviot’ gutvuyéotepotl (“THEOCLYMENUS: How did this
man survive? He shared the same ship. HELEN: The lowly are often luckier than their
betters.”) De Heer says that the use of éviote indicates that this does not happen regularly.’”
On many occasions, it has been noted that to be gotuyng or to edtvyelv has been linked with
other advantages such as wealth or power or status. It is true that these factors make it easier
to succeed, but these verses show how one can be more gutvyng, ‘more successful’, despite
social class. Menelaus, who had wealth, status and power, died in the shipwreck, but his

servant, who did not have these advantages, did not. This further shows that, even though to

€0TLYNG can be present with wealth, power and status, it does not depend on these.

In certain occurrences of derivatives of evtuyrg, there is the idea that this ‘fortune and good
circumstance’ are due to ‘an absence of pain’. See the following verses of Medea, vv.
1090-1097:

Kol e BpoT®dv oitvég gioty
naumov drepot und’ EpvTELGAV
OO0 TPOPEPELY €1G VTV
TV YEWOUEVOV.

ol PV dtekvol 81’ AmepocHvVNY
€10” N6V Pportoig eit’ aviapov
Toideg TEAEBOVG” OVYL TLYOVTEG
TOAALGV poYBwv améyovtan:

I say that those mortals who are utterly without experience of children and have never
borne them have the advantage in good fortune over those who have. For the
childless, because they do not possess children and do not know whether they are a
pleasure or a vexation to mortals, hold themselves aloof from many griefs.

Clearly, this meaning becomes manifest within the context of the tragedy of Medea,
considering that this is the answer of the Chorus to Medea who is thinking about killing her

children. If she had not had children, she could have avoided this pain and suffering:

The chorus uses the term gdtvyio which here means ‘good fortune’, and a man is
more fortunate (mpogépev €ig gutuyiav, 1092) without children: he then escapes the
worst sorrow (AOmnVv aviapotartnyv, 1113) man can experience, namely the death of a

3" De Heer, Cornelis. (1969), p. 75.
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child. [...] So the good fortune which mortals gain by not having children is a negative
thing: what one escapes rather than what one gains.’™

By escaping the pain, mToAA®V pdyBwv danéyovraithat can come with having children, a
childless person can find themselves in a better circumstance than the person who has

children who provoke suffering.

In vv. 375-378 of Hecuba, there is the same idea that the one who is the most evtuyrc is the
one who avoids suffering:

ooTig Yap ovk elmbe yebeoHat KokdV

QEPEL P&V, AAYET O™ avyév’ évtiBeic Luyd:

Boavav & av €in paAlov eDTVYEGTEPOG

N CAv- 10 yap CRv w1 KaAdg péyag movog.

One who is unaccustomed to the experience of disaster, though he endures it, yet feels

pain at putting his neck in the yoke. He will be luckier dead than alive, for life without
honour is sore vexation.

Polyxena is not accustomed to suffering and was once considered fortunate.*®' However, now
she is a slave and is forced to suffer great toil, uéyag movog: “It is the very change from her
former happiness which is not the least of her present pain.”** For her, dying is a better
circumstance than living with the suffering and shame of being a slave. The meaning of
evtuyng here is that which McDonald classifies as ‘to be fortunate, to be in a good

9383

circumstance She would be more gotuynic dead because she would be in better

circumstances than being alive because she would free herself from suffering.***

3% McDonald, Marianne. (1978), p. 53. McDonald (1978, 53) goes on to say: “In the Andromache a
childless person is said to have less pain, but he has a mixed happiness (dvotvy®Vv 6’ €0daupovel, 420.
Cf. also fr. 571 (N): those who do not have children are ¢0A\io1 however those that have them are in no
way evtuyeotépot. This shows that according to the perspective of the speaker one can be either
gvTVYMG or dvotuyng without children, and in both of the above cases the happiness or good fortune
involved is based on an absence of pain.”

31 As McDonald (1978, 91) asserts: “1. Her father was king of Phrygia (349). 2. She was raised with
fair hopes, a bride for kings (351-53). She was the equal of the gods in all except her mortality (356.”
She enjoyed ‘wealth’, ‘status’.

%2 McDonald, Marianne. (1978), p. 91.

% McDonald, Marianne. (1978), p. 295.

3% This is similar to how Admetus says that Alcestis daipmv is more €dtvyng than his because she is
freed from the suffering he feels from her death, in vv. 935-938: @iloi, yvovokog daipov’
gvTuyéotepov / TovHoD vouilm, kaimep oV dokodvl’ duwc. / Thg PEV Yap ovdev dAyog Gyetal mote, /
TOAMGV 0& poxbav goxdeng énavcato. (My friends, I think my wife’s lot is happier than my own,
though it may not appear so. For she will never be touched by any grief and has ended her many
troubles with glory.”)
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In the same way that the other happiness-related words referred to states that are
ever-changing, to be edtuyng is not permanent either. For example, in vv. 861-866 of
Children of Heracles:

deopoig te Moag yelpag akpobiviov
KAAMOTOV HiKEL TOV OTPATNAATNV Ay®V
OV OAPrlov mhpoBe. T} 6& VOV TOYM
Bpotoig dimact Aapumpa knpvocet pabely,
TOV 0TLYETY dokodvta ur (nAodv mpiv av
Bovovt’ 101 Tig- d¢ EPrpepot TOYOL.

He has bound his hands and returned with the general who once was so fortunate, the
glorious first fruits of battle. By this present blow of fortune he gives all men a lesson
plain to learn, that none should envy him who seems fortunate until they see he has
died. For our fortunes may change with the day.

The general, Eurystheus, who seemed to be 6Af1oc, was living in affluence and enjoying high
social standing with power as a tyrant. However, by the force of toym, his prosperity has
changed and, for this reason, no one should envy someone who seems to gutvyeiv, ‘to be
successful’ (in this case, in battles), until they have died, because this state is unstable.
Eurystheus himself has now been overpowered in battle and is no longer gvtvuyng nor dSAB10¢
having lost the status and power he had. As McDonald states: “Tvyn is here mentioned twice;
Euripides is probably emphasizing this element in gvtvyia. Since the toyat are ephemeral, so

also is edtuyia, and it can easily turn into Svetvyio.”

Lastly, there is another use of gvtvyng and evtvyém which consists of a formulaic use. This
usage goes back to Aeschylus, who seems to have been the first to employ it. In Euripides’
works, it is found in v. 163 of Helen when Teucer says to Helen before exiting: oV 0’eing
evtVYNG del, yovar (“But may your fortune always be good, lady”). It is a way of saying
‘thank you’ and expressing gratitude and is also used as a parting formula. It is also found in
v. 889 of Electra when Electra says to Orestes: aigi 6’ 0tuyeils gaivolsté pot (“Ever may 1
see you both in prosperity!”). This is also found used with the verb gvtvyém, for example, in
v. 1153 of Alcestis: dAN’ gvtuyoing, vootipov 6’ EABoig dpopov (“May you have good fortune

",

and run your homeward course!”). In Alcestis, the formulaic use of eddopovém is also
present in vv. 1136-1138: @ 10D peyictov Znvog edyeveg tékvov, / eddonpovoing kol 6° 6
errvoag matnp / odlot (““O noble son of mighty Zeus, may good fortune attend you and may

your father who begot you preserve your life!”). It is a wish for Heracles to receive divine

35 McDonald, Marianne. (1978), p. 64.
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favour from Zeus in the form of ‘security’. McDonald declares: “Zeus is the daipwv who can
give a mortal long-lasting security.”** McDonald comments about these two formulaic uses:
“Both wishes are formulaic and are combinations of “farewell” and “thank you” in
leave-taking.”*®” This use can also be found in v. 688 of Medea: GAN> £dTVYOING KL TOYOIC
dcov €pag (“Well good luck attend you, and may you obtain what you desire!”) This use with
toyorg dowv épdg further shows how evtvyém has the sense component of “achieving a

desired end”, which for Aegeus is a child.

Effectively, the analysis of words-related to happiness in Euripides yields interesting results.
Firstly, péxoap appears in its common use as an epithet for the gods accompanied in most
cases with a noun like 8e6g. However, Euripides also applies this epithet to mortals because
these share some characteristic of being pdxap that the gods enjoy, namely: ‘life of ease’,
‘stability’, ‘security’, ‘power’ and ‘object of awe and Tyu’. By divine proximity, one can be
referred to with the same epithet used for the gods, pdxoap. Those who participate in the rites
of Dionysus in Bacchae are called péxop (poxapiCw) because through these they are the
closest possible to the divine. It is used for the dead heroine Alcestis, calling her a péxopa
daipmv, since after death she will enjoy a ‘life of ease’, ‘stability and security’, she will have
a ‘divine-like power’ over mortals and will be the object of ‘awe’ and ‘tyun’. The adjective
uakap had also been used for dead heroes going back to the Odyssey. Both paxéprog and
paxap are used for the dead, considering that the dead experience a ‘life of ease’, ‘free from
suffering’ similar to the gods. Even though the adjective poxdpiog has less strength than
puaxoap and is strictly applied to humans, it shares the same sense components already
mentioned. However, the adjective poxkdprog shows slightly more materialistic connotations
and is used for tyrants due to their ‘wealth’ and ‘status’ which grant them a ‘life of ease’.
Nevertheless, this is questioned as tyrants cannot enjoy ‘security’. Makapiog is also used in
wedding poxkapiopog while pdxoap is not, even though this is a traditional usage for the latter

adjective going back to the Odyssey where it is applied to Nausicaa.

In relation to the adjective gvdaipwv and its derivates, the analysis reveals that they are
multifaceted in meaning. There is clearly the etymological meaning in €0daipwv which
comes to light more in those tragedies which focus on the relationship with a god, such as
Bacchae and Hippolytus. To be godaipwmyv is the same as having a god as an ally, coppayog,

but to secure this relationship one has to have the knowledge to cm@poveiv and to act with

3% McDonald, Marianne. (1978), p. 41.
37 McDonald, Marianne. (1978), p. 41.
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evoéfera. If one is evdaipwv and knows the rites, one can be an initiate and experience what
it is to be pdaxap. The external favour of being eddaipwv can appear in other external
evidences such as ‘wealth’ (mAobtoc/0AP0G), ‘status’ and ‘offspring’ (maidec). Another aspect
which had been appreciated before is the idea of ‘absence of suffering’. This is linked to
favour bestowed by a god making one’s life more secure with less toil. However, the
innovation in Euripides is the heightened aspect of this. In his tragedies, Euripides questions
if one can one really be evdaipwv if the internal element of ‘absence of suffering’ is lacking.
Nevertheless, pain is present in every mortal’s life to some degree, which makes to be
evdaipwv difficult to attain. Interestingly, Euripides is the first to use the verb evdopovém in

a formulaic way, as e0tvyéw and AP are used.

Concerning dAProg and its derivates, normally these refer to having ‘wealth’ and being of
‘high status’, thus ‘admired’ for this. The verb OAPil®w simply means to deem someone
OAPlog. It can be used to call someone dAP1og following a more specific meaning or a more
general meaning. On the one hand, the first normally relates to wealth and status, as it is said
in Trojan Women that Astyanax could have been OAPiog because of his noble birth from
ayabBot. In addition, having offspring is important so that this prosperity can continue, this is
why one can be called 6ABto¢ for their offspring as in Jon. On the other hand, the general use
of dAProg is reminiscent of that found in The Histories and is intrinsicately linked to gvtuymg
and its derivates. It is used for those who can avoid misfortune and enjoy an ‘on-going
general prosperity’. This is why it is said that one cannot be called 6Af1oc before death, as
before then, fortune is ever-changing. A third use, which is formulaic, can be found in
wedding paxopicpoi used for the bride and groom, for example, in Andromache and Alcestis.
The noun 6APog can refer simply to ‘wealth’, with no moral differentiation, as it can be
wealth distributed justly or unjustly. However, if one acts with ¥pp1g, this god-given wealth
can be taken away while if one acts with measure it can be secured. However, in both cases,
OAPoc is still dependent on the will of a daipwv. There is only one use of dAPog related to
‘general prosperity’ and it is similar to the general use of dAPioc already mentioned. The loss
of 6APog is linked to being unfortunate, duotvyéw, once again highlighting the relationship

between these two happiness-related words.

Turning to the examination of the use of gvtvuyng and its derivatives, this research has followd
as a guide McDonald’s classification of the meanings of gvtvyng. Firstly, evtuyng and

evTVYEé® can mean ‘be fortunate and to find oneself in good circumstances’. Evtuyng and
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evTVYém can also mean ‘to be successful’ or to ‘accomplish a desired outcome or objective’.
Depending on the context and the goals of the person who it is used for, it can have a
different meaning, either to be successful in victories, in attaining a certain goal, in having
children or in achieving security. In these different meanings, there is also the idea that one
can have certain control over achieving this type of happiness, from avoiding ¥Bpic. On
certain occasions, when gotuyng and evtuyé® mean ‘to be fortunate, in good circumstances’
this is due to an ‘absence of suffering’, as seen in TOAAGV poéYOwV anéyovtat. This is seen in
how someone who is childless is said to be in better circumstance, more €dtvy1G, than
someone who suffers because of their children. In addition, if one suffers greatly in life,
death can make one be in a ‘better circumstance’, more gvtvyng, because of freedom from
pain and suffering. To be gvutuyng is ever-changing and unstable, as are the other states
represented by happiness-related words and applied to mortals. Lastly, as found in Aeschylus,
there is a formulaic use of evtvyng and dtvy€w, which are ways of expressing gratitude and

also of bidding farewell.

In conclusion, Euripides presents new uses especially in the application of e0daipwv and its
derivates. Even if one is in a good relationship with the gods and is favoured through
‘wealth’, ‘power’ and ‘security’, if there is internal suffering then one cannot be counted as
evdaipmv. Democritus is the predecessor in this application of internal happiness to
evdaipwv. However, both the etymological and external meanings can be found also in
Euripides. Simply, there is a heightened importance to the aspect of ‘absence of suffering’.
Interestingly, all types of happiness-related words are related in some way to ‘absence of
suffering’, which seems to demonstrate a general importance to this aspect.Another new
application in Euripides is the formulaic use of evdaipovéw. In this way, edtvyém,
evdopovém and dAPa can be used in a formulaic use of greeting and of farewell. Moreover,
the use of poaxdpilog proves interesting as in Aeschylus and Sophocles this use cannot be
found and that of paxap is very limited. Lastly, the use of dAPiog is very similar to that in The
Histories, linked intrinsicately to the manner of one’s passing and if one dies gvtvync.
Without a doubt, it is clear that Euripides’ works present many occurrences of

happiness-related words which make their analysis both complex and fructiferous.
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paxap

ROKAPLOG

gvdaipmv/evdoopovia

0AProg

0APoc

goTUG/eVTVYE®

-Gods: ‘power’, ‘life
of ease’, ‘stability’
and ‘awe’

Only humans, not

gods:

-stability, life of
ease, power,
admiration.

-Applied to humans
also who share one,
a few, or all of these
last characteristics

-Humans who are
uaxap because they
share through divine
proximity with the

gods either
Aphrodite or
Dionysus. By

participating in rites
one can gain certain

‘life of ease’,
‘stability’ and
‘admiration from

-Used in wedding
naxoplopog, Helen
& Menelaus,
Glauce.
-Used for the dead,
Glauce.

-Used for strong
admiration for
heroes who die an
honourable death,
Astyanax.

-Used for
questioning the
tyrant’s happiness,
denoting a clear
relation of

noképrog to ‘life of
ease’ and
‘stability’.

-Etymological
meaning, ‘being in a
good relationship with
a daipwv’ having god
as a ouppayog.
Related to yryvidokev,
ocwEpovelv, to having
voog and gvcéfela.

-Enjoying  god-given

‘wealth’ and ‘high
status’, ‘being
admired’ and ‘having
offspring’ to
perpetuate this
prosperity.

The external evidence
of this relationship can
be seen  through
‘wealth’, mhodtoc, and
possessions, KTHjuoTO,

as a TOPOVVOG
evdaipwv or through
even  moideg.  Or

through ‘security’ and
‘absence of suffering’.
Euripides begs the
question whether any
amount of external
wealth is enough to
compensate  internal
suffering.

-‘General prosperity’,
related to the manner
of one’s passing. One
cannot be called
OAProg before dying,
€0TLYNC.

In a wedding context
for Admetus and
Alcestis.

-God-given material,
equal to ‘wealth’, when
used in moderation and
justly it can be secured.
Acting with UBp1g hinders
it.

-God-given
general prosperity,
related to ‘absence of
misfortune’, to avoid
being dvoTLYNC.

ongoing

Formulaic use, a way to
say thank-you or
goodbye by wishing good
fortune for the other.

-Be fortunate, in a good
circumstance, due to
wealth, status or general
use.

This good circumstance
can be absence of
suffering as seen when
contrasted to cupPopag,
noévog and podyboc.

-To succeed in
something desired,
either in victories or in
tasks, or in having
children.
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others’ compared to
the non-initiate.

-Applied to the dead
heroine Alcestis as a
uaxaipo daipwv who
after death will have
a ‘divine-like’ power
and will be an
‘object of Tn’and
also will be an
‘object of océPac’,
through hero cult.

poxapilm
-‘Deem someone
uakap’, only applied
to mortals.

YN 140

-Deem someone
OAPloc because of
god-given ‘wealth’

and ‘status’, Astyanax
in Trojan Women.
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3.5. HAPPINESS-RELATED WORDS IN DEMOCRITUS

Democritus was an ancient Greek philosopher who is thought to have been born in the fifth
century BC in Abdera and is generally classified among the presocratics. Unfortunately, none
of his work has survived and his way of thinking is only known from references*®. Even
though he is most known for his revolutionary contributions to the development of atomic
theory, the focus of this section will be on the usage of happiness-related works in the

fragments of Democrits, often referred to as “the laughing philosopher’™®,

Before entering into the analysis of the words relating to happiness in question, it is important
to highlight that Democritus introduces a new concept that is gdBvpia. This noun is formed
by &b and Ovudc, which Beekes describes as ‘spirit, courage, anger, sense’*”. So
etymologically this implies that this type of contentment comes from having a good spirit.
Democritus says that this type of happiness comes from moderation in pleasure and way of
life. It is clear that this sense of good spirit is directly related to stability, but this stability
comes from within. It is up to humans to accomplish this state of good spirit where they are
calm and stable. To attain this state, it is important to separate oneself from external matters

that can disrupt one’s emotions.

In Fragment D55, which explores the concept of evfupia, paxapilm appears meaning ‘to call
one happy with awe because of their possessions’: 0 yap Oovpdalov tov¢ &yoviog Koi
pokaplopévoug o TV GAAwv daviponwv (“For he who admires those who have and who
are congratulated by others...”). The noun pdxap does not appear in Democritus’ fragments
and this use of paxapilmw refers clearly to a mortal and does not seem to have the same
strength. However, the sense components of ‘power or means’ and ‘awe-inspiring’ are still

present.

Passing on to evdaipwv and its derivates, Democritus’ usage of gvdaipovio proves to be
intriguing and seems to portray similar nuances to those found in the concept of 06vpia, as

seen in Democritus’ fragment D24: bdayovin yoyfic kol kakodapovin (“Blessedness and

% The Greek text and numbering is extracted from Christopher Charles Whiston Taylor (2010).

3% As seen in Seneca’s De Ira Book II Chapter 10 Section 5: Democritum contra aiunt numquam sine
risu in publico fuisse ; adeo nihil illi videbatur senum eorum quae serio gerebantur. Ubi istic irae
locus est? Aut ridenda omnia aut flenda sunt. Or as seen in Hippolytus’ Refutatio Omnium Haeresium
Book I Chapter 13 Section 2 DK 68A40: ovtoc &yéha mhvta, O¢ yélmtoc GElov Thvtov TV &v
avOpmmOo1C.

3% Beekes, Robert. (2010). s. u. Bopde.
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wretchedness belong to the soul”). Furthermore, in fragment D25: gvdaipovin ovk €v
Booknuoctv olkel, 0VOE &v ypLo®- Yyoyn oiktrprov daipovog (“Blessedness does not reside in
herds or in gold; the soul is the dwelling-place of the guardian spirit.”). According to these

fragments, 0doupovio has nothing to do with possessions,*”!

it depends on one’s daipwv
found in one’s yuyn. This is related to Heraclitus Fragment D111 (B119): f10o¢ dvOponm
daipwv (“Character, for a human, is his personal deity”).**> It can be deduced that,
Democritus’ usage of ebdaipwv follows the etymological meaning of ‘having a good
relationship with a daipwv’ but in this case the daipwv component is internal and not
external. As De Heer stated: “It implies that the daipwv element of the noun ddarpovia is
internal, so that man is not dependent on external influences for achieving this condition.”*?
Furthemore, Stefan Imhoof asserts:

Cette découverte implique a la fois l'existence de la responsabilit¢ éthique et la
découverte d'un lieu intérieur de I'homme, défini comme la demeure d'une divinité
anonyme, ou d'un daimén. Une fois encore, s'il ne s'agit pas explicitement de la
conscience dans sa conception moderne, on voit néanmoins l'affirmation de
l'existence d'une sorte de demeure interne a 'homme, dans laquelle viendrait «loger»
le bonheur.***
Democritus states that happiness has nothing to do with possessions. Instead, he is suggesting
that the achievement of happiness and unhappiness is to do with the soul where the daipwmv is.
Democritus uses the adjective edtuyng in the Fragment DI51: gotuyng 0 €mil petpiotot
ypLaoty vbupedpevog, duotuyng 6¢ 0 £mi moAloiot dvchuueodpevoc. (“Lucky is he who is
happy with moderate wealth, unlucky he who is unhappy with great wealth””) Democritus
considers fortunate those who are content with moderate wealth and he thinks that those who
are dissatisfied with great wealth are unfortunate. As De Heer states: “Instead of allowing
gvTLYNG to be the result of fortuitous circumstances, of accepting it in its usual passive sense,
he gives it an active content. The finding is good through one’s own efforts.”*** The force of

TOyM is presented as unstable in Fragment D41: toyn peyorddmpog, GAL’ af€Paroc, euoig o0&

¥'n Fragment D115 the understanding that happiness is related to wealth is criticized: 1 &v
dnuoxpotin mevin Tig mapd Taic SLVACTNGL KoAEopévnc eDdaOVInG T060DTOV E6TL OipeTtwTépT,
oxooov éhevbepin oovieing. (“Poverty in a democracy is as much more desirable than so-called
well-being under tyrants as freedom is more desirable than slavery.”) It comes to mean that it is better
to be free than enslaved and that material prosperity is secondary.

392 McDonald, Marianne. (1978), p. 22. The Greek text and translation of Heraclitus’ Fragment D111
(B119) are taken from André Laks & Glenn W. Most (2016).

3% De Heer, Cornelis. (1969), p. 79.

¥ Imhoof, Stefan. (2000), p. 13.

3% De Heer, Cornelis. (1969), p. 80.
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avTapKNG: O1Omep Vikd 1@ flocovt kol PBePaiw tO peilov g éAnidog. (“Fortune gives great
gifts, but is undependable, while nature is self-sufficient; so its dependable inferiority excels
the greater advantage which one hopes for [sc. from fortune].” To be evtvyMg is not
dependent on any external force such as the gods or toyn, but dependent on one’s
interpretation. This makes it so that, to some extent, it becomes more secure than depending

on the will of the gods or arbitrary forces.

Effectively, Democritus’ usage shows a departure from previous uses. The least innovative
would be the use of the verb paxopilow, which conserves the sense components of ‘power or
means’ and ‘inspiring awe’. Both gvdapovia and the adjective €dtuyng present captivating
innovations. Both of these refer to an internal happiness and are not dependent on any
external influences. Democritus believed that gvdoypovioe was not dependent on outside
factors or the acquisition of possessions. Instead, it stems from a person’s inner temperament.
He held the view that the balance and harmony within one’s soul was what determined their
level of happiness and well-being. This balance and harmony can only come from learning
how to live a moderate life with little wants or needs. In regards to the adjective gotvyng,
Democritus believed that being fortunate comes from within and has nothing to do with
possessions. He emphasizes the importance of being internally satisfied rather than constantly

striving for more material possessions.
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4. CONCLUSIONS

This research has analysed words relating to happiness in authors of the Archaic and
Classical periods, as well as that of their respective cognates. The words analysed have been
evdaipwv, pakap, OAPlog and edtuyng and their derivates gvdapovilm, €OSAUOVE®,

gvdapovia, pakopilom, paxdplog, SAPoc, OAPILw, evTuyém and gvTuyia.

Each section has focused on an author and their works with the objective of examining their
usage of happiness-related words. The results of this are presented first. Starting with the
adjective pdxop and its derivates, the use of pdxap is generally used as an epithet for the
gods, who enjoy a ‘life of ease’, ‘stability’, ‘power’, ‘security’ and are ‘object of awe’ and
‘tiun’. Homer uses this word for the gods in this way and when applied to them it normally
appears accompanying a noun, like 6g6¢, apart from on two occasions. When used for mortals
it is because they share circumstances that are similar to the gods. This can be because they
live a ‘life of ease without toil’, having ‘power’ over others (10 kpateiv), certain ‘security’ or
‘stability’, (do@aAng) or being an ‘object of awe’ similar to how the gods are admired and
honoured, (4tiopev ica Ogoicy). Even though one can be called péxap, one cannot fully
attain the happiness that the gods enjoy and there is always a risk of one’s fortune changing
since it is not permanent as it is for the gods. The only permanent way to be pékap for
mortals is after death when it is applied to dead heroes who have escaped from the instability
of human alternation and are worshipped after death. To call someone péxap, an epithet
reserved for the gods, is one of the highest praises and shows a great feeling of awe, céBac.
This is seen in the use of pdxop in a poxapiopog for Nausicaa in what seems to be an
antecedent of wedding songs. In the Homeric Hymns, the sense components are the same as
already appreciated, but it is only used for mortals. In all cases, it is an epithet for the gods
and it is found now both accompanying 6g6g or/and another noun, and substituting them. In
Hesiod, the barrier between mortals and gods is manifest and this is reflected in the use of
pdxop also solely for divine-like entities. It is used with the same meaning, but mostly
substituting 6e0g or a similar noun. Another novelty in Hesiod’s application is that it is used
to placate divine-like entities, thereby, showing the great force of the adjective. These entities
also enjoy ‘a life of ease’, ‘security’, ‘stability’, ‘power’ and are ‘awe-inspiring’, as well as

an ‘object of honour’, Tyun (as said in AL Euang Ty Koi Toicty OmNOET).

237



Continuing into the Lyric genre, in Alcman’s works, there is only one use of péxap and it
seems to be applied to the deified Heracles and it is accompanied by &v cdAecot moAAoig
fjuevog, seeming to bring to light the sense component of ‘life of ease’. In Sappho and
Alcaeus, there is a strict use of pdxop only for mortals and it appears accompanying 0eog. It
presents the same sense components seen in the Epic genre. In Solon, the impossibility for a
mortal to be pakap is expressed by stating that while the immortals, d0avdtov, are described
as paxapec, mortals, Bvnrot, are destined to be merely, movnpoi. In the Theognidea, there are
only four uses of pdxap, three for the gods, accompanying 0ed¢ or dBavdaroc, and one for
mortals which stands out. This appears in a paxapiopog applied to Cyrnus who is said ‘to
have been bestowed the divine gift of judgement, yvoun’. The divine gift of yvoun is so
precious and rare that the person who has it is superior and an ‘object of awe’, and thus called
pdxap. One is not pdxap because of yvoun itself, but because yvoun is what permits one to
avoid committing HBpig and angering the gods, thus living a more ‘secure’ and ‘stable’ life.
One is also considered pdxap, evdaipwv and OAPog if one dies without having experienced
hardships, dneipoc. In Pindar, it is interesting how pdxap, poxapilo and paxdplog are used.
Pindar uses paxap primarily for deities without accompanying 0g6g. There are two
exceptional uses of pakap and one of poaxopilow applied to humans, used for the Battiads,
King Battus and his son, Arcesilaus. This use seems to be referring to Battus’ immortalization
as a cult hero after death when he will have a ‘divine-like power’, will be an ‘object of awe’
and ‘honoured like a god’, making him worthy of being called péxop. For Arcesilaus,
paxopifo is used, meaning ‘to deem someone pdkap but to a lesser degree’, due to his heroic
ancestry. The adjective paxéprog is used solely for mortals, but shares in the same sense
components, however, to a lesser degree. It is applied to the chariot driver Carrhotus who will
be immortalized through song. In Bacchylides, pdxop is only used once and for the gods, but
this time 0g6¢g appears again, fovAaioct Oedv pokdpwv. This could be due to the fact that there
are uses of it applied to mortals in previous authors and the epithet is no longer used

exclusively for the gods.

When it comes to authors and works of the Classical period, in Aeschylus’ tragedies, the
barrier between the mortal and the divine is strict, which is demonstrated through the
restricted use of paxkap solely for the divine. The most pdxap of all is Zeus, being the most
‘powerful’ of the gods, teAéwv tedeldTatov Kpdtog, and thus the most ‘stable’. There is a use

for it to placate the subterranean divinities, which was previously noted back in Hesiod.
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In Sophocles, the adjective paxap appears once and it is used to invoke the goddess, Cybele
who is referred to as céfag Oméptatov which shows the sense component of ‘awe’ and
‘honour’. Instead of pdkapeg, it seems that daipoveg is used more to refer to the gods in
general, indicating a clear decline in the usage of the adjective pdxop. Only the derivative
paxopilm appears and it means ‘to deem someone pdkap’ and it is used to say that no mortal
can be called péxap, @ tAdpov Oidundda, Ppotdv ovdev paxopil. This is due to the fact that
this happiness is related to a stability impossible for humans to achieve because of the
inevitable ever-changing nature of mortal existence. In Herodotus, neither pdxap nor
naxaplog appear, only the verb poxapilw. It is clearly momentary in meaning and has much
less force than pdkap in other authors, but seems to have the sense components of ‘power’

and an ‘object of awe’.

In Euripides’ tragedies, paxap is used for gods with the same meaning already appreciated
and commonly appears accompanying 0ed¢ or another noun. Euripides also applies pékap to
mortals normally because these share in some characteristic of being pdxop that gods enjoy.
For example, Callisto, now dead, is called péxoipa because she no longer has to endure pain,
she now lives ‘a life of ease’, éEaAAdEac” dybea AMmag, comparable to that of the gods, which
inspires great ‘awe’ in Helen. Méxap is used for the dead heroine, Alcestis, because she
shares in a ‘life of ease’, has ‘divine-like power’ and is an ‘object of awe and Tiur)’. It is said
that her tomb will be honoured like the shrines of the gods 6goict & opoimg Tydcd® and it
will be an object of veneration, céBac. By divine proximity, the initiates in the rites of
Dionysus and of Aphrodite are called pdxkapec, elevated to this status through the
participation in the rites due to being gvdaipoves. Maxdpiog has the same sense components,
but to a lesser degree and it is used frequently in Euripides’ tragedies. Maxkdapiog also has
clearly a sense of ‘security’ and ‘stability’. It is also used for tyrants due to their ‘power’, but
a tyrant’s happiness is questioned because they do not enjoy a life that is secure or stable.
Moaxapiog is used in wedding pokapiopdg and is also applied to the dead, for example, for

Glauce.

Concerning the adjective e0daipwv and its derivates, the adjective gvdaipwmv first appears in
Hesiod. Evdaipwv is a mortal who ‘has a good relationship with a divine-like force’, ¢ilog
aBavdroiotv, through the art of labour (épyalecfar) and being dvaitiog aBavatoistv, avoiding

committing transgressions, vepPaciot.
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An analysis of the Lyric genre reveals that in Alcman g0daipwv is contrasted to moAvmpmv
showing a clear relation to ‘absence of suffering’. In the Thegonidea to be gvdaipwv is to be a
‘friend of the gods’ @ilog Beoic, showing manifestly its etymological meaning. There is also a
relationship to ‘absence of suffering’ and ‘security’, since it is related to dying émnepog. In
Pindar’s works, gvdopovia seems to take on the duplicity of meaning normally found in
OAProg, namely that of referring to a happiness in life and one that transcends the mortal
realm. In its non-eschatological meaning, its sense is ‘to be in a good relationship with a
divinity’ which in turn will ‘favour’ one, resulting in enjoying external proof of this favour
which is ‘to come out victorious’, ¢ kpotjoog koi ta péyot aébiwv &An, and ‘be
immortalized through song’, vyuvntdc. To witness the success of one’s offspring in the Games
can further complement this gvdaipovia. There is also a sense of ‘absence of suffering’. In its
eschatological meaning, it refers to the prosperity one achieves through literal
immortalization after death and it seems to be permanent. This possibility is only for a select
few who have religious ties, as is the case of Hieron both, a known iepopdving and the
founding hero of Aetna. After death, Hieron will be favoured by 6 péyoc ndtpog and receive
his share of gvdarpovia. It is only a share, poipa, however, as a life of complete svdapovia,
both in life and after death, is said to be impossible because mortals experience negative
happenings and human alternation is part of the mortal experience. In Bacchylides, the same
duality in e0daipwv is found, one reading being accessible within the contexts of the
epinicians while another is reserved for those with the knowledge to grasp its deeper
meaning. Both eddaipwv and gvdarpovia are reserved only for the odes dedicated to Hieron,
demonstrating how this state is reserved for only a select few who have the knowledge,
economic means and religious ties. The non-eschatological meaning is to use one’s OAPog
following €bcéPelo and fostering a good relationship with a daipwv, who will favour one
with power and status, 0¢ mwapd Znvog Aayav misiotapyov EALGvov yépag, and coming out
victorious in Olympic Games resulting in being immortalized through song, vuvitog. The
eschatological meaning alludes also to using 6Aoc with evcéfeia, however this favouredness
is one that transcends death and makes one permanently gvdaipwv with a more favourable
afterlife, either through the Mysteries or hero cult. However, as in Pindar, one can only have a
share of e0daovia, in this case métahov gudapoviog, because complete gvdaipovia is not

possible due to the constant risk of human alternation.

In Aeschylus, he who is €0daipwv is he who ‘is in a good relationship with a daipmv’ and ‘is

not hated by the gods’ but instead ‘loved’, 6v 0e0¢ @iLel. In order to secure this relationship,
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one can act in a certain way so as to not anger the divine, by being ed@pwv and practising
evoéPeto. When this relationship is secured, mortals are favoured externally through ‘wealth
and high status’ and ‘security’. Evcéfeia and to be edppwv are crucial to being eddaipmv. In
Sophocles, the same meaning is found of having a ‘good relationship with a daipwv’ and the
evidence of divine favour, primarily, is ‘security’ and ‘absence of suffering’ and, secondarily,
‘wealth and status’. Those who are gvdaipoveg are those who have not experienced evil,
gvdaipoveg olot kak@v &yevotog aimv. To secure the relationship with a Saipmv one has to
practice good judgement, 10 @povelv, and piety, e0céPeto. This is clear in Oedipus at
Coloneus when it is said that the Athenians will be gvdaipoveg if they honour him as a cult
hero after death following hero cult practices. If they do so, they will be gotvyeic. It is
interesting how through this type of happiness other types of happiness can arise such as
being gutuymg or to be bestowed 6APoc, marked by the occurence of gvdaipovog dSABov. To be
evoaipmv is not permanent and one can enjoy evdoipovia and then experience one’s

downfall, to dmwoxAvelv.

In Herodotus, to be gvdaipmv means the same as being mlovciog. It seems that both gddaipmv
and ebdoupovia are related to material prosperity taking on the normal meanings of dAf10¢
and OAPog. There is an explicit relationship to the etymological meaning. In Euripides’
tragedies, there is a manifest etymological meaning, seen most clearly in Bacchae and
Hippolytus. The initiates have Dionysus as their ally, coppayog, and are gvdaipovec. To be
evdaipwv, one needs to have good judgement, vodv &wv Ocov ce 0€i, and act with
moderation, co@poveiv. The external evidence of being eddaipmv consists of ‘wealth’
(6APog), ‘status’, ‘security’ (0g €k BaAdocag Epuye xeina, Apéva 6° Ekyev) and ‘absence of
suffering’. To be evdaipwv is related on many occasions to being a tOpavvog, for their
‘wealth’ and ‘status’. However, in Euripides there is the question whether materialistic
possessions can compensate for internal suffering and insecurity. To be gddaipwv can open up
the possibility of other types of happiness such as being pdxap or dAfrog. To be gvdaipwv is
in some way a prerequisite to these types of happiness. However, this state is unstable and
can change. This makes it so that there is always an element of suffering and insecurity,
making it difficult to be gvdaipwv, since it is linked to ‘absence of suffering’. The verb
evdapovém clearly also has this sense component, as seen in Electra, to €00QLOVELV 1S
related to being ‘freed from toil’, T@®vd’ dmoiAiaybeig moOvov kai Euvtuyig un Tvi kKapvey

Bvntdv 6° SAPLog &g TéAOG 0VOEIC 0VS evdaipwy: obmw Yap Eev Tic GAvmog. In addition, it is

241



remarkable that Euripides is the first to use the verb evdopovéw as a formulaic use for

leave-taking, for example in eddapovoing, vodv &xmv dcov o€ O&l.

According to Democritus’s works, eddaiovia, is a type of happiness that is dependent on the
soul, youyn, and not on material possessions. There is a notable change from the daipwv
element of the term gddaupovia being external to being internal. This means that this state is

not dependent on any external factors.

Turning focus to the adjective 6AP1og and its derivates, in the /liad and the Odyssey, there are
differences in the nuances of OAPioc, presenting a sacral and a non-sacral meaning. In its
sacral meaning, the proper heroic praise is to be found in the word 6ABto¢, understood in its
sense relating to a hero who will be immortalized after death and receive hero cult, the
highest form of kAéog and the highest form of honour, tiuy, for a mortal. Those who worship
heroes can also be considered momentarily dAPio1 themselves as a form of transfer of this
favour. In its non-sacral meaning, to be dAPiog is related to receiving favour from the gods
(0®dpa Bedv) in the form of ‘wealth and possessions’ (mAodtog, kTrpata) which permit one to
‘live well’ (0 {dew), ‘surpassing others by power or status’ (dvéocw, kaivopat) and ‘being
honoured and admired among others’ (receive kAéoc and tiur}). Occasionally, it appears with
a prepositional phrase, for example, 6AB1og €v avopactv, which highlights this sense of being
preeminent. Having offspring, (maideg, vielc), that can perpetuate this material wealth and
power is crucial to being dAPog. Even though there is this duality in §AB10¢, these both share
the idea of ‘being favoured by a divinity’, ‘surpassing others’ (either by wealth, physical
attributes or being a cult hero) and thus ‘being admired and honoured’. In the Homeric
Hymns, there is again a sacral meaning and a non-sacral meaning of dAPwoc. It is used in a
nokapiopog for the initiate, tedetng, in the Eleusian Mysteries who, due to what he has seen
(0pdw), has superior knowledge and is permanently 6APiog after death. The initiates are
favoured in life by having material prosperity, mlodtog, and a more favourable afterlife, aica.
It is also used in its non-sacral ephemeral meaning for those who have ‘god-given material
prosperity (ayAad d®dpa, mlodtog) and have ‘offspring’ (Baiepdg yovog, maidec) that can
perpetuate this wealth. It is also related to being honoured among others and receiving kA&og
and Tyn. It is used with prepositional clauses like év Aaoic, marking the preeminence of
someone who is OAPog as it is used in the //iad and the Odyssey. Having all these advantages
for the extent of one’s life, means ‘to live well’, €0 {mew. It is also used for the poet who

receives an immaterial possession for which he is ‘compensated’ materially’. These three
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uses, which at first glance seem very different, all share the following sense components: ‘to
be loved by a divinity and favoured’, to receive ‘compensation from the divinity’ (either
material or ritual), ‘to surpass other mortals’, thus ‘be admired for this superiority’. "OAB10¢
appears with kA€og in the Hymn to Hermes. The noun 6APog is a divine material bestowal, it
appears coordinated with dpet and coordinated mlobtog. Turning to Hesiod, 6APog is
god-given wealth, (mhodtog, dpevog) while dAP1og is applied to mortals who surpass others,
either to poets or heroes. Both applications have the sense components of: ‘to be loved by a
divinity’, ‘to be favoured by this divinity’, ‘to surpass others and be honoured’, to npénetv,
‘to be an object of reverence’, aiddg and ‘to receive certain compensation, either material for
poets or ritual for heroes. Secondary to this meaning, to be §Af10G also encompasses the idea
of ‘life of ease’ since a poet can earn a living without physical toil and the dABo1 fjpweg live
on the Blessed Islands enjoying a perpetual state without suffering, amuovtoc and with a

axnong vpoc.

In the Lyric genre, in Alcman, to be dAB1og is he he who is edppwv and spends his days
drAavtoc by avoiding Uppig and ticic. What seemed to be a secondary meaning of ‘life of
ease’ 1s highlighted with an added sense of ‘absence of suffering’. In Sappho, it is used in a
wedding pokapiopodg for the bridegroom who has been honoured by Aphrodite (tetipox’
gEoxa 6’ Agpodita) in achieving the marriage (éxteleilv yapov) and having the bride (&yewv
népOevov) for which he had prayed. Aphrodite also favours the newly-weds with a &idog
xéptev. The newly-weds, during the ritual convention, are assimilated to the gods, icot
0¢oiowv and are objects of Tiun and stupefaction like the gods, surpassing other mortals. Even
though the application is different, dAfiog here shares in sense components already
appreciated, ‘to be favoured by the gods’, ‘to enjoy god-given possessions’ (in this case, a
wife and a marriage), ‘to surpass others’ (by being elevated in the ritual convention of
marriage) and ‘to be honoured’. In Alcaeus, dAPiog is applied to Achilles following the same
sense components as already seen when applied to a hero; ‘surpassing others’, ‘to be
honoured’ and ‘immortalized through hero cult’. In Solon to be APog is to be ‘favoured by
the gods by being bestowed god-given wealth, dABog and to use it with sound judgement,
voo¢ dptiog, avoiding k6pog and VPpic. It is also related to having certain reputation, 66&a
ayafn and standing out among others for this. In addition, to have ‘offspring who can
perpetuate this prosperity’ (maideg) is important. Secondarily, there is the idea of ‘life of ease’
because those who are dAPiot are part of an aristocratic circle who have economic means and

can even participate in leisurely activities. In the Theognidea, 6APiog is contrasted with
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neviypog and kakog, showing a clear relationship to ‘wealth’ and ‘status’. However, it is more
complex than this, as it is said that §Aftog is he who has been bestowed dpetr| and kKdAAoc.
He who is 0APiog ‘surpasses others’, to petompénetv, and ‘is honoured’, receiving tiur], and
‘reverence’, aidac, and the just rights, dikn. To be OAPiog is related to being dyabdc and
€60Lo¢ and in this way one can avoid k6poc and ¥Bpic. In addition, it is said that he who is
paxap, evdaipwv and OAProg is he who dies without having experienced any hardships,
dnepoc. In Pindar’s works, both dAfioc and dAPog are strongly linked to ‘victory in games’
and the subsequent ‘glory’, kAéog. Even though an athlete has to toil to achieve victory, it is
only possible when a god fulfils it, daipwv televtd, for this it is necessary to be gvdaipwmv, ‘to
have a good relationship with the divine’. "OABog appears linked to kAéog and mhodtog. There
is no apparent use of the sacral meaning and instead pdxop and eddaipmv seem to take on this

aspect.

In Bacchylides, both 6ABiog and dAPoc share a similar meaning and are only used in a
non-sacral sense. "'OABog is ‘god-given wealth’ (related to mAodtog and to that which is
aopveldg) and to ‘status’ (eBo0&og). He who has been bestowed 6APog and enjoys it following
the principle of dikr, is dABrog. He who uses his 6APog with the principle of evoéfeia, which
is the mostfitting way to use it, &piotoc, and knows not to keep it hidden, 0ide mopyw0évta
mhobtov un pelapeapél kpvmtey okOtml, nurtures his relationship with the divine and is

favoured, being gvdaipwv both in life and after death.

Moving on to tragedy, in Aeschylus, 0APiog is used for ‘those who surpass others’ either
because of ‘wealth and status’ or because of ‘hero cult’. This arouses envy in others, (fjAog,
and when one does not have good judgement, €0 @poveiv, and commits BPpig, one can incite
divine jealousy, @86vog, which can end in one’s downfall. Due to human alternation, one
cannot be considered OAPio¢ before ending one’s life in prosperity, 0OABicar 6& ypn Plov
tedevToovt’ €v gvoectol @iln. However, this could also consist of an allusion to hero cult,
since it is Agamemnon who pronounces these verses. Moreover, what is remarkable is the use
of dAPog for Zeus, but it can be understood as he is §Af1og since he distributes it, similar to
Aphrodite being called moAvoABoc in Sappho. In Sophocles’ tragedies, there is again the
duality in meaning. In its non-sacral usage, 6APiog refers to ‘being bestowed OAPog’and
‘surpassing others’ because of ‘status’ or ‘power’ (as seen in relation to kpdrictog and to
avacow) and ‘being honoured and envied for this’. The emphasis is put on one’s honour,

Ty, and how one arouses envy, (fjlog, in others. The opposite of dAP1o¢ is to live a life that
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is unenviable, &{nAog. The opposite of dAPoc is shame, aiocyOvn. 'OABog is not merely
materialistic, it seems to encompass, ‘status’, ‘power’ and ‘honour’. Clearly to be dABiog is
ever-changing and it is up to the gods to bestow it and to take it away. It is declared that one
cannot be called 6APwoc before one has died without experiencing pain in life, wpiv dv téppa
00 Biov mepdon undev aryewvov mabav. It seems that to be bestowed dAPog, there is an idea
that one has to be gvdaipmv. 'OAPa is used as a form of wishing good fortune, for example:
GAL" OMBio Te kai EDv OMBloic el yévour', ékeivov Yy odoo mavtelng dduap. Its sacral

meaning is found when applied to Oedipus alluding to his immortalization through hero cult.

In Herodotus, this duality in meaning of sacral and non-sacral is addressed in the dialogue
between Solon and Croesus. Croesus represents the materialistic meaning of dApiog while
Solon represents the sacral. The examples that Solon puts forward as the most OApiot are
mortals who were immortalized after death and received hero cult which seems to be hinting
at a meaning that goes beyond life. Before death one can only be called gvtvyrg, but if one
dies in this manner and is honoured after death, then one can be called 6Af1oc. In Euripides,
there is a more specific materialistic meaning relating to ‘wealth’ and ‘possessions’ while
there is another that refers to ‘general prosperity’. This last use is found on many occasions
together with derivates of gvtuync. Furthermore, it appears in wedding paxapicpoi for the

bride and groom, for Admetus and Alcestis.

Passing on to gvtuync and its cognates, the first to appear is the verb, edtvyéw, in Semonides.
It is clearly related to tvyyave and seems to have a passive meaning of ‘being fortunate in
what one comes across’. It does not appear again until Pindar’s works in which gotvyém and
evtuyia are closely connected, representing the momentary idea of ‘succeeding’ or ‘achieving
a desired objective’. In the context of Pindar’s odes, gutvyém refers mostly to ‘coming out
victorious in the games’, for example, &v ToOud teTpdxic evtvyémv. There is an active desire
to achieve the objective and the athlete works towards it. The gods, who control toyn, are the
ones who aid the athlete, while in Semonides, the finder is met with what is put in his way
and toyn is an arbitrary force which controls this. In Bacchylides” works, the usage is also
innovative in the way that it is related to passing one’s life keeping one’s Qupdg ungrieving,
Bopov &l 1ig Eyov anevon dvvarton draterelv Blov, which indicates a sense of ‘absence of pain
and suffering’. It seems to be a type of happiness that comes from ‘avoiding misfortunes’.

This can be secured by steering away from committing Hfp1g.
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In Aeschylus’ tragedies, to be gvtvymg and edtvyéw involve ‘being favoured by toyn’. When
one is favoured by toym, one experiences less misfortunes and less suffering. When one can
live a life avoiding misfortune, being gotuyngc, and keeping one’s dAfoc intact, then one can
be called 6APiog. In this way, these two happiness-related words are related, having a svtoymg
moTHOoG being the stepping stone to being dAB1og. In Sophocles, evtvyém and gvtoymg have the
meaning of ‘enjoying momentary fortune by tOyn’ and also ‘to prosper’. When one is
favoured by t0Oym, one avoids misfortunes and suffering, as seen when it is contrasted to
artaopat. To edtuyéw, there is toil involved, but he who decides the outcome can be a divinity,
such as Zeus who is 0 tpornaiog. This seems to indicate that the gods can control the force of
toyn. Toyn by itself seems to be presented as a force which is arbitrary. According to
Herodotus, to be edtuyng is to be aided by toyn and thus, to ‘fare well’ (0 mpéoom)
‘avoiding misfortunes’ or ‘changes of tOyn which bring distress’. Due to one’s gotvyia, one is
kept from sickness and evil and is happy with one’s offspring, tadto 8¢ 1 gotvyin ot
anepOkel, dmnpog 0¢ €oti, dvovoog, dmabng kak®dv, edmaig, gvewdng. However, if one is
evTLYNG in excess, this can incite divine jealousy and retribution, Odvog. If one is gvTvyNg,
repeatedly avoiding misfortunes, until the day one dies and one’s death is honourable and one
is venerated, then one can be called 0APioc. It seems, therefore, that in this sense to be
evtuyng could be interpreted as a prerequisite to being OAPiog after death. In Euripides,
evtuyng and edtvyém can mean ‘to be successful’ or to ‘accomplish a desired outcome or
objective’. What it means ‘to be successful’ obviously depends on the different objectives of
the person involved or the context. One can have certain control over this by not committing
UPpic and being punished. It can also mean to ‘be fortunate, in good circumstances’. Death
can make one be in a ‘better circumstance’, more €0tVYNG, because one is freed from pain
experienced by the living. According to Democritus, to be edtuyng is no longer dependent on
any external circumstances and it is up to one’s own perspective. If one is internally satisfied

with what one has, one is gotvoync.

In each of these authors, the context and genre is significant when assessing the meaning of
each of these words. By examining each author, it is possible to see what sense components
remain throughout and come closer to the meaning of each. Makap is generally used as an
epithet for the gods, who enjoy a ‘life of ease’, ‘stability’, ‘power’, ‘security’ and are ‘objects

of awe’ and ‘tiun)’, but it can be applied to mortals and to the dead.
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Turning to the usage of pakap and its derivates and how these differ in each author, this
adjective appears in Homer and is used frequently throughout until Euripides. However, there
does seem to be a decline in usage in certain authors, particularly notable in the works of
Bacchylides, Aeschylus, Sophocles and Herodotus. In Bacchylides, there is only one use as
there is in Sophocles, in Aeschylus it only appears ten times and in Herodotus, only the verb
poxapilow. The adjective paxéprog does not appear in either Sophocles or Aeschylus. The
decline in use of paxap led to other ways to denominate the gods such as, daipoveg, as seen
in Sophocles. In Herodotus, it is interesting how poaxoapilm represents a temporary happiness
completely different to paxap. Both Pindar and Euripides employ the most derivates with the
use of pokapifm and pokdprog also. In Democritus, there is no use of pdxap, of paxdplog or

of paxopilo.

Maxap shares the sense components throughout of ‘life of ease’, ‘security’, ‘stability’,
‘power’, ‘objects of awe’ and ‘of Tyur’. Homer uses it for mortals and immortals as in the
Theognidea, Pindar and Euripides. In Hesiod, it is used strictly for the divine as in Homeric
Hymns, Alcman, Sappho, Alcaeus, Bacchylides, Sophocles and Aeschylus. It does not
accompany a noun in Hesiod, Sappho, Pindar and Aeschylus. It generally appears
accompanying a noun in Homer, Alcaeus, Solon, the Theognidea and Euripides. In the
Homeric Hymns there are uses of péxap both substituting and accompanying a noun. Another
interesting use is that of Hesiod for subterranean divinities, pdxapeg Ovntoic, which appears

again in Aeschylus, paxapeg x06viot.

Although on many occasions the sense components are not expressed explicitly, it is
interesting to see which words commonly appear with péxop, (apart from 0ed¢ and a0davotot
or words of this manner). In addition, it is interesting to remark how when pdxap is applied
to mortals the sense components are clearer as there is normally an explanation as to why
these mortals are worthy to be deemed as such. When péxap is applied, commonly a relation
to Ty has been appreciated, for example, used for Achilles in the underworld, étiopev ica
Beoiow and for the dead heroine, Alcestis in Euripides, 6goiot 6° opoimg tyndcdm. In Hesiod,
it said how the subterranean entities called pakapeg are also worthy of Tyun, AL’ Eumng Tyun
Kol toiowy Omndel. Moreover, there is the repetition of oéPag, this appearing in the
nakapiopdg for Nausicaa, then céfag vmeptdtov is used for Cybele in Sophocles and 6€Bog

appears used for Alcestis in Euripides.
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In addition, pdkap can appear with a verb that indicates power, kpdtog, for example in the
Odyssey when Achilles is said to rule over all the dead (kpotém), VOV avte pHéya KPATEELS
vekveootv or how Agamemnon has many who are subject to him, ToAlol dedunato kodpot
Ayadv. In Aeschylus, it is said that Zeus is the most pékap for his power, teEléwv

TEAELOTOTOV KPATOC.

The sense component of ‘life of ease’ is found in phrases such as 1@ &vi tépnovton pakopeg
Beol fjuata wévta in Homer, as év cdlecot moAlolg in Aleman and as i® pakapeg bedpot in
Sophocles. The idea of ‘stability’ is appreciated in the previous phrase fjpota wévta and also
in pakapeg Oeol aiev €6vteg in Homer. In the Theognidea, the one use of paxap seems to be
innovative, however it is again linked to ‘life of ease’ and ‘security because one is péxap for
one’s god-given yvoun which permits one to avoid Uppig and insecurity. The idea of life of
ease is also seen in paxkaprog in Euripides when the tyrant’s happiness is questioned because
of it being a life inherently dangerous and that brings distress, tig yop poxdplog, Tig e0TVYNG,
00T ded0km¢ Kol epIPAémmv Plav aidva teivel; Also it is said that those who participate in

the rites of Aphrodite with moderation will have a motpog daiwv.

The idea that a mortal cannot be pdxap is expressed explicitly in Sappho, EAmic 6 1> €xet un
nedém[v] undev paxdpwv, in Solon, ovde pakap ovdelg méAeTanr Bpotdc, GAAL Tovnpol /
mévteg Boovg Bvnrovg HEMog kabopd, as well as in Sophocles ® tAdpov Oidimdda, Ppotdv

o0&V pakapilm.

The examination of pdxap becomes more complex when it occurs in conjunction with
derivatives, poxapim and poaxdpilog, as seen in Pindar and Euripides. The added derivatives
make it possible to indicate different levels of who is pakap and to what extent. Although it
has to be remarked that both pokapileo and poxéprog are solely used for mortals. For
example, in Homer, pdxap is used indistinctly for a rich man with a field of wheat or barley,
in a wedding poxopiopoi and for a cult hero. Even though all these uses share in the sense
components of being pakap, it is clear that the first two examples do so to a lesser degree and
do not share all components, while clearly a cult hero is the closest to being pdaxap for he is a
daipwv with a ‘divine-like power’ and ‘receives honour like the gods’, tiun, through hero
cult. This distinction is addressed by the introduction of paxaprog. In Euripides, for example,
paxéprog is used for those tyrants who enjoy an easier life because of their means, as well as
for the newly-weds in a wedding poxapiopog. In this way, pdop is reserved for the closest to

the condition of divine, as are cult heroes or initiates in rites. Pindar shows these distinctions
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also by using paxéprog for those immortalized through song and paxap, which has more

force, for those immortalized both through song and hero cult.

The noun eddoupovia first appears in the Homeric Hymns, however the dates of these are
uncertain and there is only one instance in a wish clause. The adjective gddaipmv is attested
firstly in Hesiod and then continues throughout until Euripides. The derivates gvdoipovém

and gvdopovilw first appear in Sophocles.

Evdaipwv presents the etymological meaning of ‘being in a good relationship with a
oaipmv’ and being favoured by this daipwv mostly through ‘security’ and ‘absence of
suffering’. This is clear, firstly, in Hesiod and it is used for he who is @iktepoc and dvaitiog
aBavdroiowv. In the Theognidea, it appears as being ¢iiog dBavdroiciv. In Aeschylus, he
who is e0daipwv is he who is not hated by the gods, so it is he who is loved, 6v 0g0g @1A&l. In
Euripides, he who is €0daipwv has a god as an ally, coppoyog. Moreover, to €0SaOVELV
means that the gods care for one, as seen in the fact that it is said that Troy will rule in
prosperity, godaipovodvteg since they are cared for by the gods, xai yap Oeoict Kakeivng

HEAEL.

The sense components of ‘security’ and ‘absence of suffering’ in €ddaipwv, go back to
Hesiod, but they are seen expressed explicitly in Alcman when gbdaipmv is contrasted to
noivmpov and also in the Theognidea when it is said that he who is €0daipwv is he who
goes to Hades without having experienced trials, dmeipoc. In Pindar and Bacchylides,
although these sense components are also present, they are not expressed explicitly.
Aeschylus it is said that the victors, who are €bdaipoveg, can sleep the night soundly,
apVAaktol. The idea of security and absence of suffering is found in Sophocles when it is
said that those eddoupoveg are those who have not tasted evil, eddaipovec oict Kak@®v
dyevotog aimv. In Euripides the idea of ‘absence of suffering’ is explicit when it is said that
evdaipmv is 6¢ Vmepbe noybev £yéved’ and when to eddaupovely is related to being freed from
OVOG, €VOOUOVNCELS TOVY® AmaAilayBeic mdvwv. Moreover, it is said that he who can avoid
distress is g0daipmv, 6ot dvvatar Kol Euvtuyig pn Tvt Kapver Bvntdv gvdaipova TPAGCEL.
However, no mortal is free from pain and this is why to be eddaipmv and OAB10¢ is said to be

impossible, Ovnt®dv 6’ OAP10G £C TEALOG 0VOELG 0V’ EVSATUOV: ODTT® YOp EPV TIC AAVTOC.

The relationship of gvdaipwv and ‘knowledge’, goes back to Hesiod when one has to know

the omens and how to avoid transgressions, dpvibog kpivov kai vmepPaciog diesivov. In
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Pindar there is also a relation to knowledge marked by the verb 0ida and cuvinut, &i 8¢ Aoywv
cuVépEY Kopueay, Tépmv, dpeav émictq, povOdvov oicOa tpotépav. In Bacchylides, one has
to know how not to keep one’s wealth hidden, marked by the verb 0ida, and how to use it
with gveéBera. This is understood by the man who @povéovti, indicating a relationship to the
verb @povéw. In Aeschylus, there is a clear link between being evdaipwv and to being
eb@pov and gucéfeta. In Sophocles, it is related to 10 gpovelv and to evcéPeta. In Euripides,
there is a relationship to knowledge in Bacchae when it is said that gvdaipwv is he how
knows, €idmg, the rites of the gods and performs them. In addition, it is also said that if they
had known, yryvdoketv, how to coepoveiv they would have had Dionysus as their ally,
ocvppayog and been gvdaipoves. In Hippolytus, the verb gudarpovéw is also found related to

having vdog.

The idea that one cannot be completely gvdaipmv is seen in Pindar, tuyeiv 6° &v’ ddvvatov
gvdoupoviav Gmacav avelouevov, in Bacchylides, ov ya[p tic] €myboviov =n[dvt]a v’

evdaipwv €pv, and Euripides, Bvmtdv o0deic €oTv e0daipmv avnip.

In addition, the idea that to be gvdaipwv can bring other types of happiness is found in
Hesiod, since avoiding the wrath of the daipoveg and working can bring wealth, to be dApoc.
The relationship of evdaipmv to being bestowed dAPog is clear in Pindar and Bacchylides,
since OAPog consists of the external proof of this divine favour in life that comes from being
evdaipwyv. The relationship of evdaipwv to other forms of happiness is very clear in
Sophocles and seems to be the stepping stone to these other types of happiness. If the
Athenians honour Oedipus as a cult hero they are said to continue prospering, being 0tvyEis.
The occurrence of evdaipovog dAPov is interesting also and shows that if one is e0daipwv one
can be bestowed OAPog. There is a clear relationship between being evdaipwv and being
uakap in Euripides, as to be gvdaipwmv seems to be a prerequisite to becoming pdxop, which
is the state closest to the divine. Through nurturing a good relationship with the divine, one
knows how to participate in the rites which brings one closer to the divine and to this
happiness. This is seen clearly in the Bacchae in the verses @ péxop, 6otig eddaipmv and 10

8¢ ko’ Muop St Piotog eddaipwvy, paxapilo.

What is most interesting about e0daipmv is its evolution from the doipwv element being
external to one that is internal in Democritus. Therefore, happiness becomes entirely

dependent on oneself making it more secure. The change from one having a passive role to an
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active one in one’s own happiness is remarkable since this is an idea that becomes embedded
in later philosophical thought and persists through to the modern era. McDonald goes to the
point of saying that this change to an internal daipwv is already present in Euripides in some
of the applications of eddaipwv.*® However, I think that the fact that the etymological
meaning is present in other instances indicates that the daipmv element is still external. The
heightened aspect of internal suffering is still dependent on an exterior daipwv. Euripides is
influenced by other authors in which evdaipwv has a sense of ‘absence of suffering’,
dependent on one’s relationship with a daipwv. However, he innovates by questioning
whether any amount of external evidence of wealth or status are enough to compensate for
internal suffering. Coming from the archaic viewpoint that happiness had to be externally
manifest, Euripides now insists on the internal element, even questioning whether a tyrant
can be happy if his life is insecure. Moreover, I propose as further evidence of the daipwv
element in Euripides being external is the fact that no mortal can be gvdaipwv because life is
insecure. If the daipwv were an internal element, it would depend on oneself to be ddaipwv,
making it more accessible. There is only full control over being €0daipwv when the daipmv

element is internal which is what occurs in Democritus.

The adjective 6APiog is used from Homer up until Euripides and is complex in meaning. It is
used for mortals who are favoured by the gods and in some way surpass others. There is a
duality in meaning, sacral and non-sacral in Homer, Homeric Hymns, Hesiod, Aeschylus and
Sophocles and Herodotus. However, in Solon, Sappho, Alcacus, Theognidea, Alcman,
Pindar, Bacchylides and Euripides there is no evident sign of this duality. It is interesting how
in Pindar, péxop is used instead to refer to immortalization through hero cult or Mysteries
and how in Bacchylides it is the adjective evdaipmv which takes on this duality in referring to

a favouredness that carries on after death.

The idea ‘to surpass others’ is expressed in the use of mpémewv in Hesiod and in the
Theognidea with the verb, petanpénetv. He who is OABog receives ‘reverence’ from others
marked by the use of aidag in Hesiod and in the Theognidea. This links to its use with kKA&og
in Homer, the Homeric Hymns and in Pindar. It is found with épeti| in Homer, Homeric
Hymns and in the Theognidea. In Solon, it is found linked with 66&a dyafn, while in
Bacchylides, it is related to being ebdooc. In the Theognidea, there is a clear relatin to Tipn.

In the Theognidea, he who is ABioc is he who has dpetr} and he who everyone honours,

3% McDonald, Marianne. (1978), p. 299.
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navteg tudow. In Aeschylus, it is interesting how there is emphasis on how those dApiot are
perceived, arousing envy Cijhog (indicated both by appearance of compounds of (fjloc,
émilnioc and {nAwtdc) or inciting divine jealousy, Oovog. In Sophocles, there is great stress
on the honour component of OAPog, the opposite being to experience aicyvvn and the
opposite of being OAP1o¢ is to live a Blog dlnroc. There is also a direct relation to tiun when it
is said that Orestes achieves the navtipov yépag, making him dAProg and when it is said that
Oedipus had gvdaipovog dABov and was honoured greatly, péyiot’ éripdOng. The relation to
Ty is found also in Herodotus when it is said that Tellus was honoured greatly after death,
gtiunoav peydioc and in Euripides when 6APiog is related to being 0 6’év moAitong Tipog

KEKANUEVOG,.

To be 6APog is also related to reaching old age and to living well in both Homer and the
Homeric Hymns, to €0 {®ew. In Hesiod, the idea of ‘life of ease’ is present since the heroes
live a life without suffering, amnuavtogand with a axndnc Ovpnog. The idea of a life of ease is

also present in Solon and the Theognidea when he who is OAB1og enjoys a leisurely lifestyle.

He who is 6AP1oc¢ is he who ‘is favoured by the gods through d®pa Oe®v’, as seen in Homer,
in the Homeric Hymns and in Hesiod. The materialistc meaning of 6Apog and its derivates,
is clear when it is accompanied by words such as whovtog, Ktipata or that which is Gpverog
in Homer and mAodtog, dpBovoc in the Homeric Hymns. In Hesiod, it appears with mAodtog
and @ogevoc. In Pindar it is clearly linked to miodtoc and in Bacchylides it is related to
mhodtog and to that which is develdg. Commonly, the materialistic meaning is linked to one’s
offspring, as through them one’s prosperity can be perpetuated. This is seen in the appearance
of maideg, vielg, in Homer and in Homeric Hymns as Qaiepdc yovoc/maideg and in Solon,
naides. In Sophocles and Euripides, dABog appears related to gvmatpiong, showing a relation
to status. While in Aeschylus and Sophocles there is less emphasis on the materialistic
meaning and more on honour, this meaning is still present secondarily. In Euripides, the
materialistic meaning of dAPiog is evident and related to mAovcog and is contrasted to he who

is mévng and yelpwv.

The formulaic expression that one cannot be deemed OAPioc until dying is repeated
throughout. This is found first in Aeschylus, dABicat 8¢ yp1| Biov Tehevtioovt €v gdeoTol
¢iAn and then in Sophocles, undév’ OAPiletv, mpiv v éppa 10D Piov Tepdon UNdEV Ahyevov
nabdv. This is also found in Herodotus, when it is said that before death one can only be

called edtuyng, mpiv & Gv teElevtno, EMGYETY, UNdE KaAéey K OAPLov GAL’ gutuyéa. Lastly,
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it appears also in Euripides when it is said that before one’s death one cannot be called
OAProc, xpn 6’obmot’ eineiv ovdEV’ OdAPov Bpotdv, mpiv dv Bovovtog v televtaiov 10Mg

Omwg mepacoc NUEPaV HEeL KATO.

"OMProg is found for wishes for the future in Homer, mounr xoi ¢ika ddpa, té pot Heol
Ovpavioveg OAPlo. momoeiav, in the Homeric Hymns, 0gol 6¢ tol OAPa doiev, and in
Sophocles, 6AL’ dMBio te kol EVV OABiloig el yévorr’, éketvov vy’ oboa mavteAnc Sépap. In
Sappho, it is used for the bridegroom in a wedding pokepispég and this use is also present

in Euripides used for Alcestis and Admetus.

Moving onto gvtvuyng and its cognates, the first to appear is edtvyém in Semonides which
means ‘to come across something good which has been put in one’s way by the arbitrary
force toyn’. In Pindar this changes and t0yn is an active force which one can toil towards, but

ultimately it is the gods who control Toyn who make one gvtuyém.

The idea of ‘absence of suffering’ is clear throughout, for example, in Bacchylides, there is
the idea that evtvyia is to avoid suffering, to avoid the changes of tOyn, similar to how in
Hesiod €0daipwv was to avoid the punishment of the daipwv. This shows that clearly here
Toym 1s understood as an active force, this is also demonstrated in how one can have certain
control over tOyn since this can be secured by steering away from committing OBpig. In
Aeschylus, this sense is clear because he who is €dtvyng is who has escaped movoc. It is also
expressed that he who gdtvyéw finishes his life avoiding pain, expressed by nvtOyel 8¢ ot
ootic thyota Tvedu anéppnéev Piov and by saying that he who is gvtvymg is who Bavovta
7piv Kok®V idelv Pdbog. In Sophocles, he who gvtuyém is whose Ty is straightened, Toym
0pBol. In Herodotus, to be edtuyng is to be aided by toyn and thus, avoiding misfortunes or
changes of fate and in Euripides, evtuyng and its derivates are contrasted to movog, poybog,

ovppopd, and the opposite of evtvyéw is presented as dtaduaL.

At the end of this section, there will be a diagram that condenses the sense components that
have been appreciated in the analysis of these authors. To reach a general understanding, only
the sense components that have appeared in at least two authors have been considered.
Moreover, there is a separate diagram representing the words which appear together with
each happiness-related word which only takes into consideration those words which have

occurred together in more than one author.
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Having explored the semantic components of each, it is possible to appreciate the different
nuances between each of these words and also their similarities. Both dAftog and gvtuym|g are
linked in Aeschylus, Herodotus and Euripides. In Aeschylus, it is clear how he who surpasses
others in dAPoc is due to a mdtuog evtvync. In Herodotus, to be 6APtoc is he who dies before
experiencing misfortune, as in dying svtoyng. In Euripides, it is said that one can be
considered OAPiog when he edtvyéw as in avoiding misfortune, Tvyxdvel UNOEV KakOV.
Furthermore, it is outstanding how pdxap and SAPiog both have in common a clear
relationship to receiving Tiur]. This makes 6AB1og the only happiness-related word that shares
a sense component with péxkap. This relates to how these two words share a close connection
to the realm of the divine, since pdxap is generally applied to gods who are honoured while
OAProc has a sacral meaning reserved for cult heroes who are divine-like entitites who also

receive Tiu.

The similarities between the adjectives 6ABtoc and evdaipmv and their derivates also prove to
be of interest. The lines between dAPioc and €0daipwv are the most blurred in Pindar and
Bacchylides, since in these evdaipwv presents a duality in meaning and can refer to
‘immortalization’ and ‘compensation’ when in previous works, dAfiog had been used to
present this duality. Moreover, in Herodotus, svdaipwv takes on a clear materialistic meaning
which is similar to that which AB1o¢ generally had in other occurrences, as it has been seen.
It is also remarkable how, in many authors, to be gvdaipwv and to be dAP1og is linked, as it

has been seen in Hesiod, Pindar, Bacchylides, Sophocles, and Euripides.

If 6AP1og and €ddaipwv are so similar then this begs the question as to why gddaupovia
among all happiness-related words was chosen by Aristotle as the noun to describe happiness.
Firstly, it is perhaps easier to deduce why neither pdxap nor evtvyng could have been chosen.
It is clear that péxop and pokdprog are complicated for their strong relationship with the
realm of the gods. There is also a decline in usage and neither péxop nor pakdplog appears in
the historiographers which De Heer interprets as these, perhaps, being vocabula sollemnia.*”’
This and the general restricted use of it for the divine realm, explains why Aristotle did not
choose pdxop or its cognates. Concerning gvtuyng and its derivates, this type of happiness
belongs strictly to the mortal realm, however it is used commonly for a momentary happiness
which contrasts strongly with the idea of ‘fulfilment’ Aristotle expresses in the definition of

evdaovia. Moreover, it is clearly dependent on thyn and this makes it difficult to allow for

37 De Heer, Cornelis. (1969), p. 103.
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it to have an internal meaning. Now, turning to the choice of gvdaipwv in respect to dAProc, in
my opinion, one problem presented by OABioc is its strong relation to how one is perceived
externally in society. Furthermore, it could have been discarded for its materialistic meaning,
which is consistent throughout this analysis, which gvdaipwv does not present so clearly, at
least not historically. Lastly, the relationship between 6AB1og and hero cult and the Mysteries,
which goes back to Homer and the Homeric Hymns, could have made 6Af1og less preferable
for its religious ties. Even though, e0daipwv itself is the word which etymologically is the
most related to the divine, this is resolved when the daipwv element is made internal by

Democritus.
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DIAGRAM OF GENERAL SENSE COMPONENTS OF
HAPPINESS-RELATED WORDS
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DIAGRAM OF ANCIENT GREEK WORDS WHICH COMMONLY

APPEAR WITH HAPPINESS-RELATED WORDS
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ANNEXES

STATISTICS OF HAPPINESS-RELATED WORDS IN HOMER

€0daipv evdapovilem | evdopovéw | evdaovion | pakop paxdprog | paxapileo | edtuyng | evtuyém gvTVYia OAPlog | OAPile | 6APog
Iliad 17 1 2
Odyssey 26 3 14 9
TOTAL 1 43 3 15 11
TOTAL 2 0 46 0 26
STATISTICS OF HAPPINESS-RELATED WORDS IN THE HOMERIC HYMNS
gvdaipov | eddopovilm | evdopové | eddarpovio | pakoap | pokaplog | pokopilo | edtoyng | edvtuyxém | evtuyion | 6APlog | OAPilw | 6ABog | OAPia
®

To Athena 1
To Demeter 3 2

To Apollo 5 1

(1)
To Hermes 5 2 2




1v)

To
Aphrodite

")

To Muses
and Apollo

To Earth
Mother of
All

To Hercules

To Ares

To
Hephaestus

To Hera

To Pan

To
Poseidon

To Hestia
(XXIX)

TOTAL 1

22

TOTAL 2

22

14




STATISTICS OF HAPPINESS-RELATED WORDS IN HESIOD

evdaipwv | evdorpovilm gvdouovém | eddopovior | pdxap pokaprog | poxapifo | edtoyng | evtuyxéw vty OABog | OABile | BAPog
Theogony 1 4 2 2
Works and 8 2 6
Days
The Shield 4 0 1
TOTAL 1 1 16 4 9
TOTAL 2 1 16 0 13

STATISTICS OF HAPPINESS-RELATED WORDS IN SEMONIDES
gvdaipwv | evdarpovilm gvdoovém | eddopovior | pdxap poakapog | pokapifo | edtoyng | evtuyém vty OAPlog | OAPilm | OAPog
1
TOTAL 0 0 1 0
STATISTICS OF HAPPINESS-RELATED WORDS IN ALCMAN
evdaipwv | gvdopovilm gvdopovém | eddorpovior | pdxap poakaplog | pokapifo | edtoynig | evtuyém gvTLYia OAPlog | OAPilw | dAPog
1 1 1




TOTAL 1 1 0 1
STATISTICS OF HAPPINESS-RELATED WORDS IN SAPPHO
evdaipwv | evdorpovilm evdaovém | evdarpovia pakop pokapog | pokapiCo | edtoyng | evtuxéw evTuyia OAProg | OABile | OABog
2 1 1
TOTAL 0 2 0 2
STATISTICS OF HAPPINESS-RELATED WORDS IN ALCAEUS
e0daipwv | evdorpovilm evdaipovém | evdoupovion | pdiap pakdprog | poxapilem | edtuyng | evtuyém gvTVYia OAPlog | OAPilw | 6APog
6 2
TOTAL 0 6 0 2




STATISTICS OF HAPPINESS-RELATED WORDS IN SOLON

evdaipov | evdayovilm evdatpovém | dbdapovia péxap paxdprog | poxapifeo | edtuyng | evtuyéo gvTLUYia OAPog | OAPilo | 6ABog
3 1 3
TOTAL 3 0 4
STATISTICS OF HAPPINESS-RELATED WORDS IN THE THEOGNIDEA
€000V gvdapovilo evdapovém | evdarpovia | pdkap paxdprog pokapilo | evtuyng | edtuyém soTvxia 6AProg OABilm S\ Pog
2 5 10
TOTAL 3 12
STATISTICS OF USE OF HAPPINESS-RELATED WORDS IN PINDAR
evdaipov | evdoupovito €0O0IUOVED gvdotpovia péicap poképlog pokapiCo | edtuyng | evtuyéom | edTuyia OMBlog | OABile | 6APog
5 3 15 1 1 2 2 8 28
TOTAL 17 4 36




STATISTICS OF USE OF HAPPINESS-RELATED WORDS IN BACCHYLIDES

evdaipov | evdapovilo | eddapovém | evdarpovia paxKop HLOKAPLOG pokopilm | edtoyng | evtuyxéo | edtuyia SAProg oABile | OAPoc
2 1 1 6 3
TOTAL 2 9
STATISTICS OF USE OF HAPPINESS-RELATED WORDS IN AESCHYLUS
evdaipov | eddapoviCw | evdaovém | evdorpovia | pakop | pakdaplog | pokopilo | evtuynig | evtuxém | edtuyion | OAPlog | OABile | dAPog
Agamemnon 3 1 1 1 1 1
Libation-Beare | 1 1 1
rs
Eumenides
Persians 1 2 1 1
Seven Against 3
Thebes
Suppliants 3 1




Prometheus 1 2
Bound
TOTAL 1 6 10 3 3 2 1 1
TOTAL 2 6 10 6 4
STATISTICS OF USE OF HAPPINESS-RELATED WORDS IN SOPHOCLES

e0daipov | evdapovito | sddmpovén | sodwpovia | pakap | poxéplog | pokapilo | sotugic | sotoxge | edtoyia | S3pog | orpico | ABoc
Ajax 1 3
Antigone 1 1 1 2 1
Women of 1 1 1
Trachis
Oedipus 1 1 1 1 3 1 1 3
Tyrannus
Electra 1 4 1 1
Philoctetes | 1 1
Oedipus 2 1 1
Coloneus
TOTAL1 |5 1 1 2 1 1 5 13 3 2 4
TOTAL 2 9 2 18 9




STATISTICS OF USE OF HAPPINESS-RELATED WORDS IN HERODOTUS

eddoine | evdoupovic | eodaovéo | codonpovie | pikap | poxépoc | paxopito | eotpic | eompe | evoxia | Sapog | orpite | Shpog
v o
11 5 10 4 8 13 10 16 2
TOTAL 26 4 31 18
STATISTICS OF USE OF HAPPINESS-RELATED WORDS IN EURIPIDES
eodainov | evdonovite | evdonpovée | evdonpovia | pixap | KIS | kopito | evtupic | evrugge | BT | sapoc | orico | $1Boc
o
Alcestis 2 1 6 3 2 1
Medea 4 3 | 1 3 3 1 2 3
Children of | 2 1 5 5 2 2 1
Heracles
Hippolytus 1 1 1 2 2 3
Andromache | 1 1 2 1 2 2 1 1
Hecuba 2 1 3 10 2 1
Suppliants | 1 4 | | 4 2 4 2




Trojan 2 1 3 7 1 2 2
Women

Madness of | 4 1 2 4 7 1 2 5
Heracles

Iphigenia |7 2 | 3 7 2 2 3
Among the

Taurians

Electra 2 2 1 2 3 5 1 1
Helen 3 2 3 1 8 5 3 3

fon ] | 4 10 11 3 1 1 3
Phoenician 2 1 7 5 2 1
Women

Orestes 2 1 7 3 7 2 1 2
Cyclops 1

Bacchae 7 1 4 3 1 2 1 2
Iphigenia at | 4 1 1 7 4 5 3 1

Aulis

TOTAL1 |47 24 14 34 65 90 1313 1 30
TOTAL 2 79 49 168 72




STATISTICS OF USE OF HAPPINESS-RELATED WORDS IN DEMOCRITUS

gvdaipmv

gvdopovilo

€0O0IUOVED

gvdatpovia

péKop

LK P1og

pokopilo

€0TUYNG

0TVYED

gvTuyia

OAProg

OABilm

6Aog

1

4

1

3

2

1

1

TOTAL

4

4




Chapter 40-43 of Book III: Amasis and Polycrates
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40. Now Amasis was in some wise aware and took good heed of Polycrates’ great good
fortune; and this continuing to increase greatly, he wrote this letter and sent it to
Samos: “From Amasis to Polycrates, these. It is pleasant to learn of the well-being of a friend
and guest. But I like not these great successes of yours; for I know how jealous are the
gods; and I do in some sort desire for myself and my friends a mingling of prosperity
and mishap, and a life of weal and woe thus chequered, rather than unbroken good
fortune. For from all I have heard I know of no man whom continual good fortune did
not bring in the end to evil, and utter destruction. Therefore if you will be ruled by me do
this to mend your successes: consider what you deem most precious and what you will most
grieve to lose, and cast it away so that it shall never again be seen among men; then, if after
this the successes that come to you be not chequered by mishaps, strive to mend the matter as

I have counselled you.”
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41. Reading this, and perceiving that Amasis’ advice was good, Polycrates considered
which of his treasures it would most afflict his soul to lose, and to this conclusion he
came: he wore a seal set in gold, an emerald, wrought by Theodorus son of Telecles of
Samos; being resolved to cast this away, he embarked in a fifty-oared ship with its crew,
and bade them put out to sea; and when he was far from the island, he took off the
seal-ring in sight of all that were in the ship and cast it into the sea. This done, he sailed

back and went to his house, where he grieved for the loss.
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42. But on the fifth or sixth day from this it so befell that a fisherman, who had taken a fine
and great fish, and desired to make it a gift to Polycrates, brought it to the door and said that
he wished to be seen by Polycrates. This being granted to him, he gave the fish, saying: “O
King, I am a man that lives by his calling; but when I caught this fish I thought best not to
take it to market; it seemed to me worthy of you and your greatness; wherefore I bring and
offer it to you.” Polycrates was pleased with what the fisherman said; “You have done right
well,” he answered, “and I give you double thanks, for your words and for the gift; and I bid
you to dinner with me.” Proud of this honour, the fisherman went home; but the servants,
cutting up the fish, found Polycrates’ seal-ring in its belly; which having seen and taken they
brought with joy to Polycrates, gave him the ring, and told him how it was found. Polycrates
saw the hand of heaven in this matter he wrote a letter and sent it to Egypt, telling all that he

had done, and what had befallen him.
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43. When Amasis had read Polycrates' letter, he perceived that no man could save another
from his destiny, and that Polycrates, being so continually fortunate that he even found
what he cast away, must come to an evil end. So he sent a herald to Samos to renounce his
friendship, with this intent, that when some great and terrible mishap overtook Polycrates, he

himself might not have to grieve his heart for a friend.

hapter 30- f Book I: Cr an lon

30. Avtév 81 @v tovtev Kol tfig Oemping éxdnunicag 6 ToAwv civekev & Afyvmtov dmiketo
napd Apacty Kol On Kol € Zapdig mapd Kpoicov. dmucopevog 6¢ éEeviCeto év toiot
Baciiniotot vd 0D Kpoicov: petd d& Muépn tpitn 1 tetdptn kerlevoaviog Kpoicov tov
Yo6Awva Bepdmovteg Teptiyov KoTd ToVG Oncavpois, Kai Emedeikvocay wavta £6vta peydia
T Kol OAPra. Oenodpevoy 8¢ piv To mavTo Kol GKEYAUEVOY (G Ol KaTh KOpOV NV, £peTo O
Kpoicog tdoe. “Ecive Abnvaie, mop’ Muéag yop mepl 660 AOyog AmIKTOL TOAAOG KOl GOPING
givekev fig ofig Koi TAGVNC, MC PAOGOPEMY YTV TOAATV Demping eivekey émeAAvOag: Vv @V
énipéoOon pe ipepog mijhOé og €l Tiva 1jdn mavtov £1deg oAPLOTOTOY.” & piv éAmilov
givol avlpOnov oAfLdTATOg TadTe Enelp®@Ta: Lorov 08 00dEV Dmobwrevcug aALd TO

£6vTL ypnoduevog Aéyer “’Q Pacihed, Télhov AOnvaiov.”

amo0mpdoag 6¢ Kpoicog 10
Lex02v cipeto émotpeping “Koin o1 kpiveig Téldov sivar oAPrdTOTOV;” O OF fime
“Térhe ToDTO pév Tijg TOMOG €V NKovoNG Taideg Noav kaioi Te Kayadoi, kKoi oL £ide
anaoct Tékva ikyevépeva Kol mavto mapapsivovrta: TovTo 8¢ Tod Piov £V fKovTy, (g Td
wap’ Mpiv, televtn) Tod Pilov Aapmpotdrtn éneyéveto: yevopévng yap AOnvaiowst payng
npog Tovg actvyeitovag év 'Elevoivy, Pondcoc kol tpomiv momoog TAOV TOLERi®V

anédave kaiMoto, kai pv AOnvaior dnpocin te E0ayav avtod T TEP Emece kol

étipnoayv peyaiome.”

30. For this reason, and to see the world, Solon left Athens and visited Amasis in Egypt and



Croesus at Sardis: and when he had come, Croesus enter tained him in his palace. Now on the
third or fourth dav after his coming Croesus bade his servants lead Solon round among his
treasures, and they showed him all that was there, the greatness and the prosperous state
of it; and when he had seen and considered all, Croesus when occasion served thus
questioned him: “Our Athenian guest, we have heard much of you, by reason of your wisdom
and your wanderings, how that you have travelled far to seek knowledge and to see the world.
Now therefore I am fain to ask you, if you have ever seen a man more blest than all his
fellows.” So Croesus inquired, supposing himself to be blest beyond all men. But Solon
spoke the truth without flattery: “Such an one, O King,” he said, “I have seen Tellus of
Athens.” Croesus wondered at this, and sharply asked Solon replied: “How do you
judge Tellus to be most blest?” Solon replied: “Tellus' city was prosperous, and he was
the father of noble sons, and he saw children born to all of them and their state well
stablished; more over, having then as much wealth as a man may among us, he crowned
his life with a most glorious death: for in a battle between the Athenians and their
neighbours at Eleusis he attacked and routed the enemy and most nobly there died; and

the Athenians gave him public burial where he fell and paid him great honour.”
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31. Now when Solon had roused the curiosity of Croesus by recounting the many ways in
which Tellus was blest, the king further asked him whom he placed second after Tellus,
thinking that assuredly the second prize at least would be his. Solon answered: “Cleobis and
Biton. These were Argives, and besides sufficient wealth they had such strength of body
as I will show. Both were prizewinners; and this story too is related of them. There was
a festival of Hera toward among the Argives, and their mother must by all means be
drawn to the temple by a yoke of oxen. But the oxen did not come in time from the
fields; so the young men, being thus thwarted by lack of time, put themselves to the
yoke and drew the carriage with their mother sitting thereon: for rive and forty
furlongs they drew it till they came to the temple. Having done this, and been seen by
the assembly, they made a most excellent end of their lives, and the god showed by these
men how that it was better for a man to die than to live. For the men of Argos came
round and gave the youths joy of their strength, and so likewise did the women to their
mother, for the excellence of her sons. She then in her joy at what was done and said,
came before the image of the goddess and prayed that her sons Cleobis and Biton, who
had done such great honour to the goddess, should be given the best boon that a man
may receive. After the prayer the young men sacrificed and ate of the feast; then they
lay down to sleep in the temple itself and never rose up more, but here ended their lives.
Then the Argives made and set up at Delphi images of them because of their

excellence.”
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32. So Solon gave to Cleobis and Biton the second prize of happiness. But Croesus said
in anger, “Guest from Athens! is our prosperity, then, held by you so worthless that you
match us not even with common men?” “Croesus,” said Solon, “you ask me concerning
the lot of man; well I know how jealous is Heaven and how it loves to trouble us. In a
man's length of days he may see and suffer many things that he much mislikes. For I set the
limit of man's life at seventy years; in these seventy are days twenty-five thousand and two
hundred, if we count not the intercalary month. But if every second year be lengthened by a
month so that the seasons and the calendar may rightly accord, then the intercalary months
are five and thirty, over and above the seventy years: and the days of these months are one
thousand and fifty; so then all the days together of the seventy years are seen to be twenty-six
thousand two hundred and fifty; and one may well say that no one of all these days is like
another in that which it brings. Thus then, Croesus, the whole of man is but chance. Now
if I am to speak of you, I say that I see you very rich and the king of many men. But I

cannot yet answer your question, before I hear that you have ended your life well. For



he who is very rich is not more blest than he who has but enough for the day, unless
fortune so attend him that he ends his life well, having all good things about him. Many
men of great wealth are unblest, and many that have no great substance are fortunate.
Now the very rich man who is yet unblest has but two advantages over the fortunate
man, but the fortunate man has many advantages over the rich but unblest: for this
latter is the stronger to accomplish his desire and to bear the stroke of great calamity;
but these are the advantages of the fortunate man, that though he be not so strong as the
other to deal with calamity and desire, yet these are kept far from him by his good
fortune, and he is free from deformity, sickness, and all evil, and happy in his children
and his comeliness. If then such a man besides all this shall also end his life well, then he
is the man whom you seek, and is worthy to be called blest; but we must wait till he be
dead, and call him not yet blest, but fortunate. Now no one (who is but man) can have
all these good things together, just as no land is altogether self sufficing in what it
produces: one thing it has, another it lacks, and the best land is that which has most; so
too no single person is sufficient for himself: one thing he has, another he lacks; but
whoever continues in the possession of most things, at last makes a gracious end of his
life, such a man, O King, I deem worthy of this title. We must look to the conclusion of
every matter, and see how it shall end, for there are many to whom heaven has given a

vision of blessedness, and yet afterwards brought them to utter ruin.”
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33. So spoke Solon: Croesus therefore gave him no largess, but sent him away as a man of no
account, for he thought that man to be very foolish who dis regarded present prosperity and

bade him look rather to the end of every matter.

Chapter 86 of Book I: Croesus’ realization
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86. So the Persians took Sardis and made Croesus himself prisoner, he having reigned
fourteen years and been besieged fourteen days, and, as the oracle foretold, brought his own
great empire to an end. Having then taken him they led him to Cyrus. Cyrus had a great pyre
built, on which he set Croesus, bound in chains, and twice seven Lydian boys beside him:
either his intent was to sacrifice these firstfruits to some one of his gods, or he desired to
fulfil a vow, or it may be that, learning that Croesus was a god fearing man, he set him for
this cause on the pyre, because he would fain know if any deity would save him from being
burnt alive. It is related then that he did this; but Croesus, as he stood on the pyre,
remembered even in his evil plight how divinely inspired was that saying of Solon, that
no living man was blest. When this came to his mind, having till now spoken no word,
he sighed deeply and groaned, and thrice uttered the name of Solon. Cyrus heard it, and

bade his interpreters ask Croesus who was this on whom he called; they came near and asked



him; Croesus at first would say nothing in answer, but presently, being compelled, he said, “It
is one with whom I would have given much wealth that all sovereigns should hold converse.”
This was a dark saying to them, and again they questioned him ofthe words which he spoke.
As they were instant, and troubled him, he told them then how Solon, an Athenian, had
first come, and how he had seen all his royal state and made light of it (saying thus and
thus), and how all had happened to Croesus as Solon said, though he spoke with less
regard to Croesus than to mankind in general and chiefly those who deemed themselves
blest. While Croesus thus told his story, the pyre had already been kindled and the outer parts
of it were burning. Then Cyrus when he heard from the interpreters what Croesus said,
repented of his purpose. He bethought him that he, being also a man, was burning alive
another man who had once been as fortunate as himself; moreover, he feared the
retribution, and it came to his mind that there was no stability in human affairs;
wherefore he gave command to quench the burning in fire with all speed and bring Croesus
and those with him down from the pyre. But his servants could not for all their endeavour

now master the fire.
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