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Happiness in the Archaic Period:
A comprehensive analysis of the evolution of happiness-related keywords during the Archaic Period

Isaac Allen Rutter

Universitat de Barcelona

Resum: Aristotil considera g0doipovia com el bé superior de la vida humana i com un
benestar que prové de 1’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 definici6 uniforme. Per compensar aquesta abséncia, aquest treball pretén
descobrir el significat de la felicitat en 1’época arcaica. La recerca consisteix en una analisi
profunda dels principals adjectius relacionats amb la felicitat utilitzats en 1’época arcaica com
ara gvdaipwv, paxkap, OAPlog 1 evtuync. L’analisi engloba diferents autors i géneres, tractant
la felicitat segons Homer, Hesiode, Solo, Safo, Pindar, Herodot 1 Democrit. Aquest treball
ofereix un estudi de I’s de cada autor de les paraules relacionades amb la felicitat, aixi com
una analisi de I’evoluci6 dels termes per aportar una comprensido més ampla del seu significat

en aquesta epoca.

Paraules clau: felicitat, €época arcaica, gvdaipovia, paxap, OABL0C, 0TLYNC.

Abstract: According to Aristotle, evdoupovia is the highest good of human life. It comes
from a life-long exercise to fulfill one’s potential. Aristotle’s definition of gvdarpovia in the
Nicomachean Ethics provided a concrete understanding of a concept that, previously, lacked
a concrete definition. To make up for this absence, this work sets out to find answers to what
happiness first meant in the Archaic Period. The research consists of an analysis of the main
words relating to happiness which were used in the Archaic Period such as gvdaipwv, paxop,
OAPloc and evtuyng. The analysis touches on different authors and genres by examining
happiness according to Homer, Hesiod, Solon, Sappho, Pindar, Herodotus and Democritus.
This work provides an examination of each author’s usage of happiness-related keywords, as
well as an analysis of their evolution to provide an understanding of what meanings these

words had during this period.

Key words: happiness, Archaic Period, gvdaipovia, pakap, dABLog, evtuymg.
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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. However, the first person to embrace the
study of happiness with remarkable depth was the ancient Greek philosopher Aristotle. From
the 4th century BC, Aristotle tried to map out a concrete definition of what happiness

consisted of in order to try and comprehend its role in human daily lives.

Firstly, eddawovio is formed by &b and dainwv. Autenrieth defines Soipwv as: “divinity,
divine power; sometimes equivalent to 0gd¢, but esp. of the gods in their dealings with men.”"
Bailly defines it as, “celui qui distribue a chacun son lot, son sort.”? In this way,
etymologically its meaning would be something like ‘being good with god’, as in having a

good relationship with a divinity who determines their fortune.

According to Aristotle, ebdoupovia is the highest good in life and represents the ultimate goal
of a human being. It is not a momentary satisfaction as some understand happiness nowadays.
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 gddaipovec, because they are too young to have a fulfilled life’. In
addition because Aristotle thinks that evdoaipovia lies in the actions of a person and not just in
their way of thinking, a certain degree of good fortune, gdtvyia, is a necessary component to
evdopovia. Without certain resources, it is hard to carry out good deeds and without these a
person cannot experience true gvdotpovia. However, even if someone is very wealthy this
will not make them evdaipwv. 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
demands both total virtue and a whole lifespan to achieve: 0€l ydp, domep eimopev, xoi

apethic tereiag kai Piov tedeiov (Nicomachean Ethics, 1100a).

! Autenrieth, Georg. (1891). daipwv. In A Homeric Dictionary for Schools and Colleges. Harper and Brothers.

2 Bailly, Anatole. (2000). doipwv. In Dictionnaire Grec-Frangais. Hachette.

3 Here is the original text from Nicomachean Ethics, 1100a.1-1100a.5: that explains this: 810 todTnv 8¢ iV
aitiov 000& maig eVOAIN®V €0TIV OV YOP TPAKTIKOG TMV TOOVLTOV Ol THV NAKio ol 3¢ Aeyopevol did v
EAmtida paxapifovrar. d€l yap, Homep gimopev, kal apetiic Tedeiog kai Biov tedeiov.



Aristotle, with his studies on gvdaipovia, managed to achieve a specific definition of what
seemed such a multifaceted concept. However, prior to Aristotle, in the Archaic Period, there
is a lack of a systematic definition of happiness. The absence of a precise definition makes
the study of previous Greek interpretations all the more relevant. This investigation traces the

intellectual lineage that led to Aristotle constructing his own definition of gddaipovia.

Firstly, the main objective of this work is to examine the concepts relating to happiness that
were used in this period to see what meaning they have and how these words evolve over
time. This examination will lead to an understanding of each author’s individual idea of
happiness and also, a broader picture of what was considered to be happiness in the Archaic

Period.

To accomplish this objective, the research will be focused on the most important words
relating to the idea of happiness such as godaipwv, pakap, 6ABrog and gvtuyng. The scope of
the investigation will include a careful selection of the most significant authors of this period

and the most important genres of different ages to provide a deeper understanding.

With regards to the structure of this work, there are six main sections. Following this section,
there is the analysis of happiness in the epic genre by delving into Homer’s and Hesiod’s
works. Subsequent sections explore the idea of happiness in the lyric genre by examining
Solon’s, Sappho’s and Pindar’s works. After these sections, there is the analysis of happiness
in Historiography which focuses on Herodotus. The penultimate section will examine the
idea of happiness in presocratic philosophy with an analysis of Democritus’ philosophical
reflections. Finally, the sixth and final section includes the conclusions based on the research
conducted throughout the work with the aim to determine what understanding of happiness

existed in the Archaic Period.

2.  HAPPINESS IN THE EPIC GENRE
2.1.  Happiness in Homer
The writing of the two epic poems, the lliad and the Odyssey are attributed to Homer,

although there is mystery surrounding Homer’s identity and the exact origins of his works®.

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 (ufjvic) significantly

4 For more about the Homeric Question, see Nagy, Gregory. (2004).



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. Due to Achilles’ decision to stop fighting, the Greek army suffers 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, including conflicts with mythical
creatures, temptation by seductive women that lead him astray from his objective and the fury
of the sea god, Poseidon. Back in Ithaca, Odysseus’ wife, Penelope, and son, Telemachus, 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.

In these epic poems, the characters are heroes, therefore, in the first place, it is important to
try to pinpoint exactly what a hero is. To begin with, heroes are demi-gods who are physically
superior to humans and are capable of amazing acts which appear unachievable. However, it
is important to highlight that these heroes are mortal.> A hero strives for glory (x\éoc),
recognition and respect and they would sooner die in the pursuit of this goal than lose their
honour and not be remembered. “This word (kA£og) was used in ancient Greek poetry or song

to refer to the poetry or the song that glorifies the heroes of the distant heroic past.”

The striving for kAéog is part of the heroic mentality. All heroes have this heroic mindset.
There is no doubt that the //iad and the Odyssey 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
lliad, 1s fighting in a great war with fellow warriors. As Finkelberg states: “To sum up, either
Homeric poem offers its own version of heroism. In the I/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.””

3 Nagy, Gregory. (2020), p. 11.
® Nagy, Gregory. (2020), p. 26.
" Finkelberg, Margalit. (1995), p. 12.



In the lliad and the Odyssey, the protagonists have to deal with extreme situations. In the
Homeric world, human affairs result from chance and are unstable. It is up to the gods to
dispense good fortune or bad. Achilles, in verses 529-533 of Book XXIV of the /liad, talks
about the inexorable fate and the suffering of mortals. Achilles conveys the idea of luck and
fortune by using the image of Zeus holding two urns, one for good happenings and the other
for bad ones (80101 yép te mihol KatoxeioTar &v Adg obdel ddpwv ola SIdmot Kokdv, £Tepog
8¢ £6wv). Zeus generally dispenses a mix of the good and the bad to humans (® pév «’
appigoc dmn Zevg tepmiképavvVog, GAAOTE HEV TE KOKD O ye KVOpeTAL, BALOTE O  €0OAQ), even
though he can give more bad happenings than good to some. Andersen puts forward the
verses 210-12% of Book XXIII of the Odyssey, where Penelope exclaims that the gods have
given her and Odysseus sorrow out of jealousy because they did not want them to be together
and enjoy their youth (Beoi 8" dmalov 6100V, ol vdlv dydcovto tap’ dAAA0IGL pévovte ing
Taprivar kol ynpaog ovdov ikésbar). Here the topic of gods being jealous of mortals and

rerouting their destiny for their own consolation can be appreciated.

Having clarified the concepts of hero, it is now necessary to examine the notion of happiness
in Homer. As De Heer says: “the object of the heroic way of life was at the same time the
object of their pursuit of happiness.” To begin with, in Homer, there is no trace of the noun
evdopovia or of the adjective gvdaipmv. The two principal words that are widely translated

as ‘happy’ are the adjectives, pdxop and AB10c.

The adjective, paxkap, appears mostly accompanying the noun 0edc, as exemplified by the
following passages of the /l/iad and the Odyssey. In the lliad, verses 338-339 of Book I, there
is a passage where Achilles is talking to the heralds sent by Agamemnon: t® & ovTt®
pdptovpotl Eotv mpds 1€ Bedv poakdpwv Tpodg te Bvntdv avBpomwv. There is a clear contrast
between the adjective paxap for gods and the adjective Ovntog for humans. In the Odyssey,
verse 7 of Book V, Athena implores Zeus and the rest of the gods using the adjective pdxap:
Zeb mhtep NO° dAAol pdxopeg Oeol aigv €6vteg. Here, it is interesting to point out the adverb,
aiev. The gods, in contrast to humans, enjoy a perpetual state of comfort and stability. They
are not worried about toil or loss as humans are and do not suffer the direct despair and grief
that comes with war or with being far-away from home and family. De Heer puts forward

verses 42-46 of Book VI of the Odyssey where it is explained how Athena goes back to the

8 Andersen, @ivind (2011), p. 6.
® De Heer, Cornelis. (1969), p. 1.



Olympus, an abode that is always safe (dopodec)'’. Wind, rain or snow never have an impact
(00T’ avépoiot tvdooetal ovte ot OUPp@ devetal ovte yuwv émmidvatat) and the sky is
always clear (uéA’ aiBpn méntaton dvéperog). The gods enjoy their lives there and are always
pakap (téd &vi tépmovrot pakapeg Beol fuata mavia). Compared to Odysseus’ journey which
is full of violent winds and obstacles, the lives of the gods are stable and storm-free. The
accusative fjuarto mavta represents this stability in the same way the adverb aigv did before. It
can be gathered that the adjective pdxkap represents a type of happiness related to stability

from adversity, intrinsically related to the security that the divine enjoy.

However, even though it is not as common, Homer does use the adjective pdxap for humans
in some instances such as the following two examples. In verses 67-69 of Book XI of the
lliad, the fight of the Trojans and the Greeks is compared to the image of reapers working on
each side of a pdkap man’s field of wheat or barley (ol &’, d¢ 1’ duntijpeg évavtiot
aAAotoy dypov ELovVEOoty avopog HaKapog Kot  Gpovpav mupdv 1 kpddv). They cut
through the crops as they work, dropping tons of grains as they go. This use of péxap stands
out from the others. It can be inferred that this use of pdxop for a human is because he is
living a life that is similar to the divine. His work is being done for him and he does not need
to worry about working for food, a similar situation to the gods. This farmer simply has to
watch how his crops are reaped, similar to how gods watch humans work. De Heer puts down
the use of this adjective to the fact that this human is self-sustainable. He is péxap 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.”"

Murray
(Murray, 1924), in this instance, translates paxap as ‘rich’, so it could be gathered that this
use for humans is related to living a comfortable life due to the means that come with being

rich or possessing a property.

The other use in the /liad is in Book III, verses 181-183, when Priam identifies Agamemnon
on the battlefield during the rampage thanks to the help of Helen. Priam starts praising him &
pdkoap Atpeion popnyeveg oAprodoov. These adjectives are used in a context of praise and
of admiration towards Agamemnon. The adjective poipnyevég is formed by Moipa and yevéc,.
LSJ (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 Moirai,

1% De Heer, Cornelis. (1969), p. 10.
' De Heer, Cornelis. (1969), pp. 6-7.



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 is helped out by the
Moipa. OABuodapov is formed by the adjective dAP1og and the noun daipwv which refers to a
divinity. Autenrieth (Autenrieth et al., 1891) provides this definition: “dAB0-daipmv : blessed
by the deity, Il. 3.182.” It can be seen that Agamemnon is pdxop due to the fact that he is
potpnyeveg and OAProdapov which give him an easier life. Mdaxap is always used in the sense
of admiration that normally comes from an understanding that the person who is péxop is
superior. Priam praises Agamemnon in this way because he feels admiration and also, he does
not consider himself to have been blessed by the Moira in destiny or by a deity in happiness.'?
This passage perfectly exemplifies how pdxap is always related to a happiness that is

necessarily granted by the gods.

The sense of admiration directly linked to pdkap is made even clearer in verses 482-486 of
Book XI of the Odyssey, when Odysseus journeys to the underworld where he meets the
spirit of the dead hero, Achilles. Odysseus tells him, Achilles, that he was the most paxap
(o€io &, Aytlhed, oV Tig avnp Tpomdpofe poakdptatog ovt’ &p  Omicow) because when he
was alive he was worshipped like a god by the people of Argos (mpiv pév yép oe (wov
dtiopev oo Ogoictv Apyeiot) and now that he is in the underworld, he continues to be

admired in the underworld (vdv adte péya kpatéelg vekveooty £vOES émv).

In the Odyssey, Odysseus in verses 306-312 reflects on how his companions who died during
the Trojan War are paxap and contemplates on the kAéog that comes with dying honourably
in war (16 k" EAaov ktepémv, Kol pev KAéog fyov Ayaroi). Odysseus, in contrast, thinks that
he has been assigned an unheroic death (vbOv 8¢ Aevyaréw Bavdrte ipopto aAdvar) without
the opportunity of reaching kA€og, that which all heroes wish for. Odysseus considers péuap
those who ultimately accomplish a heroic life, they fight in war and then they are buried and
celebrated. Here péxkap seems to be related to the idea of living a fulfilled life and as a hero
it is related to living a heroic one. De Heer interprets it in the following way: “His dead
comrades no longer have to face perils, to fight for their lives. They are pdkapeg because they

have ceased to be insecure.””® This means that pdkop here continues to have the sense of

12 See page 8 for how Priam was once 8ABiog 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.
" De Heer, Cornelis. (1969), p. 11.



admiration towards beings who are superior due to their means in life. The dead are superior

because they no longer have to suffer, in the same way that gods do not suffer.

In the Odyssey, there is an interesting use of pdxap in verses 149-160 of Book VI, when
Odysseus addresses Nausicaa expressing his awe at her beauty to the point where he does not
know if she is a deity or a mortal. 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 péxop
(tpig nakapeg pev oot ye matnp kol woHTVIa, pTnp, Tpig pbrkopeg 6¢ kacityvntor). However, he
who is the most péxop is the man who can win her heart (keivog 8" av mepi kfjpt paképToTog
goyov dMmv, 6¢ k& o Eédvolst Ppioag oikdvd’ dydyntar). This is an example of

”14 Wasdin says: “the makarismos is connected with the good

“makarismoi embedded in epic
fortune of reciprocal 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.'’

When considering the verb poxapilm, it can be seen to be closely related to paxap. It is used
for humans and for gods, but it is connected to the divine in the sense that it is used for
humans who accomplish a divine-like status. It is only found three times in the Odyssey and
not at all in the //iad. The three appearances (verses 537-38 of Book XV, verses 164-165 of
Book VII, verses 310-311 of Book XIX) consist of the same formula: 1® ke tdyo yvoing
QOTNTA T€ TOALG T ddpa &5 €ued, mg Gv Tig oe cuvavtopevog pakapilot. Here, from the
idea that the receiving of gifts makes the person worthy of being called paxap, it can be
gathered that the verb is also related to material possessions. 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 péxap. The verb denotes a sense of admiration

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

The use of dAProc in Homer, seems to be related to a materialistic happiness due to the fact
that it is found repeatedly with TAodtog. In the /liad, it is used in the meeting of Achilles and
Priam in Book XXIV, where Achilles talks about his father, Peleus, surpassing others in

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

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

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

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



OAPoc and mhodtog of the Mirmidons (mdvtag yap €n’ avOpdmOLg EkEKOGTO OAP® TE TAOVTW
te, Avacoe 0& Mvupuidoveoot). It can be seen that the adjective OAProg seems to denote a
materialistic happiness. This happiness is also dispensed by the gods (&g pév xai IInAfji Ogol
docav aylad ddpa ék yeverig). Achilles goes on to say that he knows Priam once surpassed
others in being 8ABlog (koi 6 yépov 10 mpiv pév dodouev SAPov eivar) because of his
wealth and sons (t®v o€ Yépov ThoOTE T€ Kai vidct eaci kekdoOar). Achilles uses 6APiog also
in a sense of admiration, but now this type of happiness is linked to having power (in this
case it is shown through wealth and having several heirs that can perpetuate his power as a

ruler). Achilles no longer considers Priam 8Aptog due to the loss of his sons.

The word 6APog is repeatedly used in wishes for the future for the gods to grant OABwa. This
means that the gods are the dispensers of this type of happiness and it is up to them to secure
it. De Heer puts forward, as an example, the verses 41-42 of Book XIII of the Odyssey where
it is clear how gods are bestowers of OAPio: moun| Kol eida ddpa, T@ pot Beoi Ovpavimveg

OAPla Ttomoelay.

It is important to point out verse 377 of Book XXIV of the /liad, when Odyssey greets
Achilles as: O0APie IInAéog vié, Beoig meiked’ AyilAied. De Heer explains that this
exemplifies the vagueness between the uses of pakap and 6ABoc. However, Nagy explores
the meaning of the word dABroc'® 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®. So in this sense, Nagy
thinks that the use here of dAB1o¢ for Achilles is 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. In verse 37 of Book XXIV of the Odyssey, there is a reference to the place where
he was slain (0¢ Oaveg v Tpoin €xag Apyeog) where, from what can be gathered, the hero is
worshipped. Achilles represents the culmination of what being a Greek hero is because while
he is alive he gains honour (kAéoc) and after dying a heroic death he is immortalized in an

epic poem and therefore is also immortalized through hero cult (dAB1oc).

'8 Nagy, Gregory. (2020), p. 314.
1 Nagy, Gregory. (2020), p. 369.
20 Nagy, Gregory. (2020), p. 331.



The adjective, dABroc is also used for Odysseus. Nagy?! also sees this as a reference to hero
cult and puts forward, as an example, verses 136-137 of Book XI of the Odyssey, that
mention Odysseus’ death and implicitly reference his tomb: Bdvatog 6¢ tot €& GAOg avTd
APANYPOg pélo toiog Elevcetal, 6¢ k€ o€ mEQVY ynpot Vo Amap®d dpnuévov. auel 6& Aaoi
OAPlol Eocovton. Here it is said that those who are close to Odysseus’ tomb will be dAfB1o1 and
is clearly another allusion to hero cult. As Nagy explains®*, not only are those heroes who are

immortalized SAPior, but even those who worship a cult hero at their tomb can become

OAProt.

To conclude, through the analysis of these passages, it can be gathered that the adjective
pdxoap conveys a sense of admiration towards beings who are superior in terms of their
resources in life that allow them to live comfortably. In a world of uncertainty and war
transmitted by the Homeric poems, the heroes admire those who live easier lives than they do
whether they are gods, rich people with property who are self-sustaining without toiling, or
more powerful and fortunate people, an example of this can be seen in Priam’s praises for
Agememnon. Mdxap refers to a type of happiness that is connected to stability in the face of
hardship, similar to the security that the gods always enjoy. Overall, the use of péxop
highlights the importance of security, comfort and stability in achieving the state of happiness
that gods usually enjoy. The verb poaxapilw is very connected to the term péxkap and is used
to describe those who, like the gods, attain a divine status as a result of their materialistic
wealth or power that makes their lives easier. It only appears three times in the Odyssey and
never at all in the /liad. It constantly uses the same formulaic line about how someone is
deserving of praise and being called pdxop because of their gifts and favours. The word
OAPloc in Homer seems to represent a materialistic happiness, often associated with both
economic power and wealth, TAodtog. In the /liad, Achilles uses it to show appreciation for
those with qualities of power and wealth like his father, Peleus, as well as Priam. From the
idea that Priam used to be OAB1og in the past, it can be deduced that dAB10g is not a permanent
state. The word oABia is found in wishes for the future and the gods are referred to as
dispensers of dAfoc. Nagy points out that dAPiog is also part of the language utilized in
reference to hero cult. This adjective is used for Achilles and Odysseus, both mortals who are
immortalized after death, honoured with funerals, and worshipped at their tombs as part of

hero cult. One can also become dAP10g by worshipping a cult hero at their grave. Even though

2 Nagy, Gregory. (2020), p. 330.
?2 Nagy, Gregory. (2020), p. 314.



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. A duality in meaning of the word 8AB1o¢ can be appreciated. On the one hand, it is
used to reference a happiness that comes from being rich and powerful and, on the other
hand, it is used in a context of hero cult for heroes who are immortalized after death or for

those who worship these heroes.

2.2.  Happiness 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 that describes genealogies of the Greek gods and Works and
Days which is a poem dedicated to his brother Perses, that instructs him on how to live a
virtuous life through hard work. In Hesiod, the following words relating to happiness are

used: dAProg, pakop and evdoipwv.?

Before entering into Hesiod’s idea of happiness, it is important to contextualize his world.
Hesiod’s works present a darker world in comparison to Homer. To understand his concept of
happiness, it is essential to focus on Works and Days which portrays to a greater degree the
times of Hesiod than the Theogony. The protagonists are no longer heroes and divinities as
found in Homer, but human beings. Firstly, to understand Hesiod’s world, it is essential to
start with the myth of the ages described in Works and Days. The myth of the ages 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
ruled by Cronos and the others by Zeus. The first 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. Also, they refused to worship
the gods, and 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.

2 There is no use of the adjective sbtvyyg nor of the verb poxapilo.
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The fifth and final age is the Iron Age, which is the current age according to Hesiod and the
age of interest in this work. In Hesiods 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.”* Hesiod himself says, in verses 174-178, that he would have
preferred to either die before or been born after: unkét’ &meir’ deelhov €yd méumTOIoL
petetvatdvopdoty, dAL” §j mpdcbe Baveiv | Enctta yevésBat. vov yap On Yévog €Tl GO peov
008¢ moT’ Ruap TavoVTAL KAUATOL Kai 01i0og, 00dé Tt vukTop @Osipdusvol. Hesiod describes
the age as full of constant struggle and suffering to the point that he would have preferred to
have lived at another time. 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, it is less likely to challenge the power of the
gods. They worship the gods instead of seeking to overthrow 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 pdxap because in
Hesiod’s works it is primarily employed for only gods and divinities. Hesiod’s deliberate
choice of his usage of pdaxap suggests a clear division between the human and the divine
realm. Here is as an example of this use in a passage of each of his works, including the
Shield of Heracles. In verse 101 of Theogony, Hesiod demonstrates a propensity for using it
as an adjective for the Olympian gods: péxapdg te Bgo0c, ot ‘Orvumov Egovov. In verse 139
of Works and Days, the same usage is evident: ovk €300V paxdpecsct 0eoig, ol ‘Olvumov
&yovowv. Verses 80-81 of The Shield of Heracles demonstrate an identical application of this
adjective: 1| & péy’ dBovatovg paxkapog, Toi ‘Olvpmov Exovoty, ey Apprrpdov. Hesiod is
very rigorous in his usage and, unlike in Homer, there are no instances of pdkap as an
adjective for humans. De Heer describes Hesiod’s usage as follows: “Hesiod had an aversion
from the use of the word pdxoap and therefore it seems certain that his choice of dAfwo¢ was
dictated by a scruple and constituted a deliberate departure from the epic usage found so

far”.”’

?* Clay, Jenny Strauss. (2009), p. 93.

% Clay, Jenny Strauss. (2009), p. 84. For more about the importance of ducr| in the Works and Days see Gagarin,
Michael (1973).

% Clay, Jenny Strauss. (2009), p. 95.

2" De Heer, Cornelis. (1969), p. 20.
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There is another interesting use of paxap that is completely unrelated to the standard use
accompanying the adjective 0e6¢. The Golden Age, after death, turn into benevolent spirits of
the underworld called daipoveg €é66Aoi. However, in verses 140-141, the Silver Age, after
being killed by Zeus, turn into spirits related to the night called pdxopeg: avtap Emel Kol
TODTO Y€vOog Kath Yoi ékdAvye, Tol pev voyBoviol pakapeg Bvnroic kadéovtar. This usage is
interesting because pakap generally either accompanies the adjective a0dvatog or the noun
0edc and here it is completely the opposite. However, if those who are happiest are the gods
because they are free from the toil and torment of life, then could it not also be interpreted
that those who pass away are blessed in the sense that they no longer have to experience the
anxieties of the living. De Heer puts forward another interpretation of this use of pdxap: “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.”?® In this way, giving them the adjective pdéxop, is a way to make peace with these
creatures in fear of the consequences of offending them. This shows just how powerful the
adjective paxop is as the highest form of happiness in that, just by using it, it keeps these

spirits at bay.

"OABroc” is the second highest form of happiness and is the highest form accessible to
humans. Hesiod uses the word dABiog to refer to himself as a poet in verses 96-97 of the
Theogony: 6 & 6AProg, 6v tiva Modoat pilmvtatl yAukepn ol dmd otopotoc péet avdm. This
use can be explained by verses 91-93 where Hesiod explains how a poet is admired in a
similar way as humans look up to gods because he possesses a unique gift of the Muses:
gpyouevov & av’ dydva Bedv Mg IAGoKovTOL aidol PEWALYIN, LETA O TPEMEL AYPOUEVOLGLY TOIN
Movcdwv iepn dooig avOpmmoictv. The adjective OAP1og is used for a human who reaches a
status similar to that of the gods. A poet, with his ability of composing poetry given by the
Muses, is unique and enjoys a superiority to other humans, as the gods do. Not only are poets
superior for how they are admired, but also they are superior because they live an easier life.
According to Hesiod, in verses 102-103 of the Theogony, the gift of the Muses makes a poet
forget about his sorrows: oly’ 8 ye duvc@pocvvémy émAndstor 003 TL Kndéwv péuvnTar
Tayéwg 6¢ moapétpone ddpo Bedwv. Here, it can be seen that Hesiod is dAP1og because he does

not suffer like other humans thanks to his divine gift. It is important to point out that this

2 De Heer, Cornelis. (1969), p. 23.
» The adjective dAPioc appears in the Theogony and Works and Days but does not appear in Hesiod’s other
work, the Shield of Heracles.
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divine gift is also Hesiod’s way of surviving. He has been granted the opportunity to earn his
living without having to suffer any physical toil. Hesiod avoids the use of pdxop once again
because he is aware that even his exceptional ability does not make him anywhere near the

realm of divine happiness.

Ultimately, it seems that dAPtog is related to having an easier life than average humans do due
to superior abilities and this could be an explanation as to why it is used for heroes. In verses
954-955 of the Theogony, it is used for Heracles who has finished his tasks and resides
alongside the immortal gods enjoying a life free from toil: dAPiog, 0¢ péya &pyov &v
afavdroloty avicoag vaiel amnipovtog Kol aynpaog fuata wévto. Heracles is a hero who
fully experiences this highest form of human happiness because he is a human that gets the
closest to the godly permanent. This seems to demonstrate how precise Hesiod is with his
usage of the adjective that not even a human that has been granted the status of the gods can
be called paxap. De Heer explains this use the following way: “The story of Heracles’ ascent
to the Olympus to enjoy eternal leisure and youth portrays the fulfilment of hopes and desires
which are human.”® In verses 170-173 of Works and Days, 5Afiot also accompanies heroes:
Kol Tol pev vaiovow akndéo Bupov Eyovieg &v pokdpmv vicotlot Tap ‘Qkeavov Pabvdivny,

OAProt fipmec.

The use of dAProt for heroes is approached differently by Nagy. Nagy does not see it as a
representation of a superior human happiness, but he explains it as the meaning of dAPiog in
relation to hero cult, in the same way as shown in the previous section on Happiness in
Homer. It is used because these heroes are cult heroes who are immortalized after death and
live év pokdpov viicotst. Nagy describes these islands as follows: “a paradisiacal setting that
transcends the temporal and the special constraints of mortality.”' This definition helps to
explain the use of pakap here. These islands are god-like, a place free from human toil

similar to the Olympus.

The first use of evdaipwv in Greek literature is to be found in Hesiod’s Works and Days. 1t is
essential to note that in Works and Days, Hesiod defends the art of labour as a form of
avoiding punishment from the gods. Works and Days is a poem dedicated to his brother
Perses who, unlike Hesiod, seems to have wasted his inherited money and property and has

now started a legal procedure against Hesiod to take over his inheritance unjustly. Hesiod, in

30 De Heer, Cornelis. (1969), p. 21.
31 Nagy, Gregory. (2020), p. 320.

13



verses 5-6, starts by warning how Zeus can change human fate as he wishes: péa pév yap
Bpidet, péa o0& Ppraovta yoréntel, peio 6 apilnAov uivibet kol adnAov aé&et. Then, Hesiod,
in verses 303-306 of Works and Days, explains how a man who lives idly is despised by both
gods and people because he does not contribute to society at all: 1@ d¢ Oeol vepeo®dot Kai
avépeg, g kev agpyoc (on, knenvesst koBovpoig gikehoc 6pynVv, of 1€ HEMGGA®MY KApoTOV
TpoOyovcty depyol Ecbovteg. This idleness is hated by the gods and can lead to punishment. In
verses 308-310, Hesiod explains how, through work, men become wealthy in material
possessions and this work makes them beloved by the immortals and thus, favoured by them:
Epywv 8" Gvopeg moAbuNAol T dpvelol Te kol Epyalopevol Todd @idtepot abavatoloty. Epyov
&’ 00dEv Oveldoc, agpyin 6 T dvedog. Lastly, in verses 826-828, Hesiod says that he who
possesses the knowledge to perform his duties without angering the divinities and without
committing transgressions is €0daipmv and dAPloc: evdaipwv te kol AP0, 6¢ Téde mhvta
eldac €pyalnton dvaitiog dbavdartoicty, Opviboag kpivov kol vrepPociog diesivov. As
explained before, Hesiod’s age, the Iron Age, is watched over by the gods, the daipoveg and
the péxapeg and the purpose of a human is to pass through life without offending the gods. In
this way, Hesiod’s world emanates a sense of insecurity and anxiety because one bad move
can lead to punishment by the gods. Humans have to deal with this feeling of insecurity
which is ultimately a part of human toil. The adjective pakap cannot be used for humans

because they will never experience the easy life that gods do.

The analysis of these passages provides a window into Hesiod’s idea of happiness. He is the
first to introduce the adjective gvoaipwv and also uses dAProg and pdxap as concepts relating
to happiness. First and foremost, pakap is used strictly for divinities and seems to be a
happiness that is only accessible to gods. It is the highest form of happiness and comes from
being free of the toil and torment of the human world. It is a permanent happiness that gods
experience due to their easy living in a secure and stable place. They enjoy infinite access to
food and have no worries. The humans of Hesiod’s time, the Iron Age, look back to the
Golden Age when they experienced a similar leisurely lifestyle and wish they could return to
it. This adjective is so strong in meaning that it is even used to placate divinities of the
underworld so they will be more benevolent. Secondly, the adjective dAPioc represents the
greatest type of happiness that is attainable to humans. Hesiod does not use it for regular
human beings, he uses it for heroes that are superior to humans in their means and for poets
who also have an exceptional gift given to them by the Muses. These superior humans are

admired, similarly to the admiration for the gods, for their facilities in life and their proximity
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to the gods in their easy-living. There is also a duality in the meaning of dABtog and when it
refers to heroes it could be alluding to hero cult. These 6AB1o1 fjpweg are those who have been
immortalized through hero cult and now live on the Blessed Islands enjoying a perpetual state
of comfort and ease. Thirdly, the adjective evdaipwv is also used for humans, but represents a
different kind of happiness. This happiness is related purely to living a life avoiding the
daipovec. A human who is evdaipwv has a good relationship with the divinities and thus,
lives an easier life without torment or punishment from them. Hesiod defends work as the
best way to keep the gods and daipoveg happy and also the most effective way of keeping at
bay the pdkapec of the underworld. For Hesiod, it is important to work diligently because
people, through hard work, can accumulate wealth and possessions and gods will appreciate
and cherish them more. Effectively, the concept of eddopovia in Hesiod is closely linked to
the etymology of the word described in the Introduction: a happiness which involves having a

good relationship with a divine power and, thus, living an easier life.

3.  HAPPINESS IN THE LYRIC GENRE

3.1.  Happiness in Solon
Solon was an Athenian politician, legislator and poet who lived during the 6th century BC.
This was a time of political instability and there were developing hostilities between the
aristocracy and the common people. Solon tried to write just laws that would lessen the
inequality and favour those who were carrying heavy debt. Solon describes his politics as
follows in verses 18-20 of fragment 30 G.-P.> = 36W.2: Becpovg 6° Opolwg 1® Kokd T€
KayaBd evOciov eic €kactov apuocag dikny &ypaya. However, Solon was criticized by the
rich for favouring the common classes but, at the same time, the poorer classes complained
that his actions were not progressive enough in addressing the social and economic
inequalities of the time. As part of his reforms, Solon was known for his categorization of
the Athenians into four property classes which depended on their amount of wealth and
dictated their level of participation in politics. Solon is regarded as one of the Seven Sages
and 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 writings as a form of expression of his political ideas and as a way to justify his

actions. Irwin describes the context of Solon times as follows: “Elegiac poets frequently

32 The Greek text and the numbering is extracted from Noussia-Fantuzzi, Maria. (2010).
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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.”**

In Solon’s works, there are three concepts relating to happiness: péxop, SABrog and SABoc™.
Firsty, the use of pakap in Solon, seems to be strictly used for gods. It is employed as an
epithet of the gods in verses 1-2 of fragment 3 G.-P.2 =4 W.2: fjuetépn 6& mOAMG Kot PEV A10g
obmot’ OAgiTar aicav kol pokdpwv 0edv epévac dOavétmv. There are no instances where
uakap is used for humans because Solon sees a barrier between humans and gods. Fragment
19 G.-P2 = 14 W.2 makes Solon’s use of the word clear when he says that no human can be
uakap, mortals are destined to live miserably: o0d¢ paxap oOdeic méAetor Ppotdg, ALY
movnpoi mhvteg, 6covg Bvntovg NéMoc kabopdt. It seems that the adjective pdkap is used
exclusively as an adjective for the gods and that there is an evident separation between the

two. Humans can never achieve the state of happiness that the gods have.

Secondly, in Elegy to the Muses, fragment 1 G.-P.2 = 13 W.2, Solon invokes the Muses to ask
them to grant him, what seems to be, two very important things, to have §ABog and aiel 66&av
ayabnv. In verses 2-4, Solon asks the Muses to be granted 6APov from the gods and eternal
fame from humans: Moboot [Tiepideg, KADTE pot gvyouévotl: dABovV pot mpog Oedv paxkdpwv
86te kol mpOg amdviov avOpdnmv oicl d6&av Exev dyadqv> . It seems that this type of
happiness can only be dispensed by the gods. Due to the fact that, later on, he introduces
ypnuata, it can be deduced that this happiness also has to do with possessions. In verses 7-8,
Solon asks for wealth, but he remarks that he only wants it if it is just: ypuata 6™ ipeipm pev
Eyewv, adikmg 8¢ menficlor ovk £0éhw- mavtog Dotepov NAOe Sixn. Having dABov implies
having a level of material possessions that has been given by the gods justly. When it is
bestowed by the gods, there is a sense of security related to it. This is made clear when Solon
states that those who possess wealth unfairly or unjustly (be’ Upproc) end up being
confronted with dtn. In contrast to righteous wealth, unjust wealth is never long-lasting and
Zeus is the god who will be in charge of administering justice. De Heer states: “this warning

imparts to the meaning of dABoc an ethical connotation in addition to the one of wealth.”*

33 Irwin, Elizabeth. (2005), p. 2.

3* There is no trace of the adjectives evdaipwv nor gdtuync, nor of the verb paxopilo.
35 Here, the contrast between 0e®dv pokdpov and ardviov dvBpdrwv is appreciated.
3¢ De Heer, Cornelis. (1969), p. 33.
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Thirdly, 6AB1oc is used only once. In fragment 17 G.-P.> =23 W.2, Solon describes how a man
is 8AProc if he has maidec: SAPoc, M1 mAAdéC Te Pihot Kod pdvvyeg mmot koi kOveg dypevtal
Kol EEvog dAhodamds. On the one hand, this maideg could be interpreted as having one’s own
offspring®”. However, in her commentary, Noussia compares this fragment to fragment 16
G.-P2 =25 W.2: €60’ 1ing épartoiowy €n’ dvOect Taudo@iAnont, unpdv Hep®V Kol YAVKEPOD
otopatog. Noussia states that these are “some glimpses into the often-lauded activities of the
lives of elite male Greeks.”® It seems that, according to Solon, the love of boys or pederasty,
was also something that made a man dAfoc. Here this is a different sense of 6ABov, but they
are related. As mentioned before dAPov relates to a happiness that comes from having
material possessions that are secured by the gods. With this wealth comes access to the
aristocratic circle and the opportunity to enjoy pederastic love. Moreover, if this wealth is
secured because it is granted by the gods, the pleasure of pursuing young boys is also
unrestricted. There is a component of pleasure in these two words and this comes from wealth
that at the same time permits certain activities. Solon points out that this aristocratic

enjoyment is only laudable when it is just.

Solon repeatedly criticizes those who are wealthy unjustly. In verses 9-13 of fragment 6
G.-P2 = 15 W.2, he states how lots of bad men are rich, but good men are poor: moAroi yap
TAoLTEOLGL Kakoi, dyadol 6¢ mévovtal. Above all, Solon esteems virtue as the most important
thing, more than mAodtov, because virtue is long-lasting, but money passes from one man to
another: GAA’ Muelc avtolc ov doperyoueda The Apetiic TOV TAODTOV, €Ml TO HEV EUmedov
aiet, ypnuata & avBporwv dAlote dAlog Exet. It is important to note that when Solon uses
ypuota and mhodtov, they are related to unjust wealth. The righteous form of material
possessions is OABoc. In verses 5-8 of fragment 3 G.-P.>= 4 W.2 Solon criticizes those who
destroy the city because they are easily persuaded by money because of their greed: avtoi d¢
eBeipetv peydAnv mwoOAMv appadinoy dotoi Poviovror ypnpact welddpevor, oMuov 6’
Nyepdvov 8d1koc voog, oicty £toipov BPprog 8k peydAne dAyea modld madsiv. Negative
connotations are evident because the idea of having money unjustly is related to the idea of

BBp1c®.

Through the analysis of these fragments, it is possible to understand Solon’s idea of

happiness. Due to his restricted use of pdxap only for the gods, it is evident that Solon

37 De Heer, Cornelis. (1969), p. 33.
38 Noussia-Fantuzzi, Maria. (2010), p. 343.
% For more about & and OPpi¢ in Solon’s poetry see Garcia, Héctor. (2006).
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reveals a distinct separation between the mortal and the divine realms. While the gods are
described as pdxopeg, this happiness is completely unattainable for humans. Humans are
limited in their happiness and can only be deemed dABoc. In relation to 8Afog, it is clear that
this happiness has to be given by the gods so that it is deemed just. This moral implication to
OAPog is backed up by his constant attack on those who have possessions unjustly. Solon does
not desire simply material possessions, he wishes to be deemed worthy of being granted it by
the gods and thus, enjoy it perpetually. What comes with this type of wealth is obviously
access to pleasure and a very common aristocratic activity was pederasty. Therefore, in this
sense, OAPoc is a type of ethical pleasure that can be enjoyed with no limits or punishment
because it is secured by the gods. And in this sense, it can be understood that it is also a
pleasure that comes with no guilt or shame. It is a pleasure that is dikatog and does not come

from excess, VPp1s.

3.2.  Happiness in Sappho
Sappho is a Greek poetess from the Island of Lesbos who lived in the sixth century BC. There
is limited information about her life, but she 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 Lebos, and she speaks as their main choral personality.”* Her only
complete work that has survived is Ode to Aphrodite. 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. It is generally said that love is
the main theme of Sappho’s works but, in reality, they have a deeper meaning and consist of
the transmission of religious and civic values to young girls, mapOévot. There is clearly an
instructional element to her songs and povowkn is her form of expression. This educational
component entails learning how to sing in a chorus, as well as an initiation ritual into

becoming wives that integrate into the community.

40 Nagy, Gregory. (2020), p. 118.
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Firstly, Sappho uses the adjectives, péxap and SABoc.*' In verses 3-6 of fragment 63 L.-P.
uékap seems to refer to the gods: yAvkug O[£]og 1 d&iv’ dviac pu] L& xdpig Emv tav Suvop|
Eamic 8¢ Eyer pn medéym[v] undev pakdpov EN[.* Here, Sappho admires how gods are
distanced from pain and she states how she has no hope to be a part of the paxdpwv. Here it
can be deduced that Sappho is referring to the gods because earlier she uses 0[€]oc. The use
of paxap seems to be clearly for the gods and Sappho points out the barrier between human
happiness and divine happiness. Verses 4-7 of fragment 81 L.-P. demonstrate the use of
nékarpar for the Graces: o0 88 otepdvolc, @ Aika, mépOecd’ &pdrolg eoPaicty dpmakac
avnTe ovv{a)éppots’ andhoict xépotv: vavOsa Tyap méletant kai Xapiteg pdxaipat pdAiov
TPOTOPNV, AoTEPAVAOTOIGL O’ dmvotpéeovtal. In this instance, Sappho is saying that those

who marry are favoured by the Graces and those who do not are ignored by them. It seems

that, in Sappho’s works, divine favour only comes to those who marry.

"OMPog is a favour that is god-given as made clear by the fact that Aphrodite is called
noAVoAPog in fragment 133 L.-P. (&yer peév Avdpouéda kdiav aupoifav... Yameot, i tav
noAvoAPov A@poditav...). Aphrodite gives this divine favour to the bridegroom as can be
seen in verses 1-2 of fragment 112 L.-P. where he is called 6AP1og for getting married: OAPie
Yauppe, ool pev on yapog og dpoo Extetédect’, &ymg o0& mapbevov av dpao. The final verse

reiterates this idea that Aphrodite blesses the newly-wed: tetipok’ €€oyd 6 Appodita.

This divine favour which is given to the bridegroom makes them closer to the divinity as seen
in verses 1-4 Fragment 31 L.-P: pduvetai pot xfjvog icog Béotowy Eppev dvep, dttic Evavtiog
ol 1686vel kol TAdGlov adv poveicag draxovel. All bridegrooms are equal to a god when
they get married. As Nagy explains: “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 because

he is the patron of newly-weds because he dies just when he was about to get married. “There

4 There is no use of the adjective edtuyng in Sappho. However, in fragment 148 L.-P., there is a use of
gvdatpovia: 6 mAoUTog dvev ApETOg 00K AGIVNG TAPOIKOG, & & AUPOTEP@Y KPAGIS eDdatoviag Exetl TO drkpov. As
De Heer (1969) explains on page 38: “there is indeed a frigid quality in these two lines which gives a decidedly
un-Sapphic impression”. Even though De Heer mentions how these verses are considered to be spurious by
scholars Treu Diehl and Robfert, it is still interesting to comment on these verses. The idea of evdaipovia is
clearly related to the idea of wealth (mAobtog) with virtue (dpetn). These verses do not transmit the same idea of
happiness, as seen in the above with the adjectives paxap and 6ABog and do not fit into Sappho’s context. De
Heer suggests that these verses date from the late fifth century at the earliest. Given that these verses seem
clearly spurious, this instance of gbdarpovia will not be taken into account in the conclusion.

“The Greek text is taken from The Digital sappho: https://digitalsappho.org/fragments/fr1/

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

19



are two divine models for Achilles as an ideal bridegroom: Ares* and Apollo.” The
expression icog 0¢oiotv dvep shows that the bridegroom breaks the boundaries between men
and the gods. In fragment 31, it can be deduced that Sappho, a mortal, is observing the
divinized bridegroom, as evidenced by the contrast between the participle yeAaiocag, which is
used for humans, and the participle pedaicag, which refers to the way gods smile. Sappho, as

a mortal, in front of the deified bridegroom suffers a series of symptoms.*°

Effectively, in Sappho’s works, there is a clear difference between divine and human
happiness. The adjective pdxap is only used for the gods and Graces. Sappho herself sees it
as impossible to reach this divine happiness. While the gods are depicted as being pdxapeg,
the highest form of human happiness is to be dAioc. The adjective dAPo¢ represents a type
of happiness that comes from the love that arises in these arranged marriages that Sappho
promotes. The bride and bridegroom are bestowed divine favour, dAfos, from Aphrodite who
is moAvoAPoc. The bridegroom is called dAP1og upon getting married and he is distinguished
and honoured. This divine favour elevates the bridegroom to the level of a god to the point

that Sappho explains how she suffers an epiphany when she sees the bridegroom.

3.3.  Happiness in Pindar
Pindar was a Greek lyric poet who lived during the 5th century BC. He was most famous for
his odes dedicated to athletes’ victories, émwvikia. 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. The Olympian and Nemean 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 reenacts his acts (uipunoiwg). The athletes do not actually pass
away, but they experience a ritualistic death as they turn into this new persona of a hero.
There is a clear relation between myth and reality in these games and this transformation of
the athlete is a clear example of an initiatory ritual. Gildersleeve manages to summarize the

meaning of these ancient games perfectly: “The epinikion lifts the temporary victory to the

“ Fragment 111 L.-P. is a clear example of the comparison of the bridegroom to Ares: “Tyot 8% 10 péladpov,
Yuqvaov, déppete, téktoveg dvpec Yuqvaov. yaupog T (eic)épyeton icoc T Apevt,” Yuivoov. évepog peydio
o pésdwv. Yunvaov. Aphrodite is Sappho’s ally in love and aids her in matters of unrequited love.

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

46 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 leads Sappho to suffer a near-death experience. In
initiation rituals, there is always a form of psychic death to then be reborn.
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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 Pindar’s works, the following concepts relating to happiness are found: the adjectives
pakap, pokaplog, evdaipmv and OAPlog; the nouns gudarpovia, dSABov and gutvuyia and the

verbs pakopilom and edtoyéw®.

Firstly, his use of the adjective pdxap is specific and is mostly only used for the gods, apart
from two exceptions that will be analysed further on. To exemplify the use of péxap for gods,
two passages will be put forward as an example. Isthmean VIII, verse 27 (tadto Koi poKdpmv
guépvovt’ dyopai) is a very clear example of how exclusive the use of this adjective in
Pindar’s odes is to the point that there is no need to put Oe@v. The use of the adjective pdxap
is enough for the reader to know that Pindar is referring to the gods. In verse 52 of Olympian
111, after the gods consume Tantalus’s son, Pelops, Pindar says that he would not dare call the
gods gluttons: €poi d” dmopa yaotpipapyov paxdpov v’ inelv. Here the same use of péxkop
without Oedv is appreciated, but Pindar is clearly referring to the gods. The fact that paxap is
only applied to the gods, emphasizes the sharp contrast between the divine bliss and the trials

of human existence.

It is important to mention that there is a remarkable use of pdxoap, in Pindar’s works, because
he seems to use it for places rather than people. For example, in verses 10-11 of Olympian I,
this use is evident: Kpdvov maid’ &g dpvedv ikopévoug pakapay Tépovog €otiav. De Heer
discusses this use in two ways, on the one hand, he claims that a home is both the goddess
Hestia’s dwelling place and a site of devotion. On the other hand, it could be that because
Hiero lives a secure life (dgveav) and is wealthy, his home could be compared to that of the
gods.” However, this could also be a way for Pindar to imply that someone is close to a
divine happiness, but because he is reticent to call a human pdxap, this is an alternative

approach, calling his abode péxop instead.™

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

8 There is no trace of the adjective edtvyfig in Pindar.

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

%0 In Isthmian VII, verse 1, & péxopa ®nPo is also appreciated, but this use is a lot more evident due to Thebes
being the abode of the heroes and, thus making it close to the god’s home. Another possibility is that similarly to
how the dwelling place of the heroes was also called the Island of the “happy”(év pakdpwv viicoiot), in Homer
and Hesiod, in this case the transfer is from the heroes, that are péxap for resting in a god-like place, to the
abode itself being péicap.
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However, in only two occasions, Pindar does use péxkap for humans. In Pythian IV, verse 59,
it is used for Battus: ® pdxap vig IToAvpvéotov. De Heer explains this use by saying that
Battus was favoured by Apollo when he was alive and, because he is a hero, he was also
worshipped like a god. “This intimate link with the divine gives him a title to the epithet.”"
The only other use of pékap as an adjective for a human is for Battus’ son, Arcesilaus, in
verses 20-23 of Pythian V: pxap 8¢ xai viv, kheevvic 6t gdyoc §on mapd Iudiadog inmoig
AV 00elanl TOVOE KDUOV avépwv, Amoilmviov dBvpupa. De Heer explains that: “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.”* As it can

be seen, pdxap is intricately related to a sense of admiration.

In the next verses of Pythian V, the only use of the adjective paxapiog is found. Pindar calls
the son of Alexibias, Carrhotus, pokdplog in verses 45-49: AAie&ifuada, o€ 6" nixopot
QAEYOVTL XAPITEG. HOKAPLOG, OG EYEIC Kol TEAD PEYOV KAUOTOV AOY®OV QEPTATMOV UVOUNT .
Pindar has earlier called the King Battus and Battus’ son, Arcesilaus, pdiop but now, for the
chariot driver, an adjective with less weight in meaning is needed. It is clear that Pindar
cannot use the same adjective for the King as for the driver. There is no doubt that poxdpioc
still conserves a sense of admiration, but it is in a much lesser sense. De Heer describes
noxéplog as following: “one who shares to a certain extent in the distinction of being

Md‘(ap.”53

The verb paxapiCo appears only once in Pindar’s works. In Nemean II, verses 11-16: &vopa
0" &ym pokopilo pev matép’ Aynoilov, kai 0 Oontov déuag atpepiov e EHyyovov. Pindar
uses pokopilo for Hagesilas and not pdxap. It is clear that this use is intentional because the
verses that follow are a sombre reminder of mortality: &l 8¢ TG OAPov &ywv poped
mopopedosTol dAlovg, &v T déBAolov dplotedmv EmédeiEev Plav, Ovatd pepvacOom
TEPIGTEAA®V UEAT|, KOl TELELTAV GTAvVTOV YAV Emecocdpevog. It implies that even if someone
achieves OAPov, 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. Pindar
is reticent to use pékop for a human because it is a type of happiness only achievable by
gods. His way around this is with the use of poaxopilo that does not carry the same level of

significance as paxkop.

5! De Heer, Cornelis. (1969), p. 30.
52 De Heer, Cornelis. (1969), p. 30.
%3 De Heer, Cornelis. (1969), p. 31.
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The closest that humans can come to achieve this type of divine happiness is being €ddaipmv.
In verses 21-26 of Pythian X, Pindar states that even though gods live a life free from toil, a
human can come close to this happines by being gvdaipmv by succeeding in physical ability
and emerging victorious in athletic tournaments and thus, being lauded by poets: 0gdg €in
amiuov kéop e0doipmy 88 kol HuVNTOg 00TOg Avip Yiyvetol 6oeoig, O¢ v yepoiv fi Toddv
dpetd kpatiooig Td péyiot’ GEOAmv EAn TOAQ TE Kai 6Oével, kai (Do ETL VEAPOV KAT 0160V
viov oM Toyxdvta otepdvav ITvbimwv. There is no doubt that being gvdaipwv comes with the
experience of being the victor first-hand, but Maravela also comments that these last two
verses exemplify that “eudaimonia [...] may be complemented, and allegedly reach its
culmination, in witnessing the success of one’s offspring.”* In the following verses 27-29, it
is made evident that being e0daipwv is the closest that humans can become to a divine
happiness: 0 ydAkeog ovpavog o mot AuPatdg avTd. dcoig 8¢ Ppotov E0vog dyiaiog

antopecha, tepaivel TpoOg E5yaTOV TAGOV.

In Nemean VII, verses 98-101, Pindar asks Heracles to grant the victor a stable life with good
fortune making his life eddaipwv: €l yap ocpiow Eumedocbevén Biotov apudcalc o Mmapd
e YAPOi Samhékolg evdaipov’ €6vta, Taldmv 0 moideg &xolev aiel yépac T mep VOV Kai
dpelov dmbev. As it can be seen, Pindar also asks Heracles to grant the sons of the victor
honour and even more so than the father. This passage expresses the aspiration of the victor
to accomplish an ongoing legacy of respect and distinction with each subsequent generation

surpassing the achievements of the previous one.

Considering the meaning of eddopovia, this noun is used in Nemean VII, verses 55-56,
when Pindar states how no human can reach full evdoupovia: 6 pev td, o 6™ dAAoL: TUYETY O
&v’ advvatov gvdaipoviov droacov dvelodpevov. Also, in Pythian VII, verses 18-22, Pindar
talks about how he fears that Megacles’ noble actions will be punished by the envious gods:
70 8" dyvoual, eOovov dupelPouevov ta kaAd Epya. Then he goes on to say how gdbdaipovia
brings both good things and bad things for man: @avti ye pav obtw kev avopl mappovipay
BdArotcav gvdarpoviav Ta Kol Td eEpesBat. As can be seen above, even though gvdatpovia is
given by the gods, it still is not secure and can change at any time. In Pythian III, verses
81-84, 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 (&v map’ €éoAov

3% Maravela, Anastasia. (2011), p. 35.
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TpoTe cUVSVo Soiovtal Ppotoic afdvaToL. Td PV GV 0D SHVAVTOL VATIIOL KOGU® GEPELY, GAN
ayabot, ta KaAd Tpédyavteg EEm. Tiv 8¢ poip” evdaupoviag Emetar). Here it is evident that the
gods dispense good and bad and that humans have to be wise enough to know how to adapt to
the constant change. Pindar says that Hieron is only worthy of a part of evdopovia. Here, it is

made clear again that humans cannot achieve gddaipoviov dnacav.

In contrast to gvdoupovia that seems impossible to achieve completely, dAPog is the material
proof of divine favour. In Isthmian V, verses 11-15, Pindar says how the daipoveg are the
ones to judge human courage: kpiveton & dAKd S daipovag avop@dv. dvo d¢ tot {wag dwTtov
podve molpaivovtt TV dATvicTov edaviel obv SAB®, &1 TI €D ThcymV AdYoV EGAOV KOV, T
nateve Zevg yevéshor mavt” €yels, € og TovTeV poip’ €pikorto kod®dv. Pindar makes clear the
line between humans and gods and how this barrier should not be crossed. Humans cannot
reach the happiness related to péxop but, apart from being evdaipwv, dAfog can also be
bestowed upon them. As De Heer states: “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.” As it can be seen above, the noun dAfog is related to having good fortune (&0
ndoywv) and to being honoured (AOyov €oA0v dxovn). In Phythian XII, verses 28-32, Pindar
states how dAPog cannot come without toil: &1 6¢ T1g SAPog &v avBpdmTOIGLY, HVEL KAUATOL OV
eaivetal. Also, he says how even though a daipwv is in charge of dispensing it, ultimately
fate is always more powerful than the gods: €k 6& teAevtdoetl viv fjtol chpepov Saipmy - 10 0&
uépoipov ov wapeuktov. This type of happiness seems to be a lower form of eddapovia, but
it is still up to the gods to dispense it. De Heer explains perfectly the difference in meaning:
“OdAPog is the best man may hope to attain, while to be gvdaipwv is the highest he may hope
for, yet his achievement is beyond his reach.”® Lastly, Pindar, in verses 105-109 of Pythian
111, talks about how this happiness is not permanent and that human affairs are always
changing: 8ABo¢ ovk ¢ pokpdv Avdpdv Epyetarl 6éog, moldg evt av mPpicorc Emnrat.
OUIKPOG €V GLUKPOIG, UEYOS &V PeYdAolg EGoopat TOV AUEETOVT  aiel Ppaciv daitov’ AoKNo®
Kot €uav Oepamedov payoavayv. In these verses, there is a certain resignation in accepting the
inability to alter destiny and relying on the benevolence of the gods to bestow or withhold
prosperity as they wish. Humans are intrinsically destined to be subordinate to the gods and it

is critical that they embrace and adapt to the changes that are imposed upon them.

% De Heer, Cornelis. (1969), p. 40.
% De Heer, Cornelis. (1969), p. 50.
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In relation to the use of dAPioc, there is an exceptional use for describing places, for example,
in Nemean I, verses 69-72, Pindar explains how Heracles is granted an ever-lasting peaceful
life for his hardship and will live in 0APioig €v ddpact: avtov pav &v gipdva Kapdtov
HeYOA®V €V oyep®d acvyiav TOV dmavta ypodvov movay Aayovt éEaipetov OABI0Lg &v dduact.
De Heer explains this use as following: “the transfer is from the person who is 6AB1o0g to that
which makes him so, his possessions, whether physical, such as buildings, or people, such as
kinsmen, children.”” Heracles is OAPiog because he possesses a secure home with his
long-term wife, Hebe. This idea of OAPiog being a happiness related to possession is
evidenced in verses 10-12 of Olympian VII: 6 & 6AProg, Ov @dapot Katéyovt” ayodai. dALOTE
& AoV Emomtevel Xapig (wOAaAoc advpelel Oapa uev eOpuULYYL TOUPOVOLST T v EVTEctY
avA®v. 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, De Heer gathers that to be §AB10¢ has
a relation to material possession. Also, it has to be secured by a divinity, in this case, the

Grace (Xapic)®®.

Lastly, the verb edtuvyéw and edtuyion will be examined together because they represent
ultimately the same concept. In verses 1-3 of Isthmian III there is: €l T1¢ dvopdV gvTLYN OIS T
oLV €000E01¢ GEOLOLG T 6BEvel TAOVTOL KaTéYEl Ppaciv aiavii kOpov, dElog evAOYiNG AoTMV
uepiybor. Here, two possibilities of prospering (edtvyéwv) are presented, either in athletic
games or by the power of wealth. In verses 81-83 of Olympian VII, Pindar explains how, due
to prospering (evtuyéwv), Diagoras has been crowned several times at different games: t®v
dvBeot Awyopog otepavdcato dig, kKhewd T &v Tobud tetpdiic evtuyéwv, Nepéo T dAlav
En’ Ao, kol kpavaoig &v ABdvoic. In Pindar’s odes, there is a clear relationship between
evTuyém and victory in the athletic games. It is to have good fortune in the competitions, thus
becoming victor. It is through this luck in the athletic games that fame and glory can be
achieved through praise in song: &1t 6’ €v gvtuyig mavooiog dxkpov peydlmv o  &EOAwV
Moica pepvacOot eiel, verses 10-12 of Nemean I. In verses 77-81 of Olympian 1, it is made
clear that this prosperity is god-given: pdtpweg dvopec vaietdovteg dmpnoay Be®dv Kapuka
Mtaig Ovoioug moAld o1 moAdlaiowy ‘Epudv evcePémc, 0¢ aydvoc £xet poipdv v aébiov
Apkadiov T eddvopa Tud Keivog, @ mol Twotpdtov, OV Papvydodnm matpi kpaivel 6E0gv
evtuyiav. Pindar explains how Hagesias’ antecedents gave many gifts, prayed and made

sacrifices to Hermes, the messenger of the gods, who is in charge of organizing the contests.

57 De Heer, Cornelis. (1969), p. 37.
%8 De Heer, Cornelis. (1969), p. 37.
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Correspondingly, Hermes and Zeus are in charge of dispensing gvtuyia upon Hagesias. It is
clear that this luck in the games, dtvyia, is bestowed by the gods so that the athlete succeeds
in the games. In this sense, it can be understood that the victor is chosen by the gods. They
choose who is worthy of being momentarily given ebtvyio. for them to come out victorious.

The athlete owes their victory and also their glory to the gods.

In conclusion, through an in-depth examination of the concept of happiness in his works,
Pindar reveals complicated concepts that defy simple answers. Firstly, the adjective pdxoap is
primarily reserved for the deities to the point where the use of péxapeg already makes it clear
that Pindar is referring to the gods without it having to accompany the noun 6¢oc. In Pindar’s
works, there is a clear barrier between gods and humans. Humans admire gods because they
enjoy divine happiness. This sense of admiration linked to paxap is made clear in the two
exceptional uses of the adjective for humans. It is used for King Battus and his son,
Arcesilaus, to show admiration for their heroic ancestry and for their victory. Due to the fact
that Pindar is reticent to use pdkap for humans, his way around this is using the verb
paxopiCm and the adjective paxkdprog that have much less weight in meaning. They both still
carry a sense of admiration, but it is in a reduced manner. The highest level of happiness that
humans can aspire to is to be gvdaipwv. This type of happiness is bestowed by the gods and
supposedly comes with being physically gifted, taking first place in sporting competitions
and receiving acclaim from poets. Witnessing the success of one’s offspring further
complements and enhances e0doupovia. Pindar underlines that it is impossible for humans to
achieve total eudaimonia. Pindar emphasizes how unstable it is, since it is a gift from the
gods and, if they become envious, they might take it away at any moment. Pindar also asserts
that the gods bestow both good and bad and that humans have to bear the trials and make the
most of the good circumstances. Pindar distinguishes between eddapovia and dABog. While
achieving complete gvdoupovia is impossible for humans, §Aflog serves as tangible evidence
of divine favor. Pindar admits that this happiness is dispensed by a daipwv and is related to
possession, either wealth or glory. A remarkable new use of péxap and dAPiog is for places.
The use of péxap for places is to imply that that place is akin to a divine realm. Alternatively,
it could be another way to suggest that a human is close to divine happiness without using the
adjective péxkap for humans, by labelling his abode as paxap instead. The use of OAPiog for
places consists of a shift from the individual who is 6ABto¢ to the elements that contribute to
him enjoying this type of happines, which can be material possessions or individuals such as

relatives and offspring. Lastly, edtuxém and gvtvyia are closely connected, representing the
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concept of prospering. This good luck is bestowed by the gods in the moment of competing
to make humans come out as victorious. The victory of the athletes and the glory that they
achieve are owed to the gods. Effectively, it seems that all types of happiness and prosperity
attainable to humans in Pindar’s odes are bestowed by the gods and none of them are
ever-lasting. In Pindar’s works, there is a sense of acceptance of human helplessness in the

face of the ever-changing nature of human affairs that are controlled by the gods.

4. HAPPINESS IN THE HISTORIOGRAPHY GENRE

4.1.  Happiness in Herodotus

Herodotus was a Greek historian who lived during the 5th century BC in Halicarnassus. He is
acknowledged as “The Father of History” (pater historiae) by Cicero®”. Herodotus is most
known for his work, The Histories, which is considered one of the most significant pieces of
classical historical writing. 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 Plataca are also featured in the
Histories. In what at first glance seems a purely historiographical writing, 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’ writings have sparked ongoing
philosophical discussions including political theory, ethics, and cultural studies. Here,
Herodotus’ idea of happiness will be examined, which he explores through various chapters
of his work. In his writings, Herodotus presents happiness as a multifaceted concept and he
uses the following words related to this idea: the adjectives OAPiog, edtuyng and gvdaipmv;

the noun gvdapovin and the verb poakapilm.

Firstly, the adjective eddaipmv refers to happiness relating to material possessions and wealth.
An example of this use is clear in Book 1 chapter 133 of The Histories which talks about the
customs of the Persians for their birthday celebrations. Herodotus explains how the
evdaipoveg are those who have the money to be able to serve an abundant meal with different
kinds of meat on their birthdays (év tf] ol gvdaipoveg avtdV fodv Kai inmov Kol Kauniov kol
6vov mpotiféatal GAovg omTovg év Kapivolot). It is used in opposition to the adjective mévng

which refers to those who are poorer and serve cheaper kinds of meat (o1 6¢ Tévnteg avT®V T

% See De legibus, 1, 5.
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Aemta TV Tpofatev wpotiBéatar). From this contrast, it is possible to deduce that evdaipwv
takes a similar meaning to mAovoiloc. Another example of this use of ddaipwv is found in
chapter 196 of Book 1 when Herodotus describes the customs of the Eneti in Illyria. Every
year maidens are auctioned off and the gvdaipoveg 1@V Bafviwviov are the ones who outbid
the others and can marry the prettiest (énwAéovio 8¢ €ml cuvolknol. 6ot pev on €okov
gvdaipoveg TtV  Boapvroviov Emiyapor, vmepPdiiovieg  dAAnAovg  EEmvEOVTO  TAG
KaAMoTevovoag). However, the &cot 8¢ 10D dnpov are the ones who are left with the less
attractive maidens (8cot 8¢ Tod dfpov Eokov &miyoporl, ovtol 8 £1de0g pEv ovdEV déovto
ypnotod). The contrast with dcot 8¢ Tod dMpov makes it clear that the evdaipoveg are those
who are wealthy and from the upper classes. Lastly, in Book V, chapter 8, Herodotus
describes the Thracian funeral rituals of those who are gvdaipovec. From the fact that the
evdaipoveg have feasts (mavtoia ocedlavieg ipfiuo edwyéovtar) and celebrate all kinds of
contests (dy®dva t10€icl Tavtoiov), it can be seen as a further use of gvdaipwv with a sense of
happiness that comes from wealth. Therefore, it can be concluded that the adjective ddapmv
is closely tied to being wealthy, mAovclog. The man who is wealthy is considered gvdoupmv,

probably because he has the means to fulfil his everyday desires and live a comfortable life.

The adjective dAPiog, however, is used by Herodotus to denote a state of happiness that
endures throughout one’s lifetime and is intricately linked to the manner of one’s passing. As
such, it is intimately connected with living a good life and dying a good death. For example,
in chapter 216 of Book 1, Herodotus describes the customs of the Massagetae people. The
Massagetae do not have a set lifespan, but when a man becomes very old, his family comes
together to kill him and eat his flesh during a feast. This death is considered the happiest way
to die (tadto peév Ta OAPudTOTA Oo@l vevopotal), the culmination of a good life for the
Massagetae. If a man dies from an illness, the Massagetae people do not consume his flesh,
but instead bury him in the ground (tov 6& VOUG® TEAELTNGAVTO OV KATOGITEOVTOL GAL Y
KPUTTOVGL, GUUPOPTV ToleEVpEVOL OTL 0VK TkeTo ¢ TO TVBfvar). They express sadness that he
did not have the opportunity to be killed and eaten, which is considered a happier and more
honourable way to die in their society. The use of OAB1og in chapter 24 of Book VI expresses
a type of happiness relating to the idea of permanent fortune where Herodotus explains how
the monarch Scythes ended his life in Persia with great wealth (¢ 0 ynpai péya dAPlog Emv
gtelevnoe év Iléponot). Since a monarch is the subject, it may be supposed that Herodotus
is simply talking about wealth, however, he is not referring to his state of wealth, but riches

that endured until his old age. The adjective dAPiog is employed to convey the concept of an
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enduring state of wealth that permits him to live a good life. So, effectively, being APog is

always related to stability and permanence.

In relation to gvtuyng, Herodotus manifestly uses it to convey a notion of luckiness. The
passage relating to Amasis and Polycrates serves as an example of this meaning and also
refers to the dangers of being too evtvyng. In chapter 40 of Book III, Amasis writes a letter to
Polycrates, who was experiencing great success (koi K®G TOV AUACLY EDTLYEWV UEYOAMG O
ITolvkpatng odk EAdvOove). Amasis expressed his happiness for Polycrates’ prosperity, but
also conveyed his concern over the dangers of such continuous good fortune®. He explained
his belief that the gods are jealous of those who are evtvyng (époi 8¢ ai cai peydiot evTuyion
0VK GpEoKoLat, TO Oelov émotapéve mg Eott eBovepdv). He advised Polycrates that it would
be better to experience both successes and failures in life, rather than being lucky all the time
(xoi obto Seépev TOV aidvo EVOALAE TpoowV 1) eTLYEE T TTAvTa). Amasis suggested
that Polycrates should consider what he valued most and willingly give it up so that he could
experience a mixture of success and failure. This would help him avoid the dangers of
continuous good fortune, which Amasis believes ultimately leads to destruction (ovdéva yép
Ko Moym o1da dovoag doTIC ¢ TENOC 0D Kak®G ETededTnoE TPOPPLLOC, EDTUYEMV T TAVTQ).
Polycrates followed the advice and threw a valuable ring into the sea. However, later a
fisherman caught a fish and Polycrates shared the fish with his cooks, who discovered the
ring inside. When Amasis learned of Polycrates’ continued good fortune, he broke off their
alliance, believing that such luck would eventually lead to disaster (Zpade [...] Tt ok €0
tehevnoely péAAor IloAvkpdtng evtvyémv td mhvto, O¢ kol T AmoPAaAlel €Opicket)
Polycrates was definitely a very lucky person, e0tvyng, but to such an extent that he would

be punished by the gods® and he would never be considered to have lived a good life, dABroc.

In light of the foregoing analysis, it is now possible to appreciate more fully the nuances of
these concepts in the famous dialogue between Croesus and Solon in Chapter 32 of Book 1%,
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, OABudtartoc. It
is clear that Croesus expects Solon to name him given the wealth and treasures that he has
just witnessed. However, Solon responds that the happiest man, dABuwtatog, he knows is

Tellus from Athens because Tellus had a good life, good children, died honourably for his

€0 For the entire passage see Annex, Chapter 40-43 of Book III.
8! Herodotus in Book III, Chapter 125 explains how Polycrates was assassinated by the satrap of Sardis, Oroetes,
in Magnesia.

82 For the entire passage see Annex, Chapter 30-33 of Book I,

29



country and the Athenians gave him a funeral. Solon says that the second happiest men he
knows are Cleobis and Biton, brothers born in Argos. They offered to pull the cart and they
transported their mother in order to fulfil the rituals. The Argives congratulated the young
men and praised the mother for having such sons. The mother asked the goddess to grant
Cleobis and Biton the most valuable thing there was which was death and they died. The

Argives dedicated statues to them.

It can been deduced, therefore, that Solon’s idea of the meaning of OAB1og has little to do with
wealth and is related to having lived a fulfilling life. Gregory Nagy gives a deeper
understanding to the difference in meaning between Solon and Croesus. As it was seen in the
section of Homer, for those who have knowledge of the mysteries of hero cult, dAf10c¢
denotes the meaning ‘blessed’. However, for those who are not initiated in hero worship it
means only ‘happy’. Tellus was killed fighting with the Athenians, they honoured him
(étipnoav peyddmg) and buried him at public expense where he fell (ABnvaiot dnpocin te
g€0ayav avtod tf mep €neoe Kai). Nagy explains how: “timé can refer to the honor of hero
cult that a cult hero receives after death.”® Also, Cleobis and Biton sacrifice themselves for
the good of the community and they are granted death. In the sense of hero cult, it is one of
the highest achievements to die and be immortalized as a hero. 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 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.”** The
different understanding of dAPog 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.”®

Croesus says that Solon despises his happiness (uetépn ddaovin) to the point where he
uses an example of two humble young men when he is rich and possesses great fortune. He
thinks Solon is insulting him and demands an explanation. Solon says that human life is
entirely up to chance and that a man who has a lot of wealth is no more inherently dAf10¢
than one who has just enough to live on (ov ydp T 6 péya TAovGI0¢ LAALOV TOD & UEPNV
&yovroc OAPudTEpOC 80Ti, €l un ol oYM énicmorto mhvTa Kakd Eyovio €D TEAELTRGOL TOV

Biov). Being rich does not necessarily mean having good luck. He says that if a poor man has

% Nagy, Gregory. (2020), p. 576.
% Nagy, Gregory. (2020), p. 586.
% Nagy, Gregory. (2020), p. 576.
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no illnesses, has good children and dies happily, he is a satisfied man and can be called
OAProc. In passage 32. 6 Solon gives a clear contrast for being 6ABtog with being mAovoiog (0
pev on péya miovolog GvoAPlog 8¢ dvoict mpoéysl Tod evTLYEOG poDvov, ovTog 88 TOD
mAovciov kai avorBov moAloict). He mentions a man who is very rich miobdciog, but at the
same time avoAPloc, meaning that he certainly does not see OAPiog as a synonym of
mhovolog. Solon explains that even though the rich, mAovolog, are more prepared for
adversities, the gvtuyng man is lucky enough to avoid them. If this gdtvyng man ends his life
well, then he can be called dABiog, but if not, he can only be called ‘lucky’ (mpiv & av
TEAELTNON, Emoyelv, Unde Kohéswy ko OAPov dAL™ evtuyén). In this sense, Solon sees
Croesus as only worthy of being called ebtuyng, because his life has not ended yet. He says
that human life is all chance (obt® ®v Kpoice miv o1l 8vOpwnog cuppopt]) and cannot be
called the happiest man (dAPBuwtatog) without having finished his life happily (ékeivo 6¢ 10

elpeod pe, odkm ot &yd Aéym, mpiv TeEdevTHoOVTO KOADS TOV aidva Tudwmpor)®.

Herodotus’ meaning of 6AB10¢ seems, therefore, to coincide with Solon’s idea. De Heer also
puts forward as an example of this Section 1 of Chapter 75 of Book VIIL® where dABioc is
qualified by yprjuact to give it the meaning of being fortunate in money, so in no way does
OAProc by itself have anything to do with wealth. De Heer’s way of explaining this difference
in meaning of AP1o¢ between Solon and Croesus is as a dialectal misunderstanding between
Oriental and Greek. “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.”®®

Croesus does not understand what Solon means until he finds himself tied to a pyre and about
to be set fire by Cyrus in Chapter 86 of Book 1.% Cyrus feels pity for Croesus because he
considers that he is a man equal to him in gddaipovin: «oi Tov Kdpov dkovcavto t@dv
Epunvéav 1o Kpoicog eine, petayvovia te Kai évwacavto 81t kol adtog 8vOpomog Ev dAlov
dvBpomov, yevopevov Eovtod gvudatpovin ovk Eldoow. It seems that Cyrus’ understanding of

evdopovin is also equivalent to possessions because they are both men of great wealth. Also,

% The irony here is that Solon is anticipating that Croesus is a very rich man, but that his fortune will not avoid
him becoming dvoiPiog. Croesus will lose tragically his only son and slowly become less rich and powerful.

57 Here is the Greek text as context for this use: @ obvopa p&v fv Tikivvog, oikémg 8¢ kol mondoywydg fv tédv
OgpicotokAéog maidwv Tov o1 Dotepov tovtV TMV TpNypdTov OguictokAéng Osomién 1€ €moince, MG
€medExovTo ol Beomiéeg molntag, kol ypnpoct SABov.

% De Heer, Cornelis. (1969), p. 71.

% For the entire passage see Annex, Chapter 86 of Book 1.
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Cyrus fears that he will be punished by the gods if he kills Croesus because he is aware that
human affairs are up to chance (g 0vdev €in @V &v avOpmmoict asparémc £xov). Cyrus then
explains to him how he has contributed to Croesus’ eddaovin, but how he, Cyrus, is causing
his own koxodaovin: 6 8¢ eine ‘@ Poocired, &yd tadta Expnéa TH off pév evdarpovin, TH
Euemutod 08 kaxodapovin. In this instance, eddapovin has a meaning beyond simple wealth
because Cyrus allows Croesus to live and avoid a bad death. Instead of acting for his fortune
and wealth (evdarpovin), Cyrus contributes to Croesus’ favourable outcome (related to
OAProc). Then Cyrus goes on to reflect about the war and states that no rational person would
prefer war over peace because war leads to the death of young people, while peace leads to
the natural order of older people passing away first. Here there is the idea that war hinders a

permanent state of happiness related to dAPog because it alters the natural order of things.

Herodotus also uses pakopilm™ and its meaning seems to be made clear during the speech
between Artabanus and Xerxes. This verb seems to portray the feeling of being happy
momentarily. In passages 45-46 of Book VII, Xerxes feels happiness, épaxdpioe, upon seeing
a vast army of ships and soldiers on the shores of Abydos, however, he then burst into tears:
¢ 8¢ dpa mavta pev 1ov EAMonovtov vmd 1V vedV ATOKEKPLUUEVOV, TAGOS OE TOG AKTOGC
Kol T APudnvdv medio Enimiea dvOponwv, EvBadta 6 ZEEpENG £OVTOV EUaKAPLOE, PLETA O
To0T0 €0dKpvoe. Xerxes® uncle, Artabanus, notices the sudden change in Xerxes' emotions
from feeling blessed to weeping and questions how his emotions altered so quickly from his
earlier declarations of happiness. Xerxes explained to his uncle Artabanus that his tears were
due to his realization of the brevity of human life: 6 8¢ sine ‘€6fjl0c ydp pe Aoyicduevov
KOTOIKTEIpaL (¢ Ppoydg €in 0 wig avOpodmivog Pilog, el ToOTOV Ye E6VIMV TOGOVT®V 0VOEIS £C
ékatootov €tog mepiéotol.’ Xerxes feels compassion for the soldiers and their families,
knowing that none of them would be alive in a hundred years’ time. Artabanus responds to
Xerxes, saying that the brevity of life is not the only source of sorrow and that there is no
man so blessed in terms of wealth (e0daipwv) that he does not come to wish to be dead at
some point: £€v yap oVtm PBpoyél Piw ovoeilg obTw AvOp®TOC £mV VONIIUMV TEPLKE 0VTE
TOVTOV 0VTE TOV GAL®V, T® OV TOPACTNGETOL TOAAAKLG Kol ovki dmas tefvivar Boviechal
naArlov 1 (oetv. He believes that everyone, regardless of their station in life, will experience
times of misery and hardship that may make life seem unbearable, even if it is short: of t& yop
GLLPOPAL TPOGTITTOVGOL KOl 0l VODGOL GLUVTAPACCOVGOL Kol Bpoydv £6vTa HoKpOV dOKEEY

givar moedot tov Piov. Artabanus says that death is the most wanted refuge for humans: otto

tis important to note that there is no use of the adjective pakap in Herodotus.
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0 pev Bdvartog poydnpiic €ovong tig (One kataeLyn alpeTOTaT T® AvOpmT® yéyove. This
refers back to Cleobis and Biton who are granted death as the most valuable thing. This
portrays the idea that those who are dead are happier than those who are alive because they

are free from suffering.

Turpin talks about how Croesus and Xerxes are both reminded that death is unavoidable for
all human beings, but that neither of them fully understands that they are equally as fragile.
Turpin explains how Xerxes comments on the imminent death of others, but does not actually
stop to comment on his own. Artabanus tries to convince Xerxes in the same way Solon tries
to convince Croesus, but Artabanus and Solon are simply dismissed’’. Carolyn Dewald
explains that there are two central truths about happiness in Herodotus’ Histories. Dewald
observes how human life is always changing right up until death and she states the following,
“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.”’?

The idea that human affairs are changing is a central topic and Carolyn Dewald points out
that this is made clear by the fact that it is to be found in the conclusion of the proem.
Herodotus says that human circumstances are not stable or durable. Herodotus explains how
states gain importance and then lose it, thus circumstances are always changing. Here is
evidence of another use of gvdapovin with the meaning of wealth, that of the prosperity of a

state.”

Through these passages, Herodotus offers us a glimpse into the ancient Greek worldview of
what is considered happiness. Firstly, the adjective e0daipwv is closely related to wealth and
it be could translated as ‘fortunate’. It describes those who are fortunate thanks to their
material possessions. Secondly, the adjective gvtuync implies a momentary fortune, which
could be translated as ‘lucky’. Thirdly, the verb paxapilom represents a momentary feeling of
happiness that can change at any moment. Effectively, the most important concept relates to
the adjective OAPiog which, according to Herodotus, implies living a fulfiling life and then
dying an honorable death. Simply being rich mAovctio¢ does not equate to being dAPiog as

Croesus believes. A person who has just enough to live on can be lucky gvtvyng in avoiding

"' Turpin, William. (2014), pp. 539-540.
2 Carolyn Dewald (2011), p. 57.
3 Carolyn Dewald (2011), p. 56.
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adversities and be considered dAPiog if they have good health, children and a peaceful death.
Herodotus’ use of dAPioc seems to align with Solon’s idea. If dAPiog is understood in the
sense of hero cult, it can be understood that Solon, who is initiated in hero cult, considers that
he who is §AB10¢ is a hero that has been immortalized and is worshipped as a hero like Tellus,
and Cleobis and Biton. As Solon says, it is not until a person is immortalized through
worship that they can be addressed as 6APiog. Another hypothesis is that the difference in
meaning between Solon and Croesus may be due to a dialectal misunderstanding between
Oriental and Greek cultures or it could be due to their difference in status.Those who are
wealthy often believe that their wealth makes them worthy of being dAfoc, but they are
unaware of how fragile they really are. This is exemplified by Croesus, who dismissed
Solon’s beliefs but later realizes that they were true. A central point in Herodotus is that life is
constantly changing for rich and for poor and only those who die can truly escape the
mutability of life. Ultimately, the gods are those who decide who will live a fulfiling life and
they grant this type of fulfilment to only a few people. Cleobis and Biton are rewarded with
what is considered the most valuable thing the gods can give, an honourable death that seals a
good life. The adjective OAB10¢ is one that ultimately belongs in the realm of the dead because

to consider a life as fulfiled it necessarily has to culminate in a good death.

5.  HAPPINESS IN PRESOCRATIC PHILOSOPHY

5.1.  Happiness 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 his reflections on happiness. Democritus is often

9975

referred to as “the laughing philosopher””® and was known for being joyous in every matter’.

Democritus introduces a new concept that is ed@upia that is formed by &b and @dpoc, which

Beeks describes as ‘spirit, courage, anger, sense’’’. So this type of contentment comes from

" The Greek text and numbering is extracted from Taylor, Christopher Charles Whiston. (2010).

> As seen in Seneca’s De Ira Book 2 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 1 Chapter 13
Section 2 DK 68A40: ovtog &yéha mévta, d¢ YEA®MTOG AEimV TavTOV TV &v avOpdTots.

76 Chitwood, Ava. (2004), p. 129.

7 Beeks, Robert. (2010). 80pog. In Etymological Dictionary of Greek. Brill.
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having a good spirit. Further demonstration of Democritus’ understanding of this word can be
seen in passage D55: avOpomoiot yap evbopin yiveror petptomtt tépyiog Kol fiov cuupetpin
0 0" éAlelmovta kol VmepPdArovia petamintely 1€ AT Kol PEYAANG KIVIOL0G EUTTOLETV TH)
Yoytl. ol 0" €k peydlov daotnudtov Kivodueval TdV Wyoyéwv obte gvuotabéeg sioiv olte
ebBvpot. 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.

Democritus’ references to evdaipovia’™ seem to portray similar nuances to that found in the
concept of €00vuia. From fragment D24 eddopovin yoyfic kol kakodaipovin, it can be
deduced that, for Democritus, this type of happines does not depend on external
circumstances, but it is in the soul. In fragment D25 (g0daipovin ovk év fookniocty oikel
000E &v xpua® yoym oiktnprov daipovog), Democritus states that happiness has nothing to do
with possessions. Instead, he is suggesting that the achievement of happines and unhappiness
is to do with the soul where the daipwv is. As De Heer says: “It implies that the daipwv
element of the noun ebdoupovio is internal, so that man is not dependent on external
influences for achieving this condition.”” De Heer also puts forward Fragment C 3* which
makes this idea evident: €y® 8¢ &va yeA®d TOV GvOpwmov [...] meipata yiig kol dopicTovg
HLYOVG AUETPOIoY EmBupinoy 0dgvovVTa, APYLPOV THKOVTO KOl YPLGOV, KOi LT TOVOUEVOV
g KTNo10g TanTng, aiel 0& BopuPedpevov mepi 10 mAéov, Okwg aToD EAAGSMV UN YévnTor
Kol 00OEV aioyvvetal Aeyopevog €vdaipwv. Democritus criticizes how humans constantly

pursue external assets like material possessions but, despite this, they constantly want more.

Democritus uses the adjective edtuyng in the fragment D151: gdtuymg 0 éml petpiolot
ypLaoy 0OLUEOUEVOG, dVoTVYTG OE O €Ml ToAAoIot ducbupedpevos. 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
evTLYNG 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.”®!

8 In Democritus, there is no use of the adjective péxap or SABroc.
® De Heer, Cornelis. (1969), p. 79.
80 De Heer, Cornelis. (1969), p. 79.
8 De Heer, Cornelis. (1969), p. 80.
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Effectively, all types of contentment referred to by Democritus are internal and not dependent
on any external influences. Democritus believed that gvdoipovie 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 eoutuyng, 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.

6. CONCLUSIONS

In the Archaic Period, the main adjectives relating to happiness which are used are gvdaipmv,
uaxap, dAProg and dtuync. This research has analysed the evolution of these terms, as well
as that of their respective cognates such as gvdapovia, poakapilm, pokaplog, OABog, ETLYE®

and gvtoyio.

Firstly, the use of péxop is used to express admiration towards beings who are superior. This
superiority is always related to stability. Homer uses this word for gods but also for humans
who live easier lives due to their wealth or power® and he considers it to be the highest form
of human happiness. However, Hesiod uses péxap strictly for divinities because he considers
that this happiness is only accessible to gods. Humans are destined to live a life full of toil
and will never be able to enjoy the stability gods enjoy. Another novelty about Hesiod’s use is
that, for him, the adjective carries so much meaning that he even uses it to placate divinities
of the underworld. In Solon and Sappho, pdxap is once again used exclusively for divinities.
This specific use of pakap continues in Pindar’s works to the point that the adjective is used
without the need of the noun 0gd¢ to indicate that he is referring to the gods.* In Herodotus,
pdxoap is not used, he only employs the verb poaxapilw that portrays a feeling of momentary

happiness. In Democritus, there is no use of pdaxap or of paxapilo.

The first appearance of the adjective gvdaipmv can be found in Hesiod and its meaning is

linked to its etymology. He considers it to be the highest form of happiness attainable to

%2 In Homer, the verb poxapilw is employed to describe individuals who achieve a divine-like state through their
materialistic wealth or power which makes their lives easier.

8 Since Pindar is reluctant to use péxap for humans, he gets around this by employing the verb poxopilo and
the adjective paxéprog which carry considerably less significance. However, Pindar does use the adjective
péxap for places.
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humans. It is used for humans who have a good relationship with the gods and, as a result, do
not suffer from their wrath, thus, making their lives much easier. There is no specific
reference to the concept gevdarovia in Solon’s or Sappho’s works. For Pindar, this meaning
varies. He still considers evdapovia to be the highest form of human happiness, but he does
not consider it to be fully attainable. It seems to be a type of happiness dispensed by the gods
for being physically talented, being victorious and winning praise from poets. This sense of
happiness is further complemented and strengthened by seeing one’s children succeed. In
Herodotus, gudapovia is closely associated with being wealthy. Someone who is wealthy is
regarded as gvdaipmv presumably because he has the resources to satisfy his basic needs and
lead a more comfortable life than those who are poor. However, in Democritus’s works,
gvdaovia is a type of happiness that is internal and not dependent on material possessions.
Happiness and sadness are achieved in the soul. According to Democritus’ the daipwv

element of the term gudarpovia is internal.

With regards to the adjective OABrog, Homer employs this term in two distinct ways: firstly, it
is used to describe a sense of materialistic happiness relating to wealth and power and
secondly, in the context of hero worship, it is used as an adjective for heroes who have been
immortalized after their death. In Hesiod, there is also this duality in meaning although it is
slightly different. On the one hand, the adjective dAPiog is reserved for superior beings like
heroes or, indeed, for Hesiod himself, who as a gifted poet is admired like a god and enjoys a
divine lifestyle. On the other hand, dABoc also alludes to heroes immortalized through cults
who dwell on the Blessed Islands. In Solon’s works, the adjective dAf10¢ represents someone
who enjoys wealth that has been bestowed by the gods, thus, granting them access to the
aristocratic circle and pederastic love. In Solon, there is a new ethical nuance to the words
OAProc and dAPov which represent a moral pleasure secured by the gods. In Sappho, dAB1og
represents a type of happiness that comes from the love that arises in marriage. Aphrodite
bestows 6ABov upon the bride and bridegroom and they attain a god-like status. In Pindar, to
be dAPog is to be granted by a daipwv either wealth or glory. In this sense, §ABog is the
material proof of divine favour.* In Herodotus, the duality of this adjective appears once
again in the passage of Solon and Croesus. Being 6APtog, implies living a fulfiling life and
then dying an honorable death. If it is understood in the context of hero cult, Solon, who is an

initiate, is implying that he who is OAPiog is a hero that has been immortalized through

% In Pindar, a novelty in the usage of 6ABiog is that it is used for places due to a shift from the person who is
OAProg to his possessions, such as a building, that contribute to him being dABoc.
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worship. A person cannot be addressed as 6AB10¢ until they fulfil their life with an honourable
death. It is interesting to point out that the use of dAPioc in Solon’s actual works is very
different to that of the character Solon in Herodotus’ Histories. For Solon the author, there is
a component of wealth to §AB1og, but, to Solon the character, wealth has nothing to do with
being dAPioc. Herodotus is clearly influenced by the epic interpretation of this word and
chooses Solon as a character through whom he can express this interpretation of dAf1og. In
Democritus, there is no use of dAB1o0¢. In Solon, Sappho, Pindar and Herodotus to be §AB1og is

the highest type of happiness fully attainable to humans.

Neither the adjective edtuyng nor its derivations appear in either Homer’s, Hesiod’s, Solon’s
or Sappho’s works. Pindar uses the verb gvtuyém and gvtuyia that both represent the idea of
thriving. This good fortune and luck is bestowed by the gods so that the athlete can triumph
in competition. The athlete’s victory is ultimately due to to the gods bestowing upon them
evtuyia. In Herodotus, the adjective edtuyng has a similar meaning to evtvyém and evtvyio
in Pindar. It represents a momentary fortune, in other words, it is similar to our idea of having
luck. This fortune is not stable and it is up to the gods to dispense it or take it away as they
wish. In Democritus, the meaning of gvtuyr|g is completely different. To be gutvymg is up to
one’s own conception and it has nothing to do with possessions. If one is internally satisfied
with what one has, one is gvtoynfg. Even if one is wealthy, one will never be gdtuyng if one is

constantly wanting more.

Effectively, it is evident that these words evolved in their usage. In Homer, being pdxap was
also accessible to humans and it was the highest form of bliss. The adjective pdxop becomes
more specific as time goes on and ends up representing a happiness exclusively accessible to
the gods. The adjective dAP1og represents a duality in meaning in Homer and Hesiod, but then
the usage relating to immortalized heroes is lost in Sappho, Solon and Pindar. Herodotus,
influenced by the epic genre, brings back this duality with even more force. The adjective
OAProc represents the highest form of human happiness from Solon to Herodotus. However,
Hesiod regards the highest form of happiness to be gvdaipwv according to its etymological
meaning. Pindar abandons the etymological meaning and considers that this happiness comes
from being victorious in games, but does not consider this happiness to be fully attainable to
humans, only partly. In Herodotus, the etymological meaning is also lost and being €ddaipmv
is equal to being wealthy. However, Democritus respects the etymological meaning, but

switches the daipwv element of the term eddoupovia from external to internal. Lastly, it can
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be said that edtuync is a lower form of happiness for all the authors. In Pindar and Herodotus,
being evTtVYNG represents momentary luck that is dispensed by the gods. However,
Democritus gives this luck an active meaning and it no longer depends on the gods, one is
lucky through one’s own perception of one’s situation. Democritus’ switch from the idea that
happiness comes from external elements to the idea that happiness comes from within in both
gvdopovia and evtuyia, seems to have clearly influenced Aristotle’s later understanding of
evdaovia, that happiness depends on oneself and one’s actions and way of thinking.
Moreover, the passage where Solon and Croesus discuss the meaning of Afog clearly had an
impact on Aristotle. Aristotle dismisses Herodotus’ meaning of evdaipovio that directly
relates to wealth and focuses on his meaning of AB1og. Herodotus shows a clear presocratic
nature in the dialogue between Solon and Croesus and Aristotle draws on this meaning of
OAProc and utilizes it for his definition of evdapovia. Similarly to being dAPioc, to be
evdaipmv also necessitates a whole lifespan to achieve. As Solon says, even if one is e0TVYNG
one will not necessarily be 6ABioc. Aristotle says that a degree of gvtvyia is needed to be
gvdaipwmv, but it does not bring happiness in itself. Here, Aristotle understands being gvtuyng
in the passive sense and not the active one that Democritus introduces. This analysis of these
selected words and authors does not only show every author’s individual use and how the
words change in meaning, it also gives the broader picture of what these words meant in the
Archaic Period. This examination of the evolution of the concepts relating to happiness gives
an understanding of Aristotle’s intellectual background which leads him to define gvdapovia

in his own way.
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ANNEX

Chapter 40-43 of Book I1I: Amasis and Polycrates
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Chapter 30-33 of Book I: Croesus and Solon
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