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ABSTRACT

The purpose of this thesis is twofold: first, it
examines the occurrences of oco¢gla and ¢pfiv and their cog-
nates in the Bacchae in order to determine their relation-
shlp and significance for the play; secondly, it demon-
strates how Euripides has used these terms to portray his
characters 1in respect of the play's principal themes. After
outlining some of the general issues in recent criticism of
the Bacchae, Chapter One defines the particular issues ad-
dressed in this thesis: the characters' attitudes towards
such terms as oco¢bg and obgpwv; the difference between
cogpia and vd cogpbdv; and the bearing the use or misuse of
the ¢péveg has on each character's cogpla or lack of it.

Chapters Two and Three begin with a history of the
usages of ocogpla and its cognates and of ¢pfiv and its cog-
nates respectively from Homer to Euripides, thereby provi-
ding the necessary background for the study of these terms
in the Bacchae. Chapter Two reviews the occurrences of
copia and its cognates episode by episode. Zogla is found
to refer to practical, useful wisdom, primarily manifested
in the acceptance of Dionysus as a god; =& coebv is rejec-
ted by both Teiresias and the Chorus as impractical, intel-
lectual wisdom used by those who attempt to overrule véuog

and the gods whose worship vbépog sanctions.
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Because Chapter Two takes account of the plot of the
play, the linear approach is unnecessary in Chapter Three;
the significant terms are examined separately: namely,
ppfv, ¢povelv, ocwppoveiv. The gpéveg, which can be affected
by contact with certain people or ideas, can also be with-
held from or applied to certain people. However, a person
has no control over hils ¢péves in madness, which is found
to result from the impairment or temporary loss of the
ppEves,

Chapter Four brings together elements from Chapters
Two and Three and concentrates on the relationship between
gogla and ¢pfiv and their cognates. Although the ¢péiveg can
acquire td cogdbv, the good temper that results from "sound"
ppéves is one characteristic of the man who 1s practically
oopdg. Thus Dlonysus whose houylo implies his ocwgpoolbvn is
oo¢bg, whereas Pentheus, the man of dpyf), is dpabfig.

The use of the ¢péveg is found to be a significant fac-
tor in the acquisltion of ocopla. When a person is confronted
with a problem, he uses his ¢péveg to acquire an under-
standing of the situation. Thié understanding may be good
or bad, but i1t is the proper use of the ¢péveg that leads
to cogla. Dionysus and Teiresias use their gpéveg properly,
and acquire ocopla, the former in his patient handling of
Pentheus, the latter in his acceptance of Dionysus as a god.
On the other hand, Pentheus' lack of cogla is the result of

his improper use of his ¢pEveg. By rélying on overconfidence



and his authority as a king he misuses his ¢pévec in two
ways: he has contempt for vépog and 1s inelined to ponder
lssues that are not fit for mertals. When Pentheus 1s con-
fronted with the problems which Dlconysianism poses to Thebes,
he uses hls ¢péveg to come to an understanding of the situa-
tion, but the application of his ¢péveg is wrong and he
acquires and uses t0 oco¢dév to reject Dionysus.

Chapter Five summarises the conclusions made in each

of the preceding chapters and emphasises the various charac-

ters' thoughts on occela and their use of their gpévec.

Examiners:
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CHAPTER ONE

Introduction

After Euripides' death in the winter of 407-406 B.C.
in Macedonia, where he had gone in the spring of 408 at the
invitation of King Archelaus, the Bacchae together with the

Alemaeon at Corinth and the Iphigeneia at Aulis was pro-

duced in Athens by Euripides the younger, the poet's son or
nephew, and won first prize. The complexity of the play it-
self has prompted various interpretations which cannot
essentially be reconciled. Most crities focus on one or
more of three aspects of the play: the meaning of Dionysus
and his worship; the play's attitude towards Dionysus;

and the play's treatment of Pentheus. In this introduction
¢ach of these general issues will be examined briefly, and
the particular 1ssues whilech the thesis addresses will be
described.

In the Bacchae Dionysus is primarily a nature god who
1s manifest in the growth of vegetation and of animals,
especially the bull, His special gift to mortals 1s wine,
which grants solace from péin, sleep and forgetfulness of
evils.l In the rites of his worship his maenads, or
Bacchants, go to the mountains in sacred bands (8lacoL);
each wears a fawn-skin (veppic) and holds a 66poog, a fennel
rod wreathed in ivy with a pine cone at the top. One ele-
ment of Diénysiac worship, the d6peLpacia or mountain—danciné,

is described in the parodos. "What the ndpodog of the



Bacchae depicts 1s hysteria subdued to the service of reli-
gion; the deeds done on C}thaeron were manifestations of
hysteria in the raw, the compulsive mania which attacks the
unbeliever."2 In the traditional rites of omapaypbc and
opopayie the vietim, usually a bull, is thought to embody
the vital powers of Dionysus himself: by rending and eating
the victim the Bécchants acquire this vital power and be-
come £EvBeoi.. In the play the first messenger describe; the
onapayuds of the cattle (734-47), and the second messenger
recounts with gruesome detail Pentheus' orapaypbdc at the
hands of his mother and her sisters (1125-36); the dupogayia,
a detalled description of which Dodds feels "would perhaps
have been too much for the stomachs even of an Athenian au-

|1'3

dience, is mentioned only once, by the Chorus in the
parodos, as duoebyov xépuv (138).

Critics have offered various'interpretations of the
play's attitude towards Dionysus. Because the Bacchae rep-
resents the triumph of Dionysus and the misfortune of the
Beopdixog, some critics, notiné also Buripides' sympathetic
view of Dionysilanism as presented in many of the choral
odes, see Dionysus as a positive force and the play as a
palinode, Euripides! recantation of the atheism of which he
had been gccused by Aristophanes‘.ll Yet gods do triumph in

5

other plays, for example, the Hippolytus,” and Dionysus is

not praised as a positive force throughout the play, for,

as Cédmus laments, the god has destroyed them justly but



excessively (1249). Moreover, Euripides' sympathetic under-
standing of an orgiastic religion like Dioﬁysianism is not
new: "it appears already in the chant of the initiates in
the Cretans (fr. 472), the ode on the mysteries of the
Mountain Mother in the Helena (1301ff.), and the remains of
an ode in the Hypsipyle (frs. 57, 58 Arnim = 31, 32 Hunt)."6
On the other hand some critics, most notably Norwood
and Verrall, see Dionysus as a nepative force because of
his excessive cruelty not only to Pentheus and Agaue, his
opponents, but to Cadmus, his supporter; they conclude
that the Bacchae is another i1n a long series of attacks
upon the gods and religion in general; For these critics
the real moral of the play is "tantum religio potuit suadere
malorum".7
Recent critics tend to accept parts of each of the two
previous interpretations. The play presents Dionysus first
as the object of a religion of ecstasy and joy, as the.
“Hovyxos glver of wine and =d &va8d (285) to mortals. Yet in
the end Dicnysus confirms his own description of his dual
nature (&euvératog dvéphnoror 8’ HaudraTtog, 861) by his
cruelty towards Pentheus' family and, secondarily, towards
Thebes, which undoubtedly shared in the disaster. In Dodds'
words, "the poet has neither belittled the joyful release
of vitality which Dionysiac experience brings nor softened

the animal horror of 'black' maenadism; deliberately he

leads his audience through the whole gamut of emotions, from



sympathy with the persecuted god ... to share in the end

the revulsion of Cadmus against that inhuman justice.”8
The possible reactions of the Athenian audience to

Dionysus' actlons In the play have been clearly described

9

by Winnington--Ingram. To summarise his conclusions: be-
cause the play deals with the‘familiar idea of a tyrant

opposing a god, the audience would not be surprised to see
the god take ruthless vengeance. Although they might con-

sider the excessiveness of the vengeance shocking, they

would remember that the gods c¢laim the right to determine

how they shall act and must not be judged by human standards.

Yet an Athenian who had seen earlier plays of Euripides

might not be satisfied with such uncritical acceptance,

since in those plays Buripides had indeed urged his audience

to judge the gods by human standards. In this case he would

conclude that the Dionysus who is represented in the play as

a malignant figure had no right to claim respect by mortals.

The play's treatment of Pentheus produced nearly as

many interpretations as the play's attltude towards Dionysus

had. Some critics believe that the new, young king is por-
trayed as a "rational man of decision and action, a Greek
general who believes, like all good Greek rulers, that he
is the sole salvation of his city."'® He is thought to be
a conflident and conscientious young man, who is conspicu-

ously loyal to his grandfather and, who loathes hypocrisy

and hates effeminacy and vice.ll Some of these critics



view his downfall as the product of external force;12

others explain his fate as a result of either the Ypp.¢ he
shows in his rational self-confidence towards Dionysus or
the lack of owgpoodvn in his youthful statecraft.l3 On the
other hand, some critics see Pentheus as "the typical
atheist and blasphemer, whose fate, if pitiable, is a salu-

tary example."lq

They do not hesitate to describe him as
possessing "the traits of a typical tragedy tyrant: ab-
sence of self-control; willingness to believe the worst on
hearsay evidence, or on none; brutality towards the help-
less; and a stupid reliance on physical force as a means
of settling spiritual problems."15 What the Bacchae does
in fact portray is a shift in sympathy from the persecuted
god Dionysus 1n the early parts of the play to the pitiable
Pentheus in the later parts. Of Pentheus Winnington-Ingram
writes: "He 1s--he puts himself--in the wrong, with his
intolerance and his high-handed impatience (to quote only
defects which not even his advocates can disregard). As
his grim fate overtakes him, feeling is gradually turned in
his favour, till finally the lament of Cadmus over his heir
reveals a more sympathetic aspect of Pentheus than has yet
appeared in the play."l6
Opinion 1s divided also on the matter of whether Pen-
theus 1s justified in trying to repress Dionysianism. Since

he 1s a king, hls first responsibillity is his city's safety,

and he sees the risks and dangers presented by the new cult:



"... here was a movement likely to destroy its [the State's]
harmony, a move@ent which defied his contfol, fraught though
it was with grave social significance .... It was quite
reasonable, therefore, that Pentheus. should seek to repress
the religious revival which confronted him in Thebes."17
Nevertheless, Pentheus does not recognise that, although he
is a king, he is also a mértal and must therefore subordi-
nate himself to the will of the gods. Moreover, the wor-
ship he attempts to repress is sanctioned by vb6pog.

The practical problem presented by the Bacchae has been
described as "how to deal with the forces of emotion, parti-
cularly as they are generated in the associations of human
beings."l8 These emotions are the deep passions, released
by wine, Dionysus' gift to mortals, which "must be recog-
nlsed as the‘essence of life ... and the source of all joy
and loveliness, But if man fights against them instead of
with them, if he tries to deny them altogether, they will
conquer him in the end, and tear him limb from limb, them-
selves becoming ugly and fiendish in the process.”19 Here
we see Pentheus' tragedy: while attempting to repress not
only the emotional worship of Dionysus but his own latent
emotionalism, he fails to understand that Dionysus and the
irrational emotions that he representé are essential to

human life and cannot be repressed without disaster.

The following chapters attempt to offer interpreta-



tions of some aspects of the general issues that have been
outlined above by focusing on the way in which the charac-
ters of the Bacchae are portrayed in reépect of the terms
copla and ¢pfjv and their cognates. For example, if a charac-
ter 1s described or describes himself as ocopbg or ohopwv,
the ways in which the terms are applied will be invéstigated
in order to determiné each character's criteria for the
terms., A study of the occurrences of cogia and td copdv
will attempt to define the differences they imply. Finall&,
.the way in whlch the characters use thelr ¢péveg will be
examined in order to understand what bearing this use or
misuse of the ¢péves has on the characters' copfa or lack
of it. |

A study of recurrent words is oné effective means of
clarifying and defining the ideas and issues which a play
presents. Because the Greek theatre by virtue of its scale
and conventions placed great weight on the words that were
spoken, one of the principal aims of a critic should be to
examine those words which recur frequently. Such studies
have been undertaken and have furthered our understanding

of individual pfays.zo The need to examine. the words of a

play is emphasised by Taplin:21

When a Greek tragedian means something
to be important or significant, then he
draws his audience's attention to it.
Whether it be a silence, a theme, a stage
action, an image, a religious oy intellec-
tual problem, he will put i1t in the fore-
ground, and spend time and words on it,



Only that man who sets himself up as more
knowing than the playwright can look for
the significance of the work in the back-
ground, or between the lines, or in what
is neglected and not said. What is meant
to be significant is there in the words in
the foreground.

Thus in his frequent use of cogla and ¢pfiv and their
cognate322 Euripides directs the audience's attention to his
desire to make the terms a significant theme of the play.

In explaining that Euribides' cholce of cogla as a theme was
natural Winnington-Ingram writes: "Euripides wrote for an
age preoccupled with the ldea of sophia; for over a genera-
tion sophists had been claiming to teach it in every depart-
ment of life, and we may believe that the word ocogbg

was as constantly upon the lips of intelligent Athenians as
it is on those of Euripidean character's."23 Yet Euripides
does not choose to examine ocogla alone, for he emphasises
the quality of his characters' ocopla as a result of their
use or misuse of their ¢péveg. What is basic to the meaning
of the tragedy, according to Conacher, is "the tension which

is dramatically developed between the right and wrong kinds

of understanding [that is, in the use of sophos, sophia and

various other terms connoting intelligence, wisdom and

knowledge]."2u

The following chapters will review the occurrences of
copla and ¢pfiv and their cognates and then an attempt will

be made to define their relationship. The discusslon of



these terms in Chapters Two and Three will be prefaced by an
examination of the history of cogplac and its cognates and of
ppfiv and its cognates respectively in order to set the back-
éround for the study of the terms in the Bacchae., Chapter
Four will bring together elements from these two chapters
and concentrate on the relationship between the two sets of
terms., Chapter Five will summarise the conclusions drawn

in the preceding chapters.
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CHAPTER ONE: NOTES

. For the benefits of wine see 280-3, 771-4.

Dodds, p.xvi.
Dodds, p.xvii,.
Ar. Th. 450f.

G.M.A. Grube, The Drama of Euripides, 2nd ed. (London,
1961), p.398.

Dodds, p.x1lii.

Dodds, p.x1li.

Dodds, pp.xlvi-xlvii.
Winnington-Ingram, pp.6-7.

R.R. Dyer, "Image and Symbol: The link between the
two worlds of the Bacchae," AUMLA 21 (1964), p.l5.

E.M. Blaiklock, The Male Characters of Euripides. A
Study in Realism (Wellington, 1952), p.228.

Winnington-Ingram, p..4l4.

Dyer (supra, note'lo), p.15; Blaiklock (supra,
note 11), p.215.

Winnington-Ingram, p.44,.

Dodds, p,.xliii,

Winnington-Ingram, p.10.

Blaiklock (supra, note 11), pp.216-17.
Winnington-Ingram, p.168.

Grube (supra, note 5),p.410.

For such studies of words, see the following works.

For Sophocles in general: Bernard M.W. Knox, The
Heroic Temper. Studies in Sophoclean Tragedy (Berkeley
and Los Angeles, 1964); for ocwtnplae and xép.g in the

Qedipus Coloneus: Peter Burian, "Suppllant and Savior:
Oedipus at Colonus," Phoenix 28 (1974), pp.%408-29; for
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22

23.
24.

11.

¢boug in the Philoctetes: Harry C. Avery, "Heracles,
Philoctetes, Neoptolemus," Hermes 93 (1965), pp.279-97;
for ¢.Aila in the Heracles: Conacher, pp.83-8; for
copla and owgpoodvn in the Andromache: P.N. Boulter,
"Sophia and sophrosyne in Euripides' Andromache,"
Phoenix 20 (1966), pp.51-8.

Oliver Taplin, "Aeschylean Silences and Silence in
Aeschylus,”" HSCP 76 (1972), p.97.

The terms found in the Bacchae are cgogla, ocogbdg, Td
copbv, obpropa, coplzeolar; ¢pfiv, ¢povelv, ocwgpovelv,
cbgpwv, xatagpovelv, bdmepgpoveilv, dopoobvm, ebepoobvr,
ppovtiZeLv, ¢pevolv.

Winnington-Ingram, p.167.

Conacher, p.73.



12.

CHAPTER TWO

Zopla and Cognates

In the first part of this chapter the usages of copla
and its cognates are examlned in order to outline the ways
in which the terms are used by writers other than Euripides.
Then Euripides' own additions to the usages are outlined.

In the second part of the chapter all occurrences of words
of the stem cogp- in the Bacchae are studied. Because of
the importance of studying the terms in the contexts in
which they occur, a linear approach with some plot-summary

has been adopted.

The History of ocogia and cognates before the "Bacchae"

The usages of the word cogloc and its cognates from
Homer to Sophoclesl can bediyidedinto two major classifica-
tions.2 The first occurrence of the word cogpla in extant
Grgek literature clearly shows that it denoted a person's
"skill" in relation to crafts. In the sole instance of any
word related to cogpia in Homer we read at Iliad 15.412 of
the Téxtov who had skilfully mastered the craft of carpentry
with Athena's counsel:

8¢ péd Te ndong
eb e8] coplins brnoBnuoocbvnory TASAVNMG.
The second classificatlon, found only after Homer and Heslod,
still involves the idea of the "practical" wisdom that is

useful and results in some benefit or success but in this
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case the person to whom cogpia is attributed is "skilled",
but no longer in any specifilc craft or occupation. Although
these two usages appear side by side in writers after Homer
and Hesiod, it is necessary to keep in mind that 1in the
literature available to Euripides and his audience ocogla
originally denoted "skill in a craft".

The clearest example of copla or a cognate with the
meaning "skilled in a craft" is a guotation from the

Margites, preserved by Aristotle in Nicomachean Ethics VI,

7.1141:
zdv &’ obt’ dp’ ownant¥Hpa Beol Gtoav obt’ dporfpa
obt’ &A\\w¢ TL copbv: maong &’ hu&ptave TEYVNG.
The gods made him neither a digger nor a plougher,
nor skilled in any other respect, but he lacked
every art.
Here, as in Iliad 15.412, ocoople is regarded as coming from
the gods and denotes "skill" in relation to crafts or arts.>
Zogia is used of many skills in addition to that of the
Téntwv of the Iliad. Hesiod tells Perses:
8elEw 6M) ToL pérpa mMolveploloBoLo Bardoong,
obte TL vavtiLAlng cecopiopévog obrte TL vndv.
T shall show you the measures of the loud-roaring
sea, |
aithough I am skilled neither in seamanship nor
in ships.LI

Also in reference to nautlcal skill, Archilochus and Aeschy-
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lus both call a helmsman of a ship oogé¢; Pindar speaks of
a ocogbg charioteer, and Sophocles and Pindar of medical

> Frequently in Aeschylus, Sophoeles and® Herodotus

copla.
a seer is called a oopbg pldvTiLg O otmvoeérnq.6 Herodotus,
as one might expect, uses oogia of skill in fighting or in
military tactics.7

Zogla can also denote skill in music or poetry. It is
used of the cithara-player, of the Muses as the givers of
the inspiratibn for poetry and of Apollo as the god of music
and of the lyre in particular, but it is not until Pindar
that coptia is used with any regularity to denote a poet's
special skill in composing poetry.8 He uses cogpia to refer
to his own poetic skill and frequently in general to poets
and their art.9

The development of coef{a from the usage "skill in a
craft" to "practical wisdom" was natural because the term
had always implied usefulness. Certainly the skill possessed
by the carpenter 1s useful as is the skill of the sailor,
the charioteer or the doctor. In these examples of the first
classification, however, the emphasis is placed on the skill
itself, not on the practicality or usefulness of that skill.

Cn the other hand, the examples of the second classifi-
cation do not emphasise skill but the usefulness of the
wilsdom: |

6 xphoLp’ elddg, ody & mbOAN' elbdbg, ocopbg

the man who knows useful things, not many things,



15.
is wise.lo )

Zopla can help a person understand the true nature of s manll

and a person can be called oopbdg because he speaks wise words,
which have a practical benefit 1f obeyed:
v AcxebaLpdviog Xiiwy copbdg, 8¢ T&SE’ EreEe-
"unbtv dyav. xaupd ndvia mpboeorr ward."
There was a Spartan, Chilon, a wise man , who said,
"Nothing in excess: all good things belong to

meaSure."12

Herodotus relates what he considers the two wisest véuo "of

13

the Babylonians. The cowérarog is the custom of having an
auctlon of the most beautiful, marrlageable girls to provide
dowries for the ugliest. Second to this custom in cogpla is
thelr method of treating illness. Both are "wise" customs
because they are useful and profitable.lu
The practicality_pf the.oowta that solves problems is

also clear:

Néotwp, O IbAiog, gcTLv; obTog vap Th& ve

nelvov wlix’ EEflpuxe, Bouiebwv 00¢4.

The Pylian Nestor, does he live? For he used to

ward off thelr evil doings with his wise counsel.15

pavepd yadp &n’ abdrd ntepbeco’ %Kea wbpa

TOTE, xal oo@dg dpdm pacdvy e’dﬁbnolug;

Once the winged mailden came visibly against Oedipus

and upon trial he was seen to be wise and dear to

the city.l6

' The counsel Nestor provided was wise because it was success—~

ful in what it attempted to accomplish; Oedipus' practical
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wisdom in sol%ing the riddle of the Sphinx (whereupon she -
killed herself) brought a great benefit to Thebes.

Often the sensible, beneficlal actlion of a person is
attributed to practical ocopla. Herodotus' Xerxes claims
that the Thessalians were oco¢oi because they realised that
their land could be conquered easily and quickly and there-

fore surrendered to him. As the Chorus of the Prometheus

Vinctus listen to Prometheus' boasts that Zeus will be over-
thrown and that Prometheus alone can save him, they come to
the conclusion that those whd worship Nemesis are 00¢o£.l7

In the opinlon of the Chorus it can only be sensible and
beneficial to be on good terms with a power that punishes
presumptucus and insclent behaviour.

Occasionally ocogia is linked with aloypdév and waiév in
gnomic statements. Here the emphasis is on how a sensible,
practically wise man should or should not act:

AN’ &vbpa, xel Tig § copds, Td mavBbverv
16AN’ aloxpdv 0068y xal & ph Telvely Evav.
But for man, even if he is someone wise, it 1s not
shameful to learn many things and to resist strug-
gling too much.18
1000, ocopd vap aloxpdv EEaucprtdveLv.
Obey, for it is shameful for a wise man to persist
in error.19

There are a number of examples of practical wisdom that

must be treated separately. These are the cases that charac-
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terise practical wisdom as "cunning" or "sly". Before
Cambyses‘invaded Egypt, Phanes deserted from the Egyptian
king's army and was caught; he was not, however, brought
back to Egypt because he outwitted his captors with his cun-
ning (ocoely vap puv nepLHrbe & d4vng) and got the guards

drunk, thereby obtaining his escape.20

In this case, as in
most, the author gives no definite hint whether the cogpla
is condemned or condoned.

However, in the Philoctetes, the last play containing

cognates of cogla that Sophocles wrote, there are two in-
stances where the morally negative idea expressed by ocogia
is evident. In the prologue Odysseus plans with Neoptole-
mus how to use their coela (cogiobfvar) to obtain Philoc-
tetes' arms and they plan a trick that is characterised as
morally xanég.zl Later, after Neoptolemus has obtained the
arms, Philoctetes tells Odysseus that he successfully taught
Neoptolemus to be a co¢6q.22 In both cases the negative
moral quality of cunning wisdom is strongly implied if not

condemned.

Euripides' usage of ocopla and cognates closely follows

23

that of his predecessors and contemporaries. He uses

sopla sparingly to denote "skill in a particular craft or
occupation™: 'sculptors have skilful hands, Calchas, the seer,
is skilled in interpreting omens ahd Apollo is ocogébg with his

lyre.eu Medea, the enchantress, is naturally very skilful
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with drugs and poisons and a person can be described as

skilled at speaking.25
Much more common, however, is ocogle as practical wisdom.

It can describe an actlon that is useful and beneficial, a

26

sensible course of action, or a person who 1s successful.

General, practical wisdom is meant when in the Heraclidae

Macaria asks Demophon to teach the children to be cogo{ in
all respects.27
Also found in Euripides is the practical wisdom that is
characterised as "cunning" or "clever". Hermione calls
Andromache clever at arguing; when Hippolytus wishes that
his house could speak and tell if he is truly waxég, Theseus
replies that Hippolytus "ecleverly" takes refuge in voiceless
witnesses.28 Occaslonally a clever trick is called cogbc:
Helen's plan to announce that Menelaus is dead is "clever"
and she bewails her supposedly dead husband "in a very clever
manner".29
Usually, like other writers, Euripides does not condemn
or condone such instances of cunning or clever practical
wisdom. There are a few cases, however, where the implica-
tion of morally negative cogla is made by association with
other such terms:
copt) mEpunag wal waxdv noirdv Lép.g.
You are clever by nature and experienced in many
30

evils.

vyovaixeg, £¢ pwiv EoON’ dumnyxavbrataLn,
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rax®dv 68 nbdvrtwv TEwTOveg coghrtaTar.

... women, utterly useless for good things,

but most clever devisers of every evil.31
Euripides places more emphasis on two-usages of cogila

and cognates than any of the authors studied. The first

usage is his habit of referring to the gods as ocogol (in

y.32

various practical ways In two plays, however, he ques-

tions the moral wisdom of Apollo,.33
The second usage, most lmportant to the Bacchae, is
Euripides' frequent condemnation of excessive gopila:

xp? 8’ obnod’ Sorig dpTlopauv mépux’ dvdp

natdag MepLoo®Cc ExbLE&oxEcHA L copohg.

Whoever is naturally sound of mind should never
have his children taught to be excessively wise.:ﬂl‘l
As Medea explains, this type of gogia is not useful or bene—
ficial but incurs envy and makes one appear useless and not

oo¢6g.35

Zoplia and cognates in the "Bacchae"

The Bacchae is concerned with the arrival in Thebes of
Dionysus, the son of Zeus and Semele, a daughter of Cadmus,
the former king of Thebes. Dionysus has come from Lydia
with his band of Bacchants, acquainting each land he visits
with his worship; now he has come to Thebes, his mother's
home, to reveal himself as a god to the Thebans because they

reject his c¢laims to divinity.
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Of all of Euripides' plays the Bacchae contains the
greatest number of occurrences of cog¢lce and 1ts cognates:
with its 24 occurrences it has one more than the Medea and
far more than the other extant plays. 20 of the 24 occur-
rences are forms of the adjective coepdg and there are only
two cases where the exact form of the cognate is unclear
because of textual problems (200 and 427). The study of
these 24 occurrences in the Bacchae will be dealt with by
an examination of each traditional division of the play and
the usages of co¢la and its cognates found in each. In this
way the play's development of the concept of "wisdom" and

each character's thoughts on cogptla will be clear.36

npdroyog 1-63.

Dionysus, the divine son of Zeus and Semele, has come to
Thebes but will appear as a mortal (1-5). After pralsing
Cadmus for keeping the preéincts of his mether's shrine
3parog (10-11), he describes his journey, undertaken to es-
tablish his rites and to reveal himself as a god,37 from
Lydia and Phrygia to Thebes, the first Greek land to which
he comes (13—22).38 When he arrived in Thebes, Dionysus .
drove his mother's sisters (and all the women of Thebes) mad
because they refused to belleve that he‘was truly a god (23-
38). They preferred to think that Semele was seduced by a
mortal and placed the blame on Zeus, a sly plan invented by

Cadmus: Kddépov coplopad’ (30).
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fHere, in the first instance in the Bacchae of a cognate
of copla, the negative side of coeta is evident. The word
cbpLona can have various shades of meanings from the fre-
quent, innocuous ideas of "invention" and "plan of action”
to the pejorative sense of "trick" or "sly scheme".39 In
the opinion of Semele's sisters Zeus killed her because the
supposed go¢louata by which she and Cadmus explained her
pregnancy amounted to nothing less than a 1ie. Thus, the
cogta supposedly used in the formulation of Cadmus' alleged
copiopata was neither successful nor beneficial but brought
about her death. Within the first 30 lines of the play,
then, a word of the stem cop- denotes a negative type of
copla, a cleverness‘or slyness, which may be morally nega-
tive and which certainly leads to trouble.

After a description of why he has driven the Theban
women from thelr homes in madness, Dionysus states the pur-
pose of his visit. There are two things that Thebes must
learn thoroughly, even if it 1s unwilling: first, it is
uninitiated in his Bacchic rites and, secondly, he has come
to speak in defence of his mother by appearing to mortals
as the god she bore to Zeus (39-42).

Not only do Semele's sisters reject Dionysus as a god
but another of Cadmus' grandsons, Pentheus, who now rules
Thebes, Tights against the god and his rites, giving him no
place in his libations or prayers (43-46). In spite of this

behaviour Dionysus is willing to establish his worship and



22.

leave peacefully, provided that he does not meet with vio-
lent opposition, in which case he and his Bacchants will
fight (48-~52). Stressing once again that he will appear in
the form of a mortal, he calls upon his Lydian Bacchants,

who make up the Chorus of the play (53-63).

néposog 64-169,

While the Chorus-enter the orchestra (prelude: 64-71),
they sing that they have come from Asia and characterise the
ambiguous nature of Dionysianism with their comment on
"their sweet toil for Bromius, their labour which is no
labour" (66-7). Now they will sing for Dionysus the tradi-
tional songs. First they reflect on their happy life in
service to the god and relate the myth of his double blrth
(first strophe and antistrophe). Their thoughts then turn
to his mother and they urge the pecple of her land to join
in the Bacchic rites (second strophe). In relating the ori-
gin of the tbpunavov they link 1t with Crete, the birthplace
of Zeus, Dionysus' father (second antistrophe). The parodos

ends with a long epode describing Bacchic rites and phenomena.

First &neLcb6rov 170-396,

Until this point in the play only the representatives of
Dionysianism and the views of those representatives have been
presented. Now we meet Cadmus and Teiresias, who appears

only at this point in the play. For the first time in the
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play, significantly, there is a concentration of cognates
of copla; Cadmus, moreover, uses these terms nowhere else
in the play. Thus, it is to be expected that basic state-
ments will be made about their usages and their signilfi-
cance for the remainder of the play.

Teiresias calls Cadmus from the palace, explaining that
they have agreed to dress as Bacchants (173-7) and, as Cad-
mus will later relate, to honour Dionysus as a god (181-3).
Cadmus comes from the palace, having heard the copbg voice
of the ocogpbdc Teiresias (178-9). Soon he asks the seer to
explain where they wlll perform their Bacchlic rites because
he is ocogbdc (1L84-6). Two conceptions of cogla are present
in Cadmus' mind. At 179 he refers to Teiresias as ocopbg, a
seer skilled in a seer's art, who in addition shows practical

4o

wisdom in accepting Dionysus. At 186 Teiresias is again

called wise because Cadmus knows him to be acquainted with
Dionysiac ritual; he is skilled, "expert en la maM::i_éJ:-c—:‘".Lll
Since thils 1s the only place in the play where Cadmus uses
any of the ocoyp- terms, it is important to note that he asso-
ciates cogpla with the worship of a god. Thus, the first
usage of a cognate of cogpla by a Theban links wisdom with
Dionysianism.u2
After the short discussion by Teliresias and Cadmus about
how they are to go to the mouritains, t@ere follows a passage

of extreme ilmportance to the wisdom-theme of the play:

Ka. ol watagpovd 'y tdv 0ebdv Ovntdg veydg.
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Te. obb’ évoo¢Lg6uscBa43 TOoloL Bdalpoouv.
natplovg napaboyxdg, &g O0’o0pARLnag xpbve
rexTALed’, obdelg abra44 xataBarel Abyog,
o008’ el 6L’ dwpwv O ocopdv nlprmTar wpaQ%v.
C: I do not despise the gods, being born a mortal,
T: Nor do we use wisdom on the gods.
Ancestral customs, which we have acquired
coeval
with time, no reasoning will overcome (them),
not even if td ocogbv is acqpired by the
highest minds. (199-203)
Cadmus' position is clear: he is a god-fearing old mqn'who
knows his place as a mortal in respect to the gods. His view
of ogopla was exemplified by Teiresias in his skill as a seer
and in the practical wisdom he showed in accepting Dionysus.
Teiresias' position 1s more complicated and much more
crucial than that of Cadmus to the wisdom—-theme of the play.
His train of thought can be explained thus: Cadmus is right,
we mortals qannot hate the gods, nor can we use wisdom on
them, Any attempt to do so would be to "rationalise" about
them, to explain them away, to provide reason to hate or to
reject them. Furthermore, our ancestral customs and tradi-
tions, which have taught us, among other things, a respect
for the gods and things divine, cannot be overcome by any
reasoning, even if it is aided by & copdbv. Thus 201-3 ex-

45

pands and explains 200. The sceptics can use thelr wisdom
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to attempt to reject tradition and, by implication, the gods,
but they will not succeed, because & copdv does not work in
the religious area and cannot thus be considered beneficial
or practical wisdom.

Thus the Important phrase td cogpédv is used here by
Teiresias to denote the wisdom of those who would seek to
undermine tradition; it is the impractical, intellectual
wisdom of the scepties. In his use.of the verb ivoogpiZopa.r
at line 200, Teiresias is thinking of 10 ocopbdv: mortals can—
not use intellectual wisdom on the gods. By contrast comtau6
characterises for Teiresias the acceptance of the gods and
tradition by the man who knows his place as a mortal and
understands that he cannot use td coedv with any success to
reject those gods or traditions.

Teireslas proceeds to explain how Dionysus likes to be
honoured by young and old alike (204-9) and Cadmus announces
the hasty, excited arrival of Pentheus (212-14). The king of
Thebes is characterised as a typical tyrant whose one re-
deeming feature is his implied concern that Dionysianism may
hgrm his city. Yet the rash young man will belileve the worst
he 1is told without asking for evldence (215-25, 233—8)“7 and
like Semele's sisters'he does not believe in Dionysus' divi-
nity (242-5). Moreover, he threatens to hunt out the Theban
Bacchants, his own mother and aunts included, and to jail
them; the Stranger, if caught within the walls, Pentheus

will kill. When he sees his grandfather and Teiresias dres-
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sed as Bacchants, he is ashamed of them and accuses Telresias
of importing a new god so that he can "take more pay for
reading the signs in the burnt offerings" of sacrifice.u8

The Chorus are Horrified by Pentheus' impiety, but
Teiresias calmly seﬁs about answering each of his charges.
In his ﬂpOOﬂuLovug he explains the reason for Pentheus' out-
burst. Referring to the "clever rhetorician",50 he says
that when a co¢bg has an honest case to argue,Bl it is no
great undertaking for him to make a successful speech (266-7),
but when this able speaker depends on overconfidence

(epdoaL),52

he proves to be a bad citizen because of his
lack of sense (270-1). Although Pentheus seems to have the
speaking ability of a sensible man, there is in fact no
sense 1n his words (268-9). Pentheus has the cogla, the
cleverness 6r ”dexterity"53 of a clever speaker but mis-

applies it through overconfidence.5u

Hence, the term gogdg
in this passage 1s used of the skill and practical, useful
wisdom of the orator. Unlike the previous occurrences of
cop— terms it has no real implication of the practical wis-
dom of acceptance of the god and can be considered an in-
stance of general wisdom which can be used in the wrong way
and thus 1s impractical and unbeneficial for its possessor.
Telresias then replies to Pentheus' charges. Dionysus
1s a god whose gift to mortals is wine, which gives solace

from pain, sleep and forgetfulness of evils (272-85). The

double birth, which Pentheus does not believe, is explained



27.

as a result of an error made by mortals: they confused the
word ‘8unpog (hostage) with unpég (thigh) (286-97). In addi-
tion, Dionysus inspires prophecy, is linked with Ares (298-
305) and does not make women unchaste, as Pentheus thinks,
for that depends on their own nature (314-18). In all of
these explanations Teiresias does not contradict his own
statement that morgals should not use wisdom on the gods, as

has been suggested,55

for at line 200 he is thinking of <o
copbv, the intellectual wisdom of sceptlcs who seek to under-
mine tradition and the gods. In his reply to Pentheus,
Teiresias uses his ocopla, his practical wisdom, to find more
acceptable explanations for this god of the irrational. At
no time does he seek to reject Dionysus as Pentheus would,
but tries to give the young king reasons and an opportunity
to change his mind about Dionysus. Teiresias concludes his
speech by saying that Dionysus wants only to be honoured,
just as Pentheus does (319-21). In his opinion Pentheus is
mad (326-7).

Cadmus pleads with his grandson to accept Dionysus as a
god and relates as a warning the fate of another grandson,
Actaeon, who was torn apart by, his own dogs because he boasted
that he was a better hunter than Artemis (330-42). Neverthe-
less, Pentheus is even more determined and gives orders that
Teireslias'! seat of augury be destroyed and that the stranger
be caught and stoned (343-57). 1In resignation Teiresias sets

off with Cadmus to pray that Dionysus will not do anything
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sinister (véov, 362) to Pentheus and the city (360-9).

First otdoupov 370-433.

The first stasimon relates directly to tﬁe preceding
episode. The Chorus has already expressed 1ts distaste for
Pentheus' attitude towards Dionysianism (263-5) and they now
ask ‘Octa (Reverence) if she has heard his o0y dolav ﬁﬁpuv,56
his unholy'insolence in attacking the god's divine status
(373-5). Thus the mood is set in the first strophe for the
rest of the stasimon: Pentheus displays an irreverent, inso-
lent attitude towards Dionysus, who presldes over the happy
life of joyous banquets, foremost among the gods, and whose
gifts of dancing, laughter along with the flute and the ces-
' sation of trouble are provided by his wine (376—85).57

In the unilversalising antistrophe the Chorus begin with
the first of a series of gnomic statements:

dyai{vov oropdtwv 386

dvépov t’dopocdvacg

T Télog Hvoruyxia-

Of unbridled mouths

and lawless lack of sense

the end is misfortune, (386-8)
They are thinking of Pentheus, whose eloquent tongue and
inablility to see what Impact his words will have Teiresias
has already described (268, 358). Moreover, Cadmus has beg-

ged Pentheus to forsake his lawlessness (331) and both Cadmus
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and Teiresias have commented on his lack of sense (332;
268-9, 311-12). In these first three lines of the antis-
trophe the Chorus foreshadow Pentheus' fate and echo what
Cadmus and Teireslas said at 337-41 and 367-8 respectively:
Cadmus hoped that Pentheus would not come to the same end
as Actaeon, Teiresias that he would not bring grlef upon
Cadmus! house. Whereas they hope that misfortune will not
befall Pentheus, the Chorus state that such misfortune does
befall the man of an unbridled tongue and a lawless lack of
sense.

The remalnder of the antistrophe is expressed in more
general terms. The Chorus praise the life of quietness and
good sense (10 gppoveiv) as remaining steady and holding one's
house together. The gods, though they live far away in the
heavens, watch over mortals' affairs. Then occur seven lines
of extreme importance to the wisdom-theme of the play:

td ocopdv &’ ob oowta,ss 395
0 Te ph BvnTd @povelv
Bpaxbs albv. Eni Todrtw
58 TLg &v peyvdia BSLduwv
Td nmapdvt’ obdyl ¢époL, pau-
vouévov olbe TpbnoL wnal
naxoBobhwy map’ €uo.- 400
YE POTOV.
td ooebv 1ls not wisdom,

and thinking thoughts that are not mortal
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means a short life. Because of th1359

the man who pursues great things

would not gain60 the things that are at hand,

These are the characteristic ways of men who are mad

and of evil counsel, at least in my opinion.
(395-401)

The Chorus may be thinking in general terms here but they
give é backward glance at Pentheus. He is the man who does
not know a life of quietness (212, 214, 361) and cannot by
any means be described as posséssing & epovelv (268-9, 311-
12, 332). Although Cadmus will say later in the play that
Pentheus held together his house (1308), it is his lack of

61 L the situation that is

copia, his lack of understanding
causing the problems now.

The Chorus then offer their puzzling paradox Td cogdv

\
" 1s not ocogle. They reject <o 00¢6v62 as the impractical,
intellectual wisdom that Teireslas described as being ﬁnable
to aid reasoning (Aéyog) in the overthrow of tradition (201-
3). They reject 1d coebv, but do not immediately give thelr
thoughts on ocopla. Again they have Pentheus in mind:63 his
unbridled tongue and lawless lack of sense, his inabllity to
lead a life of quietness are all signs of impractical wisdom.
They predict that his habit of thinking thoughts that are
not mortal will result in a short life and that whille he pur-

sues his high thoughts and plans to drive the new god and his

worship from Thebes, he will miss the benefits provided by
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Dicnysus. They further characterise him as one of those mad
men, and wé remember that Teireslas has twlce called him mad
(326, 359).

The Chorus do not state explicitly what they themselves
consider to be ocogla but it is clear that their idea of ocoopla
has no room for & cogdv. Thus ocopla for the Chorus could
include two things: the life of quietness and the virtue of
©d gpovelv or, more specifically, td Ovntd ¢ppoveiv, thinking
mortal thoughts.

In the second strophe the Chorus sing a prayer of es-
cape. They wish to flee to' Cyprus, Paphos and Pieria, where
they may celebrate their Bacchic.rites lawfully, without
persecution.

In the second antistrophe the Chorué turn from their
thoughts of escape tc praise of Dionysus. He rejoices in
festivitles, loves Peace and gives to both rich and boor the
pleasure of wine, Two of these attributes are recalled from
the first strophe: his delight in festivities (376-7, 384)
and his gift of wine (382-3); the third, his love of Peace,
is parallel to the life of quietness of the first antistrophe
(389-90). Then in the closing lines of the antistrophe, made
difficult by the textual problem of 427, the Chorus give
their thoughts on ocogia:

pLoetl &7 @ ph Tabra péEreu,
ratd @éog vOutag Te ¢lrag 425

gbalova BraZfy,
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00¢d64 §’ dnéxery mpanida ¢péve Te
nepLoody napd @oTibdv:
70 nAHbog 8 T 430
0 @avibTepov EvluiLoe xpT—
tal e, 168’ &v deyolpav.
He hates the man who cares not for.this,
by day and pleasant night
to live to the full a happy life.
It 1s wise to withhold the mind and understanding
from men of excess;
whatever the masses,
the common people, have taken as their custom and
usage, that I would accept. (424-33)
The whole stasimon has been an ode to the peaceful, joyful
life of Dionysus and hls worshilpers. jhe two strophes tell
of the beautifully-crowned festivities over which Dionysus
presides (376-85) and the places where his Bacchants may
celebrate his rites in peace. Even the moralising first
antistrophe tells of the benefits of the life of quietness.
Now in the second antistrophe, after a description of the
god's love of festivities and Peace and his gift of wine,
the Chorus turn to the theme of the peaceful, happy life
(424-6). Their thoughts on wisdom as withholding the mind
and understanding from men of excess (427-9) are entirely
consistent with this desire for a happy life. They are

thinking again of Pentheus and his threats of violence to-
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wards the Stranger and the Bacchants, and his inability to

65

be calm and reasonable. He is the man whose more than
mortal thoughts mean a short life (396-7), not a happy life.
Yet the Chorus do not end theilr thoughts on cogia on that

note, for they conclude that they would accept as wisdom66 ~

whatever the common people take as their custom and usage.67
Thus the Chorus add in the second antistrophe to their
thoughts on wisdom which could Only_be lmplied in the first
antistrophe. There copla could include the gquiet 1ife and
thinking mortal thoughts. Now in the second antistrophe
they characterise cogla as the avoidance of men of excess,
who have no chance to lead a life of happiness, and as the
simple, practical wisdom of the common people. The sceptics
and their intellectual wisdom, 1® ocogdv (201-3), had attempted
to overthrow the very traditions on which the common people
base their practical ocogia. Moreover, it is clear that the
common people and their coplia at the end of the second anti-
strophe are to be contrasted with the mad men of evil counsel
of the end of the first antistrophe whose & cogpbv the Chorus

reject.

Second gmne.cbbiov 434-518.

After the c¢concentration of cog- terms in the f{irst epi-
sode and the Chorus' thoughts on & ooedv and copia in -the
first stasimon there are only two instances ¢f a co¢- term in

the second episcde, only one of which is a new usage. These
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two occurrences will be studled after a brief description of
the second episode as a whole,

A servant enters leading Dionysus (dressed as the Lydian
Stranger), who had put up no resistance when caught, and re-
lates that the Bacchants have escaped from the jall where
Ehey had been bound in chains (434-50). That the servant is
one of the common-people whose wisdom the Chorus accept in
the first stasimon (430-3) is suggested by the shame he felt
at having to act upon Pentheus' orders to bring the Stranger
to him (441-2) and by his demonstration of a very human re-
action, when the Bacchants are mysteriously set frée, in his
conclusion that the Stranger is full of miracles (4U49-50).
Pentheus then remarks on the Stranger's effeminate appearance,
and they embark on a long section of stichomythia which takes
them from the introductory questions about the Stranger's
homeland, to Dionysiac ritual and Pentheus' description of
what he plans to do with the Stranger. Pentheus is warned
not to bind him, but will not listen, for he says with a com-
plete misunderstanding of the situation that he 1s more power-
ful than his oOpponent. As the Stranger 1s led off the stage
he warns that Dionysus will punish Pentheus for his insolent
behaviour (516-17).

In the portion of the stichomythia containing the first
of the two occurrences of a cog~ term, the Stranger, in res-
ponse to Pentheus' question about what nature Dionysus has,

says that the god has whatever nature he wants. Pentheus
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rétorts that hé diverts the question well, although his
words have no meaning. That statement, replies the Stranger,
is open to dlspute: the man who speaks wise words (ocogd) to
a person who lacks understanding will seem not to make
sense (480). Pentheus lacks the ability to recoénise the
truth when he hears it. The Stranger replies éruthfully and
wisely to the questlon posed by Pentheus: Dlonysus appears,
as in the present case, in whatever form he chooses. His
words are true but it is the ocogpla, the practical wisdom, of
the Stranger that is emphasised.

The second oco¢~ term in the second episode is found in
Penfheus' remark that the Stranger will pay for his clever

answers to his gquestions (H89).68

The term used, obo.oua,
has the same negative implicatlon as in its first occurrence
in the prologue, where it was used of Cadmus' clever plan to
explain his daughter's pregnancy. Although 1t is the Stran-
ger's supposed cleverness, or slyness in answerlng the ques-
tions that is emphasised in this line, there is also the

implication of Dionysus' wisdom as opposed to Pentheus' lack

of understanding (480, 490).

Second otéoLnov 519-75.

In the strophe of the second stasimoh the Chorus' thoughts
are of'Dionysus and his birthplace, Thebes. They sing in aﬂ
abbreviated fprﬁ of the double birth of Dionysus, adding that

the waters of Dirce were used to bathe the god upon his birth.
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They conclude the stroﬁhe by reproaching Dirce for rejecting
DionySué.

With the antistrophe thelr thoughts turn to Pentheus!
behaviour in the preceding episode. Contrasting his descent
from the earth-born Echion with Dionysus'! divine birth as
described in the strophe, they denounce Pentheus' rage and
call him a monster, not a mortal man, but similar to the
murderous gilant who filghts the gods. With Pentheus' threats
of 511-14 in mind they sing that he will soon fasten them in
chains as he has already done with their leader., After cal-
ling upoﬂ Dionysus to restrain Pentheus, a prayer that will
be answered in the third episode, they enumerate in the
epode the many places where Dionysus might be leading his

bands of Bacchants.

Third tneucddiov 576-861.

After the second stasimon, in which no mention was made
of copla, the third episode has a concentration of cog- terms.
Spread out over the longest episode of the play are seven
ccecurrences of ocopbd¢ in five individual lines. The thirg
episodelproves to be of importance to the wisdom-theme be-
cause in it Dionysus gives his thoughts on ocogfa in three
separate contexts and Pentheus calls the Stranger co¢pdég with
two entirely different meanings.

Fecllowing the earthquake sceng thg Stranger explalns to

the Chorus what happened when he was taken to be bound in
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the stables. Thinking that he was binding the Stranger,
Pentheus bound a bull, while his opponent sat in peace
watchihg. Then Dionysus shook the palace and kindled-a
flame on his mother's tomb. Pentheus, imagining that the
palace was on fire, tried to put 1t out but abandoned that
task when he saw that his prisoner had escaped. Thereupon
he rushed into the palace, where he waslmet by a phantom,
which the Stranger presumes Dionysus made. Pentheus fights
the phantom, taking it for the Stranger, but in the end
gives up 1n exhaustion and the Stranger walks away in peace
(616-37).

Outside the palace the Strénger hears Pentheus approa-
ching and wonders what he could possibly say after what has
happened within. At any rate he will bear him easlly, even
if he comes breathing arrogance., For it is characteristic
of "a wise man" to practise a self-controlled good temper
(638-41). Dionysus, as the Stranger, speaks for himself
and the representative of his worship: the ocogbg, the man
who possesses the practical coepia which accepts the god, 1s
characterised by good temper,

No one in the Bacchae displays this ocogpwv sbopynota
more clearly than the Stranger, In the second episodé the
messenger leads him in, describing him as a gentle beast who
did not try to escape; he surrendered willingly, not pale
from fright, but smiling (436-9). In the present scene the

Stranger describes himself as Yjouvyog (quiet, peaceful) twice
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‘(622, 636) and says that he will bear Pentheus easily (640).
By contrast Pentheus has been characterised as a man of dpyf
(rage, temper) by the Chorus in the second stasimon (537)
and in this scene he rushes about impetuously (620-1, 625,
628, 630-1, 640).

Thus for Dionysﬁs the man of a self-controlled good
temper is oo¢bg, practically wise., His thoughts on cogla
are similar to one aspect of the Chorus'! wisdom in the firsst
. stasimon: the happy, qulet life (389-90, 425-6). Dionysus
will have more to say about cogla in this episode but for the
moment he is in full agreement with the Chorus in their
characterisation of wisdom as & tdg fHouvxiag Blorog.

Pentheus comes out of the palace to find that his pri-
soner 1s walting for him. After the lacuna in the text after
651, Pentheus gives orders that the gates of the city's wall

be locked so that the god cannot 1eave.69

The Stranger rep-
lies with what is in effect a shrug of the shouiders (tt &°,
654) and asks if gods do not surmount even walls (653-4).
Then:
Me. ocopdg coedg ob, naty & 6el o’ clvar copbdv.
Au. & 8el péiiota, vaBrt’ Evey’ fpuv copbg.
P: You are clever, quité clever, except in that
i1n which you should bé clever;
D: In what I should most be (clever), in that
I am by nature clever. (655-6).

Here we flnd four occurrences of the adjective cogpbg in two
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lines. To paraphrase: Pentheus: You are clever in your
answer, indeed gods do surmount walls. However, you know
that I do not believe that Dionysus is a god. Therefore,
you may be clever in answering me with what is really an ir-
relevant question, but you are not clever in that in which
you should be, namely 1n rejecting Dionysuws as I do. Diony-
sus: in that in which 1t is most important for me to be
clever, namely my ability to deal with sceptics like you and
"my" acceptance of Dionysus, I am by my very nature clever
(because I am Dionysus).

Here Pentheus uses a oco¢p- term in basically the same
way he did in his only previous.mention of one, when he said
that the Stranger would pay for his clever answers (489).
Now Pentheus again condemns the Stranger's cleverness. The
Stranger, however, declines to comment on Pentheus' cleverness
and again speaks what are really "wise words to the man who
does not understand" as he did at 480, using the same terms
as Pentheus. But of course Pentheus misses_the true meaning
of the Stranger's remark: what he bonsiders his opponent's
"cleverness" is in fact Dionysus' ocopla.

A long speech by the messenger interrupts the battle of
wits between Pentheus and the Stranger and serves to give
Pentheus even more reason to oppose Dionysianism. The mes-
‘" senger gives a detailed account of the‘doings of the Theban
Bacchants, the miracles, the onapaypég-of the cattle and the

sack of the two Theban villages by the Bacchants when they
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thought they were in danger of being attacked and caught.
Pentheus is furious at the contents of the messenger's
speech and orders that preparations be made to fight the
Bacchants (778-86), threatening, in addition, to murder
them (796). When the Stranger trles to save the situation
70

by making a genulne offer to bring the Bacchants to him in
peace, Pentheus thinks it is a trick and the Stranger asks
if ‘he would like to see the Bacchants in the mountains (802-
11). Thus begins the tempting of Pentheus.

After they decide that Pentheus must go to the mountailns
openly, not in stealth, the Stranger tells him to put on a
linen: dress so that the Bacchants will not kill him when
they see him there as a man (816-23). Pentheus thinks that
it is a good suggestion and remarks thét the Stranger has
been copbdg all along (824). Whereas Pentheus' two previous
usages of cop- terms were sneers at his opponent (489, 655),
he now uses the term as a compliment: he thinks that the
Stranger is wise because he has provided a practical solu-
tion to the problem of letting him see the Bacchants without
belng killed by them. Yet Pentheus fails to see the ironic
truth of his statement, that the Stranger has used his co¢la
to trap Pentheus and to lead him to his ruin.

When Pentheus balks at putting on a woman's QresS, the
Stranger points out that the alternative, fighting wilth the
Bacchanté, will cause bloodshed.71 Pentheus agrees and re-

solves to go to a lookout first. That, says the Stranger,
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is-"wiser" than to hunt evil with evil (836-9), meaning %o
ask for trouble in ‘the form of bloodshed by going where he
has no right to go. Thus to Pentheus 1t would seem that the
Stranger deems wise his plan to avold bloodshed, whereas we
know that this is another of Dionysus' clever answers de-
signed to lead Pentheus farther into the trap.

The third episode ends with a description by the Stran-
ger of the maddening of Pentheus and the prediction of his
murder at his mother's hands. He will recognise Dionysus,
“the son of Zeus, a god most terrible and most gentle to men.

(860-1).

Third otdo.upov 862-911.

As a result of the turn of events in the latter half of
the third episode the Chorus allow themselves some hope of
freedom from their oppression by Pentheus. In the strophe
of the third stasimon they ask if they will dance barefoot
T2

in nightlong dances, like a fawn who plays in the green
pleasures of a meadow after she escapes the frightening hunt,
while the huntsman shouts encouragement at his dogs; like
the fawn who races over the plain by the river, delighting in
the places deserted by men and in the branches of the forest
whose leaves provide shade. :

The simile of the fawn illustrates the Chorus' own si-

tuation. As in the second strophe of the first stasimon

they wish to escape, but now they have more hope of fulfil-
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ling that wish. As the fawn escapes her huntsman, the
Chorus see themselves escaping their hunter, Pentheus. Yet,
just as the huntsman continues to pursue the fawn, Pentheus
is still in pursult of the Bacchants, not to catch or to
kill them but to spy on them.73 With these fthoughts of.es—
cape from Pentheus in mind, the Chorus sing the refrain:

Tl 1O co9bv; A Tﬁ[ré]7q r&EXALOY

napd @edv yvépag &v BpoTolg

N xelp’ bnip wnopugdg

Thv Ex0pdv wpeloow naTéxaﬂﬁ;

8tL nardv pllov del.

What is 10 cogdv? or what privilege

from the gods is fairer among mortals

than to hold one's hand in power

over the head of one's enemies?

What is failr is always dear. (877-81)
Because‘the Chorus has condemned t& co¢edv in the first sta-
simon as impractical, intellectual wisdom, as excluding what
they consider ocogla, the life of quiletness and the thinking
of mortal thoughts, they cannot here mean "What is (practi-
cal) wisdom?"; but "What 1s intellectual wisdom?", that is,
what benefit has 10 ocopbv and the rejection of Dionysus
brought to Pentheus, whose murder at his mother's hands the
Stranger has just now predicted.
The relationship between the two questions of the re-

frain has been subject to much dispute: the problem is
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whether or not the second question provides an answer to

the first and describes ocogla, as opposed to td copbv. In
the first question the Chorus cannot be casting about in

the dark in an attempt to undérstand td gogpbdv. On the con-
trary, they think of the impending fate of Pentheus and con-
clude that such is the benefit of this intellectual wisdom.
It is not necessary to assume that they reject <0 cogdyv

75

here: they have already done so (395) and need no re-
assurance after what they have seen happﬁn. The first ques-
tion, then,; is a reflection-by the Chorus on the impracti-
cality of td cogpdv.

The remainder of the refrain contains two occurrences
of warbv, "fair", "honourable", an adjective that suggests
benefit or advantage. The Chorus ask, "Or what is fairer
than vengeance? Whatever is falr 1s always dear." The im-
plication of the proverb (881) is that "one finds 'fair' or
attractive, and so pursues, what is to one's own advantage".76
Vengeance 1is clearly advantageous for the Chorus because it
removes their opponent Pentheus. Dodds, followed by Kirk,
.assumes that the first questlion is answered indirectly and,
for the moment, sufficiently by the second; Winnington-
Ingram concludes, "... the true wisdom (the cogia of 395)
wlll include the traditional valuation of.revenge, which will

be not only xarév (and véucpov) but alSQ.GO¢6v."77

Thus,
these critilecs belleve that if the first question is concerned

with 16 oopébév, the second 1s concerned with coeta and that in



it the Chorus are offering their thoughts on cog¢ila. One
should avoid, however, the conclusion that the Chorus be-

78

lieve that vengeance must be a part 6f gopia; they state
merely that vengeance 1s waiév, to thelr advantage.

In the universalising antistrophe the Chorus turn
their thoughts to divine power. "It may come late, but it .
will come with certainty in setting on the right path those
mortals who honour folly and who in mad judgemenﬁ do not
respect things divine. The gods hide in subtle ways the
long foot of time and hunt out the impious man. One should
not know or care for anything that 1s better than custom,
for it is the divine that has pbwer and that which is held
as custom over a long period of time is grounded 1in nature."
Thelr thoughts are again of Pentheus, the impious man who
will not put his faith in tradition and accept Dionysus as
a god. The antistrophe expands the idea presenfted in the
last lines of the first stasimon: their acceptance of the
customs and traditions of the common people.

Coming after the antistrophe the refrain ls even more
appropriate to the situation than it was after the strophe.
Because Pentheus' folly has been recalled invivid terms and
revenge described as an inevitable recompense for the im-
pious man, the Chorus can naturally question the benefit of
his intellectual wisdom,

In the epode the Chorus return. to the same thoughts as

are found in the sftrophe: escape and the happy life. " Happy
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is the man, they sing, who escapes a storm at sea and reaches
shore; happy is he who is above his labours. One man may
surpass another in prosperity and power, yet countless men
have countless hopes, some of which result in prosperity,
others in failure. The Chorus count blessed the man whose

life is happy day by day.

Fourth tmnecobbLov 912-976.,

The very brief fourth eplsode serves to give proof of
the changes Pentheus has undergone as a result of the god's

79

entrance into him; he is now truly a Bacchant with no
desire to hunt down the women but pnly to spy on them. When
told to come out of the house by the Stranger, Pentheu§ in
Bacchiec attire shows that he 1s completély possessed by
Dionysus: he sees two suns, a double Thebes and two seven-
gated walls and perceives the Stranger as a bull with horns
on his head. Becausé the god accompanies him, the Stranger
replies, Pentheus now sees what he should (918-24). There-
upon, when he wants to know how he looks in his Bacchic
d;ess, the Stranger puts the finishing touches on his cos;
tume, showing him how to hold his thyrsus (925-44). As
they set off through the middle of Thebes to Cithaeron, he
predicts that he will be brought home in his mother's arms,
in luxury, while fhe Stranger calls upon Agauve and her
.sisters to stretch out their hands‘to:receive the youth he

is bringing to them. He and.Bromius will be victorious;
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the rest the event itself will show (961-76).

Fourth otdoipov 977-1023.

In the third stasimon the Chorus had hopes that Diony-
sus would take vengeance on Pentheus and that thereby they
would escape persecution and be able to lead a happy, quiet
life. Now in the strophe of the fourth stasimon, because
they have been virtually assured of Pentheus' ruin in the
fourth‘episode, they éing of refenge, urging the hounds of
Lyssa (Madness) to goad Cadmus' daughters against the mad
man in woman's dress who comes to sby on the Bacchants.
They predict that his mother will see him first and will not
believe that he was born of a mortal mother but of a lioness
or Libyan gorgons. In the refrain the Chorus continue the
revenge-theme, praying that Dike (Justice) come openly,
carrying a sword, and kill by stabbing through the throat
the godless, lawless, unjust earthborn offspring of Echion.

The antistrophe contains an extremely important usage
of a cop- term but the textual problems are numerous and
erucial to the meaning of the stasimon. I offer the text
as Dodds emends it:

SQBO 46ing yvopg napavbpe T"6p+@'
" mepl <ob>, Béuyi', SpyLa patpds Te odg
pavelog npanide | |
napandne te AHuat. Grélkaraur. 7 1000

Tdvinatov &g wupatfowv Bla,
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yvopdv cwppbv<ugu>a ‘6dvatogr drpogaci-
otwg <86’> ¢ td Bedv Koo
Bpotetwg T’ Exeuv &iunog ﬁtoq.81
Td ocopdv ob meov%-az 1005
ya lpw anebou&a 148’ Etvepa péyara
pavepd T’ 8vt’+ d<y>er <6’> EnlTd ward Blov,
fuap &g vOxta T’ eb-
ayobvt’ eboeBelv, Td 8’ EEw vépipa
8ilnag txBardbvra Trpdv 0e00g, 1010
Whoever with unjust purpose and lawless rage
concerning your worship, Bacchus, and your
mother's worship
sets forth with maddened mind
and frenzied spirit 1000
to subdue by force.that which cannot be sub-
|
dued,
for him death is the chastisement of his
purposes;
but to accept unhesitatingly the things
that are of the gods,
to behave as a mortal, naturally results in
a'painless life.
I do not begrudge 6. copdv; 1005
I rejoice in hunting these other things that

are great

and manifest, for they lead one's life to the
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good,
namely during the day and through the
night
to be reverent and pious, and by rejecting
those customs
that are outside justlece, to honour the gods.

(9§7—1010)
In this antistrophe certain elements from all the Chorus'
preceding songs are combined. Prom the parodos comes the
happy life of the man who is acquainted with the rites of
the gods (72;82). The first stasimon adds two different
elements: first, the happy, qﬁiet_life (376-85, 389-90,
417-26) but also the lawless lack of sense shown by Pentheus;
secondly, that the thinking of thoughts that are not mortal
results in a short 1ife (387; 396-7). From the second
stasimon comes a comment of the rage shown by Pentheus
(537-44) and the third stasimon contributes more thoughts
about the happy life (Strophe; epode) aﬁd new comments on
the power of the gods to take vengeance on the Impious man
{(antistrophe). |

Thus, again the Chorus are thinking of Pentheus but

they do not grudge ﬁim‘Tb copbv. Here their tone is much
the same as in the refrain of the‘ﬁhirq stasimon where they
ask what 1s the benefit of 10 copév. They have seen in the
© fate of Pgntheus the result of <d oo¢6§.and do not care for

it. " They are happy to pursue other things that lead to 7ta
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waid, namely to be pilous and to honour the gods. Because
Td ocopdv and td& waid are clearly antithetical it can be con-
cluded that the Chorus may consider piety and reverence of
the gods as characteristic of cogpla.

As in the third stasimon the refrain (991-6, 1011-6)
is now more apt because the Chorus have set out 1n most
vivid terms the character of Pentheus and the inevitabllity
of Dionysus' revenge. In the epode they call upon Dionysus
to reveal himself as a bull, a many-headed snake or a fire-
breathing lion and with a smile to throw a net of death

around the one who hunts out the Bacchants.

Fifth &nsuvobdLov 1024-1152.

The Chorus do not have to wait long for their hopes of
revenge to be accomplished, for the second messenger enters
and sorrowfully announces that Pentheus is dead. When the
Chorus rejoice because they are now free from fear of im-
prisonment, he reproaches them, saying that it is not xaxév
to rejolce over the accomplishment of evil. In their ex-
citement they ignore his remark and ask for details of the
manner of death of the unjust man who did unjust things
(1024-42).

Pentheus and the messenger had gone to Cithaeron where
they sat in a grassy glen in silence watching the Bacchants
(1043-57). Because Pentheus could not see the immoral -con-

duct which he expected of the Bacchants, .he suggested that
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he go up onto a cliff by climbing a fir tree; the Stranger
obliged him by bending down to the earth the top of the
tree, seating Pentheus on it and carefully letting it re-
sume its upright position (1058-T4). As Pentheus was just -
becoming visible, the Stranger disappeared aﬁd a volice from
the sky (which the Messenger guessed was Dionysus') called
upon his Bacchants to take vengeance upon the man who mocked
them and their rites (1075-84). As soon as the Bacchants
recognised the order, they threw rocks, branches of fir and
their thyrsl at him and attempted to tear up the roots of
the tree (1088-1104). When that attempt ﬁroved unsuccess-—
ful, they took hold of the tree, at Agaue's suggestion, and
dragged it out of the ground. As'Agaue fell upon Pentheus,
he threw off his wig so that she would recognise him and
begged her not to kill her own son because of his errors
{(1105-21). In her madness she wrenched out his shoulder
and the other Bacchants completed the onapayudg (1122-36).
With this vivid description the messenger returns to
the present situation. The lesson he has learned from wit-
nessing the fate of Pentheus is expressed in 1150-2: the
finest (xdAAioTov) and wilsest usage83 for a mortal ié pru-
dence (td ocwg¢povelv) and reverence of things divine.84 The
moral recalls various comments the Chorus has made on these
themes. 1In the first stasimon they called wise (ocogd) the
withholding of one's mind from men of excess and decided to

~

accept what the common people take as thelr custom and
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usage (427-33). Later they prailsed the acceptance of things
divine and behaviour as a mortal and concluded that piety
and reverence of the gods by the rejection of those customs

that are outside justice leads one's life to Td& waid (1003-

10).

Fifth otdolpov 1153-1164,

In the fifth stasimon the Chorus respond in joy to the
Messenger's descriﬁtion of Pentheus' death with a short ode
of victory over the descendant of the snake, who took female
clothing and the fennel-stalk made into a thyrsus, who had
a bull to lead him to misfortuné. Their joy soon turns to
grief when they think of Agaué whose "fine" contest (waid¢

dybv) it has been to kill her own son.85

EEobog 1165-1392,

Agaue enters with what she thinks is a lion's head in
her arms. Upon questioning by the Chorus she reveals that
it was her privilege to strike the firét blow and then Cad-
rmus' other daughters joined in (1168-89). She explains
that it was the ocoeb¢ huntsman Bacchus who turned his Bac-
chants upon the beast in a copéc manner (1199—1). To Agaue
Dionysus is oco@bg because he had brpught the beast to his
worshipers and, by placing it in an inescapable position 1n
the treé, virtﬁally assured the success of the hunt. Thus

cogpdg not only characterises the skiil of Dionysus as a
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huntsman but the practical, useful natu;e of hils actions,
Moreover, fhe secondary implication of these lines is evi-
dent: the god has cleverly used his cq¢£a to lead Pentheus
to his ruin. This instance 1s very similar to 824 where
.Pentheus in the beginnings of his delusion says that the
Stranger has been copbdg all along: to Pentheus the Stranger
ls wise because he found a practical way to let him see the
Bacchants without being killed, yet he failed to see that
the Stranger has used his ocogpla to trap him.

Cadmué then enters with the remains of Pentheus' body
which he had.gathered together on Cithaeron (1200-32).
Still not realising what she has done, Agaue rejolces in
her hunt; Cadmus in turn laments the misfortune of his
house and complains that the god, their own relative, has
ruined them, justly, but in excess (1233-50). Thereupon
Cadmus brings his daughter to her senses, slowly and pain-
fully, until she recognises her son's head, and explains to
her that she and her sisters murdered hiﬁ (1259-1301). He
conaludes that if anyone thinks himself better than the
gods, he should regard the death of Pentheus and believe
in those gods (1302—28).

After a lacuna of perhaps fifty 1ines{.in which Diony-
sus appears as the god he is,'he predicts that Cadmus and
his wife Harmonia will be turned into snakes and,-aftef
leading a band of barbarians in the sacking of many cities,

will be rescued by Harmonia's father, Ares, and sent to the.
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land of the blessed (1330-43). As Cadmus and Agaue lament
thelr fate and set off for exile, the Chorus comment on the

uncertainty of things when the gods are involved (1350-92).

The study of the occurrences of cogia and its cognates
is thus completed. The terms in thelr relationship with

ppfiv and its cognates will be examined in Chapter Four.
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CHAPTER TWO: NOTES

The authors consulted for the usages of cogla are Homer,
Hesiod, Lyric and Elegiac poets, Pindar, Aeschylus,
Herodotus, Sophocles and Thucydides.

The major works on the history of ocogwia are Burkhard
Gladigow, Sophia und Kosmos. Untersuchungen zur
Frilhgeschichte von copbd¢ und cogla. Spudasmata Band I
(Hildesheim, 1965) and Bruno Snell, Die Ausdriicke fiir
den Begrilff des Wissens in der Vorplatonischen Philo-
sophie. Untersuchungen No. 29 (Berlin, 1924.) For the
unknown etymology of the root cgoe~- and the principal
speculation about it see George B. Kerferd, "The Image
of the Wise Man in Greece in the Period before Plato,"
in Images of Man in Ancient and Medieval Thought:
Symbolae I, ed. C. Laga et al. (Louvain, 1976), p.1l7.

Compare to this Theognis 901-2: ¥otuv & piv yelpwv, O
6’ dpelvove Epyov budorou: / odbelg 6’ dvopdawy abtdg
dnavra copbG. Although the adjectives yelpwv and
dpelveov could imply a meral sense, the idea that no
one man is skilled in everything is clear.

Hes. Op. 648-9.

Archil. 211 West; Aesch. Supp. 770. Pi. P.5.115.
Soph. Aj. 581; Pi. P.3.54.

Aesch. Septem 382, Ag. 1295; Soph. 0.T. 484, 563, 568,

| Ant. 1050, Aj. 783; HAt. 2.49.2.

Hdt. 9.62.3 and 8.110.3.

Homeric Hymn to Hermes IV 482-3; Hes. fr. 306 Merkel-
bach-West. Pi. P.1.12, N.4,2; 1Ibyc. 282, 23 Page.
Before Pindar the examples of the poet's skill in com-
posing poetry are few: Xenoph. 2.11-12 West; Thgn.
790, 942, 995; Homeric Hymn to Hermes IV 511; Solon
13.52 West. -

14,248, Pi. 0.1.9, 2.86, 14.7; P.1.42,
0.22; N.7.237 I.1.45, 8.52.

Pi. 0.1.116, P
3.113, 6.49, 1
Aesch. fr, 390. In an apparent contradiction to this
fragment Pindar says cogdg & moiid el&d¢ gu§ (0.2.94)

and Snell p.13 writes: Die cogpla ist angeborenes Gut

des adligen Herrn und 148t sich nicht erlernen, con--
necting copta with dpetfh and nobility. Gildersleeve,

I think rightly, in his commentary ad loe. takes ocogbg

to refer to poetie art. For cogp~ words used of intellec-
tual wisdom, see e.g. Hdt. #4.95, Heraclit. fr. 35, Th.2.40.
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12.

13.

14.

15.

16.

17.

18.

19,
20.

21.

22.
23.
2y,

2b.
26.

27.
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/
Euenus 3 West. Compare also Thgn. 1059-62,

Critias 7 West. Compare also Soph. Ant. 620-%; Pi.
P.4.263-9. ) -

Hdt. 1.196.1 and 197.1. Compare also 4.46.2. For
"those who wish to appear wiser than véupo." see Th.
3.37.4.

Occasionally xépbog is mentioned with cogia: Thgn.
563-6; Pi. N.5.16-18.

Soph. Ph. 422-3. For the idea of "wise good counsel"
see also Aesch. Pr. 1038.

Soph. O0.T. 508-9. For the idea of oogla used to solve
problems see Hdt. 7.23.3.

Hdt. 7.130.1. Aesch. Pr. 936. For cogla as sensible
action see also Pi. 0.3.44,

Soph. Ant. 710-11. See also Aesch. fr. 396.
Aesch. Pr. 1039,

Hdt. 3.4.2 and 3. See also 1.197.1, 3.85.1 and 127.2,
5.21.2; Soph. Ph. 119, 431, 438-40.

Soph. Ph. 77-8. Note the morally negative words run-
ning through the passage: xlonedg, 77; TexvaofaL wnaxd,
80; elg dvarbig hpépag pépog Bpaxl, 83; &x TEXVNS
npdogely waxfig, 88; wviudv waxdg, 95.

Soph. Ph. 1013-15.
The Bacchae is excluded from this survey.

Eur. Alc. 348. I.T. 662-3. I.T. 1238; for ocogpbg ex-
pressing musical skill see also Med. 190-8, which con-
tains an example of Euripides' frequent use of the anti-
thesis between oxaud¢ and cogbdg: in general: El. 972,
Med. 298; with moral element implicit: Heracl. 458-9,
H.F. 299-300.

Eur. Med. 384-5. Hipp. 986-7, Med. 580-1.

Eur. Andr. 957-8; often of punishing enemies: H.F.
201-2, Heracl. 881-2. Hel. 811, Hec.1007, Ph. 460,
Hipp. 700.

Eur. Heracl. 574-6.
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29.
30.

31.
32.

33.
34,

35.
36.

37.
38.

39.

4o.

56.

Bur. Andr. 245, Hipp. 1074-6,

Fur. Hel. 1049-50 and 1528-9.

Eur. Med. 285.  PFor the usages of morally negative
usages of cogia and cognates in Euripides, see B.
Gladigow, "Zum Makarismos des Weilsen," Hermes 95
(1967), pp.430-2.

Eur. Med. 408-9. See also Ion 834-6.

Of Zeus: Eur. Hel. 1441; of gods in general: Hel.
851, Hipp. 120. Hltherto only Apollo and the Muses
are described as ocopdg and then only as skllled 1n
music: Ibyc. 282.23 Page; Pi. P. 1.12, N, 4.2; Eur.

I.T. 1238. On Zeus' cogla see Soph. fr. 52H J-P.

Bur. Andr. 1165, El. 1246,

Eur. Med. 294-5. See also Med. 305, 583, El. 294-6,
Hipp. 518.

Eur. Med. 297 and 299.

Recent works contalinlng commentary on coela and cognates
in the Bacchae are: Winnlngton-Ingram, Select Index,
S5.V. "wisdom"; W, Arrowsmith, tr., "The Bacchae" in

The Complete Greek Tragedies, Euripides volume V,

edited by D. Grene and R. Lattimore(chicago 1959) PP -
144-6; R.R. Dyer, "Image and Symbol: The Tink be-
tween the two Worlds of the Bacchae," AUMLA 21 (1964),
pp.23-4; Dodds, pp.xliv, 92, 121, 20H Conacher, p.72
and Appendix; G.S. Kirk, tr., The "Bacchae" (Englewood-
Cliffs, 1970}, pp.45, 58, 96-7; Roux, pp.1l0, 50-5, 305,
307, 384-6, 510-11, 516; Arthur, p.164 and Appendix B.

Dionysus stressed his true divinity, especially in the
prologue: 1, 22, 42, 47.

I follow Dodds' preferred reading of placing line 20
after 22, with x66va for mndi.v.

ogbpropa is not found in Homer or Hesiod. For obdgp.opa
as "invention" or "plan of action", see Pi. 0.13.17;
Aesch, Pr. 459, 470-1; Hdt. 3.85.2, 3.152; “Eur. Ph
65, 871, I.T. 380 1031. ob¢gropa denoting a morally
negatlve idea 1is less frequent: Soph. Ph. 14; Th. 6.
77; Eur. Hec. 258 T

For Cadmus' own less than "wise" reason for acceptlng
Dionysus, see 181-3 and 333-6.
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Roux ad loc.; see also Tyrrell and Dodds ad loc.
Conacher, p.61.

Dodds ad loc. prefers the reading ot6d’ E&vooprZbuecda

to Murray's ots6tv ocogLZbpeocba and gives the line to
Cadmus because the connective o8’ 1is out of place in
Telresias' mouth. Winnington-Ingram, p.43 note 2, how-
ever, holds that the stichomythia is not broken until
201, If 200 caps 199, the connective is then in place.

Dodds ad loe. thinks that the beginning of the sentence
was lost because of the unusually close placement of

~ the redundant adtd to its feminine noun. Roux ad loc.

explains abd1td by removing the period in 200 and placing
it after napadoyfg, whieh becomes the object of
EvoopLzbpeoBa. Because it is common .for Greek to use

a neuter pronoun to refer to an abstract word of ano-
ther gender in a different sentence, she feels that
thls punctuation eliminates the problem presented by
adté. Verdenius, Mnem. series iv.15 (1962), p.342
compares Soph, 0.T. 269-70.

Dodds, p.95.

The form ocogplta 1s found only once in the play, at 395,
but henceforth to distinguilsh between the two ideas I
shall use oco¢la of practical wisdom, 7d copbv of im-
practical, intellectual wisdom where there.is such a
distinction made.

Pentheus gives the impression that he does s0o almost
gladly. Compare line 815 and Winnington-Ingram p.46.

Dodds' translation of 257.

Dodds ad loc. notes the formal rhetorical form of
Teiresias' speech: mnpooluiov (introduction), 266-71,
a series of niorteivg (pleas), 272-318, and é&niroyog
(conclusion), 319-27. My paraphrase of 266-71 is
based on Roux and Dodds ad loc., Conacher, 'p.Th4.

The term is Conacher's, p.74. For examples of Euri-
pides' frequent use of the theme of the eloquent
orator who misguides his citlzens, see Roux ad loc.

Winnington-Ingram, p.48 thinks that Teiresias is refer-

" ring to himself in 269-70. If this were the case, it

would be reasonable to expect a pév ... 6& antithesis
in 269 and 271. "An honest case to argue" is Dodds'
translation ad loc.
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At 270 the manuscript reading is @pacdg, an adjective
which, if correct, lacks the coordinating conjunction
that Buvatéc and otog ©’ have. Madvig thus proposed
the noun 6péoev, dependent upon dvvatdg (supported by
Eur. Or. 903), a reading accepted by Dodds ad loc.,
Conacher, p.74 and Winnington-Ingram, p.48. TRoux ad
loc. retains 8pachg and cites Denniston, p.290 for
examples of series of words which have only the last
two members coordinated by xatl.

Dodds ad loc.
Conacher, p.TH.

Winnington-Ingram, p.48 comments on Teiresias' sophis-
try; see also pp.49 and 50 and "Euripides. Poiétés
sophos," Arethusa 2 (1969), p.127. ‘

For %gp.c see N.R.E. Fisher, "Hybris and Dishonour,”

G & R 23 (1976), pp.177-93 and 26 (1979), pp.32-47 and
p.36 with note 14 for the Ygpug of which Pentheus
accuses the Stranger at 3“7: there his actions threa-
ten the standards of the community.

In these lines the Chorus echo -Teiresias at 272-85.

T read with Dodds ad loc. and Winnington-Ingram, p.63
and note 1, who follow the Aldine in placing a comma
at the end of 395 and deleting the period in 396.

Dodds ad loc. With the punctuation of the Aldine
reading Eni wobrTw means &nl <t Bpaxbv elval aldva To
uh Bvntd g@poveiv.

Dodds ad loc. argues for the active meaning of ¢&pov,
"put up with", and reads the line as a questlon.
Winnington-Ingram, p.63 note 1 reads opépo. with a mid-
dle sense becauyse "the context (and particularly the
following stanza) demands a more positive sense, the
winning of actual advantage in the present." He con-
cludes that to read the line as a dquestion 1s unaccep-
table.

Dodds, p.121 calls it his lack of ¢pbvno.g.

For the view that they do not .reject td coebv, see the
Appendix. :

It is true that no one has called Pentheus "wise" but
he seems to. claim it for himself by accusing Teiresias
of pwpta and dvola at 344-5.. Winnington-Ingram, pp.62-3



64.

65.

66,

67.

68.

69.

539.

claims that it was Telresias who was associated with
wisdom in the previous episode and concludes that the
Chorus unconsciously reject the "calculating rationa-
lity of Teiresias no less than the unrestraint which
with Pentheus passes for sound judgement." Yet
Teiresias' "calculating rationality", that is, in 272-
305, is 1n no way linked with td ocopbdv. On the con-
trary, 272-305 is only . an expression of his cogla, his
practical wisdom, in attempting a more acceptable ex-
planation of Dionysus for Pentheus' benefit,

Manuscript tradition has ocogdv &’ dnaxsuv Dodds ad
loc. on metrical grounds prefers cogd &’ d&néyevv-wWith
Dindorf because the idiomatic neuter plural (for
examples of which see Roux ad loc. ) would be particu-
larly vulnerable to corruption to cogpdv. Winnington-
Ingram, p.65 and note 3 reads either oogd &’ dnéysLv
or cogdv dnéyerv with Wilamowitz after the Aldine.

With the reading ocoepdv H427-9 adhere closely to the pre-
ceding lines because dnéxe.v is dependent upon pélet
(424); with cogd (or oowév) they belong with the fol-
lOW1ng lines.

Pentheus has been characterised in several places as
the man of excess: he 1s hasty and excitable (212, 214)
and relles on overconfidence (270); Teiresias likens
him to a wlld animal by calling him "fierce" (&yp.o0g,
361). His threats of violence towards the Baecchants
(226-32), the Stranger (239-41, 246-7, 355-7) and
Telre31as (345-50) are ev1dence of hlS lack of control.
Moreover, the first messenger will perceptively speak
?g h§5 qulck temper and excessively royal disposition
71

Winnington-Ingram, p.66: "Whatever the mass of ordinary
men believes and practises, that they will accept--
that they will count wisdom."

"The antithesis in the present passage [430-3] is sub-
stantially the same as that which Teiresias drew be-
tween t® copbdv and the ndrtpuo. napadoxal (201-3),"
Dodds, p.129. Népog and its cognates are frequent in
Ehe glay: see. Winnington-Ingram, Select Index, s.v.
Mlaw". .

Pentheus and the Stranger are talking about the noctur-
nal rites of Dionysianism. Pentheus' suspicions of them,
which were widespread in contemporary Athens (for re-
ferences see Dodds, pp.97 and 138), are not allayed by
the Stranger's clever answers.

See Dodds ad loc. on the difficulties of this passage.
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Dodds on 804,

See Dodds ad loc. for his discussion of atpe 9fcerg

(837).

That this is a questlon, not a statement, see Dodds on
862~5.

See 837-8 and Dodds on 821—38;

The manuscript tradition reads # t{ ©d x&Aliov... at
877. Paley ad loc. deleted ©d and is followed by Dodds
on the grounds that the deletion improves the metre and
that the Greek for "What right is more honourable than
...?" 1s not Tl vyépag Td wdAhiov # ...; Dbut vl yépag
wdAdov fi...;. Winningbon-Ingram, however, in BICS 13
(1966), pp.34-5 questions the metrical appropriateness
of f 7l wdikiov, eciting A.M. Dale's study of the lines.
He concludes, "The traditional text 1s thus more satis-
factory metrically than the text as emended. Rhetori-
cally, the presence of the article gives an epanaphora
(¢l 70 ... Tl v ...) which is prima facie convincing.
While one cannot deny the bare possibility that a cor-
ruption in P (or in some predecessor) has improved the
metre and the rhetoric, it would seem that this parti-
cular emendation should only be used in the last resort."
Willink, p.230 objects to 7 ("or") because the second
question is in no sense an alternative to the first.

He reads 7 tu xdXAiov ..., What 1s td oco¢eb6v? Is there
anything more xaibév than revenge? This reading, he
believes, shows that the questioner has concluded that
revenge 1is more xaibév than 0 cogbv.

Winnington-Ingram, BIC3S 13 (1966}, pp.35-6 believes
that both questions reject their contents.

Xirk ad loc.

Dodds and Kirk ad loc.; Winnington-Ingram, BICS 13
(1966}, p.36, where he compares Eur. Heracl. BB81; see

glso wgnnington-lngram (Euripides and Dionysus), pp.
9, 108. :

Conacher, p.70, "Thus the violent joy of vengeance re-
places, for a moment, the old distinctions between
true and false wisdom [that 1s, between cogla and td
copdv] which the Chorus had picked up from Teiresias."

Dodds, p.192.

The type of clause introduced by &¢ is in dispute. .
Dodds ad loc., Willink, p.233 and Winnington-Ingram,
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p.124 and note 1, where he cites the analogy of 386ff.,
follow Murray's text: 8¢ ... otélletar is a generic
clause dependent upon 1002 (sc. éxneive) necessitating a
period after 996 and a comma after 100L. Roux, citing
88, reads the clause as relative with the antecedent

y6vov (966) and a comma after 996, a period after 1001,

For a detailed discussion of 1002-4, in addition to
Dodds' ad loc., see Willink, pp.233-5.

Although p8ovd is normally used with the genitive and

is not found elsewhere with accusative rei, this reading
is generally accepted: Dodds, Roux, Kirk ad loc.,
Winnington-Ingram, p.124. For the reading ¢66vg, see
Willink, pp.35-7.

Dodds, Roux, Kirk ad loc., Conacher, p.71 prefer xpfua.
to Murray's xtHuc.

Dodds, Kirk, Roux ad loc. suggest that the messenger
answers the Chorus’ gquestions at 877-81. His moral cer-
tainly does not describe the impractical, intellectual
wisdom that td oco¢bv characterises in the play but the
practical; beneficlal copla which the Chorus praise at
395. Whereas the Chorus have found that vengeance is
wahbév, the messenger here concludes that prudence and
reverence of things divine is xdAl.oTov as well as
gogdHTaTov.

In the refrain of the third stasimon the Chorus des-
cribed vengeance as waibédv, to thelr advantage; here
they use the same adjective ironically of Agaue's mur-
der of Pentheus. To the.Chorus her dvév is advanta-
geous in that it removes their opponent, to Agaue, who
thinks that she has killed a wild beast in Dionysiac
ritual, it 1s also xaiév, but in reality, of course,

it is far from beneficial for her. In several late
plays, most notably the Orestes, waré6g and its cognates
are ambivalent words which serve to emphasise the moral
ambiguity of human actions.
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CHAPTER THREE
dpfjv and Cognates

Chapter Three, like the preceding chapter, is divided
into two parts. In its study of the history of gpfiv and its
cognates, the first part examines the usages of these terms
from Homer to Euripides., Because Chapter Two contains an
outline of the play, the second part of this chapter does
not take a linear approach to the occurrences of ¢pfiv and
its cognates in the Bacchae but studies each set of terms:

opfiv, ¢povelv and owppoobvn.

The History of g¢pfiv and its cognates before the "Bacchae".

@pﬁvl from Homer té Euripides has a wide range of usages:
it can signify the part of the body (the diaphrggm), the
psycholégical agent in which the rational element 1s domi-
nant (the mind), the psychological process (thinking) and
the result of the psychological process (thought).2 These
divisions gre'not always exact and often overlap but they
serve to 1llustrate the enormous range in the ideas presen-
ted by @pﬁv.s It should be noted that early Greek litera-
ture tended to link physical, psychological and mental ter-
minology: 1t was common for the térm for a physical organ
to denote that organ's function. Although there was a ten-

dency for thought in Homer and early Greek literature to be

~emotional, with ¢pfiv the rational element is dominant .
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The plural of ¢pfiv, ¢ptiveg is normally used to denote
the diaphragm,u thé muscular wall separating the thorax from
the abdomen. A man can be wounded in the chest where the
ppéves hold the liver, which is itself deseribed elsewhere

as beneath the npantﬁag.s

The heart is said to be surrounded
by or located in the ¢pévsg.6 |

The singular or plural of ¢pfjv is used to denote the
psychological agent, the mind, primarily as the seat of emo-
tions or of the mental faculties. Although it can be the
seat of positive emotions such as pleasure and gladness, a
large number of occurrences deal with ¢pfiv as the seat of
grief, anger or fear, and in some cases ¢pfjv is modified by
the adjective "black" or "dark".'

P?pfily is both a location of and an agent in intellectual,
deliberative and volitional activities: a person can know
or recognise something by means of his o¢pfiv as well as ponder
advice or a course of action in his mpﬁv.S In its relation
to the body, the ¢pfiv is normally unhealthy if the body is
diseased and.although the ¢péveg grow as the body grows and
age as 1t ages, Creon can accuse Oedipus of not having grown

9

ppéves 1in old age. $pfv is occasionally linked with other
senses: @a seer ponders omens in his ears and ¢péveg, and
Creon asks if Oedipus made his accusation with stralight eyes
and a straight wpﬁv.lo
As a psychological agent the ¢pfjy can be affected in

many ways. Although it can be damaged or subdued by wine
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and soothed by music, it is primarily affected by emotions
which can disturb it temporarily and throw it into confu-
sion and anguish.ll

As a psychological process ¢pfv basically means "thin-
king", but eommonly implies "way of thinking" and "the right
way of thinking". It goes beyond the idea of.the psycho-
loglcal agent in that it implies not the "mind" ltself but
the pfocess of using one's mind in a certain way. Electra
wishes that Clytemnestra had better ¢péveg, Hyllus that
Deianira could have better ¢péveg than those she has now,
and Andromache fears one thing in Menelaus' wpﬁv.lz "The
right way of thinking'" or "goad sense" is implied when the
Chorus answer Alcestis' plea that Admetus not remarry after
her death by saying that he will follow her wishes if he

13

does not lack ¢péveg. It should be noted that in the

meaning "thinking" and "right way of thinking" vo®¢ and

opfv ave identical.l’ |
&pfiv as the result of the psychological process denotes

the result of "thinking" as "thought™, "plan" or "will".

Its range of usages is illustrated by the following examples:

in generél there 1s ¢pfiv as "idea", "counsel™ as whén the

Chorus of Phoenician women sing of Eteocles and Polyneices

as coming to the ¢pfiv of single combat; Teiresias speaks

of Creon's thoughts put into action when he says that Thebes

is dilseased because of his ¢pfijv; and Creon notes that he

has not before rejected Telresias' ¢pfyv, his thoughts as



advice.l5 ¢pfiv as a "plan of action" is less common:

Atossa exclailms that a 6alpwv has deprived the Persians of
thelr opéve¢ and Phaedra asks 1f she did not know before-
hand the nurse's mpﬁv.l6 The most common usage of gpfjv as
the result of the psychological process, especially before

Tragedy, is primarily concerned with the willl of the gods.17

The usage of the cognate verb of ¢pfiv, ppovelv, can be
divided into three categories, t;e first of which accounts
for the majority of examples. The use of one's ¢pfiv results
in understanding, and ¢povelv comes to denote "having under-
standing"”, "using réason" and "thinking". In general cases
"understanding" ié implied: Zeus is sald to lead mortals
to @povatv.ls More commonly the idea of "ponder" or "think
over" is implicit: Chr&sothemis scolds Electra for not
" heeding her advice, for she appeafs to gpoveilv none of the

things she has said.19

Nevertheless, the vast majority of
the examples in this category contain the éonstruction of
¢povely with an adverb, meaning "to think in a certain way".
Three adverbs are used with approximately the same implica-
tion, e, waxdg, dp6dc gpovelv, "to thiﬁk rightly", xan&g
ppoveilv, "to thiﬁk wrongly".go

The second éategory into which the usages of ¢ppovelv
can be divided involves the uée=of the verb with neuter ad-

Jjectives, adverbs and adverbial phrases. In each case the

idea expressed is of "being disposed in a certain way" or
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"having certain thoughts"., A person can be either well~ or
ill-disposed towards someone (ed or dvabd @povelv, wnaxd
gpovelv) or be friendly (¢.u)id mpovatv).2l wéya @povelv, "to
think great thoughts", often implies courageous spirit, pri-
marily in Homer, and boastfulness in later authors.22 The
person who is said to 6wmtd ¢povelv thinks and acts like the
mortal he is. Like Ovnrd @povsfv is ob wnat’ &vOpwnov gpov-
etv, "to think thoughts unfit for a mortal" and ¢povelv
netgov ) nwat’ &vépa, "to think thoughts too great for a
mortal,®>
The third category of uses of ¢poveiv is the least com-
mon and denotes the ildea of "being in one's senses". First,
it can be approximately synonymous with Z%Hv, "to be alive":
Priam asks his son Hector not to fight Achililles but to pity
his unfortunate father who is still "alive".2' Secondly,
ppovelv can mean "peing 1in one's senses" as the opposite of
"mad": when Athena asks Odysseus if he shrinks from facing
Ajax in his madness, he replies that he would not 1f Ajax

were 1in his senses.25

The noun ocwgpocobvn, the adjective obppwv and the verb
cugpovéw are formed from the stem of ¢pfiv and the adjective
og (Homeric odog), "healthy", "sound", "safe".26 Zwepoolbvn,

27

thus, means "sound ¢péveg", that part of the person which
participates in and can control his judgements, emotions and

even character. The gquality 1t denotes is intellectual 1n
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origin but predominantly moral in its application and effect,
that is, it serves to control and moderate the passions and
to temper and regulate behaviour in general. There follows
a brief survey of the varlety of situations in which
cwppoclbvn is found. 7To the modern reader these examples
seem to fall into four categories (prudence, chastitylor
‘modesty of women, self-control in regard to the emotions
and self-knowledge) but it should be noted that ﬁhe Greeks
found a significant resemblance between these qualities and
their moral application, a resemblance which permitted them
to use a single term to describe them all.

Zwgpoobvn implylng "prudence" is common: the gods can
make a fool of an intelligent man and bring the lightminded
man to caogpoalbvm; Telemachus in his occogppoobdvn kept secret
the fact that he knew the stranger was Odysseus.28 Zwg—
poobvm is occasionally used as the opposite of depoobvr,

29

"foolishness". Jwppocobvn can be used of the chastity or

modesty of women: Macaria believes that the best thing for
30

a woman 1is silence and td cowpovelv.
There 1is ocwgpoobvn as self-control in regard to the
emotions: Menelaus admits that it was self-control that
prevented him from killing Helen when he saw her and the
Chorus tell Andromache that she has said more than a woman
should say to a man: the self-control of her mind (Td

31

odepov epevég) has no resources left. LZwppogbvrn can also

denote the idea of self-knowledge, most fregquently as the
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ability of a mortal to understand and accept the limitations
imposed by the gods and, subsequently, his relation to them:
after Odysseus has witnessed Ajax's arrogance and boastful-
ness in hils delusion, Athena warns him never to make any
boasts agalnst the gods or to be prideful if he should be
more'powerful or wealtﬁy than another man, for the géds love
those who know their place (Tob§ aohepovag) and hate the

evil.32

dpfiv and its cognates in the Bacchae.

0f the eleven occurrences of ppfv or npenig in the
Bacchae none denotes the most basic idea presented by the
terms, the diaphragm as the part of the body. Nevertheless
¢pfiv as a psychological agent remains linked to the physi-
cal diaphragm as a seat of emotions and a mental organ, but
in this case it is an abstract term as 1t 1s when 1t denotes
a psychologicél process.

The first reference to gpfiv as a psychologlecal agent,

the "mind" as a seat of emotions,33

occurs in the speech by
the first messenger when he arrives from Cithaeron ready to
relate the strange things he saw the Bacchants doing there.
Pirst, however, he would like to learn from Pentheus if he
should speak ffankly of what he saw or if he should recount
only what is agreeable to the king, for he fears the quick-
34

ness of Pentheus' o¢péveg, as well as his quick temper

and excessively royal disposition (666-71). The phrase "the
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quickﬁess of one's ¢péveg¢" could refer to the ppfy as the
seat ofrthe mental faculties with the meaning "the nimble-
ness of one's mind", but by linking i1t to the emotional
qualitieé of quick temper and an excessively royal disposi-
tion the messenger must refer to the emotional characteris-
tics that Pentheus has previously displayed. He is hasty
and excltable (212, 214), is characterised by Telresias as
"fierce"™ (361), and shows a definite lack of control in his
threats of violence to the Bacchants (226-32), the Stranger
(239-41, 246-7, 355-~7) and Teiresias (345-50). The Chorus
and Dionysus have both referred to his dépvyf), his rage or
anger (537, 647) and Pentheus himself in his reply justi-
fies the messenger's fear: although he is at first calm

and assures the messenger of his safety, his indignation at
the Strqnger quickly returns and he explains that the punish-
ment inflicted upon the man who introduced these arts to the
women will be in direct proportion to the strangeness of the
events the messenger relates,

In a passage of similar implication occurs the only
other reference to ¢pfjv (in its synonym npanic) as a seat of
emotions. In the fourth stasimon the Chorus tell of the end
that awaits the man who sets forth with madaened mind and
frenzied spirilt to overcome by force that whilch cannot be
overcome (997-1003). Whereas the messenger spoke of the
emotiOngl quickness of Pentheus' ¢péveg, the Chorus now des-~

eribe hls ¢pévec as emotionally maddened.35
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@pfiv denotihg the psycholeogical agent as a mental organ
has been shown to be the agent by which a person knows or
recognises something intellectually. It is Telresias who
first uses ¢pfiv in this specific capacity: he explains the
Importance of age—oid ancestral customs which no reasoning
will overcome, not even if & ocoedv, intellectual wisdom,
is acquired by the highest ¢opéveg (201-3). Thus the ¢péEveg
can acquire, presumably by experience and learning, an intel-
lectual concept. Later, in the first stasimon, the Chorus
sing of the wisdom in withholding the npani¢ and the opfHv
from men of excess (427-9). Two points are made here about
the characteristics of the ¢pfiv as a seat of thought: first,
a person has control over his ¢pfjv in that he can apply it
to and withhold it from certain situations; secondly, the
ppfiv can be affected by the contact with certain people be-
cause otherwise there would be no wisdom in withholding it
from them.

The three remaining instances of gpfjv as a mental organ
are concerned with the idea of madness. In the prologue
Dionysus explalns that he has driven Semele's silsters from
their homes in madness to the mountains where they 1live

frenzied in their ¢péveg (32—3).36

Their gpéveg, as the
seat of their thought and understanding, ha&e beeﬁ affected
by frenzy and the women's ability for rational thought,
which would prevent them from leaving their homes and goilng

to the mountains, is impaired.
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In the first episode after Pentheus; final outburst
against the cult the Stranger introduced to Thebes Teiresias
tells him‘that he is mad now whereas before he had tempo-
rarily lost his ¢péveg (359). The same verb37 is used by
the Stranger after he has led Pentheus into his trap: he
calls upon Dionysus to drive Pentheus out of his gppéveg
(850). All three instances convey the idea that one charac-
teristic of madness i1s the impairment or temporary loss of
one's ¢gpéveg.

In addltion to referring to the psychological agent
gpfiv denotes the actual psychological process, thé thinking
or the way of thinking that is carried out by the mind. In
the three inétances in the play that refer to "the way of
thinking", the idea of a change is emphasised. After Pen-
theus is 1&d from the palace happlly dressed as a Bacchant,
Dionysus can pralse him for having changed his ¢péveg (9U4).
The reference here is not only to the meaning of the English
idiom "to change one's mindﬁ, for Dionysus had been called
upon previously to drive Pentheus out of his mind (850},
but also to the ldea that the ‘impairment or temporary loss
of the mind as the agent of thought'affects the thought pro-
cess ltself. Thus_Pentheus has changed, pr'had changed for
him, his way of thinking, which Dianysus will soon describe
further.

As Pentheus 1s caught up in his Bacchic inspiration he

asks Dionysus 1f he could carry the peaks of Cithaeron along
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with the Bacchants on his shoulders. The god replies that
he could do so if he wlshed. The ¢gpéveg he had before were
not sound but now he has the kind he should have (945-8).
Before Dionysus drove him out of his mind, he was violently
opposed to Dlonysiac worship, and although he was considering
Dionysus' suggestion to dress aé a Bacchant in order to spy
on the women on Cithaeron, we are told that unless he was
driven out of his mind he would abandon the plan (850-3).
Thus Pentheus'! unsound way of thinking was his inabillity to
see that he must accept Dionysus and his worship. Now, how-
ever, his way of thinking is as 1t should be: he may not
truly accept Dionysianism but he gladly plays the part of a
Bacchant and enables the god to exact his punishment.

The third instance of ¢pfijv as "the way of thinking" is
very similar to the first instance when Pentheus is described
by Dionysus as having changed his ¢pEveg. After the onapa-
ypéc of Pentheus on Cithaeron, Agaue arrives with his head
in her arms. Her ¢péveg, like Pentheus', had been impaired
by Dionysus for she was among the women he drove in madness
from their homes to the mountains, frenzied in their ¢péves
(32-3). Now, as Cadmus sadly begins to bring her out of
her madness, she says that éhe is becoming somehow sen-
sible, changed from her former opéveg (1269-70), that is,
changed from her former way of thinking, from the state in
which she could 1éok upon Pentheus and see a lion.

$pflv as a psychological process implies not only "the
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way of thinking" but "the right way of thinking" or "good
sense". Teiresias'interrupts his dialogue on the clever
rhetorician to say that althqugh Pentheus seems to have the
speaking ability of a sensible man, there are no ¢péveg in
his words38 (268-9), The fact that the ¢péveg can be des-
cribed as "in" words implies that the term stands for an

33 the right way of thinking or good sense.

abstract quality,
Thus Telresias 1s able to explain Pentheus' initial out-
burst against Dionysianism and Dionysus himself as a lack of
good sense on Pentheus' part.

Similarly the Chorus comment on Pentheus' lack of good
serise in the first stasimon: unbridled mouths and a lawless
lack of sense end in misfortune (386-8). The word they use
1s d¢poobvr, formed from the stem Qf opfiv with the alpha-
privative and the nominal suffix -cuvvn. After Aéaue is
brought back to her senses and sées that she has killed her
own son, she asks what share of her d¢gpoocbvn Pentheus had
(1301). In this case, Agaue uses the term to describe not
only her maddened state when she killed Pentheus, that 1is,
her lack of ¢pétveg as a psychological agent, but also her
lack of good sense in fejecting Dionyéus, for Cadmus answers
her question lmmediately by saying_that Pentheus was like

her in not honouring the god.

The verb ¢gpoveiv refers basically to the use of the

ppfiv as the mental organ that deliberates and considers pos-
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sible actions. When a problem is‘presented, & person uses
his ¢pfiv 1n an attempt to come to a decision and the process
of ¢povelv results in a certain understanding, whether right
or wrong, of that problem or situation. Of the seven in-
stances of the verb used with the sense "have understanding"
or "use reason" five refer directly or indirectly to Pentheus.
Pentheus has heen absent from Thebes but upon his return
he 1is confronted with the news that the women of Thebes have
left for the mountains in order to honour with dances a new
divinity named Dionysus. Undoubtedly as a king Pentheus is
responsible for preserving the order and the safety of his
city;kyet‘he is all too Willihg to believe whatever he is
told without specific proof or investigation (216-25, 233-8)
and immediately concludes that thls new cult and its human
leader, the Lydian Stranger, will cause only harm for Thebes.
The fact that Dionysus claims to be a god should affect
Pentheus' response to the situation, for he does reépect

4o but he réadily believes

and honour the established gods,
the story told by his méther and her sisters that Semele and
her son were burned by Zeus' thunderbolt because she had
lied that he was her son's father. Moreover, even the sight
of his grandfather Cadmus and the seer Teiresias dressed as
Bacchants and prepared to particibate in the rites does not
make him question his own thoughts on Dionysianism. Thus

Pentheus' use of his ¢pfv results in an understanding that

is really no understanding, as Teiresias and Cadmus will
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soon agree. The seer accuses Pentheus of having the spea-
king abllity of a senslble man, literally "as if he héd
understanding" (&g ¢povdv) whereas there is no sense (gpéveg)
in his words (268-9); Cadmus tells him to heed Telresias'
advlice because he has ﬁo real understanding of the situa-
tion: ogpovidy 0b5EV ppovelg, "you use your ¢pfiv but have no
understanding" (332). Similarly Teiresias can warn Pen-~
theus not to think that he has a great amount of understan-
ding (gppovelv TL)ul if he has an opinion but that opinion
is sick (311-12). The emphasis in these three cases is
upon the fact that it is possible.tq ppovelv wrongly, to
have a certain understanding of a situation that is wrong.
As Conacher says, it is the way in'wﬁich one uses one's in-
telligence, in the objects of.BEEEEEEE, that the danger
lies. 2
In the first antistrophe of the first stasimon the
Chorus give their thoughts on g¢povely and refer to Pentheus
indirectly: they sing that the life of quietness and o
ppovelv remain steady and hold together one's house (389-
92i. Here ©o ¢povelv 1s in direct contrast to the depoobvn
(387) of which they accuse Pentheus. Thus they feel that
the lack of good sense he shows willl end in misfortune where-
as good sense resulting from a proper undefstahding-of a
situation will mean gobd fortune.
Similarly Dionysus uses the phrase %é épovatv to desc-

ribe Pentheus' staté of mind before he is maddened: it is
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only if Pentheus 1is deprived of t¢ ¢povelv that he will fol-
low through with the plan to dress as a Bacchant in order
to spy on the women on Cithaeron (853). It is extremely
ironic that Pentheus 1s described here as possessing "good
sense" because in all four of the previously mentlioned in-
stances his good sense or understanding of thé situation is
guestioned and found lacking. Yet Pentheus does have enough
good sense to be suspicious of the Stranger's plan (805) and
thus Dionysus must draw him away from this .td ¢poveiv and
into madness if the plan is to be successful.

Late in the play there are two instances of the verb
ppovelv used to describe Agaue, first in her madness,
secondly with reference to the moment‘when she will regain
her sanity. In the messenger's speech of the fifth episode
Pentheus is described as attempting to make his mother re-
cognise him as she and‘the other Bacchants fall upon him,
yef he is not able to persuade her because she 1s possessed
by Dionysus and in her madness.is described as foaming at '
the mouth, rolling her eyes about and not understanding
what she should understand: ob gpovobo’ & xph ppovelv
(1122-4). Because she is maddened and ffenzied in her
poéveg (33), she 1s not able to use reasoning in order to
obtain a clear picture of what is happening: in this state
she imagines that Pentheus is a wild beast (1108), although
Dionysus' voice has been heard to say that he has brought

to his worshipers merely the one who has ridiculed them,
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‘the god and his rites (1080-1), and even when Pentheus rips
off his disguise she still cannot recognise him as her son.
Later when Agaue arrives in triumph with her prey, Cadmus
sadly conslders what wilill happen when she regains hep
senses: wWhen yo; women qnderstand (ppovhoaocar) what you
have done, you will suffer a great grief (1259—60). Thus
madness for Agaue, as it was for Pentheus (853), comprises
a lack of gpoveilv: understanding and good sense are aban-
doned, to return only with sanity.

In the above instances the use of the vérb gpovelv ab-
solutely or with a neuter object implies the right or proper
understanding of the situation{ Teiresias rebukes Pentheus
as having the speaking ability of'a man who appears to think
rightly (268); the Chorus praise 10 ¢p§vatv, good sense or
understanding (390). It is obvious that when a persoh ap-
plies his ¢pfiv to a problem of situation the resulting
understanding (¢poveiv) must necessarily be right to that
person and either right or wrong to other people according
to their own understanding. Thus if the meaning is "to
understand rightly" the verb 1s used absolutely, except in
cases where specific contrast or-emphasis is needed; for’
the meaning "to understand wrongly" a negative or similarly
negative adverb is used.u3 f

Of the four instances where the'vgfb @povemv.is quali~
fied by an adverb to imply good or bad,i}u the {irst gives

a direct antithesis between the'two'types of ¢poveilv. In
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the first episcde when Cadmus and Teiresias decide to go to
the mountains to participate in the dances, Cadmus asks the
seer 1f they alone 1n the city will dance for Dionysus.
Teiresias replies, "Yes, for we alone think rightly (ed),
whereas the others think wrongly (xaw®¢)"(195-6}. Thus
Cadmus and Teiresias, who have made the decision to honour
Dionysus, each for his own reason, can refer to anyone who
does not do so as having, in théir opinion, a wrong under-
standing of the situation.

' At the end of the third episode the Stranger calls
upon Dionysus to drive Peptheus from nis ¢epéveg because he
wlll not dress as a.Bacchant 1f he is thinking rightiy
(ppoviv eB) as opposed to belng deprived of his good sense
(td ¢poveilv), in which case he will dress as a Baecchant and
thus ensure the plan's success (850-3). In this case the
antithesis is between ¢d gpovelv and tﬁe equivalent of u#h
ppovelv.

In the stichomythia of the second episode there are two
instances of ¢povelv used with adﬁerbs to refer to the idea
"to think wrongly". As Pentheus questions the Stranger
about Dionysus-and his worship and wishes to know what
nature the god has, he is unable to recognise as truth the
reply that Dioanué has whatever natqre.he desires, because,
as the Stranger explains, the man who speaks wisé words to a
person who lacks understanding (dpadfig) will seem not té

have the right understanding of the situation. Otx el is the
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equivalent of the wawx®g that is used in the comparative form
three lines later when the Stranger explains that all bar-
barian lands dance in Bacchic rites. That, replies Pentheus,
is because they have a much worse understanding (g@povobor
wdxiov) than Greeks. The Stranger, however, disagrees: in
this case, rather, they have a good understanding (e®) but
thelr customs are different (482-4).

There 1is only one instance in the play of the second
category of ¢povelv, the use of the verb with a neuter ad-
jective to mean "have certain thoughts". After witnessing
Pentheus' insolent behaviour towards Dionysus in the first
eplsode, the Chorus comment on his lack of understanding
and good sense (387, 390) and conclude that thinking thoughts
that are not mortal (td p?) O6vntd ¢poveilv) means a short life
(396-7). A mortal must know his place in respect to the
gods and refrain from any action or thought that does not
befit his humble nature.

Although there are other verbs of the same stem as
¢povelv in the Bacchae, their occurrences are infrequent,
only one being used more than once. The verb ¢gpovtidw,
generally "to think" or "to consider", is used by Euripides

45 In the

with the genitive to mean "to take thought for",
third episode 1in the Stranger's description of what happened
in the stable where he was taken to be bound, Pentheus

fights a phantom that he imagines is his opponent but gives

up in exhaustion and the Stranger walks away in peace, having
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no thought for Pentheus (635-7).

Later in the third eplsode Pentheus responds to the
Stranger's advice not to take up arms against Dionysus withl
a sharp "don't lecture me", od ud gpevhoers p’ (792). Al-
though the general meaning of the verb ¢pevbébw is "to teach"
or "instruect", an instance in the Antigone shows clearly
how the verb 1s connected with ¢pfiv. Creon tells his son:
"To your sorrow will you instruct me, you who are without
ppéveg: uhalwv ppevhboels, By @pevidv abtdc wevég (754)."
Creon feels that Haemon is trying to impose on him his own
way of thinklng, although he lacks good sense. Thus in the
Bacchae the Stranger is warned not to impose his way of
thinking on Pentheus.

There are three instances of verbs compounded from
¢povéiw that have the basic meaning of "to think slightly of".
. As Cadmus and Teiresias-are about to set off for the moun-
tains to participate in the rites for Dionysus, Cadmus re-
marks that he, as a mortal, does not despise (xatagpovd) .
the gods (199). Later Pentheus will use the same verb in
his first confrontation with the Stranger: Dionysus des;
pises Pentheus and Thebes (503). Towards the end of the.
play Cadmus returns to his thoughts of line 199:; he poﬁders
hls family's suffering and concludes that the gods exisﬁ.
Anyone who has high thoughts and thinks slightly of the gods
(bnepgpovel) has only to consider the death of Pentheus
(1325-6) . 16
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0f the 1ideas presented by words of the stem ocwgppov-—,
the most common in the Bacchae is the moral 1dea of the
chastlity of women. Pentheus believes that Dionyslanism re-
presents immorality for women and accuses the Bacchants
early in his first speech of being unchaste: he has been
told that in the worship of this new god wine flows freely
and the women creep off separately into deserted places to
serve the lust of men; it is said.that they are Maenads
making sacrifice but they rank Aphrodite before Dionysus
(221-5). The Stranger flatly denies this charge in the
fourth episode by predicting that Pentheus will see the
Bacchants odgpovag contrary to what he expected (940). 1In
his reply to Pentheus'? first speech, -however, Teiresiés does
not reject the accusation totally but attributes chaste or
unchaste behaviour to the woman herself: "it is not Diony-
sus who will compel women to be chaste (ocwppoveiv) in res-
pect to Cypris, but if chastity (7d owgpoveilv) in all res-
pects is always present in their nature, this is what one
must consider,‘fpr'even in Bacchic rites the woman who is
chaste (G&wpmv)'will not be corrupted" (3111—8).}47 It is
here that terms pf the stem ocwepov-~ first occur in the play.
Although they could refer merely to the self-control of the
Women; especially in reference to fhé idéas present in "to
owgpovetv in all respects" and "even in Bacchic rites", which
both imply somefhing more genergl than "chastity", Teiresias'

mentlon of the women in his point by point refutation of the
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previous speech should refer directly to Pentheus' charge

against them. Thus for Teiresias the chastity of women 1s
a virtue dependent upon thelr nature or character and not,
as Pentheus believes, something that can be influenced by

the rites of a new god.

While these instances of words of the steﬁ owepov— Ccan
be thought of as examples of moral soundness of mind that
involves a certain amount of control of the emotions, there
is one instance 1n the play where the ldea of self control
is predominant. When the Stranger relates what happened in
the stable during the earthquake scene, he concludes by
praising the man who practises a self-controlled goocd temper
(cbeppov’ edopynolav, 641). The Stranger himself has given
evidence of this self-control continuocusly since beilng led
in by a messenger who describes him as a gentle beast: he
did not attempt to escape but surrendered willingly (436-7).
By his own admission he was calm (%Houvyxog, 622 and 636)
throughout the earthquake scene while Pentheus rushed about
impetuously binding a bull and later fighting a phantom.

Similarly, in the first messenger's report of what he
saw in the mountains, he describes the Bacchants at rest
with their heads thrown on the ground carelessly but ocwe-
pbvwg (685-6). The reference in the following lines (686-
8) to thelr chastity, which Pentheus previously questioned,
suggests that ocwepbdvwg should mean "chastely", yet the use

of such an adverb so close to "carelessly" (eilxf) points to
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a conscious effort on the part of.the messenger to balance
the idea of the lack of self-control already conveyed by
elxy. |

The remaining four instanceslla of words of the stem
cwppov— refer to the soundness of the mind or prudence that
is revealed in a person's self-knowledge and, to a lesser
degree, in one's self-control. Whereas the previous exam-
ples of such terms were assoclated primarily with the con-
duct of the Bacchants, it is now the relationship between
gods and men that is predominant in the idea presented by
onppocdvn. After listening to Pentheus' initlal oufburst
against Dionysus and his worship and Telresias' point by
point refutation‘of his accusations, the Chorus offer their
opinion of the speakers: they accuse Pentheus of impiety
in his lack of respect for the gods and Cadmus and of dis-
honouring his family (263-5); Teiresias' speech, however,
merits praise: Teiresias 41d not dishonour Apollo whose
priest he is, but in honouring Dicnysus, a great god, he
showed prudence, ocwgpovets (328-9). Teiresias' ocwppoobvm,
in direct contrast to Pentheus' &vocéBera, is demonstrated
in his good sense in acéepting Dionysus'as the god he pro-
claims to be. It.is'also his own self-knowledge andlreali—
sation that in the relationship between mortals and gods
man must subordinate himself to them.

Towards the end of the first meeting between the'Stranger

and Pentheus the Stranger warns him against binding him
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again: I who am ocwgpovdv tell you who are not od¢poveg not
to bind me (504). The two cognates, the first a participle,
the second an adjective, in themselves have no slgnificant
difference in meaning in the play. They do, however, re-
present slightly different ldeas of owgpoobvm. In his use
of the term to describe himself the Stranger 1is referring
primarily to the self-control he has shown slince his arrival
in his calm, self-assured answers to Pentheus' questlons and
in his grace in face of his captor's impatience. In calling
Pentheus "not ob¢pwv" he is undoubtedly thinking of thd
king's lack of self-control but the following lines offer a
second reference, Pentheus' lack of self-knowledge. The
king affirms that he will indeed blnd the Stranger but reliles
solely on his authority (505); a mistake about which Teire-
sias has already warned him (310). The Stranger, however,
knows that a mortal's self-knowledge in hils relationship with
the gods is more important than regal authority, for he tells
Pentheus that he does not know what 1life he 1llves; nor what
he does, nor who he isug (506). Pentheus lmmediately proves
him correct by misunderstandlng the 1lmport of the statement,
namely that he is a mortal with no right to question things
pertaining to the gods, and retorts that he is Pentheus, the
son of Agaue and Echion (507)ﬂ’ |

The idea of moral sbundness of mind or prudence is again
linked closely to. the acceptaﬂce and ﬁorship of the gods by

the second messenger. He had gone with Pentheus and the
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Stranger to Cithaeron where he witnessed the king's
onapaypés at the hands of the Bacchants. When he returns

to Thebes he recounts what happened and draws a moral from
his experience: the most fair and wise thing for a mortal
is 10 ocwepovelv and the reverence of things divine (1150-2).
The second part of the definition obviously refers to Pen-
theus' refusal to respect or worship Dionysus as a god but
the meaning of Td ocwepovelv is at first unclear. Because
the messenger does not use any word of the stem cwgpov— in
the speech and only once uses a cognate of ¢pfiv (to describe
Agaue in her madness, 1123), there is nothing_on which to
base his idea of owgpocbvrm. An examination of the messenger's
speech reveals nothing more subjective than his feeling of
plty for his master as shown by his description_of him as
"wretched" (TAfljuwv, 1058 and 1102) and "ill-fate" (6vobalpwv,
1126). There is, however, one clue to the messenger's
thoughts on owgpoobvn in his'own realisation that they are
dealing wilith a god. When Pentheus 1s unable to see what he
expects and suggests that he climb a tree for a better view,
the Stranger takes hold of a topmost branch of a fir tree
and bends it down to the ground (1059-65), an action per-~
ceptively described by the meééenger as "not mortal" (1069).
Pentheus, however, does not peréeive the implication of this
action, nor did he-ever recognise that he was dealing with

a god despite the warnings éffered by the Chorus,‘Cadmus and

. Teiresias. 'Moreover, he heard of or experlenced many things
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that should have made him consider the possibility that he
was oppesing something more than mortal: the freeing of

the Bacchants from the chains in which he had bound them
(443-50); the escape of the Stranger from the stable (643~
€); his own experience in the stable (616-36); the
miracles performed by the Bacchants in the first messenger's
speech (704-13), their supernatural strength as demonstrated
by their onapayubds of the cattle (735-47) and their attack
on the villagers of Hysiae and Erythrae (751-64). Thus the
messenger's T ocwgpovelv is the good sense shown by the man
who is able to recognise and accept divinity as well as the
seif-knowledge in one's relatidnship to the gods which leads
naturally to their reverence and worship by mortals.

This idea Qf good sense in accépting and honouring the
gods is again evident in Dionysus' explanation of the mis-
fortune of Cadmus' family. He tells of the fate of Cadmus
and hls wife and concludes: "I make these predictions,
Dionysus, the son of no mortal father but of Zeus. If you
had known how to owgpoveiv when you were unwillling, you
would now be happy, having acquired Zeus' son as your ally"
(1340-3). The content of owppovelv must be sought in the
attitudes of Agaue and Cadmus, whom Dlonysus is addressing.
Agaue, and her sisters, refused to believe that Dionysus
was the son of Zeus (26-31); Cadmus accepted Dionysus as
a god but for the wrong reason, so that Semele woﬁid be

thought to have borne a god and the family as a whole would
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have prestige (333-6). Although self-knowledge is clearly
involved here in their knowledge, from a mortal perspective,
that Dionysus 1s a god, it 1s lmportant to note that
cwppovelv has intellectual and moral implications: 1if Cad-
mus and Agaue had known how to achieve proper understanding,
they would have had "sound ¢péveg" and been able to act

properly towards Dionysus.

With this study of ¢pfjv and its cognates we turn now to

the relaticnship between ogogia and epfjv iIn Chapter Four.
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CHAPTER THREE: NOTES

For the most part npani¢ is considered a synonym of
ppfv.

Webster, p.l149.

For the general background on g¢pfjv see: Webster, pp.
149-54; R.B. Onlans, The Origins of Huropean Thought
(Cambridge, 1951), pp.23-40; B. Meissner, Mythisches
und Rationales in der Psychologie der euripideischen
Tragddie, Diss. (Gottingen, 1951), pp.l42-b6, 76-100;
E.L. Harrison, "Notes on Homeric Psychology," Phoenix
14 (1960), pp.63-80; David Sansone, Aeschylean Meta-
phors for Intellectual Actlvity. Hermes: Zeitschrift
Fliir Klassiche Philologie (Wiesbaden, 1975), pp.1l3, 21-
33, Wi4-5, 50-3, 56-7, Th4-6.

Onians (supra, note 3), 'pp. 24ff argues for the meaning
"Jungs" .,  For epfiv in the Slngular denoting "diaphragm":
Aesch. Pr. 881,

Hom, 0d. 9.301; Il. 11.578.
Hom. Il. 16.481; Thgn. 122.

ppfiv as seat of pleasure, gladness: Hom. I1. 9.186,
13.493; Qd. 8.131, 368; Hes. Th. 173; Soph. Ant. 319;
of fear: Hom. Il. 10. 10 Aesch. Supp. 379, Pers. 115;
Soph. 0.T. 153; Eur. Ph. 1285, Or. 153, Hee. 853

black ¢pAv: Hom. Il. 17.83, 573 Aesch. Pers. 115.

viyvhouw (with the dative or tvil): Hom., Il., 22.296,
Od. 1.420; voéw (with dative, &v or wetd): Hom. Il.
9.600, h.Aphr. 223, Semonides T7.27 West; otsa {(with
tvi or watd): Hom. Il. 2.301, Thgn. 135 Qd. 15.211.
pepunpigZe (with petd or xavd): Hom.' 04. 10.438, 20.10;
bppaive (with xavéd): Hom. Il. 17.106; Gire {with
wetd or tvi): Hom. Il, 9.430F, 0d. ll.MSﬁ, Thgn. 1050.

HAt. 3.33; 3.134.3; Soph. 0.C. 8045,

_Aesch. Septem 25; Soph. O.T, 528. See also Aesch. Ch.

56, U527 Sopnh. AJ 4y,

Wine: Hom. 9.454, 18,331, 19.122, 21.297; Archil.
120.2 West. Mu51c Pi P. 1.12., Emotions: Aesch.

Ch. 211, 233, 1024; Soph. 0.T. 727; Eur. Tr. 992,

Bur. El. 1061; Soph. Tr. 736-7; Eur. Andr. 361-2.
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14,

15.
16.
17.

18.

19.

20.

21.

22.

23.

2.
25.

. 26,

27.

89.
Eur. Ale. 327. See alscAesch. Ag. 175; Soph. Ant.
683; Hdt. 3.155.3.
Webster, p.153 and note Ui,
Eur. Ph. 1299-1300; Soph. Ant. 1015, &EE. 993.
Aesch. Pers. 472; Eur. Hipp. 685.

Hom. Il. 15.194; Solon 4.2 West; Pi. I. 8.30; Aesch.
Supp. 1049; Eur. H.F. 212.

hesch. Ag. 176. See also Soph. El. 890, Ant. 727, 1353.

Soph. El., 1048, See also Hom. Il. 2.36, 18.4; Soph.
Ant. 1023, Tr. 1145,

ed ppovetv: HdAt. 2.16; Soph. 0.T. 552, Ant. 904, Aj.
371, 1252. =xaldg ¢poveiv: Aesch. Pers. 725; Soph.
Ant. 557, Tr. 442. Bpeds ppovelv: Aesch. Pr. 1000;
Soph. 0.T. 550. wxax®dg ¢poveilv: Aesch. Ag. 927, Eu.
850, Pr. 1012; Soph. El. 345, 550.

eb ppovetv: Hom. 0d. 7.74; Thgn. 27; Aesch. Ag.

1436, Ch. 774; Soph. 0.T. 1066, Ant. 1031. dyada
ppovelv: Hom. Il. 6.162, 24, 173 " Twaxd gpovelv: Hom.
Il. 7.70, 22.26%4, 0d. 10.317, 20.5; Pi. P. 8.82. ou)a
ppoveiv: Hom. Il T5.116, Qa. 7.75.

Hom. Il. 8.553, 16.758; Hdt. 7.10e; Th. 6.16.4;
Aesch. Ag. 1088, 1125; Soph. Ant. 479.

fvntd ¢povelv: Soph. Tr, 473; Eur. Alc. 799. o0 xat’
&vbponov gpovelv: Aesch. Septem 425; Soph. Aj. 761,
T77. ¢povelv peilZov N xav’ d&vdpa: Soph Ant, 768,

Hom. Il. 22.59. ©See also Aesch. Ch. 517.

Soph. Aj. 82. See also Soph. Aj. 344, 0.C. 1665-6,
Med. 1129. '

The principal works on cm¢p006vn“5re H.F. North,
Sophrosyne: Self-Knowledge and self-restraint in Greek

Literature.. Cornell Studiles ln'Classical Philology

35 (New York, 1966); G.J. de Vrlies, "Iwepoobvn en
grec cla331que " Mnem. Series iii, 11 (1943), pp.81-
1013 A. Kollmann "Sophrosyne", Wiener Studien 59
(1941), pp.12-34. — :

There is no reason why ail Greeks should have agreed on
what constitutes "sound gpéveg", nor do they. Citing -
the Hippolytus and Bacchae as primary examples North,
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29.
30.
31.

‘32.
33.

34.

35.

36.
37.

38,
39,
4o,

41.

90.

p.70 stresses the idea that by Euripides "the greatest
importance is attached to the multiplicity of meanings
in those tragedles that illustrate the danger of taking
a one-sided view of the virtue."

Hom. 0d. 23. 12-13, 30. See also Hom. Il. 21.462; Pi.
Paean 9.45-6; Hdt. 3.64.5; Aesch. Ag. 351; Eur. I.A.
1024, Ph. 304,

Thgn. 430-1, 497.

Eur. Heracl. 476-7. See also Semonides 7.108 West;
Aesch. Supp. 1013, Septem 645, Ch. 140; Hur. Alc. 182,

615, El. 923.

Eur. Andr. 685-6, 365. See also Aesch. Supp. 724;
Soph. Aj. 1264; Eur. Andr. 235. . '

Soph. Aj. 132-3. See also Aj. 677. ‘
The adjective 6eXElopoves, from 8éiyw ("to soothe") and
ppfv, at 404 also expresses the idea of ¢pfiv as a seat
of emotions. The Chorus wish to go to Cyprus "where
dwell the Loves who soothe the minds of mortals." For
the same idea see Pi, P, l.l2. '

o téxog cov tdv gpevdv. For the use of gpéves with
constituents expressed by the article and neuter ad-
jective see Eur. Andr. 365, Or. 297, Hipp. 1390, Alc.
797.

For the use of the verb patvopa. with ¢pfijv see Pi. P.
2.26-7; Aesch. Septem 484; Eur. H.F. 1122,

napdxono. ¢pevidv. Compare Eur. Hipp. 237-8.

The verb is tElotmu., used at 359 in the second aorist,
at 850 in the first aorist. In the former case the
perfect péunvag conveying the idea of permanent mad-
ness emphasises the aorist tEfotns as a temporary state.
For the same phrase see Eur. Or., 1021.

" Tor Abyou. 'and gpéveg compare Eur. Hipﬁ. 935,

bodds ad loc.

At 45-6 Dionysus complains that Pentheus thrusts him
away from his libations and does not remember him at
any point in his prayers, thus Implying that he does
worship other gods. ] .

For the litotes of ¢gpovelv L, séeDoddsandﬁouxad loc,
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43.

by,

45,

46.

b,

48.

9.
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and Th. 5.7.3 and 7.89.3.
Conacher, p.75. Compare Soph. Ph., 357, Ant. 1261,

The adverbs used in this play are &6 (rightly) and
nau®dg (wrongly). The noun ebgppoobvny at 377 is des-
cribed by Dodds ad loc. as "the gladness which is also
good sense."

The two instances of a negative word used without
another adverb were treated above: ¢povdv obBEv
ppovelG, 332and obd gppovobo’ & yph ¢povelv, 1123.

See, for example, Eur. Cyc. 163, Andr. 82, Or. 801,
Heracl. 242..

"To think slightly of the gods" is akin to the Upp.g
of ©& ph Bvnrd ¢povelv; for examples see North p.78.

Read wilth Dodds after Porson dxx’ el (315) and a comma
after del (316). For wai y&p see Denniston, p.108.
For the thought of this passage see North, p.75.

The occurrence of a word of the stem cwgppov—- at 1002

is not included in these examples. Murray's text reads
cwppbdva, the Dorilc nominative feminine singular of the
noun owgpdvn. Dodds ad loc. guestions the status of
owepdvn as a tragic word and, because 1t cannot have
the meaning "castigatrix", he emends the line to

yvouldv cwgpbv<iou>a @dvatog+, "death is the chastise-
ment of his purposes.”

Dodds ad loc. stresses the implication of 8ovig el as
"'*what your position is (in relation to me)': the man
mistakes himself for the god's master."
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CHAPTER FOUR
Jopila, ®pfv and their Cognates

The relationship between co¢la and ¢pfiv and their cog-
nates can be observed not only where the two terms occur in
the same line or passagel but also where one term cccurs in
a context that implles the other. The intent of this chapter
is to study the related occurrences of cogla and ¢pfjv to de-
termine the way in which the use of one's ¢pfiv determines
one's cogpta or lack of it.2

A basic feature of the relationship between cogpla and
¢pfiv in the Bacchae 1s observed by Teiresias: the highest
(&xpov) ¢ptveg can acquire, most 1likely by experience and
learning, v ocopbv, a quality that is presented 1n the play
as intellectual, impractical wisdom (203). On the other
hand, the people who possess these "first-rate" or "supefior"3
minds are the men of excess from whom the Chorus think
that it is wise (oogpd) to withhold the mind and understan-
ding (npantda ¢péva Te). For their part, the Chorus accept
as cogla, practical wisdom, what the common people take as
thelr custom and usage (427-33). Thus, thoée who would at-
tempt to overthrow tradition, the sceptilcs, use their gpéveg
to acquire 10 ocopbv, while the common people keep theilr
ppEves away from such men and rely on custom: they are the
copol, the practically wise, according to the Chorus, for

their wisdom proves to be useful and beneficial.
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Lines 427-9 reveal a relationship between coela and
epfilv more subtle than the one explained above. They suggest
that a person has control over his ¢pfiv in that he can with-
hold it from or apply it to certain people and that the gpfv
can be affected by contact with certain people or situations.
Moreover, the idea presented in the play that madness 1is a
result of the impairment or the temporary loss of one's ¢pfv
is a significant aspect of the dramatic action. Pirst,
there 1s true, god-inspired madness, as when the women of
Thebes are driven from their homes in madness, frenzied in
their ¢péveg (32-3) and when the Stranger calls upon Diony-
sus to drive Pentheus out of his gpéveg (850-~3)., Secondly,
Teiresias responds to Pentheus' outburst against Dionysia-
nism with two references to his state of mind: "you are
grievously mad" (326) and "you are mad now, whereas before
you had temporarily lost your ¢péveg™ (359). In the case
of the god-inspired madness, the person affected does not
have control over his ¢péveg, which are manipulated entirely
in the way that the god desires. The madness of which
Telresias accuses Pentheus is a result of the way in which
the king's ¢pfiv 1s affected by the problem presented by the
arrival of Dionysianism in Thebes. It is clear in all four
instances that in madness, viewed as the impalrment of the
ppeveg, there is no place for cogla, primarily because prac-
tical wisdom was never truly present in respect of the si-

tuation for which the person 1s described as "mad". The
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women of Thebes, especlally Semele's sisters, showed theilr
lack of cogpla in refusing to believe that Dionysus was the
son of Zeus; Pentheus attempted to solve the problem pre-
sented by Dionysianism not by using cogtia, the practical,

beneficial wisdom, but by using 1o oco¢bdv, the Intellectual
wigsdom that rejects custom. It should be noted, however,

that once their divinely caused madness ceases, Pentheus

and Agaue come Tto a certain understanding of what has hap-
pened. As Agaue 1s about to fall upon him, Pentheus, now
in possession of his ¢péveg, begs her not to kill her own

4

son because of his mistakes' (1118-21) and Agaue, who was

frequently described as mad,5

realises that 1t was Dionysus
who ruined the family (1296, 1374-6) and that she acted in
dppoobvrn (1301)., Cadmus speaks for himself, his daughter
and his grandson when he admlits that they have done wrong
(1344).

' Dionysus, as the Stranger, twice links cognates of
gsopia and ¢pfiv. The presence of cogla cannot affect the
judgement of the man who lacks understanding (dpaefg) for
he will think that the speaker of wise words (co¢d) himself
lacks understanding (odw ed ¢poveiv, 480). More signifi-
cant for the characterlsatlon of Dlonysus and Pentheus 1s
the god's comment that a odgppwv good temﬁer is the mark of
a cogdg (641): that 1s, the good temper that results from
sound ¢péveg 1s one characteristic of a wise man. Dionysus,

whose owgpoocbvn is evident in his houxla, 1s copbdg, whereas
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Pentheus, the man of dpvyf), the quickness of whose ¢péveg the
first messenger fears, is not oco9pbdg but dpadng.

There are three occurrences of copia and epfiv in the
Bacchae which illustrate the idea that the proper use of
one's gpfjv results in cogpla. As Telresias and Cadmus set
off for the mountalns to participate in the rites for Diony-
sus,.Cadmﬁs asks 1f they alone will dance for the god.
Teireslas replies that they will, for they alone use their
ppéveg rightly, the rest wrongly (195—6).6 Now Cadmus has
just called Teiresias copdg, as a seer who is skilled 1n a
seer's art and 1s acquainted wlth Dionysiac ritual; he shows
as well practical wisdom in accepting Dionysus (179, 186).
Teilresias has used his ¢péveg rightly, as he says, in recog-
nising the benefits this god brings to mortals (278-85);
he also understands that ancestral customs, which teach the .
worship of the gods, are not to be tampered with (201-3).
Most significantly he understands Dionysus' natural desire
for wupfy (192, 208, 321): Just as Pentheus likes to have
his name exalted by his people (319-20), so Dionysus enjoys
belng honoured (321, 209). Thus by uslng his ¢péveg pro-
perl§ when confronted with a situation 1n which a definite
concluslon had to be drawn Teiresias shows practical cogla
in his acceptance and worship of Dionysus.

Although little is sald in the play about Dloanysus'
pptveg, we Ao know that he considers himself ocwepovidv (504):

he has sound e¢péveg as is shown by his self-control in face
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of Pentheus' rude and impatient questions and behaviour.
He wlll later describe thils ochepwv good temper as being
characteristic of the oogpég (641). Both Agaue and Pentheus
call Dionysus ocogbdg, although the terms are used ironically:
to Agaue in her madness Dionysus is a skliful hunter whose
actions are practical and useful (1150); to Pentheus the
god is clever in his answers (489, 655) and practically wise
in his plan to allow Pentheus to see the Bacchants without
being killed (824). Just as Dionysus calls himself ocwppovidv,
he also consilders himself ocoeé¢ by nature in what he should
most be cogbg (656), namely, in hils ability to deal with
sceptics like Pentheus and in his realisation that accep-
tance and honour are due to him as a god. In sum, 1t is
clear from these examples that Dionysus' abilify to handle
Pentheus by means of his sound ¢péveg is at least one aspect
of his ocogla. |
The second messenger offers what is perhaps the clea-

rest example of the idea that the proper use of the opfyv
leads to ocogpla. After witnessing and relating to the Chorus
the fate of Pentheus on Clthaeron, he concludes hls speech
with a moral:

TO 0m¥povatv 8t wal offeirv Ta TV 8eldv

wEAhioTov: oipal 8’ abtd nal cogdratov

vnrolowy elval xphpe tolol ypwpfvolg.

0 cwepoveilv and the reverence of things divine

1s fairest and, I think, also a very wilse usage
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for those mortals who use it. (1150-3).

The general idea involved in the term td cwgpovelv 1s that
the proper use of one's ¢péves in a certain situation ren-
ders them "sound". In this passage td owgpovelv has been
shown to refer to the prudence of the man who recognises
and accepts a god's divinity and who demonstrates self-
knowledge in his relationship with the gods, a man quite un-
like Pentheus, whom Teireslas describes as sounding sen-
sible (bg gpovidv, 268) but whose words lack gpéveg (269).
Thus in the messenger's opinion the proper use of the gpéveg,
with the result that one displays 10 owgpovelv, 1s not only
the fairest usage for a mortal but the wisest, for the man
who will actually put into use his ocweppoocbvn will be prac-—
tically ﬁise. Dionysus at the end of the play speaks to
the same effect: if Cadmus and Agaue had known how to
cwppovelv, that is, 1f they had used their ¢péve¢ properly -
and thereby displayed "sound gpéveg", they would have acted
properly towards Dionysus and would now be happy (1341-3).

While Dionysus is copbg and uses his ¢péveg properly
and is thus odgpwv, 1t is clear that Pentheus' lack of ocoola
is the result of the improper use of his ¢péveg. Although
by accusing Cadmus of pwpta (344) Pentheus claims for him-~
self its opposite, cogta, it is clear from his fate that any
wisdom he might claim is not practical and beneficial., More-
over, Teiresias calls him udpog (369), and Dionysus refers

twice to his duadfa (480, 490). Teireslas gives the first
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verbal hint that Pentheus does not use hils ¢péveg properly:
the skilled and practically wise (oop6¢) orator can make a
successful speech if he has an honest case to argue (266-7);
Pentheus, however, has the speaking abiiity of a sensible
man (&¢ gpovdv) but his words contain no ¢péveg (268-9).
Cadmus picks up the same idea at 332 by telling his grand-
gson that he uses hls ¢péiveg (gwpovddv) but has no understan-
AQing (obdtv ppovelg). Telreslas again evokes the notion
that Pentheus does not use his ¢péveg properly in his war-
ning that he should nct think that he has a great amount of
understanding (¢poveilv ti¢) if he has an opinion and that
opinion 1s sick (311-12). The Chorus use the same term,
86£a ("opinion'", "judgement"), to describe people who
wrongly use their understandingT: divine power eventually
deals with those mortals who honour folly and who in mad
judgement do not respect things divine (884-7).

Pentheus may show a lack of ocogpla in his misuse of hils
ppétveg, but he fits the description offered by Teiresias
and the Chorus of the men who possess td& oogbdv. Teliresias
first uses the term to describe the impractical, intellec-
tual wisdom of those people who, like Pentheus, try to dis-
regard custom and reject the acceptance and worship of the
gods (201-3). The Chorus agree with this desecription (395,
877, 1005) and prefer the practical cogla of the common
people (427-33).

As a representative of those people who use their

4
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ppéveg wrongly and possess 10 cogbdv as oppesed to cogta,
Pentheus inevitably misuses hls ¢péveg in certain crucial
sltuations. Throughout the play 1t 1s suggested that there
are two related ways in which Pentheus misusgs his under-
standing. Conacher notes that the'danger lies "in the ob-
jects of @povstv"8: the thougﬁt that one knows more than
vépog (custom, tradition, law) allows and the incliination
to ponder issues not fit for mortals.

Alfhough Teiresias speaks of the inviolability of cus-
tom (201-3), it is the Chorus who explain the relationship
between mortals and vépog: "one should not know or care for
anything that is better than véupocg, for it is the divine
that has power, and that which is held.as custom (vépLpov)
over a long period of time is grounded in nature™ (890-6).
Later they will qualify this statement by noting that not
all customs are to be accepted} while they do not begrudge
Pentheus 70 ovogpbv, they are happy to pursue the things that
lead to 14 waAd, namely to be pious and to honour the gods
by rejecting those customs (vépipa) that are outside jus-
tice (1005-10). They accept whatever the common people take
as their custom (ivép.oe) and usage (431-3). The respect
for vbpog, then, is seen as an important element of the play.
Pentheus, however, 1s conspleuous in his contempt for custom.
Cadmus warns him to accept Teiresias' good advice and dwell
with them, not outside vépog (330-1). When he fails to do

so, the Chorus say that such d¢poohvrn which disregards cus-
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tom (dvéuov) ends in misfortune (387-8). Finally, they call
him &4vopog, as well as &&.nog, (995) and describe him oppo-
sing Dionysianism with unjust purpose and a rage that is
contrary to véupog (997).

Just as Pentheus misuses his ¢péves in thinking that he
knows more than custom allows, he misuses them also in that
he does not realise his place as a mortal: he believes that
he can make decisions in matters in which he has no right to
interfere because‘of his mortal status. References to this
second theme are frequent in the play. The most obvious is
the statement by the Chorus that thinking thoughts that are
not mortal means a short llfe (395—?), an idea they repeat
later as they contemplate the fate of Pentheus: "to accept
'unhesitatingly things dlvine, to behave as a mortal, natu-
rally results in a painless life" (1002-%)., It is not only
the Chorus who put such emphasis on the necesslty for mor-
tals to act like mortals., Cadmus early in the play shows
that he knows his ﬁlace, for he says that he, as a mortal,
does not despise the gods (199). The moral that he draws
at the end of the play from what he has seen happen demon-
stratés more fully his knowledge of how a mortal should be-
have towards a god: "if there is anyone who has high
thoughts and thinks slighély (brnepgpovel) of the gods, iet
him observe the death of Pentheus and believe in those gods"
(_1325—6).9 Teiresias also knows his plabe as a mortal for

he says that no Abvyog alded by td copdvy can overcome ances-



101,

tral customs (201-3). Because they are coeval with time,
those customs are llke the gods themselves, everlasting and
inviolate. Any attempt by a mértal to reject them would be
tantamount to an attack on the gods. By acting not as a
mortal should Pentheus earns the Chorus' reproach that he
is not a mortal man but a flerce-eyed monster, llke a mur-
derous giant who fights the gods (542-4). Pentheus does in
fact dare to fight the gods and Dionysus emphasises the
fact (45, 635-6, 789).

Thus Pentheus has been shown to mlsuse his ¢péves in
respect of the two most important requirements of ocogla set
forth in the play: that a person should not think that he
knows, or can know, more than vbéuog, and that he must re-
cognise that aé a mortal he has no right to think that he
knows more than the gods. Pentheus was confronted with the
problem posed by Dionysianism to his city, and, after using
his ¢péveg to come to a decision, he chose to apply <o
gopbv, the Intellectual wisdom that attempts to reject cus-
tom. The wrong choice proved to be not only fatal to him-

self but caused untold misfortune for his family.
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CHAPTER FOUR: NOTES

There are seven passages where coénates of copla and
epfv are found together: 203, 266-T71, 390-7, 427, 480,
641 and 1150-2.

It is obvious that one's "mind" has direct bearing on
one's "wisdom". It has been emphasised, however, es-
peclally by Conacher in his Appendix that it is the way
in which one uses one's intelligence that is important.

The terms can be found respectively 1in Paley and Roux

ad 1loc.

Although Euripldes does not make clear what Pentheus
considers his dpaprla. to be, Dodds ad loc., is con-

vinced that his repentanve is sincere. Winnlngton-

Ingram, p.131 notes that the imminence of death con-
vinced Pentheus of the divinity of Dionysus.

For Agaue's madness, see 33, 1123, 1269-70, 1295.

It should be noted that while Cadmus' statement that

he will accept Dionysus is sincere, his reason for
doing so (%o bring honour to the family, 333-6) sharply
qualifies the nature of his acceptance.

Conacher, p.75.

Ibid.

For the same idea compare Bur. Supp. 216-18.
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CHAPTER FIVE
Conclusion

In this chapter I shall review the ‘major points made in
Chapters Two, Three and Four about cogplc and ¢pfiv and their
cognates in order to illustrate more fully the reiationship
between the two séts of terms. Emphasis will be placed on
the characters' thoughts on oopla and their use of their
PPEVES.

Although cogpia and 1ts cognates are first used to de-
note "skill" in crafts, especially poetry, the térms soon
come to denote a more general practical wisdom which results
in some benefit or success for its possessor. This practi-
cal cogla may connote "cunning'" or "slyness" in a morally
negative sense. Euripides follows earller and contemporary
authors in these usages, although he expands the use of
these terms to characterise the gods and condemns excessive
copla.

In the Bacchae there are three instances where cogég
is used of "skill". Cadmus descrlbes Teireslas as cogbc, a
seer skilled in a seer's art (179, 186); Teiresias speaks
of a skilled orator (266); and Agaue prailses Bacchus as a
skilled huntsman (1190).l In all other instances the em-
phasis is placed on the practical (or impractical) nature
of wisdom. While’co¢£a denotes pfactical, useful wisdom,

primarily in the acceptance of Dionysus as & god, td ocopdv
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ig used of the impractical, intellectual wisdom of The -
sceptics who would seek to undermine the very traditions on
which the common people base their ocogpla (430-3).

While Cadmus' only thought on cog¢ia 1s that Teiresias
is ocowbg as a seer and in his acceptance of Dionysus,
Teilresias frequently warns in hls short timé on stage that
wisdom, if misused, can}be impractical. Mortals, he says,
should not use w0 ocopdv on the gods in an attempt to reject
them, for no A6yoc aided by 7o cogbv can overcome tradi-
tions, which teach the acceptance and worship of the gods
(200-3). His example of the ovogpbdg orator (266) also illus-
trates how wisdom is no longer beneficial when it 1s used
in the wrong way.

Pentheus' thoughts on oco¢ila are as brief as one would
expect. Twice he refers to the Stranger's "cleverness" or
"srickery" in answering his questions (489, 655), and even
when he praises what he thinks is the Stranger's cogla in
allowing him to see the Bacchants without being killed (824),
it i1s in fact impractical wilsdom from Pentheus' point of
view because it is his opponent's means of trapéing him,

Dionysus, as the Stranger, repeatedly assoclates him-
self with cogla. Not only does he speak wise words (coed)
to Pentheus who has no capacity for understanding them (480),
but he 1s cogdc himself in his obepwv good temper, which he
describes later as characteristic of a wise man (641).

Moreover, in reply to Pentheus' taunts that he is oo@bg
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only in what is not important, he explains that he is by
nature cogpd¢ in what he should most be copbg (655-6), that
is, in hils practical abllity to deal with scepties 1like
Pentheus and in "his" acceptance of Dionysus as a god.

Although Cadmus, Telresias, Dionysus qnd even Pentheus
offer some thoughts on ocogpla, it is the Chorus who present
specific ideas én its nature. PFor the Chorus practical
cogpla can include the 1life of gquietness and td Ovntd gpovelv;
they deem wise the withholding of the ¢pfiv from men of ex-
cess and accept as cogpla whatever the common people take as
their custoﬁ and usage (first stasimon). In the fourth
stasimon they characterise as coeta the things that lead
one's life to t& »aXd: piety and the reverence of the ,
gods. The vengeance that they praise in the third stasi-
mon may also be a part of their idea of cowta; although
there is much dispute on this point.

On the other hand there is the Chorus' attitude to td
gogbv, which Teireslas described as impractical, intellec-
tual wisdom. Although the Chorus use the term three of
the four times it occurs in the play, they have little to
say about it once they have firmly rejected it in the first
stasimon. There they are thinking of Pentheus' oty dolawv
bBeuv towards Dionysus and his dgpoobvm; he dlsplays <o
copdv not cogpta, and his inclination to ponder thoughts that
are not mortal means a short life. When they return to the

term in the third stasimon, they ask, "What is 10 ocogpbv?"
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The question has been shown to reflect their‘thoughts on

the impracticality of td cog¢év which has led Pentheus to his
death. In the fourth stasimon, when the Chorus are virtual-
ly assured of Pentheus' death, they make only passing men-
tion of the term: they do not care for 1o copbv, but if
someone should want to use it, they would not object.

The term ¢pfHv has a wide range of usages; it can de~
note the "diaphragm", the "mind" as a seat of emotions and
the mental facultles, "thinking" or "way of thinking" and
"thought". TIts cognate verb ¢poveiv signifies that the use
of one's ¢pfiv results in understanding. It is used abso-
lutely or with neuter adjectivés ("to have certain thoughts")
or with adverbs ("to think in a certain way"). The quality
denoted by ocw¢gpoobvrn, sound ¢péveg, is intellectual in ori-
gin but predominantly moral in its épplicatiOn and effect.
‘Its wide range of usages is demonstrated by the many English
terms that are needed to translate it: prudence, good sense,
chastity, self-control, self-knowledge.

In the Bacchae ¢pfiv is used as a mental organ that can
acquire an intellectual concept (203) and can be withheld
from certain people (427).2 It is used twice to describe
Pentheus' emotionalism: the first messenger comments on the
quickness of the king's ¢péveg (670), and the Chorus re-
proach him for his attack on Dionysianism with a maddened
npanig (999). DMore frequent, hoﬁever, are the instances

3

that denote a change in one's ¢péveg. In these cases the
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impairment or the temporary loss of the ¢péveg as an agent
of thought affects the thought process itself,

Madness, an important aspect of the dramatic action of
the Bacchae, is characterised as the impairment of the
opéveg or the lack of gpovelv. Pentheus is described by
Teiresias as having lost his epéveg (359); later'the
Stranger calls upon Dionysus to drive him out of his ¢péveg,
for only when he is driven out of 1d ¢povelv will he dress
as a woman (850, 853). Agaue in her madness 1s described
as frenzied in her gpéveg (33) and not understanding what
she should be understanding (ob ¢povobo’ & xph ppovelyv,
1123). The understanding or good sense which is abandoned
in madness returns only with sanity; although it is then too
late: Jjust as Agaue is about to kill him, Pentheus reallses
what has happened (1120-1), and Agaue reallses in the end
that Dionysus has destroyed her family (1296).

Although words ©f the stem ocwepov- are used of Dionysus
to denote hils self~control in face of Pentheus (504, 641),
the majority of the terms signify a mortal's self-knowledge
in hls relationship with the gods. The second messenger
explains the idea clearly in the moral he draws at the end
of his speech after witnessing the onrapayudg of Pentheus:
the falrest and wisest usage for a mortal is Td ocwppovely
and the reverence of things divine (1150-3). TOo owppovelv
here has been shown to refer to the goced sense of the man

who can recognise and accept divinity; his ¢péveg are
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sound because he understands his place as a mortal. Once he
has accepted the gods' divinity, his reverence of them fol-
lows naturally. Thus the messenger indirectly accuses Pen-
theus of a lack of ocwepoofvr. Dionysus, however, bluntly
tells Pentheus that he 1s not obgpwv (504): he depends
solely on his authority as a klng when he should realise that
he is first and foremost a mortal and must subordinate him-
self to the gods. Likewise, Dionysus explains Cadmus' and
Agaue's lack of owppocdvn: 1f they had known how to
cwppovelv, that is, how to achieve proper understanding,
they would have been happy in the end -and would have had

the god as their benefactor, nét their opponent (1341-3).
Only Teiresias possesses cwppochvn: after his refutation of
Pentheus' charges against Dionysus and his worship and his
own defence of the new god, the Chorus say éhat he shows
"sound" ¢péveg in honouring Dionysus (329).

While certain characters in the Bacchae are charac-
terised as co9é¢ or not copds (dpadfg), 1t is the way in
which they use their ¢péve¢ that determines their ocoglae or
lack of it., When a person is confronted with a problem, he
uses hils ¢péveg to solve 1t. Although the mere use of the
ppEve¢ results in understanding, either good or bad, only
the proper application of the ¢péveg to a problem results in
copla. Of fhe principal characters Dionysus and Teiresias
use thelr epéveg properly and thus possess copla; Cadnus'

ppeves give him an understanding that is partly right and
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partly wrong; and Pentheus misuses his ¢péveg, and acquires
and uses td ocogdv.

The play itself i1llustrates the practical ocopla of
Dionysus, since at 1fs conclusion the god achieves the ob-
jeet of his vislt to Thebes: to reveal himself as a god
(22, 47-8). Nevertheless, Dionysus validates his own des-
cription of himself as being coeds by nature (656), as
having one of the characteristics of a copdg (641) and as
speaking copd (480). For in approaching the problem of how
to punish Pentheus for his refusal to accept him as a god,
Dionysus uses his ¢péveg to gain an understanding of one of
the flaws in Pentheus' character, his great desire to see
the Bacchants' aloypouvpyia (810-13 and 1062). Thus Diony-
sus' practical copta is a result of the "sound" use of his
ppéveg (504), first, In his realisation that acceptance and
honour are due to him as a god and, secondly, in his ability
to deal with Pentheus and to obtain reverence from Thebes.

Teiresias also shows that he possesses the coptla that
Cadmus claims for him (179, 186), for he repeatedly demon-
strates a proper use of his ppéve¢. Telresias hiﬁself ex-
plains that in dancing for Dionysus he and Cadmus use their
pptveg rightly (196); after his defence of the new god and
his worshlp, the Chorus comment on the "sound" ¢péveg he
shows in honouring Dionysus. Tediresias' proper use of his
ppéveg 1is also evident in his understanding of both Diony-~

sus and a mortal's relationship with the gods. Not only
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does he recognise the many benefits provided for mortalé by
Dionysus and, more importantly, the godts need of T.uf f192,
208-9, 321}, but he knows that mortals should not use td
copdy on the gods in an attempt to reject them (200-3).
Speaking for himself as a mortal, Teireslas concludes that
he will not be persuaded by Pentheus! ﬁords and fight the
gods (325).

Unlike Teiresias, Cadmus cannot be sald to use his
ppéve¢ properly in every Iinstance. The seer says that Cad-
mus uses his ¢péveg properly in dancing for Dionysus (196),
and- Cadmus can claim "sound" ¢péveg in his realisation that
he, a mortal, cannot despise the gods (199). Yet at the end
of the play Dionysus says that Cadmus (and Agaue) did not
know how to ocwgpovelv (1341-3). Thus it can be concluded
that Cadmus uses his ¢péve¢ properly in honouring Dionysus
by taking part in his rites: he does not, however, have a
proper understanding of why he must honour him: by virtue
of being a god Dionysus demands acceptance and reverence.

Cadmus' desire for t.pf)y appears to hinder hils ¢péveg
in achieving a proper understanding of why he must honour
Dionysus. Whereas Teiresias knows that Dionysus needs TLEN
(208-9, 321) and although Cadmus himself is willing to grant
him such honour (342), his actions are based on his desire
to acquire t.upf for himself and his family. His reason for
honouring Dionysus is stralightforward: the god is his

daughter's son (181, 183). Cadmus' concern that Dionysus
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is a god (:|.82)Ll is secondary in.importahce, for he can tell
Penthéus to ¢all Dionysus a god whethér or not He is truly
diving, S0 that Semelé may be thought to have borne a god
and thus the family would have w.pf (333-6). At the end of
the play Cadmus' thoughts return to his desire for T.uf:
now he will be exiled from his home without honour (&v.pog,
1313).

While Dionysus and Telresias, and Cadmus in some res-
ﬁects; use theilr @péveg properly and thus possess cogla,
Pentheus cannot in any way be déscribed as practically
co9bg: his actions are neither benefilcial nor successful
for himself, his family and his city. Dionysus twice com-
ments on Pentheus' dpa®fa (480, 490), and Teiresias in dis-
gust calls him and his words p®pog (369). 'Teiresias is the
first 'to note that Pentheus does not use his ¢péveg cor-
rectly, because he, like the rest of the people of Thebes,
does qot participate in the rites for Dionysus (196). Ac-
cordiﬁg to Cadmus, however, Pentheus does use his o¢péveg,
but he has no understanding (332). In other words, when he
is confronted with the problem presented by Dionysianism,
he uses his ¢gpéve¢ to find a solution, but hls application
is faulty, and he lacks understanding.

In his misuse of his ¢péveg Pentheus relies on over-
confidence and his royal authority, both characteristics of
the typical tyrant of tragedy. Like Teiresias' clever

orator he relles on overconfidence and becomes a bad clti-



112,

zen because of his lack of gense (270-1), Teilresias per-
ceptively recognises Pentheus' reliance on his royal au-
thority, for he warns him not to boast that force has any
authority for mortals, nor to think that he has a great
amount of understanding, if he has an oplnion which happens
to be sick (310-12). Thus the opinion that Pentheus forms
by relying on his authority as a kingAinterferes with the
proper use of his ¢péveg. After Dionysus tells him that
his ¢péveg are not sound (504), Pentheus again returns to
his authority instead of usihg his ¢péveg properly and re-
cognising "what 1ife he leads, what he does and who he is"
(505).

By relying on ovérconfidence and royal authority Pen-
theus misuses his mpév?q in two specific¢, related ways.
First, he does not recognise his humble place as a mortal
but thinks solely in terms of his position as a king. He
feels that his own opinion of the situation and his deci-
sion of how to solve the problem presented by Dionysianism
must be accepted without question since he is the king.
Moreover, he refuses to consider the advice offered by the
seer Telresias and by the former king, his grandfather Cad-
mus. The Chorus are perceptive in theilr understanding of
Pentheus' attitude for they praise td ¢ppovelv and equate
Td ph 8vnTd ¢povelv with a short 1ife (389-91, 396-7).
Pentheus misuses his ¢péveg, thgreby arriving at a wrong

understanding, and presumes to ponder things not fit for a
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mortal. Not only does he feel that he can make the decl-
sion to reject the new god, but he is frequently described

as fighting the god.5

Secondly, Pentheus mlsuses his
ppéves in'his bellef that he can reject vbépog. He is the
&vopog (995) who opposes Dionysianism with a rage that is
contrary to véupog (997) and whose d¢poctvm, which disre-
gards custom, ends in misfortune (387-8). Thus Pentheus
misuses his gpéveg and thereby denies himself any claim to
copia, and acquires and uses 1d ocopbdv, impractical, intel-
lectual wisdom, to reject Dionysus.

Although this study of gogile and ¢pfiv and their cog-
nates implies a very strong condemnation of Pentheus be-
cause of his misuse of his ¢péveg and use of Td gogpbv, the
portrayal of his character is not of course restricted to
these factors. We know, for example, that he 1s an inex-~-
perienced and insecure young man who has recently become king
of Thebes. Although the audlence might well understand
that as king he is responsible for the safety of his city
and so must respond to the threat which Dionysus poses to
the social order, he nevertheless gains little of their
sympathy early in the play. When Dionysus' cruelty and
desire for vengeance become evident, sympathy gradually be-
gins to shift from the god to Pentheus until finally Cad-
mus sadly recalls the piety Pentheus showed towards him.
While the play ultimately finds sympathy for Pentheus in

the excesslve cruelty of Dionysus towards him, the study of
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hlis misuse of his ¢@péveg and use of 18 ooedv seeks to de-

fine very precisely a crucial aspect of Pentheus' character.

This thesis has sought Eo define the distinctions
arawn in the Bacchaé between cogpla and 7d cogdbv and also
the ways in which the_characters use or misuse their ¢péveg,
issues with which the treatment, and even at times the de-
fence of Dionysus_and his worship in this play seem so
closely linked. If the analysls appears fo rely on fine
and subtle distinctions, one must alsoc recognise Euripides!
own insistence on the variations on these words and the
subtle explorations of the ideas which he offers in his
play. The Bacchae 1is a complex and in many respects puz-
zling play. This thesis has attempted to show that a close
scrutiny of its lanéuage can clarify and define very pre-

cisely some of the ideas and issues which the play explores,
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CHAPTER FIVE: NOTES

In each of these cases, however, the idea of practi-
cal wisdom 1is also evldent. Teiresias shows his
copia in accepting Dionysus; the orator can use his

gopia in the wrong way and it thus ceases to be bene-

ficial; and Bacchus' cogpla also characterises the
practical, useful nature of his actions.,

In madness, however, a person has no control over his
ppéveg: see, for example, 33, 850. -

For the change in Pentheus' ¢péveg, see 850, 944,
947-8; 1n Agaue's ¢péveg, 1269-70,

Although 182 is often rejected on the grounds of its
resemblance to 860 and its superfluity here, Dodds ad
loc, notes that "it is natural that Cadmus, having
hinted at the real reason for his devotion (8vta
natlda Ovyatpds EE tuHg), should enlarge on the offi-
cial one--there has been a revelation.,"

For the characterisation of Pentheus as a feopbdyog,
see U5, 544, 635-6, 789, 1255-6.
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APPENDIX: <10 ocogpdy

Marylin Arthur in "The Choral Odes of the Bacchae of
Euripides," YC1S 22 (1972), pp.145-79 (Appendix B) disagrees
with the commonly held opinion that <o cogbév 1s used in the
play to refer to "false" (impractical, intellectual) wisdom
and oogla to "true" (practical, beneficial) wisdom. She
maintains that cogla is "false" or "excessive" wisdom; <o
copbv 1s accepted as "prudence'". The main points of her
argument are as follows.

(a) "The problem of ¥d cogév in the Bacchae is primarily
one of establishing for the Chorus an attitude toward this
idea which remains consistent throughout the play. Since
the Chorus invoke t& oo¢pbév in contexts which seem to imply
different attitudes, one or another passage has usually had
to be twisted in order to yield the desired consistency of
viewpoint (p.176)." As I have shown in Chapter Two, T
copbv 1s used consistently to refer to the idea of imprac-
tical, intellectual wisdom. Teiresias first speaks of 1o
copbv as the wisdom that the sceptics use in their attempt
to reject tradition (201-3): it is unsuccessful and un-
beneficial. The Chorus use the term three times: first
they reject 1t outright (395) and then wonder what benefit
it brings to é man like Pentheus (877); finally as Pentheus
is led to the mountains where he will*be murdered, the
Chorus say that they do not grudge him 1d cogdv: he may

pursue it if he wishes but they are happy to pursue other
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things that lead to w& xaXd (1005). In all cases the re-
ference is to the intellectual wisdom of Pentheus, wisdom
which is unsuccessful and unbeneficial,

(b) Arthur believes "that there is no compelling reason to
assume that 1d coeév is rejected at 395 (ibid.)." The main
reason for doing so, she suggest, has been Teiresias' use

of the term at 203: no reasoning, even 1f aided by 13 ocogbdv,
will overcome ancestral customs. Arthur hesitates to accept
«Teiresiasg' opinion:" Teiresias' position in this play i1s
far from unambiguous, and the attitudes that he assumes are
diffieult to define with any clarity or consistency.

[in 201-3}, for example, he seems to advise the acceptance
of a new god on grounds of the inviolability of age-old tra-
dition; and if line 203 refers to the practice of rationa-
lizing about the gods, then Teiresias'! speech to Pentheus

in lines 272ff. is a superb example of it (ibid.)." To
Arthur's first objection it can be pointed out that "ances-
tral customs" would necessarily teach that gods, whether new
or old, are to be accepted. Dodds ad loc. explains that
"Euripldes has made Telresias speak as a man of the fifth
century, I think deliberately: the glaring anachronism is a
warning to the audience that the debate which follows will
represent a fifth-century controversy transposed into the
mythical past." 1In 272ff. Teiresias is attempting to show
that Dionysus is a god by finding more acceptable explana-

tions for him. The seer does not reject the god as Pentheus
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does buft tries to give Pentheus face-saving reasons to
change his mind about him.

"Even 1f Teiresilas' position were not so far from clear,
we should still be better advised to define the Chorus'
attitude toward the wise from what they themselves say about
it, and not to make the questionable assumption of continuity
of their vocabulary with Teiresiae, particularly, when line
395 points up a linguistic paradox (pp.l1l76-7)." Thus Arthur
rejects Dodds' emphasis upon the thematic relationship be-
tween a choral ode and the preceding or following action.

It 1s difficult to believe that the Chorus, who rebuke
Pentheus (clearly a representative of the sceptics who use
70 copdv) for his impilety (263-5) and praise Teiresias' de-
fence of Dionysus (328—9); do not base their reference to
T0 ocopbv on Teiresias' use of it at 203. Although Arthur
feels that it is not possible to attribute either type of
wisdom to cogpia or 1d cogbv, for the Chorus td coebv, based
on Teiresias' 1dea of it at 203, is the intellectual, im-
practical wisdom of the men who attempt to reject Dionysus.
(¢) On the refrain of the third stasimon (877-81) Arthur
writes: "The usual interpretation of these lines, when it
is innocent of any attempt to evolve a consistent attitude
toward 0 ocoebdv, assumes that it is éﬁch a doctrine [of re-
taliatlion upon one's enemy] which the chorus is celebrating,
but that the wisdom of revenge is in fact expressed in the

question 1t 10 copdv; (p.178)." She believes that the an-
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swer to both questions is the doctrine of revenge and can
thus equate revenge with "true" wisdom (td ocogév). It does
seem strange, however, that the Chorus would not make some
remark about Pentheus after they have just seen him led to
his death and have offered in the first étrophe the metaphor
of the fawn (the Chorus) escaping.the hunter (Pentheus). It
seems logical that in the refrain there should be some con-
trast between the two types of wilsdom.

(d) At 1005 Arthur reads 1 copdv 00 pB6ve xalpw 8mp&bovoa-
T4 6’ ¥tepa..., "I rejoice in the unhesitating pursuit of
wisdom / and in those other great and outstanding quests."
While thils reading solves the problem presented by o¢8ovd
with the accusative and is consistent with her previous
explanations of the meaning of 0 co¢dbdv, it is based on
Arthur's assumption that the Chorus do not reject 1o ocogpdv,
just as Dodds feels that they cannot pursue something that
they have rejected, and thus reads 1o coedv ob poovi:*

ya lpw. nwtX.

In brief, I see no reason to belleve that Arthur has
proven her unorthodox view that d copbdy 1s "prudence" and

gopla is "false" or "excessive" wisdom.
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