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Abstract Inancient Greece, the notion of wisdom was expressed by the word codia,
which implied different nuances of meaning and was used to identify the activities of
very different categories of people: among them, even the poet was often recognised
(oratleast defined) as coddg, as a ‘wise’ man, or a ‘sage’. This paper aims to analyse the
reasons for thisidentification, especially from the perspective of the audience: what were
the features of a poet - who introduced himself as a poet - that could lead his audience
to assume that he was a 6o 6g? The answer probably has more to do with the forms
of expression of a traditional ancient Greek poet than with the content of his poetry.
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Summary 1Open Questionson Sagesand Poets. -2 The Sage: Some Features.-3 The
Poet as a ‘Sophds’. - 4 Final Remarks.

1 Open Questions on Sages and Poets

The aim of this research is to focus on the perception of two very
common figures of the ancient Greek culture - we may say two social
players -, such as the wise man (the sage) and the poet. More specif-
ically, we would like to consider their connotations, the features of
these two figures that made them recognisable apart from the con-
tent they communicated, or conveyed. In other words, we are asking
ourselves: what were the formal/standard elements that predisposed
an audience to recognise a person as a wise man or a poet? What
qualities - or skills - did a person need to have in order to be con-
sidered as such, in both cases? What kind of information (messages)
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did this person have to communicate, regardless of the audience’s
possibility (or ability) to verify the origin and validity of the data he
communicated? And finally: with due approximation, could the qual-
ification ‘sage’ or ‘poet’ function as a professional label, i.e. could a
person be recognised as a sage by profession or a poet by profession,
or were these qualifications ancillary to other social identifications?

In order to provide some answers to the previous questions, we
will focus on the Archaic and Classical periods, but we will need to
look at later sources that preserve information about people of the
period under investigation. In the following pages we will also con-
sider literary evidence quite varied in type and chronology, concern-
ing examples of teachings or sayings attributed to sages and poets,
but we will always try to deduce details of the perception of these
figures from these sources as well. And we will also have to make in-
evitable generalizations from a variety of cases, which may include
exceptions and ‘deviations’ from the average.*

I am deeply grateful to Angela Andrisano, Marina Cavalli, Andrea Ercolani, Richard P.
Martin, Anna Novokhatko and Xavier Riu, for their sincere impressions on this paper.

1 The average we are trying to enucleate. We are talking about ‘the’ wise man and
‘the’ poet in order to discuss some very general elements connotating these two fig-
ures, and so we consciously and temporarily gloss over the established multiplicity of
‘realizations’ (social and historical manifestations) of both figures: “a general catego-
ry of ‘the poet’ does little justice to the broad spectrum of poetic activities, types of
poetry and types of poet. [...] Many of even the most regarded in the canon are high-
ly idiosyncratic figures, highly critical or (so far as we can tell) even rather innovative
figures” (Thomas 1995, 119).
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2 The Sage: Some Features

The first of the two figures that we want to take into account is
that of the wise man, also because it is more complex to specify
his ‘expressions’, that is to say the habits, the customs, the behav-
iours that were usually adopted to identify or qualify someone as a
wise man.? Wisdom, however, had a quite distinct lexical definition:
in ancient Greece the main word used to qualify someone as ‘wise’
was oo¢dg (adjective), and so the word to express the ‘wisdom’ was
cogia (noun).?

2.1

There are only weak hypotheses about the etymology of this word,
so that Chantraine can close the entry of cogpdg with a concise “pas
d’étymologie”.” But the use of the word co¢dg in epic and lyric poet-
ry helps us to define the idea implied in this semantic sphere, prob-
ably at its origins: co¢dg is ‘(someone) who knows (something)’, es-
pecially ‘(someone) who is aware of an art’ or ‘of a profession’; he is
‘expert’, ‘skilled’ in some crafts, sometimes also ‘learned’. And the
range of crafts that can be involved in this concept of co¢ia is very
wide, including for example sailing, governing, legislating, but also
making a sacrifice in a proper way: we have exhaustive examples of
this meaning, spread from Homer to Plato.”

11.15.408-15

00&¢ Trote Tpdreg Aavaddv £duvavto palayyag

pnEdjevol kAoinot prynpevat Nde véeootv.

AN &g te 01aBpn 6Spu vijiov EE1BUvVeL 410
TEKTOVOG €V TTOAG ot Safjpovog, ¢ pd Te Tdong

ev €i8f) ooging voBnpoaivnov Abfvrg,

2 Incomparison with this, the case of the poet will be easier to analyse, because a po-
et - among other skills we will discuss - was firstly defined by the ‘tool’ he used, that is
poetry, non-colloquial (marked) language, often with music: see § 3.1.

3 Onthe history of the word meaning, in general, see Snell 1924, 1-20; Malingrey 1961,
32-8 (and 46-9); Gladigow 1965, with Bollack 1968. The most ancient occurrences of
the derivative cogiotrg seem to converge on the meaning of ‘poet’, rather than ‘wise’:
see § 3.2. The family of cdppwv/ocwepdouvn, instead, is more related to the sphere of
behavior, meaning ‘presence of mind’ (even ‘mental health’), ‘foresight’, even ‘self-con-
trol: cf. e.g. Il. 21.462-3 (with Erbse 1986, 185 ff.); Hipponax, fr. 65 Degani (= 63 West?),
with the note ad loc. in Degani 2007, 113 (for the definition of Myson as cw¢povéoTatog).
4 Chantraine 1980, tome IV-1 (1977), 1031. A new hypothesis (about the Semitic ori-
gin of the word-root) was recently proposed in Giordano 2013.

5 See also Gladigow 1965, 9-15.
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&S pev TéV i ioa pdxq TETATO Trré)\spég Te
&\\ot & c’qu) &A\pot paxnv EPAYOVTO VEEOOLY,
“Extwp & dvt’ Alavtog éeloato kudahipoto. 415

.. nor ever could the Trojans break the battalions of the Danaans
and make way into the midst of the huts and the ships. (410) But as
the carpenter’s line maketh straight a ship’s timber in the hands
of a cunning workman, that is well skilled in all manner of craft
by the promptings of Athene, so evenly was strained their war and
battle. So fought they on, divers of them about divers ships, (415)
but Hector made straight for glorious Aias. (Transl. A.T. Murray,
1924 [P])®

Cf. Bacchyl. Dith. fr. 6 Irigoin (= **26 Maehler), 5-6: E\JTr(x)\cx[pm]mE 1] | textév[w]v
coggqo[mrw], ‘to Eupalamus’ son Daedalus, most skilled of carpenters” (transl.
D.A. Campbell, 1992).

Hes. Op. 646-97

EVT &v &’ épTropinv Tpéyag deoippova Bupov
BouAnau [5€] xpéa te TpopuYELV KAl AMipov dTepTréQ,
SeiEw &1 ot pérpa mohuproioPoro Bakdoong,
olte Tt vauTiAing oecopiopévog oUte Tt vidv.®

If ever you turn your misguided heart to trading and wish to es-
cape from debt and joyless hunger, I will show you the measures
of the loud-roaring sea, though I have no skill in sea-faring nor in
ships. (Transl. H.G. Evelyn-White, 1914 [P])

Archil. fr. 211 West? / Hom. fr. 22 Allen (versus heroici), quoted by Ammonius in
Porph. Isagog. prooem. 4 (ed. A. Busse, 9, Comm. in Arist. Gr. 4.3)

‘O pévrm l'[ueotyépcxg pnot "Lpl)\oooq)ia 0Tl PLAa oogpicxg" Trpd)rog
¢ 'ITGP(X 101 m})\motspmg ETLOTAG apo(pm patt. ETrsuSn de €keivol
GOPOV GVOPALOV TOV NVTIVAOTV HETIOVTA TEXVIY, GOV EIC AV Kal
Apyiloyog Aéyowv

tpiovav e6O v kal kuPepvitng cogdg, [Archil. fr. 211 West?]
Kai O TTOINTNG

€mel 00@Og fpape Téktwv [Hom. fr. 22 Allen]
Kai...

6 When the indication of the translator is closed by “[P]”, this means that the transla-
tion comes from the collections of Perseus Digital Library, Tufts University.

7 Seealso § 3.5 (and fn. 41).
8 See Ercolani 2010, 375 (note ad loc.).
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Pythagoras, however, says that “philosophy is the love of wisdom”,
and he was the first to notice the error of the ancients. For since
they called ‘wise’ whoever practised any kind of art - one of these
was Archilochus, who said: “Noble the three-pronged spear, and
a wise pilot”, and the poet: “Since wise carpenter fitted it”, and ...
(Transl. M. Chase, 2020)

Cf. Bacchyl. Ep. 12.1ss. Maehler (= Irigoin): woei kuBepvitag cogpdg, bpvodvaa|a’
eUBuve K\ewol | viv ppévag Guetépag, | el 81 mote kai wdpog, “Like a skilled
helmsman, Clio, queen of song, steer my thoughts straight now, if ever before”
(transl. D.A. Campbell, 1992);° Aesch. Supp. 769-70: p1Aei | OSiva TikTewy vuE
xuBepvitnt oot “In a cautious pilot night is likely to beget anxiety” (transl.
H. Weir Smyth, 1926 [P]).

Alcm. fr. 2 (i) Page (PMG 2)

Kdotwp te TdAwv okéwv dpatiipes immdrat cogoi
kai IowAubeikng kudpde

Castor - tamers of swift steeds, skilled horsemen - and glorious
Polydeuces. (Transl. D.A. Campbell, 1988)

Cf. Pind. Pyth. 5.114-15: €v Te Moloaiot TTOTAVOS ATTO pATPOS LA, | TTEQavTal
0’ &ppornAdtag oogdg, “Among the Muses, he has had wings since he was a child
in his dear mother’s lap, and he has proved himself a skilful charioteer” (transl. D.
Arnson Svarlien, 1990 [P]).

Pl. Phdr. 266¢

Zw. [...] & 8¢ viiv mapa ool Te kai Avoiou pabdévrag eire Ti Xpi
kaheiv: ) ToUTO Ekeive EoTiv 1) Adywv TV, 1) Opacipayds Te kai
ol &Mhot YppevoL cogol pev avTol AEYev yeyovaoty, GAAoug Te

. A ST A
01000, ot av Swpogopeiv autoic ws Pacthelo eBEAwoty;

Socrates. [...] “But tell me now what name to give to those who are
taught by you and Lysias, or is this that art of speech by means
of which Thrasymachus and the rest have become able speakers
themselves, and make others so, if they are willing to pay them
royal tribute?”. (Transl. H.N. Fowler, 1925 [P])

9 Further occurrences are in Bacchyl. Ep. 10.39-42 Maehler (= Irigoin), and Ep.
13.162-5 M. (= I.), with a more generic meaning.
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2.2

Even assuming that these were the roots of the copdg/oopia mean-
ing, we can also observe that it soon shifted to the meaning of ‘clev-
er’, and then ‘wise’ in a general sense, and often without implying a
process of education, or apprenticeship: there are examples of this
employ of the terms already in late-archaic authors.*’

(?) Anac. fr. 72.1-2 Page (PMG 417)

TédAe Opnikin, Ti O pe
MoEov Sppact BAémovoa

vAéwg pelyerg, dokeig ¢
1 oUbev eidévar ocopdv;

Thracian filly, why do you look at me from the corner of your
eye and flee stubbornly from me, supposing that I have no skill?
(Transl. D.A. Campbell, 1988)

Pind. 0l.2.82-8

TTOANG pot Ut dykd-

vog wkea BENn 83
gvbov evTi papeTpag
PWVAEVTA CUVETOLOLY" £C

8¢ 10 AV Eppavewy 85
¥aTilet. 0o@og O TTOA-

Aa e1dig ud

paBdvreg e MaPpor
Tay yAwoolg Kdpakeg

DS EKPAVTIQ YAPUETGV

Aog TIpoOg Spviya Betov- 88

I have many swift arrows in the quiver under my arm, (85) arrows
that speak to the initiated. But the masses need interpreters. The

10 See also Colli 1977, 9 (“Si tenta qui [...] di documentare [...] quella che di solito
viene chiamata - con riduttiva designazione cronologica - “la filosofia presocratica”,
ma che mi sembra pil pertinente denominare “la sapienza greca”. Coloro infatti le cui
parole vengono qui raccolte erano chiamati “sapienti” dai loro contemporanei, e anco-
ra Platone li indica con tale nome. In quell’epoca “sapienza” significava anche abilita
tecnica, oppure saggezza della vita, prudenza politica: ma sapiente - che non fosse ta-
le in qualcosa e in qualcosa no, ma sapiente in assoluto - era uno che possedeva l'ec-
cellenza del conoscere”, from the edition criteria); Ercolani 2013, 251-3; also Griffith
1990, 188-9. On the difficult interpretation of the significance of cogia in Xenophanes’
fr. 2 West?, see below § 3.1, note 28.

11 See Lanata [1963] 2020, 82 ff. (fn. ad loc.), and also below § 3.7, note 51.
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man who knows a great deal by nature is truly skilful, while those
who have only learned chatter with raucous and indiscriminate
tongues in vain like crows against the divine bird of Zeus. (Transl.
D. Arnson Svarlien, 1990 [P])

Aesch. Prom. 1035-8

Xo. fpiv pev ‘Eppfig ok dxatpa paivetor 1035
Aéyew, dvaye ydp oe v auBadiav

000, copdt yap aioypov eEapaptdvery.

Chorus. “To us, at least, Hermes seems not to speak untimely; for

error”. (Transl. H. Weir Smyth, 1926 [P])

Cf. Aesch. fr. 390 Radt inc. fab. (= Stob. Flor. 3.194.12 Hense): 6 ypfjop’ €idwg, oy
0 TTOAN i8¢ oo, “He is wise who knows the things that are useful, and not
he who knows many things”.

Hdt. 2.49.1-2

yevdpevov dvdpa GoQov pavTikijv Te €wUT§ cuoTiioat kol Tuddpevoy
&’ Atyuttou GANa te ToAAG eonyfoacBat "EAAnot kai ta Tepi Tov
Atévuoov, OMya autdv tapalldEavia

Now then, it seems to me that Melampus son of Amytheon was not
’t‘h'é'tnﬁéiampus acq’l'l'i'i:é’('i"f:he prophetic art, being a discerning
man, and that, besides many other things which he learned from
Egypt, he also taught the Greeks things concerning Dionysus, al-
tering few of them. (Transl. A.D. Godley, 1920 [P])

These preliminary remarks on the original meaning of cogdg pro-
vide us with an important framework for setting out (and understand-
ing) some of the characteristics of the ancient Greek wise men that
emerge from our literary evidence, and therefore to sketch a sort of
phenomenology of them.**

12 For a broader view of the performances of the sages (and a definition of ‘perfor-
mance’), see Martin 1993, 115 ff.: the idea of an agonistic inspiration of the sages’ ac-
tions (120) can be seen as complementary to the sketch of the sages’ deeds we are
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2.3

For this purpose, probably the best research field is offered by the
lives of the so-called ‘seven sages’: that group of men (more than sev-
en, depending on the different traditions)*® lived approximately dur-
ing the archaic or late-archaic epoch, who have been recognised as
‘wise’ since the fifth century BCE at least (when we find the first ev-
idence of their lives and deeds).** Most of the documentation about
these men, however, comes from much later sources - such as the
Lives of Eminent Philosophers of Diogenes Laertius (second-third cen-
tury CE) - and therefore suffers from an ‘a posteriori’ conception of
wisdom: the cogia is interpreted after the development of the ¢iho-
oogpio, after Plato and Aristotle; and wisdom is understood as the
pursuit of a process of education and spiritual evolution.** But, as a

making in these pages. More generally, see also the concise but updated framework of
Martin 2017. A further complementary perspective on the issue is offered by Calame
2019: see esp. 56-60, on the ‘statut-auteur’ of copds.

13 Cf. Martin 1993, 109.

14 Cf.e.g. Hdt. 1.59, and 7.235.2 (on Chilon), or 1.29 ff. (on Solon); and, in general, see
Snell [1971] 2005 for a rich collection of references; on Epimenides and Pherecydes, see
also Colli 1978, vol. 2. For the number of the ‘sages’, cf. Pl. Prt. 343a (among people who
¢p1ho-cogely, he mentions Thales of Miletus, Pittacus of Mytilenes, Bias of Prienes, Solon
of Athens, Cleobulus of Lindus, Mison of Chenes, and Chilon of Sparta); Plut. De E apud
Delphos 385de, and Conv. sept. sap. 1 ff. (146D ff.); Diog. Laert. 1.13 (in the proemium,
he mentions - as called ‘cogoi’ in the antiquity - Thales, Solon, Periander of Corinth
[instead of Mison in the first list of Plato], Cleobulus, Chilon, Bias, Pittacus, then adds
Anacharsis the Scythe, Mison, Pherecydes of Syros, Epimenides of Crete, and - explain-
ing the isolation of this tradition - even Pisistratus of Athens. It is more difficult to judge
the mention of Bias in Hipponax, fr. 12 Degani (= 123 West?), because of the lack of the
context (see also Degani 2007, 84, comm. ad fr. 12). On the contrary, the mentions of
Pittacus made by Alcaeus in several fragments only attest the political actions of Pit-
tacus - badly judged by the poet -, but not his reputation as a sage: see e.g. Andrisa-
no 1994, 70-1. In any case, we do not know when the idea of a group of sages was born,
and/or who its creator was: see Fehling 1985, 9-19 (for the platonic genetic theory of
the group); Martin 1993, 112-13 (and 125 fn. 16); Busine 2002, 9 ff. (esp. 28-35: see al-
so note 16 below); Engels 2010; Ledo 2010. If we follow the account of Diog. Laert. 1.22
(quoting Demetrius of Phalerus), Thales was the first to be called ‘cogdg’, in the years
immediately following the archonship of Solon (another ‘wise man’): a new interpreta-
tion of this tradition has recently been provided by Ledo 2022. See also the next note.

15 Cf. e.g. the proemium of Diogenes again, immediately before and after the passage
already quoted in the previous note: pthocogiav 8¢ mpdTo¢ MVpace Mubaydpag kai
€aUTOV PLAGTOQOV, £v Tikudvi Srakeydpevog AéovTt 1) Tikuwviev Tupdvve - fj Phiaciov,
kaB& enow Hpaxheibng 6 Movrikog év 1fj Mepi tiig &mvou - pndéva yap eivar cogov
{&vOpwtov} &N 1 Bedv. B3TToV b¢ Ekaleito cogia, kai copog O TaUTnV Emtary yeAAGpevog,
66 £in &v kat’ dkpoTnTa Yuyiic dmnkpiPwpévogs, prtidoogog &¢ 6 copiav domaldpevog (Di-
og. Laert. 1.12); pthocogiag 8¢ dio yeydvaoiv dpyai, 1] Te &o AvoEipdvdpou kai 1 &o
MuBaydpou: ol pev Oarot draknkootog, Mubaydpou de Pepekidng kabnyfoaro. kai
gxoeito 1y pev Tovika, 611 Oahiis “lwv dv, Mikjotog yap, kadnyfooto AvaEipdvdpou- fy
8¢ "Trakikny &mo MubaySpou, 611 1a wAeioTa kata v Ttakiav éprhoadpnoe (Diog. Laert.
1.13); “But the first to use the term, and to call himself a philosopher or lover of wis-
dom, was Pythagoras; for, said he, no man is wise, but God alone. Heraclides of Pontus,
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result of this concept of the history of philosophy, the ancient wise
men (namely the ‘seven sages’) have also been interpreted as an ini-
tial and magmatic manifestation of wisdom, before (a certain) cogpia
‘became’ the scope of the pihocogia: this happened from a very ear-
ly stage on our philosophical tradition, and for these reasons their
figures have often been included in the corpora of philosophers, such
as that of Diogenes. Moreover, from a documentary point of view, the
anecdotes about the seven sages collected by Diogenes should have
been based on ancient traditions about their lives and deeds, so that
we can refer to this work - among others - to study the features of
the ancient cogoi.*®

2.4

As a starting point of our approximate identikit of the wise man, we
can mention a first, general feature: the cogpdg usually manifests
himself in being able to say and do uncommon things; and this atti-
tude can have very different expressions, more impressive (if not su-
pernatural) or more funny. For instance, a co@dg can sleep for very
long periods of time, expanding the duration of a normal life; or, even
without sleeping solutions, he can live for a span of years consider-
ably longer than the human average: the life of Epimenides is exem-
plary in this sense.’” But a wise man, more often and less supernat-
urally, can simply have habits that deviate from the norms: habits

in his De mortua, makes him say this at Sicyon in conversation with Leon, who was the
prince of that city or of Phlius. All too quickly the study was called wisdom and its pro-
fessor a sage, to denote his attainment of mental perfection; while the student who took
it up was a philosopher or lover of wisdom. [...] But philosophy, the pursuit of wisdom,
has had a twofold origin; it started with Anaximander on the one hand, with Pythag-
oras on the other. The former was a pupil of Thales, Pythagoras was taught by Phere-
cydes. The one school was called Ionian, because Thales, a Milesian and therefore an
Ionian, instructed Anaximander; the other school was called Italian from Pythago-
ras, who worked for the most part in Italy” (transl. R.D. Hicks, 1972 (1925 [P]). For
an overview of the ancient and ‘new’ meanings of copia and cogdg, after the birth of
the philosophy (q)l)xo-ooq){(]), cf. Arist. Metaph. 1.1-2 (esp. 981b 10-20; 982a 4 ff.), with
Gigon [1959] 1983, 43-9; Palumbo 1987; and see § 2.9. Cf. also Diog. Laert. 3.9-19, on
Plato and Epicharmus, with quotation of fragments such as Epicharm. 278 Kassel-Aus-
tin. Less useful is Lyle Johnstone 2009, for instance 36-85 (cf. also Ruth Scodel on Bryn
Mawr Classical Review, 2010.08.59, https://bmcr.brynmawr.edu/2010/2010.08.59/).

16 Most probably, the sanctuary of Delphi played an important role during Late Ar-
chaism in promoting the figures of the seven sages and, above all, the connection of
their action with the sanctuary itself: cf. Busine 2002, 28-9, by late. For the moment,
however, we will exclude from our analysis the question of the origin of their wisdom,
and - in particular - the theme of the divine inspiration of their customs, expressions,
sentences, etc., since this concerns the ‘quality’ of the contents transmitted by the mes-
sages of the sages, and not the primary perception of their figures (see § 3.3, fn. 35).

17 Cf. Diog. Laert. 1.109-10.
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and actions sometimes wired, such as Thales’ astronomical extrav-
agances, or Periander’s obsession with the secret of his own tomb.

Diog. Laert. 1.34 (Thales)

Aéyetar & &yopevog UTO ypaog ék Tfl¢ oikiag, va T GoTpa
katavonot, eig PSBpov epmeoeiv kai autd AvorpdEavTt gavat Thv
Ypaiv: “ov ydp, ® Oalf), 1 év oty ol Suvdpevog 18eiv Ta & To
oUpavol oiet yvidoeoBat;”.

It is said that once, when he was taken out of doors by an old wom-
an in order that he might observe the stars, he fell into a ditch,
and his cry for help drew from the old woman the retort, “How can
you expect to know all about the heavens, Thales, when you can-
not even see what is just before your feet?”. (Transl. R.D. Hicks,
1972 (1925 [P])

Diog. Laert. 1.96 (Periander)

Aéyouor 6¢ Tiveg wg Behfoag altol TOV Td@ov piy yvwobivat,
101006V T1 Epnyavioato. duoiv ekéleuae veaviokoig, Seifag Tva
0606V, EEeNBelV vikTwp kal Tov dmavifoovta avekeiv kol Bdyar
Emerta Padiletv GAhoug Te KOTA TOUTWV TETTOPAS, KAl AVEAOVTAG
Bdyar mAMv Te KaTd TOUTWV TTAElOVAG. KAl OUT®WE aUTOS TOIG
TIPWOTOLE EVIUY®V AV pEdn.

There is a story that he did not wish the place where he was bur-
ied to be known, and to that end contrived the following device.
He ordered two young men to go out at night by a certain road
which he pointed out to them; they were to kill the man they met
and bury him. He afterwards ordered four more to go in pursuit
of the two, kill them and bury them; again, he dispatched a larg-
er number in pursuit of the four. Having taken these measures,
he himself encountered the first pair and was slain. (Transl. R.D.
Hicks, 1972 (1925') [P])

2.5

A wise man is also able to provide his community with fair laws, or
to renew the existing laws: by playing this role, a co¢ég exploits his
overall view of the human nature and, more specifically, his clear
knowledge of the power-relations that exist in a particular social
group (or polis), and that he can translate in a political vision. Fur-
thermore, and in parallel with this competence, a wise man often
shows that he knows how to act in case of dangerous problems that
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involve all the community, like a plague: again Epimenides already
mentioned (see § 2.4), for instance, understands the way to purify
the community.*®

2.6

This wider view of the humans and the human life often depends on
the wise man’s attitude to travelling, to experiencing different real-
ities, different societies: travelling is the reason for the wise man'’s
greater knowledge of customs, but it also becomes the occasion (for
the wise man) to share his knowledge with everyone he meets. The
best personification of these skills (in addition to the previous ones,
explained in § 2.5) is Solon, the Athenian lawmaker and traveller,
but also the key-figure of the famous episode of his meeting with the
Lydian king Croesus.*?

2.7

Sometimes cogpia can be expressed through prophecies, predictions,
orriddles, because - like an oracle - the wise man tells the truth in a
way that cannot be linear: his messages require an effort to be under-
stood by common people. And, as is often the case with these forms of
communication, the message of the sage can take on a poetic form.*°

Paradigmatic are the anecdote of the suggestion of Pittacus about
marriage (that also inspired an epigramme of Callimachus: cf. Diog.
Laert. 1.79-81, with the quotation of Callim. ep. 1 Pfeiffer), as well as
the riddles of Cleobulus, or the predictions of Pherecydes.

Diog. Laert. 1.89-91 (Cleobulus: riddles)

(89) KAedBouog ElaySpou Aivdiog, tg 8¢ Aotipig, Kdp. [...] outog
gmoinoev dopata kai ypigoug eig én tproyiha. [...] epetan & atol
¢v toi¢ Mapeilng Ymopvipaot kai oiviypa toiov:

(91) €i¢ 6 athp, waideg Suokaideka. THV & ExdoTe

18 This is also an aspect of the involvement of sages in religious activities: see Mar-
tin 1993, 121-2.

19 Cf. Hdt. 1.32-3.

20 See Martin 1993, 117-18 (“Like the oral art of epic verse making, proverbs are
thus completely traditional and yet always innovated. They are embedded in situations
in which the social use of artful speech and metaphor becomes a powerful tool for in-
fluencing events”), together with Russo 1997. It is also possible that at some point the
form of the aphorism became the very communicative mark of the wise: see Havelock
[1963] 1973, 235-6.
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Taideg Si¢ TpidkovTa Sidvdiya eldog Eyouaar

ai pév Aeukad Eaov i8¢, ai & alte péhavar:

aBavaror &¢ T’ tolioar, dmoeBiviBouotv Grraoat.
go11 6¢ O éviauTdg.

(89) Cleobulus, the son of Euagoras, was born at Lindus, but ac-
cording to Duris he was a Carian. [...] He was the author of songs
and riddles, making some 3000 lines in all. [...] The following rid-
dle of Cleobulus is preserved in Pamphila’s collection: (91) “One
sire there is, he has twelve sons, and each of these / has twice
thirty daughters different in feature; / some of the daughters are
white, the others again are black; / they are immortal, and yet
they all die”. And the answer is, “The year”. (Transl. R.D. Hicks,
1972 (1925") [P])

Diog. Laert. 1.116 (Pherecydes: predictions)

Pepexidng BaPuog Tuprog, kabd enotv ANEEavdpog v Atadoyais,
[Tittokol S1akfKoev. TOUTOV enot OSTOPTIOE TTPOHTOV TLEPL PUOEWS
Kal <yevéoews> Bedv “EAAnot ypdyatr. morla ¢ koi Bavpdoia
Méyetar Tepl avtol. kal yop Topd 1OV aiyloAov Thg Zdpou
TepraTolvIa Kol valv ouplodpopoloav 1ddvia eimeiv w¢ {ov}
pET oV oAU kaTadioetar kai év 0¢Bodpoic altol katadivat. kat
AdvipnBéviog €k Ppéatog USATOG TTLOVTO TIPOELTIEIV GG €i¢ TpITNV
npépav Eootto oelopds, kal yevéoBat. avidvia te eig ‘Oluptriav
&v Meoonvy 1§ Eéve Tepthdg oupPoulelioar EEotkijoar petd Tév
olkelwv: kai Tov pf wewoBijvar, Meoofvn 8¢ edhw.

(116) Pherecydes, the son of Babys, and a native of Syros accord-
ing to Alexander in his Successions of Philosophers, was a pupil
of Pittacus. Theopompus tells us that he was the first who wrote
in Greek on nature and the gods. Many wonderful stories are told
about him. He was walking along the beach in Samos and saw a
ship running before the wind; he exclaimed that in no long time
she would go down, and, even as he watched her, down she went.
And as he was drinking water which had been drawn up from a
well he predicted that on the third day there would be an earth-
quake; which came to pass. And on his way from Olympia he ad-
vised Perilaus, his host in Messene, to move thence with all belong-
ing to him; but Perilaus could not be persuaded, and Messene was
afterwards taken. (Transl. R.D. Hicks, 1972 (1925') [P])
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2.8

All these examples presuppose a more general feature of the figure
of the ancient cogdg, that is very peculiar: the cogpdg of the archaic
and late-archaic Greek culture is someone who is involved in the cul-
ture of the polis, someone who is part of a polis, who is recognised
by the people of the polis, and who acts in the polis (or even in differ-
ent poleis), often trying to improve the quality of life of his commu-
nity (or different polis communities).*

The knowledge of the co¢dg is based on a broad view of the world,
but does not contradict the foundations of the traditional culture: the
tool of the wise man’s action is not the revolution, but a re-direction
(or re-functionalization) of what already exists. Not even the creators
of new schools of thought, such as Thales or Pythagoras, were actu-
ally ‘real world disrupters’, because their theories were based on a
traditional perception - and acceptance - of reality and the world.*?
And, even in the case of sages-travellers (Solon comes to mind first,
with Epimenides again, or Pythagoras), the increase in knowledge re-
sulting from visits to distant places and peoples does not lead to the
transfer of ‘novelties’ to Greece: the sage only shares with the Greeks
those things - information, reform proposals, advice, etc. - that are
compatible with Greek culture. In this sense the cogdg is also a tra-
ditional figure, someone who is perfectly integrated into the tradi-
tional culture of the archaic Greek society.**

2.9

This statement can be confirmed by a symmetrical observation, con-
cerning some anecdotes about the early philosophers, Heraclitus in
particular. The philosophical aspects of the relations between these
‘new intellectuals’ and the sages are multifaceted and have been the
subject of extensive discussion among scholars, which we can only
mention here, recalling some points of the debate: the modern phi-
losopher usually has a destructive attitude towards the knowledge
and beliefs of the common people; he can understand the reality in
a deeper way than the traditional men (and wise men); his ideas are
new, exclusive, and not for everyone. For these reasons, he is often
presented as an anti-traditional character, and the champions of the

21 See also Martin 1993, 115.
22 See again Palumbo 1987.

23 Thisis alsoillustrated by the fate of Anacharsis, a Scythian who, according to tra-
dition, was treacherously murdered by his brother during a hunt, perhaps because he
promoted Greek customs in his homeland: cf. Diog. Laert. 1.102.
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traditional culture - including sages, and also poets (see § 3.3) - be-
came the target of his blame; but even the traditional vocabulary of
wisdom is seemly subjected to a shift in its meaning, or at least in
its references.?* Some fragments from Heraclitus seem very signifi-
cant to explain this process.

24

Obscure Messages and Contempt of the Masses

Heraclit.22 A 1, 6 Diels-Kranz (= Diog. Laert. 9.1.6)

c’xvéenks &alto[=10 BlB)\lOV T[Epl puoend] ag 10 Tng ApTEpl60§ iepov,
¢ pév Tiveg, E1T1TT]65U()'CX§ aoaq)sorspov Ypdyat, orro)g ol 6uvapsv01
<pdvor> pooiotev alT) kol p éx 1ol Snpwdoug elkatappdvnTov 1).

This book he deposited in the temple of Artemis and, according to
some, he deliberately made it the more obscure in order that none
but adepts should approach it, and lest familiarity should breed
contempt. (Transl. R.D. Hicks, 1972 (1925?) [P])

Heraclit. 22 B 1 Diels-Kranz (= Sext. Emp. Math. 7.132)

10U 68 Aoyou Tolde e6vtog &Evvetot yivovtot GvBpwTrot, kol tpdobev
fi &kolioat, kai AkoUoavTeg TO TPAOTOV' YIVOPEV®DVY YAp KATA TOV
Aéyov t6vde ATeipoioiv £0ikOO1L, TEPWPEVOL ETTEMV KAl EPYWV
T010UT®V, OKOlwV Ey® dinyelpat, KOTA gUOLY Siatpéwv EKOTTOV
Kal ppAlwv Gkwg Eyet. Toug 6¢ EAhoug avBpdous AavBaver 6kdoa
eyepBévieg morolow, SkwoTep Okdoa eudoveg emhavBdavovtar.*

Although this account holds forever, men ever fail to comprehend,
both before hearing it and once they have heard. Although all
things come to pass in accordance with this account, men are like
the untried when they try such words and works as I set forth, dis-
tinguishing each according to its nature and telling how it is. But
other men are oblivious of what they do awake, just as they are for-
getful of what they do asleep. (Transl. Ch.H. Kahn, 1979)

In general, by starting from what we can understand from our fragments, the de-

bate about the vocabulary of Heraclitus (and his use and meaning of copia/cogdg, for
instance) has been intense and should be considered partly still open, at least for spe-
cific fragments: cf. Gladigow 1965, 75 ff.; Lesher 1983.

25

See Marcovich 1967, 8-11; Diano, Serra 1980, 89-109.
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Heraclit. 22 B 34 Diels-Kranz (= Clem. Al. Strom. 5.115.3)

AEUveTOL AKOUTAVTES KWPOIoLY €0ikaot PATIC aUTOIOLY papTUpEl
Tapedviag ameivat.

Uncomprehending, <even> when they have heard <the truth
about things?>, they are like deaf people. The saying ‘absent while
present’ fits them well [lit. “bears witness to them”]. (Transl. T.M.
Robinson, 1987)

Against Traditional Wise ‘Characters’

Heraclit. 22 B 40 Diels-Kranz (= Diog. Laert. 9.1.1 [= Heraclit. 22 A 1 D.-K.]; cf.
Ath. 13.601b)

molupadin véov Exetv o Siddoker ‘Hotodov yap av €d1dake kol
[MuBaydpnv autic te Zevopdved te kai ‘Exaroiov.?

Alot of learning does not teach <a person the possession of> un-
derstanding; <could it do so,> it would as so taught Hesiod and
Pythagoras, or for that matter (?) Xenophanes and Hecataeus.
(Transl. T.M. Robinson, 1987)

Heraclit. 22 B 129 (dub.) Diels-Kranz (= Diog. Laert. 8.6 = Pythagoras, 14 A 19
Diels-Kranz [amplior])

[MTuBaydpng Mvnodpyou iotopiny floknoev avBpodmev pdhiota
TAvToV Kal EKAEEGPEVOS TAUTAS TAG OUYYPAPAS ETTOLTATO EQUTOU
co@iny, ToAupaBinv, kakoTeyvinv.

Pythagoras, son of Mnesarchus, trained himself to the highest de-
gree of all mankind in <the art of> investigation, and having se-
lected these writings constructed a wisdom of his own - a lot of
learning, a disreputable <piece of> craftmanship. (Transl. T.M.
Robinson, 1987)

Cf.also Heraclit. 22 B 83 Diels-Kranz (= Pl. Hp. mai. 289b): &vBpw e 6 copadTatog
1p0Og Beov wibnkog paveitar kai cogpin kai kaA et kai Toig AN oig dotv “In the
matter of wisdom, beauty, and every other thing, in contrast with God the wisest
of mankind will appear an ape” (transl. T.M. Robinson, 1987).

26 See Marcovich 1967, 64-6; Diano, Serra 1980, 172. For the poets, as traditional
‘characters’, also cf. Heraclit. 22 B 42, 56, 57, 107 Diels-Kranz (passages discussed fur-
ther, see § 3.3). For the inclusion of Pythagoras, whom the sources also record as the
first to take the name ¢p1Adoogog for himself, see previous note 15 (Diog. Laert. 1.12).
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New Meaning and Pertinence of codpog/codia

Heraclit. 22 B 32 Diels-Kranz (= Clem. Al. Strom. 5.115.1)
EV T0 00OV polvov AéyeoBar olk €0€het kol £0éNer Znvog Svopa.?’

One thing, the only wise thing, is unwilling and willing to be called
by the name of Zeus. (Transl. T.M. Robinson, 1987)

Heraclit. 22 B 35 Diels-Kranz (= Clem. Al. Strom. 5.140.6)

XPN Yap €U pdha oAV fotopag prhoodgoug Evdpag eivar kad’
‘HpdxAertov.

[For, according to Heraclitus, men who are] lovers of wisdom ought
very much to be enquirers into many things. (Transl. T.M. Rob-
inson, 1987)

Heraclit. 22 B 41 Diels-Kranz (= Diog. Laert. 9.1.1 [= Heraclit. 22 A1 D.-K.; cf. 22
B40D.-K.])

elvat YOap Ev 1O 00¢ov, émiotacBor yvopny, totén xuPépvnoet
Tavia S1a TAVIOV.

[He says that] the wise <thing> is a single <thing> (or, different-
ly punctuated: one thing, the wise thing, <is>) - knowing the plan
twhich steerst all things through all things. (Transl. T.M. Robin-
son, 1987)

Heraclit. 22 B 50 Diels-Kranz (= Hippol. Haer. 9.9)

‘HpdkAertog pév oUv @notv eivar 1o T&v Siaipetov diaipetov,
yevntov ayévntov, Bvntov dBdvatov, Aéyov aidva, ToTépa uidv,
Beov Sikatov: “oUx épol, AANG ToU Adyou dxkovoavTog OpoAoyeiv
go@dv E0Ttv Ev TdvTa etvar” 6 ‘HpdkAettog ¢not.

Herakleitos affirms that the All is Divisible/Indivisible, Born/Un-
born, Mortal/Immortal, Word/Eternity, Father/Son, God/Righteous
One. He says: “Listening not to me but to the Word [Aéyou], it is
wise to agree [Opoloyeiv] that all is one”. (Transl. M.D. Litwa, 2016)

27 Forthe debate about the interpretation of this fragment, also see Marcovich 1967,
445-6; Diano, Serra 1980, 162-5.
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Heraclit. 22 B 108 Diels-Kranz (= Stob. Flor. 1.174 Hense)

‘HpakAeitou. 0kGowv Adyoug fikouoa, oUdeig agikveital ¢ ToUTO,
DOTE YWVWOOKELWY OTL COPOV E0TL TTAVIWV KEXWPLOPEVOV.

Of all those whose accounts I have listened to, none gets to the
point of recognising that which is wise, set apart from all. (Transl.
T.M. Robinson, 1987)

Heraclit. 22 B 116 Diels-Kranz (= Stob. Flor. V 6 Hense)
&vBp@dTTOLoL TIAOL PHETEDTL YIVWOKELY EMUTOUG KAl CWPPOVELV.

All people have a claim to self-knowledge (literally, self-ascertain-
ment) and sound thinking. (Transl. T.M. Robinson, 1987)

The attitude that emerges in Heraclitus’ fragments probably should
be read as the birth of a self awareness different from that of past or
contemporary wise men: the new intellectual (like Heraclitus) is less
oopég and more piAdoogog, and aims to trace a distance between
himself and common people, or common views of co¢ia.

On the other hand, in a poet who was also a pillar of traditional
culture - I mean Pindar - we can recognise a kind of mirrored re-
sponse to these assessments: Pindar probably blamed the new phi-
losophers for their futile research, for their strength in construct-
ing a new knowledge that was perceived as unconventional, and not
traditional at all.

Pind. fr. 209 Maehler (= Stob. Ecl. 2.1.21)

of wisdom”. (Transl. W.H. Race, 1997)
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3 The Poet as a ‘Sophés’

This mention of Pindar also leads us, finally, to include the figure
of the poet in our discussion, with some variations on what we have
done for the wise man: indeed, against the multiplicity of terms used
to identify the poet (also depending on the type of poem composed or
performed by each of them), we can assume that the recognition of
a poet took place first and foremost on the basis of one of his essen-
tial features, namely the use of a language - a communication medi-
um - distinct from the common language.

3.1

It is precisely because of this fundamental competence - an expres-
sion of cogia - that a poet could also be considered a co¢pdg (‘[some-
one] who is aware of an art’, as at the origin): several passages from
archaic and late archaic poets (Pindar in primis) seem to confirm
this view.?®

Thgn.1.19-21 West?

Kipve, copilopévmt pev epoi oppnyis emikeioBwm
10i0d’ ETreaty, AMjoet & olUmote KAemTdpeva, 20

0Ud€ Tig dAAAGEEL kdkiov ToUoONOU TTapedvTog

Kyrnos, let a seal [sphregis] be placed by me, as I practice my po-

they [i.e. the utterances] will never be stolen without detection, /
and no one will substitute something inferior for the genuine thing

that is there. (Transl. G. Nagy, 1985)

28 Some occurrences will also be discussed below in § 3.7. It is more difficult to define
the significance of the term co¢ia in Sappho, fr. 56 Neri (= Voigt: see Neri 2021, 660),
and in Xenophanes, fr. 2 West?. On this last fragment, see Untersteiner [1956] 2008,
113-14 (note to vv. 11-12, where, after a rich recap of the debate about these lines, the
scholar concluded: “io vedo in cogpin espressa l'idea di abilita conoscitiva, di perfezio-
ne nel conoscere”); Gladigow 1965, 32-8; and even concisely Cavalli 1992, 176 note 9
(note to the same lines: “Probabilmente il significato arcaico di sophia come ‘abilita in
una determinata arte’ qui si & gia ampliato nel concetto piu vasto di ‘sapienza che de-
riva dalla propria abilita’, e quindi allude alla natura educativa e utile alla citta della
poesia filosofica di Senofane”). On Xenophanes, more generally, cf. also Palumbo 1987,
44-52; Gentili 2006, 239-40.

29 On this passage see the remarks of Nagy (28-9), Ford (82-4), and Cobb-Stevens
(166-7) in Figueira, Nagy 1985.
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Thgn. 1.993-6 West?

el Oeing, AKGSYHJE sqmpspov Upvov detdery,
&Bhov & ¢v pecowl Trong kaAov &vBog Exwv

ool T’ €in kal €pol goping Tépt Snpiodvioy, 995
yvoing Y’ 6000v Svwv KpEGTOVES TpiovoL.

If you were to set a prize, Academus, for the singing of a lovely
song, and if a boy with the fair bloom of youth were the prize for
you and me as we compete in artistry, you would know how supe-
rior mules are to asses. (Transl. D.E. Gerber, 1999)

Pind. Ol. 1.8-11

6Bev O ToMipaTog Upvog apprpaileton

goe®V pnTiegot, keAadeiv

Kpdvou maid’ &g dgpvedv ikopévoug 10
péxatpav Iepwvog Eotiav

From there glorious song enfolds the wisdom of poets, so that they
loudly sing (10) the son of Cronus, when they arrive at the rich and
blessed hearth of Hieron. (Transl. D. Arnson Svarlien, 1990 [P])

Pind. Pyth. 3.113

Néatopa kai Avxiov ZotpTrr]Sév’ &vep(f)n(ov PATIG,

Gppooaw, Ylvoocn(opsv a & dpeta kAewvaic dodaig
ypovia teAéBer mavporg 6 TpdEacd’ ebpapés. 115

We know of Nestor and Lycian Sarpedon, whom men speak of, from

renowned songs excellence (115) gains a long life. But few find that
easy to accomplish. (Transl. D. Arnson Svarlien, 1990 [P])

Cf. Pind. Isthm. 9.7-8; Pae. 6 (= fr. 52f Maehler) 51-3.
Bacchyl. (hyporchemata) fr. 14 Maehler (=1 Irigoin).

Aubia pev Yop )u@og
paviet Xpuoov &v-
Spddv & dpetav copia e
Taykpatig T’ ENEyyeL
ahdbeia ... 5
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For as the Lydian stone indicates gold, so men’s excellence is
proved by the poet’s skill and all-powerful truth. (Transl. D.A.
Campbell, 1992)

A.P.13.28.1-6 ([BakxuAiSou fj Zipwvidou]; Antigenes, fifth century BCE)*°

[ToA\Gk1 81 guliic AkapavTidog év yopoiov "Qpat
AvwASAuEav kiocogspotg ettt S1BupdpPorg

ai Atovuotddeg, pitpaiot 8¢ kai péddwv adtolg
go9&V do1dQv Eokiagav Mmapav EBetpay,

ot 16vde 1pimodd oot pdptupa Bakyimv déBhwv 5
tEBnkav: ...

Often in truth, in the choruses of the tribe Acamantis, did the
Hours, the companions of Dionysus, shout in triumph at the ivy-
crowned dithyrambs, and overshadow the bright locks of skilled
poets with fillets and rose blossoms. The chorus now hath set up
this tripod as a witness of their Bacchic contest. (Transl. W.R. Pa-
ton, 1918)

Eur./T1234-8

Xo. elimaic 6 AaToic Yévog,
6v Tmote Anhidoty chprroapopmg yudhoig 1235
<ETIKTE>, Xpuoor(opcxv

gv kiBdpat cogdy, SoT’ i TéEwv

gVotoylal ydvutar

Chorus “Lovely is the son of Leto, (1235) whom she, the Delian,
once bore in the fruitful valleys, golden-haired, skilled at the lyre;
and also the one who glories in her well-aimed arrows”. (Transl.
R. Potter, 1938 [P])

Cf. Certamen Homeri et Hesiodi 6

kata 6¢ Tov alTtov ypdvov faviktwp EmiTdgiov ToU Tatpos Appiddpavtog
Bacl)\émg E\’Jﬁoiog ETITEAGV Ttdvrcxg To{Jg énloﬁpovg &vbpag ou pévov
pdpY Kal Taxet, AANA Kol oogig €Tl TOV dydVa pshyot)\mg Bwpemg TIHOV
ouvekdAeoev. Kai ouTol [scil. Homer and Hesiod] oUv éx TUYnG, &g paot,
oupPaldvres aAAilorg N\Bov eic Tiv Xohkida.

Now about the same time Ganyctor was celebrating the funeral rites of his father
Amphidamas, king of Euboea, and invited to the gathering not only all those who
were famous for bodily strength and fleetness of foot, but also those who excelled
in wit, promising them great rewards. And so, as the story goes, the two went to
Chalcis and met by chance. (Transl. H.G. Evelyn-White, 1914 [P])

30 Cf. Page 1981, 12.
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3.1.1

More challenging is the case of an Hesiodic fragment quoted by Cle-
mens of Alexandria, together with a fragment of the Homeric Mar-
gite (which is of clearer interpretation):

Hom. Marg. fr. 3 Gostoli (= 2 West?) / Hes. fr. 306 Merkelbach-West, quoted by
Clem. Al. Strom. 1.25.1-2

“Opnpog b¢ kai Téktova gopov kahei [cf. I1. 15.411-12, see § 2.1] kot
Trepi Tol Mapyitou, ei &1 avtol, wdE Ttwg ypdper

1ov & olt’ &p okamtiipa Beot Béoav olit’ dportijpa,
. 3 Gostol] | r
‘Hoiodog yap tov kiBapiotnv Aivov “mavroiog oogiog dedankdta’
[Hes. fr. 306 M.-W.] eitréov kai vaytnv oUk Okvel Aéyetv cogov, “olite
Tt vauTthing oecopiopévov” ypdewv [cf. Hes. Op.].

3

missed out on every skill”. Hesiod said that Linus the lutenist was
“expert in every form of wisdom”, and does not hesitate to call a
sailor wise, writing, “not endowed with wisdom in navigation”.
(Transl. J. Ferguson, 1991)

If the debate focuses on the equivalence ‘co¢ia = practical/pro-
fessional competence’ (as Clemens seems to attest), we should as-
sume that Linus was mentioned by Hesiod as having ‘the knowledge
(dedankéta)® of all practical/professional fields (rravrtoiag copiag)”
so a (good) poet like Linus - in the Hesiodic vision - also demonstrat-
ed his cogia (poetic competence) by being able to sing about any hu-
man profession (that is various co¢iat, other than his).

31 For the use of this verb, see also § 3.7.
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3.2

Besides oo¢dg, the derivative cogiotiic also seems to have special-
ised in the meaning of ‘poet’ (rarely even ‘wise’),** although its num-
ber of occurrences is much more limited and sometimes controversial,
if not pejorative (at least in sources from fifth century BCE Athens).

ooPpLloTHC = ‘Poet’

Pind. Isthm. 5.28-9

pelétav 8¢ coproTais
A1og Exatt tpéoPBalov oefilopevor

[Heroes] who are honoured by the grace of Zeus provide a theme
for skilled poets. (Transl. D. Arnson Svarlien, 1990 [P])

Cratinus, Archilochoi fr. 2 Kassel-Austin (PCG) / lophon, Aulodoi (satyroi) fr. 1
Snell-Kannicht (TrGF), quoted by Clem. Al. Strom. 1.24.1-3 (a passage immedi-
ately preceding the one quotedin § 3.1.1)

60ev oi "EAAnveg Kal avTol Toug TrEpL OTLOUV TTIOAUTIPAY HOVOS GOPOUG
Spa Kol 0oPLoTag TTapwvUpws kekAfkaot. Kpativog yolv év toig
ApyiASyotg TronTtag koTtahéEag Epry-

olov 0ogLoT®VY apfjvog avedipnoare. [Cratinus, fr. 2 K.-A.]
Top®V Te Opolwg <@¢> 6 Kwpikdg &v AUApdoi¢ catipoig €mi
poymOOV xail BAN@V TIvédv Aéyer

kol yap eloeAfAubev
TOAGV cogLoTdV SyAog EEnptupévog. [Tophon, fr. 1 S.-K.]

As a result, the Greeks themselves have called those who spend
too much time on a single object sages or sophists indifferently, the
words being related. Anyway, Cratinus in the Archilochuses ends a
catalogue of poets with: “What a swarm of sophists you have been
groping after”. Similarly Iophon, like the comic dramatist in The
Satyr-Flutists, says of rhapsodes and others: “Yes, there arrived / a
great mob of sophists all at the ready”. (Transl. J. Ferguson, 1991)

The meaning of ‘poet/musician’ is probably also implied by the use
of the term cogiotrig in Aeschylus’ fr. 314 Radt (from Athen. 14.32

32 Cf.Diog. Laert. 1.12 (proemium): oi §¢ cogot kai coptoTal EKaAoUvTo: KAl oU povoy,
dAAa kai oi Tointai cogrotai, kaba koi Kpativog év Apyihdyois Toug tepi “Opnpov kai
‘Hoiodov emaivdv oUtmg Kahel.
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[632c]), but this poses problems of textual reconstruction and inter-
pretation; whereas the meanings of the term in Prometheus bound,
vv. 62 and 944, are already more generalising and vague (influenced
by the increasing ‘sophistic’ philosophical trend).**

3.3

However, the identification ‘poet = copdg’ should have been endorsed
for many other reasons, that we now can attempt to sketch after our
observations about the sages.**

In general, a poet often had an extensive knowledge of facts, per-
sons, actions, etc., simply because of his experience of people, poleis,
sometimes even different countries (in the case of travelling-poets:
see also § 3.5). More specifically, the knowledge of a poet could in-
clude: information useful for the common/practical life (that is the
present); events of the past, actions of people lived in a different time
and in a different space, deeds of people qualified as different from
the normal (heroes), and so subjects we can consider ‘myth’ (even
though for ancient Greeks myths were parts of their past); predic-
tions about something still not happened, suggestions about the fu-
ture, predictions also in an enigmatic form.** In sum, the poet was
able to communicate content that could be interpreted as signs of
wisdom, and this impression could also have been reinforced because
his content was traditional, because it was part of a traditional cul-
tural heritage that the poet was contributing to preserve.*®

In a traditional oral culture, more specifically, the repetition of a
traditional message is also authoritative, because it is both the rep-
etition of something already known (and approved), and the reasser-
tion of something that should be done (repeated) in an already defined
way (so it is prescriptive): repeating (re-performing) such content is
authoritative, but it also gives authority to the repeater (performer),

33 Cf. Euripides, fr. 905 Kannicht (piod copiotiy, Sotig oly abit$ copdg); and see al-
so Marzullo [1993] 2023, 478 ff.

34 By ‘poet’ in these pages I continue to mean any person who, though not necessari-
ly a poet by profession, practised poetry with some frequency, not exceptionally or ep-
isodically (as might happen to anyone attending occasions such as symposia). More in-
clusive, however, is the reading of Martin (1993, 113-15), who, for example, recognises
poetry as a feature of the seven sages: see also § 2.7.

35 As I have already said with regard to the aim of the present research (see above
§2.3, fn. 16), I have deliberately excluded the subject of the divine origin of the con-
tent transmitted by a poet inspired by a god, also because these elements were part of
the assertions that poets could certainly make, but that the audience could not ‘veri-
fy’ in the immediate term.

36 On ‘wisdom poetry’ in ancient Greece, see e.g. Ercolani 2012; 2015; 2016.
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that is to the poet.?” And this was one of the main reasons why sever-
al traditional poets have also been included in the target of the Her-
aclitean blame, like the wise men, as we saw before (§ 2.9).%*

Heraclit. 22 B 42 Diels-Kranz (= Diog. Laert. 9.1.1 [= Heraclit. 22 A1 D.-K.])

16v 1€ “Opnpov Epackev GElov €k TOV Aywvev ekBdiiecBar kol
patmileoBar kai Apyiloyov Opoing.

[He used to affirm that] Homer ought by rights to be ejected from
the lists and thrashed, and similarly Archilochus. (Transl. T.M.
Robinson, 1987)

Heraclit. 22 B 56 Diels-Kranz (= Hippol. Refut. 9.9)

eEnmdtnvTal, ¢notv, ot dvBpwtot TPoOg THY YVHOLY IOV pavepidv
mapamAnoing ‘Opfpwt, 6¢ éyévero tdV ‘EMMivewv copdtepog
TIAvTWV. EKeIVOV Te Yap Ttaidec pBeipag katokteivovTes EENmdTnOAY
eimévreg Soa eldopev kai ENGPopev, Talta dtoleimopev, doa O¢
oUte eidopev olUt’ EN&Popev, Talta pépopev.™

People are deceived, [he says,] in the recognition of things that
are obvious in much the same way Homer, who was wiser than all
the Greeks, was deceived. For he was deceived by the words spo-
ken to him by some boys killing lice: “What we saw and caught we
leave behind, while what we did not see or catch we take <away
with us>". (Transl. T.M. Robinson, 1987)

Heraclit. 22 B 57 Diels-Kranz (= Hippolit. Refut. 9.10)

518dokahog 8¢ mheioTwv ‘Hoiodoc: 1oltov émicTavial TAsioTa
eidéva, 60TIC NPEPNV Kal eUPPOVIV OUK EYIVWOKEV' ETTL Yap EvV.

For very many people Hesiod is <their> teacher. They are certain
he knew a great number of things - he who continually failed to
recognise <even> day and night <for what they are>! For they
are one. (Transl. T.M. Robinson, 1987)

37 This could also be the key to understand some particular poet-character, appar-
ently endowed with political functions, such as the poet that Agamemnon left at home,
to guard (?) his family and his court: cf. Od. 3.267-72, with Scully 1981.

38 On the following fragments, see Babut 1976; Diano, Serra 1980, 172-6 (comm. to
frs. 83-4, 86-7); Palumbo 1987, 36 ff. (especially 37 fn. 11).

39 See also Colli 1980, 3:174-80 (fnn. 9-11).
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Heraclit. 22 B 106 Diels-Kranz (= Plut. Cam. 19.1)

Tept & Npepdv amogppddwv eite xpn TibeoBal tivag eite dpBidg
‘HpdakAertog emémAnEev ‘Ho16dwt tag pev dyabag motoupévat, Tag
8¢ pavdag [cf. Op. 765 ff.], ¢ &yvoolvtt puoiv pépag amdong plav
ovoav, eTépwbL Sinmdpnrar.

Now concerning ‘dies nefasti’, or unlucky days, whether we must
regard some as such, or whether Heracleitus was right in rebuking
Hesiod for calling some days good and some bad, in his ignorance
that the nature of every day is one and the same, - this question
has been fully discussed elsewhere. (Transl. B. Perrin, 1914 [P])

3.4

The occasions for this transfer of knowledge (or repetition of content
already known) from the poet to his audience should usually have
been public: it is obvious to think, first, of the rhapsodic and choral
poets involved in contests or ritual performances. But, sometimes,
also private or semi-private occasions - like symposia - could host
‘wisdom moments’, as we can infer from lines of Theognis, or Solon,
or also Mimnermus. And even the descriptions of personal life mo-
ments or adventures was always associated to the communication of
some traditional rules, or values.*®

3.5

These preliminary observations about the poets, however, have also
concerned some of the content of their poems, but - to return to the
declared focus of our research (see § 1) - we should also ask ourselves
what feature(s) of a poet might make a poet recognisable indepen-
dently of his poetic content. This feature of recognization should have
been extremely important, also because a rather stable element in
the characterization of many poets was their mobility, as in the case
of the ‘generic’ wise men (non-poets) we mentioned at the beginning
(see § 2.6). Many ancient poets are known to have travelled, for per-
sonal (often political-military) reasons, or in order to perform their
poems for a specific audience: these events also produced the increas-
ing of their knowledge, the acquisition of a broader view of the reality
(hence their ‘wisdom’). The lives of Homer, for instance, give us the

40 Cf. e.g. Alcaeus, frr. 38 and 347 Voigt; Archilochus, frr. 13 (elegy) and 128 (tro-
chaic tetrameters).
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picture of a poet always moving among the poleis of the coasts of the
Aegean sea: this image of Homer is surely a multi-layered product,
the result of variations and insertions made by many generations of
post-classic readers, but should be based on elements of ancient or-
igin, coherent with the habits of an archaic epic poet. And even the
bios of Hesiod implied an openness to travel abroad - for a poet tra-
ditionally thought as very steady, reluctant to move** - in case of im-
portant events that were a sort of call for professional poets (such as
the funeral celebration for the death of a local ruler).

Finally, therefore, we might ask an essential question: when a po-
et arrived to a new place, where his name was not yet known, what
features could facilitate his recognition as a good/reliable poet? Why
(or on what grounds) should (or at least could) an audience be well
disposed to listen to a poet, assuming that he would report true and
useful things, rather than inventions and false things?**

3.6

The answer probably lies in the poet’s main tool, which we have al-
ready mentioned several times, i.e. poetry: this is the means by which
the poet was able to manifest his knowledge and skills, but also the
competence that entitled the poet to be called co¢dg, i.e. aware of the
art of composing poems. More specifically, this poetic competence
was the ability to express information (ideas, myths, values, etc.) by
using a marked communication, a language organised by metres,
created with a peculiar vocabulary, made up of peculiar syntactic
structures (formulae, etc.), often associated with a specific music: in
short, a language formalised in a traditional way, easy to recognise
by people who shared the same culture. If copia was the knowledge
of something, especially an art, or a profession, then the poet could
reveal his skill by using his art, that is the poetic language, in the
occasions of performing poetry: this single action was the expres-
sion of his being copdg, even before the communication of any con-
tent that could be considered ‘wise’.

The control of this poetic skill (cogia), by the poet, was also the pa-
rameter for judging the quality of a poet, by the audience: every au-
dience (the public of every Greek polis) probably had the competence
to recognise the features of valuable - that is traditional - poetry,

41 And so hostile to trades: cf. Op. 232-7, 646 ss. (quoted in § 2.1), with the evidence
from the Certamen Homeri et Hesiodi (see above § 3.1). See also Mureddu 2021, XLIII-
XLV. On these implications of cogia, see also Giordano 2013, 35 ff.

42 On the matter of the truth, and reliability, of the messages conveyed by the poet,
see e.g. Aloni 2013; Riu 2019.
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because this competence was acquired (by every man in the audi-
ence) by attending time after time the same occasions of producing
and listening to poetry (festivals, rituals, symposia, etc.). Thus, eve-
ry audience should have been able to distinguish between average-
poets, not outstanding, and very good poets, true owners of full ‘ver-
sification competence’: probably the only ones deserving the name
of cogot.”

3.7

This mechanism of recognization probably was consciously or un-
consciously present to the same poets, but in any case it seems to be
preserved - or mirrored - in many paradigmatic depictions of the art
and skills of the poet, or self-depictions of the poet in action, above
all in those declarations of poetics in which the content of the poem
is distinguished from poetic skills, i.e. from the ability to create po-
etic language (made up of metres, formulae, sometimes music, etc.):
usually in these passages the content that a poet conveys may be ex-
ceptional, super-human (cf. the beginning of the catalogue of ships
in the Iliad), and in this case it almost always comes from the gods;
otherwise the content can be very subjective, depending on person-
al life experiences, as for iambic and elegiac poetry; in both these
cases, nevertheless, the ability to put these contents into verse - the
poet’s copia - is a skill separately emphasised, as a distinct element
that marks the quality of communication.**

Often this remark - that of possessing a cogia - is expressed with
lexical occurrences that might suggest a certain normativity, or at
least a standardization: knowledge of the technique is usually indi-
cated by the verb émriotapar (which could be applied to various fields,
not only the poetic)** and related words; but sometimes we also find
expressions alluding to the learning of the poetic technique (now
successfully acquired), and thus characterised by the use of the verb
516dokw and its derivatives.

43 See Havelock [1963] 1973, 129-30.

44 See also Snell [1946] 1963, 190 ff. (“Cap. VIII. Sapere umano e divino”); Palum-
bo 1987, 39 ff.

45 For the technical/practical scope of this verb, see e.g. Il. 13.221-3: tov & a7’
ISopevets Kpntéyv dyog dvriov niidar | & ©dav olf tig avip viv v aftiog, §ooov
Eyoye | Yiyvooke: mdvteg yap émotdpeba wrohepilerv (“And to him Idomeneus, lead-
er of the Cretans, made answer: ‘O Thoas, there is no man now at fault, so far as I wot
thereof; for we are all skilled in war’”; transl. A.T. Murray, 1924 [P]). See also Snell
1924, 81-96; Chantraine 1970, 360.
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Super-Human Content

11.2.484-93

“Eomete viv pot MoUoar ’OMiptria Sdpat’ Eyovoar

Upeig yop Beal éote mApeoTe 1€ ToTE TE TAVTQA, 485
npeic 6¢ kAéog otov axovopev 0UdE 1 Iopev:

ot Twveg Nyepdveg Aavaddv kai Kolpavot noav:

TANBUV & ok av eye pubnoopat oud’ dvopive,

oud’ el pot Séka pev yAdooat, Séka 8¢ oTépar’ €iev,

ewvn & dppnkTog, YdAkeov O€ pot nrop évein, 490
el pn) 'Ohupmriddeg Molioan Atog aiyidyoto

Buyatépec pvnoaiad’ oot umo “Thiov nABov:

apyoug av vnév épéw vijag Te TpoTTdoag.

Tell me now, ye Muses that have dwellings on Olympus - (485) for
ye are goddesses and are at hand and know all things, whereas
we hear but a rumour and know not anything - who were the cap-
tains of the Danaans and their lords. But the common folk I could
not tell nor name, nay, not though ten tongues were mine and ten
mouths (490) and a voice unwearying, and though the heart with-
in me were of bronze, did not the Muses of Olympus, daughters of
Zeus that beareth the aegis, call to my mind all them that came be-
neath Ilios. Now will I tell the captains of the ships and the ships
in their order. (Transl. A.T. Murray, 1924 [P])

émioTapat (= To Know How to Make Poetry)

0d. 11.362-9

10v & alr’ AXkivoog dmapeiBeto pavnoéy e

“& ’0O8voel, 10 pév ol 1l 0 Efokopev eloopdwvTeg

fepoTtiid T’ Epev kai émikhotov, oid Te TOANOUS

Béoket yala péhaiva moluotepéag avBpodToug 365
yeuded T’ dpTivovtag, 6Bev ke Tig 0UdE 1dortor

ool & Emt pev popen Eméwv, Evi 6¢ gpéveg EcBhad,

piBov & w¢ 61’ do1dog emioTapévwg katéheEag,

TavTwv Apyeiwv oo T altol kNdea Auypd”.

Then again Alcinous made answer and said: “Odysseus, in no wise
as we look on thee do we deem this of thee, that thou art a cheat
and a dissembler, such as are many (365) whom the dark earth
breeds scattered far and wide, men that fashion lies out of what
no man can even see. But upon thee is grace of words, and with-
in thee is a heart of wisdom, and thy tale thou hast told with skill,
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as doth a minstrel, even the grievous woes of all the Argives and
of thine own self”. (Transl. A.T. Murray, 1919 [P])

0d. 21.404-9

¢ ap’ Epav pvnotiipeg: drap mohipntig 'Oduooeis,
aUTiK éTrel p.éYCI 16Eov éBdcTaos Kol 16e TavT, 405
wg 6T avnp (popptyyog erno'rcxpsvog kol &o1dfic
pnidiwg Etdvuooe véw Tept KOANOTTL Xop5nv
otq)otg otpngTsp(oeev suorpsq)sg EVTEPOV 0idg,
¢ &p’ &rep omroudiic Tdvuoev péya t6Eov 'Oduooeic.

So spoke the wooers, but Odysseus of many wiles, (405) as soon
as he had lifted the great bow and scanned it on every side - even
as when a man well-skilled in the lyre and in song easily stretches
the string about a new peg, making fast at either end the twisted
sheep-gut - so without effort did Odysseus string the great bow.
(Transl. A.T. Murray, 1919 [P])

Thgn. 1.769-72 West?

xpf Mouo@v Bepdrovta kai &yyelov, €l Tt TepioTov

e16ein, goging pi pBovepov TeheBety, 770
A T pev pdoBat, Ta 8¢ detkviev, SMa S¢ Troteiv:

1L 0@V Y pHonTaL polvog EmoTdpevog;*

A servant and messenger of the Muses even if he knows exceed-

lumine that, invent the other; what use can he make of this if none
know it but he? (Transl. J.M. Edmonds, 1931 [P])

816d0kw (= To Teach/Learn How to Make Poetry)

0d. 22.340-8 (Phemius)

1) T01 6 PSppLy YA YAagupnv katéBnke Xopate 340
peconyvg kpntijpog ide Bpdvou dpyuponiou,

altoc & avt "Oducfia mpocaifag AdPe youvav

Kkai ptv Moodpevog ETrea TTTEpOEVTA TIpOoTUdar

“youvoipai o’, ’'Obuoelr ou &€ i’ aideo kai p’ eNéncov.

auté) Tot petdémiod’ dyog Eooetat, €l kev Goidov 345
Trépvg, O¢ e Beoiot kol AvBpw ooty deldw.

46 See the remarks of Ford (92-3) in Figueira, Nagy 1985.
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d)grsesq)r(bpnps AMMaieo Setpotopiioar”.”’

(340) So he laid the hollow lyre on the ground between the mix-
ing-bowl and the silver-studded chair, and himself rushed forward
and clasped Odysseus by the knees, and made entreaty to him, and
spoke winged words: “By thy knees I beseech thee, Odysseus, and
do thou respect me and have pity; (345) on thine own self shall
sorrow come hereafter, if thou slayest the minstrel, even me, who

to a god; wherefore be not eager to cut my throat”. (Transl. A.T.
Murray, 1919 [P])

Sol. fr. 13 West? (= 1 Gentili-Prato?), (33-6,) 51-2

Bvntoi & wde votopev Opdds dyabdg Te kakdg Te,
€U peiv v altog 66Eav EkaoTog Exet,

piv T Tabeiv- 1éTe & avTig odupetar dypt 8¢ Toutou 35
y&okovteg koupaig Ehtriot tepmdpeda. [...]
AN og "'ONlupTriddwv Moucéwv dpa ddpa S16aybeig, (51)

. ~ , , X .
1{epTiig gOPing péTpov ETioTdpEvos-*

We mortal men, alike good and bad, are minded thus: - each of us
keepeth the opinion he hath ever had till he suffers ill, and then
forthwith he grieveth; albeit ere that, we rejoice open-mouthed
in vain expectations. [...] (51) another through his learning in the
gifts of the Olympian Muses, cunning in the measure of lovely art.
(Transl. J.M. Edmonds, 1931)

A kind of anthology of this kind of expression is also preserved in the
last part of the Homeric Hymn to Hermes, vv. 475-9, 482-6, 507-12:

SN émel ol Tot Bupog émibiet kibapilew, 475
péhreo kai k1Bapile kai dyhatag dGhéyuve

Seypevog €€ EpeBev: ou O€ pot pihe kUSog Smale.

eUPONTIEL PETA YEPOLV EYWV Ay Upwvov ETaipnv

KA Kal €U KaTtd KSTpOV ETLoTApEVOC AyOpeUeLy.

(475) But since, as it seems, your heart is so strongly set on playing
the lyre, chant, and play upon it, and give yourself to merriment,

47 For the meaning of aytobiSaxTog, see Russo 2004, 191-2 (fn. vv. 347-8).
48 See also Gladigow 1965, 16-20; Noussia-Fantuzzi 2010, 183-5.
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taking this as a gift from me, and do you, my friend, bestow glory
on me. Sing well with this clear-voiced companion in your hands;
for you are skilled in good, well-ordered utterance.

[...]
O¢ T1¢ v aUTnV
€Y V1) Kai cogin Sedanpévog eEepeeiv
¢Oeyyopévn Tavroia vow yapievia Sibdoket
peia ouvnBeinotv dBupopévn pakakijoty, 485
gpyacinv gevyouoa dufjrabov: ...

Whoso with wit and wisdom enquires of it cunningly, him it teach-
es (485) through its sound all manner of things that delight the
mind, being easily played with gentle familiarities, for it abhors
toilsome drudgery.

ko1 1a pev Eppiig
Antotdnv épilnoe draptepes t¢ €Tt kai viv,
ofjpot’ émet kiBapv pev ExnPBoie eyyudhEev
ipeptnv, dedatg 6 & EmwAéviov kiBapilev: 510
avtog & aud’ Exépng coging EkpdooaTo TEX VNV,
guptyYwv EvoTiv Trotjoato THAGO’ dxouotiv.*

And Hermes loved the son of Leto continually, even as he does now,
when he had given the lyre as token to the Far-shooter, (510) who
played it skilfully, holding it upon his arm. But for himself Hermes
found out another cunning art and made himself the pipes whose
sound is heard afar. (Transl. H.G. Evelyn-White, 1914 [P])

But, in line with this distinction - or awareness of the distinction - be-
tween content and technique (co¢ia), it is also worth reading an in-
teresting fragment of Bacchilides, unfortunately out of context, trans-
mitted by Clement Alexandrinus:

Bacchyl. Paeans, fr. 2 Irigoin (cf. 5 Maehler), quoted by Clem. Al. Strom. 5.68.5

“«s b} ¢ s ’ ’ ’ , ~ < , 3
€1epog €€ £1épou co@d¢ / 16 1e TAAaL 16 Te VUV”, pnoi Bakyulidng év

Toi¢ Mooy “[oUde yap pdotov] dppritwv eméwv TTUhag / EEcupeiv”.*

49 See Bollack 1968, 551: “Les deux exemples de ’'Hymne a Hermes (483 et 511) sont
instructifs par la juxtaposition de téyvn et de gogin, le premier terme s'appliquant a
l'adresse éblouissante, quasi magique, alors que le second désigne plutot un ordre ex-
primable du savoir, en l'occurrence un genre musical et son harmonie propre”.

50 Square brackets of Irigoin: the translation presupposes that the words oU6¢ yap pdotov
are of Clemens, and not part of the quotation from Bacchylides (as in edition of Maehler).
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“One gets his skill from another, now as in days of old”, says Bac-
chylides in his Paeans; for it is no easy matter “to discover the
gates of verse unspoken before”. (Transl. D.A. Campbell, 1992)

In fact, the transfer of skills from one poet to another (Etepog € erépou
copog) seems to allude to the process of learning by apprenticeship
that must have been at the basis of every poet’s training, from time
immemorial (16 te TdAa1 16 Te viv): a process that - on this point,
however, the state of preservation of the fragment suggests to be
even more cautious - was inseparable from the transmission of some
traditional content (not necessarily new, cf. &ppritwv éméwv Tilag
€Eeupeiv), in order to substantiate the songs and, at the same time,
to allow the training and acquisition of the skill of poetic creation.**

3.8

The permeability of the two spheres was, moreover, inescapable and
natural, not least because - besides poetic content - even poetic skill
(cogia) could be represented, in the sense we have tried to outline,
as a divine gift, a privilege received from the divinity, which allowed
a man to excel in the creation of poetry.

Od. 8.487-98

“Anpédok’, EEoya &) o€ Bpotdv aivilop’ amdvIwv:

i o€ ye MoUo’ £616ake, Atog tdi, fj o€ Y’ ATt wv:

Mnv yop kata kGopov Ayaidv oitov detdelg,

¢ 5 & 5 R e sy s B ,

000 Epgotv T #mabov e kai Soo gpoynoav Axatot, 490

¢ T€ Tou ) alTog TTapewv fj EANou dkoloag.

AN &ye &) petdPnbi kai frmou kéopov Getoov

Soupartéov, Tov "Emeidg emoinoev ouv Ay,

o v " . .

Sv 1ot €¢ dkpdTToAy SoAov fyaye Siog ’Oducoeug

avopdv epmAfoag of p “Ihov EEaldmatav. 495
» , N N ,

af kev 1 pot Talta kata poipav katahéEng,
A , ; ,

alTik’ £y Taow pubioopat AvBpd ooy,

51 Seealso Fearn 2007, 2-20 (briefly, Giuseppetti 2015, 294 ff., fn. 20); Giordano 2013,
40. On the possibility of recognising an ‘answer’ to Pind. Ol. 2.86 ff. (quoted above in
§ 2.2) in this fragment of Bacchylides, see also Gentili 2006, 91-1; Catenacci in Genti-
1i 2013, 50-3, 410 (fnn. 86-8).

Antichistica36[13 | 100
Wisdom Between East and West: Mesopotamia, Greece and Beyond, 69-108



Massimiliano Ornaghi
Wise Man and Poet in Ancient Greece: Features and Overlaps

“Demodocus, verily above all mortal men do I praise thee, whether
it was the Muse, the daughter of Zeus, that taught thee, or Apollo;
for well and truly dost thou sing of the fate of the Achaeans, (490)
all that they wrought and suffered, and all the toils they endured,
as though haply thou hadst thyself been present, or hadst heard
the tale from another. But come now, change thy theme, and sing
of the building of the horse of wood, which Epeius made with Athe-
na's help, the horse which once Odysseus led up into the citadel
as a thing of guile, (495) when he had filled it with the men who
sacked Ilios. If thou dost indeed tell me this tale aright, I will de-

Hes. Theog. 22-34

af [scil. the Muses] vy o8’ ‘Hoiobov ko €5idaEav doidny,
&pvag motpaivovd’ Ehikédvog Utro Labeoto.

16vde &€ pe pwTiota Beal mpog plibov Eettrov,

Motoot ‘Olupmiddeg, kolpat Atog aiyiéyoto: 25
“morpéveg ypauvlot, K&K ENEYXEQ, YAOTEPES OLOV,

T6pev ywevudea oA Aéyewv Etupoioty Opoia,

Opev & T’ €0 wpev dAnBéa ynpioacbar.”

©¢ Epacav koUpat peydhou Atog ApTLETELaL,

kai pot oxfjrTpov Edov ddgvng epiBnhéog Slov 30

Kkai p’ ékéNovD’ Upvelv pakdpwv yeEvog alev EGvTwy,
opag & altag TpGOTSV Te Kol UoTatov aiev deiderv.

And one day they taught Hesiod glorious song while he was shep-
herding his lambs under holy Helicon, and this word first the
goddesses said to me - (25) the Muses of Olympus, daughters of
Zeus who holds the aegis: “Shepherds of the wilderness, wretch-
ed things of shame, mere bellies, we know how to speak many
false things as though they were true; but we know, when we will,
to utter true things”. So said the ready-voiced daughters of great
Zeus, and they plucked and gave (30) me a rod, a shoot of sturdy
laurel, a marvellous thing, and breathed into me a divine voice to
celebrate things that shall be and things that were aforetime; and
they bade me sing of the race of the blessed gods that are eternal-
ly, but ever to sing of themselves both first and last. (Transl. H.G.
Evelyn-White, 1914 [P])
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Hes. Op. 654-62

EvBa & eywv e’ GeBha Satppovos Apprddpavtog

Xahkida [T'] eloemépnoa: ta Oe mpomeppadpéva ol 655
8eOX EBecav Taideg peyalropeg: EvBa pe gt

Upve vikijoovta gépetv Tpimod’ OTWevIa.

TOV pev £y® Movono’ ‘EhMkwviddeoo’ &véOnka

EvBa pe to TTpdTOV My Upiis EmMEPnoav doidii.

16000V TOL VIOV Y€ TIETTELPNHOL TIOAUYOpPWV* 660
A kal B¢ Epw Znvog véov aiyidyotor

Then I crossed over to Chalcis, to the games of wise Amphidamas
where the sons of the great-hearted hero proclaimed and appoint-
ed prizes. And there I boast that I gained the victory with a song
and carried off a handled tripod which I dedicated to the Muses
of Helicon, in the place where they first set me in the way of clear
song. (660) Such is all my experience of many-pegged ships; nev-
ertheless I will tell you the will of Zeus who holds the aegis; for

Evelyn-White, 1914 [P])
Archil. fr. 1 West?

eipi & eyw Bepdmwv pev 'Evuarioto dvaktog
kol Mougéwv épatov d&pov émiotdpevog.®

I am the servant of lord Enyalios / and an expert in the lovely gift
of the Muses. (Transl. L. Swift, 2019)

Ibyc. fr. 1(a) Page (282 PMG), 23-6

kai & pelv &v] Moioar oegog[iop]évar

eV ‘Ehikawvidlec] épBaiev Noyl -

Bvatog & ol k[elv avip 25
Siepolc] ta Exaota eimol

va®v olg Mev]édaog ...

on these themes the skilled Muses of Helicon might embark in sto-
ry, but no mortal man (untaught?) could tell each detail... (Transl.
D.A. Campbell, 1991)

52 See Lanata [1963] 2020 on this fragment: “Il poeta possiede una émiotipn, una
perizia tecnica sua propria che € la misura della sua liberta di fronte alla Musa” (35).
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Thus the Muses did not teach Hesiod a song, but taught him how to
sing in general (i’ €5idaEav... &eidewv cogia, Op. 662), and also in-
spired him with imperishable content (&8¢ogpartov Upvov, Op. 662);
Archilocus, on the other hand, asserted first and foremost his pri-
mary human dimension (as a warrior, not as a poet, cf. v. 1), which
clearly justified much of his poetry (i.e. content), but at the same
time claimed a consolidated experience also as a creator of poetry
(¢miotapevog, cf. v. 2), of that art which goes back to the Muses and
which - perhaps - Archilochus himself had imagined to acquire by di-
vine gift (if we think of the biographical tradition documented by the
epigraph of Mnesiepes).** In Ibycus, finally, there is a kind of retro-
projection: the very creators of poetry - the Muses - are described in
the same way as a poet who has mastered the poetic technique;* the
Muses are thus qualified by an attribute denoting their coepia, pre-
cisely because they are the very paradigm of poetic skill, the model of
perfect mastery of poetic co¢ia (to which every poet should aspire).**

4 Final Remarks

Taking into account both the poetic declarations and descriptions of
poets (and poetic ‘investitures’) that we have considered, and the fea-
tures of the wise men that we have tried to identify, we could perhaps
suggest that (1) émiotopar (and related words) identified the process
of learning a craft/art, considered from an ‘internal’ point of view,
i.e. that of the person learning the craft (in the same way as 6i6dokw,
and related words, which focused on the learning process);*® and that
instead (2) cogdg (and related words) was applied to the person who
had reached the end of this process and was finally able to master
his craft, but above all who was perceived as such by an audience.
In the case of poetry, the ability to communicate in a marked form
(different from the everyday form of speech), according to expressive
codes fixed by tradition (= poetic cogpia), could lead an audience to
recognise a oogdg in a poet (i.e. a poet as copdg), even regardless of
the content - mostly unverifiable, moreover - that he would express.
Therefore, copdg may have been an ‘external’ marker, an indicator
of the poet’s perception by his audience: an epithet applied to a man

53 See Ornaghi 2009, 38-42; and also Aloni 2011.

54 Cf. Hes. Op. 649, quoted in § 2.1.

55 See also Wilkinson 2013, 71-5. Different echoes have been recognised in this pas-
sage by Hardie 2013, 10-14. As a term of comparison, see also Edmunds in Figueira,
Nagy 1985, 100-1 (and the conclusions of pages 109-11), on the mentions of the Muses
in Theognides (and in the only surviving fragment [fr. 1 West?] of ‘Pigres’ of Halicar-
nassus). On the divine origin of poetic skills, compare now also Stewart 2016, 207-9.

56 See also Bollack 1968, 551.
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who, at the top of his training, was finally perceived as superior by the
environment in which he was acting, thanks to his established skill;*’
whereas, to be émiotdpevog was perhaps the internal aspect - the po-
et’s own awareness or consciousness - of a state that was externally
perceived by others as possession of co¢ia. This remark should be
seen as complementary to some - even recent - observations on the
authority of poetic language:*® here, in addition, we suggest that the
perception of the authoritativeness of the message was in the form,
rather than in the content itself; that is, the recognisability of the ‘sa-
piential’ (wise) character came, even before the content, through the
authoritative form (appropriately poetic) that the message could take.
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