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T akze je tu dcera Semele. Bylo to stvofeni stejné nddherné
jako kdysi Europa, s tim rozdilem, Ze Zeus s nf nenavézal
vztah na jeden den, ale na dost dlouho. Tahleta Semele, ktera
leZela noc co noc po boku Dia v lidské podobé, a pfitom vé-
déla, Ze je to Zeus, touiila, aby se ji jednou zjevil v celé své
vznefenosti, v celém majestdtu vladafe blazenych nesmrtel-
nych. Zadonila a motila ho, at se ji ukdZe v pravé podobé. Bo-
hové se sice tu a tam objevovali na svatbéch lidi, oviem chtit po
nich, aby se pfed jejich o¢ima odhalili, jako ¢ini manzelé po-
zem$tl, neni bez nebezpedf. KdyZz Zeus prosbim Semely
podlehl a stanul pfed ni ve své spalujici krdse, Zzhavé zife a jas
bozského milence Semelu sezehly. Shofela. Protoze jiz pod srd-
cem nosila Diova syna Dionysa, nezavdhal Zeus ani na oka-
mzik, dité, které bylo v té dobé Sestimési¢nim zdrodkem, ze Se-
melina hofictho téla vynial, naffzl si stehno, rinu rozeviel a do
ni jako do Zenské délohy Dionysa vloZil. Tak bude Dionysos
dvakrét Diovym synem, bude ,dvakrit narozeny“. Kdyz se na-
plnil &as, Zeus stehno zase rozparal a Dionysa z néj vyndal ja-
ko prve z bricha Semelina. Bylo to podivné dité, z bozského
pohledu se vymykalo normé, protoze bylo soudasné synem
smrtelnice a synem Dia v celé jeho néddhefe. Zvldstni byl i pro-
to, Ze se vyvijel &iste¢né v téle Zeny a ¢dstedné ve stehné Jupi-
tera, ve stehné Diové. Na Dionysa ¢ekala urputnd Zarlivost Hé-
ry, kterd Diovi jeho zélety hned tak neodpoustéla a vidy si
vylévala vztek na plodech jeho tajnych ldsek. Jednou z hlavnich
Diovych starosti bylo skryt Dionysa pfed Héfinymi zraky
a svéfit jej do péce chiv, aby ho schovaly.

Sotva Dionysos trochu povyrostl, také on se rid potuloval
a byl kvili tomu trnem v o¢ich lidem, pro které svét kon¢il za
humny. V dobé své dplné mladosti se tak jednou ocitl s druzi-
nou mladych bakchantek v Thrékii. Tamnf kral Lykurgos neli-
bé nesl pfitomnost mladého cizince, o némz se tak dplné nevé-
délo, odkud se vzal, a ktery se holedbal, Ze je bih, a vodil
s sebou ty tfestici mladé Zeny, fanaticky vyzndvajici jakési nové

- 124 -

DIONYSOS V THEBACH

bozstvo. Lykurgos dal bakchantky zadriet a uvrhnout do véze-
ni. Pro Dionysa a jeho moc nebylo nic snadnéjsiho nez je osvo-
bodit. Lykurgos uspofédal na boha $tvanici a pfinutil jej prchat.
Rozporuplné a ve svém Zenském aspektu dvojznaéné boZstvo
Dionysos umiral pii prondsledovani strachy. V posledni chvili
se pfed Lykurgem zachrdnil skokem do vody. V mofskych hlu-
binéch jej po néjaky cas ukryvala bohyné Thetis, budouci mat-
ka Achilleova. U ni prosel éimsi jako zasvécenim a po ndvratu
na zem se vytratil z Recka smérem do Asie. Nastalo velké doby-
vatelské tazeni napfi¢ Asif. Viude jej nédsledovala armada vér-
nych, pfeviiné Zen, které se namisto klasickych vale¢nickych
zbrani ohdnély thyrsem, dlouhou dievénou holi s piniovou §is-
kou na kondi, kterd méla kouzelnou moc. Dionysos a jeho vy-
znavaci zahnali na Gték vSechna vojska, kterd je méla zadrzet
a postavila se jim do cesty. Kdy? vitézné prodli celou Asii, vydal
se bith na cestu zpét do Recka.

Do té doby spadd jeho névrat do Théb. Poutnik, ktery byl
jako malé dité prondsledovan zlobou macechy, jako
mlady bth se musel vrhnout do vody a skryt se v mofskych
hlubinich pfed hnévem thrického krile, se nyni vracel do
Théb jako dospély muz. Dorazil tam v dobé, kdy v Thébich
kraloval Pentheus, syn jeho tety a Semeliny sestry Agauy. Se-
mele je po smrti. ManZelem Agauy byl Echion, jeden z péti
z dradi setby, a ten s ni pfed smrti zplodil syna. Tento jeho po-
tomek prevzal krélovsky titul po svém dédovi z matliny strany
Kadmovi, ktery byl sice jesté nazivu, ale na vlddnuti jiZ nesta-
¢il. Po Echionovi zdédil Pentheus sepéti s thébskou zemi a svo-
ji zakofenénost v ni, nasilnickou néturu, nesmifitelnost a vo-
jackou zpupnost.

Do Théb, které byly vzorem starobylého feckého mésta, vesel
Dionysos v pfestrojeni. Nevystupoval jako bith Dionysos, ale ja-
ko jeho knéz. Potulny knéz v Zenském odéni, s vlasy a7 na z4da,
se viim, co je pfiznaéné pro metoika z Vychodu: tmavé odi,
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svidnické vzezieni, kvétnatd mluva. Nic nemohlo Penthea jako
potomka ,dradi setby“, clovéka srostlého s thébskou zemi, dréz-
dit a provokovat vic. Oba byli pfiblizné stejné stafi. Pentheus
byl mladicky krdl a ddajny knéz stejné tak mladicky bih. Ob-
klopovala jej druzina mladych i star$ich Zen z Lydie, tedy Orien-
télek. Byly to Orientdlky jak télesnym vzhledem, tak chovdnim.
V ulicich Théb nadélaly plno rdmusu, posedévaly na holé zemi,
jedly i spaly pod sirym nebem. Pentheus to sledoval s velkou ne-
voli. Co tu méla ta horda pobudii co pohleddvar? Rozhodl se je
vyhnat. A také vechny thébské urozené matrény, které Diony-
sos poblouznil: nikdy totiz sestrim své matky, Kadmovym dce-
rim, a hlavné Agaue, neodpustil jedovaté pomluvy, podle kte-
rych Semele nikdy s Diem nic neméla, byla hysterka a spivala
biihvi s kym, zahynula pfi poZiru, ktery zavinila vlastni neopa-
trnostf, a pokud méla néjakého syna, ten se ztratil a v Zidném
ptipadé to nemohl byt syn Ditv. Celou tuto &4st rodinné sigy,
kterd se tykala Semely a jejiho souZiti s bozskym — tiebaze jedi-
nym jejim prohfeskem bylo, Ze si préla vztah prespfilis davér-
ny —, Thébané popirali: byla to pro né sniska vymysli. Ano,
byla tu sice svatba Kadma a Harmonie, to je pravda, ale ted 3lo
o to zalozit mésto uspofddané podle kritérif ¢isté lidskych. Dio-
nysos chtél znovu navizat, ale jinak, nez tomu bylo pfi svatbé
Kadma s Harmonii, spojeni s bozskym. Chtél, aby fungovalo
nejen pii pfileZitosti néjaké slavnosti, obfadu, na keery se boho-
vé pozvou a hned zase odejdou, ale aby bylo souddsti samotné-
ho Zivota lidi, kazdodenniho spolecenského i obcanského zivo-
ta Théb. Hodlal pfijit s kvasem, ktery otevie novy obzor
v bé&iném Zivoté kazdého jednotlivce. Kviili tomu musel po-
bldznit thébské Zeny, matrény pevné usazené ve svém postaveni
manzelek a matek, jejichZ zptsob Zivota byl pfesnym opakem
Zivota lydskych Zen z Dionysovy druZiny. Pravé tyto Thébanky
biih svym tfesténim pfivedl do vytrZeni.

Opustily déti, odhodily domdci préce, nechaly manzela a uti-

kaly do hor, do luhd a h4ji. Tam pobihaly v tborech pro po-
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Cestné ddmy dost nepfistojnych a oddévaly se rozmanitym
hratkidm, které u venkovant budily smésici pocitdi, ohroment,
obdiv a pohorseni zéroveti. To viechno se Pentheovi doneslo
a jeho hnév se jesté zdvojndsobil. Pro zacatek se obrétil proti
bohovym vyznavatkdm, prot jeho oddanym ndsledovnicim,
které ptivodily rozvrat domdcnosti v celém mésté. Dal bificim
rozkaz pochytat viechny ty lydské zeny posedlé novym kultem
a zaviit je do vézeni. Méstskd potddkovd sluzba to provedla.
Sotva za Zenami zapadla zdvora, Dionysos je kouzlem osvobo-
dil. Znovu vtrhly do ulic, tanéily, zpivaly, chrastily chfestidly
a povykovaly. Pentheus se rozhodl podat si pfimo onoho po-
tulného knéze, onoho Zebraka, ktery svadi k vytrznictvi. Prika-
zal, aby ho chytili, vsadili do Zelez a zavieli do kralovskych std-
j{ s dobytkem a kofimi. Knéz se nechal bez jakéhokoli odporu
pfivést, na rtech mu pohréval trosku ironicky dsmév, choval se
jako berdnek a nikterak se nevzpouzel. Uvéznili ho v krdlov-
skych st4jich. Pentheus mél za to, Ze se ho tim zbavil, a dal roz-
kaz, at viichni muzi vytdhnou v plné zbroji na venkov a ulovi
a pfivedou zpét viechny Zeny, které se tam oddévaji orgiim. Vo-
jaci se sesikovali do Etyfstupd, vypochodovali z mésta a rozpry-
lili se po polich a hjich, aby tam Zenskou skupinu obkliili.
Mezitim byl spoutany Dionysos zavien ve stdji. Tu z néj ale
Zeleza sama spadla a kralovsky paldc se ocitl v plamenech. Sté-
ny se zfftily a on bez sebemenstho poranéni vysel ven. Pentheus
byl jako v Jifikové vidéni, kdyZ se mu paldc zadal hroutit pod
nohama a knéz se z{ista jasna zjevil pfimo pfed nim, ve tvéfi
ty? Gsmév, na téle ani $kribnuti, na nedbalé fize ani smitko.
Zatali ptibthat zakrvdceni a prostovlasi kapitdni s rozbitou
zbroji. ,Co se vim stalo?“ Jeden ptes druhého chrlili svd hldse-
ni. Zenstiny pry vypadaly na vrcholu blaha, a dokud je necha-
li na pokoji, viibec nebyly agresivni ani bojovné, dokonce
viechno v nich, mezi nimi a kolem nich, v lukdch a lesich, vy-
zafovalo niadhernou pohodu; hy¢kaly v ndrudich mléddata vie-
moznych zvifat, ptiklddaly si je k prstim jako vlastni déti a ani
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jednou se nestalo, Ze by jim néjaké divoka zvéf sebeméné ubli-
7ila. Podle toho, co tvrdili vesnicané, a co se zdélo i vojékim,
7ily jakoby v jiném svété, v dokonalé harmonii znovu nastole-
né mezi véemi Zivoucimi tvory, kde neexistuji hranice, kde se
v miru a pfatelstvi lidé misf spolu se zvifaty, kde divoka zvéf,
dravci, masozravci Zji v souladu se svou kofisti a spole¢né se
radujf. I sama zemé se k tomu pfipojila. Kdyz se do ni $vihlo
thyrsem, vytryskla z ni zfidla pramenité vody, mléka ¢ vina.
Nastal znovu zlacy vék. Sotva se viak objevili vojici, jakmile
proti nim nasadili vile¢nické nésil, staly se z andélskych zenu-
$ek vrazednické furie. Vrhaly se na vojiky se svymi holemi,
prorazely jejich iky, tloukly do nich hlava nehlava, zabijely je
a viechny obrétily na utek.

Zvitézila mirnost nad nésilim, Zeny nad muzi, nespoutand
ptiroda nad obéanskym pofddkem. To vSe se Pentheus dozvi-
dal, zatimco Dionysos stal pfed nim a usmival se. Pentheus zté-
lestioval feckého muze v jedné z jeho nejlepdich poloh, muze
presvédéeného o diileZitosti jakési formy aristokratického cho-
vani, sebekontroly, schopnosti ptemyslet. Kromé toho si jesté
vsugeroval pocit, Ze nikdy nedéld nic nizkého, Ze se umf{ ovl4-
dat, Ze nenf{ otrokem choutek a vé$ni, coz jde ruku v ruce s ur-
¢itym pohrddnim Zenami, o kterych se naopak soud, Ze snad-
no podléhaji emocim. V neposledni fadé pohrdal viim, co
nebylo tecké: hlavné lascivnimi barbary z Asie, ktef{ maji pfili
svétlou plet, jeliko se nevénuji sportiim, a jimz je zatézko pod-
robovat se odifkani, bez néhoz &lovék sebevlddy nedosdhne. Ji-
nymi slovy, Pentheus vychdzel z ndzoru, Ze tlohou monarchy
je udrZovat takovy hierarchicky fdd, v némz muZi zauj{majf
misto, které jim pfislusi, Zeny zistdvaji u plotny, cizinci jsou
odmit4ni a kde vlddne pfesvédéent, Ze Asie, Orient jsou obyd-
lené zzenstilym obyvatelstvem zvyklym poslouchat rozkazy ty-
rana, kde¥to Recko je stitem svobodnych lidi.

Proti Pentheovi stal mlady muz, ktery byl néco jako jeho ob-
raz v zrcadle, jeho dvojnik: byli vlastni bratranci, oba téhoZ ro-
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du, oba narozeni v Thébéch, i kdyz jeden mél za sebou tuldc-
kou minulost. Byli i stejné stari. Kdyby se Pentheus vymanil
z krunyfe, kterym se obrnil, aby si dodal sebevédomi a pocit,
ze je skuteny muz, aner, ktery vi, co se slusi a patff a &im je
povinovan svému spolecenstvi, ktery je vzdy pfipraven podle
potfeby rozkazovat a trestat, byl by z néj pfesné Dionysos.

ako ucinény sofista se Dionysos knéz chytrymi otdzkami
a nejasnymi odpovédmi vynasnazil vzbudit Penthetv z4jem
0 to, co se déje ve svété, ktery mu byl nezndmy a jejZ ani poznat
nechtél, totiz v tom nevézaném svéié zen. Co Zeny délaji v Zen-
skych komnatich, to se jesté¢ tak pfiblizné vi — nikdy se nevi
tiplné pfesné, co ty Certice vyvadéji, ale zhruba jsou pod kontro-
lou —, kdezto takhle venku, kde jsou samy mezi sebou, ne uz ve
mésté, mezi chrdmy a v ulicich, kde je na né vidét, ale v liné
pfirody, beze svédkii, kdo vi, kam aZ mohou zajit. To by Pen-
theus prece jen rdd védél. Pfi rozhovoru s Dionysem zalal Pen-
theus ponendhlu vyzvidat: ,,Co je to za boha? Jak ses s nim set-
kal? Vidél jsi ho? V noci, ve snu?“ — ,Ne, ne, vidél jsem ho, kdyz
jsem bdél,“ odpovédél knéz. ,Vidél jsem ho sebe vidét. Pozoro-
val jsem ho sebe pozorovat.“ Pentheus kroutil hlavou nad tim, co
m4 znamenat ta véta: ,,Vidél jsem ho sebe vidét".

Ta pfedstava pohledu, oka a toho, Ze jsou véci, které lze ne-
znat, ale které se cloveku mohou stdt srozumitelnéjsi, kdyz je
uvidi. Reku, monarchovi, usedlému muZi z mésta se ta mys-
lenka pomalu zahnizdila v hlavé. Napadlo ho, Ze by moZn4 ne-
bylo na $kodu podivat se na vlastni odi. Projevil touhu, které
by se u sebe nenadél, touhu ¢umila. Tim spi3, Ze si myslel, Ze
zeny, které patif do jeho rodiny, se na venkové v rdmci podleh-
nuti nevézanosti odd4vaji tzasnym sexudlnim orgiim. Byl pru-
dérnf mlddenec bez Zeny, nejspis by rdd v tomto sméru vydrel
pevny, ale vidét, co se tam déje, bylo tak lechtivé, tak ldkavé!
Knéz mu nabidl: ,Neni nic jednodusstho, tvoji zoldnéfi byli
zahndni na ek, protoze k nim §li v ozbrojenych &tyfstupech
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a bezelstné se vystavovali Zendm na oéi. Ty tam muzes jit tak,
aby t€ nikdo nespatfil, potaji miZes sledovat jejich vyvidéni
a bésnéni, budes je mit jako na dlani a tebe si nikdo neviimne.
Stadf, kdy# se obléknes jako j4.“ A tu se on, kril, obcan, Rek,
muz se v§im vSudy, opravdu postrojil jako potulny Dionystiv
knéz, odél se jako Zena, rozpustil si vlasy, ta tam je jeho muz-
nost, je od toho Asiata k nerozezndni. Jednu chvili se ocitli na-
proti sobé, a jako by se divali do zrcadla. Jeden byl jako druhy,
nofi se do sebe o¢ima. Dionysos vzal Penthea za ruku a dovedl
jej na Kithairon za Zenami. Ten, keery je v této zemi zakofené-
ny — muz identity —, ndsledoval druhého, ktery pfisel zdaleka
a piedstavoval jinakost. Spole¢né vysli z mésta a zamifili k ho-
rdm, k tboéi Kithaironu.

Knéz Pentheovi ukizal vysokou pinii a poradil mu, aby se
skryl v jejich vétvich. Odtamtud mohl vie pozorovat, o nic ne-
piijit a sim zfistat nevidén. Pentheus vySplhal do koruny pinie.
Usadil se, ¢ekal a pak uvidél pfichdzet svou matku Agau
a vechny thébské divky, které Dionysos pobléznil a které ted
byly ve stavu velmi dvojseéného deliria. Pobléznil je sice, to
ano, ale nedalo se fict, Ze se staly jeho pravymi vyznavackami.
»Neobritily se“ na dionystvi. Naopak, Agaue i ostatni Zeny
prohlsily, Ze nic takového neexistuje. Ona zbésilost se jich
zmocnila proti jejich villi a nikoli v diisledku pfesvédéent ¢i na-
bozenské konverze. Byla pfiznakem choroby. Ochofely dio-
nystvim proto, Ze je nepfijaly a Ze v né neuvéfily. Tam, kde se
dionystvi setkalo s nevéficnosti, projevovalo se jako nakazlivi
nemoc. Obluzené Zeny upadaly jednu chvili stejné jako stou-
penkyné tohoto boha do blazenosti navriceného zlatého veku,
do doby velkého bratfeni, kdy viechny Zivouci bytosti, boho-
vé, lidé i zvitata, 7ili pospolu. Jindy se jich naopak zmocriova-
lo krveZ{znivé bésnéni; stejné tak jako rozsipaly na kusy vojsko,
byly schopné zardousit vlastni déti nebo udélat cokoli. Stav, ve
kterém se Thébanky nachdzely, byl omdmenim, duSevnim vy-
kolejenim, ,dionyskou epidemii®.

- 130 -

DIONYSOS V THEBACH

Dionysos si mésto dosud neziskal, jesté nebyl pfijat, ziistaval
nadale cizincem, na kterého se divali skrz prsty. Ze svého skry-
tu na pinii pozoroval Pentheus Zeny rozptylené po lese, které se
vénovaly poklidnym ¢innostem jako vzdy, kdyz je nikdo neho-
nil a neprondsledoval. Vykldnél se vic a vic, aby mél lepsi roz-
hled, aZ si Zeny viimly, Ze je shora z vétvovi $picluje slidil, vy-
zvédal, $peh. V mziku se rozbésnily, strom obklicily a snazily
se jej ohnout k zemi. KdyZ se jim to nevedlo, zacaly jej rvét
z kofenti. Pentheus se na vrcholku povizlivé rozhoupal a vy-
kfikl: ,Matko, to jsem j4, Pentheus, ddvejte pozor, nebo mé
shodite.“ Zeny u% ale posedlo §ilenstvi docela a podafilo se jim
strom sehnout. Pentheus sletél na zem, Zeny se na néj vrhly
a rozcupovaly ho na kusy. Roztrhaly ho tak, jako se pfi nékte-
rych dionyskych mystériich trhala zaZiva obét. Z Penthea zby-
ly jen cary. Matka popadla synovu hlavu, narazila ji na thyrsos
a radostné s nf odtandila. Ve svém opojent ji pokladala za hla-
vu lvigete anebo mladého bycka zdobici $picku hole. Byla jako
u vytrzeni. I v dionyském deliriu ziistala totiz tim, ¢im byla, te-
dy dcerou Echiona, Zenou z véle¢nického rodu. Dmula se py-
chou, 7e se tiéastn{ lovu s mu#i a jako muZ, a Ze je dokonce lo-
veckym umem pfedéi. S touto tlupou zdivolelych a krvi
potiisnénych Zen odkfepéila Agaue za Dionysem, ktery byl sta-
le jesté prevledeny za knéze.

V jeho spolenosti byl i stary Kadmos, zakladatel Théb, otec
Agauy, déd Penthea, kterému postoupil triin, a stary véstec Tei-
resias, ktery ve mésté zosobtioval nevalnou a ponékud obfad-
nou moudrost stdff. Nechtéli se sice do niceho plést, ale prece
jen ani jeden ani druhy nesdileli ono prudké nepfatelstvi a ry-
z{ nendvist va&i Dionysovi. Kadmos, protoze byl Kadmos
a otec Semelin, Teiresias, protoZe jeho tkolem bylo vytvifet
pouto s nebesy. Oba zakouseli spise jakési opatrné okouzleni.
Proto se navzdory vysokému véku a tézkopadnému télu roz-
hodli navléknout ritudlni odév, rozevlity $at, a s thyrsem v ru-
ce odejit tancovat s Zenami do les, jako by pocty vzdivané
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bohovi nechtély znét rozdily véku ani pohlavi. Oba starci byli
tedy u toho, kdy? tfestici Agaue narazila Pentheovu hlavu na
$picku svého thyrsu. Agaue poznala Kadma a hned mu pfed-
vidéla svij bdjecny ulovek, chlubila se, Ze je nejlepsi lovkyni
z mésta, lep$i nez muzi. ,Podivej, jakd divokd zvifata jsem po-
lapila a zabila.“ Kadma ta podivand zdésila, snazil se pfivést ji
k rozumu a velice konejsivé na ni promlouval: ,Copak se to
stalo? Jen se podivej na tu Ivi hlavu, podivej se na ty vlasy, coz-
pak je nepozndvds?“ Agaue se z deliria pozvolna zacala vyma-
tiovat. Z krvelaéného a zaroven Gzasné nidherného svéta snu,
ve keerém byla pohrouzena, se kousek po kousku vynofovaly
drobty skute¢nosti. Nakonec poznala, Ze hlava narazend na ho-
li patfi jejimu synovi. Dés!

Dion)?sﬁv névrat domt do Théb nardZel na neporozuméni
a zptsoboval drama tak dlouho, dokud mésto nedokdza-
lo vytvofit pouto mezi starousedliky a cizincem, mezi domo-
rodci a poutniky, dokud se jeho zatvrzelost zistat stéle stejné,
vérné sobé a nepfipustit zménu nepropojila s vili oteviit se to-
mu, co je cizi, odli§né, jiné. Dokud nenastala moZnost tyto
opaky sladit, déla se stra$nd véc: préavé i, kdo pfedstavovali
bezpodmineéné Ipéni na neménnosti, kdo hlésali nutnost udr-
Zet tradi¢ni hodnoty oproti vSemu, co bylo jiné nez oni, co je
uvédélo do pochybnosti a nutilo je, aby sami sebe nahlédli ji-
nym pohledem, prévé oni, feéti ob¢ané zaklddajici si na sile své
osobnosti a jisti si svou nadfazenosti, upadali do naprosté ji-
nakosti, hriiznosti a zrtidnosti. Pokud jde o thébské Zeny, je-
jichz chovéni bylo bez poskvrnky a které ve svém doméckém
Zivoté byly vzorem zdrZenlivosti a skromnosti, véechny v &ele
s Agauou, krilovnou matkou, kterd zabila svého syna a jeho
ufiznutou hlavu nosila jako trofej, dostaly nardz vzhled Gorgo-
ny Meddzy: z oi jim &iSela smrt. Co se Penthea tyée, toho sti-
hl stradlivy konec. Byl zaziva roztrhén jako div4 zvéf, on, ¢lovek
civilizovany, Rek hrdy na své sebeovldddni, ktery se nechal
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uhranout tim, o ¢em si myslel, Ze je jiné, a co odsuzoval. Na tvaf
toho, kdo si zaklddal na neménnosti a nedokdzal udélat misto
jinakosti, dopadla vesker4 hriiznost.

Po téchto udalostech Agaue i Kadmos ze zemé odesli a Dio-
nysos, keery uz mél na nebi své misto jisté, se dal potuloval po
svété. V Thébich vznikl dokonce jeho kult. Dobyl mésto ne
proto, aby z né&j vypudil ostatnf bohy, ne proto, aby prosadil
svoje naboZenstvi proti jinym, ale proto, aby jeho chrim
v centru Théb, v samém srdci mésta, a jeho slavnosti a uctivé-
nf reprezentovaly ¢lovéka na okraji, tuldka, cizince, ¢lovéka ne-
zafazenébo. Protoze kdy? lidsk4 skupina odmitd uznat toho,
kdo je jiny, pfiznat mu, co mu patfi, stdvd se sama jakoby ne-
stvirné zriznénou.

Névrat Dionysa do Théb pfipomind onu dvojseénou doho-
du, kterou s lidmi v méstské citadele uzavieli bohové, kdyz da-
vali Areovu a Afroditinu dceru Harmonii za Zenu Kadmovi.
Prinesla ne-li ptislib, tak alespori nadgji na smifeni svéta, ale
vedle toho i nebezpedi, Ze v kterékoli chvili miZe dojit ke zlo-
mu, k roztrice a krveproliti. Jak dobfe vime, a svéd¢i o tom ne-
jen pitbéh Dionystv, to nejlepsi a to nejhorsi byvé spolu pro-
miSeno. Ditkazem toho je i rod Labdakovcii v pokolent
Kadmové. V béji o Labdakovcich, kterd vyustila v ptibéh Oi-
diptv, se také napordd setkdvdme s napétim mezi témi, kref{
byli pravymi panovniky, a témi, ktef{ byt urozeného rodu, mé-
li ve skute¢nosti daleko vice z dradf setby, z véle¢nikd, z onéch
legenddrnich Spartoi, stvofenych pro nésilf a nendvist.
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Homérské hymny, pt. O. Smrcka, Praha: Statni nakladatelstvi krasné

literatury, hudby a uméni, 1959, s. 91-93

HYMNUS NA DIONYSA

O synu Semely slavné chci zpivat, Dionysovi,

jak se pti bifehu mote, jez bez ustani se vini,

na skalném vybézku mysu objevil, podoben muzi

v prvnim rozkvétu mladi, kol skrani mu poletovaly

Cernavé kadete krasné a statné Siroké plece

objimal nachovy plast. Tu na lodi diikladné kryté

tyrhénsti loupezni plavci se ptihnali po mofi tipytném.

Z1y je tam osud vedl. Jak zhlédli ho, na sebe kyvli,

vyskakali hned na bieh a razem se zmocnili muze,

dopravili ho na svou lod’ a jasali v duchu;

myslili jeden jak druhy, Ze z rodu vznesenych krala

jisté to syn a tuhymi pouty chtéli ho svazat.

Pouta vSak nedrzela a daleko padaly houzve

od jeho rukou i nohou; on sam pak zstaval klidny

s usmévem v tmavych o€ich. Kdyz kormidelnik to vid¢l,

vyktikl na své druhy a tak na n¢ datklivé volal:
Kterého, nest’astnici, tu boha jimate v pouta

silného? Vzdyt’ ani dikladna lod’ ho nemiZe unést.

Véru bud sam je to Zeus neb Apolldn stiibrnoluky

anebo Poseidon snad; ten neni smrtelnym lidem

podoben, nybrz bohiim, co maji olympska sidla.

Radim vam, na ¢ernou sous ho ihned propustme z lodi,

nikdo naf nevztahuj ruku, at’ na nas rozhnévan za to

nevzbudi zufivé vétry a prudkou nezdvihne boufi!

Na né¢ho nacelnik plavct se obofil piikrymi slovy:

Blahov¢e, hlidej vitr a pomahej napinat plachtu!
Chop se aspoii vSech lan — zde s tim si uz poradi muzi!

Myslim, ze do Aigypta neb na Kypros pfipluje s nami,

k Hyperboreim nebo i dal; vsak nakonec jednou povi,

kde svou rodinu ma, sviij majetek vSechen

a své pribuzenstvo, kdyz do rukou dal nam ho osud.
Rekl a stéZen zdvihat se jal a napinat plachtu.

Vitr doprostied plachty se opfel a vSichni kol pevné

utahli lana. A v tom jiz vidéli podivné véci.

Po rychlé cerné lodi se nejdiiv lahodné vino

prystilo, §ific libezny dech a nebeskou vini,

a vSech plavcu, jak spatfili div, se zmocnoval 01Zas.

Za chvili po kraji plachty vys vyb&hly vétévky révy

na obou strandch a na nich se hojné houpaly hrozny;

tmav¢ zeleny bfectan se kolem stézné zas vinul,

bohaty kvitky, i plod se v ptivabnych bobulkach jevil,

kde ¢nél u vesel kolik, tam visel vénec. Tu plavci

na druha lodivoda jiz volali, hned aby s lodi

ptirazil k sousi. Vtom biih se ve lva hrozného zménil,

na krytb¢ zatval vsi silou a za novy diikaz své moci

vyvolal doprostied lodi zjev medvéda s hunatym télem;

ten se tam zufive vztycil a lev zas na krytbé shora

posupnym pohledem hrozil. Tu na zad’ utekli plavci,

kde se kol kormidelnika, jenz zachoval rozvaznou mysl,

zdéSeni vSichni shlukli; vSak lev se tam viitil a razem

uchvatil nacelnika. To vidouce, do jasné tiné

ostatni naskakali, tak zahub¢& uniknout chtice,

tam se vSak delfiny stali. Jen lodivod milosti dosel;

btih ho zadrzel, sté€sti mu dal a promluvil k nému:

Zanech, lodniku fadny, v§i bazné, ty mas mou pfizen.

Hlu¢ny btih Dionysos jsem ja, jejZ zrodila matka
Semelé, Kadmova dcera, kdyZ s Diem se spojila v lasce.

Pozdraven bud, ty synu Semely spanilé tvare!
Na tebe myslit musi, kdo sladkou slozit chce pisen.



Dionysos aneb rozumné Silenstvi
Radek Chlup

Recky panteon je zndmy tim, Ze diky své pestrosti a pluralité dokaZe skute&nost
pojmout ve vSech jejich aspektech. Nijak nds proto neptekvapi, Ze i $ilenstvi v
ném ma své pevné misto. Jeho patronem je Dionysos — bith vina, opojeni,
extdze. Jeho zdkladni schopnosti je, Ze nds — stejné jako vino — dokdze vyvést z
rovnovéhy a umoZiiuje nam ptekraCovat hranice, za né€Z se jinak neodvazime.

Biih Jinakosti

Moderni interpreti Casto Dionysa oznacuji za boha Jinakosti.' Dionysos
zpochybiiuje v§echny zavedené formy, ukazuje ndm vSechno z jiného dhlu. Jeho
podoby jsou vZdy nefekané: jednou je slaby, jindy silny, jednou blizko, jindy
daleko, jednou mlady, jindy stary. Jeho projevy piisobi dojmem neuchopitelného
viru, ktery vZdy dokdZe zamichat kartami. Vyrazem jinakosti je jeho spojitost s
maskami, které jsou jeho typickym atributem. Jeho sochy byly €asto tvofeny
maskou na sloupu a uctivac¢i sami si je nasazovali pfi dionyskych ritudlech.
Pouzivaly se i v divadle, jeZ bylo v klasické dob€ provozovano vyhradné v ramci
dionyského kultu. Maska vytvéii pravé dojem jinakosti. Kdo je v masce, ma sice
dobfe citelny vyraz, zdroven je vSak za maskou sam ukryt. Na masce je cosi
znepokojivého, transcendentniho, odcizujictho. Masky ddvaji svému nositeli
tisice riznych tvaii, nechavaji nds ale v nejistoté, kdo je za nimi.

Dionysos je vidy v n&akém svém aspektu bohem cizim a bizarnim.
co je v dané kultufe standardni. V mytech byl ¢asto licen jako mlady buh, ktery
do Recka pfiSel a7 pozdéji odkudsi z Malé Asie a sviij kult u Rekil prosazoval
jen s velkymi obtiZemi. Star$i badatelé tyto pribéhy chapali doslovné a byli
ptesvédceni, Ze Dionysos byl opravdu v feckém panteonu novickem. Tuto
domnénku definitivné vyvritilo aZ rozlusténi mykénského pisma, které ukazalo,
Ze Dionysovo jméno je zmiflovano jiZ na tabulkdch ze 13. stol. pf. n. . Myty o
ptichodu boha z ciziny nejsou zdznamem historickych udélosti, nybrz vypovédi
o jeho povaze. Dionysos byl bth, ktery k feckému svétu neodmysliteln¢ patiil,
zaroven vSak vzdy poukazoval na jeho hranice a hrdl si s nimi. Coby bth

' Viz prehled modernich interpretaci u Alberta Henrichse, ,,Human and Divine in Dionysus®, in
T. H. Carpenter & C. A. Faraone (eds.), Masks of Dionysus, Ithaca — London: Cornell University
Press, 1993, zejm. s. 31-39.

Silenstvi umoZnoval do€asné zruSeni vSech kulturnich pravidel, a proto byl licen
jako sila, kterd stoji mimo né a pfichdzi zvenéi. Ve skuteCnosti mé¢l vSak své
nepostradatelné misto v samotném nitru fecké kultury. Proto Rekové ruku v ruce
s myty o jeho ptichodu vypravéli 1 o jeho zrodu v Thébéch, tj. v samotném stiedu
feckého uzemi.

Aspekt jinakosti maji pochopitelné vSichni bohové, nebot’ kazdy bth je v
néjakém ohledu podivny a vi¢i béZnému lidskému fadu transcendentni.
Dionysos nicméné v tomto bod¢ své bozské kolegy mnohondsobné piedéi. V
jeho kultu nalezneme nékteré z téch nejbizarnéjSich feckych ritudlnich praktik.
Typicky dionyskym ritudlnim dkonem bylo napt. noSeni obfich falti. V Athénach
byla tato ¢innost odiivodnéna ptivabnym aitiologickym mytem. Podle né&j kdysi
Athénané odmitali ctit nové pfiSed$tho Dionysa, a ten se jim proto zjevil v
podobé¢ piekrasného mladika, ktery u vSech muzi vyvolal silné vzruSeni. Poté
zmizel, erekce se vSak jiZ neSlo zbavit. Zoufali obCané poslali dotaz do v&Stirny a
dozvédéEli se, Ze ze svého stavu se vyléci aZ poté, co Dionysovi ustavi kult, v
ném? budou v procesi nosit modely falii.” Badatelé Frazerovy generace chdpali
tato procesi jako rituédl sympatetické magie na podporu vegetace, fecky kontext
nicméné nasvédcuje, Ze zdkladni intence byla mnohem jednodussi: Slo o zptsob,
jak Sokovat a navodit dojem absurdnosti a rozvratu fddu. Pod vladou Dionysa je
vSechno jinak.

Tento bod 1ze asi nejlépe predvést na jednom z nejslavnéjSich dionyskych
kultickych fenoménti — na mainadismu. Jde o zvlastni formu uctivani, kterou
provozovaly fecké Zeny, oznaCované v této souvislosti jako bakchantky c¢i
mainady, tj. ,.Silenkyné®. V mytech je mainadické uctivani liceno mimofadné
impozantnim zptisobem: Zeny mély ve mésté¢ opustit své domovy a odebrat se s
Dionysem do hor, kde se oblékly do kolousich kiizi, rozpustily si vlasy, zuly boty
a zacaly na pocest boha extaticky tancit. Strhujici popis jejich €innosti podava
tragik Euripidés ve svych Bakchantkdch, nejdulezitéjsSim antickém literarnim
textu vénovaném Dionysovi:

Nejdriv si vlasy na ramena spustily,
kolousT kuZi uvdzaly do uzli,

pokud se uvolnily, prepdsaly se,

opasky z Zivych hadii, kteri lizali

jim tvdre. Ty z nich, které mély plny prs,
kdyz doma zanechaly svoje kojence,
braly si do ndruci mladé gazely

% Viz Scholion k Likidnovi 211.14-121.8, 280.4—12 Rabe.



Ci VICT Stenata a ddvaly jim pit.

Vily si vénce z dubu, brectanu a svlacce.

Jedna z nich uhodila thyrsem do skdly,

hned voda vtryskla priizracnym pramenem.
Druhd svou berlu zarazila do zemé,

biith nechal 7 toho mista prystit vinny proud.

Ty, jimZ se zachtelo bilého ndpoje,

rozhrably prsty zem, hned mély prameny,

z nichZ teklo mléko. Z brectanovych thyrsif Jjim
skapdval sladky med v bohatych kriipéjl’ch.4

Euripidés li¢i 1 dalsi iZasné kousky mainad: holyma rukama trhaji kravy a byky
na kusy, pfi tanci si na ramena kladou nejriznéj$i predméty, které ani pii
nejdivocejsim skdkani nespadnou, ve vlasech pfenaseji ohen, ktery je nespdli. Na
zéavér svého bésnéni téZ vypleni nékolik vesnic, jejichZ muZsti obyvatelé nejsou s
to jejich utoku celit.

Podobné liceni pochopiteln€é neni doslovnym zobrazenim redlnych
kultickych praktik. Mainadicky kult vskutku existoval, ale naSe prameny o ném
jsou bohuZel dosti zlomkovité.” S Jjistotou vime, Ze Zeny v mnoha obcich
opravdu do hor odchézely, a to pfi slavnosti, kterd se konala kazdé dva roky
uprostied zimy. Je pravdépodobné, Ze se v hordch vénovaly extatickému tanci,
byt’ pfi tom jen st€Zi chytaly divokd zvitata nebo je dokonce trhaly na kusy — tyto
¢innosti patfi do roviny mytu a v ritudlu byly nejspiSe jen néjak naznaceny. Na
jedné inskripci z Milétu mdme doloZenu i obét’ syrového masa, je z ni nicméné
patrné, Ze $lo o formalni ritudlni dkon, nikoli o va3$nivé trhini zvitat zuby zaZiva.
Podstatné je, Ze mainady se chovaly v naprostém rozporu s tim, jak se vdané
Zeny mély chovat, a nastolovaly tak doCasny rozvrat a zruSeni vSech kulturnich
struktur. Ddvaly tim prichod Dionysové cizosti a ptedvadély ho jako boha, ktery
stoji mimo kulturni ¥4d a v§echny jeho instituce rozmetd ve viru svého Silenstvi.

Rozumné Silenstvi
Spotadani ctendti si jisté kladou otdzku, pro¢ méli Rekové potiebu takto
destruktivniho boha oslavovat. Odpovéd’ je prostd. Dionysos na jednu stranu

3 Thyrsos byla hiil obmotana bfedtanem s piniovou 3iskou na konci. Patfila k typické vybavé
vSech Dionysovych uctivatelek.

* Euripidés, Bakchantky 695-711. Viechny citaty z Bakchantek uvadim v prekladu J. Kliera a
H. Kurzové.

3> Viz J. Bremmer, ,,Greek Maenadism Reconsidered”, ZPE 55 (1984): 267-86.

zosobfiuje moznost, Ze by vSechno mohlo byt tpln€ jinak, Ze bychom kulturu
mohli upln€ opustit a odejit extaticky tancit do hor. Na druhou stranu ovSem
zarucuje, Ze k tomu doopravdy nikdy nedojde. Pro pochopeni Dionysovy povahy
a funkce je klicové, Ze jde o boha dvou protichtidnych tvafi. Dokdze vystupovat
désivé a zplisobovat naprosty rozvrat. Zarovein vSak umi byt jednim z
nejpratelstéjsich bohtl. Casto se zjevuje v podob& jemného, ponékud zZenstilého
mladika, ktery pisobi roztomile a neSkodné. Tato pratelskd podoba zachycuje
Dionysa v jeho aspektu blizkosti k ndm. Ukazuje, Ze je nejen nékym cizim a
divnym, ale také nékym, kdo je ndm blizky a koho mdme na dosah. Dionysova
prételskost ¢1 divokost souvisi s naSim vztahem k nému. KdyZ ho dobrovolné
piijmeme, je vlidny a nechd nés Silet pfijemné. KdyZ ho odmitneme, je kruty a
nechd nds zeSilet doopravdy. Euripidés o ném fikd, Ze je ,,nanejvys ukrutny, i
nanejvys laskavy® (Bakch. 861). I v kultu mivd Casto ob& tyto tvare. Na
Dionysové posviatném ostrové Naxu byly uctiviny dv€é masky boha — jedna
zufivd, druhd laskava.’

Dionysova ambivalence se p¢kné ukazuje na mytu o Minyovnach, dcerdch
krdle Minya z Orchomenu. Kdyz bih pfinesl do mésta sviij kult, jako jediné jej
odmitly, zistaly ve své komnaté a tkaly, jak se na spravné Zeny slusi a patii.
Moci Dionysa nicméné neunikly: vprostfed jejich poklidné cinnosti zacaly
mistnosti znit zvuky neviditelnych bubinkl a piStal, ,,stavy se zelenat jaly, tdtek
visici z nich se odiva biectanu listim, z¢asti v révu se méni, a co bylo pted chvili
nitmi, pteSlo v ratolest vina, a listi z osnovy pudi, v pestré zbarvené hrozny se
pietvaii tkaniva Sarlat“.” Minyovny zeiili a rozsdpou malého synka jedné z nich.
Poté se odeberou do hor za zbylymi orchomenskymi Zenami, které zde §ili jiz od
pocitku. Ty vSak dobfe rozpoznaji, Ze Silenstvi Minyoven se od jejich
mainadického bésnéni zdsadné lisi, nebot’ neni ritudlni, nybrZ opravdové. Jmou
se je proto v zlosti prondsledovat. Minyovy dcery se v hrize ze zoufalstvi
proméni v Iétajici tvory — prvni ve vranu, druhd v netopyra, tieti v sovu.®

Mytus ndzorn¢ ukazuje, Ze dobrovolné dionyské ritudlni Silenstvi neni nez
obranou proti ni¢ivému Silenstvi redlnému, které se zmocni kazdého, kdo odmita
slevit ze svych ptisné spofddanych zdsad. Rozdil mezi obéma formami $ilenstvi
jasné vyvstavd pii prondsledovani Minyoven pravymi mainadami. Ze §lo o
kli¢ovy moment postihujici pointu celého mytu, je patrné z toho, Ze pravé tato
faze ptibehu se v Orchomenu pfipominala kazdoro¢nim ritudlem. Dionystiv knéz

®  Athénaios, Deipnosophistae 3.78c.
" Ovidius, Promény 4.394-8, pt. F. Stiebitz.
8 Ailidnos, Varia historia 3.42.



pfi ném s mecem prondsledoval tfi Zeny hrajici Minyovy dcery. Pokud néjakou z
nich dostihl, m¢l pravo ji zabit. Za ¢ast historika a filosofa Plitarcha (pfelom 1.
a 2. stol. n. 1.) se pfihodilo, Ze jeden z knézli jménem Zdbilos svého prava vyuZzil a
opravdu jednu z prchajicich Zen usmrtil. Rdzem se ukézalo, Ze jeho ,,pravo*
nebylo minéno zdaleka tak doslovné: Orchomensti jeho ¢in odsoudili a jeho rodu
odebrali kné€Zské pravo. Zéilos nepochopil smysl ritudlu a dopustil se stejného
prohfesku jako Minyovny: namisto hrané zufivosti propadl zufivosti skutec¢né.
Neni divu, Ze 1 Dionysos ho za jeho prohieSek potrestal: Zéilos se pti bodani do
nest’astné Zeny Skrabnul o mec¢ také, rana se mu zanitila a zakratko zemiel.”

Mainadismus ve skutenosti neni destruktivni, nybrz 1écivy. Mainady
zdanlivé popiraji vSe, na ¢em tecky svét stoji. DéElaji to vSak jen doCasné a za
jasné danych pravidel. KdyZ se E. R. Dodds ve své slavné studii Rekové a
iraciondlno snazil obhdjit historiCnost mainadismu, vedl paralelu s vlnami
taneCniho Silenstvi, jeZ pravideln€ zachvacovaly Evropu mezi 14. a 17. stoletim.
Na zédklad¢ této analogie byl presvédcen, Ze i mainadismus se ptivodné musel
vyvinout ,,ze spontdnnich zdchvati masové hysterie“.]0 Podobny vyvoj je
nicméné dosti nepravdépodobny, nebot’ Zddné nase zpravy o ném ani vzdalené
nesvédcéi. Svéd¢i naopak o tom, mainadismus byl kulturné fizenou a jasné
ohrani¢enou aktivitou, kterd nezvladatelnych rozmérti nabyvala jen v mytu. I v
mytech se navic mainadismus zvrhava v barbarstvi vyhradné v piipadech, kdy
mu lidé kladou odpor. Roztrhidn je pouze ten, kdo Dionysa odmitd piijmout
dobrovolné.

Iustraci tohoto pravidla skytd asi viibec nejzndméjsi dionysky mytus, ktery
je hlavnim tématem Euripidovych Bakchantek. Jeho hrdinou — ¢&i spiSe
antihrdinou — je thébsky krdl Pentheus, ktery odmitd Dionysa uznat za boha a
jeho kult poklada za barbarské Silenstvi. Boha vSak nelze zadrzet. VSechny Zeny
ve mésté proti jejich vili posedne a nechd je odejit tancit do hor. Poté se v
podobé libezného mladika zjevi Pentheovi a snaZi se ho presvédCit o
nerozumnosti jeho odporu.

Celou tragédii se =zajimavym zptsobem line protiklad silenstvi a
rozumnosti. Pentheus je raciondlné uvazujici muZ, ktery mainadismus odmita
jakozto vinu iracionality. V pribéhu hry se nicmén¢ ukazuje, Ze realita je piesné
obriacend. Jedini dva muZi, ktef{ se v Thébach rozhodnou Dionysa dobrovolné
ndsledovat, jsou vé&Stec Teiresids a zakladatel Théb Kadmos. Kdyz se Kadmos
ponckud nervézné Teiresia ptd, zda opravdu na pocest boha nebude tancit nikdo

° Plitarchos, Aetia Romana et Graeca 299f-300a.
' E. R. Dodds, Rekové a iraciondlno, pt. O. Prokop, Praha: Oikimené, 2000, s. 265.

jiny neZ oni, dostane se mu vymluvné odpovédi: ,JJen my dva mdme rozum,
druzi nikoliv.“"" Projevem rozumnosti je zde pravé Teiresiova otevienost viici
dionyskému Silenstvi. Pentheus je naopak pfesvédcen, Ze to on jednd rozumné.
Ve skute€nosti se vSak chova ¢im dél tim iracionalnéji, je rozruSeny a zufiveé se
snazi mainadismus potlacit. Jeho vybusné chovani ostfe kontrastuje s
vystupovanim samotného Dionysa, ktery s nim rozmlouva a snaZi se jej zprvu
po dobrém pftiklonit na svou stranu. Z boha po celou dobu séld nebyvaly klid a
chova se rozvazné a vyrovnang — prestoze je piivodcem vseho $ilenstvi. Teiresids
Pentheovi opakované zdlraziiuje, Ze odmitat Dionysa je Ciré bldznovstvi. To
Pentheus je Sileny, nikoli mainady.

V pribehu hry se jeho slova postupné potvrzuji a raciondlni Pentheus se
zaCne stdvat Silenym doopravdy. Hnin svou touhou spatfit mainady v akci,
ptevlékne se sdm za bakchantku a pod Dionysovym vedenim se vyda potajmu
sledovat, co Ze to vlastné Zeny na hordch provadéji. Jeho Silenstvi je ov§em jen
karikaturou, a proto nemiize skongit jinak neZ zkdzou. Zeny $peha hbité odhali a
jelikoZ Sileji proti své vili, zachovaji se podobné neptfiméiené jako Minyovny: ve
svém bé&snéné Penthea roztrhaji. Hlavu mu utrhne jeho vlastni matka a nese ji
triumfalné ukdzat do mésta v pfesvédceni, Ze néleZi divokému lvu. Teprve v
Thébdch vystiizlivi a zjisti, co provedla. Pouceni je nabiledni: pravd rozumnost
se nerovna suché racionalité, ale dokaZze do sebe harmonicky zapracovat i prvky
iracionélni a blaznivé. Doopravdy Sileny je ten, kdo se své spofddanosti neni
ochoten ustoupit ani o pid’.

Regenerace rddu
Dionysos je buh, ktery dokdze kazdy piisny fad ,,zIidstit“ tim, Ze mu dodd
trochu hravosti a nevazanosti. Tuto svou roli neplni jen na roviné individudlni
psychologie, ale v prvni fadé na rovin€ celku dané kultury. Sdm sice v mnoha
ohledech zosobiiuje naprosté popteni kultury, zaroven vSak predstavuje cosi, bez
¢eho by Zadna kultura nemohla existovat. Dionysos se Casto projevuje jako
naprostd jinakost ruSici vSechen kulturni fad, ve skutecCnosti jde ale v jeho
uctivani o to, jak jinakost do fadu funkéné zakomponovat tak, aby ho nezrusila a
naopak posilila.

Tuto nepostradatelnou Dionysovu roli 1ze dobte ukézat na zvlastnim rituélu,
ktery se provozoval na pobiezi Korintského zdlivu v Patrach.'> Zde byla svatynd
Artemidy Triklarie, v niZ podle mytu kdysi doSlo k tomu, Ze do knézky —

""" Euripidés, Bakchantky 196.
12 Podrobné informace o ném podéva Pausanids, Cesta po Recku 7.19-20.
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panenské divky Komaithé — se zamiloval nejkrasnéjsi mistni mladik Melanippos.
Rodice jejich lasce nebyli naklonéni, a mladému paru proto nezbylo, nez se
milostn€ spojit v chramu, jejz méla Komaithé na starosti. Nasledky na sebe
nenechaly dlouho ¢ekat. PfiSla netroda a zoufali obcané poslali poselstvo do
Delf, aby od Apolléna vyzvédélo jeji pii€inu. Apollén tsty své knézky Pythie
naiidil, Ze Patrej$ti maji oba viniky zabit a poté kazdy rok zabijet nejkrasnéj$iho
chlapce a divku. Obéti Ize pry ukoncit az tehdy, kdyZ se do zemé uchyli cizi krél
a prinese cizi boZstvo.

To vSe se ptihodilo kritce po trdjské vélce. Pied rozvracenou Tréjou se v
téze dobé délili Rekové o kofist. Pfi délbé piipadla jistému Eurypylovi truhla s
Dionysovou sochou. KdyZ truhlu oteviel a sochu spatfil, poméatl se na rozumu.
Bloudil pak po svété a hledal na své Silenstvi 1€k. Dostal se aZ do Delf a prosil
Apolléna o pomoc. Pythie mu sdélila, Ze ze Silenstvi se vyléci, az se usidli tam,
kde obétuji cizim zptisobem. Eurypylos bloudil dél, az ndhodou dorazil k Patrdm
a spatfil, kterak mistni obyvatelé pravé vedou na smrt krasnou divku a chlapce.
Pochopil, Ze pravé to je ta cizi obét’ (Rekové lidské obéti nikdy neprovadéli) a
Patrejsti se zase dovtipili, Ze on je ten cizi kral. Nechali ho proto, aby u nich
zalozil novy kult Dionysa Rozhod¢iho (Aisymnétés). Tim se Eurypylos vylécil a
Patrejsti také. Tato mytickd udélost se od té doby oslavuje v pravidelném rituélu,
pfi némz mladici a divky sestupuji k fece Meilichu s vénci na hlavach, jaké nosil
par urceny k obéti. U feky si vénce sundaji, vykoupou se a pak si v€nce znovu
nandaji a odeberou se do svatyn¢é Dionysa.

Jaky je smysl tohoto ritudlu a mytu s nim spojeného?]3 Patrejskym
nepochybné skytal moznost osahdvat si hranice svého kulturniho fadu a po fadé
napinavych peripetii stvrzovat jeho platnost a doddvat mu novy Zivot. Hranice
béZného taddu jsou zde piekrofeny nékolikrat. Prvni piekrofeni piedstavuje
prohfeSek Komaithy a Melanippa, ktefi se dopusti souloZe v posvatném okrsku.
Pro Reky byla sexudlni aktivita ve svatynich piisnym tabu a kdo se ji dopustil,
opoustél rdmec kultury a klesal na drovenl zvirat. Po uvodni akci ndsleduje
pfemrsténd reakce: Apolldn natfizuje trest, ale trest aZ ptili§ tvrdy a nerozumny.
Kyvadlo se zhoupne opa¢nym smérem a zvifeckost je vystiiddna nedprosnym
mravnim fadem. Jestlize mlady par kulturni pravidla ignoroval a oddal se své
animalnosti, druhd fize mytu odpovida naopak situaci, kdy kultura animalnost
potlaci piili§, kdy ztrati svou pruznost a eleganci a proméni se ve zkostnatély

1 Viz blize James Redfield, ,,From Sex To Politics: The Rites of Artemis Triklaria and Dionysos
Aisymnetes at Patras®, in D. M. Halperin and J. J. Winkler and F. I Zeitlin (eds.), Before Sexuality:
The Construction of Erotic Experience in the Ancient Greek World, Princeton: Princeton University
Press, 1990, s. 115-134.

moralismus. Ukolem ritudlu v Patrch je najit mezi témito dvéma extrémy
néjaky stfedni ¢len. Tim neni nikdo jiny neZ Dionysos. Pro¢ pravé on? ProtoZe
sdm stoji mimo systém. V mytu vystupuje jako cizi bth, kterého pfinese cizi
krél. Jelikoz je Dionysos cizi, md nadhled a dokdZe rozhodnout. Proto jeho
piidomek Rozhodc¢i.

V mytu je zéroven dobie patrné, Ze dionyské Silenstvi nemd nikdy smysl
samo v sob€. Dokud je Eurypylos pouze Sileny a nedokédze své Silenstvi zapoyjit
do sluzeb zZadného kulturniho tadu, je jeho stav hodnocen jako negativni. Svij
smysl dostane jeho Sileni teprve v okamZziku, kdy se stane protivdhou vuci
krutému moralismu Patrejskych. Tehdy se Dionysova cizost a jinakost ukazuje
jako konstruktivni a nezbytnd pro zdarné fungovani kulturniho ¥ddu. Dionysos
zdanliveé fad dplné rusi a vytrhava nas z néj, ale déla to jen proto, aby nds pak do
néj mohl navratit a umoznil ndm ho vidét o néco meékéima ocima. Dionysos
kultufe brani v tom, aby se neudusila sama sebou a svymi pravidly. D4va jejimu
tadu lehkost a pruznost.

Dionysos a tragickd ocista

Zajimavé se tyZ motiv dd ukdzat na viibec nejslavnéjsim Dionysové kulturnim
projevu — na tragédiich. Ty se v Athénach, kde vznikly, ve své klasické podobé
odehrdvaly vyhradné v kontextu dionyského kultu — nejzndméji béhem svétku
Velkych Dionysii. VétSina tragédii v§ak Dionysovi vénovdna neni a pojedndva o
zcela odliSnych tématech. Nabizi se proto otdzka, co na nich vlastné ma byt tak
specificky dionyského, Ze byly vnimany jako vhodny zpiisob oslavy naseho boha.
MoZnych odpovédi je celd tada, ale jedna z téch nejzajimavéjSich se snazi
ukdzat, Ze dionysky je na tragédiich urcity zdkladni d&jovy vzorec." Hrdinové
typické tragédie to zpocitku mysli dobfe a v jejich jedndni jim sotva lze néco
principielniho vytknout. Problém zpravidla neni v zdsadédch, jimiz se fidi, ale
spiSe ve zvlastni hérgjské extrémnosti a zarputilosti, s niZ je aplikuji a diky niz
déj postupné nabyva ¢im dal perverznéjSich podob.

Klasickym ptikladem je Sofokleova Antigoné, kterd sleduje situaci v
Thébéch po smrti Oidipa. Ten pred svou smrti proklel své dva syny, a ti se proto
mezi sebou pustili do boje o moc. Kralovstvi se chopil Eteoklés, zatimco
Polyneikés musel odejit do exilu. Nenechal si vSak nic libit a k Thébam pfitdhl s
argejskym vojskem. V nastalé bitv€é se Théby ubrinily, oba bratfi ovSem padli,
usmrtivse se navzdjem. Vlddy v Thébach se ujme Kreén — Oidiptv zet’ a stryc v

" Viz napt. Richard Seaford, ,,Dionysus as Destroyer of the Household: Homer, Tragedy, and
the Polis®, in T. H. Carpenter & C. A. Faraone (eds.), Masks of Dionysus, s. 115-146.



jednom —, ktery Polyneika coby nepfitele zakdZe pohibit. V tomto okamZiku
zaind dé&j nasi tragédie. Jeji hrdinkou je Polyneikova sestra Antigoné, ktera je v
souladu s b&Znymi feckymi piedstavami presvédCena, Ze nechat Clov€ka bez
pohibu by byl vrchol barbarstvi. Bratra proto tajné¢ pohibi, Kreontovi navzdory.
Zahy je dopadena a rozzlobeny Kreodn ji nechd za trest zaZiva zaviit do staré
hrobky. Aby konfliktti nebylo malo, vyjde najevo, Ze do Antigony je zamilovan
Kreontv syn Haimoén, ktery se diky tomu rozhddd s vlastnim otcem. Nastane
krize, kterd se postupné vyhroti, piestoze ptivodné¢ Zaddna z postav nejednala
uplné zle. Antigoné méla pravdu, Ze nepohibit bratra by bylo nelidské, ale stejné
tak Kreontovo rozhodnuti nepohibit toho, kdo na mésto vytdhl s neptatelskym
vojskem, je v dané situaci pochopitelné. Obé strany ale na svém stanovisku trvaji
piili§ zarputile, a vysledkem je proto nefeSitelny spor. Kredn si az piili§ pozdé
uvédomi, Ze byl neimérné tvrdy. Chce vSe napravit a Antigonu osvobodit. Kdyz
k tomu da ptikaz, na chvili se zd4, Ze krize je zaZehndna a v8echno dobie skon¢i.
Nastoupi sbor, ktery zacne vesele zpivat 6du na pocest Dionysa:

Tuto obec ty mds v ucté nejvic ze vSech obci, spolu se svou matkou,
bleskem zabitou. Proto také nyni, kdyZ je celd obec drZena ve spdrech téZké
choroby, prijd’ svou nohou ocistnou pres svah Parndsu ¢i pres sténajict
pruliv. Juchii, ndcelniku sboru hvezd, jez plamen dychaji, straZce nocnich
vykriki, synu, jenZ ses zrodil z Dia, zjev se, pane, spolecné se svymi
druZkami, s Thyiadami, které tebe, svého viddce lakcha, v celonocnim
Stlenstvi svym tancem oslavujl’.lj

Dionysos je tu ptivolavan jako blih o€isty, ktery ma vyfresit krizi, jezZ uz dospéla
tak daleko, ze Cist¢ lidskymi prostfedky ji nelze vyfeSit. Blh vyzvu vyslysi a
opravdu piijde — jenZe jinak, neZ si sbor ptredstavoval. Ledva radostnd pisent
skonéi, dorazi posel, ktery ozndmi, Ze zachranci dorazili pozdé: Antigoné se
obésila a kdyZ to Haim6n zjistil, probodl se mecem. V reakci na to poté spacha
sebevrazdu 1 Kreontova Zena. Kreén piiSel o vSechno a v zavéru stoji jako
troska.

V Cem je tento déjovy vzorec dionysky? Dionysos je bith, ktery ptichazi
zvendi a diky své venkovni, nezavislé pozici umi vyteSit to, s ¢im si lidé uvnitt
dané situace nevi rady. V tragédiich je ovSem krize Casto tak hlubokd a
zaseknutd, Ze ma jen jediné mozné rozuzleni: uplny rozklad. Ten piesné
Dionysos v Antigoné zpusobi. Cely nefeSitelny problém vyfeSi tim, Ze nechd

15 Sofoklés, Antigoné 1137-1152.

vSechny hlavni postavy kromé& Kreonta zemfit. Zakladni vzorec se podoba
ritudlu z Pater. Tam byl reakci na zlo€in pfili§ tvrdy trest, diky némuZ se obec
ocitne v bezvychodném sevieni zkostnatélého moralismu. Kredn reprezentuje
také takovyto nedprosny moralismus (ned€ld nic v principu Spatn€, jen svij
postoj prehani). V obou ptipadech mize pomoci jen Dionysos.

Dionysos je bohem, jenZ v tragédiich navozuje katarzi. Aristotelés timto
terminem v Poetice oznaCuje emociondlni ocistu, jiz pti sledovani tragédie
prochazi divdk.'® Této psychologické ocisté¢ v§ak odpovidd i ocCista déjova. V
tragédiich to byvd moment, kdy se vSechno zhrouti, a tim se uvolni vSechny
zaseknuté vztahy. Jde o moment bytostné dionysky: Dionysos je blih, ktery nds
dokdze ocistit tim, ze zrusi veskery fdd a nastoli chaos, z néjZ posléze muze
povstat fad novy.

Je zajimavé, Ze vedle toho existuji i tragédie s ponékud odliSnym vzorcem.
Od téch ptedchozich se li§i tim, Ze dobfe dopadnou. VétSinou se néjak tykaji
Athén, zatimco ty predeslé Théb.'” Davody tohoto rozdilu jsou ideologické:
tragédie v Athénédch vznikaly a maji k nim pozitivni vztah. Naopak Théby byly
prezentovany jako svého druhu anti-obec, jako ukdzka socidlniho fddu, ktery se
vymknul z rukou. M¢ly predstavovat extrémni anti-svét, vici némuz Athénané
vymezovali svij vlastni kulturni ¥ad stojici ve zdravém stiedu mezi extrémy.
Diky tomu athénské tragédie dobie skon¢i a na rozdil od thébskych naleznou z
probléma néjakou stfedni, konstruktivni cestu. Podstatné pro nds je, Ze i v
takovychto piipadech hraje dulezitou roli Dionysos. Ten je destruktivni tehdy,
kdyZ jej odmitame, tj. kdyZ je onen fdd, do n€hoz blh vpad4, tak zkostnatély, Ze
jej nelze oZivit a je tieba jej rozloZit. Je-li vSak fad Zivy, neni tfeba jej zrusit a lze
jej zregenerovat. Pravé to se v athénskych tragédiich podaii.

Dobrym piikladem je Sofokleiv Oidipiis na Kolonu, protipdl star§iho a
znamg&j$tho Sofokleova kusu Krdl Oidipis. Krdl Oidipis se odehravd v
Thébéch, a dle ocekdvini proto konci naprostym kolapsem. Oidipds nikde
neudé€ld Zadnou zdsadni chybu a jeho jednotlivé €iny jsou vSechny omluvitelné.
Ptesto ale v zaveru zjisti, Ze zabil otce a oZenil se s matkou. Efekt je podobny
jako v Antigoné: Oidipav svét se zhrouti, jeho matka a manzelka se ob&si, on
sam se oslepi. I zde zavére€né katastrofé ptizna¢né piedchdzi sborovd 6da na
Dionysa. V Oidipovi na Kolonu je situace obracend. Oidipus je ve vyhnanstvi a
dorazi k Athéndm na névrsi zvané Kolonos, kde se uchyli do posvitného hije

' Viz Aristotelés, Poetika 1449b28.
7" Froma Zeitlin, ,,Staging Dionysus between Thebes and Athens®, in T. H. Carpenter & C. A.
Faraone (eds.), Masks of Dionysus, s. 147-182.



bohyn Eumenid. Z mésta jej prichdzi navStivit athénsky vladaf Théseus a
Oidipus ho z4da, aby mohl na Kolénu zemfit a byt zde pohiben. Pokud se tak
stane, md se Oidipiv hrob pro Athény stit zdrojem sily. Théseus souhlasi,
situaci vSak zkomplikuji Thébané, ktefi mezitim za pomoci vE&Stby zjisti, Ze
pokud Oidipus nebude pohiben u nich doma, Théby budou zni¢eny. Kreén se
proto Oidipa snazi premluvit, aby se vratil domd, a kdyZ odmitne, odvléka ho
ndsilim. Théseus neviha a navzdory nevdbné perspektivé vojenského konfliktu s
Thébami zasdhne a Oidipa vysvobodi. Ten se pak s Théseem odebere do hije,
kde za zdhadnych okolnosti zemie a zmizi, zanechav po sobé svou tajuplnou
ochrannou moc.

Ani v této hife Dionysos nechybi. Neni sice pfitomen viditelné, jeho roli
nicméné opét oziejmuje sborovy zpév. KdyZ Théseus Oidipovi slibi, Ze ho v h4ji
pohibi, sbor za¢ne radostné zpivat a hdj oslavovat. Li¢{ jej jako dokonale idylické
misto a na prvnim misté jej asociuje pravé s Dionysem:

V nejkrdasnéjsi zem jsi prisel, cizince, konmi proslulou, na vrch Kolonos,
kridou bélostny. Hojnym, jasnym zpévem slavik teskni tu v zeleném tivalu,
kdy? s oblibou se skryje v tmavém brectanu i v posvdimé réve, velmi
trodné. ... Sem Bakchos v plesu nadseném stdle prichdzi, provdzen
hlouckem boZskych péstounek.' 8

Pro¢ je Dionysos op&€vovéan pravé nyni? ProtoZe je bohem, ktery umi do fadu
zaclenit jinakost a s jeji pomoci ho nabit silou a dodat mu lehkost a ,§tdavu®. V
této roli jsme jej potkali jiz v Patrach: Dionysos do nich pftiSel v podobé Sileného
cizince, ale PatrejSti ho pfijali. Diky tomu se zbavili extrémt, do nichZ upadli, a
podafilo se jim zregenerovat funkéni fad. Stejnou roli hraje v Oidipovi na
Kolonu Oidipus. 1 zde jde o vstiebdvdni jinakosti. Oidipus je nejen cizinec, ale
predev§im vyhnanec poskvrnény nejhor§imi zloCiny, jakych se clov€k miiZe
dopustit — otcovrazdou a incestem. Pfedstavuje prvek bloudici mimo systém —
podobné jako bloudici Sileny Eurypylos pfichdzejici do Pater. Théseus m4d vSak
odvahu ho pfijmout, a proto se Oidipova poskvrna proméni v posvéitnou moc.
Dionysos je garantem této promeény.

'8 Sofoklés, Oidipiis na Kolénu 668680, pi. R. Mertlik pod pseudonymem V. Dédina.

Rekové ¢asto zdiraziovali, Ze bez Dionysa by Zivot nebyl k Ziti. Klasicky jeho
vyznam shrnuje Euripidés v Bakchantkdch (274-283):

Dveé veci pro lidi jsou, hochu,

zdkladni. Démétér ci Zeme, jestli chces
Ji takhle nazyvat, ta davd lidem chléb.
Ji ted’ se pouze Semelin syn vyrovnd.
Ten ndpoj z hroznit vynalez a lidem dal.
A bedni smrtelni, kdyZ vino vypiji,
zbavi se zdrmutku a vseho trdpend.

A neni jiny lék na vSechny bolesti.

Pokud Euripidovy verSe pochopime doslovné jako vypovéd’ o pozitivnich
ucincich vina, budou piisobit bandln¢. Zajimavéjsi je v nich vidét obecnéjsi
vypovéd’ o tom, pro¢ Rekové Dionysa potiebovali. Euripidés vidi jako zakladni
pro lidsky tdél zemédélstvi a vino. Zemé&délstvi bylo v Recku typickym
symbolem kultury."” V mytech a ritudlech bylo &asto kladeno do kontrastu k
divokému, zviteckému stavu, v némzZ se lidé nachdzeli pted tim, neZ se naucili
pestovat obili. Zemédé&lstvi bylo vSak zdroven i obrazem téZkého smrtelného
udélu. Jeho vznik znamenal konec zlatého veéku, kdy lidem 1étali peceni holubi
do tst sami od sebe. Clovék zemédélsky Zije kulturnd, ale za cenu tvrdé,
kazdodenni dfiny. Dionysos ndm od tohoto kru§ného udé€lu dokaze ulevit — a tim
ndm ulevi 1 od kultury. Diky Dionysovi je kulturni ¥ad snesitelny. Nikoli jen v
tom smyslu, Ze bychom se museli neustdle opijet (byt' ani tento aspekt neni
radno podceniovat), ale predev§im v tom, Ze diky nému vSechna ta konstruktivni
pravidla, o néZ se na§ svét opird, nebereme potrdd tak nesnesitelné¢ vdzné. Z
tohoto dliivodu je Dionysos navzdory své cizosti pro kulturni fad naprosto
nepostradatelny a sidli pfimo v jeho srdci.

' Viz Jean-Pierre Vernant, ,Between the Beasts and the Gods“ a ,,The Myth of Prometheus in
Hesiod“, oboji in Myth and Society in Ancient Greece, tr. by Janet Lloyd, London: Methuen 1982
(fr. orig. 1974), 131-185, zejm. pak s. 135-139, 182-185.
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Dionysus

1. The Foreigner in the City

In the Greek pantheon, in which each divine power is
differentially defined by the totality of his relations with the
other powers, Dionysus is without a doubt the sole divinity
whose specific character is measured in opposition to the
family of the Olympians as a whole. A series of traits seem to
assign a marginal position to him: his mother was born a
mortal, he brings madness with him, and strange lacerations
of living flesh intoxicate him with pleasure. Since ancient
tradition loosely attributed to him a foreign origin—Thracian
or Lydian—and since the Homeric epic regarded him as of
negligible importance, late-nineteenth-century historiogra-
phy found it easy to believe that Dionysus, as a latecomer to
the Greek city, had been imported from the Thracian regions
which were known for their orgiastic and barbaric cults. For
certain historiographers who wished to keep Greek rational-
ity unsullied by any collusion with madness and its scandals,
the worship of Dionysus called for a medical point of view: it
was a religious impulse arising from morbid mental states,
which attacked the whole social fabric, but only through the
chink in the armor—women, in whom the fragility of human
nature was most evident.

Since then, the discovery of the Mycenaean archives has
provided irrefutable evidence for a Dionysus with a Greek
pedigree as solid as that of the other members of the
pantheon. Parallel with these discoveries—and countering
the opinion that the god had been a foreigner to the Greek
city at least until Hellenistic times—more rigorous analyses
have demonstrated that Dionysus, who was present in
ancient festivals such as the Apaturia (the festival of the
phratries) and the Anthesteria (the festival of the new wine
and the dead), may have occupied a central place in various
politico-religious systems. At Patrai, he is the god who is
Aisumneétes, a name which designates a referee in the games
in the epic and a kind of supreme magistrate on the political
level. Elsewhere, in the pantheon of Lesbos in the seventh
century, Dionysus reigns next to Zeus and Hera in the
sanctuary shared by all citizens, which is also the place in
which he clearly bears the title of “eater of raw flesh.”

In searching for ways to accredit his reputation as a foreign
divinity, the historians of Dionysus yielded to the temptation
to transform into historical events the myth of the “coming
god,” just as others insisted on seeing in the ferocity of the
enemies who rose up against him a trace of the resistance
met by his cult in the historical course of its invasion. In
doing so, they fell into the trap of those they wanted to take
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by surprise. For Dionysus always took pleasure in playing
the role of the foreigner: in several cities—for example at
Callatis, a Greek colony on the Black Sea—one of his festivals
was called Xenika, after the name of the foreigner to whom
gifts of hospitality were offered. The Dionysus of the outside
is never anything but the other face of the god who lives in
the city. And his calendar follows the rhythm of festivals
which alternate between his celebration inside and outside
the walls of the city. This is a god of the interior, but one
whose empire is a limitless space; a space that is crisscrossed
and seemingly invested with the multiplicity of forms which
his power, his dunamis, gives to itself.

One of the signs of Dionysus’s presence, in contrast with
the Olympian gods who are entitled to temples and sanctu-
aries that fit into the politico-religious space of the city, is that
he has no fixed site. He is honored wherever the thiasos, the
group of his devotees, stops: a stake driven into the ground
and decorated with a mask. But clothing is added to this
mask: this is the peplos, reserved for women, the fawn skin
and the belt which join together the different parts of the
female clothing, the very same as was worn by the Maenads
in the Bacchae and by initiates in certain mysteries. The mask
facilitates wandering and, in a whole series of traditions
constructed on the same schema, the presence of Dionysus is
revealed through an effigy, a xoanon, a wooden statuette left
on the seashore or carried someplace by a hallucinating
missionary; and this effigy carries with it the dementia of the
god, the black flame of his madness.

It is essentially the mask that reveals the presence of the
god, and Walter F. Otto is right to observe that the effective-
ness of the symbol lies in its being a ““pure full face”: thus, on
the Frangois vase, on which all the gods are aligned in
profile, only Dionysus turns his face with its staring eyes
toward the observer. He is not represented so that he may be
contemplated, like the other gods. Rising out of the night,
his mask suddenly seizes its fascinated prey who becomes
entranced by that presence from which none can escape,
even if the victim shakes his head in an attempt to evade
him. One of the sites specially reserved for the epiphany of
Dionysus is the shadowy mouth, the lair, the gaping hole in
a cliff. Everywhere in Greece there are grottos in which his
thiasoi dwell: their walls are covered with hardy climbing
plants such as ivy and vines; in Hellenistic times these were
called strewings (stibadeia), and they served as sacred sites for
the celebration of the ceremonies of the cult.

In the same way as he lends himself poorly to a staff of
permanent priests, Dionysus does not accept customary
forms of piety. In the city as well as in open space, his
devotees constitute the thiasos, the unbounded community
of those whom he fills with his presence, the informal group
in which women, slaves, and citizens dwell side by side. One



Dionysus at a banquet. Attic hydria. Ca. 510 b.c. London, British
Museum. Photo Hirmer.

of the major virtues of the cult of Dionysus is to scramble the
images of social order, to question the political and masculine
values of the city. Dionysus welcomes both the necessity of
individual salvation and the forms of protest that result in
ruptures in the social fabric. His marginality runs across the
whole of the body politic. We must return to the foreign
Dionysus to reveal the profound nature of his marginality: it
is his foreignness that makes him enroll individuals in a
shifting order which goes beyond them, not only by welcom-
ing those who are excluded from political cults (fike slaves
and women) but also by imposing upon the city and causing
to emerge out of it, among the Olympians of whom he is a
part, the figure of Otherness.

Dionysus is not one of those gods who are enclosed in an
atemporal existence. Conceived by a woman, the mortal
Semele, then born miraculously from the thigh of Zeus, his
thundering father, he never ceases to consort with those who
eat bread, and he teaches them to drink the wine that is “rich
in joys” (polugéthés) and the pleasure of mortals. But Di-
onysus comes to draw men and women out of themselves,
rendering them strangers to their own narrowly social con-
dition; he possesses them entirely, body and soul, not in
order to teach them how to flee this world, but to help them
to discover—through the myths and festivals that tell of his
abrupt disappearance and his sudden return out of the
depths of the sea and the yawning holes in the earth—that
life and death twist together and intersect, that the renewal
of spring explodes in the memory of all the dead, and that
the Same is necessarily inhabited by the Other. This is why,
under the name of the Initiated (Mustés), he has himself
introduced into his own mysteries: furthermore, in Di-
onysopolis, the city of his name, he is his own priest for a full
year; while when he is doubled, as on the Hope krater, he
attends the initiation of one of his devotees whose appear-
ance makes him yet another Dionysus.

If Dionysus's activities involve him in an often tumultuous
human history, his interventions especially bring the femi-
nine element to the fore. This was noted by Louis Gernet,
following Henri Jeanmaire. Maenadism is a feminine phe-
nomenon; it is the cultivation of madness in which women
play a central part. She who is “delirious,” she who is
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““demented by the wooded mountains” is a familiar figure in
the Homeric epic. And in the Hellenistic period, although
men are encountered in the mysteries, sometimes as simple
initiates, sometimes fulfilling important functions, it is nearly
always women who preside over the thiasos and play the
part of mystagogues. More exactly, it is married women,
rarely young girls. In the mythic tradition of the childhoods
and wanderings of Dionysus, the companions who make up
the god’s following are wives who have been kidnapped
from their looms, torn away from their husbands and homes.
But often they carry a child in their arms, a baby at the breast
that they breast-feed in alternation with young animals, wolf
cubs, fawns, or serpents. There is in this female cortege,
which is always suspected of using an overly handsome
young man for its debaucheries, something akin to an
exaltation of the activity proper to a nurse, a status which in
Greece implied the bracketing of sexual relations. But al-
though the nurses—and this was sometimes the name given
to those possessed by Dionysus (Iliad 6.132)—keep their
distance from the pleasures of love, and although they
sometinies prove to have great sexual modesty, they must
remain outside the closed-in space of the house, as far
separated from Hestia as they are divorced from the conjugal
sphere that is ruled over by Hera. The dominance of the
female element in the Dionysian phenomenon only takes on
its true meaning in the sociocultural context of a world where
order is expressed in terms of masculine values. In a sense,
Greek women prepare the way for Dionysus: they are his
best accomplices in a city where their silent presence is
already like an internal image of Otherness. In the Bacchae, it
is Agave whose function it is to reverse such roles; and this
at the expense of her son, the king of Thebes, who has risen
up against the adolescent who came from Lydia with his
magic to explode the contradictions of the political order.
Dionysus also invests the politico-religious world, of
which he is an integrating part, with one of its most solid
bastions: the blood sacrifice consisting of food, which occu-
pies a central place in the social and religious thought of the
Greeks. It is central for two essential reasons; the first is that
eating meat coincides exactly with the sacrifice. All meat that
is eaten comes from an animal victim whose throat has been
ritually cut; and the butcher who makes the animals’ blood
flow has the same functional name as the sacrificer who
stands close to the blood-spattered altar. The first function is
reinforced by another: the sacrifice is indispensable to social
relationships, at every political level. No power in the city
could be employed without sacrifices, whether a magistrate’s
assumption of his duties, the conclusion of a treaty, the
opening of a legislative session, or an engagement with an
enemy. At the heart of the sacrifice, and throughout all of the
practices, a certain model for the human condition is delim-
ited, by contrast with the realm of the gods and the world of
animals. The sacrificial victim, taken from among the domes-
tic animals and put to death without any apparent violence—
once it has given its consent—is divided into two parts: the
bones and fat, put on the fire, are consumed by the flames
along with aromatics for the immortals who know neither
hunger nor death and who are fed by odors and perfumes;
men, who are fated to death and voracity, divide up the
viscera which are cooked on skewers and pieces of red meat
cooked in caldrons. Although wild beasts eat each other
without ceremony, men, being carnivores and masters of
fire, measure, at every sacrifice of this kind, the distance that
separates them from the divine powers at the very moment
when they establish communication with them. It is this
system that Dionysus opens to question by means of various
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subversive procedures. The tradition of Tenedos offers a
good example of this. In honor of Dionysus, ““the hammerer
of men” (anthroporrhaistés), a cow about to give birth is given
the same care as is given to a woman in childbirth at the
moment she begins to deliver her offspring. Then the calf
that has just been born is shod with buskins and sacrificed;
the person who strikes the calf dead with his ax is in turn
chased by stone throwers until he reaches the sea. This
unusual ritual must surely be seen in the light of an Argive
scenario, in which Dionysus is invoked as the god born from
a cow, the bougenes, and is invited to rise from the depths of
the waters; he had fled there while being pursued by
Perseus, who had inherited this role from Lycurgus, who, in
the Iliad, chases to the sea the young Dionysus who is
terrorized by the deadly goad (boupléx) that torments him
and his nurses. We need not take from these two intercon-
nected rituals anything but the distortions made upon the
sacrificial model: the victim, oscillating between the animal
state of a calf and the human condition of a child that has just
been born, but also wearing buskins which are shoes worn
only by hunters, is put to death by the double-edged ax
which is normally the weapon required to kill the ox led in
procession before the altar. At the same time, the blind
violence of a shower of rocks is turned against the sacrificer,
who becomes in turn the hunted victim. And Dionysus, who
is here the terrifying hammerer of men, changes the mask of
the killer for that of the nursing baby or the frightened child
who has suddenly returned from the waters of the abyss in
which he had tried to lose himself.

A more specific Dionysian idiosyncrasy characterizes him
as an eater of raw flesh. In his tradition, eating raw flesh is a
familiar scenario. To tear apart the body of a wild (rather than
domesticated) animal that has been captured after a violent
pursuit; to chew its raw flesh instead of eating only certain
parts, some grilled and others boiled, is, for those possessed
by Dionysus, brutally to throw back the barriers erected

Dionysus and the panther. Mosaic from Delos. Second century a.p.
Photo Fcole francaise d’Athénes.

between the gods, beasts, and men by the politico-religious
system. Carried away by the hunt which could, in extreme
cases, drive mothers to tear apart newborn children as
though they were fawns or kids, the devotees of Dionysus
turned into savages and thus followed a path which allowed
them to escape from the human condition by escaping to the
world of animals and becoming bestial; but they did this
following the example of a god born from a cow and called
Bull by his followers. Even within the city and with its official
complicity, Dionysus imposed his manner of eating and
sacrifice. Thus, in Miletus in the third century s.c., on the
days of public sacrifices the priestess of Dionysus Bacchius
performed a ritual act in the name of the city: she put a
“mouthful of raw meat’” (6mophagion) in the sacred basket.
This was not a substitute for any regular animal sacrifice but
a discrete reminder of the great hunts for fresh meat that
Dionysus led relentlessly over mountains and valleys.

2. Festival, Theater, and Mysteries

Foreign to Olympus, a stranger coming to the city from the
mysterious landscapes of the sea, the mountains, or the east,
Dionysus, the god who subverted the traditional structures
of the sacrifice, was at the same time the privileged son of
Zeus, the first cousin of the king of Thebes—his native
city—and the god who offered to man the possibility of
establishing the most intimate communication with the sa-
cred by means of enthusiasm and possession. The very being
of Dionysus is the focal point of all of the important contra-
dictions which human reason is unable to bear alone: be-
tween identity and otherness, presence and absence, imag-
ination and reality, the absolute and nothingness, power and
fragility, life and death, eternity and transition. An irruption
of the sacred into the world, of the miracle at the heart of
day-to-day life, of the irrational in the center of the city, he is
the very paroxysm of the tragic tension.

The circumstances of his birth indicate that Dionysus
represents an exceptional manifestation of the divine in the
course of human history, something very close to the (non-
Greek) notions of divine incarnation and avatar. Semele is
the only mortal whom the Greeks speak of as having given
birth to a god: Zeus had impregnated other mortal women,
but always after manifesting himself in a relative and finite
form (as a shower of gold for Danaé, a swan for Leda, a bull
for Europa) and in an act resulting in the birth of heroes;
while here it is a god who is born, precisely, we are told,
because Zeus sired him by manifesting himself to Semele in
his absolute form of lord of Olympus, of the sky, and of the
lightning bolt. As a result, Semele dies immediately: Di-
onysus is conceived in a burst of fire in which all the glory of
being and death are simultaneously manifested. He is per-
haps the lightning cutcome of this tension, and rumblings of
thunder would never cease to accompany Bromius, Di-
onysus the Thunderer.

Once he has completed his period of gestation in the thigh
of Zeus, who had sewn him there after the death of Semele,
Dionysus, who thus undergoes two successive births, one
human and the other divine, begins his career as a terrestrial
god. He is the point where the sacred energy in its absolute
density enters into the earth: everywhere he goes, plants
proliferate and are resplendent, every vital force is carried to
its greatest intensity, ferocious animals bow down, dead
wood puts forth new growth, marble is undermined by the
growth of ivy, hearts are inflamed. But Dionysus is con-
stantly threatened with death, and his presence inspires as
much disorder and disaster as joy and fervor.



Dionysus and the panther. Painting. Second to third century A.D.
Tunis, Bardo Museum. Museum photo.

From his birth, Dionysus is pursued by the jealousy of
Hera. Ino, the sister of Semele, raises him, disguised as a
girl, in the court of Orchomenus where her husband Atha-
mas reigns. Hera drives Ino and Athamas mad, so that they
kill their own children. Ino jumps into the sea with the
corpse of the little Melicertes; Dionysus rewards them by
changing them into protective marine divinities, thenceforth
called Leucothea and Palaemon. The child Dionysus is then
brought up by the nymphs, on Mount Nysa (from which,
according to the traditional etymology, the god derived his
name), in the grottos which his presence covers with ivy and
perfume; we see him in the arms of Hermes or the nymphs,
or sometimes riding on the backs of lions and panthers.

After surviving a threatened childhood, once Dionysus
reached the flower of adolescence—whose hermaphroditic
graces would never leave him—he unceasingly strove to
make his divine quality recognized by men and his worship
definitively installed on earth, following rites which he
himself instituted. The order of the sequences of the myth is
not immediately clear, as each sequence presents itself as a
totality in which the tragic presence of Dionysus is fully
manifested.

We see him offering the vine and wine as a gift to Icarius,
in Attica. Following the god’s advice, Icarius shares the
dangerous liquor (pharmakon) with some shepherds; the
shepherds, drunk with pure wine, believe that they have
been poisoned and kill Icarius. His daughter Erigone, with
the help of the bitch Maira, finds her father's corpse and
hangs herself. Dionysus avenges them: the young girls of
Attica are seized with madness and hang themselves, and
the god’s wrath is appeased only when he obtains from the
Athenians the punishment of the shepherds and the institu-
tion of rites commemorating the suicide of Erigone.

Elsewhere we see Dionysus appearing “on a jutting prom-
ontory, with the features of a young man in early adoles-
cence: his beautiful blue hair floats around him and he wears

DIONYSUS

a dark mantle on his broad shoulders” (Homeric Hymn I to
Dionysus 3-6). Pirates kidnap him, against the advice of the
ship’s pilot, who recognizes his divine nature. The ship fills
with wine, is covered with bunches of grapes, and “ivy laden
with dark flowers curls around the mast” (ibid. 40). Dionysus
turns into a lion and creates a bear; the captain, who is
responsible for this foolish act, is devoured by the lion, while
the others jump into the sea where they are turned into
dolphins. The pilot, by contrast, is saved and filled with a
pertect joy; “Tharsei,”” the god says to him, “Take courage’’—
using a term characteristic of the mystery religions, which
bring the hope of salvation (ibid. 55).

In yet another place, we see Dionysus being suddenly
attacked by Lycurgus, the king of Thrace, who pursues him
to put him to death along with his troop of Bacchae, his
nurses who carry his thyrsi; “Wholly lost, Dionysus plunges
into the waters of the sea where Thetis, horrified, receives
him in her arms” (lliad 6.135-36), and the Bacchae flee,
throwing down their thyrsi. In all the versions of this myth,
the Bacchae are the victims of Lycurgus and are sometimes
put to death. But the god triumphs in the end: either
Lycurgus takes his son for the stem of a vine and cuts him
into pieces by striking at him viciously with an ax, before
being quartered himself (this is the only punishment that can
appease Dionysus), or, when he is about to be seized and
slain by the blows of an ax, one of the nymphs, Ambrosia,
turns herself into the stem of a luxuriant vine that wraps
itself around Lycurgus and suffocates him.

In the east, the myth describes Dionysus sometimes as a
wanderer driven to madness by Hera and sometimes as a
conqueror on his triumphal chariot, followed and preceded
by his devotees, satyrs and Bacchae who are seized by
enthusiasm. The most detailed accounts of this victorious
expedition are also the latest ones (such as the Dionysiaca of
Nonnus), but the Bacchae of Euripides already alludes to this
triumphal tour that continues into Persia and Bactria (13-20).

Euripides’ play is a particularly rich and ancient illustration
of the principal episode in the earthly career of Dionysus,
that of his return to Thebes. A rigorous analysis of this work
reveals the essential characteristics of Dionysus, above all his
relation to the city.

Recognized throughout the world except in Greece, Di-
onysus finally returns to the city of his birth, still accompa-
nied by his troop of Bacchae; he has taken on the traits of his
own priest, appearing as a young Oriental with a long robe
and curly hair. The welcome given him by King Pentheus—
his cousin—is designed as a nonreception: Pentheus wants
his city to be wholly given to virility and clarity, with
everything perfectly transparent, rational, and in order.
Under no circumstances will he give way to feminine agita-
tion, manifestations of disorder, and the ecstatic dances that
the cult of the god inspires. The prophet Tiresias and the
venerable Cadmus are wiser; they agree to participate,
crowned with ivy, in the follies that the god desires, in which
all age-groups become intermingled (209); for they know that
the city is not fed on bread alone, but also on wine (274--85).
Pentheus scorns them and orders the arrest of Dionysus,
who allows himself to be bound in chains. But from this
moment on, the city of Thebes enters into an inexorable
process of dislocation, which the structure of Euripides’
tragedy reveals to its ultimate extent. First of all, inside the
city, there is a separation of the sexes: the city is deserted by
its women, who go into the mountains to join the Bacchae
and the god; next, the palace of the king, the center of power,
is dislocated—the marble, a symbol of civil authority, breaks
up just as the flame of Zeus reignites on the tomb of Semele.
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Dionysus with a gecko. Mosaic. Third to fourth century a.p. Tunis,

During this time, the city is assailed from the outside: on the
city limits, the Bacchae miraculously cause water, wine, milk,
and honey to spring forth (705-11). They then attack the
grazing areas, putting the shepherds to flight and cutting the
herds into pieces; next they invade the cultivated fields,
where they pillage the harvests. They finish by knocking
down the houses of the town and confronting the armed
men, whom they “attack and rout, they, the women”
(748-64). These unhappy events fail to enlighten Pentheus,
who remains obstinate and refuses to listen to the warnings
of Dionysus. It is now the king himself who falls into the
trap: he, virility itself, allows himself to be dressed as a
woman,; he, the center of the city, permits himself to be led
into the mountains to see “what is not allowed,” wearing the
clothing of one of the Bacchae (912-17). The trap closes in on
him: the women take the king for a wild beast, uproot the
tree in which he has hidden, and tear him apart—and the
drama ends with the triumphal entry of Agave, who bran-
dishes, in the center of the city, the head of her son the king,
whom she still takes to be a wild animal; and she invites the
city to join in a cannibalistic meal whose victim is the person
of the king himself (1242). The dislocation of the city has
reached its extreme: the time has finally come for Dionysus
to manifest himself in all his glory to impose his worship
definitively upon a penitent Thebes.

The greatest insanity (Tiresias and Cadmus never cease,
from the beginning of the tragedy, to treat Pentheus as a
raving madman) was to have wished for a perfectly reason-
able city and to have left no room for the irrational, for the
unexpected (1391), for wild forces, for that disquieting part of
femininity that must necessarily inhabit the city if it is to
maintain its fertility: that is, room for the sacred itself in its
unforeseeable manifestation but also in its everyday mani-
festation. Without Dionysus, the succession of generations
and the rebirth of the harvest and of fruits cannot occur; a
city that is perfectly governed and in order is in reality a city
that is already dead, and Dionysus is that irrepressible
greenery at the heart of the city which unceasingly puts its
existence in question but which is its very life. As the threat
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of death, he is life: the extreme components of his original
being are present more than ever in this final episode of the
earthly history of the god.

Yet, even as Dionysus animates the city, he goes beyond it.
This god who is manifest in the world is at the same time a
savior god, the guarantor of a mysterious hope for salvation.
Two sequences of the myth, which form a coda to the
adventures of the god, are particularly useful in bringing to
light these aspects of Dionysus. First there is his katabasis, his
descent into Hades, from which he succeeds in delivering his
mother Semele, who, thanks to her son, is thus granted a
dispensation from the fate common to mortals after their
death. Then there is the assumption of Ariadne: abandoned
by Theseus on the rocks of Naxos, this woman believes that
she is completely lost, but Dionysus descends from his
celestial home where he has rejoined the immortals to come
to her as a husband and share his glory with her.

This is the final sequence of the myth properly so-called.
But just as Dionysus himself was an irruption of the divine
into the heart of the everyday, his myth overflows myth to
become engraved in history. This god, who came once,
comes back again. In various ways, he never ceases to haunt
the human world.

Ritually, the city welcomes him every year in the course of
its great civic festivals. As the master of all verdure and all
vital renewal, he manifests himself at Athens at the time of
the spring festival of the Anthesteria (February-March), the
“flower festival.”” After a procession in a chariot that has the
shape of a ship—undoubtedly an allusion to the return of the
god from the foreign regions of the sea in which the Nereids
had offered him refuge—the Basilissa, wife of the Archon
King, would unite carnally with Dionysus in the Boucoleion,
thus ensuring the fertility of the entire city for the coming
year. Other celebrations of the coming of Dionysus set the
whole collectivity in motion, whenever this master of every
manifestation and of every illusion, of every tragic shudder
but also of all gaiety (polugéthés: Hesiod Works and Days 614),
came to bring myths back to life in the theater. In classical
Athens, this took place in the countryside during the rural



Dionysia (December—January), and in the city at the time of
the Lenaea (January-February), whose name comes from the
Lénai, another term for the Bacchae. The greatest theatrical
manifestations took place in the urban Dionysia (March—
April): the people went to Eleustherae, in the mountains, in
the confines of Boeotia, to search for Dionysus Eleuthereus
(i.e., of Eleutherae, but also the Liberator) in order to bring
him with great pomp into the city and to his temple close to
the theater. Then there would be contests in dithyramb, in
which members of choruses competed by the hundreds in
honor of the god. Finally the days would come that were
consecrated to dramatic contests in which, from morning
until night, tragedies, comedies, and satiric dramas were
performed by hundreds of people, while the remainder of
the population came as spectators. The theatrical evocation
of the myths was made possible by the magic of the god:
around his altar, in the center of the orchestra, the dramatic
action unfolded; it was with the sound of his favorite
instrument, the aulos, the disquieting oboe (the opposite of
the soothing lyre of Apollo), that the spectacle opened, and
to its rthythm that the drama that followed unfolded; under
the supervision of his priest the myths became incarnate,
thanks to the genius of the tragic and comic poets who were
themselves devotees, inspired by the god. Dionysus thus
aroused for the city the resurrection of the gods and heroes,
when he made the masks, the favorite symbols of this master
of appearances and apparitions, move and speak, thus
inspiring in the spectator the shudder of sacred horror or the
delirium of the liberating laugh. The city sat in assembly at
the theater (the meeting of the ecclesia in the theater at the
end of the competition is a positive proof of this), but this
was a subverted city, whose form recalled that of the Pnyx,
but reversed, with barriers abolished, age-groups mixed
together, and women, slaves, and children authorized—at
least in principle—to attend; resident aliens (metics) and
foreigners were numerous. All of the city is thus set in
motion, spending money and living for days in an imaginary
world that passes for the first level of reality. Finally, the city
shares the heroic condition at the moment when the victori-
ous poet, chorus leader, and protagonist are carried in
triumph, crowned, and assimilated to the glorious beings
whose reincarnation they have successfully brought about
on the stage. Ordinarily, Dionysus, the leader of the game,
did not appear: we can only guess with what intensity his
presence must have been felt when he appeared as the
leading character (the only god whose role was entrusted to
the protagonist) in plays that, like the Bacchae, brought his
own myth to life.

The epiphany of the god could take place in completely
different forms: his presence, in all its tragic and climactic
intensity, could manifest itself individually to his followers
through the celebration of the mysteries into which they
were initiated. We have little explicit information on the
actual performance of the teletai (a word meaning “realiza-
tion”) in the classical age. Carried out by the thiasoi of
initiates, these were in any case ritual practices whose goal
was to provoke states of trance experienced as possession by
the god and ecstatic communication with him. As ali-
powerful lord of the spirits (he could rout the most powerful
armies by breathing his madness into them; cf. Bacchae
302-5), he can easily possess his followers by imposing on
them the mania that makes Maenads of them. Dionysus
polarized around himself the orgiastic aspects of Greek
religious life, with its possession and ecstasy accompanied
by the use of certain rhythms, sounds, and ritual incanta-
tions. The god who came into the world is also the one with
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whom men can establish a personal and direct relationship;
he lives at the heart of all of the places that are the most
charged with the sacred and is present at Delphi with Apollo
as well as at Eleusis with Demeter. In its external forms, the
celebration of the mysteries seems above all to consist of an
imitation, on the part of his followers, of the mythological
votaries of the god. Through a process of identification, in
certain places that are made special by myths, such as the
solitudes of mountains or caves, his followers, wearing
fawn-skins or carrying thyrsi, became the actors in the
Dionysian adventure and reestablished in their midst the
personal presence of the god. This identification is clearly
suggested by a text such as the Bacchae, in which Autonoé,
Ino, and Agave (and even Pentheus), forced to become
adepts of Dionysus, end up becoming indistinguishable from
the Bacchae of the chorus, and in which the priest and
Dionysus are one and the same character. This identification
is present in thousands of pictorial representations in which
the mystic thiasos is led by Dionysus in person, and the
devotees are depicted with the traits of their archetypal
models—Sileni, satyrs, or Bacchae—and are often accompa-
nied by a mule, a comic figure whose presence remains to be
explained (a figure that Aristophanes does not fail to intro-
duce in his Frogs, in a disrespectful parody of the katabasis of
Dionysus). The identification is explicitly described in certain
historical texts (e.g., Diodorus 9.3) and is presupposed by
the names of the different grades of the initiates, which are
known to us in detail through inscriptions (though these are
late, second century a.p.). Everywhere, the success of the
theater and the mysteries accompanied the progress of

Hellenism, thus perpetuating the living presence of Di-

onysus in the heart of the ancient world. It is not surprising
that he did the ancients the favor of returning to them in all
his glory to live new earthly adventures: Alexander was a
new Dionysus, and his epic cannot be understood without
constant reference to the story of the god. After him, Antony
and many others were Neoi Dionusioi (New Dionysi): the
myth died out only with the Dionysian cuit itself.

: J.-P.D./d.w.

3. Dionysus and the Orphics

In Greek mysticistn, Dionysus occupies a central position,
first through his own mysteries and second through the
major role given him in the theogony and the anthropogonic
myth of the disciples of Orpheus. From the fourth century
B.C., the killing of Dionysus by the Titans made it possible to
explain the state of man, thrown into the world, and was at
the origin of the way of life invented by Orpheus for the
salvation of the individual soul. The murder committed by
the Titans unfolds according to a strange scenario: covered
with plaster, the assassins attract the young Dionysus by
offering him toys (dolls with moving parts, a top, knuckle
bones, and a mirror), and, taking advantage of his astonish-
ment, they strike him down, cut him into pieces, and indulge
in a horrible act of cooking. The pieces of his body are tossed
into a caldron to boil, after which the Titans skewer them to
cook them on a grill. And they have time to swallow all of
this boiled and roasted meal except for the heart, which is
saved from the destruction reserved by the thunderbolt of
Zeus for the killers. Their ashes, mixed with earth, give birth
to the human race.

The sacrifice in which Dionysus is the victim is strange
both in its procedures and in the place that is given to it by
a religious movement whose identifying traits include the
absolute refusal to eat meat or to offer blood sacrifices in
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Dionysus and Acme with Icarius and the first wine drinkers. Mosaic from Nea-Paphos. Third century a.p. Cyprus Museum. Museum photo.

homage to the immortals. Like the Pythagoreanism which
was contemporaneous with it, Orphism is a form of religious
protest that challenges the politico-religious system founded
upon the distance that separates men from gods. And the
chosen route is a regimented diet: Orpheus, the ancient
tradition says, came to teach men to abstain from murders
(phonoi), i.e., not to kill anything animated and alive. Absti-
nence from meat in the Orphic way of life is an imperative
that imposes a rupture with the organized world of the city.
It is thus in connection with blood sacrifice that the various
details of the killing of Dionysus must be interpreted. Two
such details clearly indicate that the murder takes place on
the level of sacrifice. First there is the care taken to strike the
vicim down with a knife, the sacrificial weapon, while
avoiding anything that would frighten him or lead him to
resist. Next is the use of skewers and of the caldron, which
show unambiguously that everything is taking place accord-
ing to the economy of the regular sacrifice, in which the
cooking of the meats is a fundamental operation. But al-
though the Orphic myth refers to the sacrifice, it is not an
apology for it. One aspect that seems to indicate this is the
inversion between the skewer and the caldron in the cooking
which the Titans do. The ritual order is from roasting to
boiling: the ritual begins with the grilling of the viscera,
which are consumed by the narrow circle of worshipers
eating together, and then continues with the cooking of the
pieces of meat by boiling them in a caldron. The order which
goes from roasting to boiling is simultaneously temporal and
cultural; it is that of a humanity committed to a path that
leads from the bad to the better, and thus it is a reminder,
through ritual gestures, of the fact that man ate grilled food
before he learned the art of stewing. By reversing this, i.e.,
by roasting the boiled food, the Titans deny the positive
character of the sacrificial cuisine. The actors themselves,
covered with plaster, are not only the ancestors of the human
race but are also, by their status as primordial beings and
their half-terrestrial, half-igneous nature, the dramatic pre-
figuration of the first carnivores, men. Their name, formed
from titanos, “quicklime,” particularly qualified them to play
the role of ancestors of a race that is deeply rooted in the
earth, and perhaps also qualified them to be reduced to ashes
by the avenging fire from the sky.
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The entire dramatization of the murder of Dionysus is
intended to show that the blood sacrifice that is eaten is
originally an act of cannibalism, a meal of reciprocal eating in
which the Titans, the first living beings to emerge from the
earth, acted as the murderers of a child whose carefully
cooked parts they gobbled up. The myth of Dionysus comes
to illustrate directly the major teaching brought by Orpheus:
that one must abstain from murder, in the two senses of not
eating meat and of putting an end to the slaughter of human
beings. Throughout the account, which parallels the He-
siodic myth of Prometheus, Orpheus teaches men that they
must refuse to practice any blood sacrifice, given the fact that
the ritual, far from allowing them to establish a relationship
with the gods, reproduces a crime in a barely disguised form;
that the human race would not cease to participate in that
crime as long as it refused to recognize its Titanic descent;
and that they must attempt to purify, by means of a new way
of life, the divine element that was locked away inside it by
the voracity of those who had slaughtered the young Di-
onysus long ago.

Orphism’s choice of Dionysus is not without consequences
for the relations between the two movements, since at the
heart of the Dionysian cult there is the practice of
omophagia—the eating of raw meat—which is the homo-
logue of Orphic vegetarianism, but which employs wholly
different means to a similar end. In Dionysian religion, one
escapes by becoming beastlike, whereas in Orphic religion,
the same process is carried out, but on the side of the gods,
by refusing to eat any meat and by eating only perfectly pure
foods such as those reserved for the gods. Yet there is more
to Dionysus than the orientation toward violence, toward
all-devouring, frenetic cannibalism; for the extreme savagery
that he carries with him leads, by the same token, to the
obliteration of all distance between the divine and the
human. The golden age constantly skirts the bestial state,
and Dionysus passes without transition from a paradisiacal
world to the madness of the wild hunt. In the Bacchae, for
example, while the maenads nurse young wolves, honey
drips from ivy leaves. But suddenly the mountain goes into
a trance, along with its wild animals, and the Bacchae
descend upon a herd of oxen, tearing them limb from limb
and ripping their flesh apart. Drawing on this Dionysian



Indian triumph of Dionysus. Mosaic. Third century A.D. Sousse,
Archaeological Museum. Photo Baudot-Lamotte.

double movement, Orphism attempted to retain what would
allow it to short-circuit the politico-religious system through
practices proper to the golden age. In becoming the pitiful
victim of a monstrous crime, Dionysus took on a new status
in Orphic theology: he became the final term in a series of
powers, of which he was also the principle and the initiator.

In the system called The Theogony of the Rhapsodes, six
divine generations follow in succession: Phanes, also called
Metis, was the first to emerge in a flash of light; he then
passed on his scepter of sovereignty to Night; Ouranos, then
Kronos, succeeded her, and Zeus is the fifth sovereign,
whose power was established with the aid of the advice of
Night and the complicity of Phanes-Metis, swallowed up by
the new king of the gods. It is to the son of his union with
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Persephone that Zeus finally gives the royal power: Di-
onysus would be the last sovereign, as the sixth generation
marks a return to the first. And Dionysus is none other than
another name of Phanes: through Zeus's mediation, the
luminous firstborn of the origins is identified with this
last-born who would become the new young king of the gods
and the world. His rebirth closes the circle of the divine
generations, just as his death at the hands of the Titans
opened for the human race the cycle of births and genera-
tion. Orphism thus bends a part of the Dionysian cult in such
a way as to enhance its role as a religion of salvation. But at
the same time, the Orphic movement comes to fill in the
theological void of the Dionysian cults, which seem to have
been richer in initiatory practices than in theoretical dis-
course.

M.D./d.w.
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Tue Dioscuri

In the mythology of the Greeks, the Dioscuri are a pair of
mediators who are sometimes referred to as “‘the young boys
of Zeus,” sometimes as “the two Lords,” and sometimes as
“the two gods.” They are twins, born to Leda and Tyndar-
eos, the king of Sparta, and to his double, Zeus, the lord of
the luminous sky, who transformed himself into a swan to
unite with the king’s wife. Pausanias saw in a temple of
Sparta the egg to which Leda gave birth and from which
emerged not only the two brothers but also their sister, the
beautiful Helen.

The pair of twins concentrates, between its two terms, a
whole series of differential traits. Castor is a mortal, since he
is the son of Tyndareos, but Pollux, born of Zeus, receives
immortality. But this allotment becomes even more intimate
in the myth of the theft of the oxen during the war between
the Dioscuri and the Apharetids: when Castor loses his life,
Pollux, who cannot bear to be separated from his twin,

obtains from Zeus the right to share his immortality with his
brother. And from that time on, the Dioscuri have been
called heteromeéres; they live and die from one day to the next,
living one day on Mount Olympus and the next day at
Therapne, where their tomb is found. There are two possible
ways of looking at this: either the two brothers share a day in
heaven and a day in their tomb, or else one of the two
undergoes death for a day in alternation with the other, who
is immortal on that day. On the astronomical level, each of
the two viewpoints has its merits: the Dioscuri make up the
Gemini, “whose stars rise side by side and sink side by side
below the horizon.” On the other hand, they are the two
aspects of the planet Venus, identified with the Morning Star
and the Evening Star, of which one rises when the other sets.
Castor is a warrior, while Pollux’s strength is ruled by his
intelligence; Castor can run faster, while Pollux wins at
boxing, a sport invented by the kouros Apollo, who himself
beats Ares in pugilism just as he is victorious over Hermes in
the footrace. Pollux is often represented with a dog, while his
brother is mounted on a horse; Castor invents hunting with
horses and Pollux invents hunting with a pack of hounds.
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