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INTRODUCTION

A lot has been written about the gods in Homer! — their power, their limitations, their
interaction with people, their morality (or lack thercof), very generally what it means to be a
god. The topic of the relation between fate and the gods and their influence over each other
is particularly interesting, and very popular, and Zeus is a particular figure of interest. The
links with Greek religion, ritual and cult, as well as with later literature are all fascinating
and well-documented topics. Yet, despite the omnipresence of the gods, the Iliad's central
characters are human beings: heroes, despite the ambiguity of their status, remain above all
human beings and mortals, though they may be almost supernaturally brave and valiant

and can even be the sons of a god or goddess.

The anthropocentrism of the Iliad has been studied, especially in French scholarship. Two
scholars in particular have had a great influence on my understanding of the poem:
Jacqueline de Romilly and Louis Bardollet are almost lyrical about the humanity of Homer,
saying for example that "les héros homériques, eux, sont sans doute beaux et vaillants, mais
toujours a la mesure humaine [...]. Tous doivent souffrir et doivent mourir".” Romilly adds
"on ne peut imaginer d'univers plus délibérément centré sur I'humain".? Louis Bardollet in
particular talks about “le triomphe de I'humain”, “le miracle de 'homme pergu au

quotidien”,* which has become one of the things that interest me most about the poem.

! See for instance Otto (1954), Dietrich (1965), Adkins (1972), Barnes (1974), Boedeker (1974), Clay (1983), Kullman
(1985), Slatkin (1986), Winterbottom (1989), Segal (1994), Yamagata (1994), Bardollet (1997), Leach (1997), Lesky
(2001).

Romilly (1992), 31.
3 Romilly (1992), 32.
4 Bardollet (1997), 128-30.
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However, all those studies remain fairly abstract, and rarely involved a really close
reading of the poem, as the points made were often quite general. They offer a very good
emotional approach and understanding of the [liad, in a way that is enjoyable and helpful in
opening up to the poem. They made me want to know and understand more about human
* beings in the Iliad, and made me wonder what it meant exactly to be human for Homer and
what was the Homeric understanding of human life and the human condition.

This dissertation is not a anthropological or sociological survey, and it is not a
comparative study, as I tried to remain entirely within the context of the Iliad only.
Occasional forays are made into the Odyssey (which is a very different poem), tragedy, and
even archaeological finds to support some arguments, or show continuation (or variation),
but the main point is in effect the impression given by one piece of work, and to show a

picture of human beings in the Iliad only.

The human condition in the poem might at first appear to be very negative one. After all,
this is a poem about war, and it is not surprising that distress, grief and death are at the
forefront. The main storyline is ultimately about loss and revenge, and the poem ends with
the coming together of the grief of two characters, Achilles and Priam.

A speech made by Zeus on the human condition is a key passage in that view of the
human condition:

1 lvax duoTvolot pet’ avdpaoy &Aye’ Exnrov;

OU HEV YAQ TL TIOU €01V OLLOWTEQOV avOROg

TTAVTWY, 000G TE Yalav 7L TVELEL TE Kal EQTTEL

‘Was it for you [Achilles’ immortal horses] to share the pain of unhappy mankind? Since there
is nothing more miserable than man among all the creatures that breathe and move on earth.’

XVII, 443-5

Another god, Apollo, gives a slightly more detailed description of human life:



évvooiyal’ ovk av pe caddova podnoato

guuevat, € 0 ool ve Bootav éveka mroAepui&w
DELA@V, Ot HUAAOLOLY E0IKOTES HAAOTE LEV TE
CadAeyeec TeAéBovoy apovons kapmov £dovteg, (465)
aAdote d¢ GOvHOoVOLY AkNOLOL. AAAX TaXIoTa
mavwpesHo paxng: ot d avtol dnowaoBwy

"Earthshaker, you would not say I was in my right mind if I do battle with you for the sake of
wretched mortals, who are like leaves — for a time they flourish in a blaze of glory, and feed on

the yield of the earth, and then again they fade lifeless."
XXI, 462-7

It is slightly more positive than Zeus' account, although Apollo gives that
description of mortals as a reason not to bother about them.5 Those two passages are
especially interesting as they present a view of human beings as seen from the outside, from
the perspective of a god. A human poet imagining what the human condition must look like
to a non-human leads to a very poignant and very grim conclusion.

Those examples are what led to the title of this dissertation (detAot fooTot), and this

is what Part I is about: Mortality, Suffering and the general grimness of human life.

However, another key passage in the poem is far longer, and puts forward a slightly
different slant on what it means to be human: the meeting between Priam and Achilles. The
passage is also very much about pain, loss and death, but this time from an entirely human
perspective. Its answer is more in depth and less dismissive:

GAA” aidelo Beolc AXIAED, aOTOV T €Aénoov
LUVIO&LEVOC 00D TaTEog: £y@ O éAeevOTeQos TeQ,
ETANV O ol 0¥ 1w Tic ey Ooviog footos aAlog,
Gvdog MadoGOVoLo TOTL oTOMK X1 0péyeoDal.
Qe dato, 1@ O doa maTEds VY’ THEQOV WEOE YOOLO:
AbapEVOC O XOK XELQOS ATIWORTO T)K& YEQOVTA.
T O pynoapéve 6 pév "Extogos avdgohovolo
KAal adva mgonagolde modwv AxiAnoc eAvoeis,
avTaQ AXIAAEDS kKAaley £0V aTéQ’, aAAoTE & alte
[MatoorAov: Ty 0¢ oTOVAXT] KAXTX DWHAT OQWOEL
aUTAQ ETTEL O& YOOLO TETAQTIETO Dlog AXIAAEVG,

5 The leaves simile is of course reminiscent of Glaucus' speech in Book VI, although Glaucus, emphasizes the
greatness of men despite their weaknesses, while Apollo deduces from it that men are not worth fighting for.



Kol ol Ao meanidwv A’ tpeoog O’ ano yviwy,
aOTIK ano BoOvVo ETOo, VEQOVTQ dE XEWROS aviaTn
OIKTIOWYV TIOALOV TE KAQT) TTOALOV TE VEVELOV,

KAl UV GvNoac ETTER TTTEQOEVTA TIEOOTLDX-

‘Respect the gods, then, Achilles. And have pity on me, remembering your own father. But |
am yot more pitiable than he. I have endured to do what no other mortal man on carth has
done — I have brought to my lips the hands of the man who killed my children.”

So he spoke, and he roused in Achilles the desire to weep for his father. He took the old man
by the hand and gently pushed him away. And the two of them began to weep in
romembrance. Priam cried loud for murderous Hector, huddled at the feet of Achilles, and
Achilles cried for his own father, and then again for Patroclus: and the house was [illed with
the sound of their weeping. Then when godlike Achilles had had his pleasure in mourning,
and the desire for it had passed from his mind and his body, he stood up from his chair and
raised the old man by his hand, in pity for his grey head and grey beard, and spoke winged
words to him.

XXV, 503-17

This passage is certainly equally grim, but a form of hope appear, in the manifestation of
human solidarity. It is a solidarity through tears and suffering of course, and why should it
not be? This is war after all. However, the scene between Priam and Achilles transcends
many boundaries: war enmity, as the two characters belong to different camps, and also
personal enmity, shown poignantly in the image of Priam kissing the hands of the man who
killed his children. Human suffering is universal, as is shown by Achilles in the tale of the
two jars (from which Zcus picks either only evils or a mix of evils and blessings to give to
human beings, XXIV, 525-33), and because of that, compensations have to be found, most
powerfully through mutual pity, human solidarity and respect for other people’s pain.

A study of those compensations is the object of Part II. The sense of human solidarity
shown in Book XXIV made me wonder about other possible compensations to death and
suffering that could be found in the poem, ways to look at what makes a human being other
than suffering and violence That is where the concept of mildness comes into play: the ways
in which people interact with each other can include care and gentleness, even sometimes
with enemies.

Of course, the behaviour of the characters and the qualities which are demanded of



(&3]

them can appear at times contradictory: Homer seems to insists on the necessity of pity and
solidarity, of respect for foes, of self-control and mercy, and at the same time he shows his
heroes jeering at dead enemies, and showing the utmost cruelty. Even though Homer never
seems to condone cruelty, gentle actions as well as harsher ones appear to be expected from
man, and from the warrior in particular. It is noticeable that, to modern scholars, this gentler
aspect of the Homeric values often receives little attention and may even be discarded as
“later additions”, since they believe that man’s behaviour and thoughts have to be consistent.
If the warriors are at some point shown as bloodthirsty, then to many scholars like Finley,
Kirk or Adkins, this has to be their main and only characteristic, and they appear to find that
every other quality that conflicts with this is “unnerving” (as Kirk finds the scene between
Priam in Achilles in book XXIV). However, these contradictory aspects do not mean that
Homer’s picture of men is inconsistent, that they only show that men were as complex and
variable creatures then as they are now. People cannot be frozen once and for all in one
single pattern of behaviour, they are not immutable but multi-faceted beings, and Homer
seems to have understood that perfectly.

But violence and martial values have been studied many times, and there is more to
the Iliad than these. Further positive aspects have captured my attention. Not all is grim in
Homer, and further positive aspects of human life are shown in the happiness and pleasure
that can still be found in the poem. A link is created between human beings in the joy they
can find in each other and in the world.around them: despite war and the omnipresence of
death, Homer keeps insisting on the beauty of life. It can of course be found in descriptions
of what the warriors have left behind them, and may never see again, but even life on the
battlefield can be beautiful and even joyous. The idea which appears is that however hard it

can be, life is always desirable. Even if the warriors themselves think a glorious death is the



most important thing in the world, the poet always reminds us that life is beautiful and

death a tragedy.

Another positive aspect of human life, and a further way to deal with the human condition,
is the topic of Part III: Politics. After what exists in the warrior's personal circle, positive
values can be found on a global scale, in political structures. Despite the title of the third
part, I have not placed too much emphasis on the question of power as such. My interest is
not so much in the question of power in general but in how human beings organise both in
their personal lives and in public structures in order to make the most of their situation and
compensate for human mortality and suffering: another way for human beings to mitigate
the tragic human condition is found through social organisation. Interpersonal relationships
and the joy that can be found in them do not prevent conflict, especially conflict of a
political/hierarchical nature. Indeed, political conflict is part of the main storyline of the
pnem, in the dispute between Achilles and Agamemnon. This is complicated by the fact that
it is linked to complex heroic values: honour, recompense and prizes.

However, even at that level, respect and understanding can be achieved, and conflict
resolution is one of the themes which conclude the poem: during the Funeral Games for
Patroclus, Achilles starts re-entering the human community through the resolution of
political/hierarchical disputes, which are appeased by respect and understanding. He then
can comes full circle, and resolves personal conflicts and suffering in the reconciliation with

Priam.

As has probably already been perceived, this is an unashamedly humanist, and possibly

overly optimistic, approach to the Iliad. The key aim of the thesis is to show how the poem



affirms the dignity and worth of human beings, as well as Homer's perception of the
communality of the human condition. The dissertation is understood to be a reflection on the
representation of the human condition in the Iliad in its dual and contradictory nature,
positive and negative, comprising both intense suffering and positive values such as
solidarity. There is a tension in the poem between the constant presence of death and a

wonder at the accomplishments and possibilities of mankind.

In terms of methodology, I have found that a good way to come to terms with concepts and
how they are understood in context is through vocabulary studies. Other than looking
generally at a passage, | have spent a great deal of time looking at every occurrence of terms
belonging to the lexical field of the concept studied.® This was not enough to reach definite
conclusions, but allowed me to classify uses, which was useful in achieving a good picture of
the Homeric understanding of a given concept. Then it makes it possible apply the broad

categories to specific passages.

The translation for the passages quoted is that of Hammond,” sometimes clightly modified,

and the Greek text is taken from T. W. Allen's edition.’

®  Alist of those terms is given at the beginning of each chapter.

7 Hammond (1987).
5 Allen (1931).
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CHAPTER |

MANKIND AND MORTALITY: THE FRAGILITY OF
HUMAN LIFE

| = BEING MORTAL

A — MORTALS AS INFERIOR TO THE GODS

In their usages, the words [3potoc and 6vntoc refer to “mortals’ or ‘human beings’, and they
also both imply the inferiority of mortals, their limitations and suffering, in particular as
opposed to the gods. This view is confirmed by the striking etymology of fpotoc: it seems
that the meaning ‘mortal’ comes from the negative cognate aupootoc¢ ‘immortal’.! This
would mean that mortals are defined by a lack of something, which in this case is
immortality. They are defined by their inferiority to the gods, and ultimately by their own
imperfection. The initial point of reference is not mortals themselves, but what they
constructed as an idealised form of existence, which would not be overshadowed by death,

and which they made that of the gods.?

! Chantraine (1968), 197-8. Of course, aufpotog is still a privative form based on Indo-European *mr. ffootog
comes from dpfentos, but apfeetos comes from *mrtos or similar. apfootoc is less used in the poems than
afavatog , but it is still present. It is used of thinge cuch as the gods themselves, the night, and gifts from the
gods to mortals. For a complete classification of the occurrences of aufpotog, see appendix 1L

ra

Vernant (2007) points out for example that one of the questions relating to human mortality is: "alors comment

est-ce que je peux trouver lo moyen d'atteindre un peu de la stabilité de cette existence, que jattribuc aux
diex?” According to Vernant, the answer is in the remembrance of human exploits kept alive by song and



That mortals are to be regarded as imperfect and inferior to the gods is also visible in

the way both human beings and gods understand the ‘status’ of mortals. This idea is clearly

demonstrated in a grim passage where Zeus expresses the general opinion that the gods

have of human life:

1 tve duoTtnvotot Het’ avdoaoy GAye’ ExnTov;
0V HEV YaQ TL oL 0Ty OlLLOWTEQOV AVDOOS
TAVTWY, 000& T€ Yolav £TTL TVELEL TE Kal EQmEL

‘Wag it for you [Achilles’ immortal horses] to share the pain of unhappy mankind? Since there
is nothing more miserable than man among all the creatures that breathe and move on earth.’

XVII, 443-5°

There is very obviously an impassable boundary between men and gods, whose crossing is a

clear transgression,* and the horses of Achilles highlight another aspect of this boundary.

These horses are immortal, and were given to Peleus by Poseidon on the occasion of his

wedding with Thetis. They are said to be hard to manage for mere mortals.’ It is also said

that they should not have belonged to a mortal.® John Heath argues that the horses, as well

as the other divine gifts to Peleus which were later handed down to Achilles, function “as a

foil for Achilles’ acceptance of the human condition”.” He adds that the gifts are often

wn

monuments. 24. The etymology of avOgwnog is unknown, but Seiler insists that the ctymology should start
from the function of the word, which is to oppose the human race to that of the gods. Seiler (1953), 225ff.
Nevertheless, the uses do not always imply a contrast with the gods.

Apelle gives a slightly more positive description of human life at XXI, 162 7, even though he does give thatasa
reason not to bother about them: "Earthshaler, you would not say I was in my right mind if I do battle with you
for the cake of wretched mortals, who are like leaves  for a time they flourish in a blaze of glory, and feed on
the yield of the earth, and then again they fade lifeless.” The leaves simile is of course reminiscent of Glaucus’
speech in Book V1.

Think for example of the outrage and disbelief expressed when men ey Lo fight the gods: V, 359-62; XXI, 379-80;
XXII, 8-10.

X, 401-4; XVII, 75-8.

XVII, 443-45.

Heath (1992), 387, John Wilson (1974) also points out that the amour of Achilles in particular “in its unchanging
immortality brings out the contrasting evils of age and of premature death”, 385.



“connected in a most destructive fashion with human mortality”.® If we focus solely on the
immortal horses,” we can see that they are “tied closely to the mortality of Patroclus as well
as that of Achilles”,!® as they had carried Patroclus to his death and predicted Achilles’ own
death." According to Heath, “the immortal gifts remind us of our mortality, but hasten our
meeting with death as well. In the world of the Iliad, then, it is not the case that human
beings turn the gifts of the gods to perverse use - the gifts themselves are pernicious”.”? The
case of the horses is also interesting because they have to share human suffering which
should not normally be their lot, something Zeus regrets.’

Although Heath points out that: “like Thetis,'* the horses must be exposed to human
suffering and come to share it. Zeus questions the rightness of such gifts but seems more to
regret that the taint of human tragedy has affected the horses than to feel compassion for
human suffering itself”,’® Zeus' statement would still have an effect on a human audience

listening to the performer.

5 Heath (1992), 338.

Heath also looks at the other presents given o Peleas by the gods, a divine wife, Thetis, atmour and a sprear and
show their interaction with human mortality in the poem.

10 Heath (1992), 392.

' Therefore, Harrison seems to be in the wrong when he says that Hector's lack of involvement with the immaortal
horses (he does not even seem to know that they exist) points to the poet's allegiance to the Achaian side.
Harrison (1991), 252-4.

12 Heath (1992), 394.

13 XVII, 443-45

4 J. Wilson (1974) remarks that Thetis, like the immortal horses, “is infected by too close a contact with
humanity”, 388.

15 Heath (1992), 393.



B — MORTALITY AS POTENTIALITY

Because of the clear and unavoidable link to 8avatog, one might think that the uses
of Bvntog would be more obviously related to mortality than those of $gotoc. As it is, both
Bvntoc and Bgmég.have very comparable uses, in great part linked, as the Lexikon des
Friihgriechschen Epos™ points out, to the restrictions human beings face, especially as
compared with the immortals, rather than the mere fact of their being subjected to death.
That can be shown for example in the fact that in many translations, the words “mortal” and
‘man’ are used almost indifferently to translate 3potocg (this does not seem to be the case
with Bvntoc).”” The fact that ootoc and 6vntog are not only used in contexts dealing
directly with death, but in contexts dealing with the life of human beings in all its aspects's
shows that death hangs over mortals all their life, whatever they are actually doing.
Anything that human beings do is tainted with death. Glory is an obvious example (this will
be discussed further in the parts on heroic and beautiful death). It is to be noted that
although the word avBowmog has extremely similar uses, it refers strictly to mankind as a
species and the context of the uses mainly includes the things that are common to human
beings), and not specifically to the notion of their mortality, and some differences can be

seen in its uses, which add the notion of suffering,'” and the idea that men dwell in cities.?

Snell et al. (1955-), from now on only referred to as the Lexikon.

17" In the context of this particular discussion, the word ‘mortal’ is always used in the translations for reasons of
consistency, as we take the words not simply to described mankind as species, but to describe more or less
emphatically a particular characteristic of mankind, mortality, which is chown even in contexts not cliri‘ctly
related to death.

18 See appendix .

191X, 592; XVI, 326-9; XXIV, 49

201V, 84; XVIII, 338-42; XVIII, 490-3; XX, 215-8,



Etymologically, Leumann?! insists that the suffix *-to- in footdc denotes potentiality:
‘mortal’, meaning ‘subject to death’ (whereas the Sanskrit myrti- for example means ‘dead’):
the simple possibility of death means that men are limited.

Some men nonetheless almost manage to transcend their human condition and
achieve what no one had thought possible: in the face of all the misery of human life, men
can still achieve great thinge. One way of dealing with the spectre of death in the poem is
‘excellence’: the pressure of mortality creates competition between human beings in
displaying excellence. Human beings may be compared to the gods, but the consequences of
mortality remain mostly within the human realm: the gods are not really needed any longer
as death is more present in men’s lives than they are.

According to Vernant, the point of heroism is to set oneself apart from the “commun
des mortels”,? and Griffin points out that if the hero were really godlike, he would not be a
hero at all: the pressure of mortality “imposes on men the compulsion to have virtues”,
because death is constantly present in the hero’s thoughts.?? This would mean that the notion
of mortality is always present in the background, even though most of the examples do not
deal directly with death. The question of heroism and mortality will be analysed in more

detail in a later section on heroic death.

Even though not very many occurrences of Bootog and 8vntog deal directly with death, the

notions of mortality and suffering can be glimpsed frequently, as the two words can be

=t Leumann (1950).

<% Vernant (2001), 23. He aleo insicte on the question of meaning: “on voit bien que I'enjeu de la mort heroique - ce
qui est vraiment en quostion  c'est e fait que nous autres humains, malgré tout, nous ne pouvons pas ne pas
nous poser la question du sens de tout cela”.

2% Criffin (1980), 92-3. Criffin mentions in particular Hector and Achilles, who constantly live under the shadow of

their own death, He also mentions all the great warriors who, on the battleficld, are suddenly scized by the fear

of death.



linked to another word meaning ‘mortal’, ‘man’ (and ‘woman’) or ‘living’. One very frequent
term applied to human beings is pégomec , which comes from the Mégomecg , the inhabitants
of Cos, who themselves are supposed to descend from the hero Mégol» , who was born of
the earth.? Because of this origin, the adjective is generally understood to mean ‘earth-born’.
[t always refer to human beings (&vOowmot or Bootot), but has no direct link to mortality.?
Sometimes Gender is emphasized to differentiate mortals by the addition of the words

avne* and yvvn.¥ Similarly, avBowmoc® is also used in conjunction with 6vntég,

emphasising how human beings are not the only mortal creatures?” and how the meaning of
Bvntog or Beotdc is more than just ‘human being’. Finally, Cwdg is once used to differentiate
between living mortals and dead mortals, (in the example where it shows the greed of the
K10, who takes with her mortals who are still alive.®

Pootog is also very often used with a word referring to pain and misery, such as

0ilveac? or deldog ,*? which show how those limitations and restrictions experienced by

% Similarly, the bird péoo lay eggs in the earth (Chantraine (1968) says on this: “il est difficile de savoir si le nom

du héros est pris au nom de l'oiseau ou si le proces est inverse”). Of course, as in most aetiological myth, the
hero himself got his name from the inhabitants.

%5 This word See Bootdc: 11, 285 and dvOownoc 1, 250; 11, 402; IX, 340; X1, 28; XVIII, 288; XVIII, 342; XVIII, 490; XX,
217. Cp. uses with émyBoviog , ‘who walks the earth’: it is used with avBownoc (IV,45), Bootoc (I, 272; XXIV,
505), 3x with dvrp and once on its own, as a noun.

% Ownéc: X, 403; XV, 441; XVII, 77; XX, 41; XX, 266; Bootog: V, 604.

27 Gvnroc: XX, 305

B @vnrog: 1, 339; XII, 242; X1V, 199; XVIIT, 404; XX, 204; XX, 220; XX, 233.

2 Horses are also described as being mortal: in the following example, a mortal horse is put to the test by running
alongside the immortal horses, showing how a human creature can aspire to some extent to what the immortals
are able to do:

£v dE axpnopnov auvuova IMdacov e,
1OV 0a ot Hetwwvog £Awv moAw fyay’ AxiAdetg,
0c¢ kat Ovnrog éwv Emed’ immowg abavatowo.

In the side-track he put the excellent Pedasus, a horse that Achilles had brought back when he took
Eetion’s city: mortal though he was, he could run with the immortal horses.
XVI, 152-4
0 Bootdg: XV, 539.
3t XTI, 569,

32 XX, 463-64; XXI1, 31; XXII, 76; XXIV, 525,



mortals lead them to pain and suffering. Again the link to mortality in the uses of the word
is clear: apart from being used to mortals in general, it is used to pity dead or dying
warriors,® but also to taunt them,* and it is used of grief for dead relatives® and of

suffering.3

C ~ CHARACTERISTICS OF MORTALS

Mortals are not only defined as being something less than the gods, but also by their
activities, which are common to all human beings. In the plural, the uses of Bpotéc can
vary.¥ It can be used to refer to the human condition, to what all men do, what is common to
all of them. That picture is particularly striking in the Odyssey, with its opposition between
real, normal human beings who belong to civilisation, and others who are either monsters or
supra-human.

Many things are common to all human beings, such as sleep, pain etc.™ but two
things seem to be particularly fundamental to what human beings are: bread and language,
two things that define civilisation: power over nature (through agriculture) and

communication within the species. As Deborah Levine Gera points out, “speech and diet are,

33 X1, 816; XVII, 201; XVIL670; XXIII, 65; 105; 221.

34 XI, 441; X VI, 837.

35 XVIL, 38; XVII, 54 (of Thetis); XIX, 287; XXII, 431; XXIII, 223.
36 XXV, 518.

In the singular, it rofers to the uniqueness of a particular man, with the idea that “no other man could do what
that man doos/did”. Tt can ecither be used to glorify a particular positive quality, or on the contrary, to expose
negative qualities.

3 See appendix .



in fact, two criteria used by Homer to describe human beings and distinguish them from

beasts” .3

1 - bread

Mortals are several times defined as bread-eaters. In the link between bread and mortality,
the expression for bread is not always ottog®. It can be Anuntegog axtry’, grain of
Demeter’#!. It can also be apovong kapmdg, ‘fruit of the field’.2

Vernant points out that “le pain représente la nourriture humaine par excellence, le
symbole d"une vie civilisée ; les hommes sont des “mangeurs de pain” ; et “manger le pain”,
“vivre du fruit de la terre labourée”, c’est une autre fagon, pour les Grecs, de dire : étre
mortel.;’43 Levine Gera also points out that “the very different kinds of diet found in the
Odyssey point to the wide cultural differences between various groups of men, and also
emphasize the distinction between gods, men, and animals”.* In that respect, mortals are

opposed to the gods, who do not eat bread (but ambrosia) and have immortal blood (ichor):

V, 339-42.

The fact that while men eat bread, the gods cat ambrosia (and have ichor as opposed
to mortal blood) may lead us to think that there is a fundamental link between bread-eating

and mortality: ambrosia has the same root as aupootog, ‘immortal’.# It is actually a food

39 levine Gera (2003), 8. She montions for example how “Polyphemus the cannibal fails this test of humanity on
both counts, for he neither resembles a grain-eater [...] nor is he articulate”, 9.

40 gitog is used in conjunction with mortals in the Odyssey: VIIL222 and X, 101. In both books, bread is taken to be

such a basic food that it can mean ‘food’ or ‘meal’ in general.

XII, 321-3. aAdnoTrc is not discussed here, as it never appears in the Iliad.

42 VI, 142-3, XXI, 665.

43 Vernant (1999), 18.

# Levine Gera (2003), 1. Cf. The Cyclops and Phaeacians, who will be mentioned below.

4 Vermeule argues that the immortals are “inedible, as well as bloodless and soulless; they are at least exempt
from the animal food-chain and from the cycle of nature”, since according to her, mortals, Ppotol , are



that confers immortality: when they want to preserve from decomposition the dead body of
Patroclus, the gods put ambrosia through his nostrils.** According to Vermeule, the gods
“may not eat meat or grain and may not drink wine, because these substances endanger
their status”.”” Inversely, she argues that since the word nectar comes from veKkQOg,
“drinking nectar may be fatal to non gods”,#* which would go against the idea that a change
of diet could lead to a change of status. She gives the example of Calypso who carefully
separates her own (immortal) food from that of Odysseus, but she also mentions Circe’s
drugs and the lotus-eaters’ food which are capable of transforming whoever eats them.*

On the other hand, bread, which is perishable, could be thought to ‘make’ or at least
‘keep’ human beings mortal. Furthermore, according to Herodotus, the Ethiopians, who
according to him are the mortals who look the most like the gods (because of their beauty,
their nice smell and their long life), do not cat cercal and consider wheat to be a sort of
manure.® [t seems that eating immortal food means being immortal, while eating perishable
food means being perishable. At the other end of the spectrum, sub-human monsters like
Polyphemus do not eat bread either:

£vOa &' avnp éviave meAwprog, 6g or T pRAx

olog moaiveTkey GmoOmEoBev- 0UdE HeT dAAoLS

TWAELT, AAA” amavevBev v abeptlota 1on.

Kal y&o 0aty’ ETETUKTO MEAWDLOV, OUDE EWKEL

Gvdol ye ortodayw, GAA& Olw DANEVTL
VUMAG@V 0g€wv, 6 te datvetat olov ar’ aAAwv.

There, a monstrous man was wont to sleep, who shepherded his flocks alone and
afar, and mingled not with others, but lived apart, with his heart set on lawlessness.

“ptymnlngically destined to be eaten, or are at least filled with delicious nourishing bloed, fodtoc.” On the
other hand, Chantraine does not think that the two words (Bodtoc and Pootdc) are related.

4 XIX, 38-40. In a similar way, Athena instils Nectar and ambrosia in the body of Achilles at XIX, 353
so he does not feel hunger (since he had not eaten since Patroclus died).

47 Vermeule (1979), 130.

8 Vermeule (1979), 31. But cp. Tantalos’ aitempt to steal the food of immortality, e.g. Pindar, O 1.

49 Vermeule (1979), 130. cp. Persephone’s story: often, eating someone's food means staying with them.

50 Herodotus, 111, 22, 19.



For he was fashioned a wondrous monster, and was not like a man that lives by
bread, but like a wooded peak which stands out to view alone, apart from the rest.
ix, 187-92

Bread is also of course linked to agriculture and represents civilisation in the mastery of man
over nature, as well as because working on a field implied a settled as opposed to nomadic
socicty. It is also interesting to notice that the word mévog, which can refer to the work of
the field, is also a negative word referring to suffering: bread is linked to mortality in its

eating, but also in the suffering that is necessary for its preparation.

2 - language

Mortals also use language, which can be regarded as one of the most wonderful
accomplishments of human beings:

oTEenT) O& YAQUO' €07l BoTt@v, ToAéeg ' Evi uvbot
TavToloy, Enéwyv d¢ mMoALS vouos evOa ki évoa,

The tongue of mortals is a versatile thing: it contains every sort of varied speech, and its
words can range at large, this way or that.
XX, 248-9%2

It is difficult to see language as a separation between gods and mortals, but as Levine Gera
points out, “Homer occasionally hints at a special language of the gods”, in particular in
alternative names to people and places.”

Language also allows for knowledge to be transmitted. 8vntoc is used in the context
of human knowledge being transmitted from generation to generation:

dpev O aAAnAwy veveny, duev 8¢ Tornac
MEOKAVLT axovovteg Emea Bvnrv avBownwy

S Itis also interesting to notice a gendered aspect to the consumption of bread: in Odyssey xx, 107-8, women make
bread and men eat it (it is described as uveAdv avdov, ‘the marrow of men’.)

32 See also dvOgwnoc: 11, 804.

5 Levine Gera (2003), 3. For a fuller discussion on the language of the gods, see 50-2.
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We both know cach other’s birth, and we know cach other’s parents, from hearing the tales
that mortal men have long made famous.

XX, 203-4
AvBowmog is most commonly used in relation to this notion of human history (i.e. what is
recorded about human families and their relationships with each other) and memory .

At the same time, language can divide human beings, as different peoples speak
different languages. This is the case among the Trojan allies in particular

noAAoL ya kati aotv puéya INowkpov enikovpot,

AAAN O GAAwV YAQOO® TOAVOTIEQEWV VOOV

TOLOWY £KAOTOS VNQ ONHALVETW OLUL TTEQ ROXEL,
Ty O’ éEnyeloBw KOoUNOAUEVOS TOAMTAS.

‘There are many allies with us in Priam’s great city, but they are man from far and wide and
each speak a different tongue. Have each leader give his orders to the men he commands and
have him marshal his own countrymen and lead them out to battle.’

11, 803-6%

People can also be described as Baopagodvwv (II, 867), ‘of foreign speech’ and even as
ayorodwvovg ‘wild-spoken” (viii, 294), which is a negative term. As Levine Gera points out,
“while the use of the word barbaros here may well be onomatopoeic, reflecting the babbling
sound of foreign speech, agrios is a negative or judgemental term, which refers to life style as
much as language”.5 She also malkes the link between speech and civilisation, in particular
with the opposition between the Phaeacians (who “[understand] communities and
languages”) and the Cyclops (whose “partial command of language is all of a piece with his

asocial and semi-civilized way of life”).”

3 See I, 250-2; III, 287; 460; VI, 358; VII, 87; X, 213; XVIII, 288-9; XXI, 568-70; XXIII, 331-3; XXIV,

201-2.

See alsa TV, 138, The samc idca is present in the Odyssey, when Odysscus mentions how different

languages are spoken in Crete: xix, 175.

5 Levine Gera (2003), 2. She also points out that “it is significant that both of these compound adjectives malke use
of the word ¢ - rathor than avdn - to describe foreign speech, for in Homer the word phone is used of
sound or noise, while aude refers to comprehensible speech.”

n
o

57 Levine Gera (2003), 8. For a fuller discussion on Polyphemus, see 4-7,



According to Hilary Mackie, one importance difference between the Trojans and the
Achaians in terms of language is that “the Trojans do not use language to attain social order.
While the Achaians speak a common language, the Trojan army embodies a noisy mixture of
nations, speaking many tongues.” She adds that at Troy, “social and political strife remains
unspoken and under the surface”, unlike the Achaian camp, where everything is endlessly
discussed and debated.® More generally, Mackie makes the point that “speeches made in the
poem by Achaians and Trojans differ significantly with respect to diction and theme, and,
frequently, in length too.”* A more detailed analysis of political difference will be given in
the last part of the dissertation. Mackie nevertheless insists that all this does not indicate any
national bias on the part of Homer: “ethnic, cultural, and linguistic differences the poet

imagines appear to be descriptive and aesthetic, not prescriptive and evaluative.”®

All this shows how unavoidable death is: in the narrative, the characters are at all times
conscious that they are going to die, the warriors of course, but also other characters, Priam
for example. Furthermore, the reader is also constantly reminded of the presence of death, as
it also occurs in other parts of the poem, such as the similes, or the stories told by the
characters. Even the shield of Achilles is shown as being a complete image of life, as it does

not ‘hide” death, but present it as an unavoidable part of life.?!

3 Mackie, H. (1996), 10.

% Mackie, H. (1996}, 1. She summarizes the differences in that manner: “Achaean style is aggressive
and outward directed where Trojan style is reflective and introspective. Achacan language ic public
and political; Trojan language io private and poetic. Among the Achaeans, language is primarily used
for public blaming, and blame (neikos) has a vital social function. Trojans, on the other hand, avoeid
the use of blame in preference to genres that include praise.” 1

80 More on national bias in the second part of the dissertation.

61 See appendix VI on the universality of death.
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Il - THE DEAD BODY

A —TREATMENT OF THE DEAD BODY: vekpoc AND vEKLG

One striking and rarcly commented on aspect of the Iliad is the shockingly overwhelming

presence of corpses,' and the presentation of an almost apocalyptic vision of the battlefield:

for example, we are shown horses trampling dead bodies:

Q¢ aga pwvioas (paoey KaAAlTowxac inmovg
paoTiyt Aryven- oL ¢ TAnyne dlovteg

ol édeoov Boov Goua ueta Towas kat Axaole
OTEIBOVTES VEKVAG TE Kal oTtidag:

S0 speaking he whipped on the lovely-maned horses with the whistling lash: and they
hearing its crack carried the speedy chariot fast towards the Trojans and Achaeans, trampling
on bodies and shields as they ran.

XI, 531-42

We are told how corpses fill up the rivers® and how they cover the plain so thoroughly that

the living warriors have to find a space clear of corpses to meet:

Towwv abt’ dyogrv mooato daidipos “Extwo
VOOPL VEQV AYQYWV TTOTORQ ETTL DIVIEVTL,
€v kaBap@ 001 O] veklwy dledalveTo XWQos.

Then glorious Hector held an assembly of the Trojans, taking them away from the ships to
gather beside the swirling river, in a clear space, where room could be seen free of corpses.

VIII, 489-914

It is very clear that, for the warriors, the physical presence of death is unavoidable.

R

See e.g. Friedrich (2003).

See also XX, 499.

See also XVI, 72; XXI, 220; XXI, 302; XXI, 218-20; XXI, 325 and vekgog XXI, 235.

See also X, 199 and vergog X, 192, Tor the plain being covered with dead bodices, see veodg XX, 343; 348 and
vékug X, 349; XV, 118; XV, 661.
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Another major characteristic of the dead bodies in the poem, is that they have to be fought
over. Friends want to take them back to Troy or to the Achacan chips in order to cremate
them.® [ven the corpses of anonymous or unrecognisable fellow warriors obtain burial, as is
shown in the truce of Book VII.6

Those examples show that the living have a duty to the dead, the yéoac Bavoviwy,
which in the poems is described as washing the dead (xxiv 190), closing their eyes (xxiv,
296), mourning them (XIII, 9; xxiv, 296) and finally burying them (XVI, 457; 675). Vermeule
talks about the responsibility of women in the burial and mourning rituals: “the dead are
helpless and need comfort or mothering like infants, from mother or wife, to close the eyes,

straighten the limbs, fix the jaw shut”.?

The fullest account of a funeral that is shown in the poem is of course of that of Patroclus in
XXIIL Its unusual aspects (in particular the human sacrifices) have been much commented
on, and some of the main conclusions follow Rohde in saying that it depicts an archaic and
outdated practice even for the time, linked to a cult of the souls and the belief that the souls
of the dead can be harmful for the living unless they are appeased. Achilles therefore
sacrifices the young Trojans, the horses and the dogs to appease the soul of Patroclus.®
Tsgarakis links this idea to the fear of the “living corpse” which needs placating.? But it has
to be said there is no such thing as a “living corpse” in Homer, and as Tsagarakis points out,

“the portrayal [of the recurrent motif of mourning] indicates no fear and anxiety

®  Sooalse V, 573 and V, 297 8 and wécug XV, 221. For the gods protecting the dead body see NXIIL, 180; XXIV,
35; XXIV, 108; XXIV, 423.

6 VII, 331-5. See also VII, 376; 395; 408; 428; 431 and véxuc V11, 418; 420.

Vermeule (1979), 14. See Agamemnon's complaint that Clytemnestra did not even close his eyes (xi, 425). More

will be said on women's ritual lamentation in the next chapter.

¥ See Rohde (1925), 3-43 and in particular 12-17.

8 Tsagarakis (1980), 235.

~3
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whatsoever”® and Patroclus for example when he comes to see Achilles after his death is not
frightening or threatening at all."" Tsagarakis adds that “the maltreatment and mutilation of
the opponent’s body [...] demonstrate that warriors at least are not afraid of the dead”.?? No
attitude of this kind is perceived elsewhere in the poem.”* To Annie Schnapp-Gourbeillon,
Patroclus” funeral consists in the perversion of existing rituals: the oxen and sheep are
prepared as for a sacrificial meal, but the fat normally offered to the gods is here used to
cover Patroclus’ body and the jars of honey and oil, normally used as offerings and libations
are turned away from their function and burnt. The funeral show excess and disproportion
which are condemned by the poet (for example in the expression kaxa d¢ Goeot UNdETO
goya, XXIII, 176'%), but they are not an isolated phenomenon in Achilles’ behaviour. She
thinks that it is not only this particular practice that Homer condemns, but Achilles’ violent
behaviour, in war as in the particular ritual chosen to honour Patroclus.’® Vermeule, on the
other hand, insists that the tradition of burning animals alongside the dead man on the pyre
is “an old Indo-European custom which intended the warriors’ life-long companions to be
with him in death, a mark of dignity, leadership and affection”.’s

In fact, the only way in which mortals might reasonably be afraid of the dead is not
through any supernatural capacities of the dead themselves, but because if they maltreat

their bodies too much (or leave them unburied), there is a point where the bodies become

10" Tsagarakis (1980), 236.

" Tsagarakis (1980), 237.

12 Tsagarakis (1980), 237.

This arguments fails in that it is possible to imagine that ghosts can be unhappy and resentful no matter how

nice the living person was.

¥ Achilles had planned to sacrifice young Trojans over his friends’ pyre since Book XVIII: 336-7. He mentions it
again at XXI, 26-33.

15 Schnapp-Gourbeillon (1998), 81-3.

16 Vermeule (1979), 59. This tradition is nevertheless changed in the case of Patroclus, since there is no mention
that the young Trojans and the animals accompany Patroclus to Hades.

Cp. the Lefkandi site, where horses appear to have been sacrificed and were included in a grave: see e.g.
Antonaccio (2002), Calligas (1988), Morris (1987), Popham, M.R., Sackett, L.H. and Themelis, P.G. (1980).
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unviua, cause of divine wrath, as is the case with Hector in the Iliad7 and Elpenor in the

Odyssey.'

Another form of contention over a corpse is the theft or attempted theft of the body. Two
major episodes in the poem are the fighting over the bodies of Sarpedon™ and Patroclus.?
Warriors can actually try to steal a corpse (XVIII, 539-40)* or they can also most commonly
despoil it.2

The main threat to dead bodies is that they will be humiliated and dehumanised
through mutilation. Vermeule remarks that the body’s condition will affect the condition of
the soul: “the magical function of the mutilation of the body |[...] apparently ensure that a
revenant ghost will be equally helpless”, as “wounds in the flesh mean wounds in the shade
below (xi, 38)”.% But more interestingly, according to Vernant, the mutilation of a dead body
is meant to make them unrecognisable and to take away the ‘immortal glory” from them.?
We can add that if a body is disfigured to the point of being unrecognisable, he will not have

a burial place reminding future generations of his deeds and of the glory he earned. It is the

7 XXV, 31ff.

18 i, 51ff.

19 see vexpog XVI, 545; 629; 641; 644 and véwug XVI, 526; 565; 577.

0 See vexgog VII, 113; 1 104; 108; 235; 275; 300; 357; 362; 412; 509; 581; 589; 635; 713; 718; 722; 734; XVIII, 158; 164
and véwug VII, 121; 240; 277; 394; 692; 724; 735; 746; XVIII, 20; 152; 173; 180.

A reason for wanting Lo steal an enemy’s body could be bargaining: in XVII, Glaucus argues thal Hector should

try harder to steal Patroclus’ body, so that he can use it in exchange for Sarpedon’s armour (XVII, 140-168).

2 See also 1V, 467-9; IV, 493; V, 620; XIII, 194; XVII, 317; XVIII, 540 and véiug IV, 492; X, 343 = 387X111, 509.

B Arcording to Vermeule, the threat of leaving a hody to be eaten hy dogs and birds is linked to an old, positive
idea of “constructive recycling of human flesh by the animal world”, which has been “overlaid by a convention
of fear and outrage”. Vermeule (1979) 48. Redficld, in his article on the Hiad's proem, talles about L5 of the poem,
where, following Zenodotus (contra Arisarchus) he reads daira, feast, rather than maot . To him, this use of
daita (“the institution wherein socicty pre-eminently becomes peaceful”) for the “carrion meal of the beasts” is
thus “a strong and (as the critics complained) rather repulsive metaphor. [...] The complex phrase suggests the
analogies: warriorsivictimsidogo:prey and birds:carrionzmentmeat.”He also comments that “the perfection of
victory would be actually to consume the vanquished (Iliad 3.23-8, 13.198-202, 18.161-4, 22.261-5, 24.212-13).
Redfield (2001), 468-9. But as Vermeule points out, “[Achilles’] cannibal impulses and his animal language stay
in the realm of rhetoric, like almost all “ugly actions” in the liad”. Vermeule (1979), 94.

2 Vermeule (1979), 49.

25 Vernant (2001), 32.
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same thing when a body is denied proper burial. That is why mutilation in the poem (or
threats of mutilation, as actual mutilation remains very rare) often takes the form of
beheading (Hippolochus at XI, 143-7, Dolon at X, 454-7 and Hector’s threat to behead
Patroclus” body XVII, 127), disfigurement (Achilles with Hector), and leaving the body ‘to

the dogs and birds’ (a recurrent threat in the poem).?

Charles Segal? insists that the theme of the mutilation of a corpse is part of a developmental
progression and creates a ‘vast architectural construction’. The warnings concerning corpse
mutilation are fulfilled sporadically in the first two-thirds of the poem (for example the
beheadings in the Doloneia and in Agamemnon’s Aristeia mentioned above), and gain
greater importance in the last books of the poem, with the mistreatment of Hector’s body.
Segal insists that contrarily to what the ‘primitivist’ view of Homer says (i.e. the focusing on
the “savagery’ of the heroes, and the idea that we interpose our ‘Christian ethic’ when we
express revulsion, horror or compassion over details like mutilation), the poet is a “voice of
civilisation’. To him, Homer “necd not openly censures his heroes for their more extreme
acts of cruelty in order to indicate that barbarity is taking place and that something valuablc'
in human life is being outraged. A poct who could create a Hector, an Andromache, a Priam,
does not simply share his heroes’ exultation in bloodthirsty deeds.”?. He in particular
emphasises the etymological link between &euciCerv (the verb used for the mistreatment of
the corpses) and aewr|g (‘unbecoming’, ‘unseemly’, “disgraceful’ ‘ignominious’), which in

itself, according to him shows that it is wrong to mutilate corpses.”

26 See also section on the beautiful death below.

27 Segal (1971) 1-8.

% Segal (1971), 10-11.

¥ Jorelyne Peignoy argucs that “eur la base *weik est aussi formé le nom chccv , 'image!, et tout le groupe disant
Ia recemblance, nous avong suppose un accilow significant 'priver de la resemblance avee sof', 'détruire I'image



26

Another aspect of the corpse is that it is what remains on earth of the individual after his
soul has left for Hades. Because the words veko6g and véxvg can be used of the dead in
Hades, Clarke got the strange notion that the corpse is actually what goes down into Hades:
“the inhabitants of Hades are seen in two ways: on the one hand they are corpses, and the
other hand they are wraiths, phantoms, images”.* But he seems to have mistaken vekQog
and vixvg for cwua: owua refers exclusively to the physical corpse that is burnt or rots
away,’ while verpog and véxug are used in a more general way of the ‘dead person’. They
do most of the time refer to the corpse, but they can refer to something else. As Douglas
Cairns pointed out in his review of Clarke’s book: “to say that vékuc/vekpoc covers both
corpse and survivor is not the same as to say that, qua véxvg/vexdg, the survivor is the

corpse” .2

What will happen to their body scems to concern the Homeric characters deeply:# Hector in
particular seems aimost obsessed with the idea of giving back his enemy’s body to his
friends, and having his own body given back for burial (which fits into Segal’s conception of

an ‘architectural construction’ of the theme of the mutilation of the body): a crescendo can be

d'un corpe’.” Wounds aim to suppress the features of the hero with bleod and dust. and acucéAwog in the
Odyssey (1V. 244) est appliqué aux coups que se porte Llysse pour se rendre 'insoupgonnable’ a Troie en effagant
provisnirement non son aspect physique mais son image sociale, le signe construit — son corps - qui traduit en
lni nn guerrier. La trace laissée n'est pas infamante, elle est efficace dans une civilisation qui voit chacun comme
un spectacle”. So aewilw originally refers to a “mutilation esthétique”, though she accepls that “le charactére
sinistre du geste et la honte qu'il provoque dictent toutes sortes d’équivalence”. Peigney (1987), XV.

30 See Tsagarakis (1980) on the link between the living corpse and the need for cremation, 235.

The word is used 5 times: twice of a carcase eaten by a lion (III, 23; XVIII, 161), twice of Hector wanting his body
given back for burial (VII, 79; XXII, 312) and once of the bodies sacrificed over Patroclus and heaped over him
(XX, 169).

2 Cairns (2003), A0. He also compares the Greek to the French ‘le mort’, which also is a lexical unity and refers to
both the corpse and the dead person. He also mentions the fact that the o@uea is explicitly said nof to make the

journey to Hades.

¥ Vermceule (1979) points out that “the psyche is far less inleresling Lo the poet than the mutilated body which he

can control, or threaten with scavengers, or save for burial. 97.
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observed in those three passages: in the first passage, Hector makes a purely personal
resolution to give the enemy's body back to his family, and hopes that he will be treated the
same. In the second passage, he malkes a direct promise to his enemy and demands a similar
oath. In the final passage, he is dying and begs his enemy to spare his body. Throughout the
poem, it is clear that Hector grows more and more personal and more and more anxious
about the fate of his dead body, as can be seen in the following examples:

€L Uév Kev EUE KEVOC EAT) TavanKel XOAKG),

Tevxea ovAoag PeQETr KolAAg EmL VAAS,

oUE DE 0lkad’ £UOV DOpEVAL TAALY, OGOQ TTLEOS LLE
Towec kai Towwv adoyol AsAdxwot Bavovia.

£L0¢ K’ £y TOV EAw, deom) DE pot eUxoc ATOAAWY,
TEVXEQ CVANORS Olow Teott TAwov iony,

Kol KQEUOw TOOTL VIOV ATIOAAWVOS £KATOLO,

TOV OE VEKUV ETTL VARG ED00EALIOVS ATODWOW,

OEG € TADYVTWOL KAQY KOHOWVTES AYQLOL,

onué T€ ol xevwowv Entl mAatel EAAnomovT.

‘If he kills me with the long-pointed-bronze, let him strip my armour and take it to the hollow
shipe, but he must give my body back to my home, co that the Trojans and the wives of the
Trojans can give me in death my due rite of burning. And if I kill him, and Apollo grants my
prayer, 1 chall strip his armour and carry it back to sacred llios, and hang it in dedication at
tho temple of Apollo the far shooter, but his body I shall return to the well benched ships, so
that the long-haired Achaeans can give him the rites of burial and heap a mound for him by
the broad Hellespont.’
VII, 77-86

oD Y&O £y 0 EKTayAOV GEKLQ, ol KEV EHOL ZEVG
deon) Kappoviny, onv de boxny adéAwuat:

AN emtel o k€ 08 CUANOW KALTA TEVXE AXIAAED
VEKOOV AXaIoloty dow aAv: g d¢ av QECELV.

‘T ewear that I will inflict no outrage on you, if Zeus grante me the endurance and I take away
your life: but after I have stripped you of your famous armour, Achilles, I will give your body
back to the Achaeans — and you do the same.’

XX11, 256-9

Tov & 0Aryodoaviwy noaidn kogubatodos "Extwo:
Alogop” 0TtéQ WUYAS KAl YOUV@Y 0QV TE TOKT|WV

un pe fa mapd viuol kovag kxtadadion Axaiwy,
GAAG O HEV XAAKOV TE GALS XQUOOV Te dédeED
dEA T TOL DWOOVTL TATNY KL TOTVIX UNTNO,
oWUA DE 0tkad’ EHOV DOpEVAL TTRALY, OHOX TTVOOS UE
Towes kat Towwv adoxot AeAaywaot Bavova.

Then with the strength low in him Hector of the glinting helmet answered: ‘I beseech you by
your life and knees and by your parents, do not let the dogs of the Achacan camp eat me by
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the ships, but take the ransom of bronze and gold in plenty that my father and honoured
mother will offer you, and give my body bacl to my home, so that the Trojans and the wives
of the Trojans can give me in death the due rite of burning.’

XXII, 337-43% (42-3 = V11, 79-80)

B — THE 'BEAUTIFUL' DEATH

Vernant, in his article on the beautiful death, insists on the contrast between the death of the
young and beautiful warrior on the battlefield and that of the old: as Priam points out, a
young man killed in battle is always beautiful:
VEw O TE MAVT EMEOLKEY
aoNi KTapévw dedalyEVE OEET XAAKG
keloOat tdvta 8¢ kA Oavovti ep OTTL daviy:

In a young man all is decent if he is killed in war and lies there torn by the sharp bronze -
though he is dead all that is revealed of him is beautiful.
XX11, 71-3 '

But the same violent death, “subie par le vieillard, le ravale en dega de 'homme, fait
de son déces une horrible monstruosité”.’ According to Vernant, there is a strong link
between the ‘beautiful death’ and a short life (as Priam pointed out). The warrior who dies
young escapes death. Or at least escapes an ordinary death, in that “[il] ignorera sur son
corps les flétrissures, le ramollissement que l'dge apporte a toutes les créatures mortelles”.?
The real reason for the heroic exploit, and of the heroic death, according to Vernant, is
metaphysical. It comes from a desire to escape old age and death: “on dépasse la mort en

I'accueillant au lieu de la subir”.3® Here, Vernant goes further than what Priam says: Priam

3 Note that here, the word cwua is used, and not vekEog or vExug.
35 Vernant (1989), 65.

36 Vernant (2001), 13.

% Vernant (2001), 16-7.

38 Vernant (1989), 52.
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only talks of the horror for an old man of a violent death, when we can say that old age itself
is a thing of horror.”

Indeed, the desire to escape old age is more easily understandable, and is copiously
illustrated in the poem: the words ynoac and ynoaokw are always used in a negative
context. The words are linked with the incapacity to fight (symbolised by the passing on of
one’s armour for example).#0 Old men are also described as being unable to fight and

as being only capable of sitting on a bench talking.#! The fact that Nestor still

commands troops is seen for example as his resisting old age.+2 Old age weakens their
bodies® and it makes them dependent on their children.#

ynoac is often used with an epithet such as Avygoc (“wretched, pitiable, ruinous’),*
XaAemdog (‘bad, dangerous, grievous’),* or otuyeooc (‘hated, hateful’),*” which shows how
negatively it is perceived.® Apart from old age, Avyooc is used of death,* of suffering,”

hatred,” murder,* battle, news of someone’s death,* and orders pertaining to someone’s

3 The important human wish is of course to be ayngaog as well as aOavartos.

40 VI, 148-9. See also XVII, 197. Old men also cannot compete in games: XXIII, 623.

41 10, 146-52. This example is the most positive, as the old men are praised for their wisdom. Old men are also said
to stay behind and guard the walls with the women and children in a siege, on the shield of Achilles: XVIII, 515.

42 X, 76-9. He is also said to be less competent now that he yields to age: XXIII, 644, and at one point, he even has
to be rescued by Diomedes: VIII, 99 ff.

B3 See IV, 315-6; VIII, 103 and XVIII, 434.

# Xxx1v, 538-42.

45V, 152-4; X, 79; X V111, 434; XXIII, 644.

v, 102-3.

47 XIX, 334-7

%8 There is a discussion on whether opoiiov at IV 315 is one of those negative adjectives: many translators consider
that it means ‘common to all’ or as Hammond puts it, ‘the leveller’, but Murray says that it is to be
distinguished from opoiog , and that ‘the traditional rendering, “common to all,” is not particularly apt as
applied to yfoas, and is quite inappropriate in connexion with moAepog etc. The word occurs in Homer only as
an epithet of war, strife, old age, and death. It scems best to follow the ancient glossographcrs, and understand
the word as an equivalent of kawoc , although we need not go so far as to read oAotiog, with Nauck'. Leaf (1900-
2) agrees with Murray and adds that the adjective should be separated in lexicons from opioioc . Nevertheless, it
can be argued that both old age and war are grievous to all, and in that sense are 'levellers'.

911, 873; VI, 16; X, 174; XX, 289; 296; XXIV, 531.
50y, 156; X111, 346; XV, 393; XVIII, 430; XXIV, 735; 742.
51111, 416.

52 XX, 86.
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death.5s yaAemog is mostly used of harsh words,® but also of suffering,” chains,® Zeus’
thunderbolt, a blast of wind® and the gods.®' otvyedg, which comes from the Stu/c is used
of war/Ares,®2 of the darkness of death,® disease suffering,% a funeral feast,% Patroclus’
fate,” and of some specific characters of the poem.®

Those two words yneas and ynedokw) are not once connected for example with the
idea of respect due to elders and experience. The usages are unanimously very negative. It
therefore does not come as a surprise that the warriors should tend to glorify a kind of death
that allows them to avoid such an undesirable and humiliating part of life, and it is right to
point out that the warriors” desire to die gloriously on the battlefield is not only due’ to their

desire for fame and glory, but also to their desire not to face old age.

It seems clear that what will happen to their body is of much greater concern to the warriors
than what happens to their Yuyn: they are very concerned about their body being mutilated
and left to the birds and dogs (Hector seems to be positively obsessed with that idea). They
also wish to leave behind a good-looking young corpse rather than an old withered one. In

the proem, it is said that the soul leaves for Hades and what is left behind is called avtoi,

33 XXV, 739.

M XVIL, 642; 686; XVIII, 18; XIX, 337.

55 VI, 168.

561, 546; 11, 245; 378; 111, 438; XVII, 141; XXIII, 489; 492.
57 v, 384,

58y, 391.

59 X1V, 417.

60 XXI, 335.

61 XX, 131; XXI, 482 (Hera).

6211, 385; IV, 240; VI, 330; XVIII, 209; XIX, 230.

63V, 47; XIII, 672; XVI, 607.

64 XII1, 670.

65 XXII, 483.

66 XXIII, 48.

67 XXIII, 79.

65 111, 404 (Helen); VIII, 368 (Hades); XIV, 158 (Zeus).
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‘the warriors themselves’. On the other hand, they do not talk much about the after-life, their
own or anybody else’s. Curiously, their concern is not what survives of them after their
death (the Yvx1}) but both what does not survive (the body) and what survives for others (their

glory).”

69 However, it is true, as we have seen, that a wounded or mutilated corpse led to a wounded or mutilated Yuxn
(or vexgog, or véxkug) in Hades, Furthermore, this is also complicated by the fact that the Yuyai in Hades are
credited with a degree or physicality (as we will see in the next section). Concern for the body is therefore also,
in a roundabout way, concern for the Juxn). But that is not what is explicitly mentioned by the warriors.
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Il - THE MEANING OF DEATH

A —THE ATTITUDE TOWARDS THE AFTER-LIFE

1 - Hades

Hades is the place people go when they die. It is an underground place, apparently situated
very close to the surface, since an earthquake would be enough to expose it (XX, 59-65). It
contains “great rivers and dead streams” (xi, 157): the Styx (the river of hate) is mentioned as
the “dead river of oaths’ (II, 755).1 It is also described by Athena as ‘sheer falling” (VII, 369).
The Lethe does not seem to exist but the Acheron (the river of misery, x, 513), the Cocytus
(the river of wailing, x, 514) and the Pyriphlegethon? (the flaming river, x, 513) do. Hades is
described in greatest detail by Circe before Odysseus goes there: x, 504-15.° Erebus is
mentioned many times,* but as it is used as an apparently exact synonym of Hades (as the
place where the shades are), it is difficult to tell if it is actually a part of Hades or only
another word for it. Tartarus is a place situated below Hades, where the gods can be sent to,

and which is used as a threat by Zeus.?It is probable that Hades, as a god, can also be sent to

! Several oaths are made by the gods on the Styx: XIV, 271; XV, 37; v, 185.

C.J. Mackie mentions how in the scene between the river Scamander and Achilles, the river gains the
characterics of all four of the rivers in Hades (hate, wailing, misery, fire), and in particular of the
Pyriphlegethen, as it blazos with fire (mvei Acyeto , XX, 365), showing how the return of Achilles malkes the
battlefield a kind of 'hell on earth’, a place of otherworldly suffering”. C.J. Mackie (1999), 487 and 494-5.

Some have even argued that “such a well defined topography appears to conflict with the otherwise vague
descriptions of Hades in Homer” (C.]. Mackie (1999), 486), which makes them question the authenticity of the
passage especially considering that Hesiod only scoms to know the Styx. Sce for example Merry and Riddell’s
1886 edition of the Odyssey, and Vermeule (1979), 211 n.6.

4 See VIII, 368; IX, 572; XIV, 327; x, 528; xi, 37; xi, 564; xii, 81; xx, 356.
2 VI 10-16.
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Tartarus. That would mean that Tartarus is not a part of Hades (the place), and that Hades
(the god) does not rule it.
Hades is of course not a place where mortals can look forward to going: it is such a

horrible place that Hades himself does not want it to be revealed to either gods or men.¢

A particularly striking aspect of Hades is that the characters do not talk about it much: there
is no description by the warriors of what Hades is like, neither is there any theoretical
consistency in their general conception of the after-life:” the only thing the characters seem to
know for certain is that when people die, they go to Hades. Precise information about the
underworld is almost inexistent.®

One of the main characteristics of Hades is that it is dark: it is therefore probable that
Hades (the god) does not want light to come into the underworld. Vermeule comments on
the apparent contradiction between a dark Hades and a description of it: surely, if it was
dark, no-one would be able to see or describe anything. Her interpretation is that Hades
needs to be light for poetic reasons: “one would know it was dark but render the needed
light”.? Nevertheless, this darkness goes quite well with the lack of precise description in the
poems: Anticleia calls it a “’murley darkness”: Lodov nepdcvta (xi, 57). It is also mouldy:
evowevta (XX, 65;x, 512; xiii, 322; xxiv, 10)"°. It makes sense that, if the land of the dead is
pure darkness, as it seems to be, the only description we have of it refers to senses others

than sight (the notion of it being mouldy can refer to both the sense of smell and of touch).

® XX, 59-65

7 For the inconsistencies in the Homeric conception of the after-life, see in particular Sourvinou-Inwood (1995).

8 Cp. Hesiod's Theogony 722-813: the description is much longer and more precise than in Homer, but some
similar expressions occur (the ‘murkiness’ etc.), Cp. in particular Virgil's Aeneid VI 268-901, where the poet gives
an extraordinarily detailed description of Hades.

7 Vermeule (1979), 29.

10 The word is only used of the Underworld.
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The question of the light only poses itself in scenes glimpsed in Hades, such as the
punishment of the ‘sinners’. Actual communication with the dead takes place eutwith Hades.
Other descriptions (all in the Nekuia in Odyssey xi) are much more abstract: it is according to

Tiresias a “region where there is no joy” (xi, 94) and to Anticleia “hard for the dead” (156).

A very important factor in the way Homeric people think about death, and in particular
their own death, is the fact that they will find after their death no reward for what they did
when they were alive and no consolation or compensation for their suffering, but also, apart
from some exceptional mythological cases (such as Tityos xi, 576-81, Tantalus xi, 58292 and
Sisyphus xi, 593-600) no punishment. According to Griffin, “the poet insists on presenting
death in its full significance as the end, unsoftened by any posthumous consolation or
reward (...); and showing that even heroes fear and hate it”.!! Vernant stresses the horror
that awaits the heroes after their death: “dans ce systéme de la mort héroique, il y a en méme
temps une idée que la mort est un seuil infranchissable derriere lequel il y a un monde qui
est un monde d’horreur, d’anonymat, de magma ou chacun se perd”.?? Sourvinou-Inwood
also insists on the collective destiny of the shades: there is no differentiation, no reward or
punishment depending on the conduct that dead person had in life.”?

Even on the human plane, nothing much is achieved by death. As Bowra puts it, there is no
such thing as a “glamour of defeat”. Bowra clearly states that there is not in the lliad the
savage exultation in glorious death that can be found in most epics (he mentions in

particular Becwulf, the Song of Reland, the Fight at Maldon, the Edda poems, the Lokasenna, and

1 Griffin (1980), 94.
12 Vernant (2001), 33.

13 Sourvincu-Inwood (1995), 66-7. She also points out that the germs of a development towards an individualised
after-life can bo found in Homer. She mentions in particular the hicrarchical differentiation of Achilles and
Minos as ‘rulers’ among the shades is part of the erosion of the collective destiny of the shades.
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the Song of William). Indeed, Homer makes defeat more tragic than glorious, and each death,
Hector’s in particular, seems an irreparable loss. The pitiful side of death seems to interest
Homer far more than the heroic side. Certainly, Hector dies a magnificent death, but “the
glorious death which Hector finally achieves is no comfort to his defenceless family and
friends”,'* on whom the poem ends (at Hector's funeral). Homer shows no feeling that glory
triumphs over death: “His heroes die as heroes should, but their death is an irreparable and
uncompensated disaster”, but he shows an acute sense of the tragedy of death: “death is a

thing of horror”1, That is why the god Hades is said to be the most hated of the gods.!®

2 ~ the diminished life of the shades

As early as the Iliad’s proem, we are given an idea of the respective status of ‘body” and
‘soul”:

Mnviv &ewe Bea InAniadew AxiAnog
ovAopévny, 1 ool Axaioic &Aye” €0,
oAA&e & ipBinove YPuxac Aidl ngoiahev
Nowv, aLToLS O EAWDLX TEDYE KOVETOLY
olwVvoloL Te TTaot

Sing, goddess, of the anger of Achilles, son of Peleus, the accursed anger which brought
uncounted anguish on the Achaeans and hurled down to Hades many mighty souls of heroes,
and made themselves the prey to dogs and the birds’ feasting.

L, 1-5

It is clearly stated that the souls leave for Hades while the men themselves (avtovg) remain on

the ground. James Redfield, in his article on the Iliad’s proem, argues that the use of Yuy1j in

such an expression is non-standard: the traditional expression would be i$pBipovc keparag

1 Griffin (1980), 98.

15 Bowra (1930), 236.

161X, 158-9 According to the Lexikon, the word g originally described a place. aidog appeared later as the god
of the underworld. In the poem, out of 32 occurrences of the word, it refers only 7 times to the god as opposed
to the place. Hades as a god is also described as possessing a cap of invisibility (V, 844-5). He is the brother of
Zeus of Poseidon, and when the world was divided into three parts, he received the underworld to rule over
(XV, 187-93). He is described as the “ruling over the dead” évégowv avaoawv (XV 188) and as the “lord of the
dead” aval évégwv (XX, 61). That is the only information we are given about the god Hades.
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(potent heads), as is used at XI, 55. Because of the use of avtovg 1.4, it could have looked like
Homer said that a part of the body (the head) went to Hades while the rest of the body
remained on the battlefield (not , not because he particularly wanted Yvyag, but because he
wanted an acceptable substitute for kedpaAac”.'”” He adds that “this notion [of the soul going
to Hades while the person remains on earth] is peculiar to the proem. Usually the dead a
very nice visual image). Redfield says: “the poet therefore inserted Yvxac person goes to
Hades and leaves his body behind”.’® He goes on to say that “with some perturbation of
normal usage the poet here focuses our attention on the fate of the dead bodies”, a focus
which according to him “looks forward to the last third of the epic”.2* Onians, however,
argues that there is a strong and consistent link between oy} and wedaAn: he says for
example that “the head is also important in a different way, is in fact identified with the
person and equated with that soul or principle of life which the Yuxr) appears to be”.”!
Several things can lead us to think that pecople are before all their body and that the soul is
not what matters. When you are a shade, you are obviously very limited, and you cease to

count, at least for the living. This, however, might be too dualistic an understanding

anyway.

The state in which human beings survive after death is not something the mortals

scem to give much thought to: Achilles for example is quite surprised when he meets

Redfield (2001), 466. This would also explain why the Yuyal are described as being ipOipoc when they lose so
much of the man” faculties (it could also be a hypallage, the adjective refering to the actual warriors, who were
powerful before they were killed).

18 Redfield (2001), 466.

19 Redfield (2001), 466-7.

20 Redfield (2001), 467.

Onians (19531), 96 He goes on tn say that this belief that the head contained the Yy} might explain the practice
of heheading enemies. For a complote discussion of the idea of the Yuy being equated to the head, or being
located in the head, see Onians 95-122. On an alternative explanation for the beheadings, see above.
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Patroclus’ shade and finally understands that his friend dead is not the same as his friend
living:

0 apa prviioas woeEato Xepotl GIAow

ovd’ EAafe- Yoy o€ kata xOovog iite kamvog

WXETO TETQLYVLIA: TV O dvogovoev AXAAeDe

XEQOT Te TUUTARTAYNOEY, £110C &' OAodUdVOY Eetmey

@ TTOTOL T) O& TIC £0TL Kaxl £Lv ATdo dopoLoL

buxn kal eidwAov, atio Geéves odi Evi tdumav:

ntavvoxin yae pot MNatgorAnog deidoto

Yuxn éPeoTKEL YOOWO G TE HUQOUEVT] TE,

Kol pot Exaot’ EméteAdey, €licto dE Déoredov avT.

So speaking Achilles reached out with his arms, but could grasp nothing. The ghost vanished

away under the earth like smoke, squeaking. Achilles sprang up in amazement, and clapped

his hands together, and spoke sadly to the Myrmidons: ‘Ah, so there does remain something

of a man even in the house of Hades, a ghost and a semblance of him, but without real being

at all. All night long the ghost of poor Patroclus has stood over me weeping and lamenting,

and has told me all that I must do - it looked wonderfully like the true man.’
XXIII, 99-107*

Achilles does not seem to have given much consideration to what happens to people after
their death. At the same time, the idea of Patroclus speaking to him does not seem very
surprising.?* He must therefore have assumed that people somehow “live on” (and are able
to stay in contact with the living), as is shown by the use of the word r(a/, but he had not
explored the matter in great depth.

In that passage, we see that shades look like the living human beings, but are as
insubstantial as smoke. There have been discussions on the exact meaning of ¢poéveg in the
passage (ataQ Goéveg ovk €vt maumav-, 104): after all, Patroclus appears to be perfectly
rational in the passage, rather than ‘witless’. Commentato-rs seem to agree with Leaf that “
doéveg from the context must mean something like bodily life”*. He goes on to say that “this
sense may easily have arisen in the word which is the most material and corporeal

expression of mental power”. Clarke, who is a firm believer in the purely physical nature of

?? See also a similar scene in the Odyssey when Odysseus tries to embrace the shade of his mother Anticleia; xi,
210-4.

23 His response is simply to interrogate the ghost, with no apparent surprise: XXIII, 93-5.

2 See also Richardson (1993) for example.
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the “psychological organs’ cannot but agree, and goes as far as saying: “what [Achilles] has
realized is not that the ghost has no mind or wits — what it said was very lucid - but that

there was no physical substance? in the breast when he flung his arms around it”%.

There also have been disputes over the exact capacities of the shades, as there seems to be
some inconsistencies, in the Nekuia in particular. Sourvinou-Inwood insists that two
contradictory traditions are present in the Nekuig, in particular relating to the necessity (or
lack of) for the shades to drink blood before they can regain their senses.?” Some shades seem
to need the blood (such as Achilles), but others do not seem to: Ajax, for example, refuses to
talk to Odysseus, apparently still resenting his being chosen over him as the recipient of the
arms of Achilles, without drinking any blood, which shows that some shades are “reactive
before drinking blood”.? That, to Sourvinou-Inwood, is a proof that another, more modern
tradition starts to appear in the poem. She says that Odyssey xi ”alttributed to the senseless
ghosts of tradition behaviour pattern that belonged with the more lively shades of their own
belief system”,? who did not need blood to be responsive or recognise people. To her the
“witless shades were inherited in the epic material while in Homer’s society shades were
believed to have at least some faculties comparable to those of the living”.% ITowever, this is
an unnecessarily complicated explanation, as we shall see.

Emily Vermeule points out that in Hades, "sin" is punished in an “oddly physical

manner”. She says that there must have been a “feeling that the body was, in fact, existence;

[}
a

Which is not the same thing as "bodily life".

26 Clarke (1999), 74.

%7 Vermeule linke that to the fact that “the dead in many cultures are rumoured to be thirsty”. She
adds that “our communication with them is more commonly by toast and libation than by food”. She
also relates it to the expression “the thirsty ones”, di-pi-si-ju-i, found on Pylos linear B texts.

2 Sourvinou-Inwood (1995) 81.

22 Sourvinou-Inwood (1995) 79.

30 Sourvinou-Inwood (1995) 82,
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that if existence continued it would to some degree be bodily” 3! Laurence Kahn thinks that
human beings choose in their beliefs relative to death to respect “ce qui de leur humanité
parait irréductible”®. But what “survives” death is not the most important part of human
beings, and has become pointless. Emily Vermeule differs on that, and chooses poetic
reasons both for some capacities of the shades and for the contradictions in what is said of
those capacities.* According to her, the reason why the psyche cannot be “shrivelled, feeble
and witless” is because “a poet who has sent his hero to talk with such a crowd would soon
lose his audience”. She goes on to say that “Homer injects and liven some souls with blood,
to bridge the gap between the stupid® [the dead] and the bright [the living] with life-fluid;
but sometimes the step is forgotten, or suppressed to prevent boredom by repetition”.3 She
concludes that to talk about “religious inconsistencies” is “to confuse folklore with religion
and above all to be discourteous to the poet”.* This explanation seems far more likely than
Sourvinou-Inwood's theory of the two overlapping traditions.?”

There have also been disputes over what shades exactly are. A yuxh/ without the
body does not seem to amount to much, and it can even possibly be said that the pux1)/
alone has lost its purpose, as it does not have a body to animate, but as Clarke has pointed

out, the Yux1) plays no role in the mental life of the living human being, and is only

31 Vermeule (1979), 8.

32 Kahn (1982), 134.

3 According to her, the shades should normally be much smaller than normal human beings, but she says that “it
would be poetically awkward for Odysseus, when speaking with the psychai of his dead friends, to go down on
all fours outside the mouth of Hades with a magnifying glass”. She concludes that it is not a “religious
ceremony which inflated the size of the psyche to a reasonable size for conversation; it was the poet, who
adjusted the scale of the living and the dead to the requirements of his imagined scene and to the dignity of his
characters”. Vermeule (1979), 32.

For an explanation of the "stupidity" of the dead, see Vermeule, 23-27.

3 Vermeule (1979), 29.

36 Vermeule (1979), 30.

57 Even more simply, we could also say that Yuyai are ontological metaphors drawn from the domain of oral

experience.
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mentioned in connection with death (or death-like swoons).* Nevertheless, this leads him to
believe that the Yux1} only exists as the cold breath of air that leaves the body and does not
exist in the living person at all, which is very debatable: Cairns® in particular says that
though it is true that the v is only mentioned when someone dies, and has no function in
the living person, it is also reified by the characters “as a valued possession” (p.48) and also
is a “permanent possession” of the living man and the “conditio sine qua non for life and
consciousness.” 40

3 = 'immortal glory’

Nagy, in his study of the adjective adOitog,*! explains how kAéoc adOitog refers to the
cultural negation (through song and memory) of a natural process (the vegetal cycle as
mentioned by Glaucus at VI, 145-9): “heroes are destined for immortality in the form of a
cultural institution that is predicated on the natural process of death”.® He concludes that
“thie epithet can denote the permanent and sacred order of the Olympians, into which the
hero is incorporated after death through such cultural media as epic in particular and cult in

general” . #

3 Clarke (1999), 129ff., esp. 133-6.
39 Cairns (2003) 45-51.

0 Cairne (2003) 50. When talking about the Yuyr), Clarke insists that two unrelated types of Yuyai are to be found
in the poems. The first one is what we ju:‘:l 1':'::.’.1‘|lioru.‘.d, e last cold breall exhaled ]Jy e LlyinS TIT-TE {Wllil.,]l Lo
him is not part of the living man, and only cxists at the moment of death) and the second one is the ghost of the
dead man in Hades. Clarke argues that the ghost in Hades and the last dying breath are “distinct and
unconnectod” 1 He alge peints cut that “tho deathe of Patreclus and Hector are unique precisely because they
bridge that gap”i to him, in other passages in which the Yoy leaves for Hades, there is no link made between
tho last breath and the ghost, as the latter “is not closely identified sith the last gasp of the dying man”.7 T him
those passages differ fundamentally from others where the Yuxr, or last breath, “vanishes into the air” and is
lost.y Again, Douglas Cairns offers a valid criticism of that idea: a consistent contrast is drawn throughout the
poem between the Yoy that goes to Hades and the body it departs from, which shows that they must at some
point have been united.7 Furthermore, because the two are not constantly 'closely identified’ (though they are in
the two examples he dismisses) does not mean we are to take them as distinct and unrelated phenomena.

*1 Nagy (1979), 174-89.
2 Nagy (1979), 184.
3 Nagy (1979), 189.

b
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The warriors talk a lot about their own and others’ glory. It is interesting to see how
that is such an important subject to them, when they do not talk much about what happens
to them after they die (i.e. when all that is left of them on earth is this ‘immortal glory’), as
there is nothing they can do about it. This shows very clearly that the warriors give their
consideration almost exclusively to their life as living human beings. It also seems that glory
is to them the only true after-life worth thinking of: they are not very interested in what
happens to their Yuxr}, but they want to win a glory that will live long after they have died.*
In that respect also they are more interested in the world of the living that in that of the
dead. As Griffin points out, “there is no posthumous reward for the brave man in the other
world”, and as he goes on to add: “the consolation of glory is a chilly one”.#

But it actually goes even further than that: as Jean-Pierre Vernant pointed out very
sensibly, considering that the ‘shades’ are ‘witless’ and have no knowledge of what
happens in the world of the living* and cannot know what is said about them, they do not
know about their own glory: “le renom qu’apporte la mort héroique, Achille ne 'entend pas
lorsqu’il est au royaume des ombres. [...] L'immortalité, le kléos aphthitos que confeére la
mort héroique ne passe pas la frontiére de I"'Hadés”.#” It can therefore be said that even their
main concern for death is actually a concern for life, as the glory of past warriors is
something that remains only on earth only (which might explain why they want immediate

glory and only talk about ‘immortal glory’ in the two passages mentioned above). Vernant

concludes that the life and death of human beings are ultimately the concern of the living.

“ Cp. Pindar, Olympian VIII, 72-3.

45 Griffin (1980), p.102.

4 Cf. Achilles in the Nekuia, asking how his son is doing.
47 Vernant (2001) 33.
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Vernant, when talking about the importance of ‘immortal glory” seems to forget that
what the warriors actually seem to want is immediate glory. It is true that the glory they want
might also be immortal at the same time, but they do not mention that aspect: does it mean
that it is implicit and co obvious to them (and to the audience) that the poet did not feel the
need to mention it all the time (and only does when the contrast mortality/immortality is
particularly important to the plot, as in the case of Achilles’ choice), or does it mean on the
contrary that the warriors are not particularly interested in immortal glory, but only in glory
in their lifetime? Murnaghan talks about how the promise of honour after death is a promise
that “goes largely unfulfilled for all but the greatest heroes”, as there is “no time for
recovering and honouring the dead, and even when war is suspended, there is no prospect
of distinguishing and memoralizing each individual”.®® She also adds that “given the
importance of kleos through song to the characters’ lives [...], it is striking how little and how
joylessly it is actually envisioned within the poem”.* She gives the example of Hector,
whose visions of future glory are “tied to a painful vision of Andromache’s future”.® She
goes on to say that “the only character to refer explicitly to her future commemoration in
song is Helen, and she does so without pleasure™ Her conclusion is that “the search of an
adequate match between a hero’s investment of energy and acceptance of risk and the honor
that rewards them is always inadequate”.”> Of course, only the audience of epic poems
would be aware of exactly what immortal glory the characters end up receiving, and

whether their efforts can be regarded as fairly rewarded or not.

4 Murnaghan (1997), 31.
49 Murnaghan (1997), 31.
0 Murnaghan (1997), 31-2.
51 Murnaghan (1997), 32.
52 Murnagharr (1997), 32.
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B — HEROIC DEATH

1 - A negative portrayal of death

a - Bavarog, Bvnokw, TTOTHOG and KNP
All four words appear in similar contexts, but, while they all refer to death, they

appear to carry slightly different emphasis.

The use of Bavatog in the meaning of death probably results from a euphemism (cf.
sanskrit d-dhvani-t ‘he disappeared, vanished’ and dhvan-ta- ‘dark’).> As the Lexikon points
out, it refers both to the ‘end of life’ and to the ‘condition of being dead’. As dictated by the
subject matter of the poem, it mostly refers to sudden or violent death (usually in battle).
Bavatoc (like some of the other words) is often referred to as ‘taking away’, ‘engulfing’,
‘enfolding’> etc. the dying person, who is therefore seen as the passive victim of death,
rather than ‘actively’ dying. We will look more closely at death as an external force in the
rest of the chapter.

ITotuog in Homer, it is linked to an unhappy fate, always referring to or associated
with death.

Knjo is very close in meaning to métuog, as it refers to the notions of fate, death, and
personal daimon. In Homer, the word is always equivalent to “death’, most often “violent
death’. It is possible to give k10 the meaning of “destruction’ and link the word to axroarog

(untouched, undamaged), axrjotoc (unharmed), etc. This has been strongly criticised by

5 Chantraine (1968-1980). That is why according to Vermeule the gods, afBdvator "are not subject to the

darkening of mortals." 121.

54 See below.
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D.J.N.Lee> who says that the original meaning of ‘fate’ is plausible, but Chantraine does not
accept the derivations that he suggests.’ When in the singular, it is virtually always
synonymous with death, and is often combined with ®6voc or Bavatoc”. In the plural, it is
still connected with death: it refers to manifestations of ills, except that in Homer, those ills

are always death:
putat, &g ovk £oTt Huyely Bootov ovd’ raAvial

But as it is, whatovor we do the fatec of death stand over us in a thousand forms, and no
mortal can run from them or escape them.
XII, 326-75

Justensen gives a very bizarre interpretation of that passage: his conclusion is that
the role of the Kijo is not only ‘raping the dead, but regulating the features of the battle,
protecting the soldiers, whose hour has not yet come, supervising that the will of fate is
realised exactly Lo Ure puint’. e therefvre translates lines 535-7 as: ‘the fateful Ker/Rescued a
newly-wounded, shielded one, /And haled the corpses midst the fray, feet first."®

The author of the Shield, attributed to Hesiod, uses the same scene, but adds to it:

al de pet’ avTovg
Knoec xvavea, Asvkovg aoaevoat odovtag,
dewvwmol BAoovgol e dadowvol T anAnTol e
onowv £xov meol TURTOVTWY: Moot O g’ levto
adua uEAaY miéetyv: BV BE TOWTOV LEHATIOLEY
KELUEVOV 1] TMTOVTR VEOUTATOV, GdL UEV VT
B&AALoV dp@c> dvuxag peydAovg, buyn o¢ [Adoode] katiev
Tagtagov £g kouoevh' al d¢ ¢oévac 0T agéoavto
aluaTOg AVOQOULEQU, TOV LEV OUITTACKOV OTOTW,
a ¥ Guadov kal pwAov éBvveov adTic lodoat.

And behind them the dusky Knpec, gnashing their white fangs, lowering, grim, bloody, and
unapproachable, struggled for those who were falling, for they all were longing to drink dark
blood. So soon as they caught a man overthrown or falling newly wounded, one of them

55 Lee (1961) 191-207.

5  Chantraine (1968).

57 See also II, 352; 11, 858-59; 11, 6; 454: V, 22; 652; VII, 254; VIII, 70; X1, 306; 443; XIV, 452; XV1, 47; 687; XV1I, 714;
XVII, 117; XX, 66; XXI1, 210; 365; 82.

3 See also 11, 302; 834; IV; 11; VIII, 73; IX, 411; X1, 332; XII, 113; 402; XIII, 283; XV, 287; XXI, 565; XXII, 202.

wn
e

Justensen (1926), 40ff.
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would clasp her great claws about him, and his soul would go down to Hades to chilly
Tartarus. And when they had satisfied their souls with human blood, they would cast that
one behind them, and rush back again into the tumult and the fray. (translation by Hugh G.
Evelyn-White)

Sc. 248-57

It appears that there is a difference between Ko and 8avartog, in particular a gender
difference: Ba&varog is not a killer, but simply appears when death strikes, and welcome
those who have lost their lives.® This aspect of 8dvarog is particularly obvious in the scene
in XVI when dead Sarpedon is taken away to Lycia by Sleep and Death?'. On the other hand
K1)0 is a malevolent force, and an active agent of death.52.

Kahn, when talking about the Sirens, wonders why they are women rather than
men. What she says may apply to the Knpec as well: to her, the answer may lie in a
“marginalité sociale [des femmes] qui prend appui sur une solide charpente mythologique
ou, somme toute, le genos gynatkén reste problématique dans sa constitution comme dans son
insertion, appesanti qu’il est du trouble initial d'une difference qu'on lui pardonne
difficilement. [...] Elles portent en elles le spectre d'une féminité pure oli s’annuleraient
toutes les valeurs masculines complémentaires. Féminité pure, qui, si elle n’est réduite a
I'impuissance, devient probablement aussi monstrueuse que la mort”.®* Vernant also
reminds us that in mythology, at the time when there were no women, before the creation of

Pandora, there was for the men no death either. ‘la mort et la femme sont apparues de

60 Kahn (1980), 153, Vernant (1989), 121. Vermeule (1979) says that “in some sense there is no agent of death for
the Greeks, because death is not a power — so Hades and Thanatos are notoriously unworshipped.” , 37.

61 XVI, 771-5.

62 Vernant (1989), 132, Vermeule (1979), 40-1.

63 Kahn (1990), 140-1.
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concert’.#* The association between reproduction and death obviously rubs off on the

representation of women.

b - the epithets and the uses

In the poem, death is always painted in a very negative light. This can be seen both

in the usages and in the epithets that characterise death.

Oavartog is used with a quite large variety of epithets, all of which are very

negative: péAac® (dark, black), moodvoeoc (purple, or ‘spoken of non-transparent

substance with a reddish gleam, yet without distinct notion of colour'®),% tavnAeyéog

(containing long-enduring grief, deeply painful),® kaxoc (bad),” dvonyxéoc (ill-boding),”

AevyaAéoc? (wretched, shameful, ruinous).”

Kng, on the other hand, is only used with uéAac™ and once with kakoc”.

[Totpog is only used once with acucr|g (disgraceful, ignominious)’.

65

67

69
70

71

73
74
75
76

Vernant (1989), 136. Vernant also makes a long comparison between fighting on the battlefield and love-
making: p.137-42. On that last theme, see also Monsacré (1984), 63-77.

See Morecux on the parallel between night and death, with the very Flugolian “la mort est noive, elle est done
une nuit”, Moreux (1967), 237. More generally: “[Homére] rattache [...] le phénomeéne de Ia mort a la sphere du
“sombre-terrible”.” 239. See also his very good discussion on the uses of uéhag 254-60.

11, 834; X1, 332; XVI, 687.

Autenrieth (2002). According to Chantraine, the meaning of mogdocog is ambiguous, as it may come from
nopduea , the shellfish from which is taken the ‘pourpre’, hence the meaning of mogdvoeoc : ‘dyed red’. It may
also come from moodvow , which is used of “la mer qui se gonfle et s'agite” and “du coeur troublé et
bouleverse”. Blood can therefore be either red or “bouillonnant”, and death can also be red or “telle le goufire
de Ja mer”. But see Moreux on colour adjective meaning “dark’ rather than a specific colour p.251. He says more
specifically: “il n'y a pas de concept abstrait qui serait “le rouge” ou “le noir”, il y a seulement une série
d’emplois plus ou moeine comparables ot donc chacun peut s’expliquer pour des raisons variables”. p.252. On
noedugeog specifically, see Moreux p.263 ff.

V, 83; XVI, 334.

VI, 70: XX1I, 210.

XV1, 47; XXI, 66; XXII, 300.

XVI, 442; XVIII, 464; XXII, 180.

Cp with Auygoc used of old age (see above).

XXI, 281.

11, 859; 111, 360; 111, 454; IV, 11; V, 22; V, 652; VI, 254X], 360; X1, 443; XIV, 462; XXI, 66.

XII, 113,

1V, 396.
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It is clear through those epithets that death is never regarded as something positive.

On many occasions, the words are used simply to state the fact that someone is
dead. This could be regarded as an unloaded factual description, but even in that case, some
of the expressions are relatively negative: the warriors are said to be ‘taken away’ by death,”
‘led on’”, ‘covered, enfolded’” or ‘engulfed’® by it. Death ‘comes upon’s! people and "‘comes
over their eyes’.s?

All the uses of the words for death carry additional negative connotations, which
may be taken to indicate the poet’s and his characters’ attitude to death. The negative
implications are as follow. People feel fear and worry at the prospect of death: all four words
are used in contexts where warriors are worried they or one of their friends are going to
die.®® Unsurprisingly, death also provokes grief.# Very importantly, death is for the warriors
something they are happy to escape or be saved from (death is therefore not something they
welcome).* Finally, death comes to be accepted and seen as an unavoidable evil.®
This idea is illustrated for example by the scales of Zeus:

Nuoc & HéAwe péoov ovoavov apdiPepricer,
KQL TOTE ON XOUOELX AT ETITALVE TAAVTa:

77 déocr: 11, 302.
78 oy 11, 834; X111, 602.
7 kaAvmtw, meaning ‘to cover’. It is used of darkness, of grief, and of death: V, 553; XV, 502 m= XVI, 855.

o apdwadtntw, meaning ‘to wrap around, veil, shelter, enclose, becloud’. It is used of a swoon, of sleep and of
death: V,68: XVI 350.

81 wxdover : XVII, 478 = 672,

82 war dooe EAAaPe: V, 82-3= XVI, 334 = XX, 477.

83 gee also IV, 155-7; X, 383; XV, 628; XXIV, 152; 181 and 328; Bvnjowxw: 1, 240-3; xnjo: XI1, 326; X111, 276-83; notpog:
IV, 170 and V1, 412, XXII, 38-41.

84 See also XVI, 13-6; XVI, 856-7 = XXIL, 362-3; XVII, 538; XIX 300; XXII, 52; XXII, 432; XXIII, 9; XXIV, 743.

85 See also I, 60; 11, 401; IX, 416; XII, 362; XVII, 464; XVII, 714; XX, 300; XX, 349-50; XX, 449; XX, 66; XXI, 548; XXIJ,
180; XXII, 202; Bvnoxkw: IV, 10-2; V11, 52; xno: also 11, 357-60 (360 = VII, 254); 1V, 11; V, 22; XI, 360; XII, 402; XIV,
462; XV, 287; XVII, 714; XX, 66; XXII, 202; notpoc: VII, 52-3.

86 See also 11, 309; TI1, 101; TII, 101-2; XI1, 326-8; XV, 495; XV, 496-7; XVI, 442; XIX, 274; XIX, 420; XXI, 103; XX, 110;

XXI, 565; XXIV, 225; wnjo: XI1, 113; XVI, 47; 687; XVIII, 114-6; XVIII, 117; XXI, 565; XXII, 365; notpoc: XV, 494-7;
XVI, 96.



48

£v ' £ti0eL dVO KNoE TaavnAeyéog BavaTtolo
Towwv 8" IMMOdAHWY Kl AXALDOV XAAKOXITWVWY,
£Ake DE péooa AaPav Géme O alowov Nua Axaiwy.

But when the sun had straddled the centre of the sky, then the Iather opened out his golden
scales. In the pans he put two kfjoec of Bavatog long sorrow, one for the horse-taming
Trojanc and one for the bronze clad Achacans, and he took the scales in the middle and lifted
them up: and the Achaeans’ day of doom sank down.

VIII, 68-7257

2 - Heroic death?

a - heroic death

Renehan gives a definition of the spirit of the heroic death: “the heroic warrior confronts his
death with a dignity born of bravery, unafraid and defiant to the end. His immediate foe
may defeat him, but over such a one death, the ultimate foe, can have no dominion”.®
Speeches by the warriors such as those we will mention later offer according to him “a
coherent attitude towards heroic death that is unambiguous and basically not very different
from that found in other cultures: every man must die, and a brave death in battle is the way
to immortal glory”.%® Vernant offers something similar, and links heroic death to the more
general conception of death we saw earlier: “c’est parce que la mort est vécue comme
quelque chose de monstrueux que la mort héroique a été ainsi idealisée comme solution
vertigineuse et incroyable a une condition humaine marquée par la mortalité”.% In other
words, the very fact that death is something monstrous explains the existence of the heroic
ideal as a way of vanquishing death by dying young and gaining immortal glory through

heroic actions.”

87 See also XXII, 210.
88 Renehan (1987), 100.
89 Renehan (1987), 107.
% Vernant (2001), 28.

91 Cp. Plata’s Republic I (386 o 6 to £ 2), where he argues that if soldicrs are to be brave, they must not fear death,
as it is impnssible to be brave if one is scared. If they are afraid of Hados, they will not prefer death to defeat
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—acceptance rather than defiance

One of the first things that can be noticed is that even among the warriors a precise idea of
“heroic” or “glorious death” hardly ever appears in the poem, as the two examples
mentioned below are the only ones referring to any kind of heroic death. The rest of the
time, death is described as a very negative thing, to be avoided if possible. Though it is true
that things such as fleeing are considered inglorious, the idea of dying gloriously (or
ingloriously) does not seem to be what concerns warriors most when they are about to die. It
may be comforting for the fallen warrior to think about his future glory as he is about to die,
but the truth is that the warriors do not tallk about how bravely other people have died. The
glory of dead warriors seems only to reside in victories they achieved before their death. The
way they die is not what seems to matter most: glory is found in the actions of the living
man. Dying on the battlefield is what truly matters, rather than the exact manner of the
death.

The closest we can get in the text to that ideal of a heroic death is an acceptance of
death, and resignation to one’s fate. The best example of acceptance we get in the poem is
that of Achilles. It, is after the death of Patroclus, one of the recurrent themes in Achilles’
speeches:

ZavBe Tt oL Bavatov pavteveat; oLdE TL o€ Xor.

€0 v 1O 0lda kal avTOS 6 pot nopos VOGS’ OAéoBo

VOodL GiAov maTteog Kal UNTEQOS: AAAX Kal éunng

ov Afj&w moiv Towac adnv éAdoat ToAéuoLo.

“Xanthos, why prophesy my death? There is no need. I know well myself that it is my fate to

die here, away from my dear father and mother. But even so I shall not stop, until I have

driven the Trojans to their fill of war.’
XIX, 420-3

and slavery. Because of that, Plato thinks that the Greek need texts that praise Hades, He is explicitly critical of
the Homeric view of Hades.



TéBvadu knoa &' £y toTe dEEOLAL OTIMOTE Kev DN
Zevg £0€AN TeAéoar 1Y’ aBavartor Beot aAAor.

‘Die! I shall take my death at whatever time Zeus and the other gods wish to bring it on me’.
XXII, 365-6

Another passage showing the acceptance of death by the warriors is in Book VII, when
Hector prepares himself for his duel with Ajax and is very lucid about the possible outcome:
@dE & pubéopar, Zevg d aup’ EMUAOTVOOS £0TW
EL MEV KEV £UE KEWVOG EAT) TaVANKEL XAAKQ,
TEVXEX CVATIOAC DEQETW KOG £TTL V(S
CWHA OE Olkad’ £HOV DOUEVAL TTRALY, OPOX TTVEOS HE

Toweg kai Towwv dAoxor AeAdyxwot Bavovta.

‘And I say this, and let Zeus be our witness to it. If he kills me with his long-pointed sword,

let him strip my armour and take it to the hollow ships, but he must give my body back to my

home, so that the Trojans and the wives of the Trojans can give me my due rite of burning.’
V1I, 76-80

Renehan insists that “it is true that Creck notions of fate and divine intervention dictated
that the hero must accept his death at the destined moment, but the emphasis is on noble
resignation rather than defiant resistance”?. Nevertheless, this definition seems to be too
narrow: ‘noble resignation' seems to be as good a definition of heroic death as 'defiant
resistance’ is. Nevertheless, as we will sce, neither of those actually occur very often on the
battlefield, and it does not seem to be the poet's understanding of what death actually

means.

b - unheroic death

Vernant, when he talks about hercic death as a 'selution’ to mortality,* seems to remain too
much on the level of the characters’ speeches, without attempting to analyse what is offered

by the poet in terms of the ‘heroic death’.

92 Renehan (1987), 111.

% See above.
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Griffin considers that the poet is mostly interested in the sight of his heroes facing
their own death, but there is a difference between the narrative and what the characters say
(even though, as we saw earlier, even the characters do not speak that much about heroic
death). The noble and heroic sentiments described above are only to be found in speeches.*

Indeed, when we look at the death or the warriors on the battlefield, we find that
most deaths are actually very “unheroic”. Griffin for example points out that “in many
killings the victim seems rather to wait passively for his death than to be killed fighting”:

- Some warriors beg to be spared:®* Lykaon (XXI, 64-96); Pisander and Hippolochus (X1, 122-
37); Adrestus (VI1, 37-54); Dolon (X, 454-7); and Tros (XX, 463-72).

- Some warriors try to run away, for example Hector (XXII, 136-8) and Patroclus (XVI, 816-
7).97

- some warriors are terrified: in the following example, Odysseus finds himself alone on the
battle field because the other Greeks were afraid:

OlwBn & OdvoeLs dovgl KAVTOS, OVOE TIC AUTQ
Agyelwv magéuevey, éntel Gpofoc EAAaBe mavtag

Now Odysseus, the famous spearman, was left by himself, and none of the Argives stood by
him, as fear had taken hold of them all.
XI, 401-2

- Some warriors die without even trying to fight: Renehan gives the example of Deucalion as
a typically unheroic and pathetic death, in that he is depicted “as placed in the desperate
predicament of seeing that he is about to be killed, all helpless to do anything about it.
Homer is showing us a pathetic death, not a defiant one”:

Agvkadiwva & £reld’, Iva te ELvEXOLOL TEVOVTES

% see Renehan (1987), 108.
% Griffin (1980) 94, n.42.

It is interesting to notice that Hector's speeches at XXII, 337-43 introduces a shift in the traditional supplication
pattern: instead of begging to have his life spared, he is begging to have his dead body spared.

97 Other characters are seen to flee and manage to save their lives: Odysseus at VIII, 91-8 and Menelaus at VII, 89-
108. Renehan gives the latter occurrence as an example of “truly unheroic conduct” (Renehan 1987, 111).



AyK@VOS, TH TOV YE GIANC dux XE100g Emteipev

alxun xeAkeiy 0 € pv péve xeioa Paguvieig

moocd’ 6powv Bavatov- 0 & paoyave avyEéva Detvag
™A’ avTh mAnKL kaen Bader pueAos alte
opovdvAiwy ExntaAl’, 6 8" émtil xBovi keito TavuoDeic.

Deucalion waited for him with his arm crippled, looking at his death there before him.
Achilles struck at his neck with hic eword, and cent his head and helmet dropping far away:
the marrow spurted out from his vertebrae, and he lay there stretched flat on the ground.

XX, 478-83%

One thing that is clear in Homer’s portrayal of death in the battlefield is that, as Renehan
points out, the heroes very often “show fear, panic, and a most definite desire to go on
living”.# In that, Homer shows his sympathy and compassion for his heroes’ fate and for the
human condition in general, linking the fecling of pity to deaths that could have simply
aronsed awe in the reader/listener, While Homer’s heroes arc chiefly concerned by honour
and fame, “Homer is not his heroes [and] broadens his vision so as to embrace the universal
experience of human death”.'® He concludes by saying: “heroic death is great and noble to
be sure, but it is not coextensive with the human condition, and that is Homer’s real and
proper subject. When he suppresses details one has come to expect in a description of heroic
death, preferring rather to introduce delicate touches of profound pathos, he reveals, here
perhaps more than anywhere , his extraordinary sympathy with our common humanity” .1
Renehan's definition of heroic death might be too narrow, as we mentioned earlier. Indeed,
it wonld seem reasonable to include in it any time a warrior faces up to his fate and accepts

his destruction. Certainly, a warrior who falls raging and fighting to the last is heroic, but a

% Renchan insists that 481 does not mean that Deucalion is “looking death in the eye” but simply that “that he
sees its approach — more’s the pity for him. The phrase is a fine and delicate touch, but it heightens the pathos of
the scene, not its heroic tone”, 108.

99

Renehan (1987), 111 He alsn mentions how in the Odyssey, the great Greek warriors die an unheroic death, of
ten of old age, far from the battlefield: 113.

100 Renehan (1987), 114-5.
101 Renehan (1987), 115.
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more reflective death can be heroic too. It would also broaden the definition of heroism (in

death at least), as, at least in theory, non warriors too are capable of this. This also supports

Renehan's conclusion that Homer is mostly concerned about common humanity.

C — heroic death - just like any other death?

Sheila Murnaghan points out that “heroic endeavour, however distinguished, is not
efficacious enough to overcome death: a heroic death, however distinguished, is not
ultimately different from any other death”.? Hector’s death is a good example of that idea:
although Hector faces death with the desire to die heroically, that still does not make his
death something positive, as his soul goes down to Hades weeping, and Hector himself
describes the death that is to come to him as kawkag (XXT1, 300} He does not say that dying
heroically will make his death better, only that not doing so will make it akA¢tog, inglorious
(as well as wovcog ). That would show that contrarily to what Vernant scems to think, dying
heroically does not make death less of a tragedy (which also shows that the warrior’s ideal
and the reality expressed by the narrator are two different things - see above). Furthermore,
heroic death is not truly a solution, as all the warriors who panic at the last moment seem to

have realised.

102 Murnaghan (1997), 35.



CONCLUSION

Griffin says that Homer is far more interested in death than he is in war, but Vermeule may
be closer to the truth when she says that “it is wrong to regard the Iliad as a poem of death: it
is truer to regard it as a poem of mortality and mortal accidents, and the kinds of behaviour
only mortals need to confront”.!® Though there is an obvious fascination with the many
ways someone may die in the [fiad,'* focusing too much on the moment of death itself (and
whether it is heroic or not) may be missing the point a bit: what seems to matter most to
Homer is the tragedy which irremediably underlies all of human existence. Whether niottals
are kings like Priam, supra-human heroes like Achilles, or ordinary people like those
depicted on the shield and in the similes, whatever they achieve, however glorious they may
become, they are all going to die and share the miserable fate of all those who have died
before them, be they remembered or forgotten.

Nevertheless, death isn't entirely uncompensated. Not only does the constant
shadow of death allow for human excellence, but most importantly pity and human
solidarity are consequences of human vulnerability, mortality and suffering.

The next chapter will deal with another obstacle to human happiness, suffering.

103 Vermeule (1979), 97.
1% For a complete survey and classification of all those ways, see Garland (1981). See also Friedrich (2003).
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CHAPTER Il

MANKIND AND SUFFERING

| - SUFFERING IN THE ILIAD

The theme of suffering in the Iliad is extremely prevalent in the poem, and has received a
great deal of attention. This particular study of suffering in the Iliad has a strong focus on
gender differences, as it is an aspect which appears particularly striking. A look at female

suffering in particular reveals a lot about the role of women in the poem.!

A —THE PERCEPTION OF SUFFERING

1 - Predominantly male suffering

That suffering is predominantly male (statistics show that 82% of the vocabulary of suffering

apply to men and only 19% to women) is not surprising for a poem on war, taking place

! Particular attontion will bo given to the lexical field of suffering, as one helpful way te look at occurrences of

suffering is to look at whether the words used refer to suffering itself or to the expression of suffering (i.c. tears
and lamentations). The words looked at are:

- suffering itself: mévBoc. grief 923 accurrences, movos, toil (44 acenrrences). axfog, hurden, pain (8
occurrences), kndog, care, sorrow (54 occurrences), Tnua, woe (17 occurrences), cAodudvov, pitiful,
doleful (19 occurrences), aAyos, pain, grief (59 occurrences), oilig, woe (10 occurrences), ayog, grief,
pain (51 occurrences) odUvr), pain (21 occurrences) and odUgopar, to grieve, to mourn (16
occurrences).

- tears and lamentations: otdvos, groaning, wail (15 occurrences), otevayw, to wail, to groan (39
occurrences), yoog, lamentation (38 occurrences), kwxiw, to shriek, to wail (8 occurrences), daxov,
tear (62 occurrences), oipwyr), cry of grief, wail (12 occurrences), and kAaiw , to weep (38
occurrences).



above all on the battlefield .2

However, it has to be said (though it may seem obvious) that suffering is not
regarded as feminine, unmanly or weak in Homer. Monsacré mentions in particular how the
conception of tears as being weak and feminine belonging to the classical period (in book I
and II of Plato’s Republic),’ for example does not apply to the world of Homer*: “les héros de
I'Iliade [...] sont trés souvent présentés en larmes, en proie au chagrin, a la douleur. [...} Tout
laisse a penser que pour un héros épique, pleurer n‘était pas simplement exprimer un
désarroi momentané mais relevait bien plus d’'un comportement “constitutif” de sa nature”.
As Van Wees points out, "the one reason for not crying which is never given is that it is
unmanly. The narrative, in fact, does not suggest that women cry more easily than men. [...]
If anything, the male reaction seems the more emotional." However, the simile in Odyssey
viii is very interesting, as the tears of a warrior (Odysseus) are compared to those of a
woman who has lost her husband to war, suggesting that even though male grief is in no
way unmale or reprehensible, and is even predominant in Homer, female suffering could be
considered paradigmatic:

avtag Odvaoevg

THKETO, DAKOL O’ £dEVEV VO BAEDAQOLOL TTAQELXCS.

wg O& yuvn KAanot Gidov oo audimecoboy,

Oc e £Ng MEOoBev MOALOS Aadv Te Ao,

QOTEL KL TEKEEOTLY AUOVWV VNAEES TIHAQ"

1] Hév oV Bvrjokovia kai &omalpovia ovoa

aud’ avte xvuivn Alya kwkier ot 8¢ T omuole

KOTTOVTES DOVQETTL HETADOEVOV TOE Karl WHOUS

elpeQov eloaviryovot, movov T £xéuev kat oiCov-
g d' éAeevotatw axel GOwOBovoL e

2

On the heroes' tears, see Arnould (1990), 51-58.
3 Or for example Rep. 111 387¢-389a.

*  Monsacré (1984), 137-8.

5 Monsacré (1984), 137-8.

6 Van Wees (1998), 14. See also Pope's reaction in his notes on the translation of the [liad (1715): "It is no Weakness
in Heroes to weep, but the very Effect of Humanity and Proof of a generous Temper."” note ad. I, 458. See also
Waern (1985) and Arnould (1990),
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But the heart nf Odysseus was melted and tears wet his cheeks beneath his eyelids. And as a
woman wails and flings herself about her dear husband, who has fallen in front of his city and
his people, seeking toward off from his city and his children the pitiless day; and as she
beholds him dying and gasping for breath, she clings to him and shrieks aloud, while the foe
behind her smite her back and shoulders with their spears, and lead her away to captivity to
bear toil and woe, while with most pitiful grief her cheeks are wasted: even so did Odysseus
let fall pitiful tears from beneath his brows.
viii, 521-31

For the heroes, tears are also often part of the epic sense of morality: “sens de I'’honneur et de
I'amitié, de la fidélité envers le compagnon de combat”.” To Monsacré, a hero is a hero as
much by his courage as by his “proximité a la douleur” .8 Achilles is a figure great by both
his heroism and his suffering. Tears are not unmanly because they are a condition of the
“law of war”: “les larmes sont complémentaires du kleos; 'un ne va pas sans l'autre”.'? Nagy
points out that "the kléos heard by the [epic's] audience may be akhos/pénthos for those
involved in the actions that it describes".! Warriors earn glory though their suffering, and
though war is undoubtedly a great source of glory, it is equally a source of tears, as can be
seen in the epithets given to it."2? More will be said on the link between honour and suffering
(in particular in regard to Achilles) in the next part.

On the other hand, Monsacré mentions how Thersites’ tears’® highlight the

difference between “noble tears” and “weak tears”, which are laughed at by the other

Monsacré (1984), 141. For examples of warriors weeping, in particular for the death of a comrade, see part Il on
the consequences of suffering.

Monsacré (1984), 141, She also mentions how male gods weep as well: 142,

See in particular Nagy (1979) 69-83 on the etymology of the name Achilles, where he points out that there is "a
thematic association between the Achilles figure and the notion of grief.” Monsacré points out that another great
hero, Heracles, is also shown in tears (VIII, 364), 141.

10 Monsacré (1984), 142.
' Nagy (1979), 101.
12 Gee V, 737; VIII, 388; XVII, 512; 111, 165; XXI1, 487 and Odyssey 11, 383.

Which are also described as fukepog, it is interesting to note. This could point to the fact that male tears are in
general regarded as fertile (and therefore seen in a positive light). It doesn’t have to do with the circumstances
surrounding them.



warriors (II, 266-70). She does not explain why Thersites tears are not heroic when the tears of
the other warriors are, but we can say that first of all, Thersites weeps for himself and not for
a friend/family member,™ and those are tears of pain and humiliation rather than mourning.
Furthermore, this is not about “noble” pain inflicted on the battlefield, but in the
encampment, by a superior, as a punishment. The content of Odysseus’ rebuke is also

particularly humiliating, in particular the allusion to the exposure of Thersites’ genitals.!®

Another interesting aspect of male suffering is how it can be compared to the most female of
all sufferings: that of giving birth (in that too, female suffering can be regarded as

paradigmatic).

2- Maternity

In book XI of the Iliad, the pain of a wound Agamemnon received on the battlefield is
famously compared to that of a woman in labour:

QUTAQ ETEL TO PEV EAKOS £TEQUETO, MTAVOATO O alud,
o&elo O OdUVAL dDUVOV LEVOS ATQEIDXO.

wg O 6T’ &v wdivovoav €xn PeAog 0L yuvaika
doLuv, 16 Te mooleiot poyootokotl EidetBuat

"Honc Buyatégec mikoag wdivag £xovonl,

Qg 0&el’ 00DV BOVOV LEVOS ATQEDAO

But when the wound began to dry and the flow ceased, then sharp pains began to overcome
[Agamemnon’s] strength of spirit. As when a woman in labour is taken with the sharp stab of
piercing pain sent by the Eileithyiai, daughters of Hera, who bring the bitter pangs of
childbirth, so sharp pains began to overcome the son of Atreus’ strength.

X1, 267-72

The various commentaries written on the llind seem astonishingly dismissive of the

It could be argued that this is also the case of Diomedes at XXIII, 385, where he weeps with anger and
frustration during the chariot race, but it has to be said that the context is very different: weeping with anger is
not the same as weeping because one has been publicly humiliated. Furthermore, Diomedes was winning a race
at that point.

5" For the exposure of genitals as shameful, see Priam’s speech at XXI1, 74-6.



significance of this extraordinary simile. Leaf and Willcock do not mention it at all and
Hainsworth regards it as a pejorative simile, meant to demean the warrior’s glory by
comparing it to everyday life experiences: “the great cffort of the King of Men ends with his
being rushed off to his surgeon like a woman to her accouchement — but like a woman
nonetheless”. He obscurely adds: “At a deeper level the poet understands the zest for battle
[...] but is so carried away by admiration for it that he cannot equate the self-sought
suffering of the aowotol [...] with the pains of other’s everyday existence”.’ This statement is
very difficult to understand, especially considering that the poet does exactly that: he
compares the suffering of an aristos (Agamemnon) with that of others (women in labour). As
for describing childbirth as an “everyday experience”, many women would surely disagree.
Postlethwaite agrees in thinking that the simile is pejorative: “the simile contributes to the
characterization of Agamemnon: [...] the significance of the great king, wounded by a
comparative nonentity, being compared to a woman, is marked”."?

It is possible to understand how one could see that simile as negative, since
Agamemnon is often thought of as a fairly non-heroic character and being compared to a
woman is an insult in battle.’® Nevertheless, two things come to mind: First of all,
Agamemnon may be a bad leader, but he is undoubtedly a good warrior; only extraordinary
warriors are given an aristeia in the poem (Agamemnon, Diomedes, Patroclus, Achilles).
Furthermore, being compared to a woman on the battlefield is only an insult in the mouth of
the characters. When the narrator uses similes of women, they are always positive, for
example XII, 433-35, where the tenacity of the Achaians is compared to that of a woman

spinning:

16 Hainsworth (1993), 254-5.
17 Postlethwaite (2000), 156-7.
18 See Monsacré (1984), 81-85.
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GAA’ Exov (g e TRAavVTa YUV XEQVTITIC &ANBNG,
1] te oTaBuoVv Exovon kKal elpOV audic aveAkel
ioalovd’, tva manoiv Geikéa oBov aontat

But the sides held even like the scales a careful spinning-woman holds, lifting the beam with

the weight and the wool on either side, so she can earn a meagre provision for her children.
XII, 433-5"

Moreover, throughout the poem we see clearly the respect Homer had for
motherhood. It can be seen in the stunning scene in which Hecuba reveals her breast in an
attempt to persuade Hector not to fight Achilles (XXII, 79ff.). According to Monsacré, that
scene shows the “proximité initiale de la meére et de l'enfant”?: “le geste d’Hécube est
solennel : en montrant son sein, ce symbole de la maternité, en faisant reference a sa
function nourriciére et préservatrice, elle rappelle a Hector, sur le point de mourir, qu’il a été

un tout petit enfant, et que le plus vaillant guerrier reste, en un certain sens, un enfant pour

s 21

5a mere .
More interestingly, the importance of motherhood is also seen in the many scenes of
positive comparisons to women, in particular those in which a warrior protecting another

warrior is compared to a woman protecting her child:

Tevrpoc & eivatog NADe maAiviova to€a titaivey,
ot O’ &g’ v’ Alrvrog oakel TeAapwviddao.

EvO’ Alag uév dmelédeoey oaxos abTao 6 v 1jows
MATTVAS, £TTEL &O TV OlOTEVONS £V OpAW
BePAnkol, 6 uev abb neowv ano Bupov 6Aecoey,
XUTAQ O aTIS KoV IS (Og IO UNTéQr dUoKEV

€ig AlxvO’- 6 8¢ Py odicel KQUTITAOKE QAEVQ

And the ninth to come was Teucer, stringing his curved bow, and he took up position under
the caver of Ajax the son of Telamon’ ehield. The Ajax would move his shield a little to one
sider and the hero Teucer would look sharply around him, shoot, and hit a Trojan in the mass
of men, and then, leaving the man to fall and die where he was shot, he would dodge back
again to Ajax’ protection, like a child running to its mother: and Ajax would cover him with
his bright shield.

See also TV, 140-7 where the wound inflicted by a warrior on another is compared to a woman staining ivory
with scarlet.

20 Monsacré (1984), 89,
21 Monsacré (1984), 89,
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VIII, 266-72%

apdi & @’ avt@ Paiv’ (g TI TEQL TOQTAKL UNTNO
TMOWTOTOKOS KLVLOT) 0V TIpLv £1dvia TOKOoLo:
mepl MatporAw Baive EavOoc MevéAaog

[Menelaus] strode through the front ranks, helmeted in gleaming bronze, and took his stand
over Patroclus as a mother cow stands lowing over her first-born calf, untried before in
childbirth.

XVII, 4-6

The mental suffering of mothers is also very present in the poem, in particular their
mourning. Nicole Loraux points out that “la douleur d’une mere est générale au sens ou I'on
dirait qu’elle est générique, douleur en general qui contient tous les deuils en elle”.? To go
back to the Hector/Hecuba scene, Loraux mentions that “comme si, de toute origine, le deuil
faisait nécessairement partie d'un destin de mere, Hécube a tellement anticipé la vision, a la
fois redoutable et étrangement consolante, de la prothésis d’'Hector que, devant le fils voué a
mourir aux mains d’un féroce adversaire, la mere s'affole, d’avance dépossédée et du fils et
de son corps mort et de l'apaisement qu‘apporte le rite” >

On seeing the possible positive connotations of motherhood in the poem, there is no
reason to think automatically that because it is Agamnemnon, and because the comparison is
to a woman, it is necessarily negative. On the contrary, it makes more sense to believe that
Homer, like many people, regarded the pain of childbirth as the greatest possible pain.
Monsacré points out that “oduné est pris ici dans le sens fort: le mot fait référence a une
souffrance aigué, lancinante, alourdissante et épuisante; autant de caractéristiques des

douleurs de l'accouchement”.”> Nicole Loraux mentions that Agamenmnon’s pain is

For an analysis of the implied shield/womb comparison, see Loraux (1990), 48, n.60.
23 Loraux (1990), 12.

% Loraux (1990), p.61. On a mother seeing the body of her son, see 59-60.

25 Monsacré (1984), 92-3.
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compared to that of a woman in labour “parce que peut-étre, en maticre d’expérience des
‘douleurs aigués’, la palme revient aux femmes”.? She adds that “le scholiaste ajoute que
l'acuité des souffrances exclut qu’Agamemnon puisse étre traité de lache lorsque, sur son
char, il fuit la douleur: souffrir ainsi est en soi un combat”.?” There is no reason to believe
that Homer considered women'’s suffering to be less noble than that of a man: the simile is
used here to emphasise the pain Agamemnon is feeling.

It seems also quite significant that within the simile itself, one of the terms used to
refer to labour pains is 3¢Aoc 0&V, “sharp missiles”, which are warlike terms. In other words,
the pain of a battle-wound is compared to the pains of childbirth, which are themselves
metaphorically described as battle-wounds. The female realm of childbirth and the male
realm of the battlefield seem to be intimately intertwined. This is one aspect of childbirth
Nicole Loraux is interested in. She shows in particular how the rnoiher and the hoplite were
put in parallel, so that “supporter l'enfantement comme |'hoplite supporte l'assaut de
I'ennemi, lutter contre les douleurs: 'accouchement est un combat”.? She adds that movog
(which is used strictly of war-toil in the Iliad), “est bien 'un des mots qui désignent la
douleur de I'accouchement, dans la poésie comme dans la prose, et tout spécialement dans le

corpus hippocratique qui n’en farde pas les dangers”.?

Even though male suffering is predominantly present in the poem, female suffering is also
very significant and is used in similes (where the pain of a warrior is compared to the pain of

childbirth): typically, in times of war as well as in times of peace (childbirth), women suffer,

% Loraux (1981), 54.
27 Loraux (1981), 54.

28 Loraux (1981), 38. See also of course Medea's famous speech in Euripides at 250-1. Cp. again simile in Odyssey 8:
if pain is typically feminine, then so is weeping.

29 Loraux (1981), 44. Ci. 'labour’ in English, but the reference to childbirth is not primary.
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and their suffering can be a basis for a description of male suffering. Nevertheless, the
question is not so much whether suffering is typically masculine or feminine, but what are
the differences between male and female suffering, in the causes for suffering, the expression

of suffering, and even the consequences of suffering.

B — FEMALE SUFFERING: DOMESTIC CAUSES

1 - The effects of war on women

In wartime, women lose their husbands (as Andromache does), their sons (as Hecuba does,
and Andromache and Thetis will), and their freedom (as Chryseis and Briseis do and
Andromache will). It could be regarded as inconsequential, compared to the fighting itself
and the way the warriors face death everyday on the battlefield, but it is treated very
seriously by Homer, and it is a recurring theme in the poem. Indeed, Monsacré ponts out
that “I'lliade évoque en permanence la dure nécessité de la condition feminine en temps de
guerre” X

The lament for Hector at the end of Book XXIV symbolises all that women have to
live through because of war: Andromache loses her husband, a protector and the father of
her son (723-46), Hecuba loses a son (747-60) and even Helen, who does not belong to his
immediate family, and will not lose anything by the defeat of the Trojans, loses the only
person who could protect her within Troy from the hostility of the other Trojans (761-76).

It is also worth noticing that the suffering of those whose city is taken (including
women) is mentioned in the poem:

ki ToTe 01 MeAéarygov £Dlwvog mapdkoltic

30 Monsacré (1984), 148.
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Alooet’ 0dugouévn, kot ot katéAeEev dnavTa
KNoe’, 60" avBownowot MéAEL TV oL RAWY)
GVOQKS LLEV KTEVOUOTL, TTOALY DE TE DO auaBuvel,
Térva 8¢ T aAAot dyovot PaBulwvoug e yuvaikac.
Then his fine-girdled wife entreated Meleager with tears, and described to him all the
migeries that come on people when their city is captured - the men are slaughtered, fire razes
the city, and other men carry away the children and the deep-girdled women.
IX, 590-94

Even a warrior’s own courage can be seen to prove grievous to him and the women
surrounding him, as Andromache points out about Hector.?!

The “obituaries” often mention the suffering of a mother or wife when a warrior
dies?. The suffering of women seems to add to the suffering of the man, and puls il into

context: in war, not only those on the battlefield suffer.

2 - women and the family sphere

One very striking thing in the [liad is how very limited the causes of suffering for women are.
Female suffering is almost entirely limited to mourning a male relative. They mostly mourn
sons® and husbands®, and sometimes brothers, as is the case for example with Briseis.” On

the other hand, it is interesting to notice that they never mourn fathers.

Typically, women mourn for the men who are there to protect them, which would explain
why women are not seen to mourn their fathers, who are too old too protect them efficiently.

Furthermore, in case of a war, they are victims and helpless in the same way that women are

31 XXII, 454-59

3 See chapter on pity.

33 11, 315 (sparrow mother); XXI, 122-5 (boast); XXII, 352-4 (boast); XXII, 437-8; XXIV, 90-2; XXIV, 206-9; XXIV, 760,
XXI1, 407; XX1V, 613; 614-7 (Niobe: boys and girls).

3V, 412-5 (obituary); XXI1, 499-501; XXI1, 482-4; XXI1, 515; XXIV, 746.

35 XIX, 290-4. See also IX, 565-71; XXIV, XXIV, 703 (Cassandra); XXIV, 773; XXIV, 776 (Helen for Hector, her brother
in-law); XXIV, 703 (Cassandra)
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(as we will see in a further section). Another explanation would be that women leave their
original family when they marry, so their father might not be around to protect them. As will
be pointed out, the laments for Hector by Andromache, Hecuba and Helen illustrate this
situation very well.

It is also clear that Briseis saw a protector in Patroclus, as he seemed to look after her,
comfort her and play the role of an intermediary between herself and Achilles, in terms of
their possible marriage for example (XIX, 282-300). This explains why she seems to mourn

him as though he was a family member.

Female suffering is therefore very political, since it is entirely linked to their own situation of
weakness, helplessness and powerlessness*, and to their role in the community, to which we
will come back in the next section. As was mentioned in the beginning of this chapter,
suffering is predominantly male in the poem?¥, and male suffering offers different

characteristics from female suffering, and is far more wide-ranging.

B — MEN'S SUFFERING: POLITICAL CAUSES

1 -~ mourning

It is true that mourning still plays a large part in male suffering. In that respect, it is partly

similar to female suffering though there do not seem to be any kind of power-relations

% Monsacré points out that a characteristic of women in the poem is to be potential preys, Monsacré (1984), 160ff.

¥ Though possibly paradeigmatically female.
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involved. First of all, the warriors mourn for their comrades.?
The case which occurs the most frequently is, unsurprisingly, that of Achilles mourning for
Patroclus. Achilles’ suffering is also described by the narrator as follows:

(g O TTATINE OV TADOS ODVRETAL OOTEX KALWY

voudiov, 6g Te Bavwv dELAODE GKAXNOE TOKNAL,

WS AXIAEDS ETAQOLO ODVQETO OOTER Kalwy,

gomulwy mapa TugKanv adwa otevaXilwy.

As a father weeps for his son as he burns his bones, a son newly married whose death brings
anguished to his unhappy parents, so Achilles wept for his companion as he burnt his bones,
dragging his step up and down beside the pyre in ceaseless lamentation.

XXIII, 222-25

The simile involving a father mourning his son is of course a way to emphasise Achilles’
grief.? It is also thematically important, as it introduces the meeting in book XXIV between
Priam and Achilles, where father/son relationships are central (Priam/Hector and
Peleus/Achilles). The simile also picks up on Priam's grief after the death of Hector in Book
XXII. With this simile, Achilles is already put in parrallel with Priam, before their meeting in
Book XXIV. Because they are seen to be experiencing the same thing, their reconciliation and
the empathy they will share at the end of the poem is foreshadowed here.

The comparison between Achilles an old man is also present, if more generally, in
the participle éomilwv: Leaf says about that passage that “£omUCwv evidently expresses the
weary movement of a broken-hearted man”. Richardson adds “ It is only used here in I,
and once in Od., of the aged Laertes (1.193); it recurs in Hellenistic and later verse. The
present participles which frame the verse emphasize Akhilleus’ continual sorrow and its

physical expression.”

3 VII, 424-6; VIII, 36;124; X1, 248-50; 656-8; XIII, 417, 421-3; 538-9; 581; 658; XIV, 458; 475; 486; 508-9; 581-3; 599;
XVII, 82-6; 138-9; 591-2; 694-6; 700-1; XVIII, 22-5; 32-3; 73; 460-1; XVIII, 15-7; 63-4; 70; 73; 78; 314-5, 316; 317-8;
323; 333-6; 354-5; XIX, 4-7; 225; 228-9; 303-4; 305-8; 338; 344-6; 365-8; XXIII, 10; 6-9; 15-6; 16-7; 43-7; 59-61; 97-8;
102; 152-3; 154-5; 160; 171-2; 211; 224; 252-4; XXIV, 2-4; 9-12; 128-30; 160; 161-5; 328; 513-4; 548-51.

3 The warriors are also seen to mourn for their sons: V, 156 (obituary); VIII, 364-5; XI, 815; XVII, 34-7; XXII, 41-5;
427-9; 424-6; 429; XXIII, 222-5; XXIV, 507; 549; 619-20; 695-7; 716-7; 740-2.
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But of course, other warriors also mourn for their comrades, either individually or
collectively.® Furthermore, the two armies take the bodies of their comrades-in-arms way

from the battlefield to bury them.#

Curiously enough, for the warriors, one’s own death is also cause for mourning. The same
passage is used for the deaths of Patroclus and of Hector:

Oc aga pwv eimovra TéAog Bavatolo kaAve:

Yoy & éx 00wy mTapevn Aidog ot Befrket

OV MOTHOV YoOwoa Atmoto’ avdpotiTa kad NEnv

As he spoke the end of death enfolded him: his cpirit flitted from his body and went on the
way to Hades, weeping for its fate, and the youth and manhood it must leave.
XVI, 855-57 = XXII, 662-63

As yoog seems to be reserved for formal lamentation, it may be used here because this is

how Patroclus would be lamenting if he was actually lamenting with the others.

Nevertheless, men have a lot of other important causes for suffering. We saw earlier how

only men felt physical pain, but there are many other causes.

2 - care and pity

Men’s position of power means that they can feel pity and care for their comrades. Pity is a
very positive emotion in the poem, and the lack of it is chided several times (see next chapter

on mildness). The same can be said of concern and worry felt for other, which are common

40 XVT, 548-51; XVIT, 138-39. Manro translates 139 ‘letting his sorrow swell in his heart’. He comments that “the
phrase occurs several times in the od. (11.195 etc.)” Edwards adds that “verse 139 is another reminder of
Menelaus’ feeling of responsibility for Patroklos’ death; the phrase is like Od. 11.195 uéya d¢ ¢oeoi mévBog
aéle (of Laertes” grieving for Odysseus).”; XXIII, 159-60; XXII, 270-72; XVIII, 354-55; XIX, 338; XXI11I, 208-11.

1 See also VII, 424-26; XVII, 694-96; 700-1; XVIII, 15-17. Edwards (1991) comments on XVII, 694-96 that
“Antilokhos’ silence here prepares or that of Akhilleus himself when he hears the news (18.22ff.) ‘the silence is
more effective than any words. (bT)."
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emotions in the poem. This shows how suffering is not limited to entirely negative
experiences such as mourning. This is what makes suffering such a key aspect of the poem: it
is expected of the characters and unavoidable. If pity is part of expected human behaviour,
and it is, then suffering is an unavoidable part of human experience. This shows how
suffering is not always something to be avoided but something that can link all human
beings together. This point will be developed later on in the chapter.

Here, admittedly we will be dealing with concern in general rather than pity, strictly
speaking. It nevertheless still implies care for someone else and their misfortunes.* Pity will

be looked at in detail in the next chapter.

a —for others
- concern for individual warriors

Pity and concern can be felt for an individual warrior.* kndoc (or k1jdopat ) is used when a
character shows care or worry for another warrior.# At one point, Menclaus is even accused
by Agamemnon of caring too much for Trojan suppliants.*s

We will see later how excessive suffering can be as inappropriate as lack of suffering.
Nevertheless, it has to be said that Agamemnon is far from being the norm in terms of

empathy, as will be seen in part IL. It is actually casier to sympathise with Menelaus' reaction

42 For a complete study of care in the poem, see Lynn-George (1996). Pity specifically will be looked at in the next
chapter

43 X1, 814-15 Tt is notireable that among all the mortals, Patroclus is the only one who suffers for the pain of
others.It can also occasionally be felt by the gods: névBog: XXII, 242; a)/xoj: XX, 293-96; oAodugouat (and
oAopudvov): VI, 33-34; 201-2; 245; 464-65; XVII, 648; XXII, 168-72, on which Richardson (1993) comments:
“iden dvidger - ‘a man Tlove’, It is curious that this very simple phrase occurs only here in Homer. In its very
plainness it carries a great deal of emotional weight in this context.”

41X, 640-42; X111, 463-64; XX11, 416-17; XXIII, 160; 163; 674, about which Richardson (1993) says: “there is an echo
of 159-60, where those who have responsibilities or Patroklos’ burial are asked to remain (uevovtawv ).

45 VI, 55-58
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and see Agamemnon as too harsh. Zeus himself feels pity for individual warriors.#

- concern for the whole army

Worry and fear can also be felt for the army in general. Patroclus shows his fear for the

Achaians in Book XVI

[MatgokAog & AXIAN MaQLOTATO TTOLLEVL AV
daKQLa BEQUA XEwv WC TE KONV peAGvLdQOL,

1] € kKt alyiAiog métong dvodegov xéet Hdwo.
TOV OF D@V WKTIOE TOdGOKNS dlog AXIAAEDS,

Kol pv Gpovroag Emea TTEQOEVTA TTROTTLdA-
tintte dedakguoat [atookAgeg, Niite kovon
vnmtin, 1 0" &ua unrot Bcovo’ aveAéobat avayet
elovoDd GTTOUEVT, KAl T’ 00VHEVV KATEQUKEL,
dakQuosooa BE v moTdégreTaL, O’ aveANTaL
™) Ucedog TlatgokAe téoev kT d&kQUOV e(feLs.
Né Tt Muopdoveoot mdavoKkent, 1) EpoL aUTQ,

Né Ty’ dyyeAiny ®Ong £ékAveg olog;

Cwew pav et aol Mevoltiov AKTooog viov,
Lwer d Alakidng IMnAeve peta Muouddveooy;
TV KE HAA" dudotépwy drayoiueba tedvnwtwy.
ne ov Y’ Aoyeiwv 0Aopvoeatl, wc OAékovtat
vnuotv émt yAaduonow vrepPacing éveka adng;
EEavde, pn) kevle vow, Iva eldopev audw

And Patroclus came up to Achilles, shepherd of the people, letting his warm tears fall like a
spring of black water, which trickles its dark stream down a sheer rock’s face. Swift-footed
godlike Achilles felt pity when he saw him, and spoke winged words to him: 'why are you all
in tears Patroclus, like a little girl running along by her mother and demanding to be carried,
pulling at her dress and holding her back as she tries to hurry on, and looking up at her
tearfully until she picks her up? That is what you look like, Patroclus, with these soft tears
falling. Have you some news for the Myrmidons, or for me myself? Have you had some
message from Phthia that no-one else has heard? Menoetius, Actor's son, is said to be living
still, and Peleus, son of Aecus, is alive among his Myrmidons — these are the two whose
deaths would grieve us mosyt. Or is it that you are distressed for the Argives, as they die by
the hollow ships through their own folly? Tell me, do not hide it inside you, so that both of us
can know.'
XVI, 2-19

It is interesting to note that Achilles compares himself to the mother in the simile is also

shown by the fact that the little girl runs in tears to her mother, as Patroclus ran in tears to

46 (], 27 = 64 = XXIV, 174. See also: Hera: I, 55-56; 195-96; 208-9; Zeus: VI, 204; the gods in general: XXIV, 748-50.
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Achilles.” In an example given above, his grief for Patroclus was compared to that of a father
mourning his son: after offering a mother’s protection to Patroclus, he then offers a father's
sorrow. This emphasises his link to Patroclus, and, interestingly, puts him into parallel with
Hector, who is said by Andromache to be "father and honoured mother and brother to
[her]".#8 The humane, affectionate side of both characters appear in those passages. It is also
interesting to note that not only is Achilles said to pity Patroclus as soon as he sees him (XV],
5), but, in the simile, the mother eventually accedes the little girl's demands (XVI, 10), which

gives a good indication of what Achilles' reaction is going to be.

On a more general note, it can be said that it is in the character of Patroclus to empathise, for
example, that is how Briseis describes him after his death (he knows how to relate to
everybody). It is therefore not surprising that he should be able to go beyond individual -to-
individual pity and be able to generalise it to whole groups of people. Achilles' inability to
do the same is commented on by Nestor: Achilles reacts to the fate of individual warriors,
but does not seem capable at that point to generalise it to the whole army:

TUTTE TAQ O AXIAELS OAohUQETAL LIag AXatwy,
GocoL O BéAeowy BeBAnatar; ovdE TL olde
mévOeog, 6000V O0WOE KATX OTOATOV:

‘Now why does Achilles show such concern for those sons of the Achaians who have been
wounded by flying weapons — when he knows nothing of the great distress that has afflicted

the whole army?’
XI, 656-58+

Nevertheless, there is no actual ‘wilful obstinacy’® on the part of Achilles in IX: during the

’

Embassy scene, he actually grows less and less obstinate and in the end, after Ajax

47 Furthermore, if Patroclus’ tears are natural because it is natural for a spring to pour forth water, Agamemnon

selfish tears are equally natural, as the same simile is applied to them.
48 v, 429-30.
49 See also XV1, 17-18; XV, 397-98.
50 Hainsworth (1993), ad loc.



intervention, he is no longer talking about leaving in the morning, but merely about keeping
away from the fighting until the Trojans reach his ship. It is a huge concession, and makes
Achilles' reaction in XI and XVI perfectly logical: he is sensitive to the fate of his fellow
Achaians, and gets gradually more involved with them. Yet, Nestor is right in pointing out
that Achilles' concern is limited at this point to individual warriors rather than to the whole

army.

b - for themselves
- physical safety
The warriors also fear and worry for themselves. First of all, symbolically, Panic itself is
present on the battlefield:
"Qc ol pév Towes buAaxag £xov: avTaQ AXaong
Deoneoin &xe GUula Gopov kouodevTog ETALON),
méEvOEL ' atAnTw BefoAnato mAvTEC GoLoTOL

So the Trojans kept their watch. But the Achaians were gripped by monstrous Panic, the
workmate of chilling flight, and all the leading men were struck down with unbearable
SOITOW.

IX, 1-3

A question here is the nature of the 'sorrow’ the men felt: was it only fear, or perhaps also
shame at having to flee? Why is it limited to the &oioto? Does it mean that they have a
greater understanding of what is happening, while the ‘common soldiers’ flee without giving
it a second thought? The passage is not particularly clear on any of these issues, but it is
interesting to compare it with Odysseus' reaction in the assembly in book 1I, when all the
warriors flee towards the ships after Agamemnon' disastrous speech. While Odysseus hits
and insults the common soldiers to stop their flights, he tries to reason with the leadership: it
seems that, like in this passage, the common soldiers are impulsive and instinctive while the

agiotot are more capable of reflecting on their situation, even though their initial reaction is



the same. More will be discussed in part I1I on this type of hierarchical thinking.

Wounds are also seen as a worry for the warriors, and it can be expressed by the verb k1w,
here referring to Odysseus’ wound:
alpa dé ol onaoBevtog aveéoouTo, kNde 0& Buuov.

Blood shot up as the spear was pulled clear, and pained his heart.
XI, 4587

Leaf comments that xnde d¢ Ouuov is used “of purely physical pain, like 1x8eto knje “ (see
next example). If Leaf means that the expression only occurs in the context of physical pain
(rather than being used of physical pain), then he must be right. This expression reflects a
secondary indirect reaction to the wound, the worry that it could be serious, or more simply
show the warrior feeling a little faint hearted at the sight of his own blood. This expression
occurs again at V, 400-9

The verh axfAopi can also be used to the same effect, here when Agamemnaon has
just been wounded:

£ dihoov O AVOQOLOE, KAl 1VIOXW EMETEAAE
vnuoiy ént yAadbugnow EAauvéuey 1)x0eTo Yo kno.

He jumped into his chariot and told his charioteer o drive for the hollow, as he was sick al
heart.
X1, 273-74 = 399-400
Again, the exact meaning of the expression fjx8eto yap kno is not entirely clear. The first
meaning of ax0o¢ is “burden”, which suggests thal Agamemnon’s hearl is burderned by
sutething. By worry for his wound? Shame and regrel al leaving the battlefield? Worry for

the fate of the army without him especially since afterwards, Agamemnon tells the army to

keep fighting without him, as he has to leave? The only thing clear is that it cannot be direct

5 See also V, 400-9; XV, 244-45; XVI, 514-16.
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physical pain, as neither Agamemnon nor Diomedes (XI, 399-400) have been wounded in the
heart (Agamemnon was wounded in the arm and Diomedes in the foot). Nevertheless, the
YaQ seems to mean that his being “sick at heart” is the cause for his leaving the battlefield.
Therefore, the last two suggestions seem impossible: he cannot leave because he worries for
the army or because he is ashamed to leave. It is more probably linked to the wound, and
means that because of it, he can no longer fight.

Here, we see a self-concern about the body as opposed to general safety.
Nevertheless, it is still about the warriors' physical safety. Honour may play a part in the
concern for wounds, as they might be ashamed about having the leave the battlefield (but

that aspect is never explicitly mentioned by the poet), opr of being wounded in the back.

-honour

The fact that the warriors’ obsession with honour leads them to suffer from its loss is very
interesting and tells us much about the respective roles of men and women. This also leads
us on to the 'political’ aspect of male suffering. Indeed, one major cause of male suffering is
their own humiliation or perceived loss of honour. This is what the whole dispute between
Achilles and Agamemnon is about (see part III). The leaders can appear to be particularly
subjected to worry for their status. Here, Agamemnon fears his own humiliation should the
Achaeans be destroyed and prays to Zeus:

ov & elv ayoQn) Tetnotec: v & Ayapéuvov

totato ddKov Xéwv (g TE KoMV HEAGVLDQOS
1] 1€ kT aiylAtmog étong dvodegodv X£eL DOWO
Agamemnon rose to speak, his tears falling like a spring of black water which
trickles its dark stream down a sheer rock’s face.
IX, 13-15

Hainsworth mentions that “14-15 = 16.3-4 (of Patroklos' acute distress at imminent disaster to
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the army causes floods of tears in both cases. (...) There is indeed a contrast between the
tears of Agamemnon, who is concerned for his reputation, and those of Patroklos, which
express his distress at others’ sufferings.”

Diomedes is another example of this, when he worries about what the Trojans will
say of him when he rescues Nestor and has to flee with the old man from the battlefield.”
Diomedes also feels personal humiliation during the games at XXIII, when Athena throws
the whip away from his hand to prevent him from winning the race, but the tone is of course
much lighter.

There is an interesting tension between the fear for one's personal safety and the fear
for one's honour, as they contradict each other: a warrior often may feel concern for his own
safety and flee, thereby feeling he is at risk of dishonouring himself. This tension is
paralleled in that between the yearning for glory and heroic death, and the terror in face of
actual death: as we saw in the chapter on mortality, a warrior often may put himself at risk
on the battlefield to gain honour and glory, only to flee or be paralysed with terror when the
risk taken becomes so great he is actually about to die. Those are two constants in the
Homeric world yearning for glory and love of life. Those two aspects are visible in Achilles’

speech in IX (401ff. In particular).

The only way a woman can feel something similar would be if she is raped, since in the Iliad
(as in many cultures), a woman’s honour is predominantly linked to her chastity. Nagler for

example points out the veil metaphor used of the walls of a city:™ as the dress protects the

52y, 147-50

53 Nagler (1974), 44-63. See XVI, 99-100; xiii, 388. See also Monsacré (1984), 104-8. On women's honour and veiling,
see Cairns (2002): "women's veiling thus marks them as potential vehicles of dishonour, creatures whose
excellence, such as it is, is realized in concealment rather than in openness and exposure”, 80. See also 77-8.



woman, the walls protect the city, and when a city is taken, the women are raped. In both
cases, the veils, metaphorical or not, are taken away brutally.* When Andromache and
Hecuba tear off their veils in Book XXII, they "préfigurent and attestent en méme temps la
chute de Troie".” The link between the veil and male protection in particular can be seen in
the fact that Andromache is seen tearing off her wedding veil, which makes her (and
symbolically Troy) "a la merci des assaillants grecs".5 It is noticeable that Andromache, when
she talks about her future if Hector is killed, never mentions it, and neither does Hector,
possibly because it is a touchy subject for him, as it is also a loss of honour for the man (who

is supposed to be able to protect his dependants).””

Furthermore, another major difference between men and women in terms of suffering is that
the poem is almost entirely focused on the fate of the men: no sorrow is expressed for

women.

C - NO SORROW FOR WOMEN

1 - men and women

While women in the Iliad constantly appear to feel sorrow for men, men do not appear to

feel any kind of sorrow for women. What Achilles feels for Briseis could fit into this category,

# Monsacré (1981), 68. Sce also Cairns (2002) who points out the notion of vulnerability implied in the women's
wveiling: "all three emotions (aidwg, anger and grief) involve self consciousness and self protection, and all focus
on one's vulnerability as an individual for whom interaction in the public arena has suddenly become
problematic.” 75. See also Van Wees (2005), n.49, 29 and 20.

% Monsacré (1984), 69.

% Monsacré (1984), 69. See also Llewellyn-Jones 130-31.

57 On women's veiling on the honour of the man, see Llewellyn-Jones (2003): "the veil marked out a woman as
sexually inviolate and the property of one man whose honour was reinforced by her veiled invisibility." 122.
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but as we will see in the next part, it has more to do with his own loss of honour.
The only true exception seems to be Hector’s feelings for Andromache:

aAA’ ov pot Towwv toooov HEAEL dAyog oniloow,
oUT’ avTig ‘Exapng ovte Iowgpoio dverktog

OUTE KROLYVITWY, Ol KeV TTOAEES e kal é0BA0L

£V KOVINOL TéooLeV DT avOOKROL DUTUEVEETTLY,
GO00V D, OTE KEV TIC AXALOV YAAKOXIT@VWY
dKOUOECTAV AynTal EALVOEQOV NUAQ ATOVQAG:
Kol kev €v Agyel éoboa mEoOg dAANG totov Ddaivols,
Kal kev 00w dooéoig Meoomidog 1) Yreeng
MOAA" aekalopévn, KOXTEeQT) O’ EmKelTeT avayKkn):
Kal TTOTE TIC elmMnoy D@V kata ddKkEU YEovoav:
“Extogog 1de yuvn) 0c agioteveoke paxeobal
Towwv inmodduwv ote TAov apdepaxovto.

G TOTE TIC £QEEL 00L O o véov Egoetat AAyog
XNTEL TOODY GvdEOS apuivery DoVALOV NHAQ.

GAAK LiE TEOVN@OTA YUTT) KAT Yale KaADTTToL

7oLV Y€ Tt 0TS TE Pong ool O' EAxn0uoio mubeobar.

‘But the pain I feel for the suffering to come is less for the people of Troy, less even for Hecuba
and king Priam and my brothers, the many brave brothers who will fall in the dust at the
hands of our enemies, than my pain for you, when one of the bronze clad Achaians carries
you away in tears and takes away the day of your freedom: and you will live in Argos,
weaving at tho loom at another’s womans command, and carrying water from a foreign
spring, from Messeis or Hypereia, much against your will, but compulsion will lic harsh upon
you. And someone seeing you with your tears falling will say: “This is the wife of Hector, who
was always the best warrior of the horse-taming Trojans, when they were fighting over Ilios.”
That is what they will say: and for vou there will be renewed misery, that you have lost such a
husband to protect you from the day of slavery. But may I be dead and the heaped carth cover
me, before I hear your screams and the sound of you being dragged away.’
VI, 450-65

The feelings expressed are very strong, and she is obviously a priority for Hector, but Hector,
like Patroclus, is made to be an unusually gentle and loving character, as can be seen in
Helen’s lament in XXIV. Furthermore, it can also be argued that a large part of his suffering is
linked to his failure to protect his wife and child, and is therefore also linked to the question
of his awn honour. It is noticeable in particular that he very quickly brings the topic back to
himself: “this is the wife of Hector...” (1.460) and “you have lost such a husband...” (1.463).
This speech, despite its numerous allusions to Andromache, is still mainly about Hector’s

fate and death.
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It is also interesting to note that women do not appear to feel sorrow for other
women either. The only exception to that is the case of Cleopatra’s mother mourning the loss
of her daughter (IX, 561-64).

Why is it the case that men do not seem to express any kind of suffering for women,
even those closest to them? Is it related to Aristotle's understanding of pity, i.e. that it is
impossible to feel pity for those closest to us?® But then it would also apply to women's
fee!ings for their men as well, and that is clearly not the case.

Hector's speech is actually quite illuminating: women seem to belong to the men to
such an extent that their fate is so intricately linked to that the men that it becomes very
difficult to separate the two: women's misfortunes are their protector's misfortunes and
would not exist without them. The focus tends to be on those of the men, and the women's
fate is rarely mentioned, because it is obvious perhaps, and also because it is only one of the

many consequences of the warrior's death, wounds, etc.

2 —themselves

While men are concerned with their honour, reputation and possible wrong decisions, this is
not the case with women. If characters such as Andromache or Briseis can be said to feel
sorry for themselves, it is due to their vulnerable position because of the death of a protector,
which tends to be the main focus of the suffering expressed anyway: mourning for a male
character takes precedence over concern for the women's own fate. Women are hardly ever
seen as having regrets for previous decisions they took, or as worrying about their

reputation. The only exception to this is Helen. She blames herself and regrets decision that

58 Fora fuller explanation, see next chapter on pity
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she made:
Wg OGeAEV BavaTog LoL AdELY KAKOS OTIGTE DEVEO
LLET 0 Emtouny BdAapov yvatols te Atmotoa

TAD& TE TNAVYETV KXl OUNALKINY £0ATELVIV.

‘Oh if only vile death had been my choice when I came here with your son, leaving behind the
house of my marriage, and my family and my darling child and the sweet company of
friends!”
111, 173-5

She also feels responsible for the war.®

Unlike the other women who only weep for the loss of za husband or son, Helen
weep for herself, for the sorrows that she has caused and for her error and its consequences,
as the heroes do. In that, she is the only female character of the epic with such an autonomy
of feelings: remorse and guilt tend to be limited to the male chracters.® Futhermore, other
women tend to blend themselves with their man. It is not so for Helen. Monsacré for
example talks about how Andromache is a double for Hector.®’

There is also a link with “feminine honour” as was mentioned earlier: the two
adulterous women of the epic, Helen and Clytemnestra are condemned “dans la mesure
meéme ou leur infidélité a été source de perils, voir de conflits, pour leur royaume”.s

Polygamy is not meant for women.

Another interesting thing to notice is that while women sometimes mention other people’s
suffering in their own lamentation, men do so in boasts.®* The mention of suffering in boasts

is often linked to the idea that the enemy they are about to kill is not going to be lamented.®

% V1, 354-6

60 Monsacré (1984), 159,

61 Monsacré (1984), 128-31.

62 Monsacré (1984), 105.

63 XXI, 122-5, XX11, 352-4

64 XXII, 348-54, XXI, 122-25. Richardson (1993) comments on that exampie that “axndéec means “uncaring’
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All this highlights the dichotomy between the two spheres: men and women are different in
their priorities and in their state of mind and illustrate how female suffering is inward-
looking while male suffering is outward-looking: when they mention other people suffering,
more often than not, they are talking about the enemy and are gloating, while women
mention their friends' and family's suffering, to join with them. It is now clear that
something seemingly as innocent as the causes for suffering for men and women in the Ilind
is actually very significant of their respective status and political role. This political aspect is

something that will be looked at in more detail in the next sections.

(cf.24.526). But the icndog which they will not provide is above all that of proper burial and mourning, and the
point is stressed by “o0dé o¢ uno...yonoetar”
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Il - THE CONSEQUENCES OF SUFFERING

A — SUFFERING AND LAMENTATION

1 - Women and lamentation

When we look at all the occurrences of the words, suffering accounts for 51% (297 examples)
and lamentation for 49% (227 examples), but when those words refer to women, lamentation
accounts for 69%. Women'’s link to suffering exists mostly through the external expression of

sorrow, as opposed to the internalised pain itself.

One verb, kwibw,! is used only of women. kwiVw is normally translated as 'to shriek’ or 'to
wail'. Chantraine points out that it is a typically female way of lamenting: "0&0 kwroaoa
opposé a Baod otevaxw".

This would mean that in the following example, the women in the city lament, rather
than the whole city, as it is often translated:

Ouwiev &' eAgsiva matne GiAog, audt d& Axol
KWOKUTQ T €[YOVTO K&l OLpwYT) Kati &oTu.

And [Hector’s] dear father groaned pitiably, and around them and all through the city the
[women?, people?] were overcome with wailing and groans of lamentation.
XXII, 408-9

KWKLTOU &’ 1JKOUCTE KX OLUWYTS &TIO TTUQYOL:

But now the sound of wailing and lamentation reached her from the tower.
XXII, 447

In the first example (and implicitly in the second one, it is possible to believe that Aaol does

b XV, 35-; 70-1; XIX, 282-5; XXI1, 405-7; 408-9; 447; XXIV, 200; 703.
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refer to the whole people (or possibly only the men) being overcome with oiuwyr, and

among which only the women are overcome with kwkuvtoc.

One thing that is particularly noticeable is that women’s laments appear to be much
more formal than men’s. They are organised, follow a clear pattern and are part of a ritual
(burial rites):

Oc édato kAaiova’, EmL OE TTEVAXOVTO YUVALKEC.

Such was [Andromache’s] lament, and the women joined with their keening,.
XXII, 515 = XXIV, 746

This formal lament has variants:
Q¢ édato kAalovon, yoov &' aAlaatov OQwvE.

Such was [Hecuba's] lament, and she set [the women] to endless weeping.
XXIV, 760 = XXIV, 776

The following phrase can also be found:

TV OF kal &QYVdheoV MANTO oméog: al d dua aoal
omBea menmAnyovto, @¢tic O’ €ENoxe yooLo:

The silvery cave filled with [the Nereids]; and they all beat their breasts together, while Thetis
led the lamentation.
XVIII, 50-1

Those show how the gestures and laments expressed by women in mourning are linked to
formal, mostly public mourning and burial rituals.

A traditional pattern, pointed out by Alexiou in particular, is obvious in the lament
for Hector in book XXIV and consists in an alternance between yooy, uttered by the female
relatives of Hector, and 8orjvol, sung by professional mourners2

"Only the laments of the kinswomen — Andromache, Hekabe and Helen — are

given in full, and it is these that we are interested in from a literary point of

2 Alexiou (1974), 13. For the full analysis, see 10-14. For a similar analysis, see Vermeule (1979), 15, Holst-Warharft
(1992), 111 and Murnaghan (1999), 205-6.
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view. Yet the mourning for Hector clearly involved more than a string of solos
followed by a refrain a keening: there are two groups of mourners, professional
singers and kinswomen. The singers begin with a musical thrénos, answered by
a refrain of cries, and then the lament is taken up by the three next of kin, each
singing a verse in turn and followed by another refrain of cries. Their verses are
an answer to the lamentation of the professional singer."

Formal lament is clearly the women's role. According to Murnaghan, "it may bear traces of
authentic women's voices and offer women's perspective on actions that are carried out

primarily by men and primarily to promote male interests".?

Murnaghan and Holst-Warhaft have made the point that those female laments, though
steeped in ritual, are subversive. First of all, they express a female power over death, as
Holst-Warhaft points out, "in a patriarchal society where women are consistently
undervalued, it leaves in the hands of women, who both as child-bearers and midwives
already have a certain control over birth, potential authority over the rites of death." In the
Iliad, this almost unique occasion that women have to make their voices heard, they use to
express a subversion of traditional epic values. Indeed, as Murnaghan shows, "lamentation
threatens to undermine the kleos-conferring function of epic because it stresses the suffering

caused by heroic death, rather than the glory won by it; lamentation calls into question the

Murnaghan (1999), 204. She also makes the point that "Achilles’ alienation from male Achaean society leads him
into a closer association with lamentation”, and therefore, we may add, with women, which can also be seen in
"his close tie to his mother Thetis, a figure especially identified with lamentation; his vision of himself in his
speech to the embassy in book 9 as a mother bird, the archetypal figure of lamentation [...]; and most overtly in
his actual laments, especially the one in book 19, which follows on and echoes the speech of Briseis, who is not
only a woman but also a slave.", 210. We can add that in the simile in which he ciompares the weeping Patroclus
to a little girl clinging to his mother, he casts himself in the role of the mother.

On lamentation being mostly a form of female expression, see also Alexiou (1974), 10ff. and 102, Vermeule
(1979), 14, and Holst-Warhaft (1992) 1.

+ Holst-Warhaft (1992), 2.
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glorification of death sponsored by martial societies and the epics that celebrate them." She
adds that "women's laments are subversive, not just because they dwell on the negative
consequences of heroic action, but because they ignore the death-defying kleos that provides
a positive compensation for heroic sacrifice and constitutes a major function of epic itself."®

Interestingly, This subversion is similar to what was mentioned in the previous
chapter: the warriors' actual attitude when faced with death created an tension between the
ideal of heroic death and the characters' love of life and terror when faced with death. This
tension between heroic ideals and the reality of the life of the characters is to be found
throughout the poem, in different contexts. Women's lamentation brings a tension within the
epic and can be regarded as subversive and it is worthwhile to notice that while historically,
female lamentation was regarded as a thread to society and strictly controlled by legislation,
most famously that of Solon’, in the [liad, female lamentation is not repressed, forbidden or
even criticized in any way, it is given free rein, and can even be said to be an essential part of
the poem, a discourse on war and its consequences compatible with many other aspects of

the narrative.®

2 - Male/female mourning symbolism

Murnaghan (1999), 204. She also makes the general point that "women become speakers there primarily when
something has gone wrong, and so their proper language is that of complaint." 209.

6 Murnaghan (1999), 215.

7 On legislation restricting female lamentation, see Alexiou (1974), 14-23, Holst-Warhaft (1992), 114-9 and
Murnaghan (1999), 205. Holst-Warhaft has an interesting theory on this phenomenon: "if we accept that women
are the ones who, in most societies, turn tears of grief into structured laments, we can view the discrediting of
lament as merely an extension of male chauvinism in a patriarchal society, but I think that there is much more to
it than that. The male/female opposition displayed in attempt to suppress lament is based , it would seem, on a
recognition of women's traditional control of the community's relationship with its dead, and of the authority
conferred by such control. There is undoubtedly a strong element of fear involved in the legislation against
lament, a fear based on the association of laments not only with the dead, but with possession, madness and
violence". 26-27. This is of course difficult to prove, and, on the other hand, there is evidence for the control of
funerals as an effort to limit displays of social capital and the exacerbation of tension between families.

8  But while the poet uses lamentation fully, the male characters' reaction to lamentation is to wind it up and go
back to action. Achilles for example is "an advocate of keeping lamentation in its place”, Murnaghan (1999), 212.
For a fuller discussion, see below, the part on resignation to suffering.
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Men’s mourning gestures are more violent and more varied than women’s: “le guerrier de
I'épopée pleure comme il combat: dans 1'un et l'autre cas, ce qui est mis en avant, c’est son
corps. Les hommes qui sanglotent le font intensément, activement, vigoureusement.”® They
might hit their faces with his hands,'® crawl on the ground or in mud,!" tear their hair out.”?
Men's suffering, extravagantly manifested outwardly, is a response to an outward event.”?
Women may do similar things (tearing their hair, hitting their chests'), they never
dirty themselves the way men do (by rolling in the mud for example): their enlaidissement is
limited to defacing their beauty by scratching their cheeks.’> Women's pain, outwith the
ritualised lamentation during burial, are normally limited to inside the house. Penelope in
the Odyssey is always seen crying within the palace, in particular in her bedchamber ( see
for example xvi, 449-50; xvii, 101-3; xix, 594-6; xx, 58). In the Iliad, as Monsacré points out,
“tandis que les fils de Priam pleurent Hector dans la cour, les filles gémissent “par le palais’
(XXIV, 166.)". Monsacré (1984), p.238, n.94. The place of mourning is also marked between
men and women.
While female expression of suffering is fixed in a hyper-ritualised code and limited
to ritual, male grief can be expressed more freely.'® It is interesting to see that even though
female suffering is predominantly shown in the expression of that suffering, this expression

of suffering is physically more limited for women than for men.

9 Monsacré (1984), 183.

10 XXII, 33-34 (Priam).

1 xiii, 220 (Odysseus); iv, 539 (Menelaus); XXII, 414 (Priam). Jan Bremmer points out the link between the sitting
position, supplication, self-abasement and male mourning gestures in the Iliad. He says about those mourning
gestures: “as in our other examples — begging, supplication, rites of integration, and initiation - sitting or lying

on the ground is part of a complex of gestures which all aim at total self-abasement of the subject.” Bremmer
(1992), 26.

12%,5 (Agamemnon}; XXII, 77-8 (Priam).

13 Anastassiou (1973), 220.

4 XVI1, 30-1; 50-1; XXIV, 710-1.

15 X1, 393; XIX, 284-5.

16 Monsacré (1984), 184. See also Reiner (1938), 42ff.; Neumann (1965), 85-9 and Anastassiou (1973), 22.



Another characteristic of (violent) male mourning is that they remove themselves from social
activities. They stop eating, sleeping, washing and having sex. The most obvious example of
this is of course Achilles after the death of Patroclus: he cannot sleep,'” he refuses to eat,'®
and to bathe and we know through Thetis that he is not sexually active.?? His refusal to
participate in normal male activities is commented upon both by Odysseus, who tries to
urge him to eat? and Thetis. Even Zeus asks Athena to put ambrosia in his chest so he does
not collapse.z

Monsacré analyses this phenomenon as a slowing down of the bodily functions
when mourning,? but though it might be true, it is certainly more than that. It also
represents a refusal to join in communal activities, activities common to all mankind, as well
as some kind intimacy with other human beings. Achilles” removal from social bonds and
activities is part of his removal from the human realm.2* More generally, this severing of
communal links through the refusal to participate in normal social activities is symbolic of

the feeling of alienation with the world men feel when going through a great loss.

Women on the other hand have no such link to sever (or would not be allowed to: they

17 XIX, 1-5; XXIV, 3-8. Even when he does try to sleep, his sleep is constantly interrupted: XXIII, 101; 232; 235

¥ XIX, 209-14; 303-8; 315-21. As Monsacré points out, “dans I'état particulier oit il se trouve, la nourriture [...] est
incompatible avec les larmes et avec le combat qui en quelque sorte, lui tient lieu de repas.” 189.

19 XXI, 40-5.

20 XXIV, 128-31.

21 XIX, 155ff,; 228-33.

2 XIX, 342-48.

23 Monsacré (1984), 188ff. See also the similarities between ancient Greece and classical China in Granet (1922),
104,

% He is several times criticised for his lack of pity, and is very often compared to wild animals during his time
mourning Patroclus and slaughtering the Trojans.
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cannot refuse sex and do not join in communal meals)® and as they are not truly part of the

community, the symbolic gestures women use when suffering are of a different kind. Here

are two different examples:

When learning of the death of Hector, Andromache tears off her wedding veil:

Vv 0¢ Kt O0hOxAn@Y EQeBevvn VDE ExaAvbey,
noure & £€omiow, and d¢ YUYV EKATVOOE,

™AE &' amo KEatog Pade déTpATK TryaAoevIa,
GUTTUKAX KEKQUPAAOV TE 1DE TAEKTNV AVADETUNV
KENdeuvov 0, 6 Ok ol dake XOvoT] AdQodITH
NuaTL T@ 6te uv koguBbaiodog Myayed” "Extwo
éx dopov Hetiwvog, émel moge poola £dva.

Black night covered her eyes, and she swooned backwards, and the spirit breathed out of her.
And she flung away from her head her shining headdress, the frontlet and the cap, the woven
hair-band and the mantle that golden Aphrodite had given her on the day when Hector of the
glinting helmet led her as his wife from Eetion’s house, when he had given a countless bride-
price for her.

XXI1, 466-72%

We talked earlier about the veil/city walls metaphor. Cairns points out that the more

traditional response to mourning is veiling, rather than unveiling.?” Llewellyn-Jones also

mentions how "unveiling was not a natural display for 'proper’ female values and was not

the kind of action that women readily and willingly performed, certainly not in public."* In

addition, Van Wees mentions how tearing off one's veil represent an abandonment of self-

control, in other contexts too: "when a women tears off her head- and hair-bindings (Il

22.406-7, 468-70) or even rips her veil (Homeric Hymn 2.41) in a show of extreme grief, this

may represent a temporary abandonment of self-control."?

As for Andromache specifically, Llewellyn-Jones points out: "it is more than a

26
27

28
29

The only exception is Arete in Odyssey vii and viii, but this might or might not be very significant, as the
Phaeacian society is dissimilar in many ways to that depicted in the lliad.

In a similar vein, Hecuba tears off her veil at XXII, 405-7, also because of Hector's death.

Cairns (2002), 75ff. See also his point on the unveiling of the bride as an important element of the wedding
ritual, 76.

Llewellyn-Jones (2003), 101.

Van Wees (2005), 20. See also Cairns (2002) and Llewellyn-Jones (2003). Richardson (1993) only sees in the
gesture a reminder of her former happiness (which emphasises her current tragedy).
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routine gesture of mourning; with the death of her husband Andromakhe is suddenly
unprotected and acts out her downfall symbolically with the removal of her veil. She knows
that what lies ahead for her is the threat of sexual violation and slavery and the fearful
prospect of becoming a concubine to one of her conquerors. The removal of the veil takes
with it Andromakhe's rank of princess and wife as well as the safety she had enjoyed under

the sexual protection of one man."*

When trying to convince Hector not to fight Achilles, Hecuba bares her breast:

e O add” étépwlev 0dVRETO dAKOU XEOUTQ
KOATIOV aviepévn, etéondt ¢ ualov avéoye:

KL v DAKQU XEOVO™ ETTER TITEQOEVTX TIOOTTLIX-
"ExtoQ tékvov £uov tads T aideo xal i EAEncov
avmy, el oté tot AaBundéa ualdv Eméoyov:

TV puvioat Gide Tékvov duuve dg drjiov avdon
TELXEOC EVTOS £V, HT) O TOOHOS [OTROO TOVTW
OXETALOC: €1 TTEQ YAD TE KATAKTAVT), OU 07 €T EYwye
KAavoopou év Aexégoot didov BaAog, OV Tékov av,
ovd’ &A0Y0C MOADLDWEOS: dvevDe dE Te HEya VIV
AQyelwv A YNUOL KOVES TaYEES KATEDOVTAL.

His maother now wailed and wept tears beside Priam, and opened the fold of her dress and
held out a breast in her hand, and then with her tears falling she called to him in winged
words: “Hector, my child, respond to this and have pity on me, if ever I gave you the breast to
soothe your trouble. Remember those times, dear child, and fight off your enemy from inside
the wall — do not go cut to challengo him, obstinate man. If he kills you, I shall not be able to
lay you on the bier and mourn for vou, dear creature, my own child, nor will your dowered
wife — but far away from both of us out by the Argive ships, the quick dogs will feed on you.’
XXII, 79-89

By doing so, Hecuba significantly trangresses the limits set by aidwg, as, obviously, it is not
proper for women to uncover themselves in such way.?' The fact that Hecuba goes to such a
length to persuade Hector not to fight shows that, to her at least, the link between mother

and son is stronger and more essential than social customs.”? Hecuba goes very far in terms

3 Llewellyn-Jones (2003), 130-1 and Cairns (1993).

31 See for example Llewellyn-Jones (2003) on the veil and aidwe, 156-72.

32 It is also a reminder to Hector of what she did for him: it is now time he does something for her, such as not

getting killed.
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of transgression, and its fits with her level of despair and fear.

Those two reactions are also potent symbols of their suffering, but show that their status as

wife and mother is the only relationship women are truly part of.

What was just mentioned is an important difference between women and male non-
combatants. It would be possible to think that all the difference mentioned in this chapter are
not truly linked to gender but reflect the differences between what happens within the
battlefield and outwith the battlefield: old men for example also need protection and are as
defenceless as the women.

Nevertheless, though they cannot fight, they retain their political status, for example
as counsellors. That is the case of the old men on the wall of Troy*, and of Priam himself.
Priam still possesses his authority and plays a major role in the community. He therefore can
stop communal activities as Achilles does. After Hector’s death, he does not eat, sleep or
wash* until he meets with Achilles. Through their reconciliation, they become truly human
and part of the human community again.® The ritual aspect will be dealt with in more

details in the next part.

3 1, 146-53.
34 He does not sleep: XXIV, 637-38. He does not eat or wash: XXIV, 635-42.

3 Contra Hammer (2002); the meeting between political resolution of the conflicts of the poems, but a human,
personal one. See Cairns' review of Hammer's book (2004b), esp. 247-9. Nagler (1974) talks about the retum
back to normal life after a grieving period as a traditional part of Indo-European mythology: “The consolatio
motif seems to have arisen with the earliest strata of New Eastern mythology and was destined to enjoy long
continuity in the literary tradition after Homer. The Gestalt may be considered for my purposes as a dramatic
psychological manipulation of someone who, in refusing to accept the fact of death (usually of a dear one), is
denying the ongoing process of the life cycle — this will have obvious relevance to Achilles, in a general way. If
the personage in question is a god, his (or her) abstention may mean the blighting of all terrestrial fertility, his
consolation (or reconciliation[...]), a renewal of the life cycle for all mankind.” 175-6. He then goes on to give
several mythological examples of this motif.
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B — "ACTIVE SUFFERING"

Another difference between men and women that include male non-combatants is what
could be called “active suffering”.

Kim talks about pity, anger or grief leading the warrior to "charge out against the
enemy even more ferociously than before."* In particular, according to her, 'to pity’ in many
cases means "'to ward off death’' or 'to save".3” Although her focus is on pity, to a great extent
the same can be true of suffering: very often, male grief leads to some kind of action:
revenge, such as when the Trojans try to avenge Sarpedon's death,’ and defence of the dead
body, such as when the Achaeans fight for Patroclus' body.”” There are many other examples,
as those are common patterns. The warrior's reaction can be very negative and violent, the
most obvious example being Achilles” treatment of Hector’s body. Sometimes, the action can
also be unique and dramatic, though still fitting a pattern (here rescuing a dead body), such

as Priam going into enemy camp to get Hector's body back.

Female suffering on the other hand is entirely passive, as there is no realm in which they can
be active. Hecuba does threaten to eat Achilles’ liver (or rather wishes that she could),* but
of course she will not and cannot do it, and it is a way for to vent her anger (precisely

because she cannot actually do anything). Andromache’s reaction to her husband’s death is

36 Kim (2000), 17. See also Fenik (1968) 3 and 177 and Slatkin (1988). On the actions caused by pity specifically, scc
Kim (2000) 35ff.

37 Kim (2000), 38 See alsa Rukert (1955), 41-2. She cays a lot about the motif of 'saving and healing’ as relating to
pity.

38 XVI, 548-53.

39 XVII, 132-9.

0 XXTV, 212-13.
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again quite symbolic: she faints, which may be the most extreme example of passivity
possible. Monsacré*' argues that Andromache’s swoon replicates what happens to a
wounded warrior: “pressentant le malheur, Andromache est atteinte dans son corps
exactement comme un guerrier touché [...] facon de dire, peut-étre, I'étroite proximité qui
existe entre Hector et elle, 'entrecroisement absolu de leur destinées qui font d’eux [...] plus
qu’un couple.” This seems a little bit far-fetched, and it seems more significant to take it as
meaning that, as women are passive in the social and political spheres, even in the
expression of utmost suffering they show the utmost passivity by losing consciousness.
Nevertheless, the fact that the vocabulary used of Andromache’s fainting is similar to that
used of a dying warrior highlights the fact that in the poem, she exists only through Hector.
As we saw earlier, the only domains in to which women can actively participate are the

funeral and formal public lamentations.

The consequences of suffering are very different for men and women: women's suffering is
mostly linked to lamentation, passive and can only be truly expressed the formal context of
burial of a kinsman. Men can express their suffering more freely, and male expression of
suffering often has a social impact, as they withdraw from society, commensality in
particular. Men suffering also lead them to actively redress the situation, by avenging a dead
friend for example. Nevertheless, the poem also offers a universal vision of suffering, as
something which no human being can escape, and which therefore must be borne and

accepted.

41 Monsacré (1984) pp.128-31, esp. 130



91

lIl - RESIGNATION TO SUFFERING

We have seen that the expression of suffering is acceptable and never considered never
considered unmanly, and that even women's suffering is given free rein. Nevertheless, there
are situations where the expression of suffering is inappropriate, and ultimately pointless
and even destructive.

There are three main reasons to curb sorrow and lamentation, all in different

contexts: it can be inappropriate, futile, and unavoidable.

A — GRIEF AS INAPPROPRIATE

A common reason why suffering is inappropriate is because of the negative effect it might

have on other people.

1 - Disturbance

Suffering may be inappropriate because it will cause a disturbance among the soldiers or the
population in general. In the following example, Priam asks that the Trojans recover their
dead from the battlefield without lamenting over them:

‘HéAwog pév émerta véov moooéBailev agovoag
€€ axaAagpeitao Pabvogoov Qkeavolo
ovpavov eloaviwy- ol &' Nvreov aAAnAowowy.
EvOa dxyvavat xeAem@s v avdoe £KaoTov:
GAA" Doatt viCovTes Ao BEOTOV AipaTOE VTR
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dacoua Begudx x€ovtes apalhwy EMAELOaV.
ovd’ gixx kKAatew IMplapog péyag: ol O ouwn)
VEKQOUG TTUOKAING ETTLVITVEOV AXVULIEVOL KT|Q,
£v O¢ ool monoavtes £Rav moott TAv tonv.
The sun then was just beginning to touch the fields, rising from the gentle follow of Ocean’s
deep stream and climbing up to the sky, when the two sides met each other. Then it was hard
for them to recognise the individual dead: but they washed away the clotted blood with
water, and lifted them on to wagons with warm tears falling. And great Priam would not let
the Trojans cry aloud - so in silence they kept they kept heaping the bodies on the pyre in
anguish of heart, and when they had burnt them in the fire they went back to sacred Ilion.
VII, 421-9
According to Leaf, there is “no reason to limit the shedding tears to the Trojans”. “Priam
forbids them to cry aloud, which was the habit of non-Greek people, see W 721; hence the
silence of the Greeks does not need mention”.! However, there is no reason to believe the
Greek were any less vocal in the expression of sorrow, and they lament as much as the
Trojans do.? It is likely that the reason why Priam thinks they should not lament over the
bodies is to prevent further decrease of the morale of the army. Excessive lamentation would
lead the warriors to reflect on the losses they have suffered since the beginning of the war

and would demoralise them. According to Segal, the injunction to keep quiet adds more

pathos to the burial scene.?

2 - Manipulation

Open expression of grief may also be used to psychologically manipulate other people. In

the following example, Phoenix is told not to try and sway Achilles with his tears.*

' Leaf (1886).
2 Kirk (1990) also seems to disagree, as he says: “both sides wept as they lifted the dead (426), but Priam (who
had naturally left the city to preside over the cremation) forbade further, perhaps ritual, lamentation [...] as the

Trojans piled them on the pyre. No distinction seems to be intended between barbarian laments and Greek self-
restraint.” 187,

3 Segal (1971), 26.
41X, 6114
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The tears of a loved one may elicit pity, which in turn may lead to a change of heart.
In reality, Phoenix did not even mention Agamemnon, but Achilles wants so much to stick
to his original decision (letting the Achaians die and going home), that he links any attempt
of trying to change his mind with siding with Agamemnon against him. The interesting
thing ic that, effectively, he is swayed in the end, if not specifically by Phoenix’ tears?, then
by all the arguments that are presented to him, as he gradually makes more and

more concessions.t

Another example could be Patroclus in XI and XVI, where he attempts to sway
Achilles to pity by showing his own suffering. As with Phoenix, Achilles complains about it
(see the little girl simile), but it does have an effect on him, showing that Achilles actually is

sensitive to his friends' suffering. Though he denies it in words, his actions say as much.

The impression given by the poem is that the expression of grief is rarely inappropriate. A

more common reason for it to be avoided though, is its futility,

B — GRIEF AS FUTILE

1 - Physical inferiority

An idea commonly expressed in the poem is that there is not point in grieving over a past or

prospective defeat if the adversary is clearly stronger. In I, Hephaistos tells Hera to let Zeus

5 Though Leaf (1886) points out that “Achilles acknowledges the cffect which Phoinbd's speech has had upon
him”. Hainsworth (1993), like Willcock, only focuses on Achilles” anger, 141

6 He is going to go home immediately, then he is going to go home later, then he is going to fight when the fire
reaches his ships.
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have his own way and not get back at him, since he is so much stronger than her.” In a
similar way, in VII, Agamemnon tells Menelaus that he should not be distressed about not
fighting Hector, who is much stronger than him.®

According to Kirk,® the grief and humiliation referred to by Agamemnon, and
Menelaus’ “true motive” for standing up, “is likely to have been shame at the failure of
others and a feeling of responsibility for the war on his own part — issues Agamemnon may
prefer to avoid”. Nevertheless, it looks at though shame and guilt are not enough to justify
certain death at the hands of a stronger opponent — no one rebukes Menelaus for his
eventual decision not to fight Hector.!?

A similar argument can even be used when gods are fighting mortals who are

stronger than them, as Dione tells Aphrodite, who has been wounded by Diomedes."

The idea in that argument is a reinforcement of the hierarchy that exists among fighters (VII,
109-12 and V, 381-4) and among the gods (I, 586-9): there is no point in grieving over one’s
inferiority (and the consequences of that inferiority, i.e. Defeat or physical pain) since it is the
way it is and nothing can change that. There is obviously a twist in the last example, which

Dione points out in the ends of her speech, that according to another hierarchy

71,5869
§ v, 109-12

9 Kirk (1990), 248,

10 On this passage see Cairns (1993) 74. This scene makes a striking contrast with the scene in XXII, where Hector’s
parents try to prevent their son from fighting Achilles, using pretty much the same arguments as Agamemnon
here — Achilles is stronger and this is certain death. Nevertheless, Hector, unlike Menelaus, does not let himself
be persuaded. Cf also Menelaus at XVII, 91-105.

'V, 381-4. Willcock (1978) points out that this example (and the rest of Dione’s speech) constitutes “a good
example of the use of mythnlogical examples as a methods of consolation. The three separate examples have a
cumulative effect. The plan of the speech is: (1) you must endure pain. (2) many of the gods have endured pain
for similar reasons. (3) three examples. (4) comments on the foolhardiness of mortals who cause such pain to the
gods. It is interesting that the three stories given —of Ares, Hera and Hades being hurt by mortals-are to all
intents and purposes unique to this passage, and not found independently elsewhere. It makes one suspect that
they were invented, or at least modified, by the poet for the purpose of this speech.”, 235.



(mortals/gods rather than fighters), those mortals who attack the gods are usually punished.
It is also interesting that this context of “inferiority” is the only one containing female

examples of the futility of grieving.'?

2 - "Credaturality”

This idea is not so much about futility as such as it is about the need to accept grief because
it is necessary to keep on living. In a way, the 'creaturality’ argument is a sophisticated
version of "life goes on".

Nagler’® uses the expression “creaturality” to refer to the need to accept even
extreme suffering such as the loss of a dear one, and keep on participating in the life cycle,
fulfilling the biological needs of sleep food etc necessary for survival."* This is what Thetis
tells Achilles:

TEKVOV EUOV TEO MEXOLS ODVOOUEVOS Kal &) bWV

onv £deat kKoadINV pepVNUEVOS OVTE TL OlTOL

ouT’ eVVAG; dyaBov O yuvaikt e £v Aot

uloyec’-

‘My child, how long will you cat your heart in sorrow and mourning, with no thought for
either food or bed? It is a good thing to join with a woman in love.”
XXV, 128-31

Food is the most common theme, as far as creaturality is concerned. As Segal puts it, "the

taking of food is a recognition of the tragic reality of human life, an acknowledgement of the

= 1f as we saw earlier, female grioving and lamentation ic mostly limited to formal ritual, then it has a social
function and cannot be properly speaking “futile”.

13 Nagler (1974), 175-6.

See also Lynn-George 16-7.
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individual's commitment to life's wholeness, continuity, vitality, despite and in the midst of
the fearful losses and sufferings which belong to our existence".!s

The most developed version of this consolatio pattern is obviously is the Niobe myth
as explained by Achilles to Priam. This is Lynn-George, "the consolatio is a speech that
attempts to show care in the midst of cares, to express concern while trying to relieve the
listener of the burden of concerns, a specch that tries to teach to care and not to care; to hush
grief without diminishing the harsh reality that is its cause."® The paradigm is here: a) you
must eat (i.e. go back to normal life), b) mythical characters have suffered worst than you
have, c) they ate (went back to normal life):

LIOC pév 1) Tot AéAvTan YEQOV wg EréAcueg,
Keltal O ev Aexéeao’ aua d Not davousvndiy
Obext avTOg dywv- vy 8E pvnowueba dopTov,
Kol yag T npkopog Niopn éuvrioato oltou,

T TTEQ DWDEKA TTAIDES EVI HEYAQOLTLY OAOVTO
EE uév Buyartépeg, ££ d" videg NPwovTec.

ToLC pév ATTOAAWV Ttédvey art’ @pyvototo Broio
xouevos N1on, tac d Aotepic loxémoq,
oUveK” oo ANTOL ICATKETO KAAALTAQT (W

&N doww tekEewy, 1) O avTn yelvato moAdovs:

T & AQor Kol doLw TEQ E0VT” Ao TavTac OAsTTa.

‘Well, your son is released for you now, old man, as you asked, and he lies there on a bier.
With the showing of dawn you will see him for yourself when you take him. But now let us
think of our supper. Even lovely-haired Niobe, you know, thought of food, and she had
twelve children killed in her house, six daughters and six sons in the strenght of their youth.
Apollo killed the sons with his silver bow, in anger at Niobe, and Artemis the archer-goddess
killed the daughters, because Niobe would compare herself with beautiful Leto ~ she said
Leto had two children only, but she herself had borne many. But those two, though they were
only two, destroyed all her many.’
XXIV, 599-609

15 Segal (1971), 66 On the impartance of food, see also Vivante (1965): "It is that in Homer the taking of food is not
simply an indispensahle routino: it ic 2 moemont of peace, a pause between one crisis and the other, a vantage
point in which tn dwell for 3 moment in order to draw upon the sources the sources of life and restore the
wholeness of existence. Picturing as he does a vitality which is body and soul at the same time, Homer must
necessarily stress the physical process which is its medium, he must tell us how the heroes renew their strength
from day to day." 427. See also Redfield (1975), 218-9.

16 Lynn-George (1996), 6. See also Kassel (1958) on Consolatio, and Macleod (1982) on Iliad XXIV.
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The striking fact about the story told here is that it appears that Homer has invented the
central reason for adducting it as a parallel. The Niobe legend and the killing of her children
were surely part of the mythology which he and his audience knew. But almost every other
detail here is affected by the reflection of the Iliad situation: and the main point (that she
dried her eyes and ate food) is here precisely because that is what Achilleus wants Priam to
do.”

Though food is the most common thing mentioned, the 'creaturality’ argument can
also be about sex (Thetis to Achilles, XXIV, 128-31) and sleep. Food is simply more obviously
and symbolic because of the social bonds linked to it. Indeed, this is about more than just
biological needs, and is linked to social needs, i.c. the need for the renewal of social bonds.
Food, through the importance of commensality, falls in that category.’® Refusal of food
symbolises Achilles' obvious isolation, as well as Priam, who not only refuses to eat, but
rejects his own sons!? and his own wife worries for his sanity.?

This can be seen in the social practice of offering and accepting compensation:
keeping social bonds intact can go as far as forgiving one's enemy. This is one of the points
Ajax makes to Achilles in the embassy scene:

Kol pév Tic TE Kxoyvntow Govios

oWy 1 ol taddc £dEExto tedvndros:

Kl Q' O pév v duw péver avtod mOAN" anotioas,

ToL 0¢ T éonTiETon kpodin kel Bopog dynvwo (635)

mownv deauéve-

‘and yet a man will accept recompense for his dead brother, or his own son, from the man
who killed him: the killer pays the great blood-price and stays on in his country, and the
other’ s heart and high anger are kept down when he takes the payment.’

17" Willcock (1984), 319. On the Niobe story, see also Segal (1971) 66-7.
'8 Schein (1984), 139-40.

19 XXIV, 239ff.

20 XXIV 201ff,
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IX, 632-6*
In the scene between Priam and Achilles, it goes as far as the creation of new social bonds:

Achilles treats Priam not as an enemy, but as a ®iAoc (more on that in the next chapter).

3 - the futility of excessive grief

Furthermore, in the Iliad, sorrow has to be accepted because long-lasting grief does not lead
anywhere or achieve anything in general, from a more philosophical perspective. The
general futility of gricf is expressed best in a passage of book XXIV when Achilles tells Priam
that nothing can be achieved by grieving:

avoyeo, un d’ aAlaotov 6dVEEO 0OV KAt Bouoy

0V YaQ Tt TONEES AKaXT|HEVOS LIOG £10G,
OUVDE ULV AVOTNOELS, TOLV Kol KakOv &AAo mabnoba.

‘But you must endure, and not grieve endlessly in your heart. You will not gain anything by
mourning for your son: you will not bring him back to life, before yet more suffering has
come on you.’

XX1V, 549-51

While lamentation provides a clear relief for the person mourning, hence the idea of the
'pleasure of tears' present in the poem (as well as tears being the 'due of the dead')??, Achilles
gives a clear impression that it is impossible to achieve anything through excessive griel.
This is a fairly subversive view of lamentation: we saw earlier how women's lamentation
was subversive in that it exposes the dire consequences of heroic warfare. Here, insisting on

the futility of mourning adds the notion that not only does heroism have dire consequences,

21 Other allusions to that social custom can be found at XIII, 659 and XVIII, 497ff. (Achilles’ shield) for example.
Willeork (1978) evplains the practice as follows: “In carlier days a killer, whether the killing was intentional or
accidental, was held to be guilty of the blood of the dead man, and this used to oblige the relatives to avenge the
death and kill in their turn, thus leading to an unending vendetta unless the murderer fled the country, which
he frequently did (see for example I, 664-6). A relaxation of this otherwise insoluble problem was eventually
achieved by the acceptance of ‘blood meney’ by the relatives of the dead. In that case, honour was satisfied, and
the killer could continue to live in the community.” 283. On the question of ransom, see Wilson (2002). See also

part III on politics.

22 More on the pleasure of tears in the chapter on pleasure and happiness.
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but those consequences are irreversible too. The idea that human life is worth more than
anything and impossible to regain once lost is present in Achilles' discourse since the

Embassy scene.

In the closing book of the Iliad, it is made clear that heroic warfare is an irreparable loss of
human life. It shows once more? that Homer is interested in death far more than in war. For
those reasons, and others, the meeting between Priam and Achilles is essential to an

understanding of suffering and lamentation in the poem, and will be discussed more below.

C~ SUFFERING AS UNIVERSAL

The point that is made in the [liad is not only that grief achieves nothing, but also, and
perhaps most importantly, that suffering is universal and cannot be avoided (and therefore
that neither can grief). This idea is not as frequent as the other type of consolatio (grief as
futile), but it is illustrated by Achilles in the famous gnomic “tale of the two jars”:

we Y& énexAwoavto Beot detAoiot Bootoiot

Lewy ayvopévols: avtol dé T dxndéec elot.

dotol y&o te mibol kataxeiatat £v ALOg OUdEL
DoV ola didwot Kak@wv, £Tepog dé Edcwv:

@ pév ' appilac dan Zebs TEOMIKEQRUVOS,

GAAOTE HEV TE Kok O Ve KUQETaL, GANOTE D E0OAQ:
@ O ke TV Avyp@v dan, AwPnTov £0nKe,

ki & kan) Bovfowartic Emi x0ova diav EAavvel,
dotta O ovTe Beolol TeTIHEVOC OVTE BOOTOLOLY.

‘This is the fate the gods have spun for poor mortal men, that we should live in misery, but
they themselves have no sorrows. There are two jars standing on Zeus’ floor which hold the
gifts he gives us: one holds evils, the other blessings. When Zeus who delights in thunder
mixes his gifts to a man, he meets now with evil, and now with good. But when Zeus gives

3 See previous chapter on mortality.
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from the jar of misery only, he brings a man to degradation, and vile starvation drives him
over the holy earth, and he wanders without honour from gods or men.’
XXIV, 525-33

All human beings receive a mix of good and evil, or unmixed evils. No-one ever receives
unmixed blessings. The best a man can expect is to get s with his ill; he may well have
nothing but misery.? There, the consolatio pattern is different from the Niobe passage: it is
not about a mythological character, but all of mankind. In this earlier passage, Achilles'
thought is universal. The mythological aspect is presented here as a contrast to the human

condition: the gods, unlike human beings, are axndéec, free of sorrow.?

Suffering is part of the human condition and must be accepted as such: there is no point in
either rebelling against it or in dwelling on sorrows. As Segal points out in his conclusion,
"for Homer |[...], understanding reality without passion or suffering is not a given part of the
human condition. In the world of the Iliad the reality is suffering. The task of human life is to
win the strength to grasp and accept what 'the gods have spun out for wretched mortals' (24,
525), that is, what the nature of life is."% Various occurrences of the consolatioc motif in the
poem show that the characters have a profound understanding of suffering in relation to the

human condition: dwelling on suffering is pointless, and no-one can be exempt from loss.

2 Leaf (1888), 467. See also MacLeod (1982) 10-11 and 13, and Dodds 29-30. On human vulnerability and the
sharing of tears, see Greene (1999), esp. 195-6.

Redfield (1994), gives the following summary of the passage: "the human condition is one of privation; god
grants the happiest of men no more than partial happiness. As the gods torment us, they also mock us with
their own careless bliss. Man must be modest and enduring or even this partial happiness will be taken from
him. Yet just as the gods inflict on man pain and death, so also they have granted man the gift of finitude. Just
as happiness is also partial, so also pain must come to some conclusion. The gods destroy, but at the last they
bury their victims and there is an ending.” 217. On the contradiction of human life see also Lynn-George (1996):
"The Iliad's compound of caring and uncaring gods does justice to the problem of the meaning of an often
contradictory existence, where contradiction itself is often the only satisfactory explanation.” 8. He also points
out that "the carefreeness of the gods reinforces the defining car of the human realm”, as the life of the gods
"lacks what is ultimately more desirable than immortality: the essential element of care and concern”, 6-7

% Segal (1971), 73. For a similar argument, see Lynn-George (1996), 6
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CONCLUSION

Human suffering is one of the central themes of the Iliad. A gender approach to grieving and
sorrow in the poem shows important differences, which reflect their respective social roles
and status: for example, female grief is inward-looking while male grief is outward-looking,
and female grief is formal and passive while male grief is active and more varied in
expression. Most importantly, he poem also offers a universal vision of suffering as
something which no human being can escape, and which therefore must be borne and
accepted. It is on this understanding of a universal suffering, an understanding which leads
to the reconciliation of two bitter enemies, Priam and Achilles, that the poem closes. In a
way, it is the lesson of the poem. But the universality of suffering, which, like death and
mortality, makes all men equal, is also one of the things which bring about an important way
for mankind to overcome and compensate for death and suffering: pity and compassion for

other human beings.
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CONCLUSION TO PART |

The material examined is at variance with the view of the epic’s role as an ideological tool
used to support the martial values of a warriors' ruling class, and highlights the tension
between heroic ideals and the reality of the life of the characters:

- Mortality: death is hated by the characters while life is highly valued. Mortality is a
tragedy which irremediably underlies all of human existence, and heroic death only partially
compensates for it, as the warriors are actually terrified when faced with their own death.

- Suffering: Lamentation highlights suffering rather than glory as a consequence of
war, bringing a uniquely feminine perspective on war, which nevertheless is in agreement

with other aspects of the narrative.

In the next part, we will look at another way humans being have to compensate for death
and suffering, namely the Pity which encourages solidarity and fellow-feeling among
human beings, even between enemies, as well as the personal happiness that can be found
even in the midst of a battlefield, and the gentleness that is shown to friends and family, as
well as to enemies. Again, those show the value of human life and the happiness that can be
found in human interaction and acts of solidarity, as opposed to war and killing. Part III will
look at the social and political functioning of the Iliad, with special emphasis on the

importance of minimizing conflict.



PART I
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CHAPTER Il
MANKIND AND PITY

| - PITY AS A NORM

So far, we have seen a very bleak picture of human life in the Iliad, in particular through the
omnipresence of death and suffering. Nevertheless, one thing that may compensate for that
negative portrayal of human life is the fact that death and suffering are not only present for
their own sake: they often elicit a response of human solidarity, mostly through the feeling
of pity, which is going to be studied in this part.

The words looked at here belong to the family of oiktoc (otkTQdC, olktiow) and of
EAeog (EAeaiow, €Acevie, edeéw). There is no obvious difference in usage between the two,
apart from the fact that the éAcog family is much more commonly used (47 occurrences
against 6 for the family of olktog), and that oiktog is never used of the gods' feelings, but
considering the scarcity of the instances, this may not be particularly significant.! Burkert
points out for example that both words are used interchangeably in phrases such as "pity
and pardon", "worthy of pity" etc.?

Others have nevertheless argued that there are differences between &A¢oc and

otictog although their arguments are not always very convincing.

As Rachel Hall Sternberg puts it in the most general way possible, "typically, both [oiktoc and £Acoc] denote
Person A' feeling of sorrow or distress aroused by the misfortunes of Person B, who is in pain or jeopardy”,
(2005) 18.

Burkert (1955), 35-6, although he also argues that oiktog and £Aroc have different shades of meaning even in
Homer, 36. So Scott (1979), see below.

(=]
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According to Konstan,?® oiktoc refers to the expression of ‘audible grief’ or
lamentation rather than pity. He gives a few examples in which olktoc is very clearly
audible: Trachiniae 863-4, Trojan Women 155 etc. Indeed, this is partly supported by
Chantraine (and the ancient grammarians), who points out that the original sense of this
family leads one to make a link between oiktog and the verb oiCw, which comes from the
interjection oi)/. He translates oixktoc as meaning ‘lamentation, d’olt compassion’.
Nevertheless, Konstan’s contention that olictoc refers to audible grief is borne out only by
usage in tragedy, not in Homer, where the word, though much rarer, does not seem to differ
in usage from &Acoc.* The Lexikon also translates it as ‘Jammer, Ergriffenheit, Rithrung,
Mitleid’, which is very general. Konstan considers that oiktoc “carries a penumbra of
associations different from those ‘pity’ and ought sometimes be rendered by a porte-
manteau expression such as ‘pity/grief”.> oltog in the poem is felt for a dead warrior, an old
man with a shameful death, Achilles pitying Eumelus i.e. a participant in the games whose
worth is not recognised, an old man mourning, and a wounded warrior.® Those are exactly
the same types of uses as éAcoc.” Certainly, it could be said that grief is somehow mingled
with the feeling of pity, but then the same could be said of the examples using ¢Acoc. It
could even be said that pity always encompasses some form of grief for the person pitied,
that it is part of the definition of pity. How is there more grief in those examples than in the

examples where £Acoc is used to refer to pity for a dead warrior or an old man?

#  Konstan (2001), 53-4. See also Burkert (1955), esp. 49-51 (on the link between oixtog and tragedy).
On oiktog and lamentation, see also Johnson and Clapp (2005), n.2, 154-5.
Konstan (2001), 53-54.

All those examples also fit in the Aristotelian definition of pity as being felt for undeserved misfortunes (see
later). Odyssean examples are equally doubtful: olktog is felt for the death of someone (xi, 421; xii, 342; xii, 258;
xxil, 472; xxiii. 79; xxiv, 34), for Odysseus’ stories (xi, 381) and for someone’s grief and lamentations (ii, 81; iv,
719; x, 409; xi, 412; xix, 543; xxiv, 59; xxiv, 438). The last category could remind us of the 'pity/grief” and audible
grief question, but in those examples grief, audible or not is what is pitied: the spectator’s pity is never said to be
audible as well.

@

£Aeog is felt for dead warriors, old men (as well as women and children), lamentations, suppliants.
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Unfortunately, Konstan does not say in what way those associations differ from pity.
Considering that the usages are very similar to those of €Acog, it is difficult to see what the
difference is between what Konstan calls ‘pity/grief’ and straightforward pity, or exactly
what sort of emotion ‘pity/grief’ refers to, and how it differs from both pity and grief.
Neither does he explain when it does need to be rendered as “pity/grief, since it does not
seem to be all the time.®

According to Mary Scott, there is another difference between £Aeoc and olktoc:
oiktog refers to feeling horrified and appalled at another’s failure rather than actually
pitying them: “the feeling involved in oiktros is aroused only by people placed in a position
of peculiar humiliation, of especially shameful failure under Homeric arete-standards”.’
¢Aeog on the other hand refers according to her to a more traditional understanding of pity,
in particular an 'impulse of positive forward drive'.!? Considering Scott's obsession with the
concept of failure, her understanding of oiktoc is not surprising, but neither is it accurate.
Each example that she gives could be read differently, and nothing in the etymology or in

the usage of oiktog indicates shame.

According to Kevin Crotty, two fundamental aspects of pity in Homeric epic are “its affinity
with the family and its suppression within warrior society’."" As will be developed later on,
this is actually far from being the case. Several things make it clear that in fact, pity in Homer

is a norm of conduct: the gods feel and upheld pity, and both gods and mortals face

Konstan also argues that appeals for oliktoc are uncommon in Greek literature (53), which is fair enough, but he
adds in the footnote that “one may of course employ the verb oiktirein in beseeching pity” (n.4, 141.) It is not
clear what is the difference |, ather than grammatical”, between appeals for olictog and appeals for ouctigoy
especially since Konstan bases the difference between olxtoc and £Asog on etymology.

9 Scott (1979), 7.

107 Scott (1979), 9ff. Lateiner (2005) seems to agree with her, but he is not much more convincing, 68.

11 Crotty (1994), 46.
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reproaches if they fail to show suitable pity. Furthermore, pity, rather than being simply a
response of solidarity, also has a clear role to play within warrior society. Pity also

permeates the narrative itself, and can be expressed by the poet himself.

A —THE GODS AS UPHOLDING PITY

1 - the pity of the gods

Given their superior nature and status, one might think (following Aristotle, see below) that
the gods are beyond pity. Nussbaum points out that “in tragedy, pity is the province of
humans, not gods”. She adds that the gods, “lacking understanding of suffering as a
possibility for themselves, necessarily lack pity also”,'? and indeed, this seem to be true in
the case of tragedy. Nevertheless, in the Iliad, it seems to be in the nature of the gods to feel
pity. Konstan admits that as far as pity is concerned, there is a difference between tragedy
and Homer. As he points out, “tragedy by its nature raises the question of human suffering
in a cold, indifferent universe, and is thus the wrong genre in which to look for divine
compassion”,'® but he insists that even in Homer, divine pity is not something on which
human beings can safely rely."

The reason why the gods are actually seen to feel pity is that unlike their counterpart

in tragedy, the gods of the Iliad can actually suffer, both ‘mentally’ (through mourning in

12 Nussbaum (1992), 120.

Konstan (2001), 109. He takes the following tragedies as illustrations of the absence of divine pity: Sophocles’
Ajax (107-8), Women of Trachis (108), Oedipus at Colonus (109), Euripides’ Trojan Women (108-9), Electra (109).

Konstan (2001), 110. We might add that of course, neither is human pity.
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particular)!® and physically.'® The range of emotions available to the gods seem to be wider.
Louis Bardollet points out about the gods that “Homere ne leur a pas épargné la souffrance.
Thétis gémit et pleure sur son fils aussi fort qu’Andromaque et Hécube sur Hector.
Aphrodite et Ares, férocement blessés par Diomede, hurlent de douleur. Les dieux
d’Homere souffrent donc dans leur coeur et dans leur corps.”!”

Nevertheless, it is true that the gods never feel pity for another god, but only for
humans. This makes perfect sense, as perhaps the gods have no reason to be pitied.
However, one may wonder why the gods are able to feel pity, but at the same time do not
deserve pity.'s In a more telling example, Zeus pities the divine horses of Achilles, because
they are immortals among mortal men, living the sort of existence they would not have
chosen for themselves.”” Indeed, it seems that there is a strong link between pity and
mortality: those who are pitied experience human reversals of fortune which cannot be
experienced by the gods. Nussbaum for example calls pity “a reminder of human
vulnerability” . Of course, the biggest reversal of fortune is death, which is what human
beings are most pitied for, and which is something that the gods cannot experience. Other
things that are commonly pitied are general vulnerability (women, children and old men)

and being in mortal danger, again things that the gods cannot experience. The only thing the

15 See for example VIII, 364-5; XV, 113-4; XIX, 132-2.

'6 See for example V, 353-4; V, 395-400; V, 416-7; V, 899-501.

Bardollet (1997), 52. Konstan (2001) also wonders, as a reason for the difference between tragedy and Homer:

“was there something in the egalitarian ideology of Athens that widened the gulf between human and divine?

We may recall that Aristotle restricts pity to those who are similar (homoios) to ourselves” 111. On the gods who

both care and do not care, see Lynn-George (1996), 6-8.

18 Ttis true that in Book V, Ares and Aphrodite seem to expect pity from other gods (V, 351-62 and 868-87), but
those are the only examples, and they are, in a way, the 'weakest’ gods: they are disliked and mocked by the
other gods.

19 XVII, 44,

20 Nussbaum (1992), 118. See also 120: "in pity the human draw close to the one who suffers, acknowledging that

their own possibilities are similar, and that both together live in a world of terrible reversals, in which the
difference between pitier and pitied is a matter more of luck than of deliberate action.” On human vulnerability
and the importance of pity (especially as opposed to the gods), see Achilles' speech at XXIV, 485-510, as well as
Soph. Aj. 121-6, Aesch. Ag. 1327-30, Eur. El. 1329-30, Or. 976-81, Hec. 488-91. See also Hdt. 1.86 and 7.46.
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gods share in terms of pitiable situations is mourning for the death of someone dear to them,
but it is of course much less common for the gods to mourn the death of a relative or friend
than for a human being. Indeed, the link which exists between gods and mortals and which
allows the gods to feel pity is often family ties: the gods are often seen mourning (or
worrying) for their mortal children (Aphrodite for Aeneas, Zeus for Sarpedon, and most
importantly, Thetis for Achilles). Nevertheless, that pain they sometimes feel for humans
close to them, though it allows them to feel pity for those experiencing similar pain, is still
not enough for them to be pitied.

It is also true that the gods feel pity for mortals, even though they cannot share or
even truly understand their pain. It can be argued than Zeus, having lost several sons, can
understand Priam’s pain after Hector’s death and pity him, but Apollo’s pity for Hector’s
mutilated body cannot be explained along those lines, as he obviously cannot expect to die
or be mutilated himself. The pity in this case is most likely linked to to the gods’ role as
upholding pity as a social norm for human beings. The best example of this is Apollo

complaining about the lack of pity shown towards Hector:

AAA” OAo® AXIANT Ogol BovAecd’ émapnyewy,
0OUT A0 PQEVES ELOLV EVALUIHOL OUTE VO U
yvauntov evi omBeoot, Afwv ' ¢ ayolr oldEY,
0c T’ £mel @ pueyaAn te i kol ayrvoor Bupue
eléacg elo’ émi unAx Bootv v daita Aapnouy:
g AxtAevg £Aeov pEv ATwAeoev, ovdE ol aldwg
yiyvetal

‘But no, gods, you are determined to favour the deadly Achilles. He has no decency in his

heart, his mind cannot be turned in his breast, but his thoughts are savage like a lion’s, who

follows only his own great strength and his proud heart, and goes to make his meal on the

flocks that men keep. So Achilles has lost all pity (éAeov), and there is no shame in him.’
XXIV, 39-45%

21

= Cf. also IX, 301-3; XI, 64-65; XXI, 145-47. The other character who is blamed for not feeling pity is Zeus (quite
paradoxically, as he is the one character among men and gods who feels pity the most: VII, 26-27).
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Among the gods, it is Zeus who feels pity the most (7 instances out of 11: he pities
Agamemnon, Priam, Hector, Sarpedon, horses, Achilles and the Achaians in general).? The
other gods who do are Poseidon (2 instances: he pities the Achaians),* Hera (1 instance: she

pities the Achaians)* and Apollo (1 instance: he pities Hector).s

2 - reproaches form the gods

The gods also complain about people’s lack of pity, which is an important aspect of their
upholding pity as a social norm: when a mortal or even a god contravenes this norm, they
can be reprimanded. Apollo complains twice once about Athena’s lack of pity for the
Trojans?*® and once about Achilles’ cruelty.?” The river Xanthos complains once about
Achilles’ cruelty towards the Trojan youths he mindlessly slaughters.?

It is interesting to see that, every time, their complaining is followed by immediate
action: Apollo convinces Athena to help him stop the fighting by organising a duel. In book
XXI1V, his complaint leads the gods to send Iris to Achilles, asking him to give Hector’s body
back to Priam. The river Xanthos immediately attacks Achilles. The feeling of pity can move
people to action, as we will see later, but this shows that witnessing cruelty and the absence
of pity in someone also moves the characters (or at least the gods) to action. This is
important, as it emphasises the point that the gods’ feeling pity reinforces the notion of pity

as a social norm. It is also clear that though an agreement is possible between gods (such as

211 27; 1, 64; XXIV, 174; XV, 12; XVI, 431; XIX, 340; XX1V, 332.
23 XIII, 15 and XV, 44.

24 WII1, 350.

25 XXV, 19.

26 VI, 24-30.

27 XXIV, 441,

B XX, 147.
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Apollo and Athena), it is not possible between a god and a mortal: the river Xanthos does

not try to negotiate with Achilles; he immediately attacks him.

3 - limits to the pity of the gods

It is also noticeable that, in those few instances, the gods only pity their own camp (Hera and
Poseidon pity the Achaians* and Apollo pities the Trojans),* while Zeus pities both. We
may wonder why gods other than Zeus only pity their own camp. It could simply be that it
is easy to believe that one's enemies deserve to die, and Zeus does not regard either camp as
personal enemies.? Zeus is seen in the poem as the universal father (he is regularly called
Tt avdowv Tt Bewv 12 and Cevc mate®), and he cares for warriors in both camps
(Sarpedon and Achilles for example). The other gods seem to have ‘friendly’ ties with one
camp only, and complete hatred for the other. Hera is the best example of that, but this is for
example not entirely true of Poseidon, who sides with the Achaeans, but saves Aeneas from
death.? Zeus also seems capable of distancing himself from the war, and to avoid partisan
feelings. This can be seen in the imagery of the scales: he does not influence the result, and

does not even comment on it?.

B - PITY FROM HUMAN BEINGS

29 XIII, 15; XV, 44.

300 W11, 350.

31 Cf. Arist Rhet. and Poet. on bias.

321,544; 1V, 68; V, 426; VII, 49; 132; XI, 182; XV, 12; 47; X VI, 458; XX, 56; XX11, 167; XXIV, 103.

311, 146; 111, 350; 1V, 23; 235; V, 33; 362; 457; VI, 259; VIII, 397; 438; 460; X, 154; X1, 66; 201; 544; X111, 796; 818; X1V,
414; XV, 637; 227; 253; XVII, 46; 498; 630; XX, 11; 192; XXI, 83; XXII, 221; XX1V, 100; 287

3 See XX, 291 ff.

35 See VIII, 69ff.; XIX, 221¢f.: XXII, 208f¥.
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Among men, pity is often felt for the dead warrior (4 instances out of 9),% but Patroclus also
pities a wounded warrior,”” Diomedes an old man* and Hector his wife.? Achilles is the
only man who feels pity for an enemy.* Common to all those examples is the vulnerability
of man to death, wounding and old age, that is to say the risks inherent to human life and

caused by mortality.

1 - Aristotle

According to Aristotle, pity does not pertain to those who are very close to one, since family
and close friends are simply an extension of oneself, whereas pity can only be felt by
someone not closely involved: “the persons men pity are those whom they know, provided
they are not too closely connected with them; for if they are, they feel the same as if they
themselves were likely to suffer.”*! In the Iliad, this is very clearly not the case. True, several
examples follow the Aristotelian picture, when warriors pity other warriors. On the other
hand, as we saw above, Zeus is clearly said to pity his own son, Sarpedon® and Hector’s
closest family begs him to pity them.® According to Konstan, the case of Hector is
explainable by the fact that it is not actual pity, but a hypothetical case which would occur
after Hector’s death, in which Hector would be a “helpless, spectral bystander”, and to
Konstan, this would not go against the idea of pity ‘from a distance’. Pity, according to

Konstan, would not be Hector’s response if he actually saw his family being harmed.* This

%V, 561; V, 610; XVII, 346; XVII, 352.

37 X1, 814.

¥ X, 176.

MV, 484,

40 XXV, 516.

41 Aristotle, The Art of Rhetoric, 11, viii, 12. See also for example Hammer (2002), 220, who uses the same argument.
42 Cf. XVI, 431-34.

43 Cf. V1, 407-9; V1, 431-32 (Andromache); XXII; 59 (Priam); XXII, 82-83 (Hecuba).

# Konstan (2001) pp.61-62.
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explanation, although interesting, seems to be special pleading and a bit far-fetched. Konstan
also forgets that Hector does in fact pity Andromache, while being very much present and
alive:®

Qe elmtwv aAoxolo GAng év xepotv é0nke

aid’ £0v 7] O apar puv kNwdEl d€EXTO KOATIW

dakpLOEY YeEAGoror: OoLg d EAénoe vonoag,

(EWOL TE PV KAaTEQEEEV £TOC T Eéhat’ €k T ovouale-
H F

So speaking he placed his son in his dear wife’s arms. She took him to her scented breast,
smiling with tears in her eyes. Her husband saw the tears and was moved to pity.
VI, 482-85.

Furthermore, according to Aristotle, pity is “a kind of pain, excited by the sight of
evil, deadly or painful [things], which befall one who do not deserve it; an evil which one
might expect to come upon oneself or one of his friends, and when it seems near”.* This
definition helps to explain several occurrences of the feeling of pity in the poem, such as the
pity a warrior feels when he sees another warrior die, as he can expect to die himself very
soon.*

Moreover, incapable of pity are to Aristotle those who have lost everything and
therefore do not anticipate that anything worse will befall them, and those who believe they
are extremely fortunate and cannot envisage that they could suffer the same thing. After
Patroclus’” death, Achilles can be said to belong to the first category: he indeed feels that he

has lost everything, and is resigned to his own death,*® and he is therefore immune to any

45 See also Cairns (2004), 69. On the possibility of self-pity, see 70-71 (see also Pelling 286, but as relating to
Plutarch). .

46 Aristotle, Rhetoric 11, viii, 2. An alternative list of conditions to 'identification with others' is given by Dover
(1974), 271-2.

47 The point about the suffering being undeserved is problematic, as Christopher Pelling has very well analysed:
“we all have the capacity for bad actions, not simply the capacity to suffer bad things. And once that is
conceded, the link of pity with merit becomes a good deal more complex. It no longer becomes so easy to deny
pity to one who has brought about his own downfall through culpable actions, for that too or something like
that could happen to me or someone close to me. Two of Aristotle’s basic postulates have come to be in conflict
with one another" (2005), 291. We will see below how showing human beings bring their own doom on
themselves through ignorance and bad judgement is an important part of Homeric pathos.

48 See XXI, 99-113.
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feeling of pity (and therefore feels none,*® as in Book XXI, until Priam reminds him he still
has a father). On the other hand, the gods can be said to belong to the second category, as
they indeed have everything, and are immortals. Yet, as Konstan himself admits,” they do
feel pity several times in the poem (see above).

What Pelling said in reference to Plutarch brilliantly applies to Homer, with the
same emphasis: "It does look as if Plutarch is not operating with any Aristotle-like notion of
a spectrum of closeness, where we need to feel close (bonded by a shared humanity and
fragility) but not too close, where some relationships are too thick for pity and some too thin.
Such picking and choosing among pitiable fellow humans is not for him."! It is simpler to
admit that pity in the Homeric epic differs slightly from pity as interpreted by Aristotle, and
that therefore the Aristotelian definition is not completely relevant to the poem. Konstan’s
principle of discussion lumps together Homeric references, Vth century tragedy as well as
Aristotle’s even later theory. Though some of it is relevant to a discussion which restricts
itself to Homer, Konstan’s conclusions do not entirely apply to the Iliad, where pity is less

limited than in Aristotle’s definition.

2 —-too much pity?

Achilles is the one who feels pity the most among men (with two instances of words from
the lexical field of pity)®, but he also suffers reproaches and complaints for his lack of pity
(in the poem, 4 out of 5 of those reproaches are addressed to him). Interestingly, he is also

blamed for pitying too much by Antilochus, when Achilles feels sorry for Eumelus losing the

Except for Patroclus, in XVI for example.

50 Konstan (2001), 106-11. He goes on to say that though it might be true in Homer, the gods do not seem to feel
pity in the Attic tragedies (he gives for developed examples of that).

51 Pelling (2005), 286.

52 Kim (2000) shows how Achilles’ pity emerges as a motif or a recurrent idea in the poem, 28ff.
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race in the Funeral Games (see last part on Politics for a closer look at that passage).”
Antilochus’ objection is that if Achilles personally wants to give something more to
Eumelus, he should get it from his own resources and not from what now belongs to the
public domain. Achilles accepts the objection, and chooses a prize for Eumelus that had not
been set beforehand. Note that Antilochus does not actually disapprove of Achilles’ reaction
and only thinks it is a bit exaggerated. But Achilles’ decision to give a prize to the loser out
of pity is approved by the army, which shows that pity is never out of place, even in a more

“trivial” situation like this one.>

3 - human solidarity

Achilles” most interesting acts of solidarity and pity are not aimed at his own people and
comrades, which would be the normal and even expected behaviour, but at his enemies. In
Book XXI, his reply to Lykaon shows a sense of solidarity in mortality: Achilles has lost the
man he cherished the most, he knows he is going to die soon himself, and though still
incapable of pity, he sees other men as mortals like himself: everyone is going to die, so why
wait? He slays Lykaon after calling him “friend” .5 At this point, Achilles identifies with the
mortality of other men, rather than with the men themselves:

Qe apa v Towrpowo meoonida haidipog viog
Algoopevog emeeooy, apeiductov O On’ akovoe:
VITILE L] HOL @TIova TR UoKeo und’ ayogeve:
molv pév yag IatgokAov emomeiv alouov Nuag
TODO Tt Lot teddéodat £vi Gpoeot GLATeQov Nev
Towwv, kai mtoAAolg Lwole £Aov 1)’ énéonooa:
vov &' ovk €00’ 6¢ Tic Odvatov iy Ov ke Oeog ye
TAtov mpomdootBev eung év xepot BaAnot

kel mavrov Towwy, eel & av | owpolo ye nadwv.
aAAx dlAog Oave kal ov- L 1) 0Aodoeat obTwe;

33 XXIII, 544-52

Nevertheless, we may wonder why, if pity is indeed a social norm, why should anyone be criticised for pitying
too much. On pity and anger, see Most (2003). On anger and $Aotg, see Muellner (1996).

w
o

Cf. for this interpretation already e.g. Ameis-Hentze, ad.loc. For the Homeric use of the nominative instead of a
vocative (“"didoc” 1.106), see Chantraine (1953), 36.
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kathave kal [MatpokAog, 6 e 0£0 MTOAAOV auelvawv.
0VX 60AAC 0lOC KAl £ KAAOS Te péyag T¢;

matEoc O et ayaboto, Bex d€ pe yelvaro uro:
aAA” €L ToL Kal €pol BavaTtog kal Holga KQata):
E0UETALT) NWS 1] DElAN 1) négov Nuao

OTMOTE TIC Katl £pelo Ao £k Ovuov EAntat

1 6 ye dovpt BaAwv 1} amo vevpnduy OloTw.

So the glorious son of Priam spoke to him with words of entreaty, but the answer he heard
was hard: ‘Fool, do not offer me ransom or talk of it. Before Patroclus met the day of his fate,
then perhaps it was more to my mind’s liking to spare Trojans, and there were so many I took
alive and sold elsewhere. But now there is no-one who will escape death when god puts him
into my hands in front of Ilios, none among all the Trojans, and above all non of the sons of
Priam. No, friend, you die too — why all this moaning? Patroclus died also, a far better man
that you. Do you not see how fine a man I am, and how huge? And I am the son of a great
father, and a goddess was the mother who bore me. And yet I tell you death and strong Fate
are there for me also: there will be a dawn, or an evening, or a noonday, when some man will
take my life too in the fighting with a cast of his spear or an arrow from the string.

XXI, 97-113

In Book XXIV, with Priam, he transforms this solidarity in death into solidarity in grief,

which is made obvious by the fundamental image of the sharing of tears.® Words for pity

are used three times in this passage (éAénoov 1.503; éAeevotepoc 1.504; otkctiowy 1.516):

GAA” aideio Oeolc AYIAED, aTOV T EAENTOV
LVNOAUEVOS 00D TTATOS £y@ O EAeevOTEQOS TIEQ,
£TANV O ol oU mw g EmxOoviog Pootog aAAog,
avOQOC TR IDOPGOVOLO TOTL OTOUX XE1Q” 0pEyerOat.
e dpato, 1@ O &oa TATEOS DG’ (HEQOV WRTE YOOLO-
Glapevog © apa XEOS ATIWORTO KA YEQOVTAX.
T OF pvnoauéve 0 pev "Exktooog avdgodovoro
KAal” adwva npomagolBe modav AxiAnog eAvoBeig,
aUTaQ AXIAAEDS KAaley €0V maTé’, @AAote O alte
[atpokAov: T@v dF OTOVAXT) KATX dOUAT 00WEL
QUTRQ ETEL O YOOLO TETAQTETO dlog AXIAAEDG,

Kol ol Ao moamidwy NAB’ [epog 10 ano yuiwv,
aUTiK ano BgOVOU WOTO, YEQOVTR DE XE1QOS AVIOTT)
OLKTIOWYV TOALOV TE KAQT MOALOV TE VEVELOV,

Kal gy Govnoag £mea TTEQOEVTA TEOTT|VdA-

‘Respect the gods, then, Achilles. And have pity on me, remembering your own father. But I
am yet more pitiable than he. I have endured to do what no other mortal man on earth has
done - I have brought to my lips the hands of the man who killed my children.’

S0 he spoke, and he roused in Achilles the desire to weep for his father. He took the old man
by the hand and gently pushed him away. And the two of them began to weep in

5 Kim's analysis is very useful to understand this passage: it is linked to Achilles” transformation of who truly are

PA

his o started in IX (or even actually in I: his sense of community changes throughout the poem): he starts by
rejecting all who obey Agamemnon as his enemies, and ends up in Book XXIV, by accepting all those who are
suffering (such as Priam) as his ¢idot
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remembrance. Priam cried loud for murderous Hector, huddled at the feet of Achilles, and
Achilles cried for his own father, and then again for Patroclus: and the house was filled with
the sound of their weeping. Then when godlike Achilles had had his pleasure in mourning,
and the desire for it had passed from his mind and his body, he stood up from his chair and
raised the old man by his hand, in pity for his grey head and grey beard, and spoke winged
words to him.
XXV, 503-17
As Kim points out, “Achilles’ response to Priam is as extraordinary as the
supplication itself: he receives him not just as a suppliant but as a ¢idoc”.7 She justifies this
idea by saying that “Achilles’ reception of Priam as a ¢iAog is also evident in the way he
treats and talks to Priam as one who shares and empathizes with Priam’s sufferings. We
need only recall, for example, how he says to Priam that it is the common lot of all ‘us
miserable mortals’ as opposed to gods, to live with sufferings [...] It comes as no surprise, in
the end, when Achilles addresses Priam as a ¢pidoc: yéoov ¢pide (24.650).”% We may add that
his trend of turning suppliants into ¢idot had obviously been started in the previous
example, where Achilles calls Lykaon ¢iAog before killing him, although Achilles’ state of
mind, and the consequences of this (Aot are obviously different. As Kim remarks, at the

end of the poem, Achilles” “conception of ¢idot has been redefined: they are no longer just

the Achaians but all humans, in that death and suffering bind all mortals” .

Pity is a common feature of life in the poem: the gods feel it and encourage it, and
mortals seem naturally inclined to pity. The only passage where pity is seen by a character as

inappropriate is when Achilles is said to pity Eumelus during the funeral games. It has to be

57 Kim (2000), 63.

Kim (2000), 63-4. On the universality of suffering, see previous chapter.

% Kim (2000), 151. Similarly, Nussbaum (1992) says: “the two men draw close in the recognition of the ways in

which the afflictions and the destructions of war can come to any man, and heroic character proves insufficient
to ward them off. Through his pity Achilles arrives at a new understanding of the shared vulnerabilities of
human beings, and becomes able to think of his enemies as human beings like himself.” 121.

PA



118

remembered first of all that Achilles never says that himself, and it is Antilochus’ rhetorical
construction, and, moreover, what is truly seen as inappropriate is not even the feeling of
pity itself, which the warriors seem to agree with, but the gesture that follows it. Not only is

pity a norm upheld by the gods, but it is fundamental to life in the warrior society.

PA
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Il = PITY WITHIN THE WARRIOR SOCIETY

A = NO PLACE FOR PITY?2

It has been argued that pity has no place in what often called the ‘warrior code’ of the Iliad.
Later philosophers such as Plato talk about the ‘pleasurable” aspect of pity, an emotion
which is, according to Nietzsche (who would probably be horrified at finding himself in
agreement with Plato on that point) a refusal to acknowledge the importance of suffering,' a
“pleasurable sap, whose general effect is to squelch out not only suffering, but the powerful
acts of self assertion that necessarily entail suffering and that suffering alone can call forth.”?
This analysis, which seems to be in the background of some Homeric scholars, is wrong: pity
is not a pleasurable emotion in the Iliad. It is on the contrary very painful, and neither is it
some kind of wishy-washy emotion which prevents action, as we will see in the rest of this
chapter.

According to Kevin Crotty, a warrior’s life becomes on the battlefield a commodity,
and that is the point of Sarpedon’s speech in XII (309-28): “to the extent that the warrior may
lose in battle, he must contemplate his life essentially as a commodity — a boast for another.

Considered in this way as a form of exchange, death can scarcely be expected to arouse deep

! See Nietzsche (ed. Horstmann and Norman, 2002), §199, where pity is described as “those characteristics that

make [man] tame, easy-going and useful to the herd” 87; and §202 where he says that those “united in the cries
and the impatience of pity” are “in deadly hatred against suffering in general, in the almost feminine inability to
sit watching, to let suffering happen” 91. See also §222 and §225.

2 Crotty (1994), 11-12.
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emotions”.? Because of that, pity is according to him “associated with an emotionally
intense, less sublimely heroic response towards death, and one which is at some odds with
the dispassionate attitude that shame and the warrior require”.4 It is therefore ‘repressed’,
because it is “uncoded, felt only occasionally, and unforeseeable as to its effects” and
“cannot provide a sure and steady basis for the warrior's conduct”. It is therefore
“inconsistent with the dictates of the warrior code, which accordingly requires that the
undeniable power of this emotion be resisted and not acted upon.”s One of many problems
that appears here is that Crotty seems to follow unquestioningly Adkins’ division between
competitive and cooperative values.® If one agrees with Adkins on this, it is indeed clear that
cooperative values such as pity, while they may be useful in the family, have no place on the
battlefield. Scott, who admits to following Adkins’ system unconditionally,” is also very
critical of pity which according to her does not show sympathy, but shows horror at
another’s failure.’

The point of this section is to how wrong that understanding of pity is. Crotty
misunderstands both pity and its consequences and the 'warrior code’, if such a thing truly
exists. As we will see, pity is present on the battlefield, is not criticised as being

inappropriate, and is an integral part of the warrior’s expected conduct.

Crotty (1994), 42-3. The two parts of the argument do not seem to follow, which makes his point more difficult
to understand.

* Crotty (1994), 44.

Crotty (1994), 47-51. he also makes the point that Phoenix’ Meleager tale is a cautionary tale against pity: 52-55.
For similar arguments, see also Redfield (1994) with the idea that the warrior must overcome mercy (104), and
Motto & Clark (1969) with the idea that the inhumanity and excess shown in the second half of the poem “are
simply the decorum of warfare”, 111. All those points also demonstrate a severe misunderstanding of the role of
pity and the 'gentler values' in the poem.

wm

©  See for ex. Crotty (1994) 19, although he criticises others (in particular Mary Scott) for doing the same.
7 Scott (1979), 1.
8 Scott (1979), 1-5.
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B — WHO DESERVES PITY?2

Pity does occur in the poem, both within and outwith the warrior society. Five categories of
people are pitied or regarded as worthy of pity (if only by themselves) in the Iliad. They are

mostly vulnerable people, who need help or revenge.

1 - people in mourning

The first category puts together people who have just lost a friend or relation, or who feel
pity for someone close to them (13 instances, 11 of which refer to Priam only). It is noticeable
that people who have lost someone do not need physical help but only compassion, which
shows that pity is not only an active cooperative quality. Priam for example is regarded as

worthy of pity after he has lost Hector.?

2 - endangered people

The next category comprises people who are in danger, who are about to die, and very often
do not know it, which adds to the pathos (12 instances). The following example is an
example of pity from a god, Poseidon, who feels pity for the Achaians who are being killed.
Since the Trojans are losing the war at this point, it is mostly Trojan warriors who belong in

this category.™

3 - women, children and old men

The fourth category is made up of women, children and old men (9 instances)

9 XXII, 405-409. See also: XIX, 340; XXII, 408; XXII, 419; XXIII, 110; XXIV, 174; XX1V, 207; XXLV, 301; XXIV, 309;
XXIV, 332; XXIV, 357; XXIV, 503; XXI1V, 504; XXIV, 516.

10 X111, 10-16; VI, 94; V1, 275; VI, 309; VI, 27; VIII, 350; IX, 172; IX, 302; X1, 665; XV, 12; XV, 44; XXI, 273.
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AAA" Gte O MOALOV TE KAQN TMOALOV TE YEVEIOV
ARO T AlOXVVWOL KUVES KTAUEVOLO YEQOVTOG,
TODTO O] OIKTIOTOV TTEAETaL DELAOLOL BooToloty.
‘But when an old man has been killed and the dogs are mutilating his grey head and grey

beard and private parts, this is the most pitiable (oiktiotov) thing poor mortals can see.’
XXII, 74-76

Andromache also reproaches Hector of not feeling pity for her."

4 - dead warriors

The third category comprises young warriors who have just been killed (7 instances).
Whereas the whole army being destroyed is pitied mostly by the gods, individual dead
warriors are pitied by their comrades.

The pathos of this motif is made obvious in the “obituaries” (see below), which
always imply pity on the part of the poet, to which can be added an explicit expression of

pity from a god or from another warrior.

5 - suppliants

Finally, we encounter 4 instances of suppliants seeking pity."

As could be expected, the people who deserve pity are the weakest, most vulnerable, and
those who suffer the most, as well as in general those who suffer an undeserved and
unexpected disaster.

There also a notable difference between appealing for pity (the way suppliants,

women, and old men do) and expressing spontaneous pity. Spontaneous pity is only felt by

11 VI, 407-9. See also: VI, 431; VI, 484; XXII, 37; XXI1, 59; XXII, 82; XXII, 494.
12V, 561; V, 610; X1, 241-43; XV1, 431; XVII, 346; XVII, 352; XXIV, 23.

13 XX, 463-65; XXI, 74; XXI, 147; XXII, 123. Success rates and norms of supplication will be looked at in greater
detail below, in the chapter on 'mildness towards enemies’.
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the gods and by warriors. Warriors fluctuate between a powerful and a vulnerable position:
they attack enemies and protect their friends and family, but the next minute they may be in
danger themselves. On the other hand, women, children and old men are constantly
vulnerable. They are even defined by their vulnerability, as is shown in boasts, obituaries
and encouragements to fight. They are very much the stake of the fighting and they are
regarded as being unable to protect anyone, or even to defend themselves."

Gods are at all times powerful, and even though they can be in danger (on the
battlefield, or from each other), the danger they are in is always fairly trivial. Unlike for men,
it is never a question of life and death. Death itself is a major theme as far as pity is
concerned. Death, or the risk of death are almost the only reasons pity is present in the poem
at all. There are obvious risks for the warriors on the battlefield, but the shadow of death is
present over other categories as well, such as women, and old men: think for example of
Priam’s vision of his own fate in XXII. Simone Weil points out that all men in the poem are
vulnerable at some point: “les hommes ne sont pas divisés dans I'lliade, en vaincus, en
esclaves, en suppliants d'un cété, et en vainqueurs, en chefs, de l'autre; il ne s’y trouve pas
un seul homme qui ne soit a quelque moment contraint de plier sous la force”.’> The
vulnerability that is pitied in the poem is mostly the vulnerability to death, and any loss of
control over one’s life in general, the ultimate loss of control being of course death. As we

saw above, vicissitude is fundamental to pity, and, as Achilles observes, to human life.

14 See for example Hecuba’s reaction to Priam’s plans to visit Achilles (XXIV, 200ff): Hecuba’s point is that Priam

is too vulnerable to go into the Achaian camp, as he cannot defend himself and is likely to get killed.
15 Weil (1953), 19.
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C - "ACTIVE" PITY

Another characteristic of pity is the reaction that it elicits. That is what shows more than
anything else that pity is an important part of the warrior society:'® three are warriors who
feel pity, and also some who react to it. Kim points out that “it is precisely the constant
reality of the warriors’ killing or being killed that generates [...] the ethic of acting pitiless
towards the enemy, but at the same time, and no less importantly, a different ethic — the
need to have pity for one’s fellow warriors who are being killed”.'” She adds what is the
main point of this argument, the idea of what could be called ‘active pity”: “when a warrior
sees his friend(s) fall and is thereupon filled with pity, anger or grief, he is invariably shown
to charge out against the enemy even more ferociously than before. In this respect, as a
catalyst of warriors’ actions in battle, pity is no less potent than xoAoc or axoc.”'s She adds
that “the subject of the phrase [t d¢ meoovt’ €éAénoe | witnesses his friend(s) being killed in
close combat, and pities; and each time, he charges out (or wishes to, but is impeded) to
avenge his friend’s death”.'” It is absolutely true, and quite remarkable, that in the poem,
every time a dead warrior is pitied by one of his comrades, the ‘pitier’ takes action, more or
less effectively, to avenge him:2

Tw 8¢ meodvt’ eAénoev aonidiroc Mevédaog,

1) d¢ dux Tpopaywv kekopLBEvos aifomt XaAk

oelwv Eyxelnv:

When [Crethon and Orsilochus] fell the warrior Menelaus felt pity for them, and strode
through the front ranks helmeted in gleaming bronze, shaking his spear.

16 On how pity is valued in the poem, see Segal (1971), 12. and on how it is valued in ancient Greece more
generally, see Dover (1974) 190-205.

17" Kim (2000), 16.

18 Kim (2000), 17. For a fuller analysis see 35ff.

Kim (2000), 41. This is not the view of Crotty and Redfield, who think that the 'heroic code’” does not include,

and is even adverse to pity.

20 See also Fenik (1968), 3 and 177.



V, 561-3%

This is also true of the gods: most of the instances of pity concerning a warrior in
danger involves the gods. They may act (XIII, 15; XXI, 273), sometimes do nothing (XV, 12;
XVI, 431, it is Zeus in both cases) and sometimes want to but are prevented to by Zeus (VIII,
350; XV, 44). It is interesting to see that Zeus, although he is the god who feels pity the most,
is also the one who acts the least on it, and even prevents other gods from acting. As we saw
earlier, this is symbolised in the scales of Zeus: he watches what happens, but does nothing,
and accepts whatever is about to come to pass.

But this “active pity” does not only concern fellow warriors, and that is particularly
clear in the scenes of supplication, where an appeal for pity is effectively an appeal for
survival. Similarly, appeals to pity another warrior can be addressed to a warrior or to a god,

and tend not to be successful: VII, 27; IX, 172; 302; XI, 665.

Pity is therefore not something that inhibits from action in the poem: it is in fact part of the
warrior’s expected response to life on the battlefield. Pity is not in contradiction with heroic
behaviour, and can on the contrary encourage it. Pity is also an important part of the

narrative, and is to be found in the poet's attitude towards his characters.

21 See also V, 610; XVII, 346; XVII, 352; XXIV, 23.
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Il = PITY FROM THE POET

It is not only the characters who are seen to feel pity: pity permeates the whole poem

through the way Homer presents the tragic events that are taking place.

A — VATTIOC

1 - etymology

As we saw earlier in the chapter, there are differences in the poem as far as death is
concerned: in particular in the conception of death shown by the warriors and by the poet:
for the warriors, death should be heroic and glorious whereas for the poet it is always tragic
and pathetic. This difference is paralleled in the uses of the word vijmioc , and though it is
not immediately apparent, vijtiog is a word which can allow us to shed light on some
aspects of human mortality in the [liad, as it is often linked to death.

The literal meaning of vijruiog is ‘small child” or when used as an adjective, ‘very
young’ and ‘puerile, childish’. It has been said traditionally that it actually means ‘who
cannot speak’ (cf. the word infant) because of its link with &roc, ‘word, that which is
spoken’. People have now more or less renounced that idea (Chantraine for example, but the
links between the Mycenian naputijo and the Greek vnmitiog makes him think of nmvw, ‘to
call’, but he does not consider this as certain).! Edmunds offers the hypothesis that vijmiog in

fact comes from a root 4p- meaning ‘to join” or ‘to connect’, which can be found in the Latin

I Nevertheless, the fact that it can be used of lion cubs for example (XXVII, 132-5, see below), show that it may

actually have nothing to do with speech (unless that particular use is entirely metaphorical).
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apitscor (‘reach’, “attain’) and Sanskrit dapnoti (‘reach’, ‘attain’). She admits that there are
problems with that derivation, and that there is more semantic than phonological evidence

(although her semantic evidence is also doubtful).?

The main distinction is between vrjmioc used of actual children and vijmoc used
metaphorically of adults. Indeed, the Lexikon’s classification follows this separation: 1-
vimog as a descriptive term when it is used of children 2- vijrtiog as a judgemental term
when it is used of adults. Those are two useful categories, which this study is going to follow
to a certain extent, but they are not enough to attain a full understanding of the word and in
particular of its importance in understanding the way the human condition is described in

the poem. The main focus of this study will be the adult uses.

2 - vimog as description: used of children

The word vijrtioc is used firstly of the ingenuousness of a small child, and is often used in
reference to children. With 27 out of 53 occurrences, it is the main usage.

a —general uses

The expression vijria tékva is used 3 times on its own® and 11 times when associated with
the word adoxou* Edmunds understands the expression virmua tékva as linked to the
thematic absence of the father in the poem: “children are népios when their fathers have gone
off, not to return, leaving them with their mothers and disaster.” She adds that “this is a

virtually fatal condition. Such a népios child does not ordinarily grow up to become a

2 Edmunds (1990), 7-9 and 98-9. See also the possibilities given by Vermeule (1979), 113.
311, 311 (an animal simile); XI, 113 (an animal simile); XXII, 63.
411, 136; 1V, 238; V, 480; 688; VI, 95; 276; 310; 366; XVII, 223; XVIII, 514; XXIV, 730.
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warrior”.> Nevertheless, it can be said that the absence of fathers is more accurately linked to
the theme of the poem, i.e. war, and does not really explain the meaning of vijmioc.
Furthermore, as she admits herself, though it works for Astyanax, whom she calls the
‘paradigm’ for this usage of the word, there are several exceptions to that ‘rule’, such as
Telemachus in the Odyssey, and Diomedes in the [liad, both of whom are orphans, and end
up being fine warriors, rather than dead. This use actually mainly highlights the role of the
warriors as protectors of their wives and children (or as killers of the enemy’s wives and
children), and it emphasises the helplessness of the v tékva who are unable to defend

themselves. In each case, it is used to encourage the warriors to fight.*

It is used 5 times of Astyanax in particular” (Hector’s son, the only child to actually appear in
the poem) and once of Achilles (to say that he was just a child when he went to war).®
Astyanax is according to Edmunds the paradigm of the vijrtiog child. She points out that
“Astyanax is called népios almost every time he is mentioned” ? This may be true, but it does
not necessarily have the deep significance Edmunds seems to infer from it: quite simply,
vijmtiog means young child and Astyanax is a young child. Why should the fact that he is
called vrjrtiog be so significant? But to her, as we saw earlier, being called vi)mioc means that
the father is absent, and the use of the word implies “imminence or possibility of doom and
destruction”.!” She insists that Hector’s death (as the absence of fathers in general), will lead

to the “social disconnection” of Astyanax, and that this social disconnection is part of the

Edmunds (1990), 35. For her general analysis of vijmiio children, see 25-59.

b e.g. 1V, 234-9.
7 VI, 400; 408; XXII 484; XXIV, 726.
5 IX, 440.

9 Edmunds (1990, 30.
10" Edmunds (1990), 28.
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meaning of the word vijrtioc.!! She also points out that “few Homeric heroes seem to have
grown up as orphans”, while at the same time pointing to major exceptions: Orestes,
Diomedes and Telemachus.’? Her conclusion on vijrtioc children is that “children, being
essentially ephemeral, disconnected from past and future, have no past in them”. She then
goes on to apply this ‘disconnection” which is to her at the centre of the meaning of vijrtiog

to the adult uses of the word, all of which seems very far-fetched.

The word vijruog is used very generally of the helplessness of youth. In the following

example, extreme youth is presented as something negative, grievous (aAeyeivog).”

b - children in similes
The Trojans are compared to wasps tormented by children:
aUTIKA O ODNKECOLY £0IKOTES EEEXEOVTO
elvodiolg, obg maideg pwpalvwowy £Dovteg (260)

atel KEOTOUEOVTES O0Q £TtL 0Lkl £xovVTag
vnrlaxot-Euvov d¢ kakov moAgeoat tibeiot

They swarmed out all at once like wasps by the side of a road, constantly irritated by boys
who made a habit of teasing them in their nests by the roadside  the little fools / children that
they are, they create a nuisance for many others.

XVI, 259-62

It is not entirely clear in this example if vnmiaxol refers to their youth and inexperience
(“children that they are”) or if it is a judgemental use (“the little fools”), where older boys for

example are treated as adults and are censured for behaving like babies. The context seems

1T Edmunds (1990), 31-2.

= According to her, the reason why they have turned out alright is because they have gone through a kind of
initiation rite which compensate for the absence of their father, see Edmunds 44-53 for a detailed analysis of
those initiation rites. In essence, her point is that thase three warriors die a symbolical death through the
initiation rites, in the same way that actual fatherless viymot children such as Astyanax die a real death
“without fulfilling their epic destiny”. The difference with Diomedes, Orestes and Telemachus is that “they are
reborn, and as warriors”.

IX, 490-1. Edmunds understands akeyavoc not as meaning ‘grievous’ and referring to the helplessness and
infancy, but as meaning ‘troublesome’, and therefore as referring to Phoenix’ problems rather than Achilles’.
Edmunds, 57.
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to allow both understandings. Edmunds’ understanding is that the children (and Patroclus)
“were unaware of the consequences of their actions, and, for this reason, both are called
nepios”." Nevertheless, this can also be understood as a behaviour typical of childhood,

rather than as a judgement of those specific children.

In the same book, Patroclus is compared to a little girl:
tinte dedakovoat IatpokAeeg, niite kovEN
vnmin, 1] 0° dpa punTot Béova” aveAsoBal avayet
£laVOD AMTOUEVT), KL T ECOVUEVIV KATEQUKEL,

dakpuocooa dE LV ToTEQKETAL OG" AavEAnTat

‘Why are you all in tears, Patroclus, like a little girl running along by her mother and
demanding to be carried, pulling at her dress and holding her back as she tries to hurry on,
and looking at her tearfully until she picks her up?’

XVIL, 7-10

Again in this example, it is possible to understand vnmin as judgmental: Patroclus behaves
like a silly girl. Nevertheless, it seems that kovgn) is too vague a descriptive term to allow a
full understanding of the simile. Only tiny little girls would behave like that: only very
young children can expect to be picked up by their mother, and it would make much more
sense if we take vnmtin as a descriptive term here. Willcock points out that “Homer sets
before us wonderfully clearly the unchanging behaviour of children”.’> Edmunds links this
child with Astyanax, who displays the same behaviour (“crying and clinging to an adult”).
According to her “Patroklos himself is like Astyanax in fretting about something other than
the ultimate disaster that is approaching.” Nevertheless, Astyanax is only a baby, and it is
difficult to see how significant is the fact that he is not fretting about the specifics of the
future, and Patroclus does not even know yet that he is about to go on the battlefield, so this

point (whose aim is obviously to show the ‘disconnection” linked to the use of vijmioc in

4 Edmunds (1990), 56.
15 Willcock (1984), 244,
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both passages) is again very far fetched. All in all, though the word is likely to be only
descriptive of the covpn, it is very obviously judgemental of Patroclus: an adult male is not

supposed to behave like a little girl.

vijog is also used of the young of an animal.1¢

Children, and even very young children are present throughout the poem, either in person,
in similes, or presented as victims of war. This is the most straightforward use of the word.
In almost every case, the word is there to excite sympathy. The emphasis is most of the time
on dependency and helplessness, and Edmunds’ arguments on children being disconnected

are very weak.

3 - vAmocg as judgement: used of adults

The word is used almost as often to refer to adults (26 occurrences), sometimes in the
vocative. The link with the original meaning is that compared with the omniscient gods,
men, in their ignorance, are like children, and like children they behave unwisely or
unthinkingly. Edmunds also talks about adult vijmiot being disconnected: “they are adults
who are disconnected from the past and, especially, the future. As in the case of children
who are népios, this disconnection is both mental (they do not have foresight) and social
(their lack of foresight almost always has fatal consequences; it disconnects them from the

fellowship of the living)”.!” We will see in this part that vijioc indeed implies a lack of

16 XVII, 132-5. It is clear that in this example, vﬁmog cannot be linked with €7T0C, as animals cannot be expected
to speak. Of course, it could simply be a metaphorical use.
17 Edmunds (1990), 60.
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foresight, but it has to be said that her last point — that because this lack of foresight tends to
be fatal, they are disconnected from the living - is again very far fetched and a bit silly.

[t is true in a way that vrjmiol adults are like children, but it is more general than a
simple ‘disconnection’. Their ignorance, limited understanding and, indeed, lack of foresight
are all part of the human condition. There is no real need to bring in this idea of a connection
or disconnection. The common ground is not so much with infancy itself, but with an aspect
of it: the helplessness and inadequacies of children. But it is not enough to simply say that:
there are specific uses and differences according to who uses the word:

This word can be used either by a mortal, to refer to another mortal (10 occurrences),
by a god, to refer either to a mortal (2 occurrences), or to a god (1 occurrence), or by the poet,
in the narrative, only to refer to a mortal (13 occurrences). In each case, there is a clear

difference, if not of meaning, at least of intention.

a - Used by a mortal

In the mouth of a mortal, it is a term of abuse and contempt (the word ‘child” is not strong
enough in English). It is used mostly in boasts, of enemies, when about to kill them. For
example, Hector uses it of Patroclus in XVI:

IMatoorA’ 1) mov £édnada TOAW keQal&epey auny,
Towiddacg d¢ yuvaikag EAe00eQOV NUAD ATOVOAS
aEewv £V VNecoL GLANY € maTolda yaiay

vmer Tawv ¢ mpood’ "Extogog wicéeg tnmtol
TIOOOLV 0WEEXaTaL TtoAepiley:

‘Patroclus, you must have thought that you would sack our city, and take the day of freedom
from the women of Troy and carry them off in your ships to your own native land - nh/pioj!
In their defence Hector’s swift horses speed into battle.”

XVI, 830-341%

18 See also: VIIL, 177-79; XX, 196-98; XXI, 99.
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According to Edmunds, “those who do not take good advice are népioi. They disconnect
themselves from their leaders and usually also their own life as a consequence. On the other
hand, those who give bad advice are disconnected from their own future and success”."
Again, this is very far-fetched: not everything that leads a man to ‘disconnect from his life’
(die) are linked to being vrjmioc! Heroic behaviour and accidents kill too.

The word can also be used of an ally during a heated argument, to expose the
foolishness of the opponent and their lack of understanding of a situation: For example,
Hector accuses Polydamas of being vijiogc when Polydamas advises him to retreat for the
night.® In this particular case the man using the word vijmiog is actually the one who is
wrong and is himself called vrjtioc a few lines later by the poet. Men can make a wrong

judgement when using this word, and can be guilty of what they accuse other people of.

b — used by the gods

In the mouth of a god, it always refers to a man’s misapprehension of his relationship to the
gods: it is always a question of rank and hierarchy.

On one occasion, it also refers to the gods’ failure to comprehend their own
relationship with Zeus.?! In the next example, Hera is speaking:

VITUOL OF ZNVL LEVEAIVOHEY ADOOVEOVTES:

N ETL PV HEUAHEV KATATIXUVTE LEV ROOOV LOVTES
1 £meLne Pin: 6 0 adrpevog ovk aAeyilel

ovd’ oletar dnotv yao £v abavatowol Beotot
KAQTEL Te TOEVEL TE DIRKQDOV ElVaL ROLOTOGS.

‘vririot we are, thoughtless idiots, to storm against Zeus! We are still intent on facing him,
and trying to stop him with argument or force. But he sits there by himself without thought or
regard for us, saying that he is pre-eminently the best of the immortal gods in power and
strength.’

XV, 104-8

19 Edmunds (1990), p.87.
0 XVIII, 293-96. See also: 11, 337-38; VII, 400-2; XVII, 30-32; XVII, 629-30.

21 This points out to the possible ignorance and lack of understanding of even the gods.
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In those cases, the word is not necessarily used as an insult, it is not used to boast or
to laugh at the misfortunes of an enemy, there is not even necessarily any anger involved.
The point is mostly to state facts of hierarchy between the gods and the mortals, as well as
among the gods. There can even be a touch of pity (in the case of Poseidon, where it is linked
with sorrow (axoc) and is in the form of a lament, with the expression @ momot), which
places those occurrences as an intermediate between the word used by mortals and used by

the poet.

¢ —used by the poet

It is the most significant use (usually the only one mentioned by scholars, Romilly for
example®). The tone is extremely different when the word is used by the poet himself, as it
then very often has a connotation of pity and compassion. What is very interesting is that it
is almost always used when someone is about to die. The causes of death are always linked
to something innate to the human condition. Very often, it is used when a character is about
to die because of his ignorance or misunderstanding of the true reality of a situation (it is
very frequent: 8 times). This is a recurrent idea with vijiioc (cf when it is used by mortals
and gods):23 those men are about to die because of an error of judgement, and even though
the sympathy felt for them can be minimal, their plight is typical of the human condition as
seen in the poem. In the following example, Patroclus asks Achilles to let him fight in his
place:

Q¢ Gato AwooopEvoS péya vTog: 1] Yo épeAdev
ol avtg Bavatov te kakov Kai knoa AttéoDat

2 Romilly (1997), 138-44.
23 XI1, 124-130. See also: 11, 872-75; XII, 110-15; XV1, 830-33; XVII, 494-98; XX, 411-12.
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So he spoke in entreaty, vijmiog — what he was begging would be a wretched death for
himself and his own destruction.
XVI, 46-7%
This time, because of the sympathy cultivated for Patroclus as a very likeable character, the
pity felt for him is more obvious. Nevertheless, in terms of content, this example does not

differ so much from the previous one, as, again, excessive confidence and lack of judgement

leads him to his death. In the following example, Tros begs Achilles for his life:
Towa 0" AAxoToQIdNV, 0 pév avtios NAvOEe youvay,
el g €0 medidorto AaPav kai Lwov adein
LUNdE KaTakTelveley opunAkin éAenoag, (465)
VITULOG, OUDE TO 1O 6 0V TeloeoBat EpeAdev:
oU Y& Tt YAvkvBupog avie 1y ovd’ ayavodowy,
GAAG paA” Eppepaac:
Then Tros, son of Alastor — he came to take hold of Achilles” knees, in the hope that Achilles
would spare him, taking him prisoner and releasing him alive, and would not kill him out of
pity for a man of his own age: vijmiog, he did not realise that Achilles would never listen —
this was no sweet-minded man, no gentle heart, but a man in full fury.
XX, 463-8
Pity for suppliants is the normal reaction in the poem (see chapter on 'mildness for enemies'

for a more detailed analysis). Here, Tros is also said to be very young (the same age as

Achilles).

Men may also die because the gods tricked them. Again, it is actually a misunderstanding of

the gods’ true intentions.»

It is often the case that it is a man’s own over-confidence and pride that leads him to his
doom. This can also be described as ignorance or a misunderstanding, and in this case an
overestimation of his own capacilies:

IaTookAog & (mnolot kal ADTOHEDOVTL KEAeDTOC
Towag kai Avkiovg petexiade, kat puéy’ aaodn (685)

2 According to Edmunds, this example shows that being vnmog “does not present a contrast to warrior-like
behaviour”, 4.

%11, 35-40; XX, 293-96.
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vijruoc: i d& émog INnAniadao pvAalev
N T av OIEkDUYE KNOA Kaknv péAavos Bavatolo.
GAAN aiel Te ALOG KOELTTWV VOOS 1€ TTED AvDOV

But Patroclus called to his horses and Automedon and went in pursuit of the Trojans and
Lycians, and this was a fatal error, vijrtiog — if he had kept to the instructions of the son of
Peleus, he would have escaped the vile doom of black death.

XVI, 684-87%

It can also be pride and vanity, as in the case of gold-wearing Nastes.?” In both cases, the

characters foolishly believe something that they should not believe.

In all the previous examples, the play on the contrast between the characters' knowledge and
the narrator's (and therefore the audience's) knowledge, the expectations described by the
poet and the dire reality that awaits are what creates a lot of the pathos in the poem. The
vanity of human hopes in apparently on the poet’s mind. But even in these cases, the word is

not linked to a condemnation of pride, but to a feeling of pity for men.

When it is used of children, the word vrjmtioc is simply a description of them as children, and
does not have anything to do with their doing something specific. If they are doing
something (in the similes for example), it might be something foolish, but the main point is
still that it is something a child would typically do. But when it is used of adults, the word
vijrog is extremely important to the understanding of the condition of mortals in Homer:
men are ignorant, careless and foolhardy like children, and it leads them to their death, and
this deserves pity rather than ridicule or condemnation.

Key in understanding the word is the idea of misunderstanding or ignorance:

misunderstanding of the situation, of the gods’ intentions, but also of their own capacities. It

2 See also: X11, 110-15; XVII, 494-98,
2711, 870-5.
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is in that respect that there is a clear link with the original meaning: like children have a
limited understanding of the adults” worlds, men have a limited understanding of the world
as a whole, of fate, the gods and all that is metaphysically beyond them. As opposed to what
Edmunds says, it does not seem to be ‘disconnectedness’ that applies to both children and
foolish adults. It seems that when it is used of adults, the word is used metaphorically: by
making those mistakes and errors of judgement, when, as adults, they should know better,

men, in their misunderstanding of the world, are like children.

B — THE "OBITUARIES"

Another way of looking at the expression of the poet's pity in the Iliad is through an
examination of what Griffin calls the “obituaries”,?® i.e. “those illuminations of minor
warriors who exist in order to be killed”,?* a discreet but fundamental set which gives a
flavour of what the poet’s general attitude is.

According to Jasper Griffin,® in the “obituaries”, Homer manages to confer
significance on the slain, and to make their deaths have an emotional meaning for the
audience. Even the dispassionate manner in which the deaths are recorded conveys emotion,
and that is one of the most telling and representative aspects of the Iliad. Griffin records ten
different motifs that are used by the poet to accentuate the pathos of death and make it

moving and significant to the audience. These motifs are: dying far from home, dying near

% Ttis interesting to note that these motifs are mostly used by the poet himself to explain how tragic the death of
such and such warrior is. They are also used in lamentations, by the friends and family of the dead warrior, but
also in taunts, by the man who killed him, in which case, the pathos is still present, but is not intended by the
character.

2 Griffin (1980), 103.

30 Griffin (1980), chapter IV “Death, pathos and Objectivity”, 103-43.
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friends, lack of care after death, the figure of the bereaved wife, the figure of the bereaved
parents, the short life of a warrior, the divine perspective on human life, the young husband
slain, beauty brought low, being unrecognisable in death and mutilation.

In the following pages, those categories have been slightly changed, to fit the uses
more closely. Furthermore, what Griffin did not recognise is that although these motifs can
also be used in things such as taunts or laments, those are not really obituaries (which are
only used by the poet). It is clearer to stick strictly to obituaries, as they are very specific and
unique expression of pathos in the poem. Therefore, the following examples are slightly
different from those given by Griffin, as he tended to incorporate examples that followed the
motifs but were not ‘real” obituaries. Those are given in footnotes with the context in which
they are used. Furthermore, it is worth adding that the obituaries can be used just before or
after a warrior’s death, but also a long time before his death, as a prediction by the poet. The
following categories are classified starting with the most common motif and finishing with
the rarest. As the conclusions from this classification remain fairly similar to Griffin's,

though the focus is slightly different, descriptions of each category will remain brief.

1 — the bereavement of the warrior's family:3!

Pity for a dead warrior is often expressed through mentioning the pain his death will cause
to those closest to him. This motif is very important as it shows the world that exists outside
the battlefield: the warriors do not exist in a vacuum, only to kill or be killed. There are

people who care deeply about what happens to them. This motif also adds individual

31 From the father: XI, 328-34; the wife: 11, 698-702; X111, 170-6; 427-35. (See also as a boast: IV, 237-9; as a plea: VI,
431-2; XVIII, 120-24) The parents: V, 59-64; V, 148-58; XVII, 194-97; XX, 407-10. (See also: as a taunt: X1V, 501-5;
XVII, 24; as a lament: XV1I, 34-40; XX1V, 255-60.) The warrior did not have time to have children: X1, 240-5, and
did not have time to repay his parents for his upbringing: XVII, 300-2.
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biographical details to the life of the warriors, showing that they have an existence outside

the limited sphere of the battlefield.

2 - friends cannot prevent the warrior's death:32

This is partly similar to the previous motif in that it shows how the warrior’s death affects
people around him, here his comrades-in-arms. The pathos is also expressed in the

inevitability of the death: even other warriors cannot prevent it from happening.

3 - loss of beauty and disfigurement:33

The physical appearance of the warriors is important and is often commented on. In many
ways, beauty equals courage and is part of the excellence of the warrior. Cowardice and a
lower-class background is associated very often with ugliness, as is the case for example
with Thersites, whiles there are several comments on Achilles’ and Hector’s beauty. In this
particular obituary there is pathos in the fact that it is a shame to lose such a thing of beauty.
Disfigurement on the other hand, is more than just a loss of beauty: its aim is to make the

warrior unrecognisable, and therefore his exploits unsung.

4 - the short life of a warrior (almost exclusively used of Achilles):3s

One of the tragic themes that is present throughout the poem is that of the premature death

that awaits Achilles. It is present in Thetis” lamentations from the start and after Patroclus’

321V, 522-24 = XI1, 548-50, X111, 653-55. It is also used when friends and allies are nearby but cannot give any help:
XV, 650-52; V, 49-54. (See also: as a lament: XVI, 837).

33 XVI, 638-40; XVII, 50-53; XXII, 401-4. That idea is also shown in the way the bodies of the minor warriors are left
untended: VIII, 491 = X, 199, and are driven over by chariots: XI, 531-37; XX, 498-5021. Griffin included the loss
of helmets in this category. I have chosen not to.

3 See Vernant (1999).

35 XV, 610-14; XVII, 194-7; XVII, 300-3. See also in a lament: 1, 352-53; I, 413-18; XV, 610-14; XVII, 201-2; XXIV, 540;
XXIV, 725-26.
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dearth, the knowledge and acceptance of that premature death colours everything that

Achilles does.

5 = dying far away from home:36

A common theme linked to Achean death is that they are never going to see their homeland
again. It actually is not certain whether the Achaean dead were going to be buried in Troy or
if their bodies were going to be brought back to Greece, as there is evidence for both.
Furthermore, it is clear that the warriors greatly miss their homeland. It is also used very
cleverly of Hector, even though he dies in his own country:

VITTin, ovd’ EVONoEV 6 (v pHaAa THAE Adostomv
xeooiv AxtAAnog dapaoce yAavkamig AOnvn.

Poor child, she did not know that far away from any bath bright-eyed Athena had brought

him down at the hands of Achilles.
XXII, 445-6

6 — lack of burial:37

Burial and the lack of it is a major theme in the poem and a very real concern for the

warriors®, as for example Hector’s behaviour shows throughout the poem.

Of course, some examples can belong to several of those categories at the same time.
All these obituaries, according to Griffin, show how pervasive the expression of pathos is in
the Iliad. To him, “the universality of the Homeric vision confers significance on the victims

of the great heroes who, in most warlike epics, count for nothing.”* By showing the

36 XV, 704-6; XVI, 298-303 (linked to the two other motifs “short life” and “bereaved wife”). (See also: as a
reproach: XVI, 538-40; as a taunt: I, 29-31; XX, 389-92; in a lament: XI, 814-18; V, 684-88).

37 XXI 200-4. See also: as a prediction: XVIII, 281-83; as a fear: XXII, 86-89; XXII, 66-68; as a boast: 1I, 391-93; XIII,
829-32; X1, 391-95; as a taunt: XXII, 333-34; XVI, 834-36; XXI, 122-27; in a lament: XI, 814-18; as a general
statement: [, 1-5; XI, 159-62.

38 See Griffin (1980).

39 Griffin (1980), 139.
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diversity in the lives those warriors have left behind them and in the manner of their death,
the poet affects our perception of the nature of heroism and of the world in which the heroes

struggle and die.
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CONCLUSION

Pity is pervasive in the poem. It is a way to overcome death and suffering through human
solidarity and fellow-feeling, as well as through the actions that pity leads to such as revenge
or protection. It is not only an inner feeling, as it leads to gestures which have great
significance on the battlefield: defending the body of a fallen warrior, avenging a comrade or
even reconciliation between enemies. Unexpected acts of pity, such as what happens

between Achilles and Priam, are what conclude the poem.
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CHAPTER IV

MANKIND AND MILDNESS

| = MILDNESS IN CHARACTERS

The vocabulary of mildness in the [lind, which for the purpose of this study includes
gentleness and pleasantness, has been subjected to exhaustive classification in the Lexikon.
Furthermore, words such as nmog and peiAixog (or pedixtog) have been examined by
Romilly," but not in such a way as to include all available occurrences. In this present study,
the divisions used do in fact coincide largely with those to be found in the Lexicon, but are
not dependent on them. The words 1miog, peiAiyog, ayavog, yAvkog, 1dvc and uatakoc as
well as some derivatives such as yAvicvBuvpoc or peAmdnc are considered in the light of all
their occurrences in the Iliad.

A simple examination of the lexical field of mildness therefore shows that those

'gentler’ values where not unknown in the Homeric society 2

I Romilly (1979), 13-22.

2 Seein particular the criticism of Adkins made by Pearson (1962), 37-8 and 60-1.
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A — AS A NATURAL QUALITY

Only three characters are specifically described as “mild” in the Iliad: Patroclus, Hector and
Priam. With no other characters is an adjective meaning “mild” (1)7tiog or peiAiyoc) used as
the complement of the verb eiut and applied to the individual, rather than to words or
actions, suggesting that when used predicatively, it appears to designate a general
characteristic of the person rather than an incidental attribute.?

Jacqueline de Romilly studied in depth the word nmtioc.* To her, this adjective refers
to a particular kind of mildness, that of a father towards his children and by extension, of a
king towards his subjects. Odysseus in the Odyssey she sees as best exemplifying both these
meanings of the word. The approval of his reign repeatedly expressed by his Ithacan
subjects provides her principal evidence.* This is to Romilly a mildness characteristic of
patriarchal royalty. Even when the word is applied to other human values it retains this
sense. This is why this word is used in regard to kings or leaders such as Zeus,® Priam,” and
Hector.® Those who are treated kindly are in their turn devoted to their “masters”, and it was
this reciprocity that continued to be seen in the Classical period as a reason to recommend
mild behaviour in rulers. Romilly gives examples of such a use of the term 1)7tioc in Hesiod,

Herodotus and Thucydides, as well as in tragedy and Aristophanes.?

Expressions such as fima oide will also be looked at later on.
4 Romilly (1979), 16-20.

She quotes Telcimachus' temark about Odysseus. naujp O @ o ey (“he was mild as a father ) Mentor
and Athena use the same formula in 11, 224 and V, 12. Eumeus also mmplain:‘. that he will never find a master as
frog as Odysseus (XIV, 139). Romilly (1979), 17.

& VIII, 40 and XXI1, 184,
XXIV, 770.
8 XX1V, 775.

9 Gpp Ramilly (1979), 18 Arictophanes in particular is mentioned in n.4 and tragedy in n.2. After Thucydides, it

n

~1

seems that the word disappears (other than brief mentions in Hippocrates), which, according to Romilly, could



"Hruiog is used to designate a human quality having high social and political value.
To evoke a more general attitude of gentleness, other words are used, such as peiAityog or
évinc. Romilly says that those words are used in particular in relation to Patroclus who is
not a king or even a leader, and cannot have the “mildness of a father”, but who still has a
“tempérament égal et bienveillant” and reproaches Achilles for his harshness, calling him
vnAng (XVI, 33) and annvnc (XVI, 35).

Yet, Romilly seems to forget that Patroclus is also called 1jrtioc by Achilles. This
raises the question of whether all of Romilly’s conclusions relating to the patriarchal
meaning of the word are undermined, since it is used to refer to someone who is not a king
or a leader. Yet, if we look at the context in which this word is used in reference to Patroclus,
we find that Achilles ic talking about the gentleness that Patroclus, as a charioteer, shows to
Achilles’ horses:

Totov yaQ kAéog é00AOV amwAgoav Voo

nmiov, 6< odwiv pdAa moAAaKkc DYooV EAatov
XAUTAWY KATEXEVE Aoéooag DOATL AEUK®.

They have lost their great and glorious charioteer, that fjriiog man who so often would pour
soft olive oil down over their manes after washing them in bright water.
XXII1, 280-2

This is clearly a relationship in which Patroclus is the master. But is the attitude of a
charioteer towards his horses like that of a father towards his children, or that of a king
towards his subjects? Indeed, the horses seem to miss Patroclus in the same way that
Odysseus’ people missed their king.!

If so, then we can indeed consider that the mildness expressed by the word 1miog

has a precise meaning which presupposes a relationship such as that between ruler and

he due to the fact that "cette concoption toute patriarchale de la douceur n'‘avait plus place dans la cité de type
nouveau qui s'était alors instituée”, 18.

10 xx111, 283-4.
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ruled.”! Patroclus is also on two separate occasions described as ueiAtyog once by Menelaus
and once by Briseis. In Book XVII, the word describes his gentleness towards his comrades,
equals and even superiors:

IOV YAQ EMUOTATO PELALXOS elvat

His way was to be peiAiyoc to all men
XVII, 671

The use of the word naow clearly rules out every possibility of using fjuoc as defined
above, since even considering Patroclus “ruled” some of the warriors (which is not at all
obvious, since he is not a leader but Achilles” charioteer),’? it includes Menelaus himself and
the other kings. Menelaus thus evokes Patroclus’ general attitude towards men, be they
kings or simple soldiers. And indeed, one can even say that the word éniotato suggests an
intellectual capacity for adaptability:'® he knew how to be kind to everybody, and expressed
his kindness in ways which others, whatever their rank, clearly found appropriate.

The second example shows his gentleness towards a woman. Briseis says to him
after his death:

Tw o’ Gpotov kAalw teOvnota peldiyov aiel.

‘And so I weep endlessly for your death. You were always petAiyoc’
XIX, 300

And it must be noticed that first of all, Briseis was never really treated as a slave, but
more as a part of the household he and Achilles belonged to. Furthermore, with her, he

played the part, not of a superior or “master”, but of a friend, consoling her and promising

" “T'here are numerous other examples of that use of jiog in the Odyssey, which seem to carry thal same meaning;
they refer to the attitude of a king towards his subjects (11, 230; 11, 234; X1V, 139; XV, 153), of a husband towards
his wife (X, 337; X1, 441), of the suitors towards Penelope and Telemachus (XX, 326), and of a goddess towards a
mortal (XIII, 314). A similar link to hierarchy will be found in the chapter on pleasure. However, in Odyssey XV,
557, the word is used to describe the feelings of the swineherd Eumacus has towards his masters: avaxrteow
N eidag . This use seems to be in complete contradiction to the other examples.

12 He is called Achilles' nvioxog at XVII, 427; 439; XXI1, 280.

13 On the link between character and knowledge, see Dodds (1951), 16ff. and n.103 and 104, 26. See also Marg
(1967), 69ff., Nestle (1942), 33ff. and Gernet (1917), 312.
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her a marriage with Achilles. On the other, one may wonder whether, in a way, Patroclus
played the part of Achilles' father: he seems to be organising his marriage, as he talks not
only of making Briseis his wife (6njoewv, XIX, 298) but also of organising a wedding feast
(daloewv & yauov, XIX, 299). According to Nestor, Menoitius advised his son Patroclus to

give counsel to Achilles, which is also one of the roles of fathers (XI, 783ff.)."

We can thus say that ueiAyyoc is not simply a synonym of fjruiog, but implies a different kind
of gentleness. It must also be noted that, similarly, the word évmiic is used in the Iliad,
meaning “gentle”. This adjective, and the corresponding noun, évnein, are to be found only
in the Iliad (XVII, 204; XVII, 670; XXI, 96; XXIII, 252; XXIII, 648) and (except in XXIII, 648
where it is used of Nestor) only in reference to Patroclus, the adjective always as
complements of the word étaipoc. Etymologically, this rather mysterious word may be
related to the Sanskrit dvas- meaning “benevolence” or “help”.!?

Even if Patroclus is the character who is the most talked about in terms of
gentleness, he is not the only one described as possessing this quality. Helen describes king
Priam as heing éxvgog d& mao g 1juos aicl, “a father-inlaw who was always 1juog as a father’
(XXIV, 770), an expression in which we again find the idea of the father’s mildness. And
indeed, Priam treats Helen as his own daughter, calling her ¢pidov téioc (11I, 162). Helen
also uses 1)mioc of Hector at his funeral, and not only that, but he also is the only one in Troy
to behave kindly to her:

OV Yo Tic pot €T &AAog évi Tooin) eVpein
1710g 0VdE PiAog, mavTeg O€ pe medQiKaoLy.

14 See below.

15 Pierre Chantraine (1968).
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‘There is no-one else now in the broad land of Troy to be kind to me and a friend, but they all
shudder with loathing for me.’
XXV, 774-5

Hector thus stands as an exception within Troy (apart from his own father), and the use of
the adjective nriog in particular may mean that, like his father, he would have become a
good king. The use of njriog is explicable perhaps not so much by the fact that Hector is a
man and Helen a woman, though it is possible. But Hector is the leading active man in Troy,
and Helen seems all through the text to place herself under his power, perhaps as an
acknowledgement of her own part in bringing about the war. Helen’s use of the noun
ayavodoovvn to characterise Hector points to the fact that his influence over other people
may have been enhanced by his own mild temperament. For example, Helen acknowledges
to him that he has prevented his brothers to abuse her thanks to this quality:
oT) T &yavodooauv Kal Jols Ayavols ETEETOL.

through your own gentle-hearted way and your gentle words.
XXV, 772

The noun ayavodpoaivn also suggest a mental disposition rather than a merely superficial
reaction, in common with other —ooouvrn words. It may show than Hector’s gentleness

resides more in reasoned thoughtfulness.

B - LACK OF MILDNESS

Two characters in the Iliad are specifically described as lacking gentleness, Achilles and

Agamemnon. It is interesting to notice that they are the ones who are responsible for the

crisis which is the subject of the poem. They are several criticised for their harshness, as we

16 See also dirodooovvn at XIX, 256.
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will see, which shows that their attitude was regarded as abnormal by the rest of the
Achaeans. Yet, if Agamemnon seems by nature to be harsh, Achilles’ harshness is only
linked to the circumstances, namely the way Agamemnon treats him, and then, more
importantly, the death of Patroclus.

Agamemnon is never directly said not to be 1jiog, but to lack the qualities connoted
by the term frtioc, which, according to Achilles, makes it impossible to reach an agreement
with him:

TaX KEV PEVYOVTES EvaAovg

TANTELXY VEKDWY, €1 (oL KQEIWY AYRUEUV@Y

7w eldelny:

"They would soon run in flight and fill the gullies with their dead, if lord Agamemnon would
be njmioc to me”
XVI, 71-73

Ironically enough, this reproach comes from Achilles himself. The use of the word nmog is
here again perfectly understandable: Agamemnon does not behave as a king should (and is
incapable of those fjmux dvea he boasts of).'” He is incapable of treating his “subordinates”
properly, and this is to Achilles a reason not to oblige him, since he now considers himself to
be outside of the laws of hierarchy, as is shown in the embassy scene.'s

Achilles” status is clearly distinct from his usefulness, and because Agamemnon did
not seem to think much of him in Book I, when he took Briseis from him, Achilles’ use of the

word Paocidedtegog is ironic. By saying that even if Agamemnon’s daughter was “as

beautiful as Aphrodite and as talented as Athena” (IX, 389-90) he would not marry her, he

VI, 361. Does this mean that Achilles actually accepts Agamemnon'’s authority? It seems to be the case at XXIII,
156-7. Achilles’ gripe, as we will see in the last part of the dissertation, is not necessarily about the social
hierarchy of the Achaian camp as such, but has more to do with the fact that he is expected to perform the
duties of an "inferior” while Agamemnon ignores his duties as a "superior”.

18 1x,391-2.
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rejects the social implication of the match.!” This shows in negative the reciprocity occurring
when a king is njrtioc. Being rjmioc is shown here as possessing a necessary social quality,
which Agamemnon himself seems to acknowledge when he praises Odysseus’ diplomacy in
Book IV. Agamemnon has belatedly shown flexibility and some spirit of compromise and,
objectively, Achilles should have taken advantage of the considerable advancement in his
standing which the promised marriage would have conferred. In his refusal, however, he
displays the very harshness he criticises in Agamemnon.?

Achilles, on the other hand, is clearly described as being neither yAvkvBuvuog nor
ayavodowv. This idea is linked to his refusal to spare a suppliant:

Towa & Adaotogidny, 6 pév avrtioc NAVOE yolvay,

el g eV meddorto Aafwv kai Lwov adein

HNOE KATAKTELVELEV OUNALKINY EAeN00S,

VITTLOG, OUDE TO 1)O1) 0 0L TteloeoOat EpeAAEy:

oV va TL YAvkvOupog avne 1y ovd’ ayavodowy,

AAAX paA éupepacg

Then Tros, son of Alastor — he came to take hold of Achilles’ knees, in the hope that Achilles
would spare him, taking him prisoner and releasing him alive, and would not kill him out of
pity for a man of his own age: the fool, he did no realise that Achilles would never listen - this
was no yAvkvOuvuog man nor ayavodowy man, but a man in full fury.

XX, 463-821

Achilles not only is in no mood to spare anybody, but he would also consciously
refuse anyway. This mental aspect of his attitude is also made clear by the participle
fuuenaac used to describe his state of mind, and which gives a connotation of desire and
eagerness to Achilles’ attitude: not only is he in no state to spare anybody, but he also wants

to kill. Interestingly enough, this refusal to spare supplicants he shares with Agamemnon. In

19" See Donlan (1993).
20
21

More on this topic in the part on politics.
On Ouudg vs. poévec/donv, see in Clarke (1999), chapter 4 passim, esp. n.72, 31; 64 (+ n.9), 78 (+n.41 and n.42)
and 83ff.. See also Jahn (1987), Caswell (1990), Darcus (1979, 1980 and 1988).
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Book XI, Pisander and Hippolochus beg Agamemnon to spare their lives, but he does not
listen to them:

0 1 ye kAalovte TEooaLdN TNV PaciAna
UEALXI0IG Etéegov-apelAikTov O O AKOVOaV:

So these two wept their appeal to the king: meili/xioi words, but the answer they heard was
ApEAKTOS,
XI, 136-7

Agamemnon even shows the utmost cruelty to them by cutting off their hands and
their heads. His words are also clearly described as being apeiAwctor In VI, 55-60, he says to
his brother who wanted to spare a suppliant:??

@ TETOV @ MevéAae, TL N O ob kIdeat 0UTWS
AVvOOWV; 1] 00L AQLOTA TMETOMTAL KATA OlKOV

npoc Towwv; T@v un Tig vekdvyoL aimuv oAeOpov
XEW&S 0" NueTéong, und’ OV TIva YaoTéQL Uit
KOUQOV £0VTa EQot, und’ 6g puyor, aAA” aua tavteg
TAlov eEamololat’ axkndeoTol kai adavToL.

"Menelaus, dear brother, why this concern for men’s lives? Did you get the very best
treatment from the Trojans in your house? Not one of them must escape stark destruction at
our hands, even the boys still carried in their mothers” wombs — not even they must escape,
but all be extinguished together, wiped from Ilion without sight or ceremony."

VI, 55-60
Curiously enough, one may think this cruel statement seems to be approved by the

poet himself, who says:

Qe ety €tgedev adeAdeov Goévac 1pws
ALOLUA TIRQELTIWV

With these words the hero turned his brother’s mind, winning him aicwa ntagetmwy.
VI, 61-62

The poet usually never condones the cruelty he describes,” and the sentence quoted above

has puzzled scholars like Grace Macurdy.” Yet, here, aiowov does not necessarily mean

22 Supplication is a very important theme in the Iliad, and will be looked at in greater detail in the next chapter.

23 The poet, unlike some of his characters, never seems to rejoice in bloodshed. On the poet's "objectivity”, see

Griffin (1980). On cruelty not being condoned, see also Segal (1971) and Romilly (1985, 1992 and 1997).
2 Macurd y (1940), 20-21. The general puzzlement which exists over this expression can be seen in the following
quotation: “But to our dismay the epic story continues in a way that has caused great dismay to commentators:



“just” or “suitable” as is often thought, but retains its primary meaning of “decreed by fate”.
Homer may simply state that the Trojans’ destruction is fated, and this may be the
implication of using the word aiowov in this context. It does not necessarily imply that
Homer approves of what is going to happen, but simply states an irrefutable fact. It does not
undermine in the least the general idea that that the normal attitude is that of Menelaus,
since the only people who kill suppliants, Achilles and Agamemnon, are also criticised
elsewhere for their harshness. Furthermore, Agamemnon seems to take too much pleasure
in killing the suppliants (when he cuts off their hands and heads in Book XI for example) to
appear simply as “doing his duty”, and we are also told that Achilles himself used to spare
suppliants before Patroclus’ death.? He tells Lycaon:

TV eV y&o INateokAov Emomely aloov NuaQ

TOPO TL pot medpwETOat evi Goeat GiAtegov Tjev

Towwv, kai moAAobe Lwolc éAov 1D émépaoon:

"Before Patroclus met the day of his fate, then it was more my mind’s liking to spare
Trojans, and there were many I took alive and sold elsewhere."
XXI, 100-2

Thus, there is a precise reason for his sudden cruelty, which is represented as abnormal even
for the hero himself. We can also notice that the word aiowov is used again here (aiowov
nuae), and does not mean “just” or “suitable” either, but simply indicates that Patroclus
died on the day Fate decided he should die. It is an objective statement and not an

approval.®

‘with these words he diverted the heart of his brother from his purpose, giving him just counsel.” Thus the poet
commends Agamemnon’s monstrous words of cruelty. 1 do not approve of a change of aioua (just) to aiovAa
(unjust), nor do 1 agree with miss Stawell’s argument that maoemeov in this passage and in 11, VII, 121 means
“uttering awry”, “perverting the right”. The phrase aiowwa nageinwy appears to me to be an “unexpurgated”
phrase, left over from an older lay, perhaps used here carelessly for “giving him timely advice”, i.e., just in time
to prevent Menelaus from yielding to his impulse of mercy.”

“?  However, killing suppliants is also never directly condemned by the poet. The pathos of a scene such as the
encounter with Lykaon indirectly shows Achilles' cruelty, but there is no direct condemnation. The closest we
get to a direct condemnation is that of human sacrifice at XXIII, 176 (kaka éoya).

% For a similar argument, see Goldhill (1990).
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It is also important to notice that the only gods who are said to lack mildness are
also those who are the most hated by men and gods alike, namely Hades and the Erinys.
Before sending the embassy, Agamemnon says that he hopes Achilles will yield:

dounONTw: Adne tot apetAryoc Nd’ adapaotoc,
Tovveka kal e Bootolot Oewv £X010ToS ATAVTWY

‘Let him yield?”” — Hades is the one who is apeidixoc and pitiless, and for that he is of all gods
the most hated by men.
IX, 158-9

And during the embassy itself, when telling Achilles the story of Meleager, who eventually
relented and saved his people, Phoenix mentions the Erinys aueiAixov ntoe €xovoa (IX,
572), “having an aueidixog heart”. Those two divinities are used as counter-examples, and
exemplify the behaviour men should avoid, and are themselves abnormal by “divine”
standards: they are hated, and unlike the gods who are said to be moved by prayers and

sacrifices, they are implacable.

D - THE INAPPROPRIATENESS OF MILDNESS

If gentleness of words and attitudes seems to be highly valued by the Homeric heroes, this
quality becomes a flaw when it is transferred from social relationships to the battlefield.
During Hector’s funeral, Andromache explains to Astyanax that people mourn him because
he was such a fierce warrior:?

£TEL HAAX TOAAOL A XLV
"Extogocg £v maAaunow 0dal éAov dometov ovdac.

¥ Yielding is a fairly important theme in regards to the Achilles/Agamemnon dispute, where Achilles, as an

'inferior’, is expected to 'yield' to Agamemnon’s authority. It is interesting to note that the same verb is also used
of being vanquished on the battlefield (IV, 99; V, 646; XIV, 316; XVIIL, 113).

2 Cf. also Astyanax’ reaction to his father’s helmet in Book VL



0V YO HEIALXOS £0KE TTATNQ TEOS £V dat Avyon
T KL fv Aol pHév 0dVQOVTAL KT XOTU,

"There were many of the Achaeans who sank their teeth in the broad earth, brought down at
Hector’s hands. Your father was no petAtyyoc man in the misery of battle. And so the people
are mourning him all through the city."

XXIV, 737-40

She probably means that they are sorely going to miss his prowess in battle. On the other
hand, when Agamemnon is said to be aueiAtktoc (XI, 137) on the battlefield, it is not meant
to be a compliment. But there are here two very different attitudes: Hector is harsh to
enemies while defending his country,?® and Agamemnon is harsh to suppliants, when he
should have been gentle. Harshness is appropriate when used in a fair fight, not towards
helpless people. Unlike Agamemnon, Hector is harsh only when it is called for.

In Book XV, when the Trojans are very near to setting fire to the Achaean ships, Ajax
says:

T €V XE00L POWS, OV HELALYLT) TTOAELOLO0.

"So salvation is in the strength of our hands, not in petAwyin in battle."
XV, 741

The word is often (unnecessarily) translated by “weakness” rather than “gentleness”, and
indeed, it is difficult to imagine what sort of peAiyin Ajax is referring to. It does seem like a
bit of an obvious statement ("strength is better than gentleness in battle"!), and indicates that
Ajax enjoys valour and that petAtyin has no place on the battlefield. It looks like a simple "no
mercy to our enemy" statement., rather than anything really specific. It is a rallying cry for

courage and action, made dramatic by the use of a polar expression: ueiAxin/xeopot. The use

2% The Achaians, on the other hand, are described as pillaging neighbouring town (which is where they get
captives and booty from: I, 124-6; 163-4; I, 133; VI, 414-6; IX, 185-9) whereas the Trojans (Andromache for
example), are focusing on defending the wall around Troy to prevent an incursion (V, 471-6; 489-92; VI, 433-4;
also the fact that the most common epithet of Troy is eDpudyuwx is quite significant).
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of the term is very similar to what Andromache says of Hector in the previous example:

uetAyin is not a welcome quality in the middle of battle.

Mildness is a welcome and valued quality in the poem, and even appears to be link to
important qualities of leadership.* Some individuals seem to be gifted with more gentleness
than others (Patroclus and Hector as opposed to Agamemnon in particular), and,
interestingly, Zeus himself is described as especially gentle. We will now look at the

importance of this quality within the circle of family and friends.

% See also section on persuasion below and part 11 on Politics.



Il - MILDNESS WITH FAMILY AND FRIENDS

Family is typically the place in which a reciprocal mild behaviour is expected from the
characters (especially when women are involved). A study of the words referring to family
(une, mate, adoxog, MOOLE, mals, TéKvVov, adeAdog, kaotyvetoc) highlights the kind of
mild relationships that usually exist within the family circle in the lliad.! Harshness within
the family can of course happen, but it is generally viewed as abnormal, as is Anthea’s

hatred for her son, Meleager:

T 0 Y€ MAQKATEAEKTO XOAOV Qupadyia méoowy
£& apEwv UNTEOS KEXOAWUEVOS

This was the wife that Meleager lay with, and he brooded on the anger that pained his heart,
made furious at his mother for her curses.
IX, 565-66

A father’s anger driving his son to exile is similarly uncommon:

Pevywy velkea mateog Apvvrtogog Oppevidao,
OC poL TAAAKIDOS TEQIXWTATO KAAAKOLOLO

running from the anger of my father Amyntor, son of Ormenus. He was enraged at me over
his lovely-haired concubine.

IX, 448-492

Thus, the familial relationship and the roles attributed to each member can be used as a

paradigm to explore relationships outside the sphere of the family.

! For a general look at kinship mildness in the context of care, see Lynn-George (1996), passim, esp. as linked to
funeral rites.
2 See also Priam's behaviour towards his son at XXIV, 248-54.
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A -WOMEN IN THE ILIAD

Women play a surprisingly large part in the Iliad and the female characters, though they are
not as central to the action as the heroes are, are arguably as striking.

The female gender is often used as a symbol of cowardice on the battlefield,* but
women also have a very positive role to play outside the sphere of war. For example, their
role as birth-givers makes them a symbol of life, offering a sharp contrast to the reign of
death on the battlefield.* Women are also very much present through their suffering and
their mourning for their male relatives, which makes theirs a mild and sympathetic
presence.’ The poem also presents them as symbols of the fate of the non-combatants during
a war, insofar as most women are Trojans, and are seen as representing all women whose
men-folk are engaged in a war.

Women also reveal another aspect of the warrior: Hector in particular, is not only a
fierce combatant, he also is a gentle husband,” a respectful son’ and a man capable of
treating Helen kindly, though she is reviled by the rest of the Trojans.?

Women have particular relationships with warriors, specific “roles” to fulfil, and

specific responses to expect, most of which are linked with the theme of mildness.!

3 Cf. 11, 235 and VII, 96. See also 11, 289-90; VII, 235-35; X1, 389; XV1, 2-8; XX, 252-54; XXII, 124-25,

4 On maternity and metaphors of maternity on the battlefield, see chapter I on mortality.

®  See chapter II on suffering. This ‘mildness’ nevertheless has some striking exceptions, such as Hecuba's desire to
eat Achilles’ liver at XXIV, 209-13.

& Mossé (1981) points out that the only female characters in the lliad are either servants or royalty: "des femmes
du peuple, aucune mention, comme si les Thersyte et autres hommes du vulgaire qui constituent le gros de
I'armée en étaient dépourvus.” She adds: "il est bien évident que ni le poete, ni ses auditeurs n'en avaient cure.”,
210. However, ordinary working women do appear in the poem, in important and memorable similes, as well
as on the shield of Achilles. Considering the importance and significance in Homer of both the shield and the
similes, it seems very unreasonable to conclude that the poet does not care about the characters that appear in
them. On the contrary, they show Homer’s love for the ordinary life, and that he saw the beauty and the
significance of it, even in an aristocratic, heroic context, and used it side by side with the heroes. On this point
see in particular Romilly (1985). On similes involving women, see chapter 1 on mortality. For similes involving
men compared to women in the Odyssey, see Foley (1978).

7 See in particular VI, 399-502.

% See in particular VI, 250-85.

?  See in particular XXIV, 762-75,
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1 - mothers

The social role of the mother in the Iliad follows the son throughout his entire life, since
mothers give birth, raise and finally bury their sons. Even when the warriors have reached
their full manhood, and even in times of war, mothers are still present at their sons” side.
They give them advice,' they console them,'? and if they can, they protect them.!?

This last role is mostly reserved to the goddess-mothers such as Thetis or
Aphrodite.”* The mother also appears as a mater dolorosa, lamenting over her son’s
misfortunes or mourning over his corpse.’s

It is noticeable that Thetis is the foremost mother figure in the Iliad (out of 98
occurrences of the word unto, 33 refer to Thetis).'® Of course, the fact that she is a goddess
means that she is more capable of helping her son than say, Hecuba, but it is interesting to

see that even the “best of the Achaians” can require the help and love of his mother, without

10 On the role of women in the poem, see in particular Arthur (1973), Clader (1976), Foley (1978), Groten (1968),
Hirvonen (1968), Kahn (1998), Llewellyn-Jones (2003), Loraux (1981, 1990), Monsacré (1984), Mossé (1981), Rose
(1993), Van Wees (2005).
" See also: XVIII, 189 and XVIII, 216.
2 See also: I, 357-63; V, 370-74; V1, 251-54; XVII1, 35-37; XVII1, 70-73; XV1II, 78-82; XX1V, 126-131; XXIV, 141-42.
13 See also: 1V, 130-31; VI, 429-30; V111, 271-72; XXI11, 782-83; XXIV, 72-73.
¥ On Thetis' grief, see Slatkin (1986), 14, and for a comparison with Demeter, 17. On the point of motherly
affection to foreground mortality, see Leach (1997), 355. On female suffering, see chapter Il of the dissertation.
151, 413-18. Another example is Hecuba in Book XXII:
Townow d Exafn adwvov éEngxe yoolo
TERVOV £yw detAn) T vu Peiopant aiva mabotoa
oeL anotebvnwrog;
And Hecuba led the women of Troy in the loud lament: ‘child, oh, my misery! Why should I live
now, when I have suffered the agony of your death? (XXII, 430-32)
and Andromache in Book XXIV:

Kal ey yw peta o ob d ab Tékog N £pol avt
fean, £vOa kev fgya aecéa égyaloo
abAevwv mEo avaktog apgdixoy, N TS Axawv
Oiber x£100¢ EAwv GTO TUEYOL Auypov 6Ae0gov
And you, child, you will go where I go, where you will be put to shaming work, slaving for a
cruel master. Or some Achaian will catch you by the arm and fling you from the walls to a miserable
death. (XXIV, 732-35).

6 For a comparison with the relationship between Eos and Memnon in the Aitliopis, see Slatkin (1986), 2ff.
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being diminished in his manhood.”” A mother is expected to be with her son when he needs

her, and often, as Hélene Monsacré pointed out, the initial proximity between mother and

son underlines their encounter: Thetis often has for Achilles the mild gestures a mother has

for a very small child (cf. XVIII, 35; XVIIL70; XVIII, 71). Aphrodite, to protect her son

Aeneas, repeats the gestures of maternity: she takes him in her arms and holds him against

her breast:

Kat vo kev €v0” andAorto aval avdoav Alvelag,
€L ur) &0’ 0&L vonoe Alog Buyatnoe Adooditn
LMo, 1 tv 0T Ayxion Téke POUKOALOVTL
AUDLY €0V PLAOV LIOV EXEVATO TXEE AEVKW,
ool d€ ol MEmMAoLo paevod TOypa kK&AVYEY
£orog £uev BeAéwv, PN Tic Aavay TaxuTA©Y
XaAkov évi om0eoot Badwv éx Ovpov £Aotro.

And now Aeneas, lord of men, would have perished there, if Zeus” daughter Aphrodite '*had
not quickly seen it, his mother, who had conceived him to Anchises, when he was herding
cattle. She threw her white arms around her dear son, and held the fold of her shining robe in
covering him, to shield him from the spears, so that no fast-horsed Danaan should cast a
bronze spear in his chest and take the life from him.

vV, 311-17

That scene can be compared with the one between Andromache and Astyanax, in which the

gestures are quite similar:

Q¢ eimwv xAOX010 HIANG £v xeooiy £0nke
XD £0V-T] O @R Py KN@OET DEEQATO KOATIW
dakpvoev yedaoaoa:

So speaking, he placed his son in his dear wife’s arms. She took him to her scented breast,
smiling with tears in her eyes.

VI, 482-841

19

Nevertheless, constantly saving a mortal warrior from danger, as Aphrodite does with Aeneas, prevents him
from being truly heroic. As Slatkin (1986) points out: "To snatch a hero from danger, to protect him from death,
however, offers a paradox of which the Iliad and Odyssey are conscious: that preserving a hero from death
means denying him a heroic life.", 7., On the relationship between Thetis and Achilles, see Slatkin (1986) 8ff.
And 22. On the protection motif, see 8ff and 20ff and on the theme of concealment, 7. On the relationship
between Aphrodite and Aeneas in the Aeneid, see Winsor Leach (1997), esp. 351ff, 362ff (363-4 for a comparison
with the [liad), and Wlosok (1967), 86-88 and 110-111.

A handmaid also uses the same gesture towards Astyanax (VI, 400).

See also Achilles comparing Patroclus to a little girl wanting to be picked up by her mother (XVI, 7-10).
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Curiously, Thetis is said to have used the same maternal gesture, not towards Achilles, but
towards Dionysus (VI, 136) and Hephaistos (XVIII, 398). In a way, this shows Thetis as the
quintessential mother.

While begging Hector not to fight Achilles, Hecuba unveils her breast, the symbol of
maternity. By doing that, “elle rappelle a Hector, sur le point de mourir, qu’il a été un tout
petit enfant, et que le plus vaillant guerrier reste, en un certain sens, un enfant pour sa
mere,”20

In the [liad, all those gestures seem to exist only between mother and child, whatever

the age of the child.”

2 - wives

Of course, the social role of the wife is to be submissive to her husband and to obey him.2? It
is also to fulfil domestic duties, such as running a bath for the warrior's return from the
battlefield.” She is also expected to give him children.?

The relationship between husband and wife as shown in the poem, is very complex
and intimate.”> Women can give help and advice to their husbands, and their main tool is

persuasion.26

2 Monsacré (1984), 89. Although her purpose is really to remind Hector of what she did for him, so he does her a
favour in return and does not fight Achilles.

2 Lateiner (1998) does not seem to have picked up on those gestures. On the other hand, the "protection motif’ (see
Slatkin 1986) can also involve male gods: Apollo covers Hector's dead body with the Aegis (XXIV, 20),
Hephaistos covers Idaeus (V, 23) and Molione (XI, 752) in darkness to save them from death, Apollo covers
Agenor in mist (XXI, 597), Apollo send a cloud to protect Hector's body (XXIII, 189). It is once seen from a
human being, when Ajax covers Patroclus’ body with his shield (XVII, 132).

2 11, 408-9, V, 70-71

2 XXII, 440-44. See also: XXII, 155-57. For a list of domestic duties to be expected from the wife, see Mossé (1986),
216 (esp. Penelope, 217) and Arthur (1973), 13.

4 XIX, 115-17. Interestingly, this is not something that seems particularly emphasized in the Iliad. Arhtur (1973)
argues convincingly that "since heirs were freely bred from concubines, or freely adopted, the child-bearing
services of the wife were less critically essential than in an era when only the legitimate wife could produce a
legitimate heir.”, 17. We will see in the sub-part on happiness how the husband/wife relationship, like many
others, is both hierarchical and reciprocal.
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The example of Meleager’s story, as told by Phoenix during the embassy scene is
also quite significant, as it shows a certain power of the wife, persuasion. While the elders

and priests, family and even dear friends fail, only his wife convinces him to fight.

The wives are also shown to share a special relationship with their husbands. They for
example expect to share knowledge:

"Hon pn) o) navrag £pove éméAnteo pvloug
eldnoev: xaAemol ToL £00vT aAoXw TEQ EOVOT):

‘Hera, do not expect to know of all my thoughts — they will be hard for you, even though you
are my wife.’
I, 545-46

But more importantly, love can play a great part, as is particularly plain in the
relationship between Hector and Andromache:

aAA" o0 pot Towwy Toooov pEAEL adyog onioow,
ovt’ avtne Exdfpng ovte INourpowo avaktog
OUTE KATLYVITWY, Ol KEV MOAEES Te Kal £00A01
£V KOVINOL TTEgoE D1 AVOQAOL DVOUEVEETTLY,
0000V O£, OTE KEV TIC AWV XRAKOXIT@VWV
dakguosooav ayntat EAeDOEQOV NHA ATIOVEAC

‘But the pain I feel for the suffering to come is less for the people of Troy, less even for Hecuba
and king Priam and my brothers, the many brave brothers who will fall in the dust at the
hands of our enemies, than my pain for you, when one of the bronze-clad Achaian carries you
away in tears and takes away the day of your freedom.’

VI, 450-55%

Arthur argues that although "the social position of women in Homeric times was roughly
the same as in later times in Greece", "the new importance of man's personal life, especially

the life of the family", is treated by Homer "as part of the forward-moving element in society

[..]. As a result, woman's position was upgraded ideologically; the everyday relations

2 See Mossé (1986) in particular on the reIationships between Hector and Andromache and Priam and Hecuba,
213-14.

26 VI, 337-38 and IX, 590-96.

27 See also: for Andromache: VI, 366; V1, 394; VI, 482; for other wives: X, 335-37; 1X, 340-41; XIV, 315-16.
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between man and wife especially were the subject of romanticization which contrasted
strongly with the epic emphasis on heroic exploits."*

Furthermore; Kakridis shows very clearly that the Meleager story points to a scale of
affection, which the wife tops.?’In a later work,* Kakridis points out that women have a role
in the Iliad, which is of exercising a restraining power. Nevertheless, he defines this
"restraining power" as something negative, since to him it consists in "trying to dissuade
them from doing their duty, as they feel they must, and by keeping alive the agonizing
conflict in their souls." While this may be partially true of Andromache (she does offer good
strategic advice regarding the defence of the wall, but it is not what Hector "feels he must”
do), it does not match what Cleopatra does in the Meleager story: she actually encourages
him to do his duty. Helen also does the opposite of restraint, as she reviles Paris for not
fighting and behaving like a coward.? As for Hecuba, she does try to prevent Priam from
going into the Achaian camp to claim Hector's body, but considering that in the same breath
she talks about eating Achilles' liver, "restraint" might not be the most appropriate term too

use here.

In a context of war, protecting one’s wife and children is an incentive to fight, as women are
characterised by their potentiality to be a prey to the enemy. Women are also first and
foremost linked to their husbands, they have no existence outside of them.* Andromache for
example is always mentioned in relation to Hector; she has no real individual existence.*

The relationship between Priam and Hecuba also seems to be a very close one, as is shown

% Arthur (1973), 14. On Hector in particular, see 11-12 and on Odysseus/Penelope, see 14-15.
2 Kakridis, Th. (1949), 19-20.

W Kakridis, Th. (1979).

1 I, 428-36.

2 XXV, 201-216.

3 This is also the case of children, as will be seen below.

M Cf. VI, 369-502; VIII, 185-190; XXII, 437-515 and XXIV, 723-746.
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by Hecuba'’s reaction when Priam decides to go and see Achilles: she rants and raves at him
to try and prevent him from going into the Achaian camp (XXIV, 139-227), while the
relationship between Paris and Helen seems to be much more problematic: she seems to feel
sexual desire for Paris (as embodied by Aphrodite), but she also seems to despise him (III,

383-450).

Men in the Iliad generally show kindness to women, and sometimes, even to women who are
actually outside their family circle: Hector and Priam show great kindness to Helen, even
though she is a stranger to them, and the cause of their woe.® Patroclus is also kind to
Briseis, even though she is only a captive (XIX, 300).

In general, the attitude of warriors towards women is significant of their attitude in
general, and towards those more vulnerable than themselves in particular. Hector and
Patroclus are a very good example of that. Agamemnon on the other hand, who speaks
dismissively of his wife Clytemnestra®* and treats the two captives Chryseis and Briseis as
mere possessions rather than as human beings, is also the one who systematically refuses to

spare suppliants.?

Therefore, it is safe to say that Finley is wrong when he says:
Be that as it may, there is no mistaking the fact that Homer fully reveals what
remained true for the whole of antiquity, that women were held to be naturally

inferior and therefore limited in their function to the production of offspring and the

35 XXIV, 765-67 and 111, 161-64
See I, 113-5.
¥ See VI, 51-65 and XI, 122-47.

¥
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performance of household duties, and that the meaningful social relationships and

the strong personal attachments were sought and found among men.

Arthur of course strongly disagrees with Finley, and her conclusion is that his statement

assumes a connection between women's social function and an active desire on the
part of society as a whole to establish their inferiority. Yet nowhere in the Iliad or the
Odyssey do we find any disparaging remarks about women's role, nowhere do we
encounter the expressions of misogyny which appear so frequently in later Greek
literature. Although it may be true that the position of women in Homeric times was
little different from that of later times in Greece, there is a difference in the Homeric
attitude towards this social role. The Homeric poet focuses almost exclusively on the
positive side of the position of women; it emphasises women's inclusion in society as
a whole, rather than her exclusion from certain roles; it celebrates the importance of
the functions that women do perform, instead of drawing attention to their

handicaps or inabilities.®

It is also noticeable that that the judgement of the Trojan women seem to matter to Hector as

much as that of the Trojan men:

AAAX HAA” xivag
awéopat Towac kai Towadac éAkeotténAoug,
al Ke KaxKog g voody aAvokalw moA£noLo

"But I would feel terrible shame before the men of Troy and the women of Troy with their
trailing dresses, if like a coward I skulk away from the fighting."

VI, 441-3%

There also exists a female version of the Council of the elders, with Hecuba at its head.*!

38

40

Finley (1954), 128.

Arthur (1973), 13-14. For the Odyssey, see also Foley (1978) on the similes equating Penelope with Odysseus. On
the same topic, see also Podlecki (1971), 90 and Arthur (1973), 15.

See also XXII, 104-5.
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B - CHILDREN

Children are very often mentioned alongside their mothers, much more rarely on their own,
unless it is a reference to a specific child, and are more or less in the same situation as wives,
in that they also are potential prey for the enemy, and must be defended.® But as is the case
for wives, it does not mean they are necessarily defended as possessions, but most of the
time as “loved ones”, as the use of words like Téicvov or mtaic as terms of affection outside
the family circle shows quite well. Better still is the short scene where Hector sees his son
Astyanax in Book VI, and where tenderness is clearly present, in passages such as those:
TTOL O LEV HEDNOEV WV £C TADX OLWTN

Hector looked at his son and smiled in silence.
VI, 404

Q¢ einwv o mandog 0péLato daidog "Extwo

W d O maig mEog kOAToV £UCwvoro TONvNg
exAIVON Laxwv Tatoog Gpidov oy atuxOeic
TaOPNoag XaXAKOV Te 1OE Aodov immoyadity,
devOV &’ akEoTATNE KOELOOS VEVOVTK Voroas.
£ d’ éyéAaooe mat Te PIAOS Kal TTOTVIA TN
avTiK’ amod kEaTtog koL’ gideTo dadipos "Extwo,
Kl TNV pév katéOnkev ent xBovi mapdpavowoav
avt 6 Y OV GlAov vidv £mtel kKOOE TNAE TE XEQULV

So speaking glorious Hector reached out to take his son. But the child shrank back crying
against the breast of his girdled nurse, terrified at the sight at the sight of his own father,
frightened by the bronze and the crest of horse-hair, as he saw it nodding dreadfully from the

3 VI, 270, 287, 296. See Mossé (1986), 215. As for the topic of women in the poem, a comparison with Hesiod's
violent misogyny is not uninteresting. See in particular Arthur (1973), 20ff., esp. 22-25. Her conclusion is that:
"The Hesiodic attitude towards women and their cocial roles, then, is part and parcel of the developing trend
toward a society made up of individual, small families, but an attitude formulated from the perspective of that
class for whom the small family was an economic and political necessity and for whom, consequently, woman's
enforced participation in a saciety in which cho had ne conerete stake posed a problem. From the Homeric or
aristocratic point of view, this evolution was part of a promising movement towards a new humanism, and no
immediate threat to a class for whom the small family was only part of larger network of clan affiliations which
assured the security of their political positions.”, 25.

2 VIII, 55-57; 1V, 130-31; 1V, 238-39; VI, 94-95 = VI, 275-76 = V1, 309-10; V1, 237-41; VI, 407-9; V1II, 55-57; VIII, 271-
72; 1X, 594; X11, 433-35; XV, 497-99; XV, 661-66; XVII, 223-24; XXII, 63; XXIV, 729-30
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top of the helmet. His dear father and honoured mother laughed aloud at this, and glorious
Hector took the helmet straight from his head and laid it gleaming bright on the ground. Then
he kissed his dear son and dandled him in his arms.

VI, 466-74

Even the fact that Hector has a special name for his son, Scamandrios, is significant of the

special love he has for the child (VI, 399-403).

Furthermore, out of 23 occurrences of the word ¢pirtatoc, 6 refer to a son.*

Male children are also heirs to their father, and the theme of transmission # is very
present in the poem, and helps create another kind of privileged relationship between father
and son. Children are also put forward as an image of innocence and thus show an aspect of

life different from the picture of war that is predominant in the poem®*.

C — MALE RELATIVES

1 - brothers

In times of war, the relationship between two brothers takes different forms: co-operation in

battle,* protection,”revenge when one of the siblings is killed.® As Van Wees points out,

#V,378; XV, 111; XVI, 433; XVIII, 118; XX, 410; XIV, 748.

L Knowledge: IV, 218-19; bravery, XIV, 113; houses and objects, XVII, 194-97; but also misfortunes and
responsibility: XI, 142 and family traits: V, 892-93

# See for example 11, 337-38; VII, 234-36; XI, 558-62; XV, 362-4; XVI, 259-62; XVIII, 554-56; XVIII, 569-71.

% XXI, 308-310; VI, 2-3; XV, 436-41; XV, 466-70; XV, 545-47; XVI, 326-27; XXIII, 607-8. The Odyssey points out that:
N 1L KaoryvnTow” Emuépdeat, oloi TEQ Avio
uapvapévowrt ménole, kai el péya veikog dontal; (16, 97-8 = 115-16)

7 VI, 330-31; V, 20-21; V, 357-60; VI, 429-30; X1, 257-58; X111, 533-35; XIV, 469-85. Not doing so is a great source of
disgrace, as the Odyssey points out:
AwpPn yape 1ade v’ éoti kal éooopévowot mubéoai,
€101 un maidwv te kaoryvTwy T Goviac
tewooued’ (24, 433-4)

®OXVI, 319-21; 1X, 566-71; X1, 248-53; XX, 419-23; XXIV, 433-5; 736.
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kinship ties "involve mutual support in conflict”, and kinsmen and friends "are potentially a
great source of power."#
But as with women, it can also take the form of a gentler kind of interaction, such as:
persuasion,® an open display of worry, when one of them is wounded for example,
affection:

Anidof’ 1) uév pot 1o agos ToAL didtatog Noda
yvwtwv obg Exafn nde INolapog téke naidag:

Deiphobus, you have always been the brother I loved far the most of all the sons
born to Hecuba and Priam.
XXII, 233-3452

According to Whitman, Agamemnon at IV, 148ff, when Menelaus is wounded, seems to be
merely fussing over Menelaus rather than showing real affection® (and their relationship is
very unlike the "high-hearted friendship of Diomedes and Sthenelus" or "the passionate
unity of Achilles and Patroclus"). Nevertheless, the brothers also appear to be particularly
close, for example when Menelaus instinctively feels his brother needs him in Book I1:

aOTOpaToS Of 0l NABE Borv ayaoc MevéAaog:
10ee y&o kati Oupov adeAdeov we EMovELTO,

And Menelaus, master of the war-cry, came without need for summons, as he knew in his
heart how his brother was suffering.
11, 408-9

On the other hand, Hector and Paris seem to interact only in a warlike context, even
outside of the battlefield. There is no obvious affection between them: all Hector wants to
talk about with his brother is the battlefield and Paris' role in it, and all he does is chastise his

brother for his cowardice and laziness.5

¥ Van Wees (1992), 140. Contra Adkins (1970), who says that the head of a household "could rely on no-one else,
and the other members of the oikos needed him to secure their very existence", 28 (cf. 1960b, 28; 1963, 32-3; 1972,
12; 1982, 294; as well as Gouldner 1967, 17).

VI, 120-21 = VI, 61-62; VI, 102; VII, 47-48.

311V, 148-49; 111, 234-38; VI, 237-41; VI, 451-53.

52 See also: XIX, 293-94.

3 Whitman (1958) p.162.

= Cf. 110, 38-78; V1, 312-41 and XIII, 765-88.
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It seems that the battlefield roles tend to override brotherly affection, but it does not prevent

the latter from being present to some degree.

2 - fathers

Like the mother, the father gives protection (and like divine mothers, divine fathers are more
likely to be able to help their sons).® They also give advice.* The father figure is nevertheless
also clearly respected and his anger is even sometimes feared by his children (male and
female).5

Unlike women relatives, the natural authority he possesses in this patriarchal society
means that he never has to use persuasion (and he is perhaps the only family figure who
does not), as he can simply give orders, which are unlikely to be disobeyed. He also clearly
displays his love for his children and show them kindness, as is made obvious by the
expression “mild as a father”, mato ® @c nmog, which is repeated several times in the
Iliad * Even when they are fully grown warriors, fathers still worry about their sons*, and
are stricken with grief at their death. Both those attitudes are particularly clear in Priam’s
reactions to his son’s attempt to fight Achilles and to his subsequent death (XXII, 21-78; XXII,

405-29).

%V, 660-62; VI, 429-30; X1, 751-52.
61X, 252-53; XXIII, 304-5. The actual content of Peleus' advice is also very interesting, as it about mildness,
curbing anger, and the kind of behaviour Achilles is expected to show:
TEKVOV £UOV KAQTOS puév ABnvain te kai "Hon
dwoove’ al k' £0éAwo, ol d¢ peyadntopa Bupov
ioxew évomBeoor dprdopoooivn yao aueivov:
Anyepeval d €owog kakounyavou, odoa oe naAlov
Tiwo” Agyeiwv Nuév véol 1de yégovreg. (1X, 254-8)
% XXIV, 265; 1, 533-35; 1, 578-79; VI, 468; IX, 444-63; XXIV, 265.
*  See previous chapter.
% See for example Achilles' concern for Neoptolemus in Odyssey 11.
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It is also quite significant that out of the 151 occurrences of the word matio in the
lliad, 52 refer to Zeus as “universal father”, in the expressions matnE avdowv te Oewv e
and mat) Zevg. Zeus indeed possesses all of the characteristics of a father, both for his

actual children and for mortals and immortals in general.

It can thus be said that the kind of relationship to be found within the family circle is indeed
one of respect and protection, within war and outside of war. The display of affection is not

overbearing, but is still present.

D - WITH COMRADES-IN-ARMS

Three words can be said to express the possible relationships between warriors on the
battlefield: étaipogc (or é&rapog), “companion”, Oepamwy, “squire” and 1vioxog,
“charioteer”. David Konstan and Hélene Kakridis have analysed the words £taigog and
Oeoanwyv, but Konstan seem to have overlooked rvioxoc completely, while Kakridis does
not sufficiently distinguish the functions of the Bepamnwv and of the 1vioxoc. Stagakis also
has analysed all three terms.5

Héléne Kakridis divides the usages of the word étaipog into four different
categories and provides a useful analysis of the term in question and its range of meanings.
According to her, in general, it refers to a battle-companion who belongs to a group of
warriors taking part in a common enterprise, but there are nuances to the word, depending

of the context it is used in:

8 Also Dirlmeier (1931) on éraigog, 22-3.
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1 - étaigot may be men belonging to a same contingent commanded by a single leader. In
that case their role is to take care of the spoils of a killed enemy,*' and to remove a wounded
or dead leader from the battlefield.®? The bond between that kind of étaipot is particularly
evident in the case of the Myrmidons, who share Achilles’ mourning;:

TAVVOXIOL LEV ETTELTX TTODAG TaX UV apd’ AxiAna
Muopwoveg IaTookAov AVECTEVAXOVTO YOLVTES:

Then all night long the Myrmidons gathered round swift-footed Achilles and mourned in
lamentation for Patroclus.
XVIII, 354-55

For him and Patroclus, they are like family %3

2 — they may also be the whole of the Greek or Trojan army. For example, the fight Hector
has started for his “companions” in Book XIII can only be a general fight®

3 - the leaders are also étaigot of each other. Kakridis draws attention in particular to the
Embassy, when Ajax complains that Achilles does not care for the friendship of his
companions:

OXETALOG, 0VDE peTaTOETTETAL PIAGTNTOS ETAIOWY
TS 1] Jv T vivoly etiopev é£oxov aAAwv

‘Cruel man, he has no thought for the love of his e(tai;roi, how we honoured him more than
any other by the ships.’
IX, 630-31%%

4 - and it can finally be used of individuals who are singled out from the group of the
étaigot. Their roles are then quite varied. On the battlefield, their task is to carry the

warrior’s heavy weapons,® to carry the spoils,®” including chariots, to take care of the

ot 111, 378; V, 26, 165; XI11, 641; XXIII, 512; XIII, 710ff.

2V, 574, 663, 692; X111, 213; XIV, 428; XV, 241; XV, 9; XXIII, 695.

% It is perhaps worth noting that all this and what was said previously about Achilles’ relationship with his
mother and with Briseis goes to disprove Bowra's theory, according to which Achilles has no friends, and “lives
largely for himself and his own honour”. Bowra (1972) 113-14. This is also disproved by Iliad 1.

# VI, 5, X, 355; XI, 461; XII, 49f; XII, 122f.; XIII, 778; XV, 249; XV, 501f; XV, 671f,, XVI, 362f.; XVI, 512; XVII,
189ff..; XVII, 273; XVII, 635f.; XVIII, 102f.; XXI1, 271; XVIII, 128f.; IV, 154.

6 See also: XIII, 4771.; X111, 489ff.; X111, 780.

o X111, 710.

oV, 26, 165; VI, 378; X111, 641; XVI, 665; XVII, 189.
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prisoners,® to move away the wounded warriors,"” and to lend one another assistance.”
Outside of the battlefield, their task is to prepare the beds (with the help of the captives),”
and to prepare the meals.” The best étaigot are often killed near their leaders.”

She also mentions that a few personal epithets accompany the occurrences of the
word (for example, Oeleus is called mAn&inmoc at X1, 93). The relationship between &taioot
is very important and implies one of the most powerful human bond. It also creates deep
friendships. The verb expressing the feelings one hero has for his favourite companion is tiw
(to honour, to value highly, to esteem),” which she takes as a reminder of how honour is the
ideal of the Homeric heroes, but she does not seem to develop the point much more.” We
can add, though, that it is obviously necessary to respect and show honour to one's close war
companions, and the two are obviously linked, but it is not clear what she means when she
says that tiw expresses the "feelings" of the hero for his companion. Riedinger argues more
clearly on i) in the private sphere and between étaigol, and talks about the "étroite liaison
entre les notions d'amitié et d'honneur".”* David Konstan’ has a slightly different analysis: to
him, only those étaipot who are singled out as ¢idot and oot can really be described as

“friends” .7

6 XXI, 32.

'V, 574; V, 663f., 692f.; VIII, 332 = XIII, 421; XIII, 213 = XIV, 428; XVIII, 233; XXIII, 134.

I 32 =1V, 585 = XII, 165 = 553 = 566 = 596 = 648 = XIV, 408 = XVI, 817; IV, 113; IV, 523f. = XIII, 549¢.; IV, 532; V,
325; V, 694f,; VII, 115; X1, 50f.; X1, 91; XI, 461; XI, 595; XII, 122f.; XIII, 477; XIII, 653f.; XIV, 650ff.; XV, 9f.; XV, 591;
XV, 650; XVI, 558f.; XVII, 114; XVII, 273; XVII, 532; XVII, 581; XVII, 640; XVII, 698; XXIII, 612.

1 IX, 658; XXIV, 643,

2 XXV, 123sq., 622.

11, 417£.; VI, 537; X, 559f.; XVI, 560.

7V, 325-26; XVII, 575f.; XVII, 80ff.; XX, 425f.

s H.]. Kakridis (1963), 51-77.

6 Riedinger (1976), 247-8.

77 Konstan (1997), 31-33.

7 Though on Konstan's eccentric understanding of ¢idog, see (1997), 33. On the other hand, Stagakis argues very
strangely that not only is étaigog only used in one context, it also means exactly the same as Oeoanwy, it is not
necessarily reciprocal (one can apparently be a étaipog in general rather than someone's £1aigoc), and applies
to all the Danaans all the time because of the expression Ogpanovtec Aonoc (if they are all Ocpamnovreg, ie.
étaipot of Ares, then they are all étaioot of each other), Stagakis (1966, 1968, 1971). The argument does not
follow, and none of this is helpful in understanding what £taigo are.
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Kakridis also gives an analysis of the role of the Bepamwv: he is a free man, and

sometime even a nobleman bound to the family for whom he accomplishes a certain number

of functions. Indeed, according to Konstan again, the word Beoanwv does not indicate any

social status. Glaucus, who comes from a rich and noble family? is Sarpedon’s Oco&nwv and

Sthenelus, an Achaian leader, is Diomedes’, and there is not much of a difference between

‘main’ warrior and Ogpamwv. It is the “duty or privilege” of the Bepanwv to wait on the

other man in various ways (setting the table), but at the same time, he can be “frankly critical

of him” % as Patroclus is of Achilles in Book XVI. A few of them are presented as having

been obliged to go into exile after a homicide. There again, Patroclus is the best example:

un fua owv anavevBe TBNuevar ooté” AxiAAen,
GAA” OOV @WE ETEADNIEY £V DUETEQOLTL DOUOLTLY,
e0Té pe wthov £ovra Mevoitiog £€ Ondevtog
Nyayev vuétegov O’ avdooktaoing Urto Avyons,
NHATL TG OTE TAdA KATEKTAVOV AUPOALAVTOS
virog ovk £€0£AwV aud’ aotoayaAotot xoAwOeic:
£vO& pe defapevog v dwpaoty inmota [nAevg
£toade T EVOUKEWS Kal ooV Begamovt’ ovounvev:

‘Do not let my bones be laid away from yours, Achilles, but let them be together, as we grew
up together in your house, after Menoetius had brought me there from Opoeis when I was
little, because of a dreadful manslaughter, on the day when I killed the son of Amphidamas -
I was just a boy, I did not mean to, I was angry over a game of knucklebones. Then the
horseman Peleus welcomed me in his house and brought me up lovingly and made me your
Oeoamwv.

XXI11, 83-90°"

A deep friendship binds them to the lords who have welcomed them. They come to

the help of the heroes with devotion. The rjvioxot in particular do everything with the hero,

and are associated with his valour, as is shown in Patroclus’ speech to the Myrmidons:

Muvouwoveg étapot InAniadew AxiAnog

avépeg Eote dpidot, pvnoace d& DovEog AAkNg,
wc av INnAgidnv tiunoouey, 0g LEY' @QLoTog
AQyeiwv TaQd vIuot kal dyxEuaxot Ogpamovteg

7 Cf. VI, 144-211.
# - Cf. Konstan (1997), 40.
®' See also the case of Lycophron, Ajax’ and Teucer’s Ocodmwv: XV, 437-39 and XV, 429-31.
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‘Myrmidons, companions of Achilles son of Peleus, be men, my friends, and fill your minds
with fighting spirit, so we can bring honour to the son of Peleus, who is far the best of the
Argives by the ships and has the best close-fighters serving him’

XVI, 269-72

Furthermore, the victory, and even the life of the warrior depend on his charioteer, which is

seen in the frequent occurrences of the “shared death” of the warrior and his charioteer.

Kakridis and Konstan’s analyses are valuable, but the difference between the three words
(including this time 1vioxoc) must be emphasised. It must be pointed out that if all three
words can be used to describe the relationships between two people (for example, we find
Patroclus is sometimes called Achilles’ étaigog,® sometimes his Ocpamwv,® and sometimes
his fvioxoc),® they actually refer to different roles. A warrior may have many étaiooy*
some of whom are simply other warriors from different cities fighting with him, while some
are closer to him, come from the same place and “serve” him in battle as his Ocpamovteg.¥”
And even among those Bepamovteg, only some have the specific task of driving his horses,

and are then described as his jvioxot.3® The word étaigoc/étagoc has over 200 occurrences,

s Cf. V, 576f.; VI, 320f.; X1, 320ff.; XX, 485ff. On the different types of Ocoanovteg see also Stagakis (1966), 411ff.
He nevertheless has the strange notion that while the étaigoc relationship is not necessarily reciprocal, the
Oeoamwyv one is 414, which leads him to believe for example that Achilles and Patroclus are Ocoanovteg of
each other. Even more strangely, he also seem to argue that the njvioxog relationship is reciprocal 417 (see also
Stagakis 1980). Of course, this is not supported by any passage, and the relationship bewteen a warrior and his
Oeoamwv or nvioxog is a hierarchical one.

10X, 205; X1, 602; XV, 64; XVI, 195, 240; XVII, 204, 411, 557, 642; XVIII, 80, 81, 98, 235, 317, XIX, 210, 315, 345; XX,
29, 426; XXI, 96; XXII, 390; XXIIL, 18, 37, 137, 178, 646, 591, 746; XXIV, 4, 416, 596, 755.

8 XVI, 165, 244, 653; XVII, 164, 271; XXI11, 90.

s XVII, 427, 439; XXIII, 280.

%  The noun étaigog can etymologically be compared to étng, Fétag, referring to the kinsmen and dependants of a
great house. See Glotz (1904) 85ff.,, Jeanmaire (1939) 105ff. and Andrewes (1961) 134ff. On état as more than
kinsmen, see Stagakis' not completely convincing analysis: Stagakis (1968).

¥ The etymology of the word O¢pdmwv is obscure. Chantraine considers that Oéoai) is a Greek loan from the
Hittite “tarpassa” referring to a “ritual substitute”. This altered meaning would explain the usage of the word in
Homer, where, according to Chantraine, the Beganwv would play the part of a substitute to the warrior (cf.
perhaps Patroclus being sent into battle in place of Achilles). Cf. Chantraine (1968), pp.430-31. On the Ocoamawv
as a ritual substitute’, see also Van Brook (1959), Lowenstam (1975), Nagy (1980), 33ff. On the link between
Patroclus' death and that of Achilles, see Whitman (1958) 136-7 and 200-2 and Pestalozzi (1945). Nevertheless,
considering that there are many Ocoanovteg other than Patroclus, who certainly never seem to play the role of
a substitute, the other possible etymology, which is to extract the meaning “servant” from the noun Geoamvn,
meaning “dwelling, abode”, is much more convincing.

= From nvial, reins.
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and is either used in the plural (‘comrades-in-arms’), or in reference to a specific warrior.
Bepamwv only has 57 occurrences, very rarely in the plural (when the warriors are described
as Bepamovtec Agnog, the squires of Ares, which, contrarily to what Stagakis believes, is
simply a metaphor), and rjvioxog has even less: 35 occurrences, only used once in the plural.
Sarpedon, for example, is Hector’s étaipog (XVII, 150), but he is not his 6codmnwv (he is an
ally leader). Eniopeus is described as Hector’s 8eodmtwv and as his 1jvioxoc:

Kal Tov pév 0" adapaogtev, 6 8 Nvioxov Oeoamovta
viov vrtepBvpov Bnpaiov Hviomna
mnwv vl éxovta Bade omlog o palov.

He missed Hector, but hit his nvioxoc and Ogpamnwv, Eniopeus the son of great-hearted
Thebaius, striking him in the chest by the nipple as he held the horses’ reins.
VIIIL, 119-121

In that example, 1vioxoc is used as an adjective, and the expression means something like
“rein-holding servant” rather than charioteer.® The rjvioxoc is a specialised Oeoamnwv, and is
distinguished from the 8cpamovtec who do not have these duties, but the vioxoc may also
act as a general servant. Similarly, after Patroclus’ death, Automedon becomes Achilles’
main Oepdmnwyv and 1vioxoc.® This time, the functions are clearly separated, as Automedon
was simply Achilles” servant (Oepamwv) before Patroclus’ death.”! The difference between
those terms is thus a question of the role played by the character. A fvioxog is always a
Bepamwyv, and he is only described as f)vioxoc when he is actually driving the chariot.
Interestingly, the words of affection are always associated with the term étaigoc.
Beoamwv and rvioxog are only used to describe a role played by a warrior, looked at

objectively, and not considered from the point of view of friendship. When the poet wants to

5 See also: V, 580 and XII, 111.

0 XVI, 864-65:
avTika d¢ ELv dovpt pet” Abtopédovia Pefrjket
avtifeov Depamovia nodwkeos Alakidao:
Then immediately he went after Automedon with his spear, the godlike Oeoanwv of swift-footed
Achilles.

see also XIX, 400-3.
% IX, 209.
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show the affection between the two characters, he generally uses the word étaigoc. This can
be seen in the way the adjective ¢pidog and others (piAtatog etc.) are used in relation to
those three words. ¢pidog is never used with 1vioxog, once with Ogpamwv and 26 times with
étaigog (hidtatog is not used at all with the first two words, and 4 times with é1aioog).

The noun ménwv (“dear friend”, always used in the vocative in the poem) is also
quite interesting, and has not been studied by scholars. Though in the plural it means
“cowards” and is a term of abuse,? in the singular, it is used as a term of affection and
closeness, and is only addressed to the most intimate of the étaigot. Etymologically, its first
meaning is “ripe, ripened by the sun”, which became either a quality: “nice, tender”, or an
insult, especially on the battlefield: “soft”. It appears only in four specific contexts:

1 - It appears in request for help and collaboration.®

2 — It also appears when a warrior shares his fears about the way the fighting is going, which
he would only do with someone he can trust, so as to avoid demoralising the troops.”

3 — It is used to make reproaches in the mildest way possible, as calling the warrior ménov
can soften the blow (a rr‘*nethc’d used by Odysseus, Patroclus and Nestor, for example, who
are the kind of people to.use persuasion rather than abuse).%

4 — It also appears when a warrior wants to express general thoughts on the human

condition.”

All these examples show the closeness that could exist between warriors in the Iliad, as well

as the fact that they could choose to talk with gentleness and consideration, even on the

% See 11, 235 and XIII, 120.

% Cf. Chantraine (1968), 884

% XI,311-15; V, 109-10; XV, 437-41; XV, 472-75; XVII, 120-21; XVII, 238-45.
95 XV, 237-44.

9% XVI, 626-29; VI, 55-60; IX, 252-53; X1, 765-66; XVII, 179-82.

97 X11, 322-28.
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battlefield. Other more “utilitarian” qualities are to be looked for in a squire or charioteer,
such as his being ¢00Adg, ayabog, or Bpaocvc. Nevertheless, this shows that affection
between warriors is still very much present, even if in the heat of battle, bravery and

strength become more important.

Mildness is extremely important within the circle of family and friends: warriors are
expected to treat their dependants as well as their equals with kindness and respect. This is
not entirely surprising, even for poem of war. However, friends and dependants are not the
only people the warriors are expected to treat with mildness: we will see that to some lesser

degree, even enemies can be shown gentleness.
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IIl - MILDNESS WITH ENEMIES

A —NO RACIAL BOUNDARIES

Contrarily to the opinion common in classical Greece, Homer is not biased, and the Iliad is
not a nationalist epic poem.! The Trojans and the Achaians are the same, and are almost
indistinguishable in the way they talk and behave The Trojans are not described as
“barbarians”: they have the same gods (for example, Hecuba prays to Athena in Book VI,
even though the goddess protects the Achaians, and Apollo is the patron-deity of Calchas,
even though the god is on the side of the Trojans) and the same tongue as the Achaians
(apart from the Trojan allies, who come from different countries and speak different
languages),® as well as a similar political system (i.e. a kind of hereditary monarchy:
Agamemnon plays a similar part as political and military leader of the Achaians as Priam as
political leader of the Trojans and of their allies, and Hector as their military leader. Both
camps also summon assemblies* where everyone is allowed to speak). The fact that both

camps understand each other perfectly well only serves to emphasize the absurdities of war.

! See for example ]. Th. Kakridis (1971), 59-64. See also H. Mackie (1996), esp. 7.
2 On difference in the way the Achaians and the Trojans use language, see chapter I on mortality. See also H.
Mackie (1996).
3 Cf. 11, 803-4:
oAAoL yao kata dotu péya Iowpov éntikovgot,
AAAN O aAAwv yAwooa roAvoniepiwv aviomwy
There are many allies with us in Priam’s great city, but they are men from far and wide and
each speaks a different tongue.
But as Oliver Taplin remarked, even the Trojan allies are not treated as foreign and barbarous: the Lycian
leaders Sarpedon and Glaucus stand out from both sides for their nobility and chivalry, and their unfailing
martial courage. Cf. Taplin (1992), 114.
4+ Cf. the Achaians in Book and the Trojans in Book XVIII, for example.
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This is particularly obvious in the agreements (see part II), when both sides pray for exactly
the same thing, in exactly the same words.’

It is true that the Trojans appear to be slightly more effeminate than the Achaians,
and for example wear golden armour,® which are useless in battle. The problem of the noise
they make has often be discussed by scholars, with the idea that the Trojans are described as
noisy and undisciplined, while the Achaians are silent and stern. But, as Oliver Taplin
remarked,” they based this argument on only one example® He points out that all the
Trojans are sometimes silent, and the Achaians sometimes noisy:*

Hvioxw pév emeta £ emeteAdev ékaatog
IMToug €0 KT KOTHOV EQUKENEY a0O’ E7TL TADOW,
avToL O¢ TEUAEES obV TevxeoL BwonxOévTeg
owovt’ @oPeotog d¢ Por| yévetr NwOL mEo.

Then each [Achaian leader] gave instructions to his charioteer to pull in the horses in proper
order right by the ditch’s edge, and they themselves swarmed over on foot, dressed in all
their armour: and their shouts rose ceaselessly inn the early morning.

X1, 47-50

Sometimes they are both noisy:

ovte OaxAdoonc kKbpa tooov Boag ot XEQTOV
ntovtolev opvopevov mvou) Bopgw aAeyewvny:
0UTE TTLEOG TOOTOS Ye TOTL Poopog atBopévolo
ovpeog €v Proomng, 6Te T WEETO KALEUEV VANV
oUT" AVEHOS TOOTOV Ve TTERL DOLOTY DUIKOUOLOL
NrveL 0C T€ HAATTR PHEYR BOEMETAL XRAETTA VWY,
6oom aga Towwv kai Axat@v ETAETO Gwvn)
devov atoavtwy, 6T £t aAAnAowy Ggovoay.

Louder than the waves of the sea crashing against dry land, driven in from the deep by the
cruel blast of the north wind; louder than the roar of fire in the hollow of a mountain, when it
has caught the forest in its burning; louder than the wind’s scream in the high branches of
oak-trees, and the wind in its anger roars loudest of all things — so huge was the sound of the
fearful shouts of the Trojans and Achaians as they stormed at each other.

X1V, 394-401

*  The Trojans are ploygamous, which could be a difference, although concubines are common among the
Achaian leaders.

5 Glaucus: VI, 234-36 and Amphidamas: II, 870-75.
7 Taplin (1992), 113.

5 e I, 1-9.

9

Unfortunately, none of the passages he quotes seem to support his idea that the Trojans are sometimes silent,
but it would surprising if they were not at times. See also H. Mackie (1996), 161.
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Griffin is then wrong when he says that Homer shows the Trojans as “gorgeous, frivolous
and noisy”, whereas the Achaeans are “serious and grim” and concludes that the Achaeans
win the war because their discipline is better, “as we are told explicitly: their silence and
obedience to their commanders go with this. The Trojans lose because they are the sort of
people they are — glamorous, reckless, frivolous, undisciplined”.'® Unfortunately, Griffin
chooses not to illustrate any of these points, and they might not be as "explicit" as he would

like to believe.

B — THE SUPREMACY OF HOSPITALITY

It looks like &€vog is the exact opposite of ¢pidog, as it refers first of all to a stranger.
Nevertheless, the relationship between two strangers can then evolve into friendship. Two
friends whose friendship begins with hospitality, keep the name of &évoi, and this
friendship is transmitted to the sons.!" £évia may have facilitated travel in a rough world.!?

Hospitality is quite obviously a central theme of the Iliad, since the very beginning,
as it is in fact the actual cause of the war itself: if Paris” abduction of Helen is so outrageous,
it is because he has breached the laws of hospitality by eloping with his host’s wife. In Book
[lI, the cause for the war is clearly said to be this breach of hospitality, which shows how
important the notion is in the poem

Zev ava d0¢ TloaoOalL O pe TEOTEQOS KAK' £0QYE

dlov AA€Eavdoov, kai £ung DTO XEQUT dApaToOY,

Ohoa TS £001YNoL Kl OUyovov avOpwmwy
SELVODOKOV Kakex OEEa, O Kev PLAGTITA TTAQATX).

10 Griffin (1980), 4-5.
" H.J. Kakridis, 86-108.
12 Konstan, 33-7.
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‘Zeus, lord, grant me vengeance on the man who did me first wrong, godlike Alexander, and
bring him low under my hands, so that even among generations yet to be born a man may
shrink from doing wrong to a host who shows him friendship.’
Il1, 351-54
However, despite Menelaus' feeling of righteousness, his prayer is not granted at that point,

but we know it will be in the future, and we know that what will be is the Awd¢ fovAr).

The role of Zeus himself is made clear as the protector of hosts and guests:
AAANG pEV APng Te kai aloyeog OUk £MTDEVELS
v éué AdwprioaoBe kakai kdves, o0dE T Ovp@
ZNVOC €01P0EHETEW XAAETINV £DELlCQTE UNVLV
Eewviov, 6¢ Té ot D duixdOépoel oA atmv:
‘No shortage already of your shame and outrage - that outrage done to me, you vile dogs,
with no fear in your hearts for the punishing anger of Zeus the thunderer, god of hosts and
guest, who in time will destroy your high city.’
XII1, 622-25
We are also reminded that those laws of hospitality exist even among the gods (here
between Thetis and Charis):
TIMTE OELTL TAVOTETIAE IKAVELS IUETEQOV D@
aidoin te diAn te; maog ve Lev ol Tt Oapileic.
GAA” ETE0 MEOTEQW, (vax TOL TTAQ Letvia Ogiw.
‘What is it, Thetis, fine robed-goddess, that has brought you to our house? You are honoured
and loved here, but before now you have not visited us often. But come inside with me, and

let me give you hospitality.’
XVIII, 385-87

On the battlefield, it also appears that £évol were expected to protect, and if necessary

avenge one another.”

The love and affection between guest-friends can be seen for example in the fact that the
noun &€vog can be accompanied by adjectives such as ¢idog, didtatoc or étaigog.!
Furthermore, it is also particularly striking that the demands of £évix are stronger

than the demands of war: even war, and even the pact concluded between the various

13 XIII, 660-62; XVII, 149-51 and XXI, 42-43,
1 See VI, 224; XVII, 150; XVII, 584.
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leaders cannot make a foe out of a former £¢voc. Even people who are supposed to be
enemies on the battlefield remain “guest-friends”, and that even if the bond dates back from
generations. The obvious example of that is the encounter between Glaucus and Diomedes
in Book VI, who, once they have acknowledged their bound of &¢via, decide to exchange
their armour and to avoid each other on the battlefield:

£yX0c pEV katémnEev émi x0ovi movAvPorteion,
QUTAQ O PEIALXIOWOL TTQOOTIUdX TTOLHEVE Adv:
1] 0c VU pot E€TvOS TRTOWIOS £001 TaAALOS:
Oiveve yago mote dlog apvpova BeAAegodovtny
Eelvio” €vi peyaoowowy €eikooy Nuat’ éoviac:
ol 0¢ kaxt aAA Aot Togov Eewviyiar KxAa-

He fixed his spear fast in the nourishing earth, then spoke with friendly warmth to the
shepherd oh the people: ‘well then, you are a guest-friend of mine from far back in our
families! Godlike Oeneus once entertained the excellent Bellerophon in his house, and kept
him for twenty days, and they also gave each other gifts of friendship.’
VI, 213-18
T VOV 001 pEV £yw Egtvog plhog Apyel péoow
eluL, o0 ® v AvKIN OTE KEV TV DNUOV (KWL
Eyxea 0 aAANAwY adewpeBa kail O optAov:
‘So now you have me as your loyal host in the heart of Argos, and I have you in Lycia,
whenever | come to that country. Let us keep away from each other’s spears, even in the thick
of the fighting.’
VI, 224-2615
The use of the expression pediyiowot mpoonvda at VI 214 is particularly significant, and
shows the mildness that appears between £€voi, even when they are fighting on opposite

sides. Furthermore, since the war started with a breach of £évia, this reaction is perfectly

relevant to the story line.
But the most striking and significant scene is that between Priam and Achilles in
Book XXIV. Even if the word &€via is not mentioned, they do share a meal together, which is

the beginning of guest-friendship,'¢ and exchange “gifts”,'” even if those are quite grim ones

5 On the unequal exchange of armour that follows this conversation, see Donlan (1989).
e See XVIII, 408-9.
17 See VI, 218; X, 269; XV, 532; XVII, 387.
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(the ransom for Hector’s body). Achilles even offers Priam hospitality for the night (although
he has to sleep outside of the warrior’s tent). Priam and Achilles are not only official enemies
of war, they are first and foremost personal enemies, since Hector has killed Patroclus and
Achilles has killed Hector in return. This particular situation makes the scene of E¢viax and of
forgiveness all the more moving and significant: a poem relating an official quarrel which

has started because of a breach of £€via ends with a private reconciliation through &évia.

C — MILD TREATMENT OF ENEMIES

Mildness towards enemies can be divided in two different kinds of approach: towards the
enemy as a people (the Trojans and the Achaians) and towards one individual enemy. Those
two approaches can be found respectively in concluding agreements and in the behaviour

shown towards suppliants.

1 - agreements

The most important word relating to agreements is 6pxix , always used in the plural, and
very often with the adjective motdg (it accompanies 6ok 12 times out of 27), which shows
just how important keeping one’s promise is to the two armies. The idea of a pact and truce
between Trojans and Achaians appears three times in the poem, and suffers a progressive

degradation. The first occurrence of the idea is in Book III, and follows a clear plan:
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1 - Paris has the idea that a duel between himself and Menelaus might save everything:'s the
winner gets to keep Helen and the loser dies. He shares this with Hector, who officially
makes the proposition to both armies.!

2 — Menelaus acknowledge the religious dimension of pacts: they are governed by Zeus.?
The shows the gods are understood by human beings as upholding values.?' Nevertheless, in
this instance it is quite ironic, as the gods themselves break the truce (through Pandarus). It
seems to point to a difference between what the characters think of the gods and how the
gods actually behave, although it is true that Zeus refuses the oath at the onset.??

3 — To be official, the pact has to be ratified by Priam himself,” which shows the political
dimension of the pact.

4 — the preparations for the ceremony?*

5 — the official oath, sacrifice and libations made by Agamemnon, accompanied by the
armies’ curses on the man who breaks the pact®

6 — the intervention of the gods, who want the pact to be broken and send Athena to
persuade a Trojan to wound Menelaus?

7 — the indignation of the Achaians at this treachery?

8 — the Achaians get ready to fight, certain that the Trojans will be punished for what they

did.” Not knowing that the gods are possibly less involved than they think, human beings

w1, 67-75.
11, 85-94.
a1, 107.

1 See for example chapter on pity.

2 See Winterbottom (1989): "The lliad gives us the tragic picture of men acting in the name of gods who show little
sign of moral awareness"”, 40. He also points out that even in the Odyssey Zeus Xenios never interferes. Contra
e.g. Kullman (1985).

I, 105-6 and 249-58.

2 I, 268-70.

311, 271-301.

2% IV, 62-72.

71V, 155-57.

# IV, 234-71.
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still believe they are in the right, and that breaking the truce would be a offence punishable

by the gods.

Throughout the episode runs the idea that those who break pacts are going to pay for it. In
that it is not unlike the respect of £évix, which can be regarded as a de facto agreement
between host and guest, the breach of which is followed by the same consequences as the
breach of a pact. The Trojans have broken both, and from this moment on, their fate is more
and more certain, as the likelihood of a pact with the Achaians decreases.

In Book VII, Hector proposes to give back Helen in exchange for peace (after
Antenor has told the Trojans that if they fight, nothing good will come of it because of the
broken pact), and to give the warriors time to bury their dead. Agamemnon accepts the
second proposal, but strongly refuses the first one, as the Achaians know already the Trojans
are doomed.” In the first episode, the word 6okt appeared 19 times. Here it occurs only 3
times, as if it was not worth mentioning any longer. Once people have broken an agreement,
it becomes difficult to reinitiate it (the word moté is therefore crucial). The diminishing
occurrences of the word Goxia reflect that idea.

The last appearance of the word is in Book XXII, when Hector wishes he could
conclude a pact with Achilles, who violently refuses it. The word appears this time only
twice, and the absolute impossibility of a pact is not only political (between the leaders) but
has become both an individual matter (himself and Hector) and a global and almost cosmic

one (there are no pacts in nature: he gives the example of lions and men and of wolves and

VI, 347-411.
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lambs).% All through the poem, the occurrences of the word become rarer and rarer, until
finally the very notion of a pact becomes unthinkable and even unnatural.

Nevertheless, in Book III, the men were happy that things could be solved in that
way, and took pains to organise everything properly. Differences between them seemed
forgotten, and they were all gathered together with exactly the same desire for peace.’! But
for the gods’ intervention, the war would have been over, and in the event, neither of the
two combatants need have died, since though Aphrodite had saved Paris, it was generally

understood that he had lost and that Menelaus had won.

The very idea of a friendship between the two peoples is expressed in the poem, with the
word ¢uAoTng, which is often found in the same sentence as 6pkia Tota. According to
Kakridis, other than the usual meanings (see previous chapter), this word refers to the
“restoration of an agreement” between two parties, where it is then linked to the idea of a
pact or even truce:*

01 d" &GAAOL PIAGTITA KXl GOKWX TUOTX TELOVTES

vaiorte Toonv eotpwAake, ol d& veéoDwv

Apyoc éc immopotov kat Axatida kaAAyvvaika.

“The rest of you then make a solemn truce of friendship (¢prAoTnTa): you live on in fertile Troy,
and let them return to the horse-pasture of Argos and Achaia where the women are handsome.’
111, 73-75%

0 XXII, 261-67.
3 See in particular 111, 297-301.
H. J. Kakridis, 43-6.

{1

3. friendship and affection, for example between Zeus and Thetis (XXIV, 110-11), or between étaipo (IX, 630-

31). Furthermore, the expression ¢puldmta & éAféo0ar means “to be reconciled” (11, 232; VI, 25; XIIl, 636; X1V,
207, 237, 295, 306, 314, 331, 353, 360; XV, 32; XVI, 281-82; XX1V, 130).
2 - To romantic love and sex (11, 232; 111, 353-54).
3 - to hospitality (e.g. I1I, 353-54.)
3 For some reason, Konstan does not mention the possibility of friendship between peoples, or even of truces.

¥ See also 1, 73; 192-94; 256-58; 320-23; 1V, 14-16; 82-84; VII, 301-2.



186

The most prominent figure in all those discussions of pacts and of reconciliation is very
clearly Hector: he is the one making the propositions to both armies and organising the
duels. He even goes as far as offering to exchange gifts with Ajax when their duel had to be
stop because night was falling.3® Hector is in the poem the man of agreements, and the man

of civilisation.

2 - the attitude towards suppliants

No suppliant is actually spared in the narrative of the Iliad during battle, but the simple fact
that they do think of begging for their lives shows that they at least hope that they will be
spared, and that it is a possibility worth considering. It is hard to say if sparing suppliants is
normal behaviour or not, as the poem narrates a particularly critical time in the war,
especially after the failure of the truce (see above). Menelaus is tempted to spare a suppliant
at VI, 43-53. We are also told Achilles used to do so before Patroclus died.?

On the other hand, Agamemnon has no intention of sparing anyone, and even took
some delight in slaughtering those who begged him for their lives.®® But we have to
remember that Agamemnon does not represent the average warrior, and is consistently
harsh throughout the poem (cf. his attitude towards Chryses and Achilles in Book I).
Menelaus is a much more tender-hearted character as showed for example by his reaction to
Antilochus’ cheerful apologies during the funeral games:

"H 0 xai immov aywv peyavpov Néotogog viog

£v xelpeoot tiBer MeveAaov-toio d¢ Bupog

vl g el TE TTEQL OTAXVECTLY E££00T)
Aniov aAdnokovtog, 6te Gologovaty agovgat:

% Itis also quite significant that there is no mention of the “fate” of those gifts: in later tradition, Hector is dragged
around Troy, bound to Achilles chariot by the belt Ajax gave him, and Ajax kills himself with the sword Hector
gave him. None of that is even hinted at in Homer, which may give the scene less tragic beauty, but much more
innocence and optimism.

37 XX1, 100-2.
3 X1, 129-47. On this passage, see for exam ple Zanker (1998), 81.
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@ aoa oot MevéAae peta doeot Ovuog avon.

So he spoke, and then great-hearted Nestor’s son led the mare across and gave her into
Menelaus’ hands. And his heart was melted like the dew on the ears of growing corn, when
the fields are bristling with the crop — so your heart, Menelaus, was melted within you.

XXI11, 596-600

Finally, Achilles’ usual generosity and magnanimity is simply not appropriate to the morbid

state of mind he is in after his friend’s death.®

Interestingly, only Trojans beg for their lives and offer ransoms in battles. The Trojans keep
going with money, which may save their lives, but does not win battles. The Greeks are
interested in victory, and the Trojans in avoiding defeat, which may explain why the former
never ask for mercy. Furthermore, more Trojans than Greeks die in the course of the battles
shown in the poem.

If we take a look at the occurrences of the word AlcoeagBat, we see that begging for
a favour (in particular for mercy) does not always occur in a context of battle. In most cases
(33 out of 41 occurrences of the word), the characters are just ‘begging’ men* or gods*! for a
favour or for help (or heavily insist on the fact that they are not). In the Iliad, unless those
supplications are directed at enemies, they can be granted (see for example the success of
Meleager’s wife’s supplications), and sometimes not (see for example the failure of the
Embassy). If they are directed to enemies, they never are (cf. Chryses in Book I).*2 But it is

noticeable that between the gods, supplication is always successful.*3

¥ Cf. XXI, 106-113.

W CF 1, 173-74; 282-84; 500-2; V,490-92; X, 451-52; 464-65; 519-23 (the embassy); 590-92 (Meleager’s family); 697-99;
X1, 608-10; X11, 49-50; XV, 659-60; XV1, 46-47; XIX, 303-7; XXII, 35-36; 90-91; XXIII, 609-11.

a1 Cf 1, 393-95; IX, 499-501.

# On supplication, see in particular Gould (1973), esp. 78ff. (on responses to supplication), 90ff. (on supplication
and hospitality). His point that when suppliants who are killed, the act of supplication is either interrupted or
does not involve physical contact (see esp. 81) is interesting, but a little bit unconvincing. See also Pedrick
(1982), esp. on the differences between the Iliad and the Odyssey, 133ff. Unfortunately, she seems to ignore the
important differences in context between the two poems (supplication by the enemy on the battlefield is very
different from supplication by a stranger in peace-time).

# Cf. 1, 15; 32; 69; V, 357-58; VIII, 370-72; XV, 75-78; XXI, 367-68.
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Quite significantly, the last time the word AicoeagOat appears in the text, it refers to
Priam’s supplications to Achilles, which represent the only successful supplication to an
enemy to be narrated in the whole of the Iliad. Even if the poem seems rather pessimistic in
its treatment of the relations between enemies, its final book opens up to a more hopeful and

optimistic outlook.*

The gentler virtues are not only limited to the warriors' personal circle of friends and
dependants: mildness towards strangers and enemies, particularly through hospitality,
truces and supplication, is also a possibility in the poem, and is seen several times As a
broader quality, persuasion, both within one's camp and with enemies, is understood to be

an essential quality, especially of the leaders.

#  All of this also contradicts Bowra’s idea that the heroes are consistently shown ‘treating their friends with
courtesy and consideration and their enemies with the utmost fury’. Bowra (1972), 113.
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IV — MILDNESS AND PERSUASION

In some instances, the adjectives denoting mildness are applied to the language used by the
characters, and they are often employed with the term £7toc. Sometimes, an alternative form
of the adjective is used in such cases: peiAtyog is only used of human beings, but peiAixiog is
used to describe words (cf. the difference between ¢idog and diAiog). Different kinds of
people are said to use persuasion, but it must be noticed that only a particular kind of
persuasion and advice uses the vocabulary of mildness. Indeed, councillors such as
Polydamas, who generally gives advice quite bluntly, are never said to use “gentle words”.
The “gentle words” are those of diplomacy, used to appease two belligerents or to calm an

angry man.!

A - OLD MEN

Old men are not warriors in the Iliad, but councillors: They use their experience to advise
younger warriors, leaders in particular. The most obvious figure is that of Nestor. The first
time he appears in Book I, he is said to be 1dvemic (I, 248), which means that he knows how
to speak words which please his interlocutor: 1)0U¢ is the adjective associated with pleasure,
enjoyment or satisfaction.? Indeed, persuasion seems often to be linked with pleasure and

satisfaction, as being pleasant to someone is often the best way to make them take the course

! For that reason, the expression £0 dooviéwv will also be looked at in this chapter.

2 Itis used of a laugh (1dL yéAaooav, used of the gods in 11, 270; of Paris after he has hit Diomedes in XI, 378; of
Zeus when he sees Artemis wounded in XXI, 508; and of the Achaeans after Ajax’s fall during the race in XXIII,
784) or the reception given to an idea or a course of action (Mdv yévorto). See also Latacz (1966) on the
vocabulary of pleasure. See also the next chapter.
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of action you are recommending. So the word 1dvemc might be an indication that Nestor’s
means of persuading people is by being deferential and conciliatory and by making them
feel pleased with themselves, and incidentally with him. In the next line, his voice is said to
be uéAttoc yAvkiwv (I, 249), which only emphasises the pleasing effect of his particular kind
of persuasion, as honey is in the Iliad something pleasant par excellence.” In Book IX,
he is the one who encourages Agamemnon to send an embassy to Achilles, and he wants
the embassy to persuade him dwgowiv T ayavoiow émeool te petAxiowt (IX, 113). When
ayavog is used of gifts,? the adjective refers to the effect of the gifts and are not simply a
description of them. Like gentle words, gifts are made to soften and the adjective has an
active use.

But Nestor is not only deferential; he is clearly said to be wise, and his wisdom and
experience are the necessary basis on which he can humour the Achaean leaders: he is said
several times to be £ ¢poovéwv (which refers to goodwill towards others) and he has a clear
notion of the purpose of persuasion. Out of nine occurrences of the phrase ¢v doovéwv,”
four are applied to Nestor. Indeed, he says to Agamemnon that it is even more important for
a king to listen to advice, because he has to take decisions for all of his people:

oUVEKA TTIOAADV
Aaav éoo aval kal ol Zevg eyyvaAile
okNTEoV T 1dE Oépotag, tva odlot fovAevnoba.
T o XOr) eol név daobat émog 1)d” énaxovoal,
KonMvat d¢ kal dAAw, 6T av Tiva OLHOS avayn
ElTELV Elg ayaOov:

3 See the use of the adjective pneAmdnc: 1V, 346; VI, 258; X, 495; X, 569; X, 579; XII, 320; XVII, 17; XVIII, 545; XVIII,
568.

4+ Itis also used once of sacrifices to the gods: IX, 499. Hecuba is also once described as being nruodwoog at VI,
251, but there is no link with persuasion.

It is also interesting to notice that the words £ doovéwv, are mostly applied to old men, like Nestor (I, 253; II,
78; VII, 326; IX, 95), Priam (VII, 367), Calchas (I, 73). The only exceptions are Odysseus (II, 283) (but Antilochus
says about him at XXIII, 790: oUtoc dé mpotéons yevens npotéowv T avBowmwy, “but this man belongs to
another age than ours and is one of the ancients”*, so we can suppose he is not very young), and Polydamas
(XVIII, 253), who is the same age as Hector, and therefore cannot be that old.
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‘since you are the king of many peoples and Zeus has entrusted to you the sceptre and the
ways of law, to make judgements for your people. Therefore you more than any other man
should speak the thoughts of your mind and listen too, and act even on another’s advice,
whenever a man’s heart prompts him to speak for the good.’

IX, 97-102

Nestor uses “honey-sweet words” to make his interlocutor choose the right course of action.

Phoenix is the other old man to use persuasion in the poem (though he is not
specifically said to use gentle words”), in the embassy to Achilles in Book IX, where he
encourages him to listen to ‘gentle words” and to be open to persuasion. He is very different
from Nestor, in that he speaks mostly out of affection for Achilles, and his kindness is linked
to his love for the young man. He says to him that even gods are not inflexible, but can be
moved

Ovécoot kai eVXWANG dyavnot
AoLpn) te kvior) te

‘with the penitence of sacrifices and humble prayers, and offerings poured and
burnt.’
IX, 499-500

Here again, an association can be found between gentle words (or prayers, to be precise) and
gifts. And that is exactly what the embassy is here for: to offer Achilles both gentle words
and kingly gifts, as Nestor advised. So Phoenix urges Achilles to accept the gifts by
comparing him to the gods, making the assumption that Achilles craves glory and
immortality: since Achilles is not superior to the gods, he should at least be moved by
prayers and gifts like they are. But this is ineffective, considering Achilles” present state of
mind: he no longer wants glory and has decided to choose life instead: ov yao £uot Yuxne
avta&ov (IX, 401), “nothing, to me, is equal to life”. So Phoenix’s urging is inadequate, as he

misjudged Achilles’ frame of mind.¢

On Phoenix's speech, see app. V1. All his observations were well-meaning and valid, and Phoenix seems to
remember Achilles as the warrior who was always prepared to take pity on others (including suppliants). But
Achilles has changed and will not go back to that state of mind until book XXIV (see chapter on pity). It is to be
noted that Phoenix is never referred to as being £0 dpovéwv.
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B — SUPPLIANTS

In the Iliad, two suppliants, Pisander and Hippolochus beg Agamemnon for their lives
ueAyiowg enéeoowv (X1, 137). And again, their entreaty is linked with gifts, i.e. with a
ransom: they tell Agamemnon ov & &l dé€ar amowa (XI, 131), “take appropriate
ransom”*, as is normal if an enemy is taken prisoner. Yet, even so Agamemnon kills them,
which might go to show that to have an effect, ‘gentle words’ have to be heard by a ‘gentle
person’. But then, what is the point of the gentle words? Surely a mild man would be
persuaded anyway: Polydamas never uses gentle words with Hector, but relies only on the
force of his arguments, and possibly on the natural gentleness of his leader. But men are
nevertheless more likely to be persuaded by mild words. Furthermore, those who are good
at persuading people are clearly valued, Nestor being the most obvious example.
Polydamas is the same age as Hector,® and he is his friend, and is evidently seen as an equal
who can speak freely. Nestor on the other hand is respected for his age and experience, but
is not very powerful, and often has to convince kings mightier than he. The explanation
seems to be that gentle words are used as a matter of course when trying to convince
somebody, especially if that person is more powerful than the speaker. Nevertheless

Agamemnon, being harsh by nature, is rarely responsive to them.?

7 See for example the way he is introduced in the poem at I, 245-53: he is called £U doovéwvy and Arytc ayoontc
and his experience is praised by the poet.

®  Heis said to have been born on the same night at XVIII, 251.

?  See chapter on pity and previous chapter on mildness towards enemies.
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C - WARRIORS

Warriors use persuasion and “gentle words” for two purposes: to urge other warriors to
battle, and to show friendship. Five warriors are seen to use persuasion in battle: Odysseus,
Agamemnon, the Aiantes, and Automedon.! It is noticeable that two methods are generally
used to urge soldiers to fight: either gentle or harsh words. The Aiantes are said to persuade
warriors aAAov peldixio, @AAov otegeols éméeoot (XII, 267), “using uetAxiot words to
one, harsh words to another”. It is not, in this instance, clearly said on what basis they
choose to use either harsh or mild words, but the example of Odysseus might clarify this
question. Indeed, in book II, Odysseus has two very different attitudes, according to the rank
of the man he is talking to. He treats kings and leaders with respect and uses kind words:

Ov tiva pév BaoiAna kat €£0xXovV avopa KLxEl
TOV 0" AYXVOIC EMEETOLV EQNTOONTKE TIAQAOTAS!

Whenever he met with a king or a man of importance, he would come up to him and turn him
back with gentle words.
1, 188-9

He behaves quite differently with common soldiers:

Ov d’ al dpov T avdga Dot fodwvTa T £dedoot,
TOV OKNMTOW EAGUAOKEV OUOKAT|O0OKE TE LUO@-

But whenever he saw a commoner and found him shouting, he would strike him with the
sceptre and berate him.
I1, 198-9

It is another proof that persuasion and diplomacy are only used among equals, and that

simple force prevails in dealings with inferiors. Agamemnon’s behaviour is slightly more

10 See also Schofield's excellent study of the importance of euboulia as a virtue expected of the warriors (1986), esp.
225ff.
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erratic: he uses kind words to Idomeneus in Book IV, to encourage him to fight.!"" Almost
immediately afterwards, he abuses Odysseus for no apparent reason:

Kol o0 KaKoLoL DOAOLOL KEKAOUEVE KEQDAAEODQOV
TIMTE KATATITWOTOVTESC APETTATE, pipvete O aAdoug;

‘and you, the expert in low trickery, you with your thoughts always set on gain, why are you
cringing here on the side and waiting for others?’
1V, 339-40

This might show that “gentle words” are the norm when addressing an equal or a superior,
but that, in that too, Agamemnon shows his incapacity to behave as a king should,
preferring to show his authority in brutal and unnecessary ways.'?

Others, namely Diomedes and Hector, use “gentle words” in friendly gestures.
When he realises that Glaucus’ ancestors have been given hospitality at his house, Diomedes
uetAxiowt meoomtda mowéva Aawv:, "spoke petAtxiot words to the shepherd of the
people” (VI, 214), to make peace with him. They then promise to avoid each other on the
battlefield (VI, 226) and exchange armour. It shows that £évot treated each other kindly and
did not consider themselves to be enemies, even if they were on opposite sides. As for
Hector, as we saw earlier, he uses “gentle words” to prevent his brothers from abusing
Helen, that is, to protect an Achaean woman, and what is more, one who is the cause of the

war.

D - WOMEN

In the Iliad, the only female character to use “gentle words” is Helen. Persuasion is indeed

also used by women, as is shown by the example of Meleager’s wife, told in Book IX.

1 1v, 256.
2 Cp. for example with Nestor in I, with Odysseus in Il and XIV, etc.
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Meleager, angry against the Aetolians, can only be persuaded to defend them against the
Kouretes by her entreaties. Helen’s gentle words are used to encourage Paris to go to the
battlefield, exactly as a king or leader would do (Paris says himself: vOov 8¢ pe mageimovo’
aAoxog padaxoig entéeoowy VI, 337, “but just now my wife talked me round with uaAaxa
words”, which shows that Helen is given more than the usual feminine characteristics, since
she can occasionally behave as a male character would. Monsacré points out that Helen is
the first and last female character to speak in the Iliad. She always speaks in her own name
and even initiates dialogue. She is also the only female character who does not weep (as
opposed foe example to Andromache, who weeps and speaks about her own vulnerability
as Hector’s wife and Hecuba, who is ‘toute entiere du c6té de la maternité).”’* Monsacré says
that Helen ‘est une femme qui serait a égalité avec les homes, une femme dont les paroles
pourraient intervener avec pertinence dans un monde masculine. Elle a cette capacité de
parler en son nom, sans faire reference systématiquement a son époux’." She adds: ‘Hélene
semble donc étre la seule femme dont la parole soit acceptable pour des hommes : elle ne
gémit ni ne les reticent d’aller au combat ; elle ne les trompe ni ne les charme pour les
détruire ; elle parle sans cris, sans pleurs. Elle se situe a la charniere du “discourse”
masculine et des “voix” féminines.!* But here, the word used is not petAiytog or ayavog but
naAaxog, which is mostly used to describe the softness of clothes or beds.'® It may thus be

that she attempts to mollify him in a “softer” way, which is specific to women.!” The only

13 Monsacré (1984), 121.

14 Monsacré (1984), pp.120-1.

1> Monsacré (1984), p.123.

16 Itis used of clothes: 11, 42; XXIV, 796; of beds: IX 618; X, 75; XXII, 504 and of carpets: XIV, 349.

Helen also uses persuasion in a different way, when she talks to Hector with respect and humility in
apologising for being the cause of the war: tov &' EAévn pvbowt mpoonida pedxiows, "And Helen spoke to
him with peidyior words". VI, 343. In this case, it does not seem to be persuasion strictly speaking, but :iimply a
friendly approach, as Helen is not actually asking Hector to do anything in particular.
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other instance where the word is used in connection with persuasion is when Hephaestus
encourages Hera, another female character, to mollify Zeus and make her peace with him:

aAA& ob Tov entéeoot kaOanteoOo paAakotowy:
avtik’ émeld’ tAaog OAVpTIOG E00ETRLTIMLY.

‘No, you should approach him with paAakol words, and then the Olympian will be kindly to
us again.
I, 582-3

E-GODS

Hera and Athena use persuasion pretty much as the kings and leaders do, that is to urge the
warriors to fight: Hera tells Athena
00IC Ayavolc EMEECOLV EQNTVE GOTA EKATTOV

‘Speak to each man with ayavoi words’
II, 164

Athena repeats the same words to Odysseus in II, 180. The river Xanthus, Hera warns, will
use gentle words, as well as threats, to convince Hephaestus not to harm him. He would try
anything to protect himself, and Hera tells Hephaestus not to listen to him:

Ln O€ o€ mapToy
HEALXIOIG EMEETOLY ATMOTREMETW KXl AQELT:

And do not let him turn you back with any petAiytot words or threats.
XXI, 338-9

In these instances, gods use “gentle words” just in the same way as men do.

One other way used by the gods to persuade warriors to go into battle is to make
battle itself seem “sweeter” than home-coming, though in general battle is described by the
poet and by men (and sometime by the gods) as moAvdakouc and GoOnvwo. This is a
“trick” used by the gods to deceive men into fighting, once by Athena and once by the

goddess of Hate:
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TO101 O A TMOAEHOS YAVKIWVY YEVET N)é vEeoBal
&v vnuot YAaduonot GiAny £ maToda yaiav.

Then war became a yAuvkiwy thought to them than returning in their hollow ships to their
own dear native land.
11, 453-4 and XI, 13-14

It is interesting to notice than the adjective yAukvg, in half of its occurrences, is used to
describe the “pleasures of life”: sleep (I, 610; 11, 71; X, 4; XXIII, 232; XXIV, 3; XXIV, 636), love
and desire (III, 139; III, 446; X1V, 328), food (XI, 89), singing 9XIII, 637) and for the gods,
nectar (I, 598). It has a subjective meaning, in that it describes what each individual would
find desirable. Thus gods, like men, only use persuasion with other gods. With their
inferiors, i.e. men, they find it more convenient simply to play with their minds and make
them find pleasant and desirable what they actually hate. A similar use of the word yAvikiwv
can be found in XVIII, 109, when Achilles says that anger seems to men “sweeter than

honey".® There, anger too is said to be deceitfully attractive.

F —THE EXPRESSION (1611 yévorro IN AGREEMENTS

Twice in the Iliad the word 11dUc is used in the expression 1100 yévouto, to suggest that an
idea or a course of action is thought pleasant and desirable. The adjective 1100¢ strongly
implies an idea of pleasure and satisfaction (cf. the use of the word ndvem|c relating to
Nestor in Book I)."?

The expression 1100 yévorto is first used in Book IV, when Zeus suggests that the
Trojans and the Achaeans might find an agreement and stop the war:

€L 0" al mwg TOdE AT PIAOV Kl 11DV YEvorTo,

' XVIII, 108-10. Here again, we find honey as a pleasurable thing par excellence.
1 Itis only used once in the Odyssey (XXIV, 436), and it is used of life in general, and not of an agreement.
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ntot uEv otkéorto moAls Ioukpoto avaktog,
avtic d Agyeinv EAévnv MevéAaog ayorro.

‘Now if somehow this second way could be pleasing and 1oL yévorto to us all, then lord
Priam’s city may still be peopled, and Menelaus take back Argive Helen to his home.’
v, 17-19

Yet, Zeus simply says that in order to irritate Hera, and does not actually mean any of it. He
offers the gods (namely Hera and Athena) a choice between moAguOV T€ Kakov Kai GUAOTILY
awvnv, “grim warfare and the terrible fighting” (IV, 15) and ¢prAdmta pet” aupdotégolot
“friendship with each other” (IV, 16). Of course, the goddesses choose war. It shows that it is
the gods who inflict war upon the mortals: if it were up to men, they would probably be at
peace, but the gods are the ones who want to accomplish their revenge. For example in Book
IV, the result of Zeus’ “teasing”, is that Athena herself is sent to break the truce and make
the war start again.

Yet, men themselves also find it difficult to reach an agreement: the only time the
expression 1100 yévorto is used by human characters, it is also in the context of a proposal

which comes to nothing. In Book VII, a herald tells the Achaeans:

nvyet Molapog te kai aAdot Towes ayavol
ELTTELY, (XU KE TEQ VUL PlAoV kai 1OV yévorto,
LoBov AAeEavDOOL0, TOD elvera VEIKOS ODWOE:

‘Priam and the other proud Trojans have ordered me to tell you, if it should be pleasing and

1oL yévouto, the offer made by Alexander, the man who gave rise to our quarrel.’
V11, 386-8

Paris proposes to give back Helen’s treasures to the Greeks, and even to add some of
his own, but stops short of offering to restore Helen herself to Menelaus. In any case,
according to Diomedes’ answer, no agreement is conceivable at that stage, since the

Achaeans are confident of their success in the war. They would not even accept Helen back:

totov Zebg £mti IatoodkAw avdoamv Te kal (nmwv

2 Again, this seems to point to an important difference between what the characters believe (that the gods uphold

some fundamental moral values) and what actually takes place: there does not seem to be much point in
involving the gods in a truce, as they are the ones who actually want to break it.
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NUATL T ETAVUOTE KAKOV TIOVOV- 00D’ Ao Tiw Tt
noee INatpokAov teBvnota diog AxtAAeve:

‘Let no one now accept possessions from Alexander, nor accept Helen cither. Even a fool can
see that now the threads of death are fastened on the Trojans.
V11, 400-2

All the Achaeans approve Diomedes’ words (VII, 403-4).

Persuasion is a tool often used by the most vulnerable people in the poem, such as old men
and women, but also by the warriors themselves, and even the gods. As Schofield has shown
in his article on euboulia, it is even a virtue deemed necessary for good leadership, and the
warriors who can use language in a convincing manner are praised for it.?! It is also a gentler

way of resolving problems and of dealing with other people.??

21 Schofield (1986).
2 See next Part I1I on politics.
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CONCLUSION

We saw earlier how mortality and suffering encouraged such positive values as pity, human
solidarity and fellow-feeling among human beings, even between enemies. The poem ends
with a striking act of compassion for a personal enemy: indeed, those gentler virtues
ultimately transcend even nationalities and war, as can be seen in the meeting between
Priam and Achilles.

However, those are not the only compensations for the negative aspects of the
human condition: even though the Iliad is a poem full of suffering and brutality (and even
downright cruelty at times), gentleness is an important quality in the poem, and acts of
kindness and generosity are surprisingly frequent, not only among friends and family, but
occasionally with enemies as well.

Another compensation for suffering, in the form of pleasure and happiness, will be

next discussed.
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CHAPTER V

MANKIND AND HAPPINESS

| - THE VOCABULARY OF PLEASURE AND HAPPINESS

As we saw earlier, the omnipresence of death and the suffering in the Iliad is very real, but
attenuated by the equal omnipresence of the feeling of pity. The poem is not only a reflection
on the tragedy of death, even though it is a major theme of the poem, but a reflection more
generally on human life. As such, more positive things are also present.! It is an often
overlooked fact that joy, pleasure and happiness are also part of the poem as a whole.? They
may not be the most frequent emotions and it may not be always entirely positive and
admirable (e.g. pleasure in killing people), but it is part of the poem. To understand the
representation of the human condition in the Iliad, it is fundamental to study what it is that
makes people happy. Even if the poem deals mostly with death, pain, pity and suffering, the
vocabulary of pleasure and happiness is very much present and can tell us a lot about the
joys of human life as shown in the Iliad, be they grim, like the joys of war, or innocent, like
dancing and singing. It is interesting to note that both bodily pleasure and more reflective
pleasure are present, and both seem equally valued.

This chapter will show a progression from individual pleasure to pleasure found in

interaction with other people, and will look at in what context happiness and pleasure are

I For definitions of pleasure in ancient philosophy, see Gosling and Taylor (1982).

2 Though fora vocabulary study and classification, see Latacz (1966).
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felt, what form they take, how they are expressed (which is where the vocabulary of

laughing and smiling comes in).

Among the four verbs expressing pleasure and joy (i.e. xaiow, ynbéw, téonw,
ayaAdouat: to rejoice),’ there are differences in usage which suggest distinct nuances of
meaning in each case. We will start with the most straightforward cases, moving to those
with less clear-cut divisions of meanings. The words padaxog, yAvikig and peAmdne will

also be looked at.

1-1épT®
The situation is very clear and unambiguous for tépnw, and the findings provided by a
study of the occurrences in the Iliad are corroborated by Chantraine’s Dictionnaire
étymologique, which divides the meanings of téomw into two main categories: "trouver une
pleine satisfaction de son désir"/“trouver son plaisir a, samuser a” in general, and in
particular as applied to games and pastimes. Indeed, the uses show either a meaning
relating to physical satisfaction (food and drink, sleep etc).*It can also relate to entertainment
and peaceful activities (singing, dancing etc.), for example:

Muopdovwy 0 €mil Te KAWIAS Kal VARG tkéoOny,

Tov O ebpov doéva teomduevov oopLyyL Aryeln

KaAT] dadaA£n), €mi d° agyvoeov Luyov nev,
™MV AQET’ €€ évapwy oAy Hetlwvog 0Aéooag:

Evdoaivw and evdooovvn will be given a passing mention, and the vocabulary of smiling and laughing will be
looked at in the next chapter. On wxivw (which does not appear in the Iliad), see Clarke (1999), 97ff.

41X, 705-6; X1, 780-81; XXIII, 10-11; XXIII, 97-98; XXIV, 2-3; XX1V, 633-34; XXIV, 635-36. Unexpectedly, weeping
also belong to that category. This may seem a paradoxical idea, but in a way, tears relieve the tension of grief. It
can therefore be seen as the kind of joy that diminishes discomfort or pain (rather than improve a previously
neutral state), as does eating and sleeping (which provide relief from hunger and tiredness respectively). It

releases tension and is enjoyable as an activity. Interestingly, grief is not one of Aristotle's maOn (see Konstan
2006, 246).
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They came to the huts and the ships of the Myrmidons, and found Achilles giving pleasure to
his heart with a clear-voiced lyre, a beautiful finely-wrought thing with a cross-piece of silver,
which he had won from the spoils when he destroyed Eétion’s city.

IX, 185-88°

It is not immediately clear if sex belongs to the first or the second category, but it can
be argued that it is seen as simply an enjoyable activity rather than a physical need.
GAA” arye 01 PIAOTNTL TOATTEOUEV® eVVIOEvTE:

“No, come, let us enjoy the bed of love.”
111, 4417

Of course, Homer does not seem to need to make a difference between the two
categories, the emphasis being on the enjoyment: physical satisfaction and entertainment are
both seen as ways of enjoying oneself.®

Furthermore, in contrast to the uses of yaiow in particular (see below), those are
examples of pleasure found in a mostly non-competitive context. The question may be asked
whether throwing the discus involves competition or not, but the fact that the verb téomw
and not xaiow is used suggests that the pleasure found there is purely in the activity and not

in winning.’

Furthermore, Leaf comments that “this is the only case in the lliad where we find music among men; the
concert in L 603 is heavenly. The exigencies of war perhaps account for the fact that the lliad knows nothing of
the aowol, who are co prominent in Od.” This is fair enough, but it is incorrect to say that this is the only
occurrence of music among men, for example in I, 472-74, men sing and dance (arguably, in prayer to Apollo)
and in XVII, 525-26, a shepherd plays the pipe. See also: XI, 642-43; XVIII, 525-26; XVIII, 603-4. Those activities
can include games:

AN O HEV £V VITECOL KOQWVIOL TOVTOTOQOLOL

Kelt” anounvicas Ayapéuvovt motpévi Aadv

ATogdn Acot dE mapd onypivi Badaocong

OLOKOWO IV TEQTOVTO KXl XiyavEOIY 1EVTES

Tolowiv 0'-

But Achilles was keeping by his beaked seafaring ships in his fury at Agamemnon son of Atreus,

shephord of the peoplo. And his mon were amusing themselves along the shore where the sea breals with

games of discus and spear-throwing and archery.
I1, 771-75

Toameiopev is an irregular form of taomnéwopev (see Autenrieth 299-300) and not the verb toémnw.
7 See also: X, 335-37; X1V, 314.

8 On the dissimilarities of pleasure, see Plato's Philebus (and on it Gosling and Taylor, 134-7), esp. 32c on the
difference between pleasures of anticipation and pleasures of replenishment, as well as 43a-c on replenishment
more specifically. On the question of insatiability, see Gosling and Taylor 137-8.

l;

Furthermore,
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.

2 - ayal\opuai

There are very few occurrences of this verb in the poem (5), but nevertheless, a very clear
pattern can be found: aydAAouat seems to refer specifically to the joy one has in possessing
something. It can be armour,!? a chariot,!! or be used in animal similes, and be used to refer
to the joy a bird has in its wings!? or a mare in its foals.!?

The 4 first occurrences refer to things which have a function. They do not merely
refer to the possession of the object or body part mentioned, but the pleasure felt is also
linked to the power that they confer as an extension of the individual, and to the capacity
that possession gives (power to fight with the armour and chariot, power to fly with the
wings).'

In the case of the mares, we are perhaps to think there is a reference to their capacity
to be mothers or to the fact that possession of offspring confers status on the possessor. It is

also possible to argue that the human feelings involved may be those of the owner, who not

It is also interesting to note that peace in itself is to be enjoyed: staying at home and not going to war at all, as
when Echepolus buys himself off the army, is seen as a pleasure:

TV Ayapéuvove dwk’ Ayxwwdns Exénwlog

dwe’, tva pn ot érnol®” Ono TAwov Nvepdecoay,

AAA” abToD T€0TOLTO pévev-

Aithe had been given to Agamemnon by Echepolus son of Anchises, a gift made so that he should not
have to go with him to windy Ilion, but could say at home and enjoy his life.
XXIII, 296-98.
A peaceful life away from the grief or the glory of the battlefield is clearly seen as a source of joy in itself. We
can think of the “choice’ of Achilles between a short, martial and glorious life and a long peaceful and quiet life.
This shows that happiness is not necessarily what everybody would go for: at the end of the day, Achilles
chooses the suffering of the battlefield over the joy of his home.

100 XV1I, 472-73 and XVIII, 131-32.
T XI1, 113-15.

1211, 459-62.

13 XX, 222

Leaf (1900-2) wrongly assumes in his comment on this passage that ayaAdouar is “perhaps here in the
primitive sense (root gal ‘to shine’) ‘preening themselves™, whereas Willcock properly translates it as
“delighting in”. Furthermore, a bird cannot ‘preen itself’ while flying.
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only owns 3000 steeds, but many foals as well,'* feelings which are poetically transferred to
the mares themselves.!

In Chantraine’s Dictionnaire, possession as such is not emphasized, but the
definition:'7 “ressentir une joyeuse fierté de”, would certainly cover pride of the possession
of an object, implicit in the examples found in the Iliad.

The Lexikon indicates the meaning of ayaAAouat in the example of the bird is a
weakened meaning (“in schon abgeschwichter Bedeutung”), presumably because flying is a
normal function of the birds: wings are no more to the birds than legs to men, but viewed
from a human standpoint, the ability to fly is enviable. Therefore the meaning need not be

weaker than in the other cases.

3 - xaipw and ynBEw

The differentiation between these two verbs is much more problematic.

When we look at the occurrences (34 for xaiow and 28 for yn0éw), it seems that they
are almost exact synonyms, and both express two main types of pleasure: relief (xaiow: 8
occurrences,'s ynBéw: 3 occurrences)’” and satisfaction at achieving something (xaiow: 18
occurrences,? ynBéw: 20 occurrences),?! or in being able to achieve something (fighting in

particular, when the pleasure is mostly in the anticipation). Both can also be used in negative

15 Cf. XX, 221-22. For a similar idea, see also XI, 676-81, in particular line 680.

16 Incom prehensibly, Edwards (1991) says that “xai (223) links the thought of ayaAAopevar to that of nodooaw;
they were lovely mares, and so he loved them.” How he manages to understand ayaAAopevat as ‘lovely” is very
difficult to understand.

Chantraine (1968). The same idea is expressed in Snell’s Lexikon des friihgriechischen Epos.

18 1,446-47; 111, 111-12; VII, 311-12; X, 564-65; XIX, 74-75; 185-86; XXIV, 490-92; 704-6.

9V, 121-22; XXIV, 319-21; 422-24.

207, 158; 255-58; 111, 23-26; 27-28; 76; X, 277; 462-64; XIV, 153-56; XVI, 599-600; XVIII, 259-60; XXI, 346-47; 423-25;
XXII, 224-25; XXIII, 563-65; 624-25; 646-49; 797.

211, 254-58; 1V, 255; 272-73; 283-84; 311-12; 326; VII, 189; VIII, 277-78; VIII, 555-59; X, 190-93; XI, 683-84; X111, 81-82;

343-44; 414-16; 494-95; X1V, 139-41; XVI, 530-31; XVII, 567-68; XVIII, 554-57; XXI, 388-90.
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ways, as litotes (“he won’t be glad that” etc.), or, as Willcock calls them “effective
understatements”. In which case, both verbs are used in expression of either fear or anger.?

The only nuance that seems to be obvious is that xaiow belongs mostly to the
domain of family and friends, and yn6¢w to that of war (see next part).

Various scholars have expressed divergent views on the differences between xaiow
and ynO¢w, but generalisations regarding the semantic distinction between the two words,
though interesting, are for the most part untenable. For a complete discussion of those

distinctions, see appendix III. A brief summary is as follows:

1 - Willcock's idea of yn6¢w meaning “quiet satisfaction” may be true on occasion, it is by no
means always the case, and not even in the perfect, as Willcock seemed to believe.

Furthermore, the idea of “quiet satisfaction” can also be expressed by other verbs.

2 — Chantraine's idea of ynféw as expressing a “joie rayonnante” is even less convincing, as
it is not relevant to every single occurrence of the verb, and because xaiow too can have a

meaning not dissimilar to “radiant” and in more instances than yn0¢w.?

3 - According to the Lexikon, the main difference between the two verbs is that with yn6¢w,
the cause of the pleasure is either expected or solicited, and with xaiow, it is typically
unexpected. When looking at the examples in the Iliad, we find that this idea also seems

highly questionable.

22 1,329-30; VIII, 376-78; IX, 75-77.
% Furthermore, the etymology of xaiow also indicates the meaning of "light, illumination” etc. See Borgeaud and
MacLachlan (1985).
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- Parallel usages

What makes a differentiation between the two terms even more difficult is the fact that they
on several occasions appear to be used as substitutes for each other, in otherwise similar
contexts:
The Trojans and Odysseus respectively are glad at an omen:

Xaxipe d& T 6pvid’ Dduoeve, noato & Abnvn:

Odysseus was delighted at the omen of the bird, and prayed to Athena.
X, 277

eloato dE adn
elog atéacg dux aoteog: ol OE WOOvVTEC
ynOnoav, kai maowv £vi poeot Buuog wavo.

The eagle showed swooping across the city on the right: and they were all delighted when
they saw him, and their hearts warmed within them.
XXIV, 319-21

xaigw 1, 158 = ynOéw XIII, 494-95: The leader is glad that his troops have followed him.

I, 254-58: the two verbs are used in the same sentence to express the idea that Priam would
rejoice if he knew that the Achaian leaders are fighting each other.

xadow 111, 27-28 = xaipw VII, 191-92 = ynbéw VII, 189: a warrior (Menelaus in the first
example or Ajax in the last two) is glad that he is going to fight a Trojan.

xadow XXI, 346-47 = ynOéw VII, 555-59: a peasant, farmer or shepherd, is glad in his work
and in the weather.

xaipw XVI, 599-600 = ynBéw VIII, 277-78: a warrior rejoices at seeing another warrior killing

an enemy.

xalgw and ynBéw are noticeably used in competitive contexts: In the sporting competition
that can be found in Book XXIII, the funeral games of Patroclus, the warriors take great

pleasure in winning prizes:
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"H o, kol ADTOpEDOVTL HiAw EkEAEVOEV ETRIOW
ologueval kKALomBOev: 0 0" YXETO Kal ol EVEIKEY,
EvpnAw & év xepot ti0er 0 d¢ dDéEaTo Yalowy.
So he spoke, and told his dear companion Automedon to bring the corselet from his hut. He
went off and brought it back, and placed it in Eumelus’ hands: and he accepted it with
delight.”
XXIII, 563-65%
Those examples highlight the competitive nature of some aspects of the Homeric society. It is
noticeable that the verb used here is yaiow. The difference with téomw is that here, the
pleasure is taken in winning the prize, rather than in the competition itself. With téomw, on

the other hand, we saw in the examples that the characters make a deliberate attempt to

amuse themselves, often in order to pass time, as in the examples in the next category.

Thus, when looking at the examples from the Iliad, we find it difficult to make a clear
division between the meanings of xaiow and ynOéw. Even if the indications given by
various scholars are partly true, it is nearer the truth to say that the two verbs are
synonymous, with xaiow being less often used in a context of expected events, and also in
the domain of family and friends, while yn0éw is more often used in the domain of war. On
the other hand, tépmw seems to refer her to a different type of pleasure, where the subject is
more directly involved in the enjoyment, and the pleasure is found in the possession of an
object, in being physically engaged in an activity, or in enjoying a particular condition of life.
With xaiow and ynbéw, the participation may be indirect, and the pleasure occasioned by

events or circumstances in which the subject is not directly involved.

24 See also: XXI1I, 624-25; 646-49; 797.
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4 - The beauty of life: pahakoc, yAukdc and peAindng

Despite war and the omnipresence of death, Homer keeps insisting on the beauty of life. It
can of course be found in descriptions of what the warriors have left behind them, and may
never see again, but even life on the battlefield can be beautiful and even joyous. The idea
which appears is that however hard it can be, life is always desirable. Even if the warriors
themselves think a glorious death is the most important thing in the world, the poet always
reminds us that life is beautiful and death a tragedy.
MaAakoc is one word used to suggest the mildness of life. It describes the softness

in reference to touch, and is used of clothes: paAaiov xrtova (11, 42), mémAowot paAakoloty
(XXIV, 796), of beds: evvi) évi padaxn= (IX, 618; X, 75 and XXII, 504) and of grass and fields:

TOMV... MAAAKOV (XIV, 347-9), velov uadaxnyv (XVIII, 541). It is also used to describe flesh,

when the Achaeans claim that Hector’s body is softer now that he is dead than it was when
he was alive:

@ TOTOL, 1] HAAQ O1) HaAak@TEQOS apdadaaodal
"ExTwo 1) 0T€ vijag EVETONOEV TUOL KNA€w.

"Look, Hector is much more padaxoc to handle now than when he fired our ships
with burning flame."
XXII, 373-4%

There is a gradation between clothes, grass and flesh, but the common idea is that
uadoncog is applied to something which yiclds to the touch, or other pressure (the poking of
swords, in Hector’s case). It feels soft, and does not offer resistance. Metaphorically, the
word is also used to describe sleep: paAak® dedunuévor Umvw (X, 2 and XXIV, 678),

“yielding to paAaxog sleep”, uadaxov mept kwu’ exaAva , (XIV, 359), “I have wrapped

% On the sexualization of Hector's dead body, see Vermeule (1979) on the pornography of death, 145 77;

Monsacré (1984), 69 77 and n.88, 217 on the link between crotic desire and desire to fight and Vernant (2001), 59
60.
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him in a paAaicog deep sleep”, and describes the softness and pleasantness of sleep, rather
than any “yielding” aspect. It is interesting to note that this adjective is also used, as was
seen earlier, to refer to the type of persuasion used by women, whose aim is to humour the

person one is talking to, and, in a way, to yield, or at least to appear to yield to them.

The word mostly used to describe the pleasantness of life is yAvkuc (and yAvkeoog, there is
very little difference between the two). It first suggests sweetness to the taste, for example
when describing the gods’ nectar: yAvkU véxtao (I, 598) or food:

oltov T¢ YAUKEQOIO TTERL POEVAS THEQOS XIQET®

Desire for yAvkepoc food takes over his mind
(X1, 89)

The food is here described as “sweel”, perhaps because of the prospect of salislying one'’s
hunger, not necessarily because the food itself is sweet. As for nectar, it is of course
impossible to know if it was thought of as sweet or not. It is thus possible that even when
describing food, the idea of sweetness is simply metaphorical, and that the words only
means “pleasant” (as sweet things are). But it is mostly used in a transferred sense of things
which are not characterised by taste of any kind. In such cases, it is used metaphorically of
what people find pleasant, the paradigm of pleasantness being sweetness of taste. It is used
of sleep: yAvkuc Umtvog (I, 610; 11, 71; XXIII, 232), Urtvog YALkeog (X, 4), uédovto Dmvou Te
YAvkeoov taprmuevar (XXIV, 2-3), “they thought of enjoying yAvkepog sleep”, Omve Umo
YAvkeow (XXIV, 636), as well as of singing: poAnng te yAvieonc (XIII, 637), and of different
sorts of {uegoc: nostalgia:

Q¢ eimovoa Oea yAvkLY (peoov £ppade Ovp@
QVOQOS TE TIQOTEQOL Kal ROTEOS NOE TOKIWV-

2 . = . . s N . .
0 aipel means to seize, to take possession of, and is used metaphorically here. It is used of a number of emotions:
joy, grief, courage, astonishement, longing, fear, and shows emotions as quasi physical entities.
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So speaking the goddess put in Helen's heart a yAviug yearning for her past husband and her
city and her parents.
I11, 139-40

Sexual desire is another one.?”

The pleasures of life are clearly marked as such and are universally sought after. The fact
that this adjective is very often use with words such as tuggog or uédovto shows that
anticipation plays an important part. Both the thing desired and desire itself are pleasant. In
such contexts, desire is only yAvkig because it is likely to be realised.

Another adjective which possesses a meaning close to that of yAvkug is ueAmong,
“honey-sweet”. It also quite obviously suggests something sweet to the taste, and is mostly
used to describe wine (IV, 346; VI, 258; X, 569; XII, 320; XVI, 545). But it cannot be assumed
that wine so described had actually been mixed with honey, and the adjective may simply
mean that wine is pleasant. When Nestor prepares a cup of wine for Patroclus in Book XI,
honey is listed as a separate ingredient (XV, 631). Thus, the adjective need not mean that
wine is mixed with honey, especially since the other uses of the adjective do not imply
sweetness of taste at all: wheat cannot be thought of as being sweet (ueAmdéa mvEov
£dovteg, X, 569), in the same way as fruits (ueAmdéa kaomov, XVIIL, 568). It is likely that the
dominant significance is pleasantness rather than simply sweetness. Honey is a particularly
enjoyable food, and it is that element of enjoyment that is transferred. Like yAvig in its
transferred sense, it simply means pleasant. Moreover, in the Odyssey, ueAmdrg covers the

same range of vocabulary as yAvkig, and can refer for example to sleep (Od. XIX, 551). It is

27111, 446; XIV, 328.
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possible to conclude that wine is not “sweet” as distinct from “enjoyable”. More
interestingly, this adjective is also used to describe the human “breath of life”, the Buuoc.?

Since the sweetness of honey is the paradigm of an enjoyable quality, it is significant
that Homer uses an adjective based upon it to describe human life, and it assesses the value

that was attached to it.2®

Despite the grimness of the warriors' life, it is possible for them to find some joy, a,d
many aspects of their lives are described as pleasant and beautiful. The characters' response
to pleasure and happiness, essentially through laughing and smiling, is also quite

interesting, and is the subject of the next part.

28 X, 495 and XVII, 17

29 'Hbdic is also part of the vocabulary of pleasure, but because it is only ever used with yéAaw, it will be
looked at in the next section.
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Il - EXTERNAL SIGNS OF JOY

The two words which will be looked at in this section are pedaw, “to smile” and yéAaw, “to
laugh”.

According to the Lexikon, the usage of yéAaw includes “physical and emotional
phenomena beside or without the acoustic manifestation”. They add that the sound of
laughing is nowhere directly mentioned in Homer, which, to them, seems to undermine the
meaning of yéAlaw as “to laugh”. Indeed, they say that yéAaw is often nothing but a
“brightening of the countenance (without accompanying sound)”, as fits the etymological
meaning (root *yA: to shine), and that there is no necessary contrast between yéAaw and
uewaw.! The difference between the two is difficult to tell from the uses in the poem, as the

two are used in very similar contexts.

Hera’s bitter laugh when she is still scared of Zeus and outraged at his plans, and
laughs “only with her lips” (i.e. not truly, not with her eyes), shows that a sign of joy can be
distinct from the actual feeling with which it is normally associated. That clearly shows that

this is a separate thing from the feelings themselves, as expressed in the preceding part.

"H pév ap’ dg einovca kaBéleto moTvia "Hon,
oxnoav &' ava doua Awg Oeol 1) 0 £yédacoe
XeiAeawy, 0VDE péTWTOV £ OPOVAL KLAVENTLY
vl maow d¢ vepeoonOeloa LeTnvdA-

So speaking queen Hera sat down, and there was an uproar among the gods in Zeus’
house. She laughed with her lips, but on the forehead above her dark brows there
was no softening. And she said to them in vexation.

XV, 100-3

See also Levine (1982-83), 98 and n.7.
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Of course, it is actually more likely to be a bitter smile rather than laughter (can

anyone be said to laugh only with their lips?), but both are acceptable in the context.?

In the case of smiling and laughing, the situation is often not only about simple enjoyment,
as the aim is often to make one’s feelings known to someone and possibly to have an effect
on them.? Either positive (friendliness, reassurance) or negative (ridicule, contempt).* There
are two main aims to smiling and laughing, which parallel the duality between peaceful and

martial pleasure: to show friendliness and to show hostility or aggression.

A-TO SHOW FRIENDLINESS

1- to show affection

In the simplest way possible, smiling and laughing can simply be used to show affection, for
example to a friend:

Q¢ dpato, peldnoey d& TOdAEKNGS dlog AXIAAEDS
Xxipwv AvTIAOXw, 0Tt ol GplAog Nev £taigos:

She spoke, and swift-footed Achilles smiled in delight at Antilochus, as he was a dear friend.
XXIII, 555-56

(&}

Janko, in the Cambridge Commentary, gives a lengthy analysis of that particular passage: “If a speaker breaks off
and resumes, the poet indicates some odd circumstance (cf. 1.511ff., 584ff.) - here, the goddess’s forced laugh,
confined to her lips while she still scowled. She does not relax her pétonov , properly the bridge of the nose. (...)
This laugh warns us not to take at face value what Here says next"; Levine (C] 78 (1982) 97n.) detects * an
attempt to show self confidence... as she tries to cover up her defeat at Zeus's hands and preserve her dignity’;
bT-scholia (on 108) thinks she waits to see if the gods will defend themselves against Zeus, and then bursts out
in rage at their silence, but Homer had ways to say this; rather, she pauses to increase their curiosity and
suspense.

MNon verbal behaviour is important to look at, and smiling and laughing are the most obvious expressions of joy
and pleasure. On the importance of non verbal behaviour in general, see Lateiner (1998), esp. 6 and his point
that laughter is easier when the social control settings are slack (which is true, see in particular the banquets of
the gods and the games).

On how laughter always implies superiority (while smiling can imply superiority but does not always), see
Levine (1982-83), 97ff., on smiles of affection or conciliation, 100-102.
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The Lexikon classifies this example in the “affection and/or satisfaction toward
progeny” category. This category extends towards “younger and/or subordinate” other
people. Nevertheless, Achilles is said to be the youngest of the Achaians, so Antilochus is
necessarily the elder. Neither is he Achilles’ subordinate: he is a prince of Pylos, and the
leader of the region, his father Nestor, comes to Troy with 90 ships when Achilles comes
with 50. He is from a different region and cannot be a subordinate. Furthermore, Achilles
calls him his ¢idoc étaigog, and the combination of the two words indicates that Antilochus
is not a subordinate, but is on an equal footing with Achilles: Kakridis explains that the
leaders are the étaigot of each other,’ and David Konstan remarks that only those étaigot
described as ¢iAot can really be described as “friends”. Being ¢idoc and miotog is an
essential element of friendship, which is “a select relationship between non-kin grounded in
mutual affection (“dearness”) and loyalty or trust”.® The relationship between Achilles and
Antilochus is thus one of friendship and not of subordination. On that passage, Willcock
comments that “Achilleus is amused by the youthful eagerness of Antilochos. This must be
the first time he has smiled since the death of Patroklos. In 786-92, the young man again

speaks in a way that pleases Achilleus. There is evident sympathy between the two.””

lNéAaw and pueddw can also be used in a familial context, in particular in the last meeting
between Hector and his wife and son:
NTOL O pév peldnoey v £ Taida o

Hector looked at his son and smiled in silence.
VI, 404

5 H.J. Kakridis (1963), 51-77.
6 Konstan, (1997), 31-33.

Similarly, Kirk (1990) says: “Akhilleus smiles for the first and only time in the whole poem, and is delighted by
his friend’s frankness.”
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Here, Hector is explicitly said to smile in silence, and the poet makes a point of saying so,
which reinforces the contrast with yéAaw (which is never said to be cwwnm)). The silence
refers to the absence of words rather than the absence of sounds in general: he does not
address his son, and the first person to speak in this episode is Andromache.

Q¢ eimwv ob tadog 0péEato daiduog “Extwo:

al d' 6 maic mEoe kOAToV £DLWvoLo TIOVINS

£xAlVON ldxwv matEog dpidov oy atuxOeic

TaoPNoag xaAkov te 1d¢ Addov inmoxaity,

dewvov an’ akgotatg kopvbog vevovta voroac.

£k &' évéAaooe matne Te PLAog Kal TOTVIX PN

So speaking, glorious Hector reached out to take his son. But the child shrank back
crying against the breast of his girdled nurse, terrified at the sight of his own father,
frightened by the bronze and the crest of horse-hair, as he saw it nodding dreadfully

from the top of the helmet. His father and his dear mother laughed aloud at this.
VI, 466-71

This time, the prefix ¢k tends to emphasize the audible aspect of the laugh. Furthermore, the
context also indicates that we are dealing with audible laughter: Hector and Andromache
are laughing because they find the situation funny, and as Kirk comments “the emphatic ¢

0" ey€Aaooe suggests the parents’ release from tension as well as their love of this child”.®

Q¢ einwv aAoxolo GiANg v xeooiv £0nice
Taid’ £0v 1 O apa piv KkNwdET DEEXTO KOATIW
dakLOEY YeAdoaoa o O €Aénoe voroag

So speaking he placed his son in his dear wife’s arm. She took him to her scented breast,
laughing through her tears; and her husband was touched to pity at the sight of her.
VI, 482-84

According to the Lexikon, in this example, Andromache did not laugh aloud, but “rather she
forced a smile”. Of course, there is no proof for that, and it is perfectly possible to laugh and
cry at the same time, as Mazon's translation for this expression “avec un rire en pleurs”

shows.

8 Kirk (1990).



217

Hera can also be seen to smile to her son Hephaistos, with an emphasis on the smile through
the repetition of pewdacw:

Qg barto, petdnoev dé Bea AsvkwAevos "Hon,
pednoaoa d¢ Tadog £dEEXTO X101 KUTTEAAOV!

So he spoke, and the white-armed goddess Hera smiled, and smiling took the cup
from her son.
I, 595-96

Her smile shows her appreciation for her son's comforting words, after she had been
frightened by Zeus. Again, Hera obtains what she wants, and this could be a simple smile of

satisfaction (see below).

2- as a show of good humour (socially engineered smile)

This is particularly the case in Antilochus’ reaction when he loses the race gracefully, which
is the appropriate reaction: showing good humour in defeat. Furthermore, Antilochus is also
being a bit cheeky, talking about the “old age” of the other contestants (XXIII, 787-92), which

may mean that he was smiling in advance, knowing what he was going to say.?

3- to show satisfaction

It is also used when a favour has been granted, to express the satisfaction of obtaining
something:

Oc daro, pednoev d¢ Pownic motvix "Hon,
uednoaoa O £merta £ Eykatheto KOATW.

So she spoke, and the ox-eyed queen Hera smiled, and smiling put the band back
away in her breast.
XIV, 222-23

Here, Hera is glad that she managed to get the aphrodisiac she wanted from Aphrodite so

she could seduce Zeus. According to the Lexikon, this smile is caused by the success of her

9 XXIII, 785-86. Levine (1982-3),101-2, understands this passage differently, but he does not give enough credit to
the apparently rather cheerful nature of Antilochus.
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deception of Aphrodite. It is also possible that the deception was incidental, and that it was
not the deception as such that made her happy, but the fact that she got what she wanted.
Levine's point that smiles can indicate superiority is very obvious here: Hera manipulates
people as much as she can, often through deceit. The smile could express satisfaction at her
own cleverness and powers of persuasion.!’ Janko'' analyses that passage thus: “Aphrodite
confidently predicts that her talisman will work whatever Here has in mind. The latter may
well smile at this, since vague expressions uttered by those not in the know were taken as
omens, e.g. at Od.2.33ff., 18.112ff. (see Aristarchus). The repetition of Here’s smile stresses
her eloquent silence.” Hera smiles because Aphrodite made the right kind of propitious
remark. Also, it is not the smile that is repeated, but the word.

Q¢ pato, uednoev d& matnE avdp@v te D@V T,
KL UV AUEPOUEVOS ETTER TTEQOEVTR TQOOT|VDM

So she spoke, and the father of men and gods smiled, and spoke winged words in
answer.

XV, 47-48

After Hera had plotted against Zeus, he forces her to promise not to meddle with human
combatants. According to the Lexikon, Zeus smiles at Hera because he saw through her
speech and is about to force her to act according to his will. That is true, but here again, Zeus
is pleased with himself because he got what he wanted out of her, not because of the
deception itself. Janko comments that “it is one of the charms of Homer’s style that we are
left to wonder whether Zeus smiles because Here agrees, or because he sees through her

wiles, or for both reasons.”12

Cp. Penelope’s laugh: Levine (1983). Also cp. scene with Hephaistus mentioned above.
1 Janko (1992).
2 Janko (1992).
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4- in entertainment

People in the poem also laugh, quite simply, when a joke is told, or when they take pleasure
in watching games.?

£Leng ' lotavto, cOAoV & €A dlog Emelog,

NKe Ot dwvnoac-yédacav & €ni mavtes Axatol.

They stood in order, and godlike Epeios took up the weight, swung it round, and
hurled it — and all the Achaians laughed at that.
XXI11, 839-40

Here, it is a collective laughter. Commentators do not agree on the meaning of this passage.
According to Monro, who is followed by Willcock, they laugh because of a bad throw.
Willcock even adds: “Epeios is perhaps something of a buffoon (670)”. Leaf had given a
different explanation: “we are not told whether the Achaians laughed in derision of a bad
“put” or admiration of a good one. Epeios seems to be the representative of brute strength
(see 640), so the latter is perhaps more probable.” A more detailed analysis is given by R.C.
Howland in his article about Epeius,'¥ says about this passage: “The other event with which
Epeius is concerned is putting the weight, and in this he is distinctly less successful, not on
account of any lack of strength but because he lacks the necessary skill. He was the first
competitor, and he took the coAog, the lump of iron which was the implement and the prize
in this contest, ke d¢ dtvijoag (...) — ‘he whirled it before he let it go’. Now this is no way to
deal with a coAoc. It was much too heavy to whirl and, as Homer knew, the effect of trying
to whirl it would be ridiculous. The Achaians laughed because Epeius clearly had no idea of
how to put the weight. He had the strength but not the skill.” But it also possible to think

that the verb divnoac is here used intransitively,'s and that he got into a spin, not the c6Aog,

3

See Levine (1982-83) on frivolous and derisive laughter. Also cp. with the tépmw examples.
4 Howland (1954-55), 16.

5

Itis used intransitively in XVIII, 494, to describe a young man “whirling in the dance”.
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which is why the Achaeans laughed. Indeed, how could anyone even try to whirl a lump of

iron?
Q¢ dparo, pednoev dé mat)p avdpwv te Dewv Te,
Kal o&x kxAeooapevog TEogédn xovany Adpoditv:
So she spoke and the father of men and gods smiled, and calling golden Aphrodite to
him he said
V, 426-27

Here, Zeus is amused at the joke that Athena had just made, saying that the cause for
Aphrodite’s wound (actually inflicted by Diomedes on the battlefield) was that “when
caressing one of these Achaian women with their lovely dresses she must have scratched
her delicate hand on a gold dress-pin”. He does not necessarily approve of it, as
afterwards he tries to comfort Aphrodite, which may be why he only smiled. Kirk adds that
“the goddess [Athena] muttered against Zeus at 4.20 after his little joke; here the father of the
gods merely smiles as at 15.47, then summons Aphrodite and addresses her kindly, perhaps

to annoy the others.”1

aoPeatoc & G’ evwpto YEAWS pakageoat Ogolowy
wg Dov "Hpatotov did dpata momvoovT«.

And uncontrollable laughter rose among the blessed gods, as they watched Hephaistos
bustling to and fro in the palace.

I, 599-600

I'éAwc is described even by the Lexikon as being an overtly audible laugh. Here, Hephaistos
makes himself into a clown to entertain the gods. Anthon, in his commentary,'® remarks that

“the gods laughed at the clumsy attempts of the lame deity to imitate the graceful movement

16 Kirk (1990).
17 Acfeotog refore here to the famous "Homeric laughter”. The word is also used of fire, cry and glory. It might be

a fire metaphor and come from O3€VULLL "éteindre” (Chantraine). How can laughter be like fire though? It is
only used of the gods' laughter, so it can be understood that their laughter is as inextinguishable as they are
immortal.

18 Anthon (1958).
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of a Hebe or Ganymede.”" Levine's point that laughter always express superiority (real or
imagined) is still valid. He does not go into detail in that context, but making fun of someone
is to a degree putting them down, if only temporarily. In the first two examples of derisive
laughter given above, those who are made fun of are usually in a superior position (kings

and great warriors), so the laughter can be a relief from ordinary social circumstances.?

5- to appease, to reassure

Smiling and laughing are also used to conciliate somebody who is angry:*'

Tov d" émpednoag mEooédn Koelwv Ayapéuvwy
(WS YV XWOUEVOLO: TAALY O O ye Aaleto pobov-

Lord Agamemnon answered with a smile, when he saw his anger, and took back what he had
said.
1V, 356-57

Again, the Lexicon classifies this example as “affection and/or satisfaction” toward a younger
man or a subordinate. While Odysseus is indeed Agamemnon’s subordinate, the point of the
scene is that Agamemnon has to pacify Odysseus after insulting him. It has nothing to do
with either affection or satisfaction, and everything to do with what could be called “damage
limitation”. The relationship between Agamemnon and Odysseus is one in which
Agamemon recognises his dependence on Odysseus.?

In another passage, Zeus reassures Athena who was afraid for the Achaians.

Tiv o’ emuednoag npogédn vedeAnyeoéta Zevs:
Oapoet Tortoyévewx Gilov Téxog: oL v TL Ouug
noodoovt pubeouat, £€0éAw O¢ ToL Nmog elvat,

Willcock also comments on that example, and says: “It was the sight of the clumsy movements of Hephaistos
which drove the simple-minded and carefree gods to laughter, and so relieed the tension (570), as Hephaistos
no doubt intended.”

Cf. Lateiner (1998) on laughter being present in a slack social setting.

=1 Cf. Levine (1982-83), 100-102. Facial expressions can also be meant to have a calming effect, and smiles of
affection and conciliation are not mutually exclusive. See also Lateiner (1998).

== Incidentally, Sophocles' portrayal of Agamemnon’s obsequiousness with is consistent with Homer's: see Ajax
1330-1 and 1370-1.
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Then Zeus he cloud-gatherer smiled at her and said: ‘Do not worry, Tritogencia, dear

child. I do not speak with my heart in full earnest, and my intention to you is kind.’
VIII, 38-40

It is also used to pacify someone who is complaining or who just been injured:

™V d¢ mEoTi ot
elAe tamo Koovidng, kat avelpeto ndL yeAagoac:

Her father the son of Cronos held her to him, and asked her with a gentle laugh
XXI, 507-8

Here, Zeus comforts Artemis who has been hit by Hera. Interestingly, according to the
Lexikon, the expression 10U yéAaw is only used when the subject is making fun of someone .
But here, Zeus holds her in his arms to comfort her. He might be amused by what happened,

but his general attitude is one of protection and sympathy.

B- TO SHOW HOSTILITY23

1 - Making fun of someone

Those words can also be used more negatively, to make fun of someone. This can be
understood as showing hostility to a certain extent, but the hostility does not go beyond
laughing at someone, and is very mild.*

O D€ KEQAS UETR XEQULV EXwV B0OC dyoavAoLo
ovOov anonTuwy, HETa O’ Agyelowwv Eetmtev:

@ noroL N W €RAae Bea modac, 1} TO TAQOS TTEQ
unme we Odvoni maglotatal O’ émaoryeL

0 épxd’, ol O xorx TAVTES €T XVTH NOL YEAaTTAV.

He stood there with his hand on a horn of the field ox, spitting out dung, and said to the
Argives: ‘Oh, I swear it was that goddess that fouled my feet, the one who is always at
Odysseus’ side taking care of him like a mother.” So he spoke, and they all laughed happily at
him.

XXIIL, 780-84

23 On the malicious laugh, see Arnould (1990), 31-36.

2 cf. Levine (1982-83) on derisive laughter.
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This is a typical example of an event (someone falling, and on top of that in cowpat) that
would make people laugh. Furthermore, it is a collective laugh again, and is very similar to
the Epeius example, which, if the analysis according to which Epeius spun himself off his

feet is correct, could belong to this category.

The characters also smile when someone is being so ludicrous he becomes amusing, as when

Dolon tells Odysseus he went as a spy in order to be given Achilles’ immortal horses as a

reward.
Tov &' empuednoac moooédn moAvuntic Odvooevs:
Then resourceful Odysseus smiled at him and said
X, 400

The Lexikon argues that Odysseus smiles ironically, because he is about to deceive the Trojan.
Yet, they had just met, and it seems more likely that he smiles at the idea of someone like

Dolon could be awarded the horses of Achilles.?s

[t can also be used more cruelly, such as when Thersites gets beaten up:

Qe &' Edn), oKNTTOW DE pETAPREVOV 1OE KAl W
TANEEV: 0 0 1dvwBn, BaAegov dE ol £xmeoe dAKQL:
OH@OLE O aipatoecua HeTadEévou EEvnavEoTn
OKITTEOL DTTo Xouoéov: 0 & ap’ £éCeTo TARPNOEV T,
AAYNoRg O AX0EIoV WV anopofato dakgu.

Ol O& Kl ayviuevol e ém” avT 2L YéAaooav-

So he spoke, and then used the sceptre to beat him on the back and shoulders. Thersites
writhed, and a heavy tear fell from him, and a bloody weal sprang up on his back under
the gold-studded sceptre. He sat down frightened and in pain, and with a helpless look
wiped away the tears. For all their disaffection the men laughed happily at him.

11, 265-70

[t is again a collective laughter. Furthermore, the violence of the scene might naturally lead

us to think their reaction would either be horror or laughter, and a moderate reaction like

25 See also Levine's take (1982-83), 101.
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smiling might seem to us inappropriate, although they do not like Thersites.® Besides, the
Lexikon says the following thing about yéAaw being used with ou: “perh. chuckle, chortle
derisively and/or maliciously at another’s pain or humiliation; naturally self-satisfaction plays a
role, particularly when harm inflicted by the subj.” It is in general right, and the notion of
self-satisfaction is very true for example of XI, 375-79 (see below) for example, and in the
example where the Achaians laugh at Thersites, laughter is caused by someone’s pain and
humiliation (although it is not clear where the warriors find self satisfaction in that situation,
as they have not done anything, just witnessed someone being hurt), but what about when

Ajax falls in a cow pat? 'HdU yéAaw is also used, as we saw, when Zeus comforts Artemis.

2 - pleasure in fighting

Like the other words studied, laughter and smile can express joy in battle, very often when
attacking, or when watching a fight. In those cases, the hostility is much more obvious (as is
the feeling of superiority, since they believe they are going to win). It is used when Ajax is
attacking and when Hera is hitting Artemis

TOLOS (10" AlAg WQTO TEAWQLOG £0KOG AXALOV
uewdowy FAOCVROLOL TEOTWTHOL:

Such was the monstrous Ajax, the bulwark of the Achaians, as he rose to battle, and his
face brittle in a grim smile.
VII, 211-12%

Ajax's grim smile is very interesting.

avTolow O &’ £0&wve T’ ovata HELOWoR
evtoomtaAtlopévny: Taxée O EKTMTOV OLOTOL.

Willcock (1978) comments on the expression ayvouevol meg in 11, 270 and says: “they were upset because
morale was low, because of the plague and the quarrel between their leaders, perhaps because they were not
allowed to depart for home. They were not at all upset by the treatment of Thersites.” Much more will be said
on the Thersites passage in Part IIl on Politics,

27 see also: XXI, 434, where Hera smiles when she sees Athena attacking Aphrodite. The lexicon, classifies this as

“malicious satisfaction”, which is fair enough, but why put it in the same category as “affection”?
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She used her own weapons to box her about the ears, smiling as Artemis writhed

and twisted, and her quick-flying arrows came scattering from the quiver.
XXI, 491-92%

It is also used when Zeus is watching the gods fighting (cf. part I). In this case, he is very
clearly not laughing out loud, as is shown by the expression ¢idov 1jtoo. This is the only
time when the laughter is explicitly silent.

oLV O’ EMECOV HEYAAW TATAYW, Podxe O evosia xOwv,
Audl 0& odATryEev péyag ovpavog. aie d& Zelg
fuevoc OvADUTW Evédacas B¢ ol Gidov 1ToQ
ynBoovvn, 60 6pato Beolg €0t EuviovTtac.

They joined with a great crash, so the wide earth roared under them, and the great
heaven rang loud like a trumpet. Zeus heard it where he sat on Olympus: and his
heart within him laughed for joy, when he saw the gods joining in conflict.

XXI, 387-90%

There is also the striking image where the whole earth laughs in pleasure at the fights:
alyAn & ovpavov ke, yéAaooe d¢ maoa mepl XOwv

XAAKOD VO OTEQOTNG: DTIO DE KTVTTOS OOVUTO TTOOCLY
avopwv-

The glitter struck into the sky, and all the earth around them laughed at the gleam of bonze:
and a thunder swelled under the feet of the men.
XIX, 362-64

The Lextkon considers this example, and every case where the word is applied to nature or to
an object, to bear the etymological meaning “to shine”.* Again, commentators do not agree
on this point: To Monro, it means ‘was brightened” and “this is perhaps the literal meaning
of yéAaw.” Leaf and Edwards (in the Cambridge Commentary) accept both meanings. Leaf
says: “The ideas of laughing and shining pass so naturally into one another that we can

hardly confine the word yéAaooe here absolutely to the latter sense, though it is no doubt

Richardson, in the Cambridge Commentary, says of that passage that ” pni')t(')m(m stresses the comic character of
the scene, but Here's smile is one of triumph, as at 434, 14.222-3.”

2 See also Odysseus' barking heart' (xx, 18-21), which does not prove that barking is normally silent.

30" But it is also possible that it is used as a mctaphor, and this idea is reinforced by the fact that the main sence of

the word (to laugh) is used of human beings in similar contexts (joy in fights).
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"y

the original one; the former must have been prominent also in the poet’s mind.”?! Similarly,

Edwards comments: “Here the primary meaning of yéAaooe is ‘shine’ (...). But the idea
‘rejoice’ may also be present, as it is in the Hesiod and HyDem passage. Similarly earth
‘smiles’ (ueidnoe) at the birth of Apollo (HyAp 118).”3

The warriors are also seen laughing in triumph:

0 d& TOLov MLV &vEAkE
Kal BaAev, o0d" aoa pv @Ay BEAog Ekduye XE00S,
TAQUOV DEELTEQOLO TTODOS-DUX O APTIEDES 105
€V yain KaténnKto-o d¢ paAa 1dL yeAdooag
€1 AOYOUL AuTNONoE Kal £VXOUEVOS £TTOC LD

The weapon did not fly wasted from his hand, but hit on the flat of his right foot, and the
arrow went right through and fixed in the ground. Alexander jumped out from his cover with

a happy laugh, and spoke in triumph.
X1, 375-79

Again, it is obvious that Paris is laughing out loud in pride, to show his superiority over

Diomedes. In this case, simply smiling would be inappropriate.®

The notion of pleasantness and its vocabulary are also linked to the idea of joy. The adjective
1)00¢ is often used in the Iliad to describe laughter, in the expression 10U yéAaooav, which
again suggests something pleasant (either than laughing itself is pleasant, or the situation
that originated laughter).* Yet, the laughter it describes seems to be linked to a kind of
cruelty: in the first example of this use in II, 271, the Achaians are glad to see Odysseus
hitting Thersites. In XI, 378, Paris laughs after striking Diomedes. In XXI, 508, Zeus laughs
when he sees his daughter Artemis weeping (she had just been hit by Hera) and finally, in

XXIII, 784, the Achaians laugh when they see Ajax fall in the race, during Patroclus' funeral

31 ¢f. "beam" in English, German strahlen, but not "briller" in French as Levine seems to believe (1982-83), n.8, 96.

32 See Levine (1982-83), 98.

3 If we follow Levine (1982-83), it would also be inappropriate because smiling is always linked to real

superiority (as opposed to an imagined one), and Paris is obviously an inferior warrior. As wee see later on in
the text, the wound inflicted on Diomedes is fairly minor.

3 cf. Gosling and Taylor (1982), 275.
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games. The characters seem mostly to rejoice when they see somebody else in pain, an
enemy, or even one of their own. This is undoubtedly a kind of joy well suited to the
battlefield,? but this lack of empathy from the characters is nevertheless surprising. Yet, each
time, they seem to laugh at a minor incident, in which the life of the sufferer is never in
danger. The expression is not used over somebody else's death. Even though they might jeer

at a dead enemy with the utmost cruelty, the expression 1ndv yéAacoav is not employed.

Physical expressions of joy such as smiling and laughing are used for various reasons in the
poem: they can show genuine affection and good will, or more, negatively, they can show
the grim enjoyment of another's suffering, however mild. Levine's interpretation of laughing
as always showing superiority, real or imagined, and of smiling as showing affection or real
superiority are correct,3 but seem to apply more clearly to the Odyssey. In the Iliad, the two

seem to be used in very similar contexts.

35 Cp. Odyssey, where joy of "superiority" is mostly about deception.

3% Levine (1982-3, 1983).
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lll- PLEASURE IN HIERARCHICAL RELATIONSHIPS

Interestingly, words relating to pleasure and happiness have social implications that go
beyond simple personal joy. Indeed, many times they are linked to reciprocal favours deeply
embedded in the hierarchical social construction of the poem.

In this category can be found mostly words linked to xaoic, which means “grace,
favour”, and brings the idea of gaining or granting a favour, pleasing someone or being
pleased by someone, actions which involve at least two parties, be they gods or mortals. In
this category, pleasure does not come from a thing or an event, but a person and their
actions.!

The words used are xaoic itself, xaoilopai, but also xaoteic, which refers to
something “pleasing”, therefore intended to gratify, and indeed, while it is sometimes used
in an aesthetic sense? (as a description of someone’s head or face), it is used most of the time
to characterize gifts.?

Another word which belongs to this category is eupoaivw (only 3 occurrences),
which is derived from €0 + ¢or)v in the sense of “frame of mind” rather than just “mind”,
and is used of something that cheers and/or puts the recipient in a good disposition.® It is
therefore linked to the idea of “pleasing someone”, and the emphasis is on the mental state
of the person affected.

The three verbs which have been looked at earlier, téomw, ynOéw and xaiow, when

Xaps is also a quality that people have or do not have, and they can be judged according to whether or not they
are capable of showing yaoic.

XVI, 796-99; X V111, 22-24; XXI1, 401-3.

31, 39; VI, 90-92; 271-73; VIII, 201-4; [X, 597-99.

4 For example: XXIV, 101-2.

(5]
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used in a certain way? can also belong to the “interactive” section: sometimes, the pleasure
described is intentionally created by someone else, and therefore is linked to the meaning,

“being pleased by someone”.

Xaoic' primary meaning is 'delight' rather than 'favour', and Parker in his article on
reciprocity acknowledges that this is the case when it is used in the context of a mortal/god
relationship. He comments that the point is for mortals to bring the gods things 'in which
they delight' and that despite the later change to the meaning 'gratitude’, the 'fundamental
conception at all period' is 'that of an unceasing exchange of delightful gifts and services, a
kind of charm war'® The same applies to relationships other than the mortal/god one:

pleasure is always, it seems, at the centre of the exchanges.

This idea of “pleasing someone” might seem to carry no particular implication for the
relative status of those involved at first glance, but interestingly, this type of interaction is
found to be exclusively of the inferior/superior type. Four types of relationship are involved:

wife/husband, vanquished/victor, mortals/gods and warriors/leader.

This notion of “pleasing someone’ does not appear in any other context, among
warriors of equal rank for example, and as we will see, the context indicates that the
‘inferior/superior’ relationship is central to the exchange. Another noticeable feature of those
relationships is that the idea of reciprocity is very important, as the relationships work both
ways, and involves both services rendered and the answer to those service, in the form of

recompense or a show of gratitude.

> NB: this kind of context does not reveal any new difference between yaigw and yn0éw, and all the examples

about to be given have already been dealt with in the first section of this chapter.
6 Parker (1998), 108-9.
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1 - wife/husband

The wife is described as acting (here, against her own interest) with a view to pleasing her
husband:
Idatov d' &’ émedve Méyne Aviivogog viov

6c oax voBog pév énv, moka O étpede dix Oeavw
loa iAot Tékeoot xaolopévn mooel .

And Meges killed Pedaios, Antenor’s son — a bastard son, godlike Theano reared him with all
the care she gave her own dear children, to please her husband.
V, 69-717

Similarly, x&oic is used once to describe the joy a wife did not have time to give her husband
before he died:

g O pév abBL TEoWV KOLUNOATO XAAKeoV DTIVOV

OIKTQOS ATIO HVIOTHS RAOXOU, XOTOIOWY QN YWY,

KOUQIDING, 115 0V TL X&Oow idg, TOAAQ & £dwxe:

So he fell where he was and slept the bronze sleep — pitiable man, far from the wife he had
won, bringing help to his countrymen — far from the bride of his marriage: he had known no
joy from her, and had given much to win her.

X1, 241-43

The “benefit” involved seems at first unclear: having a young wife is nice in itself, and could
not x&oic simply be the pleasure to see her? Furthermore, the direct return for the bride
price had been given (the bride).But the ulterior reason (an heir), was not obtained: we see
that Iphidamas actually expected something back from his wife, after he had given so much to
be able to marry her. It is possible that the marriage had not been consummated at all, if the
bride was too young. Indeed, Leaf comments that the husband “saw no return for the £dvg,
as price he had paid to the father for his bride. This passage very clearly shews that marriage
was a bargain.”® But the bargain is not completed until children are born. The point of

having a wife is having an heir. Iphidamas would not have been oikt0g to the same extent

7 see also: X1, 241-43.
8 Leaf (1900-2).
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if he had a son.
From those two examples it is clear that the role of women is mainly to provide sons
for their husband, to the extent of raising another woman’s child with her own so the man
could be certain to have heirs. If the bastard child had been a girl, it is likely no such demand

would have been made on the legitimate wife.

On the other hand, evdoaivw is used of the effect of a husband returning safe from the war
(here, it is used ironically, as the man died). It also expresses the relief freeing the family
from anxiety (which corresponds to the category la given by the Lexikon) of being an
unprotected household:?

OUDE € Pt TODETTL VE OLTL KIOVTX
gvdonvatl RAoXOV e GIANV KEDVOUS TE TOKNAG.

‘It was not his own feet, I think, which carried him back to gladden his dear wife and his
loved parents.’
XVII, 27-2810

Of course, the wife and parents might simply be glad to see him alive, but considering that
their own safety and livelihood is at stake, it does not seem too far-fetched to see their relief
as being about their own lives as well. It therefore appears that in exchange for the wife’s
raising his sons, the husband is due them protection. In this specific example of course, he is

unable to do so, being dead.

2- vanquished/victor

The relationship between suppliant and captor is a complex one. It is interesting to see that

the verb xapilouatr “to please”, also means “to grant ransom”, making obvious the

Only three instances of e0doaiva are to be found in the whole poem. It might not be enough to draw definite
conclusions on the usage of the word, but all three fit in the hierarchical/reciprocal pattern of pleasure, so it is
used here to complement the occurrences of xaoic.

See also V, 684-88 for a similar usage.
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(expected) satisfaction of the captor who manages to gain goods and gold though his
military exploits:

TV KEV TOL XAOLOALTO TTaTi)Q AmeQeiol anowa,
el vt Cwovg membBout’ éntl vipuoiv Axawwv.

‘Our father would give you unlimited ransom from his store, if he learnt that we were alive by
the ships of the Achaians.’
XI, 134-35"

In exchange, there is granted the simplest thing of all, the life of the suppliant. As the
examples given in this type of relation only deal with ransoms, there is no reference to the
benefit given in exchange, namely the life of the suppliant, which is implied rather than

actually mentioned

3- mortals/gods

Mortals have several ways of pleasing the gods: they can raise them a shrine (I, 37-41), they
can also give them offerings (XX, 297-99) and they can pray and sing to them (I, 472-74).

Once again, it seems possible to say that in this example, listening to prayer is seen
as a pleasant activity for Apollo, so it can still be described as a kind of entertainment (which
is why téomnw is used), whereas the next example, using yn0éw, refers to the joy Athena has
to be the first god Menelaus prays to, so it is more a pleasure of the ego than it is
entertainment:

"Oc dparo, yndnoev d¢ Oex yAavkwme ABrv,
OTTi 0k Ol MAPTEWTA BEQV TENTATO TAVTWV.

So he spoke, and the bright-eyed goddess Athena was pleased that she was the god he prayed
to before all the others.
XVII, 567-68"

1 gee also: VI, 49-50; X, 78-81.

12 The following example is similar: Athena should rejoice because she is the first Odysseus prays to, and in return
he asks her a favour:
Xaioe Bex tolodeoor o¢ yao nowtnv év DLW



Oépery xaowv and xaoilopat are used of the gods when they are doing favour for mortals.
In the examples below, the partiality of the gods for this or that mortal has given rise to

hostility among them.”

Where some specific favours are referred to, then other verbs are used (xaiow and ynféw).
Gods please men by sending them omens.'* They also offer mortals protection.'s

A similar situation can exist between a god (here Hera) and an inferior god, such as
Hera and Thetis (XXIV, 101-2), and Hera and Sleep (XIV, 233-35). The fact that Hera is
involved in both cases as the superior god asking for or repaying favours might be
significant. She does not have the power of simply ordering gods about, like Zeus, but she is
still keen to have things her own way. Entering a reciprocal relationship of favour and

counter-favour is therefore necessary for her.

navTwv abavatwy Emdwodped’- aAda kai adtig
mépdov £mi oKV avdp@V IMToLS TE Kal £UVAG.
‘These are yours, goddess, to gladden you - you are the first we will call to of all the immortals on
Olympus. Now be with us once more and guide us to the Thracians’ camp and their horses.”
X, 462-64
The gods can also be invoked when someone else wants to show their gratitude, as when Nestor wishes
the gods would recompense Achilles in return for his kindness to him:
ool & B0l TWVD' AVTL XARLY UEVoELKER DOLEV.
‘May the gods give you your heart’s desire in recompense for this.’
XXIII, 650
13V, 872-74; XX, 458-60 and XIII, 631-35, where it is interesting to note that Zeus, who is expected to be impartial,
is used in those two examples as a referee.

4 %, 274-77 and XXIV, 319-21.

XXII, 224-25. A favour can also be granted after a mortal had specifically asked for it, like when Glacus is
wounded and prays to be healed (XV1, 530-31).
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4- warriors/leader

This is possibly the most interesting and the most developed and complicated relationship.
Warriors are expected to do their best with the satisfaction of their leader in mind:

Nvix xegoiv éxovia- O pev memovnro ka '’ inmove:
M) Yag £x 1) 0 moAU mAEIoTAL KAOVEOVTO hpaAayyeg
“Extoot kai Toweoot xaolouevog:

He had the reins in his hands and was busy with his horses, as he was driving them in to
where the fighting ranks swarmed thickest, thinking this would please Hector and the
Trojans.

XV, 447-49

Achilles even argues that the whole Achaian army came to Troy in order to please their
leader Agamemnon:

AAAG o0L @ Y avardig ap’ Eomoped’ odoa oL xalong

‘No, it was you, you great shameless creature, you we came with, in order to please you.
I, 158t

The idea of pleasing their leaders, while not as important as gaining glory for themselves,

seems to be at the forefront of the warriors’ mind when they fight the enemy.

In return, the leader, like the husband cited above, provides relief to his people when he
comes back from a battle unscathed:
vOE & o teA€0er ayabov kal vokti Tubéobay,

Wg 0V T’ EDHONVNE TAVTAS TTAQXK VLoV AXALOVG,
oovg Te paAloTa £tag kal étaigovg, of Tol éaatv-

‘And night is coming on now. It is good to give way to the night, so that vou can
bring gladness to all the Achaians by your ships, and most of all your kinsmen and
companions.’

VII, 293-95"7

The idea seems to be the same than in the case of the husband: the warriors count on

16 As will be seen below, Achilles' complaint is about Agamemnon’s lack of xapig, and therefore of reciprocity:
they did a favour to him, but were mistreated in return. On the link between xapic and aidwg (Agamemnon is
called avaudic) see Cairns (1993), 98-9.

17 XXIV, 704-6 and VII, 296-98.



their leader to protect them.

When a leading warrior serves his people well, he is rewarded with honour and gratitude.
Interestingly, the following example is not about a leading warrior, but about Pandarus the
bowman, when Athena tries to coax him into wounding Menelaus despite the truce. He can
be considered as a quite mediocre warrior (bowmen are not very highly regarded), so the
prospect of such a rise in status must seem particularly attractive to him.

1) 6& vU pot L iboto Avkdaovog vie daidoov.

TAaing kev MeveAdw Emmooépey taxv iov,

ot O¢ ke TowEeooL Xaow Kai KUDOS Ao,

EK MAVTWV OF pdAota AAeEavOow BaotAfL.

‘Do something now that I tell you, warlike son of Lycaon. You could bring yourself to

shoot a quick-flying arrow at Menelaus, and then you would gain gratitude and

glory among all the Trojans, and most of all with prince Alexander.
1V, 93-96

Similarly, a leader is expected to show consideration and respect for the exploits his troops
are accomplishing for his sake. Interestingly, that usage of the word only occurs in the
negative in the poem, to highlight the lack of gratitude the warriors are getting. This shows
that to some extent, the main dispute of the poem is about xaoc.

ouT’ £uey’ ATOEIdNV Ayapépuvova TIEWTEHEY Olw

00T’ &AAoUS Aavaovs, Emel OUK QA TIS XAOLS T]EV

uapvaoOot dnlotow £n avdpaot VwAENES alel.

‘I do not think that Agamemnon son of Atreus will win me over, nor the rest of the
Danaans, since it now appears that there is no thanks if a man fights the enemy relentlessly
on and on.’
IX, 315-17.17 = XVII, 148.

On XVII, 147-48, Edwards, in the Cambridge Commentary say that “the couplet recurs
in Akhilleus” complaint to Odysseus (9.316-17.) Both Hector and Agamemnon have problems
keeping their army in the field.” Interestingly, both characters are also accused of being

ungrateful: Agamemnon by Achilles, as we saw, and Hector by Glaucus. They also both are
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occasionally seen struggling to retain their army's loyalty.'

One may also wonder what the exact implications of xd&oic are in such a precise and
structured social system as that of the Greek and Trojan armies. Is it only gratitude? From
the two examples above, we can deduce that x&owc implies the necessity of a tangible
recognition of services rendered: that is exactly what Achilles asks of Agamemnon, and
Glaucus accused Hector of being ungrateful because he did not try to rescue Sarpedon’s
body, even though the Lycians had suffered a lot for the survival of Troy (XVII, 140-68). But
XaoLc is not meant to be only words, but also material rewards (which can explain the
difference between xaoic and kvdocg in the Pandarus example): several lines after Glaucus’
indignant speech, Hector promises to share the spoils (as well as kvdoc) with whoever
manages to get Patroclus’ body back (XVII, 220-32). A clear, tangible sign that you are
honoured can thus be to be given things: kK0doc comes with the size of the reward given to
you (which is why Achilles was so angry when his own prize of honour was taken away

from him)."®

In each case discussed here, the ‘inferior” performed a ranged of services for the ‘superior’,
and what he gets back are various forms of protection. Although both sides perform a very
different type of service, both are described as giving xaoic to the other, so the equivalence

of the two kinds of services is clear in Greek. However, the relationships are slightly more

Agamemnon most strikingly in Book II, and Hector when he keeps refusing the advice given to him by
Polydamas. Both cases are related to the question of personal honour/interest vs. Group interests. The two lines
mentioned above are repeated couplets but the complaints are different: the complaint aimed at Agamemnon is
very general and has to do with him as leader, whereas the complaint aimed at Hector is linked to a very
specific incident, (Hector not fighting hard enough to get Sarpedon's body back). Similarly, the failings of the
two leaders are very different. More will be said on this point in the next part on politics, as this is a much wider
question than simply pleasing people, but it is interesting to note that it is also grounded in the vocabulary of
pleasure.

For a longer discussion on the role of leaders, see the chapter on politics.
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subtle than simply inferior/superior: there is also a question of possession and dependency
(which explain the hierarchical relationship). The ‘inferiors’ are mostly inactive/passive/weak
physically or politically. They are either too old, or young, or female. The wife, and elderly
parents depend on the man of the family for physical protection. The warriors depend on
their leaders to give them good orders which will not put their lives at risk unnecessarily.
The relationship between mortals and gods is slightly different as the warriors for example
are not in any way weak or passive and do not really depend on the gods, but they can be
seen as extremely weak and powerless in comparison with the gods, and they can be
dependent on the gods for their lives, as the gods are capable of killing them on a whim.

The fact that those relationships are about reciprocity and is hierarchical does not
make them less valuable. As Van Wees points out, this idea of "lesser relationships" is due to
modern Western ideology, "which draws a black and white distinction between 'purely
altruistic' gift-giving and 'purely interested' market transactions — a distinction peculiar to
capitalist society."?!

A question that can be asked is what pleasure has to do with those relationships at
all. Is it possible to have reciprocity without an explicit mention of pleasure??? That words of
pleasure are used show a different facet to the characters, away from competition and

honour-seeking, where real joy can be found in relationships with others.

20 §g do the children, but they do not appear in those relationships as they do not seem to perform any services

themselves, other than exist as an heir for example.
21 Van Wees (1998), 14.
According to the Lexikon, ynBéw is the only verb that should be used, as it refers to ‘expected’ pleasures: when
you enter a relationship based on reciprocity, you tend to expect to be offered services back.

r
(3
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CONCLUSION

We saw that the tragic dimension of the human condition, mostly seen through mortality
and lamentation could lead to the expression of positive human values such as pity,
solidarity, mildness and empathy. Those, however, are not the only compensations for death
and suffering: the characters of the Iliad constantly manage to find some degree of personal

happiness in the poem, and find pleasure in the joys of life.
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CONCLUSION TO PART II

So far, the dissertation has investigated how Homer portrays the complex dynamic between
the negativity of mortality and suffering and their potential positive consequences, such as
human solidarity: a striking act of compassion for a personal enemy is what the poem ends
on. We also looked at how some possible compensations can be found in personal happiness
and pleasure, essentially through personal relationships.

Those personal relationships mostly involve interaction between the warriors and
their loved ones but they are also noticeably present within the social structures of the poem.
Indeed, hierarchical social relations are often tinted with the vocabulary of pleasure: duties
are understood as the desire to please one's superior, and in exchange, the superiors appear

bound to please their inferiors in return.

The next part will explore such relationships in more detail: in addition to individual
interpersonal relationships, another way for human beings to mitigate the tragic human
condition is found through social organisation. The next few chapters analyse this by
looking at forms of conflict resolution, and the different approaches to political organisation

offered in the poem.
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CHAPTER VI

THE PEOPLE IN THE ILIAD

| - Naog, énjpog AND mAn©vg

A way to start investigating how human beings organise themselves in the poem is to look
at the common people: how they are referred to, what their role is in the poem. Three words

are used of the people in general in the Iliad: Aadg, dnpog and TANBVG.

A — hadg

The word relating to the lexical field of the people with the most occurrences in the poem is
undoubtedly Aadg (226 occurrences). It refers to two main things: to the army as a whole (or,
according to Autenrieth, the infantry as opposed to the fleet or troops fighting from

chariots!), or soldiers, and to the civilian people of a city (mostly the Trojans).?

' Cf also LfrgE p. 1636: “als auch Fufvolk im Gegensatz zu den (die Fiihrung reprasentierenden)
Wagengespannen (A. neben i(/ppoi: H 342, [ 708, S 153).

2 ¢p. otpatde in classical Greek.
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Most of the time, however, it refers to the army.3 In this category, both the plural and the
singular seem to be used apparently indifferently. In each case it is very difficult to know
exactly what the plural and the singular refer to: the plural seem to refer to several
individual soldiers or to several contingents, and similarly, the singular can refer to the
whole of the army, to one single contingent or even to one single soldier. Therefore, when
referring to the whole of the army, the poet can use a singular referring to the army, a plural
referring to the soldiers or a plural referring to the contingents. It makes it almost impossible
to find a clear pattern. Nevertheles, the Lexikon contends that Aaoc as a singular collective
cannot be used in the plural (Aadc = army or contingent,* but Aaol can never mean armies or
contingents): “Eine Mehrzahl zum koll. Sg. Wird nicht gebildet, -oi/ sind immer Leute,
Minner, nie 'Volker, Heere™.
This contention is difficult to prove, and the examples given by the Lexikon are not

particularly convincing.

1 - Aaég and passivity

The word can refer to the army as a physical entity (or ‘throng’), which the warriors can go
through or hide in:

AAA” 0V Tiwg €Tt elyev UMOTEECAL OVD” AvadDVaL
al Aawv £C OUAOV, ETIEL TOOKAAEOTQTO XAOUT).

But there was no chance of shrinking back or retreating into the mass of the laoi/ since it was
he in his eagerness for battle who had made the challenge.
VII, 217-8¢

It is occasionally much more inclusive and refer to the entire population of a land or a city. It is not surprising
that most of the time, it refers to the Trojan people: IV, 47; 165; VI, 449; 1X, 420; 687; X1, 676; XVII, 145; 226; XXI,
458; XXI1, 54; 408; 412; XXI1V, 28; 37; 611; 715; 740; 777; 789.

4 eg 11, 119-22 and VII, 341-3.

See appendix IV.

& See also 11, 163; 179; 450; IV; 199; V, 513; VII, 218; 306; VIII, 76; X, 364; XII, 201; 219; XIII, 196; XV, 56; XVI, 368;
377; XXI, 599,
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It may be noted that when referring to the army as a ‘throng’, the poet always uses
Aaoc in the singular, except in the example above, where it is used in connection with

Outrog.

Most of the time, the emphasis is on the passivity of the army (in particular the unnamed
common soldiers). The army seems to be there only to be killed” or saved® by a leader or a
god. They are also described as being led by their leader, and being looked after by him:®

o X1 TTavvixLov e00eLY BovAndogov avdoa
@ Aol v émtetpadaTal kai Toooa pHEUNAE

‘Sleep should not last long for a man of command, who has laoi/ in his keeping and so much
to concern him.’
II, 24-5'°

Another mark of their passivity is the fact that they are very often shown as being given

orders,!'! as being gathered by a leader' and as showing obedience.’

The active roles of the Aadc are very few and far between: they distribute prizes,# and form
assemblies.’ Interestingly, they are most active where their duties lie in something other

than war, such as burial’® and entertainment.!”

71, 10; 54; 382; 454; 11, 115; V, 465; 758; VI, 223; 327; VIII, 67; IX, 22; 118; X1, 85; 309; 764; X111, 349; 676; XV, 15; 319;
XV1, 237; 778; XX1, 295; XXII, 104; 107.
8 1,117; 1V, 184; VIII, 246; IX, 424; 681;X, 14; XIII, 47.

This is the duty of the leaders for their troops. In exchange, they gain material goods and honour. See section on
hierarchical relations in the previous part.

10 See also 11, 62; 578; 580; 675; 818; 111, 186; IV, 91; 202; 407; 430; V, 643; 1X, 98; 483; X, 79; XIII, 495; XVI, 551; XVII,
390; XVIII, 452; XIX, 139.
11, 313; 11, 280; 1V, 287; V, 486; VI, 80; IX, 708; X1, 189; 204: 758; XV, 218; 311; 475; 506; 695; 723; XVI, 38; 501; 714;
XVII, 559; XIX, 171; 234; XXII, 205.
1211, 438; 664; TV, 28; 377; IX, 338; X1, 716; 770; XV, 129.
1311, 86; XIV, 93.
41, 125-6.
15 11, 95.6.
16 y11, 4335

711, 773-5.
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It is clear that in battle, the leaders are seen as active while the army is passive. War is really
the domain of the princes and not of the common soldiers, and the leaders seem to stand out
from an indistinct throng. This is also reflected in the functioning of the assemblies (see
below). However, this is not so much the case outwith the battlefield, where group activities
are more common.

According to Haubold, this passivity of the army increases their dependence on
their leader: The lliadic Aol are “both strong and weak, all inclusive and hopelessly
dependent”, which also explains that “from the beginning, the Iliad focuses on the innate
problems of Homer’s people specifically in terms of the interaction between groups and

leaders” .18

2- Aaocg and class

According to Chantraine, the words means “peuple (par opposition aux chefs)” and in the
plural “simples soldats” in Homer. As we saw above, while this meaning is occasionally
very clearly present, at other times, it is difficult to tell whether the word is inclusive and
refers to the whole army, including the leaders or if it only refers to the common soldiers.
This is especially the case when it seems to be used of the army as a physical ‘throng’, in
which case it is difficult to see how the leaders could be excluded from it.

Furthermore, when we look at the occurrences in the poem, it appears as we saw
earlier that the plural and the singular are used indiscriminately: even when referring to the
people of a city (most of the time Troy), Homer uses both Aadc and Aaot. The only
categories in which the use of one or the other is consistent is when referring to the army as a

physical entity or a throng, in which case it is always in the singular.”? It is also always in the

18 Haubold (2000).

19 Except in one occasion, where the genitive plural is used in connection with the word 6puidoc which means the

expression as a whole retains the same meaning: i.e. the army as a solid block.
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singular when referring to the army as needing protection and being gathered, but the

reason is less clear, and it could be a coincidence.

The meaning of Aadg can often be inclusive and refer to the whole of the army without
exception, but it is also true that sometimes, it is socially limited to common soldiers (as
opposed to their leaders):

€L O¢ Kev (g 0N kal ot melBwvtat Axatol,

yvwor) £meld’ 6¢ 07 Myeuovav kakog 6c Té vo Aawv

no’ 6c k' é00A0C énor katk odéac yag paxiovtat

‘If you do this and the Achaeans follow our order, you will then be able to discover the

cowards among your leaders and your Axoi, and the brave men, because they will be fighting

in their own divisions.’

1, 364-6°
The word is also used in expressions referring to leaders which show a consistent antithesis
leader/Aadc, in particular the expression mowpéva Aawv and other similar ones. It can be
used with no obvious meaning, simply as a polite epithet, but it is also used in relation with
what could be called ‘kingly characteristics’, such as being obeyed and respected, but also
having privileges (such as being helped by a god):

Q¢ agx pavrioag BovAng £Enoxe véeobay,

ol énmavéotoav melBovTo Te MOEVL Aa@V
TKNTTODXO! BaIAT)EC: EMeCTevOVTO OE AaoL.

So speaking he led the way back from the council, and the other sceptred kings rose from
their seats and obeyed the shepherd of the Aatoi: and the army streamed out to meet them.
11, 84-6*

On the other hand, it is not all about respect, and it can also be used in contexts where more
negative aspects of kingship are highlighted, such as being criticised, killed (X1V, 516),
cheated by the gods (XXII, 276-7), and worrying for one’s army (X, 3-4):

Q¢ pato vekeiwv Ayapéuvova moEva Aay,
®¢poitng:

20 See also 11, 99; 191; XI1, 492; 834,
21 See also 11, 105; IV, 413; V, 513; VI, 214; IX, 81; XIV, 423; XIX, 386; XXIII, 389.
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So Thersites spoke, taunting Agamemnon, the shepherd of the Aaot.

II, 243-4
Why is that the expression is used in contexts where the king is (rightly or wrongly)
criticised or in a difficult situation? As will be seen later on, the role kingship and leadership
is contested and debated in the poem. That, added to the passivity of the army, can be very
problematic

According to Haubold, the dichotomy between leaders and group becomes even
more evident when one looks at Agamemnon’s leadership, since the needs of the people
(protection by the leader) uncomfortably interferes with their leader’s aspirations (taking
Troy). Indeed, to Haubold, what is clear in Agamemnon’s speech in Il is that the catastrophe
of the people is no longer due to the failure of their leader but to their own lack of success in
their fight against Troy, and the king goes as far as threatening the group with blame (11,
119-22). Not to save the laoi but to take the city is now the successful criterion for an epic
career.”? This kind of failure of the leader (also called *rowunv Aawv, see above) is to
Haubold linked to the recurring theme in archaic poetry of the failure of the shepherd. The
shepherd of early Greek poetry guaranties stability to his social world (by controlling the
herd, means of survival of the people) and is therefore of central importance to it, but he is at
the same time a marginal figure (he lives in the fields), and there are many stories about
shepherds failing to do their duty, which culminate in the almost proverbial-sounding
expression from the Odyssey: ...a0tao unAa kaxot $Beipovor vounec. (... but bad
herdsmen ruin the flock, xvii, 247). Haubold goes as far as to say that the failure of the
shepherd is the rule and not the exception. He is indispensable and yet ineffective, like the

leader, in particular Agamemnon, in the poem. Like shepherds, Epic leaders typically lose or

22 Haubold (2000), 50-8.
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destroy their group (for examples, cf Haubold, n. 61 p. 28).2 Haubold explains that failure
partly through an imbalance of interest: the herdsman is not the owner of his flock. His
collaboration must be bought at a price (misthos). The shepherd of the people too must be
paid, which leads to a fundamental imbalance of interest, and hence of loyalty, between the
leader and the group. People are said to ‘miss’ their leaders (see for example XVI, 822), but
the leader does not miss his group: the group ensure cooperation not through an appeal to
his emotions but by assigning and withdrawing tokens of social status (fame, blame,
honour). Since the Aaol have no monopoly over those tokens of social recognition, co-
operation regularly breaks down.*

Nevertheless, to Haublod, early epic as a genre carries in itself a strong bias in
favour of the people, which neither Homer nor his characters ever question. Destroying the
Aadg is never acceptable. Failure of the leader and destruction of the people are part of the
same image.”> He then talks about Hector specifically, but his conclusions are a bit far-
fetched (the tension between “Hector ‘the holder’”” and “Hector the shepherd” which is
resolved through Hector’s idea of dying for his family which finally coincides with that of
dying for the people, and his notion the leader must die even after his people have
perished)?. A lot of this seems a misreading of XXII, 99-130: the people are always forefront

in Hector's mind, and he dies because they are lost.

B - TAnBLGS (AND A 60¢)

2 Haubold (2000), 19-28.
24 Haubold (2000), 36-7.

25 Haubold (2000), 29-32.
26 Haubold, (2000), 85-94.



248
ITAnBVc is another word used to refer to the people. The usage is very similar to that of
Aaog: It refers to people in the assembly, to the army in general (or a contingent), and to the
army as a physical entity, with the added notion of numbers and multitude.

[TARBo¢ and mANOUE come from the verb mipmAnuy, which, according to Chantraine
means “emplir, rassasier” and in the passive “étre empli, plein, rassasié”. I[TAnfoc to him
means “grand nombre, foule”, is used of a democratic assembly, and also means “grande
quantité, abondance”. TIAn6U¢ means “foule, grand nombre”.?” This is all true of the lliad,
but Chantraine forgot to mention that it can occasionally be a synonym of Aaog, and refer to
the army in general, as well as to the army as a “throng”. In the poem, of the 17 occurrences
of the two words, mAn8og appears only twice, and in each case, it refers very clearly to the
notion of numbers, and in particular of superiority in numbers.

The notion of numbers is really what differentiate it from Aaog. Otherwise, the uses
seem quite similar. It is nonetheless a significant difference, as it is not so much used in

social contexts: it refers to the army as a physical entity rather than a social entity.?

As Aaodg, it can also refer to the common soldier as opposed to the leaders (indeed,

Autenrieth says that mAn0v¢ and mAn6o¢ refer to people, especially as opposed to chiefs).>”

C - énpuog

The word dnuoc can refer to the land people live on,® but in the poem, it most of the time

refers to the people themselves (like the other two words), even though it refers less often to

27 Chantraine (1968).
211, 142-3; V, 676; X1, 359-60; 405; XV, 305; XVII, 31; 221; XX,458; XXIII, 639.
29 Xy, 290-5 XVII, 330; 11, 488.
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the army, and more to the whole of a people living in a country or city. According to the
Lexikon, “wegen des engen prinzipiallen u. hist. Zuch.s der beiden Aspekte ist e. Bed.-entw.
Von ‘Land’ zu ‘Volk (...) oder umgekert (...) nicht notw. Vorauszusetzen, auch nicht im

fgrE, im Myk., oder etym. Erschliefbar.”

The class distinction is even more obvious then with Aadc. It is often used of common
soldiers as opposed to the leaders,” and in particular of how they suffer at the hands of
those leaders. The important thing in those occurrences is the exploitation and mistreatment
of low-class characters:

-physical violence:

"Ov &' ad dnpov T avdoa Dot Podwvta T edepo,
TOV OKNTTOW EAGOQOKEV OHOKATOOKE Te HOOw:

But whenever he saw a man of the duoc and found him shouting, he would strike him with
the sceptre and berate him.
II, 198-932

-lack of rights:

“ExToQ ael MEV TS POt ETUTRANTOELS Ay0QT|oY
00Ax poalopévw, EMeL OVDE HEV OVDE £OLKE
ONUOV £0VTA MAQEE AYOQEVELEY, ODT €V BOLAT)
OUTE MOT' £V MOA£ W, OOV DE KOATOS aIEV aELerv:

‘Hector, you always seem to be hard on me in assemblies when I give good advice, since of
course it is not all right for a man of the dnuog to speak his mind against yours, either in

debate or on the battlefield — no, we must all uphold your authority.”
XII, 211-4

Polydamas' argument is that Hector does not want low class citizens to speak against him.?
However, Polydamas is quite clearly allowed to speak, and Homer makes it clear that he
gives the right advice. Neither does Hector prevent him from speaking in any way. Though

this could show the Trojan assembly as particularly democratic (if Polydamas uses that

3011, 547; 828; 111, 201; V, 710; VI, 158; 225; IX, 634; XVI, 437; 455; 514; 673; 683; XIX, 324; XX, 385; 481,
311, 198; X11, 213.
Persuasion, on the other hand, is used with the aristocrats. See previous section on persuasion.

Cp Achaian assemblies (see next section): only the kings are allowed to speak (+ cp. treatment of Thersites).
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argument to attack Hector, it should mean that the norm is to accept advice from
commoners), it seems more likely that Polydamas is exaggerating, and simply expressing
his frustration at not feeling heard by Hector.

- economic exploitation:
dMUOoPOQoS PactAels EMEL OVTIDAVOLTIV AVACTELS:

A king who grows fat on his drjuog, with mere ciphers for subjects.
I, 231

Here, the dnuog appears to be used by the king for his own material gain. This is an
important part of the accusations made against Agamemnon by Achilles and Thersites.
- submission

EvpvmvAog & Evaipoviong Tymvooa diov

viov vrtepBvuov AoAomiovog, 02 oot Zkapavdoov

aonTo £TETLKTO, BE0g O (WS TieTo dLW

Euypylus, Evaemon’s son, killed godlike Hypsenor, son of proud-hearted Dolopion, ho was
the priest of Scamander and honoured like a god by his d1juoc.
V,76-8

The Lexikon agrees that dnuog very often has a connotation of exploitatio, suffering and
submission: “doch warden die polit. U. milit. Flihrer i.d.R. dem dnuoc ggitibergestallt (...),
dnuoc dann = ‘Untertannen’. (...) Auch Aspekt der soz. Klasse (‘niederes Volk’ im ggs. zu

‘Adel).”

Like the other words, it can also more generally refer to the people of a land or city (again,
probably including the women):

el mote kol LWoVTL HAYXNS EKVOOTIOaVTL
XQUQeT, el péya Xaopa moAeL T v mavTi Te dnue.

‘See, men and women of Troy, come and see Hector, if ever you rejoiced to see him return
from battle still living, since he was a great joy to our city and our dfjpoc.”
XXV, 705-6%

34 More on this in the next section on assemblies.
35 See also XV, 738; XX, 166.
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Here, we see that the ‘men and women of Troy’ are associated to the dnuog, which would
tend to show that the word can be used in a ‘non-political’ sense and refer to the entire
population rather than just the free men. Though the political aspect is not particularly
obvious here, it does not mean that it is not present at all, but only that it is not made
obvious by the addition of other political references.

Nevertheless, it is also generally agreed that dnjuoc does not refer to everyone in a
land, but to a restricted group, the property-owning citizens, the “body of citizens, civitas” as
Autenrieth calls them, ‘as opposed to BovAn yepdvtwv and PaoiAets (this idea could be
exemplified by XI, 703-5 above where it refers to a decision-making group). It means women
are not included, but as far as men are concerned, it is not clear if anybody not belonging to
this group is present in the poem. In some of the examples above, we saw that indeed
women could be included when the word is a synonym of Aadc (in the sense of population
as a whole) and loses its strictly political meaning. We can also add that in Troy, women also
have a civic and religious function: in VI, they offer prayers and clothes to Athena, so they
are not completely alien to the political aspect of the city. According to the Lexikon, the
difference between dnuoc and Aadc is as follows: “zu dnuoc wird A. teilw. Synonym
verwendet: A. als die Menschen, Ménner, die einen dnjpog, z.B. in seiner polit. Versammlung,
bilden, aber allg. Sind 1. eher die Leute, Einwohner tiberhaupt, ohne daf auf die Gemeinde
direct Bezug genommen wird, u. ohne lok., nur mit per. Bezug (aber lok. Bed. Mogl.)”.

In one example (XXIV, 704-6), the words dnpioc and moAc are put together, and it is
difficult to tell exactly what the difference between the two is. Most of the time, moALc is
used in a geographical sense: it refers the city towards which people flee or from where they
come and a place that can be sacked, and it has a meaning very similar to aotv.®

Occasionally nonetheless (e.g. XXIV, 706), it refers to the people in the city. As Chantraine

36 On noAig, see Glotz (1929), 33-57 and Nilsson (1933), 212-44.
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points out, “moAwc se distinguee de aotv en tant que le mot désigne une communauté
politique et religieuse” (rather than the city as a material thing). In that case, the difference
between moAig and dnuoc is that moAg always refers to every single person in the city while
onuoc can refer to the restricted group of citizens (and probably has a meaning very similar

to moAttan ).¥7

Though all those words can be used in a very wide sense, as meaning "the whole army" or
"the whole people", some political connotations seem to emerge, in particular with mentions
of passivity or exploitation. Those are important themes which underpin most of the
political conflicts in the poem, as will be seen later on, in particular the question of the basis
of political authority and its misuses. To keep on with the question of the "people” in the

Iliad, we will next have a look at the function of the assemblies, and their role in the poem.

37 Nevertheless, dfjpog also appears to be used more inclusively, and refer to every inhabitant of a region.



Il - THE PEOPLE IN ASSEMBLY

There are two types of “gatherings” in the Iliad: the Council (BovAr)) and the Assembly (Ayoor)).
According to Chantraine, ayoga (or ayopr]) means “assemblée du people, par opposition a la
BouvAn)”. The Council is composed only of some of the kings, while the whole army takes part in
the Assembly.! The topics discussed do not differ greatly, and the speakers are likely to be the
same, but the main difference resides in who takes part in them. It is interesting to see that not
all the kings take part in the Council, only eight people, who are called elders, yépovteg (II,
53ff) and oknmrovxotl BaciAneg, “sceptred kings” (11, 86). There is a list of the “elders” called at
a meeting by Agamemnon at II, 404ff. They are: Nestor, Idomeneus, the two Aiantes, Diomedes,
Odysseus and of course Menelaus.

The rest of the kings or chieftains only take part in the Assembly, as do the rank-and-file
warriors. This is particularly clear in the assembly of Book II: the members of the Council are
aware that Agamemnon only intends to test the army in suggesting that they return home.
Nevertheless, many kings are seen to flee with the rest of the warriors, to the point where
Odysseus has to stop them and talk them into remaining calm, which shows that they cannot

have been in the know (I, 188-91).

Does it mean that those kings are not “sceptred kings” and, quite literally, do not own a sceptre
(while still being referred to as “kings”)? Do you need a sceptre to be in the Council? The
expression oknmTovXoc PactAevg is used only twice in the poem, and only once in reference to

the Council. It is therefore impossible to determine the link between the sceptre, kingship and

I It is occasionally explicitely said that the whole of the army (or the people) without exception were present at the

Assembly: II, 785ff.; XVI, 42ff.
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membership of the Council. The fact that some kings are not members of the Council says
nothing about their ownership of a sceptre. Furthermore, the sceptre appears to be a sign of
being a faculcvc. On the shicld of Achilles, it is the way the artist has to show that the man in
the centre of the scene is indeed a king (XVIII, 550-7). Therefore it seems impossible to be a king
without having a sceptre.

It is difficult to fathom on what grounds exactly people are chosen to be part of the
Council. The members of the Council are called yépovteg, and it seems that the word, when
used in the singular, actually refers to an old man, in particular someone’s father (cf. the
expression matoi yéoovtt XVII, 324 etc.) or it can be used as an epithet (e.g. yépwv inmmAdta
ImAevg , IX, 438). When used in the plural, it refers to “elders” or members of the Council.
According to Chantraine, “en raison de 'importance de I"age dans le systéeme social et politique
des Grecs (cf. yéoac), [yéowv] désigne les Anciens, members du conseil”.? Indeed, some
members of the Council are clearly old men: Nestor, who is otherwise called yéowv, and
possibly people like Odysseus, I[domeneus, Agamemnon. Some, on the contrary, are very
young, like Diomedes (who is described as being of the same age as Nestor’s youngest son: IX,
57-8). It is therefore clear that age is not a factor in being part of the Council (or a yéowv).
Neither are the members of the Council all particularly powerful (in terms of how many troops
they brought), as Odysseus, who only brought 12 ships, is also part of the Council.

In fact, the BovAr) simply seems to be composed quite conveniently of the main
characters in the poem. As they are only listed once, it is difficult to know if the list ever changes
or not, or, in other words, if the Council is constitutional or more fluid. It does not appear that
previously non-Council members suddenly gain prominence (for example, Diomedes was a

member of the Council even before his aristeia). It is also difficult to tell whether Achilles was a

2 Chantraine (1968), ad loc. Simiiarly, Autenrieth, in his Homeric Dictionary, distinguishes two different meanings of
the word: 1- old, aged; 2- elder, member of the Council.



member of the Council, as the list is given after his quarrel with Agamemnon. Nevertheless, it is

quite probable that he was.

The people as a whole do not take part in the BovAr), but it is striking that the same individuals,
or ‘sceptred kings” who compose the BovAr) are the only ones who speak in the Assembly (with
a few notable exceptions). Indeed, ordinary soldiers do not take part in the discussions, and if
by chance they do (as Thersites did: II, 211ff), they are severely punished for that, and it is

regarded as a normal and welcomed procedure for restoring order (11, 265-77).}

As we saw earlier, Polydamas is another warrior who regards himself as a man of the people
and considers that, because of that, Hector does not let him speak in the Assembly (or at least
does not allow him to contradict him in the Assembly: XII, 210-4). Indeed, Hector replies angrily:

Tov &' g’ vrodoa 1wV TEorédn kogubaioAog "Exktwo-
[MovAvdapa, oL pEv oK €T £HOL PIAX TADT AYOQEVELS:

Hector of the glinting scowled at him and said: ‘Polydamas, what you say no is not to my liking.’
XII, 230-1

Nevertheless, he does not go as far as beat up Polydamas, who is on the contrary generally
considered to be a trustworthy counsellor:

totot d¢ TovAvdapag temvupévog 1Ex’ yoQeveLy

[MaxvBOoidnge- 6 y&o olog 60a MEOTTW Kal OToTW:

"ExToo1 &’ fjev £Taigog, i) O £V VUKTL YEVOVTO,

AAA’ O pév ao uobowoty, 6 O Eyxel MOAAOV Evika-

The first to speak was Polydamas in his wisdom, the son of Panthoos, the only man among them
with eyes for both past and future. He was a companion of Hector, the two of them born in the
same night, but Polydamas was far the better with words, as Hector was better with the spear.
XVIII, 249-52

Can it be then said that the Trojans are slightly more democratic the Achaeans, in that a man of

the people can speak in the Assembly and be honoured for that (Polydamas gives advice three

3

More will be said about Thersites in the next section.
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times in the poem), even if his advice may anger the leader? However, as we saw earlier, it is
more likely that Polydamas was being sarcastic and exaggerated the situation because he was

angry at Hector. Futhermore, Polydamas is never described as being a commoner.

Ordinary people are normally not expected to speak either in the Trojan or the Achaean camp.
The only way they can express their opinion is either by shouting their approval after a leader’s
suggestion, or by remaining silent if they are not happy with what has been proposed. For
example, the Achaeans shout their approval after Calchas’ amowva offer (I, 22-23), after
Odysseus’ speech in Book 1II (saying that they should endure a little longer and go home only
after they have sacked Troy (II, 333ff) and a little afterwards, when Agamemnon tells then to get
ready for battle (II, 394ff.), after Diomedes tell them to refuse the Trojan offer to give Helen back
(VI, 403f), when Diomedes tells Agamemnon that the army will remain in Troy (IX, 50ff).
Similarly, the Trojans shout their approval when Hector tells them to go and have their supper,
and then light fires in the city to pretend they are still there, whereas they actually will be on the
plain (VIII, 542ff) and when Hector tell them to remain on the battlefield and not flee to the city
(XVIIL, 310ff). The Achaeans’ Assembly is also shown as ‘being glad’ that Achilles has
renounced his wrath (XIX, 74ff), and in a slightly different context, on Achilles” shield, people

are depicted as cheering both opponents in the trial scene (XVIII, 502ff).

On other occasions, they remain silent, either out of fear or out of disapproval: when
Hector asks for an Achaean opponent in the duel (VII, 92), when Agamemnon says they should
all go home (IX, 29), and when Odysseus speaks of Achilles’ refusal of the embassy’s offer (IX,
693).

A distinct pattern that can be found here is that the crowd seems at its happiest when a

warlike, bellicose suggestion is made. Nevertheless, they are also seen to be silent when they
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have to fight in a duel, and one must not forget their joy when they thought they could go hone
in book II, and after the truce, when they thought war as over (I1I, 111-2).

According to Hammer, the fact that people shout their approval in assemblies makes
the political system of the Iliad similar to the “plebiscitary politics” described by Weber. He
notes that when scholars dismiss the public role of the assembly, they often do so by noting that
the leaders make the ultimate decision, often in disregard of the opinion of the public. But that
is to him a misunderstanding of the nature of plebiscitary politics. As Weber indicated, the
assent or dissent of the public in a plebiscitary form of government may at times be “only
formal or fictitious”. A plebiscitary form of politics rests upon a system of values in which
decisions are enacted in a public space and subject to community acclaim and sanction. It is to
Hammer a space constituted by both the elite and the dnuoc. By depicting the people as
shouting their approval, Homer does not only reveal the force of the people, but also lends their
voice some legitimacy by associating it with the agonistic, heroic world.*

We may add that it is true that the fact the crowd approves of something does not
necessarily mean it will be carried out (but it is what happens on most occasions): in Book I, the
Achaeans cheered Chryses’ offering of anmowa for his daughter, and nevertheless, Agamemnon
refused the offer. But it is important to point out that this is the only time such a thing happens,
and it seems to have been a particularly unseemly thing to do, since when he recalls the whole
incident to his mother, Achilles insists that Agamemnon did this, despite the fact that the army had
agreed to accept the gifts, which shows that it was regarded as a breach of the norm: I, 136). What
happens in every other case is that when a suggestion made by a leader is agreed to by the
army, it is carried out without any more discussion (e.g. Il, 394-8). This shows that decisions are

supposed to be approved by the army before being implemented.

4+ Hammer (2002b), 155-9.
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It also happens that the crowd does not intervene at all in a debate, even if they have

been gathered to an assembly. The scene then has all the hallmarks of a BovAr) rather than an
Ayogn, as no reaction form the people is reported. This is what takes place for example in Book
I, when Achilles summons the assembly to discuss the cause of the plague. The only people
who intervene in any way are Achilles, Agamemnon, Calchas and Nestor, three of whom are
members of the BouAn (Calche-is is the only non-Council member to speak in Assembly, and he
only does so because he is specifically asked his advice as a seer). This shows that there is little
practical difference between members of the Council acting by themselves and members of the
Council acting in an Assembly. Nevertheless, it is dramatically necessary that the whole army is
witness to the quarrel between Achilles and Agamemnon, so that everyone knows clearly what
is going on, of course, but also because Achilles blames the army for not supporting him against
Agamemnon,® and perhaps also because one of the political points of the dispute is to
emphasize the contradiction in Agamemnon’s rule between what he considers to be his personal
power, and the powers of the assembly, as he already showed earlier by going against the will

of the army.

- The organisation of the assembly

The pattern of the assemblies is quite clear and formal: they are called by one of the leaders
(possibly always a member of the Council) (e.g. Achilles 1, 53-54, Hector VIII, 489ff. etc.), in
order to solve a problem or decide a course of action (for example to discuss the cause of the
plague, to organise a duel in order to put an end to the war, to devise a plan to deceive the
enemy etc.). The discussion itself is simply an alternation of speeches by major warriors (almost

always members of the Council), interrupted or not by shouts from the crowd.

®  As will be seen in the next section, yéoa are distributed by the whole army.
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The heralds’ role is to gather the people.® It is also to restrain them:

Evvén OE odeag
KNOVKES BoOwVTES £01)TVOY, €L TOT AbTRG
oxolat’, drovoeway d& doTRePEwV BactAnwy.

Nine heralds shouted in the effort to control them, to make them stop their clamour and listen to
the god-ordained kings.
11, 96-8

It is from time to time made clear that every man without exception is present at the gathering

(II, 785ff; XVI, 42ff.).

6 eg X, 9-11.
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CONCLUSION

All things considered, the people are relatively powerless in the decision making process, as
they can neither convene the assembly nor speak out and give their point of view. Nevertheless,
they have an important part to play, as no decision concerning the whole army and its course of
action is implemented against their will (or if it is, it is evidently regarded as a breach of the
norm). As we will see in the next section, assemblies and their role will play a part in the major

conflicts in the poem, in particular that between Achilles and Agamemnon.
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CHAPTER VII

MANKIND AND POLITICAL CONFLICT

|- THE BASIS OF AGAMEMNON'S AUTHORITY

At first glance, Agamemnon seems to be the leader of the Greek expedition simply because it
concerns him and his family: Menelaus’ wife Helen had been stolen by the Trojan prince
Paris, and it seems only natural that Menelaus” elder brother, Agamemnon, should be in
charge of the operations.

Nevertheless, there is a clear distinction between organizing an expedition and
having supreme and unquestionable power over the whole of the army, where many
contingents are under the authority of kings from other parts of Greece. Agamemnon is seen
not only as the organizer of the expedition, but as the most politically politically powerful
warrior whom all must obey. Furthermore, this idea that he is commander-in-chief simply
because his brother is the offended party is never mentioned in the text, even though the
wrong done to the family is never far from the reader’s or the listener’s mind. Agamemnon’s
position of supreme power is in fact justified by two main reasons, each having its own
separate basis.

Indeed, it is not always clear whether he is the ‘king of kings” because he has the
biggest contingent of warriors or because he had been given the sceptre of Zeus. It must be
noted that he brings 100 ships (II, 576-8), when Nestor brings 90 and Idomeneus and some

others 80. It is therefore not such a huge difference as might in itself justify Agamemnon’s
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authority. It is hard to believe that he expects to be obeyed by the whole of the army, and in
particular the leaders, just because he has a superiority of 10 ships, even though Nestor
seems to think it is important (I, 280-1). True, it seems natural that the leaders should wish to
have Agamemnon on their side, since with 100 ships (plus Menelaus” 60), he is a powerful
ally, but this seems to be a relatively minor point, especially if he keeps taking wrong
decisions and endangering the army, which is clearly what he does.

Furthermore, this argument is not used with as much insistence as his having been
given the sceptre of Zeus. The sceptre is very important for Agamemnon’s authority, as it
shows that his power has divine origins, since the sceptre has been transmitted from Zeus
himself, hence the numerous occasions on which Agamemnon compares himself (explicitly
or not) to Zeus. The transmission of the sceptre is described as follows:

ava Of KQELWV AvaLEpvaV

g0t oknrTEoV £xwv TO pEv "Hbaotog kaue tedywv.

"Hoawotog pév dwke At Kooviwvt avaxry,

aUTAQ AQX Zevg dAKE DIXKTOQW XQYEIDOVTY:

‘Eoueing 0¢ avaf dawkev IMeAdom mAniinmw,

avtag 6 avte I[éAow dwk’ ATOET TOEVL Aadv,

AToevg & Ovijokwv EALTtEV moAvaovt BvéaT,

avtag O avte Quéot Ayapéuvovt Agine oonvat,

TOAANTIY Voot kKal AQYel mavTli AvAoTEw.

Then Lord Agamemnon rose, holding his sceptre, the work of Hephaistos’ labour. Hephaistos
gave it to lord Zeus the son of Kronos: and Zeus gave it to Hermes the guide, the slayer of
Argos: and lord Hermes gave it to Pelops the charioteer, then Pelops in turn gave it to Atreus,
shepherd of the people. Atreus as he was dying left it to Thyestes, rich in flocks, then in turn
Thyestes left it to Agamemnon to carry, to be king over many islands and all of Argos.

11, 100-8
Agamemnon is therefore defined as an outstandingly great hereditary ruler and the sceptre
of Zeus marks his divinely given prerogative.! This shows that the superiority and authority

he claims over the army are not so much material and pragmatic (he has more troops and it

1 See Easterling (1989), 105.
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is therefore a bad idea to cross him), as they are ‘supernatural’, since the sceptre symbolises
the transmission of power from Zeus himself.?

Agamemnon is not the only character possessing a sceptre or “staff”: the heralds
have one (VII, 273-78), which can be given in turn to people speaking at the assembly (XXIII,
565-69),° and to elders passing judgement, which can be construed as another form of public
speaking, as is depicted on the shield (XVIII, 503-5), It is also used in the swearing of oaths (I,
233-39; VII, 412-13; X, 321-24; 328). But the king’s sceptre is a symbol of power:*
avtae ot Ipoitog kaka punoato Bupg,
0c O €k Orjpov EAaooey, émel MOAD HEQTEQOS TjEV,

AQyelwv: Zebg yap ol D70 OKNTTOW EDAUATUE.

But Proitos intended [Bellerophon] harm, and drove him out of the land of the Argives — his
was the greater power, since Zeus had made them subject to his sceptre.
V1, 157-9°

Kings other than Agamemnon have sceptres too, but Agamemnon’s is presented as even
more symbolic of power since it comes directly from Zeus, the king of gods. This
particularity of Agamemnon’s sceptre is obvious not only in the example where he is said
explicitly to have more authority because of the transmission of his sceptre:

):f\'tga"(bn KUOLOTE aval avdowv Ayapepvov

£v ool pev Anéw, ago d apfouat, oveKa TOAADV

Aa@v oot aval kal tow Zevg yyvaAile
ornmTeov T NdE BEuotag, tvd odot povAetmoda.

(&}

For the argument that the sceptre is divine rather than political, see Mondi (2003).

3 See e.g. Seymour (1907), 108 and scholia (for a list of passages, see Combellack (1948), 209-10). Combellack
(1948) argues on the other hand that the sceptre is not used by all the speakers, but only before a particularly
solemn or important speech, but also that important speeches do not always mention sceptres. However, if even
in passages which do not mention the sceptre explicitly its presence can be implied, why would it only be with
certain types of epeoches? Could it not mere simply be implied every time? It does seem more lilely that the
traditional scholarship listed at great length by Combellack is right, and that Homer simply did not feel the
need to mention the presence of the sceptre every single time it is used.

Andreev (1979) arguos that there is a categorical confusion between two kinds of sceptres: the king's sceptre and
the speaker's staff, 367.

% Seealso e.g. IX, 154-56 = 296-98
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‘Most glorious son of Atreus, Agamemnon, lord of men, you will be the beginning of my
words, and you will be their end, since you are the king of many peoples and Zeus has
entrusted you with the sceptre and the ways of the law, to make judgement for your people.’
IX, 96-99
Here, however, the point is not that Agamemnon is sole king, but that he is supreme king,
and there is no necessary implication that only Agamemnon enjoys power from Zeus or that
his power over the army is from Zeus.t
The particular status of Agamemnon'’s sceptre is also clear in the fact that in II,
Odysseus uses that sceptre and not his own to regain control over the army’
avTog O AToedew Ayapévovos avtios EADwV

dEEaTo ol gKNITEOV TaTEWioV adBitov atel:
oLV T £P1 KATX VRS AXatQV XAAKOXLT@OVWV.

[Odysseus] ran straight up to Agamemnon son of Atreus, and took from him the sceptre of
his fathers, imperishable for all time: then with this in his hand he went down to the ships of
the bronze-clad Achaians.

II, 185-87

It seems that as Odysseus wante authority not only over his own troops, but over the whole
of the army, and for that reason he apparently needs the supreme king’s symbol of authority.
Nevertheless, it is said that Thyestes left the sceptre to Agamemnon to be king “over many
islands and all of Argos”, and not the whole of Greece, but Agamemnon’s position in war-
time apparently makes the authority given by the sceptre even greater.®

Nevertheless, Agamemnon does not manage the authority he had been given by
Zeus properly, and usurps more power than he ought to have.” Agamemnon seems to
believe that he has the sole right to decide policy (although he calls the BovAr a few times)

but the basis of his role is relatively insecure: as Seaford points out, his power does not seem

®  But the situation may be complicated by conflict of families (an early oA with one paramount leader as well
as the fictive situation of a multi-néAc force overseas.

See Easterling (1989), 109. on the topic of threats as an aspect of the kings authority, see Mondi (1980), 208.
Obvinusly, the fact that Odysseus takes over at that peint does not mean that Agamemnon is incapable of
making threats.

~1

8 Contra Mondi (1980) who believes that the sceptre does not represent kingship, see esp. 208.

On Agamemnon's failures, see Easterling (1989), 110.
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to be boosted up by the kind of arrangements which would apply in a peace-time situation

(taxation, royal officials etc.).1?

10 Seaford (1994), 22. Seaford also mention the judicial function of the king in that list, but that function is in fact
mentioned in relation to Agamemnon (IX, 96-9), who is a ruling and judging king.
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Il = THE CONFLICT BETWEEN ACHILLES AND AGAMEMNON

A- BOOK |

The opening book presents quite clearly the type of rule Agamemnon exemplifies, both in

his attitude towards Chryses, and towards Achilles. It is also the point at which he is the

most powerful.

1 - Agamemnon and Chryses

To sum up the situation, Agamemnon had taken Chryseis as a prize when sacking a city. Her
father, Chryses, a priest of Apollo, offers a ransom (amowa) to get her back, but
Agamemnon refuses violently.

One of the first things to notice is that Agamemnon clearly goes against the general
feeling of the army, who shouted their agreement to Chryses’ speech at I, 22-3.! Agamemnon
is also clearly encouraged by the warriors to feel aidwc for the priest. Kevin Crotty has
stated that the exercise of shame (awwc) regularly implies “restraint in exercising one’s
prerogatives as victor”.? A similar idea is expressed by Douglas Cairns in his book about
aidwe: one aspect of adwg is “self-restraint” (the other being on the contrary self-assertion),
especially with suppliants beggars and strangers. He also adds later on that aidwg is an
important part of supplication and is frequently mentioned in appeals® Riedinger

distinguishes between an "aidos personnelle”, linked to twun and social position, and an

I See Flaig (1993).
Crotty (1994), 33-34, n.17.
3 Cairns (1993), 87 and 118-119.
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"aidos éprouvée devant d'autres hommes", linked this time to self-restraint and shame.* With
Chryses, those two types of aidos could be of use, as he deserves respect and honour as a
priest, and he also appears as suppliant, whom it is shameful to harm.

Agamemnon therefore appears as early as the first book as lacking self restraint.
This can also be seen in the unexpected violence of his answer to the priest:

AAAX kak@g adiel, koaTeEov O £mtl noOoV £TeAAE

He sent him shamefully on his way, with harsh words of command.
I, 256

However, kakc here is not a direct judgement on Agamemnon and does not refer to him: it
is shameful and humiliating for the priest to be sent on his way in that manner. However, it
can also be said to be some kind of indirect judgement on Agamemnon, as publicly
humiliating a priest of Apollo who came as a suppliant is not an appropriate behaviour,
especially considering that the army supported Chryses' claim.

As Erwin Cook has shown, self-restraint is the essential and defining quality of
Homeric “cunning intelligence”, untic.” From the very beginning of the poem, Agamemnon
can therefore be seen to choose Pin over untic , through insults, anger and threats of
physical damage.

Furthermore, Agamemnon’s decision is even more difficult to understand since, as

Donna Wilson pointed out, accepting amowva would in no way diminish his Tiun).®

* Riedinger (1980).

All this is contra Scott (1980) who, following Adkins as always, believes that Aidos is a very weak emotion, and

that the warriors tend to have better things to do that act accordingly.

& The old man feels understandably afraid of the king: 1, 33. A bit later, Calchas too is afraid of Agamemnon: I, 78-
83 and has to ask for protection.

7 Cook (1995), 49-92, although BOU/\ﬁ might be more relevant here, see Schofield's artice on Euboulia (1986).

5 Wilson (2002), 42. Wilson's book significantly highlights the difference in the vocabulary of ransom between
armowva and mowvn): anowva refers to the paying of a ransom for someone’s property or family from the person
who stole or captured them (typically father’s buying off their sons captured on the battlefield), and mown

refers to the price paid by an offender for his offence, whether in goods or blood (for example when the brother
of a dead warrior kills the man who slew him, or someone close to him). Therefore, anowva keep the imbalance
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Nevertheless, his use of vocabulary to express his refusal, however unjustified, is quite
clever: Wilson highlights the different perception of the girl shown by the priest and the
king: Chryses refers to her as his child (mawa ¢iAny, 1, 20) placing her in the sphere of
family, whereas to Agamemnon, she is only t1v, “that woman”, I, 29, and is therefore placed
in the sphere of goods,® diminishing the emotional aspect of Chryses’ request. The same
distinction may also appear when Calchas refers to the girl as OUyatoa, and Agamemnon
answers with only kovong Xovonidog, refusing to employ family-terms.

Nevertheless, Chryses is not as totally unable to retaliate as Agamemnon thought
him to be, and will get revenge or compensation through Apollo (the amowva theme becomes
a mowr theme, cf. n.10). It is interesting to notice, as has Wilson, that from this point on,
Chryseis occupies a position in Chryses’ mowvr] theme analogous to that of Helen in the
archetypal theme (i.e. Chryses will get revenge for the abduction of his daughter just as the
Achaians will get revenge for the abduction of Menelaus’ wife). In refusing to return the
captive woman, Agamemnon is assimilated to the role of Paris.!” Nevertheless, after the
plague, when he has to give up Chryseis to save the army, he compares her with his wife, to
the detriment of the latter:

Kal yao o KAvtapuvniotong meopéBovAa

KOLOIDING aAdxov, £ntel oU £0€vV £0TL XEQElWY,

0V DEHAC OVDE HUTV, OUT GO Poévac ovLTE TL £oya.

And indeed I prefer her to Clytemnestra the wife of my marriage, as she is in no way inferior
in body or stature, or good sense or the craft of her hands.
I, 113-5.

By doing that, he invites further comparison with the Helen theme. Furthermore, as

(it is the party who suffered a loss who has to pay, and is still disadvantaged) while mown restores the
equilibrium (the party who has suffered a loss gets compensation). Chantraine expresses the same idea when he
translates towvn) as “prix du sang, chatiment, paiement pour un crime, vengeance” and &rnotva as “rangon, prix
payé pour racheter la vie ou la liberté, compensation, indemnité de guerre”.

9 Wilson (2002), 41-42

10 Wilson (2002), 47.
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he says he is losing more than a wife, the intended emotional impact is great.!
This also allows him to put himself in the position of the injured party: He offers
Chryseis as amotva to preserve the army and not as a penalty (towvn) paid by him because

of his treatment of Chryses

GAAG Kad g EDEA@ dOuEVaL MAALY €L TO Y GpEVOV:
BovAou’ éyw Aaov g@v Eupeval 1) amoAéoBat

But even so I am willing to give her back, if that is for the best — I wish my people to be saved,
not die.
I, 116-7.

There is no mention that the army would not have been in danger in the first place if he had
behaved differently to the priest: he represents the return of Chryseis as merely a generous
gesture on his part in order to protect the army, He will use a similar tactic with Achilles in
IX: for example, in both cases he simply uses the neutral verb di/dwmi as part of his refusal
to present either offer as motvr).

Agamemnon is also described by Calchas as impious towards Apollo’s priests and
prophets: Chryses, whom he has dishonoured (I, 94) and Calchas himself, who is afraid of
the king’s potential violence against him, which is not long to appear (I, 106). Agamemnon's

lack of respect for priests seems to be a consistent pattern in his behaviour.

2 - Agamemnon and Achilles

Finding himself without a prize, Agamemnon threatens to take the gift of honour from
another Achaean leader, first by appealing to the common sense of the army: he, the
commander-in-chief, cannot be the only warrior without a prize (I, 118-19). Achilles attempts
to calm him down by saying that it is not right to take away something that had been given

by the Achaeans’ assembly, and promises him a huge amount of spoils from the sack of Troy.

11 See Kakridis J.Th. (1949), 21-24 on the wife in the highest rank in an ascending scale of affection.
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Who is responsible for the distribution of the plunder is a very important question in the
dispute between Achilles and Agamemnon, and we will come back to it.

Nevertheless, Agamemnon reads this offer as an attempt to cheat and deceive him:

un & oltws ayalog mep éwv OeoeikeA’ AXIAAED
KAETUTE VO, et 00 maQeAeVTExL OUDE LIE TLELOELS.

‘Great man though you are, godlike Achilles, do not think you can cheat me like this — you
will not trick me or persuade me to it.’
I, 131-2

According to Wilson, it is because it means he will be dependent on Achilles (as the
distributor and winner of booty, which will actually be his role in the funeral games), and
Agamemnon will not risk his strategic role as distributor of spoils.'? Yet what Agamemnon
actually says is that the Achaeans will have to give him someone else (as he does not want to
lack visible proof of success vis-a-vis all the others, as he says himself):

GAA” el pév daoovot yégag peydaBupot Axatol
apoavTeg kata Bupov onws avta&ov Eotat

No, if the great-hearted Achaians will give me a prize, suiting it to my heart’s liking, to be of
equal value — then so be it.

1, 135-6

Similarly, Achilles had offered that the Achaeans would give him numerous spoils after he

sack of Troy:

aAAa ov pEv vov vde Oe@ mEoes avTaQ Axatol
TOLTIAT) TeTOamAT T dmtoteloopev, al ke ol Zevg
owot oAy Tooinv ebteiyeov éEadamadat.

‘No, you now let the girl go at the god’s will: and we Achaians will recompense you three and
four times over, if ever Zeus grants that we sack the well-walled city of Troy.
I, 127-9,

None of that departs from normal practice, and the only distributors of spoils mentioned are
the Achaeans as a whole. Nevertheless, it is true that in IX, Achilles does describe

Agamemnon as a distributor of booty:

12 Wilson (2002), 57.
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TAWV €K MACEWV KELUNALR TOAAX kal é0OAX
eEeAopny, kal mavta Géowv Ayapéuvov do6oKov
AToeidn- 0 0’ 0mobe pévwy mapi vrnuot Bonot
OeEANEVOC DX TADQX DAOROKETO, TOAAX D' ExeTKeV.

From all these [cities] [ took many fine treasures, and every time I brought them all and gave
them to Agamemnon son of Atreus: and every time, back there by the fast ships he had never
left, he would take them in, share a few, and keep the most for himself.

IX, 330-3

Why would he do that after having insisted on the communal nature of plunder dstribution?
Is it only out of anger and resentment for Agamemnon? Van Wees attempts to reconcile the
evidence by making two assumptions: "first, that, when men are said to have "given" a geras
to their leader, this means that they have put the entire booty at his disposal, for him to
choose his geras from", and second, "that, when it is said that men have given gera to
subordinate princes, such as Akhilleus and Nestor, this means that the ruler has presented
these men with gifts 'on behalf of the people™.’> However, this really means that the power
of the Achaian assembly is purely symbolic and that the king is the one with the actual
power to distribute prizes, which is not entirely consistent with the insistence of both parties
in Book I that the Achaians are the ones distributing the prizes." It does appear to be a

communal function, even if Agamemnon plays a leading role.

Whial can be said however is that this power e warriors” assembly partly has of
distributing gifts limits Agamemnon’s power as commander-in-chief. He does go against the
rules, first by refusing to accept that the spoils had already all been distributed and that
there was nothing the warriors could do about that, and secondly by threatening to take an

already distributed captive from one of the leaders without the consent of the assembly:

13 Van Wees (1992), 301-2. and for a full discussion of the distribution of booty, see app. 4.

4 On other compromises, i.e. where both the king and the asembly have some influence over the division of

plunder, see Moreau (1895), 309-14, Murray (1917), 187-94 and more recently, Donlan (1982), 158-9.
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€1 D€ KE PN dOWOV £y O KEV aVTOS EAwpat

1 TeOV N Alavtog Lwv yéoag, 1) Odvonog

a&w EAWV: O D€ KeV KEXOADTETAL OV KEV TKWLLXL.

‘But if [the Achaians will not give me a prize], then I myself shall go and take your prize, or

Ajax’, or Odysseus’, and carry it away with me: and he will be angry, whichever of you I visit.
I, 137-9
Thereby he highjacks the role of distributor of spoils, which may not even have been his in
the first place, and does so emphatically, as can be seen in the use of both éyw and avtog in
line 137.15 He also ends up no longer resorting to common sense, but clearly imposing his

power via force and threats:

nEudw, Eyw d€ K ayw Boionida kaAAimaonov
aUTOS LWV KALoV D¢ TO 00V YéQus 0d’ €D £ldng
0000V QEQTEQOS elpL oEOev, oTuYEn dE K&l aAdog
toov £uot dpaobat kai OpowwONUEVaL avTnv.

So I shall take the beautiful Briseis, your prize, going myself to fetch her from your hut, so
that you can fully realise how much I am your superior, and others too can shrink from
speaking on a level with me and openly claiming equality.’
I, 184-7
He there impinges on the other warriors' right to speak, which is another very important
aspect of the political conflict shown in the poem.
Hammer highlights the fact that the quarrel between Agamemnon and Achilles
broadens from a dispute about war booty (who has the power over the distribution of goods

and honour) into a more fundamental question of authority (who has the power to control

the troops). Achilles structures the conflict by asking who shall ‘readily’ obey Agamemnon:

0 HOL AVALDENV ETUELUEVE KEQDAAEODOOV
TS TIC TOL TEOGRWY Emteoty melBnrar Axaiwv
N 600V EADEuevaL 1) dvdodoty It paxeobaty;

‘Oh you, your thoughts are always set on gain, and shamelessness is your very clothing! How
can any of the Achaians willingly follow your orders, to go on expeditions or fight an enemy
with all their strength?

15 Cp. Works and Days 359-60:
0¢ d& Kev avtog EAntaL avaeing mibnoag,
KL TE OHKQOV £0V, TO Y Enayvwoev Grlov 1Too.
On Agamemnon's arbirtary disregard of the collective responsibility of prize distribution, see also Teffeteller
(1990).
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I, 149-51

For Achilles, the exercise of authority consists in the ability to get others to act together
willingly, in particular by showing aid@g and respecting others' property. For Agamemnon,
the exercise of authority lies in the ability to compel obedience, through force if need be.1®
Achilles” withdrawal is not a repudiation of the competition for Tiut] in the status system,
but a protest against the constraints, represented immediately by Agamemnon, that stand in
the way of his using the system to rise to the top of the hierarchy.'” In other words, since to
Achilles, the way to get warriors to act together is to allow them to gain status according to
their ability,’s when Agamemnon refuses to do that, Achilles has no reason to keep fighting.
As Hammer suggests, Achilles” withdrawal is more than the discontent of one warrior: it
suggests the limit of force. As Achilles says, the resort to force will slowly deplete
Agamemnon’s ranks since the only people who remain, who will submit to Agamemnon’s
leadership, are ‘nonentities’, those who no longer speak or act:

ONUOBOROS PactAels ETEL OUTIDAVOLOLY AVATTELS:

‘a king who feeds fat on his people, with mere nobodies for subjects.’
I, 231"

Pucci points out that “Agamemnon does not deny Achilles the right to speals, he denies him
the same weight, the same commanding power, the same authority of speech that he
enjoys”.20 But his display of force does not demonstrate his power, and certainly does not
successfully turn back Achilles’ challenge: in the ensuing books, the “neat equation between
word and power” will be dramatically undermined,?' as Agamemnon will lose control over

the situation and his troops more and more.

16 Hammer (2002b), 16.

17 Wilson (2002), 69. See also Gill (1996).

See discussion of kaptepos and déptepog below.
19 Hammer (2002b), 85.

20 Pucci (1998), 189.

21 Pucci (1998), 183.
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We may add that Achilles, like others will afterwards, also emphasise the fact that

Agamemnon is a coward:

oUTé ot £¢ moAgpovV Gpa Ao OwonxOnvat
olte AOXoV D' LEva oLV AQLOTNETOV AXAL@V
TETANKAS OUU@- TO OF TOL KNO EdETAL ElVAL

“You have never had the courage to join your people in arming for battle, or to go with the
leading men of the Achaians into ambush - that seems sheer death to you.'
I, 226-28>

Nevertheless, he always gets more booty than the rest of the warriors, who actually do the

work (in particular Achilles himself):

ovU pév ool tote loov éxw yépag 6nmot Axatol

Towwv éxkmégowa’ el vaduevov mtoAiefgov:

GAAX TO HEV TTAELOV TOAVRTKOS TTOAEHOLO

XELOEC £pat dLémovo’ ATAQ NV MOTE dACHOC Tk TatL,

oot 10 Yépag moAv peilov, £yw d 0Alyov te PlAov Te

£oxop’ Exwv €Ml viag, EMEl KE KA pw moAepilwv.

I never have a prize equal to yours, whenever the Achaians sack some well founded Trojan
town. My hands bear the brunt of the battle’s fury. But when the division comes, your prizo is
by far the larger, and I come back to the ships with something small but precious, when I have

worn myself out in the fighting.
I, 163-68

This reproach can also be seen in the vocabulary of venality used by Achilles to address

Agamemnon (I, 123), which Thersites will also use.?

On top of all these arguments, it can be seen that a conflict between the two
characters is brewing right from the beginning, as Achilles, even before the quarrels starts,
seems to disagree with the fact that Agamemnon is the best warrior at all, in his reassuring

reply to Calchas, that no-one is going to hurt him

oL Tic £peD COVTOog Kl €l XOoVi DEQKOUEVOLO
00l KOIANC Tapd vNuat Bagelas XElpag Emoloel
OLUTAVTWV Aava@v, ovd’ v Ayauéuvova elnng,
0< VOV TOAAOV apLotog Axaiov eVXETaL elvat.

While I live and see the light upon earth, no man will lay violent hands on you by our hollow

22 However, we may wonder whether that is in fact the case, as Agamemnon does perform an aristeia in the poem.

23 Diomedes also makes similar points, see below.



275

ships, no man among the whole number of the Danaans, even if you speak of Agamemnon,
who now claims to be far the best of the Achaians.’
1, 88-91

The meaning of Achilles' throwing down the sceptre at I, 270-1 can be understood in
different manners: the most obvious understanding of the passage is to see it as a rejection of
authority, while Mondi curiously sees it as an affirmation of it.** Hammer links it with the
themis-function of the sceptre.? It does make more sense however to see the gesture as a
refusal on the part of Achilles to "play the game" in a rejection of the symbol of both kingly

power and assemblies, both of which he considers have failed him.2

It is quite clear that in those conflicts Agamemnon resorts to in rather than untic to show
his power and reinforce his position, which has indeed become quite insecure: simply “by
contesting Agamemnon’s refusal [of the priest’s offer of amowva for his daughter], Chryses
calls his position of superiority into question”.,?” which explain the king’s anger at Calchas
for daring to suggest that Apollo is angry at him (I, 106-8).

Furthermore, Agamemnon had decided to refuse the anowa offered by Chryses
against the will of the army, which is his right, but in doing so he takes the wrong decision,
and then repeats his mistake with Achilles: his position of superiority in the army is called
into question by the simple fact that he does not seems to be able to take the right decision

which, since he is commander-in-chief, is quite problematic.

24 Mondi (1980), 211.
25 Hammer (2002b), 132.
26

This symbolic gesture will have its verbal explanation in Book IX.
Wilson (2002), 44.

ra
=1
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B - BOOK II: THE ASSEMBLY (II, 84-397)

The aim of Agamemnon'’s speech to the warriors” assembly in Book II is at best unclear. It is
possible that his aim is to use a falsely pessimistic and fatalistic approach (telling the warrior
that Zeus is against them all and that they might as well all go home) in order to get the
Achaeans to show their attachment and faith in the expedition. As Dean Hammer puts it, he
“calls an assembly to test precisely what Achilles had claimed was lacking: the ready
obedience of the Achaian troops”.” Unfortunately, his power is almost dissolved as the order
of the assembly gives way to tumult (the warriors rush to the ships in hope of finally being
able to go home):?

Kkiv)0n & dryopr) ) kVpaTa pakea BaAdoong
novtov Tkapiow, ta pév v Ebpoc te Notog te
@EoQ’ EMalEas MaTEOS ALOg £K VEDEARWY.

we &' Ote kKevnor Zédugos Padi Aniov EABwV
A&Boog énaryllwy, Eni T NuieL RoTaxveooLy,
¢ TV ao’ ayoon kwrjfn: toi & aAaAnTw
viac En’ é00€0OVTO, TODWV O’ UTTEVERDE KOVIN
totat’ agopévn: tol & aAAAoLoL kéAevov
anteolat vijwv N’ EAkEpev elg dAa diav,
ovpove T’ £éEekabawov: avtn & ovgavov lkev
olkade tepévwv: OTO B TPEOV EQUATA VIV,

The assembly was stirred like the great waves of the sea, in the deep water by Icaria,
when the east wind and the south wind rush down from father Zeus’ stormclouds
and raise them high. As when the west wind stirs a deep cornfield with its coming,
and the standing crop bows its ears in the fury of the blast, so the whole assembly
was stirred to movement. The men swarmed cheering to the ships, and under their
feet the dust rose high in a cloud. They urged each other to lay hands to the ships
and drag them down to the holy sea, and they set to clearing the slipways. Their
shouts reached heaven as they surged for home: and they began to pull the props from under
the ships.
I, 144-54

The “public field” fragments as there is neither the will nor the desire to act together in

28 Hammer (2002b), 87. On the role and use of the gerontes by Agamemnon in that scene, see Cook (2003), 170ff.

2 Cook (2003) puts it that way* "In a single stroke, Agamemnon rouses the army's sense of betrayal by the gods,
their frustration and despondency over the war effort, longing for their homeland, concern that if they don't
return soon they nevor will, and anxiety over the state of their houscholds, inparticular, their wives and
children.” 169.
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war. ¥

Odysseus is the only one able to control the crowd. It has been said that in doing so,
he restores Agamemnon’s power to the full. Yet, to Hammer, “in upholding Agamemnon’s
authority as the one king, Odysseus is actually the only one at this point acting as a king.
Agamemnon’s powerlessness is evident as he stands by helplessly, while his sceptre is used
to violently reassert his authority.”* Odysseus does not restore Agamemnon’s power,
because what holds the political field together is no longer people acting together but force.

We can add that it is also singularly significant that Odysseus, the hero of unrig,
when holding the symbol of Agamemnon’s authority (the “hero” of fin), uses it to beat up
people. He takes the place of Agamemnon not only with his symbolic authority, but also
with his means of action (i.e. brute force).

Both Hammer and Pat Easterling have noticed the irony underlying the fact that the
resort to force necessary to restore order is seen as affirming Agamemnon’s claim to divine
kingship, even though Zeus, the basis of such claim, has deliberately deceived him.?> We
may add that the same unconscious irony underlies Nestor’s response to Agamemnon’s
intentions at the beginning of the passage, when he tells him that if anybody else had said
that they had such a dream (that Zeus was on their side and they were going to conquer
Troy that very day), nobody would have believed them (II, 79-83).3

Agamemnon, after being absent for most of the scene, finally gets approval from the
crowd by saying exactly the opposite of his initial speech:

OV d¢ K’ éywv anavevBe pdaxns é0éAovta vorow
LULpVELELY TTAQX VILOT KOQWVIOLY, 0V oL Tterta

30 Hammer (2002), 87-88. See also Cook (2003), 167ff.
31 Hammer (2002b), 88. On Odysseus' self-restraint, see Cook (2003), 182ff.
2 Hammer (2002b), 119 and Easterling (1989), 110.

3 On Nestor's response, see Thalmann (1988), 8ff: "In this case, Nestor is correct: the account of the dream was
truthful. But the dream it told was a lie", 8.
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AQKILOV ETTELTAL PUYEELY KUVAS 1)’ OLwVOUC.

Qg édat’, Apyeiol dE PEY' lxxov g OTe KOpX
axtn €’ VUnAR, 6t kKwvrjon Notog €éAOwy,
EOBANTL okoTEAW: TOV O’ O mMoTE KUpaTa Aglmel
navTolwv avépwy, 0T’ av vl N évha yévovtal

‘And any man I see trying to keep back from the battle by the beaked ships — he cannot be sure
then of escaping the dogs and the birds.

So he spoke, and the Argives roared loud, like the waves on a sheer headland, when
the south wind whips them with its coming. And they roar against a jutting cliff: storm-waves
never leave it, driven by every wind there is, blowing on this side and that.’

II, 391-97

In this scene, we see how Agamemnon’s power is eroding, as was warned by
Achilles in I. The king cannot make his troops want to act together in war, and he cannot
even control them when they are dispersing. Furthermore, the use of force as the only means

of social control is becoming truly dominant.*

C - BOOK IX: THE EMBASSY

In order to get Achilles to fight again and to save the Achaeans, Agamemnon sends
Odysseus, Ajax and Phoenix to Achilles, offering him “unlimited amowa”. Before that was
another assembly scene, very similar in content to that of Book II: Agamemnon expression
his desire to give up and go home (IX, 10-30), and Diomedes this time contradicted him and
manages to rouse the army's spirit (IX, 31-52). Nestor, possibly to prevent Agamemnon from
making even more of a fool of himself in front of the whole army, wisely suggested a
meeting with only the yégovtec. Again, Agamemnon has to rely entirely on the yéoovtec to

keep things in control. During that meeting, Nestor has to point out to him (however

3 On the role of akhos in the scene, see Cook (2003). Interestingly, Agamemnon does start to recognise
his responsibilty in the dispute (II, 370-80), uses expressions such as avufioc énéeoowv (378)and
and even acknowledges that he started it: éyw d fjoxov xaAenaivav-(378). Cp. with the accusations of
u(/brij and a)naidei’/h made by Achilles in Book I.
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tactfully) that he behaved unadvisedly towards Achilles:

AToedn kUdIoTE aval avdgwv Ayduepvoy

£v ool pév Anéw, oo ' adplouat, obveka TOAA@V
Aa@v goot avaé kal tot Zevg eyyvadile
OKNITEOV T NdE Oépotag, tva odiot BovAevmoba.
TW o€ Xon Tept puév Gpaobat émog N’ émakovoat,
Konnvat d¢ kat aAAw, 6T av tva OVHOS avaym
eLTTELV E15 AyaDov: 00 O EEeTaL OTTL KEV XOXT).
avTaQ Eywv E0€w @S POL DOKET EIVAL AOLOTA.

oL YAQ TS VooV AAAOS apElVOva TODDE VOI|oEL
olov £y voéw NUEY TaAat 1Y €T Kal vOv

€€ €11 ToU Ote doyeveg Bolomida kovgnv
Xwopévov AxiAnog £pne kAwinBev anovoag

oU TL kO’ 1UETEQOV YE VOOV HAAX Y&Q TOL EY@YE
MOAA" arepv@eounv: o d¢ 0@ peyaAntoot Ovue
elEac avdoa déguotov, Ov abavatol Tep éToay,
NTUNoag, AV yao €xec yégac: aAA” TL kal vov
doalwpeod’ wg kev pv ageooapevol meniBwpev
dwpoloiv T ayavoloty €énecol e petduylotat.

Most glorious son of Atreus, Agamemnon, lord of men, you will be the beginning of my
words, and you will be their end, since you are the king of many peoples and Zeus has
entrusted to you the sceptre and the ways of law, to make judgement for your people.
Therefore you more than any other man should speak the thoughts of your mind and listen
too, and act on another's advice, whenever a man's heart prompts him to speak for the good -
yours will be the credit for all that he begins. Now I shall tell you what seems best to me.
There can be no better thought than what has long been the thought of my mind, and still is
now, ever since the time, my lord, when you went and took the girl Briseis from Achilles’ hut,
for all his anger — quite against our feeling: I certainly tried long to dissuade you. But you
gave in to your heart's high passion and brought dishonour on the greatest of men, a man
whom the very immortals have honoured - you have taken his prize and keep it for yourself.
But even at this late day let us consider how we may appease him and win him over with
soothing gifts and kind persuasion.
IX, 96-113

In his answer to the old man, Agamemnon replaces Nestor’s previous expression
“took tur) from” (Ntiunoac, IX, 111) with “delusion” (atag, IX, 115), in order to mitigate his
own responsibility in Achilles” absence from the battlefield.> According to Hans Van Wees,
by shifting responsibility onto someone else (here, the gods), people are trying to deny that
they intended to behave as offensively as they have undeniable done, and hope for greater

leniency on account of this.* It is less the case here than in Book XIX however, where

35 Wilson (2002), 75.
36 Van Wees (1992), 113. On divine and human causation, see also Said (1978), 75-83, Schmitt (1990), 36-52, 72-114,
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Agamemnon blames the gods entirely: here, he uses phrases such as ¢oeoi AevyaAénot
unoag (IX, 119), and ovd” avtog avaivoupar (IX, 116). Those will not be present in his
‘apology’ speech to Achilles in Book XIX.%

Agamemnon does send gifts to Achilles, but he does not define them as mowv1): he
uses the language of anowva:

AAA’ émel axoaunv doeot AsvyaAénot mOnoac,
ay €0€Aw apéoan dopeval T ameQelol ATOLVA.

‘But since I was blinded and listened to my heart’s wretched persuasion, I am ready to take it
back and offer the appeasement of limitless amowva.’
IX, 119-20

Wilson argues that he intends to represent to himself as attempting to spare the Achaeans
from the life-threatening situation he represents Achilles as now inflicting on them. In other
words, he gives anowva to recover something (Achaean lives), rather than giving back Briseis
or paying back Tiur). She points out that Agamemnon uses didwut, which is a very neutral
verb, instead of verbs like (apo)iemen, (apo)tinemen and (apo)tinusthai, meaning to pay
back (or to get oneself paid back).?® However, it is clearly intended by Agamemnon as
reparation. He in fact uses the expression & €é0éAw aoéoar twice in his speech (IX, 120 and
138). It is understood as an offer of reparation by the Embassy, and even to a degree by
Achilles (even though it is not what he was looking for).

Nevertheless, as Wilson points out, he at the same time inverts the social function of
amowa, as the gifts would cease to consolidate the status Achilles had earned and make it a

function of Agamemnon’s own largesse. The offer also places Achilles under heavy

with the point that human beings have no clear idea what is up to them and what up to the gods, Finkelberg
(1995), Lesky (2001), 171ff. and esp. 195ff., Cairns (2001), 13-20, esp. 17-19 on Agamemnon. More will be said on
this in the section on Book XIX.

On the difference between Agamemnon's speeches in IX and XIX, see Willamovitz (1931-2), II. 117; Gundert
(1940), 229 and Lesky, 197ff. However, Agamemnon still seems to openly blame himself in Book XIV, where he
worries that the whole army hates him because of the way he treated Achilles (XIV, 49-51),

For a study of the vocabulary of own and anowa, see Wilson (2002), 20-26.
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obligation to Agamemnon, for example the obligation to return to battle. Agamemnon
offers to give Achilles women “he chose for himself from the spoils”, and among them is
Briseis (IX, 129-132). According to Wilson, Briseis is given away generously by Agamemnon
but at no point is she said to be given back,* Nevertheless, we have to admit that it must be
clear to everyone present that Agamemnon is giving Briseis back (he says himself that he
took her from Achilles: fjv 1ot amnvowyv, IX, 131).

Another implicit aspect of the offer Wilson points out is that in the Iliad, amowva is
never between ¢ido: Agamemnon therefore cleverly casts Achilles in the thematic role of
the enemy.*! Furthermore, the point of the embassy is about Achilles yielding

OUNO T ATdnc ot apeiAxos 10" adapuaoTog,

ToUveka Kat te Bootoiot Oewv éx00Tog adnavtwv:

Kol poL VTOTTTwW 6000V BacAEVTEQOS EljL

‘Let him yield — Hades is the one who never pities or yields, and for that he is of all gods the
most hated by men — and let him submit to me, in that I am the greater king and can claim to
be his senior in age.”
IX, 158-160%
This does takes the focus away from Agamemnon's intention of making amends (which he
does nevertheless, contrarily to what Wilson says). Furthermore, in order to impose his
authority on Achilles even more, Agamemnon puts himself explicitly in the role of he father,
by offering him one of his daughters to marry and promising to honour him like his own

s0n:

€1 d¢ kev Agyog ikolped’ Axaiikov o0OaQ apovong
YauPeOC Kév pot éor Tiow d€ v loov Opeor,
O¢ pot Avyetog teédeTat BaAiny €vi mMOAAR.

‘And if we reach the udder-rich soil of Achaian Argos, he can become my son-in-law: and I
will honour him as much as Orestes, my loved young son growing there in abundant

% On Agamemnon's gifts as offensive, See Donlan (1993).

40 wilson (2002), 78.
41 Wilson (2002), 78.

The audience remembers this, but Odysseus omits this passage when he recounts Agamemnon's offer to
Achilles.
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prosperity.’
IX, 141-43

This could be seen as an honour, but also as a demand for submission, submission which

Agamemnon openly mentions in the last few lines of his speech.

Achilles' frame of mind is understandably different from that of Agamemnon and the
members of the embassy. Achilles is not willing to fight unless he is certain of the possibility
of earning 1) in both material and non-material form, which is certainly not the case at the
moment, at least in the warrior’s opinion:

oUT’ épey’ ATOEIdNY AyaUEUVOVA TIELTEUEV Olw

oUT @AAovs Aavaovg, £7EL OVK A0 TIS XAOLS 1)EV

uaovaoOal dOniowoy €70 avdQATL VWAEHES (el

lom polpa pEvovTe kal i pdAa tig moAguilor

£V OE 1) TLUT) NHEV KAKOS 1)OE Kl £00A0s:

I do not think that Agamemnon son of Atreus will win me over, nor he rest of the Danaans,
since it now appears that there is no thanke if a man fights the enemy relentlessly on and on.
Stay at home or fight your hardest — your share will be the same. Coward and hero are
honoured alike.

IX, 315-19

Furthermore, according to him, there is no difference between the abduction of Helen and
that generated by the seizure of Briseis, as he defines her as his wife: IX, 337-43 (when it suits
his purpose; he will later wish her dead), which only adds to his humiliation and sense of
self-righteousness. It can even be said that Achilles seems to be offered goods not only for
sparing the army, but as a compensation for his own life (because if he stays in Troy, he will
die there, even if Agamemnon does not know that): in his own words, it would therefore be
foolish to accept, as he can have all he needs in Phthia and live a long life (IX, 393-400 + IX,

414-19).

Achilles” arguments are not only personal (he deserves compensation and honour

from Agamemnon), but are also broadly political: if Agamemnon uses only force to impose
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his authority and does not leave any scope to the warriors to gain status and honour through

their deeds, he will lose support and will undermine the cohesion of the army.

Wilson's analysis is interesting, and goes a long way to explain Achilles' rejection of the
Embassy's offer, but it also goes to far. Agamemnon does make amends, and he does
acknowledge, however grudgingly, that he made a mistake. His offer clearly lacks humility,
which understandably grates on Achilles' nerves, but that does not mean it was not a

genuine offer of reparation.

Furthermore, it is time to point out that Achilles is not alone in his accusations against

Agamemnon: two other warriors seem to share at least some of his views.

D — THERSITES AND DIOMEDES

1 - Thersites

Thersites” argument is quite similar, yet less profound and developed than that of Achilles
(but he is given less time to expose it): to him, kings (in general, but in particular

Agamemnon) steal their wealth from the toil of ordinary workers:

ATQEdN Té0 O 0T eTpé pudear 1)dE xatilels;
nAelal Tot XaAkoD kAWiatl, moAAal O yuvaikeg
eloiv évi kAolng £&alpetol, ég tot Axatol
TMQWTLOTQ didopeY DT’ v TTOALEOQOV EAwpEY.

‘Son of Atreus, what is your complaint this time? What are you missing? Your huts are filled
with bronze, and there are women enough in your quarters — choice girls, offered to you
before all others by us Achaians whenever we capture a town.’

II, 225-28

He does not mention status, but simply states that the redistribution scheme is not
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working. His argument is more economic than political, as he does not seem to contest the

actual authority of the kings, but simply explains that they are driven by their greed.

He also accepts that Achilles has been dishonoured, and even claims that he did not

go far enough in revenge:*

0g Kal VOV AYIANQ €0 MEY’ aueivova GOt

NTUNOEV: EAWV YO EXEL YEQAS AUTOS ATTOVRAS,
aAA& UEA” ovk AXIART x0Aog Goeotlv, aAAda uednuwy:
1) YaQ &v ATeidn vov Dotata Awpioato:

‘Now he has even dishonoured Achilles, a much better man than he is: he has taken his prize
with his own hands and keeps him for himself. But Achilles has no fury in his heart, he lets
things pass — otherwise, son of Atreus, this would be your last outrage.’

1I, 239-42

This shows some kind of unexpected solidarity, as he was said to be an enemy of

Achilles, as well as of Agamemnon and Odysseus (II, 220-21). He also encourages the other

soldiers to do as Achilles did, i.e. leave Agamemnon on his own to see how he can manage

by himself:

@ TETMOVES KAK' EAEYXE AXatideg ovkéT Axalol
OlKadE e oLV Vot veoueda, Tovde O’ éwuev
avTo évi Tpoln] yéor meaoéuev, 0o (dntat
1] 04 TL 0L XTHELS TIQOTAPVVOUEV NE Kal OUKL:

‘My poor weak friends, you sorry disgraces, mere women of Achaia now, no longer men -
yes, let us go back home with our ships, and leave this man here in Troy to brood on his
prizes, so that he can see whether the rest of us are of some help to him or not.’

11, 235-38

We may wonder why someone like Thersites end up sharing the same point of view as

Achilles.* As many have pointed out, he is the lowest and ugliest soldier in the army.*

43

45

Hence the importance of Athena's intervention in Book I: the audience know that Thersites is wrong, and that
Achilles was in fact very close to killing Agamemnon.

On the Thersites scene as comedy, see Thalmann (1988), 16ff. and Lowry (1980).

On Thersites' ugliness, see Rose (1988), 18-19. See also Brown, in his study of Greek myth, who pointed to the

common strategy of an oppressed underclass which reverses the terms of a negative stereotype imposed by a
ruling class. He gives the example of Hermes the thief, cheat and liar, used as an emblem of the merchant class
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What immediately comes to mind, though, is that if the best warrior and the worst

warrior share an opinion, this goes a long way to show that this opinion is to some degree

universal.* However, the reaction of the army to Thersites' humilation at the hands of

Odysseus seems to point to a complete rejection of the former's speech:*

Q¢ ag’ édn), oxNTow O peTAdGOEVOV 1)DE Kal W@
nAnEev- 6 0" 1dvwO), BaAegov O ol Ekmeoe dAKOL-
OU@ILE O alpatoeooa pETAMOEVOU EEUTTAVEDT)
okNTEoL UTO XQUOEoU: O O (Q’ £LeTO TARPNUEV TE,
aAynoacg O axpelov WV ATIOHOREATO DAKOUV.

Ol O Kl Ay VOpEVOL TTEQ ETT aLTE 1OV YéAaTTav-
@OE OF TIC elMETKEV DWV £G TTANTIOV AAAOV-

@ oot 1) d1) pupl’ Odvooele E00AG £opye

povAdc T €£apxwVv dyadag TOAEHOV TE KOQUOOWYV-
VOV OE TOdE péY’ aploTov €v Agyeiloloty £peev,

Oc oV AwBnTiea émtecoAov o)X’ yooawv.

oL BNV py aAw avtic avioet Bupog aynvwo
VELKELEWY PadgtANag OVEELOLS EMEETTLY.

So he spoke, and then used the sceptre to beat him on the back and shoulders. Thersites
writhed, and a heavy tear fell from him, and a bloody weal sprang up on his back under the
gold-studded sceptre. He sat down frightened and in pain, and with a helpless look wiped
away the tears. For all their disaffection the men laughed happily at him, and one would
glance at his neighbour and say: ‘Oh yes, Odysseus has done thousands of fine things before
now, proposing good plans and leading in battle. But this now is far the best thing he has
done among the Argives, putting a stop to this horror’s rantings in assembly. I doubt that his
proud heart will ever again impel him to taunt the kings with insults.’

I1, 265-77

This is often used by scholars to point out the poet's aristocratic bias: Thersites is an

impudent commoner who gets what he deserves.* However, a more subtle conclusion can

be reached. After all, the warriors are clearly said to be demoralised by the whole situation,

46

47

48

despised by the landed aristocracy. Here, Thersites represents the stereotype of the ugly, impudent commoner.
Thalmann (1988) points out that though there is a clear equivalence made in the poem between physical
appearance, moral worth and social class, the audience have just witnessed handsome heores behaving in a less
than admirable manner, 15.

See for example Postlethwaite (1988) on the parallels with Achilles' speech in Book I, 126-30.

On Thersites as a scapegoat, see Thalmann (1988), 21-26, as well as Usener (1897), 137, Murray (1967), 212-5 and
Girard (1979).

Interestingly, this view tends to point more to the scholars’ personal ideological bias. See in particular Atchity
(1978), 126-8, Arnheim (1977), 14-15, Redfield (1975), 161, de Ste Croix (1981), 413, Bury (1967), 75, Finley (1954),
110-11, Forrest (1966), 63-4 and Donlan (1973), 150-1. On the other hand, Thalmann (1988) points out that

though the ideology is validated by what happens to Thersites, the text makes it clear that what that ideology is
is mystification, 19.
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and it is that feeling Thersites expressed. Thalmann points out that Thersites' marginal status
(his appearance for exemple) prevent a close identification with him. Distance is key here to
the warriors' reaction.* He adds that the result does not cancel the effect of the scene for the
audience.® All in all, we need to wonder whether the result of Thersites' intervention is

really enough to turn the audience (or at least all the audience)®! against him.

2 - Diomedes
Diomedes is an interesting example, in that he starts off the poem by showing exaggerated

respect to Agamemnon:?

Q¢ hikto, TOV O 0V TL MEOTEDT] KOATEQOS AtoundNg
aweoleic PaciAnog evimnv aidolotor

So he spoke, and strong Diomedes made no answer, silenced by respect for the king and his
rebuke.
1V, 401-2

After Capaneus has responded angrily to Agamemon’s attack, he even shows his

disapproval of his friend’s conduct, justifying the king's behaviour:

Tov &' g’ VTOdEK WWV TEOTEPT] KEATEQOS Atoundne:
TETTA, O oo, Ep@ O Erumeifeo pUBw:

OV YXQ £YW VEHETQ® AYXHEUVOVL TOLHEVL AV
oToUVOVTL paxeobat ébkvnudag Axaovg:

TOUTE HEV YO KDDOG ap’ EPeTa £l kev Axatol (415)
Towag dnwowaov EAwot te TAwov ony,

ToUTE O av péya mévlog Axaiwv dnwlévtwy.

Then strong Diomedes scowled at him and said: ‘Friend, stay still and be quiet, and do as I tell
you. I do not resent Agamemnon, shepherd of the people, for urging the well-greaved
Achaians into battle: because his will be the glory that follows if the Achaians slaughter the

49 Thalmann (1988), 18.
30 Thalmann (1988), 21.
On the likelihood of a diverse audience (i.e. from different social strata), see for example Rose (1988), 12-13.

Rose's interpretation of the reaction of the army is that their laughter is "bitterly ironic from precisely the
perspective of the politically powerless members of the audience. [...] Thersites is, on the reading, the manifest
butt of their laughter because of his incomprehensibly stupid failure to foresee the consequences of his cutburst
in a society where he is utterly powerless.”, 20-21. This interpretation, however incredibly attractive, sounds a
little bit like special pleading,.

On this scene, see Cairns (2001), 210-11.
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Trojans and capture sacred Ilios, but his again the depth of grief if the Achaians are
slaughtered.’
IV, 411-17

Yet in IX, after Agamemnon'’s speech, in which he encourage the Achaeans to abandon Troy
and flee to their ships (IX, 17-28), the assembly is stricken to silence, but Diomedes, no longer
in awe of Agamemnon, “inserts himself in the political field by pointing out that it is his

‘right’ to speak out against the king”:>

ATQELDN 0Ol MEWTA HAXNOOHAL APOADEOVTL,
i Oéuuc éotiv avaé ayoon ov ¢ un Tt XoAwonC.

‘Son of Atreus, this is folly, and it is you I will take issue with first of all — such is the right of
custom, my lord, in the assembly, and you must not be angry.’
IX, 32-33

Of course, we can say that one reason for Diomedes’ apparently sudden change of mind over
the legitimacy of Agamemnon’s authority® is that by IX, he had performed his aristeia
(Books V and VI), and had been acknowledged by both the Achaeans and the Trojans as the
greatest Achaean warrior in the absence of Achilles. This must have given him the
confidence necessary to stand up to the king. Similarly we saw that Agamemnon has been
called a coward several times by his opponents. Nevertheless, he too does accomplish his
aristeia in XI, and proves those accusations of cowardice to be wrong. It is, however, true that
he seems to have waited as long as possible before truly engaging in action himself, and he is
wounded almost immediately (he still had the time to perform a few shocking acts of

cruelty), which could not have raised his reputation much.

Diomedes then launches into a critique of Agamemnon’s power: the king has the

sceptre of Zeus but no courage, and the Achaeans should not listen to him:

o0l 8¢ dravdLxa dawke Kodvov ndic ayrkvAopuntew:
OKNTTOE HEV ToL dwke TeTUNodat TeQL TaAvVTWY,
AAKTV O 0V TOL DWKEV, O TE KQATOS E0TL HEYLOTOV.

3 Hammer (2002), 89-90.
55 He does refer to the scene of Book IV at IX, 34-5.



288

‘But your gifts from the son of devious-minded Kronos go both ways: he has given you the
pre-eminent honour of the sceptre, but courage he did not give you, and this is true power.’
IX, 37-39

He finally states that if Agamemnon wants to leave he can, but the Achaeans will stay:

€L d€ ToL abTe Qupog éméoovtat (g Te véeaHan
£QXEO- TLAQ TOL ODOG, VEg OE ToL dy Xt BaAaoaong
éotao’, i tot émovto Muknvn0ev paAa moAAad.
AAA” GAAOL pEVEOLOTL KAQRT KOPOWVTES AXatol
eic 0 k€ me Toolnv duxmtégoopey.,

If your own heart is eager for return, then go — the way is open, your ships are
standing by the sea, all those many ships which followed you from Mycene, But the rest of the
long-haired Achaians will stay here until we sack Troy.’

IX, 42-46

This time (as opposed to Thersites” speech), it is a political attack on Agamemnon,
stating that his status is not enough to grant him the authority he claims to have over the
troops, but that courage will show itself and push the warriors to act as they should.
Interestingly, Thersites” and Diomedes’ arguments put together are a good summary of

Achilles’ reason for withdrawing from war.

Nestor, as we have seen also criticizes Agamemnon in Books I and IX. Interestingly,
Odysseus, although he rescues the king during the assembly in Book II, is critical of
Agamemnon too, especially in Book XIV, where he rebukes Agamemnon for his cowardice

(XIV, 83-102).%The content of that speech is quite similar to that of Diomedes in Book IX.%

E— ACTING TOGETHER

In the view of Dean Hammer, Agamemnon considers power as a possession that he can use

to compel others to obey him, but he is in fact powerless because power is located not in a

56 See also Poseidon’ criticism of Agamemnon at XIII, 107-15, when he's encourages the Achaians to fight.

57 See also XIX, 181-3 where he encou rages Agamemnon to make amends.
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person but in the political field. Power originates from some kind of cooperation among
people when they act together to pursue particular goals. It is manifested in the joint
consultation and action of a group of and it is not available to any single individual.
Agamemnon’s power will dissolve the moment it is not actualised by people acting together.
Deception and violence, such as those Agamemnon uses constantly, prevent the
development of power by denying the condition of power, namely people acting and
speaking together. To him, throughout the Iliad, Homer brings into question the traditional
bases of authority: wealth, heredity, even prowess in battle. Hammer believes that none of
these attributes are enough to become a successful leader. A leader’s power is not composed
simply of a set of characteristics that he possesses, whether Achilles’ prowess in war or
Agamemnon’s genealogy. What emerges instead is a notion of power that rests on
relationships that make up the political field.*

What Hammer does not seem to take into consideration is the fact that all three
characters who rail against Agamemnon’s rule (Achilles, Thersites and Diomedes) think that
the warriors collectively should be allowed to manage the army: Thersites says that since
they have no power over the decisions taken by Agamemnon, in particular distribution of
booty, the warriors should just leave (11, 235-38). Achilles says something similar, adding the
notion of TN to that of prizes: the warriors cannot gain anything from this war, so they
should just go home (IX, 417-26). Diomedes, surprisingly enough, is perhaps the most
radical of the three: he does not say that the army should leave Agamemnon alone in Troy,
but that Agamemnon should leave and that the army would manage very well without him
(IX, 42-46). All three therefore agree with the right of the warriors to speak, express their

discontent and participate in decision-making, in the “political field”.

58 Hammer (2002b), 114-15.
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All this goes against Agamemnon’s conception of power: as Hammer points out, he
is a king chosen by Zeus and therefore thinks he alone owns the right to power and is the
only one entitled to make decisions: in Book I, Achilles calls an assembly to discuss the
problem of the plague, an assembly in which Agamemnon refuses to listen to the seer
Calchas and threatens him, refuses to listen to the wishes of the warrior whose prize he
threatens to take, and eventually treats Achilles’ threats of withdrawing from the battlefield
with contempt, saying that he does not need him anyway. This shows two very different
conceptions of the role of the assembly: Achilles wants to discuss a problem and

Agamemnon wants to bully his way through decision-making.

F — kapTepoc AND @pépTepog

One remark of Achilles is particularly interesting: in his answer to Odysseus in the Embassy
scene, he says that Agamemnon has made it impossible for the warriors to earn Tiur), and so
they might as well go home, since they have nothing to gain in Troy:

lon potoa pévovt ki el pdAa tic moAguiCor
€V OE 1) TLUT NHEV KakOS 1OE Kal é00AGS

Stay at home or fight your hardest — your share will be the same. Coward and hero are
honoured alike.
IX, 318-19%

It seems that, to Achilles, Agamemnon’s type of political power goes against the quest for
Tiur), which can also be understood to be political. Achilles ought to be the most powerful
warrior, as he is the best fighter and the one who should be able to gain the most T} from

the expedition. But Agamemnon imposes an arbitrary control over the army and makes this

59 See also IX, 321-22; IX, 417-19.
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power impossible to gain.
This seems to be linked to a remark Nestor made earlier, in Book I, saying that even
if Achilles is kapTepdc among the warriors, Agamemnon is ¢péotegog and therefore should
be obeyed:

€L O¢ oV KxQTEQOS £00L Bed OE T YEIVATO TN,
GAA" O ye GEQTEQOC E0TIV £TIEL TAEOVETOLV AVATTEL

“You may be KapTeQ0g, with a goddess for your mother, but he is fe/rteroj, because his rule is
wider.
I, 280-81
According to Chantraine, kaptepog refers only to physical strength, and at the root of it is
the notion of harshness, “dureté”. He also translates kodtog by “force physique qui permet

de triompher” and seems to refer to a general capacity to do things. It is used in the context
of a meritocratic order.

®¢pTeQog can have a very similar meaning and be used of people “qui I'emportent
sur d’autres par la force physique, par I’habileté aux armes” (indeed, it is used several times
as a synonym for kaQtepoc) but also, and perhaps most importantly “par la place dans la
hiérarchie sociale”, and is used in the context of an aristocratic order. This can be seen in
particular in the following example:

ol éo déotegoi eiot, ab & AMTOAELOG KAl AvaAkig
oUTE TOT” £V MOAE e evapiOpog oUT évi BovATy:

0L HéV Twe TavTes Pactdevoopey évBAd’ Axaiol

ovK &yxB0ov moAvkowavin- £ig kolpavog £0tw,

€l Baotdete, @ dwke Koovov naic aykvAourtew (205)
OKNTTEOV T’ 1)0¢ Oépotag, va opiot BovAeimot.

‘Fool, sit quiet and listen to what others tell you, your superiors ($égtegot) — you are a coward
and a weakling, of no account either in war or in counsel. We cannot all be kings here, every
one for the Achaians. To have each man his own master is ruin: there must be one master, one
king, the man endowed by the son of devious-minded Cronos with the sceptre and the ways
of law, to make judgement for his people.’

11, 201-3%°

Furthermore, it is quite telling that déoteocg is typically used of Zeus:

60 See also: 111, 431; VI, 158.
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el meQ yao dBovéw TE kal 0V Elw duxmeQUal,
oUK aviw GOovéovo’ £mtel 1) MOAD dégTeRds E0TL.

‘Because even if I should resent it and try to refuse you [Zeus] her sack, I can achieve nothing
by resentment, as you are far ¢pégregoc.”
1V, 55-56°!

It is also used of gods compared to men:
@ Néorog NnAniadn péya kodog Axaiwy
Oelx Oedg v’ €B€AwV Kl apeivovag 1€ TeQ 01dE

inovg dwenoeT’, el 1) TOAD PEQTEQOL ELTLY,

‘Nestor, son of Neleus, great glory of the Achaians, a god, if he wished, could easily give even
better horses than these, since gods’ power is much greater than ours.’
X, 555-5762

Chantraine adds that the vocative ¢éotate can be used as a deferential apostrophe, and it
appears twice in the Iliad (XVI, 21; XIX, 216). Interestingly enough, this form of address is
used both time to refer to Achilles, and not Agamemnon, which shows that Nestor’s view
that Achilles is only kapte0dc when Agamemnon is ¢£oteQoc is not necessarily shared by
everyone.®® Not even Nestor uses it of Agamemnon! The comparative ¢péotepog along with
the superlative ¢péptatog corresponds to the adjective ayafoc in every sense of the word.
Chantraine compares it to the French expession “I'emporter”, which expresses every kind of
superiority: physical, moral and social.®

Of course, this is therefore very different from kaQtepdc,®® which only refers to
physical superiority. Achilles is described as being merely physically superior, i.e. a better
fighter, whereas Agamemnon is superior in every domain. This simple fact shows that
Nestor is not unbiased in the conflict between Achilles and Agamemnon, but on the contrary

clearly sides with the latter, and shows his deference to him by using this adjective, as it is

61 See also: VIII, 144; 211; XV, 165; 181.

62 Sep also: XXI, 264.

Although it can be argued that the word can be used by people entirely out of politeness, without much
political theorizing.

& Chantraine, (1968), ad loc.

65 Which is not formally a comparative, for one thing.
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very questionable that Agamemnon is the best in everything (especially the physical and
moral domains).% Nestor often criticises Agamemnon’s decisions (I, 275-76; IX, 108-111) but
he never seem to question the basis of the king’s authority. We can add to that “camp”
Odysseus, who in II does his best to restore Agamemnon’s authority, by using the sceptre (Il,
185-86)¢” and telling the warriors that there can be only one king (II, 203-6, see above for full

quotation).

% However, this is the argument he uses to persuade Achilles. What he says to Agamemnon (that he should
respect Achilles as a great warrior) is of course very different.
67 Although he has to take it off him!
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CONCLUSION

It is clear that Agamemnon’s authority is undermined by his actions and his own perception
of the nature of political power. It can even be said that Homer himself, in showing the
dissent to this type of power and in presenting Agamemnon in an unflattering light (cruelty,
lack of pity etc.) also contests this particular form of power.® The difference between the two
characters is most clearly shown in the way they resolve conflict: Agamemnon when he
finally reconciles with Achilles, and Achilles in the way he handles the funeral games for

Patroclus.

68 Hammer (2002b) reminds us of Aristotle’s distinction between a newer form of tyranny, in which tyrants rise to
power by gaining the trust or belief (uiotev0évteg) of the people (drjpov) and the multitude (An0ouvg) and an
older form, in which kings went beyond their hereditary power to establish a “more despotic rule”
(deomotietéoac aoxnc ), 162 (Aristotle, Politics, 1310b 12-32). Agamemnon, by systematically using force and
distorting traditional systems of compensation, may be regarded as close to the later definition.
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CHAPTER VI

CONFLICT RESOLUTION

A - BOOK XIX — THE RECONCILIATION

There is not much more to say about that passage, as Agamemnon’s attitude remains very
much what it was in IX. He still does not accept any responsibility, and again uses atr) as an
excuse (XIX, 90-92). It is different this time, though, as he uses a1 to deny that he had any
responsibility in what happened. Up to then, he did seem to accept that he behaved
unadvisadly (see section on Book IX).

Interestingly, in the illustration of the deception atn creates, he uses a story where
Zeus is deceived by Hera in a similar way (XIX, 95-133): as Herakles was about to be born,
Zeus said that the child from his blood about to see the day was going to “reign over all his
neighbours”. Hera asked him to swear a solemn ocath over that, which Zeus did, and che
hurried to a woman pregnant with the great-grand son of Zeus, whom Zeus had forgotten
about, and made her give birth prematurely, so that child would fulfil the prediction rather
than Herakles. Zeus was furious and banished atn from Olympus. Agamemnon therefore
puts himself in a situation similar to one Zeus has lived, implicitly clinging to his role of all-
powerful monarch chosen by Zeus.

It is not entirely clear why he suddenly decides that it is not his fault after all. This is

the first time Achilles is actually present when Agamemnon talks about the conflict, and this



296

may have ad an influence on the way Agamemnon decides to present his offer.! The king is
not exactly doing himself any favours though, as he appears surly and dishonest.
Odysseus' role is interesting in this scene, as he practically stage-manages the whole

thing, and he is very critical of Agamemnon as well.?

However, the real passage showing successful resolution of conflicts take place later on,

when Achilles and not Agamemnon is in charge.

B — THE FUNERAL GAMES

To Hammer, the funeral games are the “outstanding, ritualised, non-military expression of a
value-system in which honour was the highest virtue”,? but, as we saw earlier, they are
actually more than that: they are the opportunity for Achilles to put into practice his own
view of power and authority in a context where, as distributor of prizes, he can organize the

event as he sees fit.

1 - the prizes

Before each contest, Achilles gives a precise list of the prizes that are to be distributed to the
contestants, so that they know exactly what they are competing for (e.g. XXIII, 262-70). As

Hammer points out, this is a departure from Agamemnon'’s notion of distribution as an “act

! On Agamemnon having different faces which he presents to different people, see Lesky (2001) 197f.
2 See above.
3 Hammer (2002b), 134.
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of largesse”,* and, by announcing the prizes, Achilles “makes the apportionment a public
activity instead of a private matter” which also gives legitimacy to public disagreements
with the way distribution is handled.

Indeed, we can notice that the announcement of prizes is very firmly respected. One
conflict occurs between Achilles and Antilochus, precisely on the distribution of the prizes:
Achilles, after the horse race, considers that Eumelus’ worth as a charioteer is greater than
his actual place in the race (he came last). He therefore decides to give him the second prize
instead of the last, which he considers a true reflection of the Tiur] Eumelus deserves. (XXIII,
534-38). Antilochus is the one who actually came second, and he claims that as the prizes
had been set beforehand, he should get what had been announced. If Achilles personally
wants to give something more to Eumelus, he should get it from his own resources and not
from what now belongs to the public domain (XXIII, 543-54). Achilles accepts the objection,
and chooses a prize for Eumelus that had not been set beforehand (XXIII, 555-62). Unlike
Agamemnon, Achilles accepts the fact that once the prizes had been distributed (or set for
distribution), he cannot go back on it and give a prize set for one person (here the driver
who comes second in the horse-race) to somebody else. This is the opposite of Agamemnon’s
attitude in Book I where he take a prize back (Briseis) even after she had been given to
Achilles by the army.

Another example which shows that the announcement of how prizes would be
distributed was regarded as binding occurs later, when Diomedes and Ajax are spear
fighting: Diomedes is so efficient that the Achaians fear for Ajax (who probably is not the

kind of person who would give up in a contest, even if he is endangered), and call for the

4 Hammer (2002b), 135.
5 Hammer (2002b), 136.
6 Cp.1,298-301.
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fight to stop and equal prizes to be given (XXIII, 820-23). Achilles stops the fight, but
nevertheless gives the first prizes to Diomedes, as is his due (XXIII, 824-25), which shows
that the Achaians do not have the power to change the prizes once they have been set for
distribution.

These examples show the respect of the announcement of prizes, but they also show
that the necessity to have a winner is not so strong that they would allow harm to come to
one of the contestants, and it is worth noticing in this context that the army is less concerned
to have a winner than to preserve Ajax from injury.” This is even more obvious in a previous
passage where Ajax and Odysseus are fighting and neither seem to be the better: Achilles,
rather than allow the fight go on and the contestants to exhaust themselves, calls a draw and
gives equal prizes, since to him, everyone can see that each of them is as good as the other
and deserves as much tuur).

Achilles also seems to take animals into consideration: he refuses to participate in
the horse-race, even though he is sure to win, because, he says, his horses are still mourning
for Patroclus (XXIII, 274-86). Of course the horses’ grief symbolises his own grief, which
prevents him from participating in the games. Furthermore, as the organiser and prizes
distributor, it would be difficult for him also to compete for the same prizes he is offering.

As Hammer puts it, the prizes are “subject to public claims” rather than being under
the authority of one individual. Achilles’ response to objections stands in dramatic contrast
to Agamemnon’s: “Achilles responds not with ‘might’ but recognizes Antilochos’s public
claim to the property”,$ Furthermore, violence seems to be absent from the competition
itself, since as soon as a contestant is in danger of being seriously harmed, the fighting is

stopped.

7 Cf the quarrel between Ajax and Idomeneus. See below.

8 Hammer (2002b), 139.
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2 — Resolution of Conflicts

According to Hammer, Achilles initially plans to be the distributor of prizes, “but ultimately
becomes an arbiter of disputes”.? Hammer appears to be arguing that Achilles’ role in
organising the games as intended merely to act as distributor of prizes, and that it had
extended to that of arbiter of disputes. There is no evidence that as organiser of the games,
his role stops at prizes distribution, and it is to be expected that he would solve the disputes.

For example, the first conflict that happens in the funeral games is between
Idomeneus, who claims that he can see Diomedes leading the race and Ajax son of Oileus
(the lesser Ajax), who claims that Idomeneus is too old and has bad eyesight, and therefore
cannot sce what he claims he sees. They end up insulting cach other, and almost come to
blows (XXIII, 148 87). Achilles then intervencs, accepts that they are both angry, but says
that they should not talk in such a way to each other: let them wait, and they soon will know
who the winner is (488-98). He also advises them to imagine themselves as another warrior
watching such a quarrel.’® Here, Hammer points out “this ability to place themselves in
another’s position stands in dramatic contrast to Agamemnon’s inability to place himself in
the position of the other warriors, a point made by Achilles (I, 149-51) and Nestor (I, 272-
74)”.11 Indeed, Achilles actually encourages them to display aidwe: they should feel shame in
front of the community for quarrelling over such a trivial thing, and they are asked to reflect

on what they would think if they saw someone else behaving as thiey do.? Neverlleless,

7 Hammer (2002b), 137.

0 This is an important point: as Cairns (2001) argues, the inappropriateness of that quarrel is such "that
disapproval of it is presented as a universal response, one which rests on values which even the participants in
the quarrel share”, 207. On the consequences of that for the meaning of the word aischros (which is used of the
way the lesser Ajax addresses Idomeneus, see Cairns (2001-207f.).

T Hammer (2002), 137.

12° Wilsen (2002) points out that Achilles is generous and gentle, and that the Achaians respond by restraining
their own anger, which results in the crises being resolved without the competition being stifled. 124-25.
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neither Wilson nor Hammer seems to notice that if Achilles intervenes in one dispute, the
rest of the crises are solved by the warriors themselves without his intervention.

The second conflict, as we saw, takes place between Achilles himself and
Antilochus, but the third conflict is between Antilochus and Menelaus, and Achilles does not
have to intervene: Menelaus says that Antilochus has cheated, and that he should be
awarded the second prize instead of the third (566-85). Antilochus points out that Menelaus
did in fact come second, but graciously offers to give up his prize (586-95), which may have
something to do with status. Menelaus is mollified, and says Antilochus can keep the prize:
he should know better next time, but he and his family have been of great help in the war
(Nestor, Antilochus’ father, has 90 ships when Menelaus has 60) (596-611). To Hammer,
Antilochus and Menelaus manage to solve their problem thanks to “their ability to be ruled
by the judgement of another party”,’* but there is in this scene no need for Achilles to
intervene, even though it is about prize distribution (unlike the previous conflict between
Idomeneus and the lesser Ajax, which was peripheral to the organisation of the games): it
seems that he had set the tone of the games in his intervention in the conflict between
Idomeneus and Ajax, and now the warriors can take care of themselves and solve any
problems they have themselves.!* The conflict between Antilochus and Menelaus could have
been very serious, and its resolution is strikingly peaceful and civilised. This is a good
example of how the warriors have the right to “manage themselves” under Achilles’

supervision.

13 Hammer (2002), 140-41.

14 However, it is true that they are ready to submit to arbitration, but it is still the case that it ends up being

entirely unnecessary.
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3 - Honour and Success

It is also clear in Book XXIII that, surprisingly, success in itself is not the most important
thing: honour that ought to belong to the individual is given to him, in spite for example of
poor actual results in the games: as we saw earlier, Achilles considers that Eumelus deserves
more honour than would be given to him if he took in consideration only his result in the
race (he was last). Hammer describes the scene as follows: “to rectify this seeming imbalance
between recognition by the community and the excellence of the man, Achilles proposes
giving Eumelos the second prize. (...) For Achilles now, it is not enough that Eumelos be the
best man, the community must honour him sufficiently”.!"> Honour is therefore not only
linked for him to success, as Hammer seemed to think earlier, but to the value of someone:
Eumelus is a very good charioteer, and should be recognised as such by the community,
even if he came last in that particular race.

A similar line of reasoning occurs later, when they have no one to give the last prize
to: Achilles does not keep it to himself, but gives it to someone who did not even participate
in the race: Nestor (616-23). Achilles regards the old man as important to the army and
deserving of honour, even though he cannot compete for prizes anymore. To Achilles,
prowess is only one way of earning tiur). Being of good counsel, as he considers Nestor to
be, is equally important.

Strangely enough, friendship also plays a part in the distribution of prizes: when
Antilochus praises Achilles, the latter adds a half-talent of gold to his prize (784-96). It seems
that prizes are given to give recognition and tiun, but they are also given in exchange for a

rise in one’s own Tu.

15 Hammer (2002), 137.
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Finally, we can see a discreet attack against Agamemnon in the end of Book XXIII,
when the king is given a prize by Achilles without having to compete for it (889-94). Van
Wees considers that the gesture is meant to spare Agamemnon the risk of defeat.'® To him,
the reference to Agamemnon’s power suggests not only his reputation as a javelin-thrower is
protected, but also his prestige as ruler of the Achaians. It seems fairer to say that it is an
ironic comment on the part of Homer on how Agamemnon usually get prizes (i.e. doing
nothing to deserve them), and is also a way for Achilles to show his own natural generosity
(again in opposition to Agamemnon, who is described as being very tight-fisted with the
prizes). Wilson seems to believe that this ironic comment is made by Achilles himself,
although even if it is true that Agamemnon is not allowed to display his prowess, it is still
unlikely that Achilles would want to provoke Agamemnon: he does not want conflict, and

he had also accepted Agamemnon'’s gifts of reconciliation.

16 Which Agamemnon needs, as he has not done himself many favours in the course of the poem, especially in

front of the whole army.



303

CONCLUSION

In conclusion, we can say that the funeral games do seem to function as an illustration of a
political system based on honour (gained by prowess or otherwise), where the distribution
of prizes is a public activity and not a private matter, and can be subject to public claims. In
this system, conflicts are solved peacefully, first by Achilles but then by the warriors
themselves, and all warriors have the right to express themselves and contest the decisions
taken by others (even by Achilles who, as the distributor of prizes, is not exempt from
criticism, which he accepts gracefully). This shows a great contrast with Agamemnon'’s
behaviour in those same domains: he regards distribution of booty as his own prerogative,
he uses force to make the warriors obey him, he prevents the warriors from being able to
gain tun), by withdrawing from them the obvious signs of recognition of honour (i.e.
prizes), and imposes an authority he has inherited and not earned, through force only. The
book also ends with the idea that Achilles would have made a much better king than
Agamemnon, and it also ends on an act of generosity even towards his enemy, in which tiun
is rightly accorded to Agamemnon. This shows that Achilles does not let his personal
feelings go against the fairness of the tiur)-based system he seems to represent, and in that as
well, he shows himself to be superior to Agamemnon.

Unlike death and suffering, which can at best be compensated by things such as
human solidarity and care, the conflicts created by human organisation can actually be

resolved and avoided.
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CONCLUSION TO PART Il

The functioning and organisation of human groups, through assemblies and decision
making are an important way to deal with the human condition. They are also a very
important source of conflicts, and, indeed, the main plot of the poem is about political
conflict, and about disagreement over honour and hierarchies. The human condition is grim
and difficult not only because of things inherent to human life, such as death and suffering,
but also because of human constructs and the discord and dissension they create.

However, those, unlike mortality for example, can be resolved by human beings,
rather than simply compensated. Conflict resolution is a very important aspect of the Iliad,
and is part of the way the poem closes: in the funeral games to Patroclus, Achilles
demonstrates how respect and understanding can make human organisation function.

Political resolution and appeasement, essentially in Book XXIII lead to the true and
full resolution and appeasement of the whole poem, which is not on the hierarchical and
political level, but on a personal and human one: the reconciliation between Priam and

Achilles in the last book of the Iliad.
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CONCLUSION

Death and human suffering are two of the central themes of the Iliad. What seems to matter
most to Homer is the tragedy which irremediably underlies all of human existence: whether
mortals are kings like Priam, supra-human heroes like Achilles, or ordinary people like those
depicted on the shield and in the similes, they are all going to die and share the miserable
fate of all those who have died before them, be they remembered or forgotten. The poem
also offers a universal vision of suffering as something which no human being can escape,
and which therefore must be borne and accepted. It is on this understanding of a universal
suffering, an understanding which leads to the reconciliation of two bitter enemies, Priam
and Achilles, that the poem closes.

It is also noticeable that the way those two subjects are dealt with in the poem show
a subtle subversion of the epic's role as an ideological tool used to support the martial values
of a warriors' ruling class, and highlight the tension between heroic ideals and the reality of
the life of the characters: death, which is everywhere in the poem, is hated by the characters
while life is highly valued and heroic death only partially compensates for it, as the warriors
are actually terrified when faced with their own death. There is also no happy afterlife to
look forward to. Furthermore, lamentation highlights suffering rather than glory as a
consequence of war, and brings a uniquely feminine perspective on war, which nevertheless
is in agreement with other aspects of the narrative. Interestingly, gender differences can be
seen in the manner suffering is portrayed in the poem, not only in the fact that though

suffering seems to be paradigmatically female, it is predominantly male, but also in ways
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that reflect men and women's respective social roles and status. Female grief is formal and
limited to burial ritual as well as passive (nothing ever comes from it). It is also limited to the
family sphere, and women only mourn their male protectors: husbands and sons. On the
other hand, male grief is active, as it leads to revenge and protection. It is also more varied in
expression, and can be manifested in all sorts of contexts.

But the universality of suffering, which, like death and mortality, makes all men
equal, is also one of the things which bring about an important way for mankind to
overcome and compensate for death and suffering: pity and compassion for other human

beings.

Indeed, compensations to the grimness of the human condition can also be found in the Iliad.
Pity in particular is pervasive in the poem. It is a way to overcome death and suffering
through human solidarity and fellow-feeling, as well as through the actions that pity leads to
such as revenge or protection and the poem ends with a striking act of compassion for a
personal enemy: those gentler virtues ultimately transcend even nationalities and war, as can
be seen in the meeting between Priam and Achilles.

However, those are not the only compensations for the negative aspects of the
human condition: even though the Iliad is a poem full of suffering and brutality (and even
downright cruelty at times), gentleness is an important quality in the poem, and acts of
kindness and generosity are surprisingly frequent, not only among friends and family (for
example, the attitude of warriors towards women is significant of their attitude in general,
and towards those more vulnerable than themselves in particular, and affection is clearly
present between the warriors and their friends and family) but occasionally with enemies as

well. Hospitality and respect for supplication are two key values expressed in the poem.
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Important characters such as Hector and Patroclus are described as being 1moc and
retAxog, and lack of mildness is often criticised, by the warriors or by the gods themselves.
Persuasion, rather than simply brute force, is another thing which is highly valued in the
poem.

Moreover, the characters of the Iliad constantly manage to find some degree of
personal happiness, and find pleasure in the joys of life. Unsurprisingly, family and friends
play a great part in this, but even the battlefield can be a source of joy, be it grim such as the
joy the warriors often find in killing and cruelty, or innocent, such as the pleasure found in
food or sleep. This capacity for joy and happiness is also noticeably present between
superiors and inferiors, and hierarchical relations are often tinted with the vocabulary of
pleasure: duties are understood as the desire to please one's superior, and in exchange, the

superiors appear bound to please their inferiors in return.

Furthermore, another way for human beings to mitigate the tragic human condition is found
through social organisation. Although the functioning and organisation of human groups,
through assemblies and decision-making are a very important source of conflicts in the
poem, they are also an occasion for the characters to show their capacity for understanding
and mutual respect. Unlike death and suffering, which can at best be compensated by things
such as human solidarity and care, the conflicts created by human organisation can actually

be fully resolved and avoided.

Political resolution and appeasement, essentially in Book XXIII, lead to the true and full
resolution and appeasement of the whole poem, which is not on the hierarchical and

political level, but on a personal and human one: the reconciliation between Priam and
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Achilles in the last book of the Iliad. Because he became fully part of the Achaian community
again, and shown his capacity to function peacefully in a political, hierarchical setting such
as the funeral games, Achilles can reach his full human potential in the meeting with Priam
in Book XXIV, and transcend the boundaries of human organisation by sharing tears with an
enemy.

It is not a perfect compensation for the sorrow human beings have to endure, but by
recognising the universality of suffering, the heroes, even the sons of gods and goddesses,

finally become fully human.



BEING MORTAL: Bpotog, Bvnrog, avbpwrog

APPENDIX |

1 - comparisons between human beings

309

Bootog Ovnroc avOpwmnog
courage XXIV 505 X111, 321-3
XXI1V, 565-66
strength V, 302-4 XXI, 566
XII, 382-3
XX, 286-7
rhetorical skills 111, 223
negative qualities 11, 2489
XXII1, 439
wealth XX, 219-20 XX1V, 534-7
beauty XX, 231-3
2 - the human condition: things common to all mankind
Boortaog Ovntog avbpwmnog
Food: hunting and agriculture XX1V, 39-43 V; 557
XVI, 389-921
XVII, 547-52
sleep X, 82-3 X1V, 361
X, 385-6
XX1V, 362-3
pain XIII, 567-9
fighting XVIII, 361-71 XVI, 620-2
XIX, 221-4
Unhappiness XXV, 524-26
death VI, 142-3
XII, 326-7
XXIII, 331
language XX, 248-9 11, 804
Transmission of knowledge XX, 203-4 I, 250-2
111, 287
111, 406
VI, 358
VII, 87
X, 213
XVIII, 288-9
XXI, 568-70
XXI1l, 331-3
XX1V, 201-2
General limitations XVI, 620-2 XX, 350-7

XXI, 568-70




3 - contrast gods/mortals

310

Bootocg Ovnrog avBowmnog
Men should not fight the gods V, 359-62 XXII, 8-10
XVI, 379-80
Men are not worth fighting for VIII, 427-31 I, 573-6
XXI, 462-7
Men should not (or cannot) be XVI, 440-2 XVI, 39-41
saved XXII, 178-80
Men are ignorant XVIII, 361-3
Men need the gods XII1, 242-4 (portents) | XX, 41-3 XI, 28 (portents)
XVIII, 242-44 XII, 280 (portents)
(portents)
The gods are more skilful XIX, 21-2 XX, 262-6
XVII, 361-3
Men are inferior to the gods XXI1V, 255-9 V, 637
XXIV, 58
Men can die VI, 141-3
The boundary can be crossed XVII, 82-7 XVII, 82-7
through marriage and children XXV, 534-7 XX1V, 534-7
XX, 302-5
4 - Parallels between men and the gods
Bootoc Ovnrog avBowmog
The sun rises for both XI, 1-2
XIX, 1-2
They are all subjected to the rule of | XV, 96-9 XII, 241-2 11, 669
Zeus VIII, 227
They can all be ignorant XVIII, 402-5 XVIII, 402-5
They can be used as witnesses to an I, 337-42 I, 337-42
oath XX, 61-5 I, 554-8
They all love X1V, 197-9 X1V, 197-9
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Immortal god (= aBdvartog B£dc)

XX, 358
XXTII, 9 (opposition to Bvn1tdc)
XXIV, 460

xxiv, 445
A god’s blood (aiua) V, 339
V, 870
Achilles’ immortal horses ({rtrton) XVI, 381
XVI, 867
Clothes (eipata) XVI, 670
(given by the gods to mortals) XVI, 680
v, 347 (veil)
vii, 260
vii, 265
xxiv, 59
Achilles” Armour (tevxex) XVII, 194
(given by the gods to Peleus) XVII, 202
Other: - gifts (dwoa ) xviii, 191
(given by the gods to a mortal
- QOil (¢Adwvov) viii, 365
- Loom (iotdg) x, 222
- the night (v0&) xi, 330
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APPENDIX IlI

Xaipw and ynOtw

Does ynOéw refer to quiet satisfaction?

Willcock, in his note on XI 683-84, observes that ynO¢w expresses a “quiet
satisfaction”, that is to say what one feels when something positive that is anticipated is duly
achieved. To him, yn6éw always carries that meaning when it is used in the perfect
(yéynOe), but we can have a look at all the occurrences of the verb, as the tense does not
seem to make a difference. The verb is used in the perfect tense in only two occasions in the
poem, and in both cases, the meaning “quiet satisfaction” is very questionable, whereas it
can be present when the verb is used in another tense. The idea of “quietness” can indeed be
found in the fact that yn0¢w is often accompanied by words such as OVuw, indicating that
this is an internal feeling.! On the other hand, it is not enough to differentiate it from xaigcw,
which is also used 4 times with 80puw, and once with 1too.

This feeling or “quiet satisfaction” can indeed be found associated with ynféw.?

Nevertheless, many cases are even more problematic, and clearly do not invlolve “quiet

+1No X3, + BVpw=/kata Buuov x2, + Gpoéva x1 + évi omBeoot x1, + Gpidov o x1

This can be seen in several examples when Agamemnon is glad to see that his warriors are respectful to him and
ready to fight (IV, 255; IV, 272-73; 1V, 283-84; 1V, 311-12; 1V, 326) and in parallel cases with leaders other than
Agamemnon (X, 190-93; XII, 494-95; see also XVIII, 554-57, when the king is glad to see his peasants working on
his field). Other examples could arguably be described as quiet satisfaction. Willcock suggests Neleus’ pride in
his son Nestor (XI, 683-84. For a more complete study of this example, see part “expected and unexpected”) and
the sherpherd who is glad to see a beautiful night (VIII, 555-59. This is the other time the verb is used in the
perfect. Willcock also comment on that example, saying that “the perfect of this verb denotes a state of quiet
satisfaction”). Yet, Neleus’ pleasure is not that of satisfaction with an expected performance by his son, but
rather gratifying surprise at the unexpected success of one so young. Similarly, the shepherd is relieved to see
the weather is so nice, and is enjoying the beauty of the night, but we cannot really speak of “satisfaction”, Some
might want to add other examples, such as Agamemnon seeing Teucer kill a lot of Trojans (VIII, 277-78).
Achilles” supposed joy in seeing the Achaians slaughtered (XIV, 139-41) may better be explained as the joy of
revenge, which is too grim to be “quiet satisfaction”, but satisfaction may play a part. Another example is when
Athena is gladdened by the priority accorded to her by Menelaus when he prays (XVII, 567-68 ).It is as likely
that what she feels is pleasant surprise at what she had not necessarily expected, rather than quiet satisfaction at
what she would have taken for granted.
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satisfaction”, for example when the word is used in litotes’ or when it expresses relief.* The
pleasure a warrior finds in the anticipation of fighting® cannot be described as “quiet
satisfaction” either, and neither can the satisfaction in achieving revenge.® Sometimes, the
circumstances are such that the joy felt is too intense a feeling to be just “quiet satisfaction”.”
In the same way, pleasures such as a shepherd glad to see a beautiful night, the sea being
glad to part for Poseidon® or Zeus’ delight in seeing the gods fighting,® are difficult to
classify, but do not seem to belong to the “quiet satisfaction” category.

Furthermore, even if yn6éw is indeed several times used with the meaning of “quiet
satisfaction”, it is not a meaning associated only with that verb, as xaiow can sometimes also
have that sense, for example when the Achaians follow Agamemnon to make him glad', or
when Hera recognizes Poseidon fighting on her side on the battlefield!'.

Thus, it can be said that while this idea of yn0éw meaning “quiet satisfaction” may
be true on occasion, it is by no means always the case, and not even in the perfect, as
Willcock seemed to believe. Furthermore, the idea of “quiet satisfaction” can also be

expressed by other verbs.

Does ynOéw mean “radiant joy”?

3 1,329-30; VIII, 376-78; IX, 75-77.

4 xaiow: 1, 446-47; 111, 111-12; VI, 311-12; X, 564-65; XIX, 74-75; 185-86; XXIV, 490-92; 704-6; ynO&w: VII, 121-22;
XXV, 319-21; 422-24.

5 VII, 189; X111, 81-82; XII, 343-44,

6 XIII, 414-16; XIV, 139-141.

7 Priam learning that the Achaians are fighting among themselves (I, 254-58) and Diomedes discovering Glaucus
is his hereditary guest-friend (VI, 212).

8 XIII, 27 29, On that example, leaf comments that “this is the only passage in Homer where a distinct human
emotion is ascribed to inanimate nature, though some approach to the idea may be found in C 392, T 362, F
387."

¢ XXI, 388-90.
1001, 158.
X1V, 153-56.
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Chantraine, whose short paragraph announces that ynO¢w express a “joie
rayonnante”, seems hardly more satisfying. It is not without interest, however, that his
choice virtually excludes the notion of “quiet satisfaction”, as this joy at any rate seems
glaringly obvious. Apart from the fact that it is a bit difficult to know exactly what is
“radiant joy”, the only instance in which it appears to apply fully, is that in which Diomedes
discovers that Glaucus is his hereditary guest-friend.’? It might also conceivably apply to the
joy the warriors feel during or just before a fight, but “radiant” seems somehow too positive
to be associated with the grim pleasure of killing people, as rayonnant is a word that does not
have any sinister connotations.

Furthermore, xaipw too can have a meaning not dissimilar to “radiant” and in more
instances than ynBéw: when Chryses gets his daughter back,’> when Sleep learns he can
marry one of the Graces, whom he had loved for many years,'* when Achilles is pleased with
his friend Antilochus,'> when the competitors in the funeral games receive prizes.!¢

It is clear that Chantraine’s contribution is not very helpful in understanding the

difference between ynoéw and xalow.

Expected and unexpected?

According to the Lexikon des frithgriechischen Epos,’’ the main difference between the
two verbs is that with yn0¢w, the cause of the pleasure is either expected or solicited, and
with xaigw, it is typically unexpected. When looking at the examples in the Iliad, we find

that this idea also seems highly questionable.

121y, 212,

131, 446-47.

14 X1V, 267-70.

15 XXI, 555-56.

16 XXIII, 563-65; XXII1, 624-25; XXI1I, 646-49; XXIII, 797.

See also Latacz (1966), which consists in the very detailed preliminary notes for the Lexikon's article.
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First of all, though it is true that yn8¢w is sometimes used for solicited favours that

have been granted or outcomes that are expected, or at any rate likely,'® some cases are very
problematic. Indeed, there are cases where it is not clear whether the outcome is expected or
not, and other cases where it is clearly unexpected. For example, there is no question that
Diomedes could not have been expecting to meet a hereditary guest-friend on the
battlefield."” He did not know there was such a person as Glaucus on the battlefield, as he
had to ask him his name!® Also, there is no mention of a meeting between the two families
after Bellerophon and Oeneus, so Diomedes could not have known Glaucus existed. In the
Cambridge Commentary relating to that passage, Kirk says that “Diomedes’ joy is unexpected,
and the emphatic y110eoev 8¢ seems designed to show that”. When Ajax is chosen to fight
Hector in VII, 189, it is something he had hoped for, but since the decision was arrived at by
drawing lots, he could not have foreseen his lot would come out. In VIII, 376-78, in
expressing her intention to join the Achaians on the battlefield, Athena announces that Priam
won'’t be pleased to see her. It is not at all obvious that Priam could have expected to see
Athena on the battlefield, and she probably means that it would be a shock to him. In VII,
555-59, when the shepherd rejoices at the good weather, we may say that it is something
would have hoped for, but it is not something he would have depended on, hence his
pleasure. In XI, 683-84, as we mentioned above, the point of Nestor’s story is that he was
surprisingly young to be so successful in war, as is shown in the text by the emphasis on
both véw méAepov d¢ kiovTt and toxe moAAa: the degree of success he gained as such a
young age surpassed all the hopes a heroic father had for his son. In XVII, 567-68, Athena is

glad that Menelaus has prayed to her first. Whatever pleasure she has, it makes more sense if

18 1, 254-58; 329-30; IV, 255; 272-73; 283-84; 311-12; 326; VII, 121-22; VIII, 277-78; IX, 75-77; X, 190-93; XIII, 27-29; ;
XITI, 81-82; 343-44; 414-16; 494-95; XIV, 139-41; XVI, 530-31; XVII, 567-68; XVIII, 554-57.

19 v1,212-15

200 v, 121-23.
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there is a degree of surprise. In XXIV, 422-24, it probably was a pleasant surprise to Priam to
learn that his son’s body was protected by the gods, as he had probably feared the worst.

The idea that yn0éw even “generally” applies to expected events receives very little
support from the above examples.?! Just as questionable is the notion that xaiow, by
contrast, is generally used in connection with unexpected events and surprises. In I, 158,
Agamemnon obviously expected the Achaians to follow him! In I, 446-47, Chryses had
prayed to Apollo to have his daughter back, so her return certainly did not come as a
surprise. In 111, 27-28, Menelaus could not have been surprised to see Paris on the battlefield,
as the latter was responsible for the war, and it was very likely they would meet at some
point, so surprise could only have been relative. In XIV, 267-70, Sleep had hoped for years
that he would marry one of the Graces, so it must have been on his mind, even though he
may not have expected the offer to be made at that precise moment. He knew it was possible
as he had envisaged it, and his wish must have been known for some time. He could have
been surprise that his wish was granted, but the pleasure is not in the surprise but in the
content of the offer. In XIX, 74-75 and 185-86, to settle the quarrel between Achilles and
Agamemnon, the army had sent an embassy to try to resolve matters. They had strived to
make it happen, so it must not have come as a total surprise.

Though xaiow, in a majority of cases, contains an element of surprise, this is far

from being invatiably always the case.

21 The Lexicon also argues that ynO¢w is never used for un-hoped for reunions, but what about the meeting

between Diomedes and Glaucus?
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APPENDIX IV

Aaog

The Lexikon argues that Aadg as a singular collective cannot be used in the plural (Aaog =
army or contingent, but Aaot can never mean armies or contingents): “Eine Mehrzahl zum
koll. Sg. Wird nicht gebildet, -0i/ sind immer Leute, Minner, nie 'Volker, Heere", but the

examples they give are not particularly convincing:

First of all, they seem to take the existence of the expression é0vea/otoatol Aawv as
a proof that Aot cannot mean armies or peoples, which it is not. They also use the following
examples: XIII, 492; 11, 578; 11, 365.

Atvelag O £TéQwOeV £kéRAETO OLS £TAQOLOL

Anicdopov e Iaow T £oopgwv kal Ayrvopa dlov,

ol ol ap’ nyepovee Towwv Eoav-@UTaQ EMELTA

Aaot £rtovd’,

And Aeneas on the other side called to his companions, looking to Deiphobus and Paris and
godlike Agenor, fellow-leaders of the Trojans. And then the Aaol followed after him.
X111, 489-9

The fact that several leaders are mentioned could prove on the contrary that Aaot does refer
to several contigents.
TV EKATOV VIV TIOXE KOELWV AYapEpVWV
ATQEION G Apa T YE MOAD TTAELOTOL KAl AQLoTOoL
Aol £mtovt'
A hundred ships of these men were led by lord Agamemnon son of Atreus. With him there
followed by far the most and bravest Aacot .
II, 576-8
It is the same idea as the preceding example, but this time, the troops follow only one leader
(Agamemnon). Nevertheless, that Aot is used is both examples does not prove that it has

exactly the same meaning every time (though it is true that the same expression is repeated

rather than simply the same word).
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KOV’ avdoac kata GOAX ket GENTOAG AYApEUVOY,

@e deryren perTendy denyn, PpvAa de puAoic.

el 0 kev (g €0&ng kal tot melBwvTat Axatol,

yvwon €meld’ 6 0 MyeHOVOV KAKOS 06 TE VU Aa@v

nd’ 0c k' €00A0C ENoL- KATA OPEAS YAQ HAYXEOVTAL

'Divide your men by tribes and by clans, Agamemnon, so that clan can support clan and tribe

help tribe. If you do this and the Achaeans follow your orders, you will then be able to

discover the cowards among the leaders and the Aol and the brave men, because they will

be fighting in their own divisions.'
II, 362-6
In that example, 1. 365 is constructed on a parallel: the first 6¢ refers to one leader (among all
the leaders), which could lead us to believe that on the same basis, the second 6¢ refers to
one contingent (among all the contingents that are commended by those same leaders, in
which case Aa@v would mean ‘several cdntingents’), rather than ‘one warrior among all the
warriors’. The fact that the warriors are said to fight in their own divisions can either mean
that it makes it easier to distinguish the different contingents, or that if they fight among

their comrades, they have more chance to show their courage. In any case, that example is

not clear enough to be used as a proof that Aaol never means ‘several contingents’.
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APPENDIX V

PHOENIX' SPEECH IN THE EMBASSY SCENE (IX, 432-605)

Phoenix is the second person to speak in the embassy scene. It is clear from what Phoenix
says about himself that he feels real love for Achilles, and only wants him to do the right
thing. He also gives what is the closest we get to fatherly advice, as he actually presents
himself as Achilles’ surrogate father (585-86). At the same time, it can be construed as an
alternative fatherly advice from that given by Agamemnon (though not directly to Achilles):
as we saw earlier, the king puts himself in a fatherly position, not least by offering Achilles
one of his own daughters in marriage. Furthermore, Phoenix’ speech is the single longest

speech in the poem, and must therefore have some importance.

1 - the Litai (IX, 496-523)

The Litai allegory is unique in the poem, and has probably been made up ad hominem by
Phoenix in order to make Achilles change his mind (in the same way that Achilles in XXIV
changed the Niobe story to convince Priam to get some sleep).

In the story, the Litai (supplicatory prayers) are said to be the daughters of Zeus,
certainly because Zeus is the god of supplication (Leaf adds in his commentary that it is also
because “to forgive is divine”, and “perhaps to explain their power over the other gods (497-
501)"). They follow after A1n, to ask forgiveness to the person who has been offended. They
are described as “limping” (xwAai) “because of [the penitent’s] reluctance to go to ask
pardon”, “wrinkled” (¢voau) “from his face wrinkled with the mental struggle”, and “squint-
eyed” (mapaPAwméc v 0dbBaAuw) “because he dares not look in the face him whom he had

wronged”.!

1 Leaf (1900-2).
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The man who accepts the prayers is said to be loved by them, as they then pay
attention to his own prayers. As Leaf points out, “what is meant is that that they, as
representations of the heavenly powers, ensure a man’s prayers being heard”. But when a
man refuses to listen to the prayers, they tell Zeus to send Atn to him until full atonement.

Of course, the point of the story was to convince Achilles that he himself has to
respect the prayers: Agamemnon is offering him gifts and is not angry anymore. He has also
sent Achilles’ closest friends to appease him. It is worth noting, as did Wilson, that
supplicatory prayers are offered by those who are guilty of some transgression, which means
that Phoenix acknowledges what Agamemnon refuses to do, i.e. that he has inflicted harm on

Achilles.

It all seems to be a sound general principle: people should accept apologies (or
“supplicatory prayers”) to prevent conflictual situations from getting worse. However, the
allegory does not fit the actual situation: Agamemnon has not made any supplicatory prayer,
all he did was to mentioned Atn as a way of shirking his responsibilities. He does not say a
word about Litai. Phoenix tries to make the point that Agamemnon is not only offering gifts,
but also an apology, but he seems a bit embarrassed as to explain how: all he manages to say
is that Agamemnon is no longer angry (515-16, although it is Achilles who has reasons to be
angry, not Agamemnon), and that he has sent Achilles dearest friends to beseech him (519-
22), which Leaf considers to be “yet another proof of the sincerity of Agamemnon’s
penitence”.

Nevertheless (passing on the problems posed by the Achilles/Odysseus supposed
friendship), this is not what Achilles wanted at all: to him, the point is that Agamemnon did
not even bother to come and apologise himself, and the way he presented the gifts took away
any notion of an apology. As it is, he is buying a favour off Achilles, i.e. releasing the troops

by going back to the battlefield. It is a conditional offer, which detracts from its value as an
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apology. According to Wilson, the problem is that “Delusion and Supplicatory Prayers come
from separate individuals”, i.e. respectively Agamemnon and Phoenix: Phoenix deploys the
examplum to transform the embassy into an act of supplication by the transgression, but
ultimately, Phoenix is no more able Odysseus to disguise Agamemnon’s refusal to offer
anything like supplication.?

Furthermore, we can say that if the man who refuses to accept the prayers is sent A1t
by Zeus, what would Achilles’” At be? Neither the narrator nor any of the characters
anywhere suggests that Patroclus’ death comprises or is a result of Achilles” Atn.
Furthermore, the Atn would not follow the refusal to listen to the prayers, as is shown in the
allegory, but would be the refusal itself, since it is the only time Achilles can be thought to
make a mistake. Again, the allegory does not fit the situation.

Nevertheless, it is possible to say that while Achilles is justified in his refusal of the
gifts, it does not mean that he is right. Phoenix is actually probably in the right in suggesting a
peaceful resolution to the conflict, which would furthermore allow Achilles to gain

considerable wealth and power.

2 - Meleager (IX, 524-605)

Again, Phoenix distorted the traditional myth to create a story ad hominem for Achilles. With
this examplum, Phoenix insists on the material (rather than honorific and divine) gains
Achilles will make by accepting Agamemnon’s offer. He show a warrior who was in the same
situation as Achilles (refusing to fight after having been insulted, in Meleager’s case being
cursed by his mother), who refused gifts and eventually had to fight for nothing. According
to Leaf in his commentary, “Meleager now has to pay for his stubbornness (512) inasmuch as
he has to yield his point without the gifts which would have made his relenting honourable.”

Does it mean that to leaf, relenting without the gifts would be dishonourable? This would

2 Wilson (2002), 100.
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add a new dimension to Phoenix’ examplum, and phoenix never says anything like that
explicitly. It is also quite ironic, as Achilles considers that accepting the gifts would be
dishonourable.

Once again, while Phoenix may be right on the general principle, the example does not fit
the actual turn of events, as Achilles will eventually get the gifts. It is also quite misdirected,
as Achilles is not in the least interested in the gifts, even when he does get them (as maybe
Meleager himself was not). Furthermore, according to Wilson, Phoenix uses the myth to
figure the gifts the embassy offers as “an exchange of dora among philoi” (i.e. unlike amowva,
which one conventionally offered to outsiders), since it is Meleager’s fellow citizens, family
and friends who beg him to fight and offer him the gifts. That allows him to brush mowv} and
Agamemnon'’s offer aside. This is according to her part of a consistent strategy of excluding
Agamemnon from the exchange: Phoenix, not Agamemnon is in loco parentis, the embassy,
not Agamemnon, makes the supplication and philoi, not Agamemnon, offer gifts for
protection. All this may explain why Achilles, who is aware of the strategy, is not impressed

by Phoenix’ efforts.
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APPENDIX VI

THE UNIVERSALITY OF DEATH

In the same way that death is present in all aspects of human life, it is present in all aspects
of the poem: of course, it is there on the battlefield, but also outwith it. Similarly, death strike

all ages.

1 - on the battlefield

On the battlefield, death as well as the fear or prospect of death touches every age group.
Young warriors constitute the most widely represented group, partly because of course
many warriors tend to be young rather than middle-aged, but also because the pathos
engendered by the death of a warrior in the prime of his youth not only shows clear literary
possibilities, but is in a way what the poem is about. As for very young characters dying,
Tros, the youngest son of Priam, is a good example: He is the same age as Achilles!, which

makes him the youngest character to die in the poem.

Not only is Achilles” predicted untimely death a recurrent theme in the poem, and a central
element in the plot, but in a way, that untimely death that will come to Achilles is prefigured

into all these other deaths.

Tov o' NuePet’ énerta OETIS Kata dDakou xfovow:

@ HOL TEKVOV EUOV, TL VU 0’ ETReOV alva TEKODOX;
alf’ OdeAec A VILOLY ADAKQUTOS KAL AT WY
NoBat, Emel vO ToL aloa pivovOa meQ oL Tt HaAa dnv:
VOV &' dua T @kVpH0Q0g kal Ollveos TEOL TAVTWY

1 XX, 403-5.
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EMAEO" T U€ KAKT) &LOT) TEKOV £V LEYAQOLOL,

Then Thetis answered him with her tears falling: ‘oh my child, what did I rear you for, after
the pain of your birth? If only you could sit by your ships without tears of sorrow — because
your fate is of short span, not at all long. But now you are both short-lived and miserable as
well beyond all others: so it was a cruel fate for which I bore you in our house.

I, 413-8°

But death is obviously not reserved to very young warriors: more mature men also die in the

poem: Hector, Patroclus and Sarpedon are but a few examples.

Middle-aged men face death as well: Odysseus (who is irreverently said by Antilochus to be
“a green old age”, XXIII, 791) is afraid he is going to die and considers fleeing (XI, 401-10).
Even a very old man, Nestor, who is described as having “already seen the passing of two

generations of humankind” (I, 250-1), fears he is going to be killed on the battlefield.?

As can be imagined, the simple fact of being on the battlefield means that the warriors,
whatever their age, are at risk of dying, and they are very much aware of that. However,

death is also present to all the age groups even outwith the warriors’ group.

2 - outside the battlefield

It is not only in battle that young men die: though they are warriors, the twelve young
Trojans sacrificed by Achilles on Patroclus’ pyre do not die a warrior’s death.* Some people
also die (or expect to die) of disease.> Old people are also expected to die, mostly of old age.®

This presence of ordinary death (of old age) and extraordinary death (human

2 Seealso for example I, 352-3; XV, 610-4; XVII, 201-2; XXIV, 540; 725-6.
3 VIII 90-1; 137-8

4 XX, 175-6.

5 XIIL, 665-8.

6 XIX, 355,
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sacrifice) shows a strong contrast between the ordinary course of life and the brutal
inhumanity of Achilles' behaviour at that point of the poem. Barbarism is not limited to the

battlefield.

3 - women
Interestingly, death or even the fear of death is very rarely present among women in the
poem. Andromache for example never talke about her own death,” only about Hector’s and
Astyanax’s. The closest thing we find is Helen saying to Priam she wishes she had died:

WS OdeAev OavaToc pot Adelv Kakos OTdTe deDEO

VLEL 0@ Emouny OdAapov yvwtovg te Atmotoa

nailda te AvYETV Kat OunAKInY égatetviy

‘Oh if only vile death had been my choice when I came here with your son, leaving behind the

house of my marriage, and my family and my darling child and the sweet company of

friends!”
111, 173-5

There are several reasons why women do not die in the poems: there are relatively few of
them (especially compared to the male warriors), they obviously do not fight on the
battlefield and when a city is sacked, women are enslaved rather than killed. It could also be
that the death of women was regarded as distasteful (the gruesome death of the servants in

the Odyssey give us an example of that).?

4 - Achilles’ shield

People of all sorte and condition die in the actual narrative of the poem, but death is also

featured outside the narrative itself.

7 Thou gh she does mention her mother's death at VI, 425-6.

8 When depicted in the Odyssoy, the killing of women is an example of justice because of the moral element we
get with it: we know why they are killed, and it serves as a warning,.
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Oliver Taplin points out that the shield of Achilles is a “microcosm, not a utopia, and

death and destruction are also there, though in inverse proportion to the rest of the Iliad.” °

Indeed, death is a dominant theme in no less than three scenes.

- Elders are discussing the blood-price to be given to the relative of a man who had been

murdered:

Aaot d eiv ayopn) éoav aBgoot- évOa d¢ velkog
@WEWQEL D0 O’ AVOES EVEIKEOV EIVEKR TIOLVIG
avdog dmopOiuévor: 6 pév eUXETO TAVT dmodovLVaL
oMU ThavoKwY, 6 O avaiveto undév éAeoBo

The men had gathered on the market place, where a quarrel was in progress, two men
quarrelling over the blood-money for a man who had been killed: one claimed that he was
making full compensation, and was showing it to the people, but the other refused to accept
any payment.

XVIII, 497-500

- During the siege of a city, warriors waiting in an ambush slaughter shepherds:

Ol HEV Téx TEOIDOVTES EMEDOAUOV, (KX O ETELTA
TApVOVT &bl fov ayEAag kot mwea KaAi
AOYEVVEWY 0LV, KTEWVOV &' émtl pnAofotnoac.

The men in ambush saw [the herdsmen] coming and rushed out on them, then quickly
surrounded the herds of cattle and fine flocks of white-wooled sheep, and killed the
shepherds with them.

XVIII, 527-9

- During the same siege, a battle takes place:

OTNOAUEVOL O’ EQAXOVTO HaXNV ToTapolo map’ oxac,
BaAAov & aAAnAovg xaAknoeow Eyxemnory.

év 0" "Epic €v ¢ Kudowuog opiAeoy, v ' odor) K,
aAAov Lwov Exovoa veouTaTov, RAAOV aovTtov,
aAAov Tefvnta kata pobov €éAke odolLy:

elpa ® €Y aud’ wpoot dadovedv atpatt GwTV.
uidevy & (¢ te Lwol Bootol N’ EuaxovTo,

vekgovs T aAAnAwv gguov katatedvnwrac.

Then they formed for battle and fought it out by the banks of the river, casting at each other
with their bronze-tipped spears. And Strife and Confusion were in their company, and cruel
Death - she gripped one man alive with a fresh wound on him, and another one unwounded,
and was dragging a dead man by the feet through the shambles: the cloak on her shoulders
was deep red with men'’s blood. The figures closed and fought like living men, and dragged

g

Taplin (2001), 357.
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away from each other the bodies of those who were killed.
XVIII, 53340

The vision of the human condition as described by the poet on the shield includes death in
war, as well as murder in peacetime. Death is not something that can be avoided, even in a
work of art: the shield is not some form of escapism for the warriors; it is their own world,

put in a wider context.

5 - the similes

Human death is very rarely present in the similes. Achilles” grief over Patroclus is at one
point compared to that of a father whose son died (XXIII, 222-5) and there is a second simile
at XXII, 93-5 where Hector's determination is compared to a poisonous snake about to attack
a man (but we do not know if the man dies of it or not, nor is it relevant). On the other hand,
animals are very often seen to die. Sarpedon’ death for example is compared to that of a bull
(XVI, 487-91).

Nevertheless, the most common occurrence of death, by far, is that of cattle being
killed by wild animals (when the warriors attacking their enemies are compared to the wild

beasts).10

10 See for example V, 554-8; X1, 172-8.
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