THE DIVINE AUDIENCE AND THE RELIGION OF THE ILIAD

70V §' amapeBduevos mpoaépn vepeAnyepéra Zevs.
‘Eyvws, Evvoalyate, Euny v oTHde0L BovAny,

v Eveka Euvéyelpa- uéhoval wot SANGLevol Tep.

AAN ol uév éyw uevéw mruxi ObAuTOW

fuevogs, évd’ dpbdwv ppéva TépYouar.’ (1. 20.19-23)

Eternity is in love with the productions of time (BLAKE)

One of the most striking features of the Iliad is that the gods are constantly
present as an audience. Not only are they shown intervening and responding to
human action, but repeatedly they are explicitly said to be watching.! It will
here be argued that this is much more than a ‘divine apparatus’, that it stands in
a peculiar and identifiable relation to real religion, and that it is of the greatest
importance both for the Iliad and for later Greek poetry.

The idea that gods look down and witness human action is of course an
ancient one and extremely wide-spread. The very learned work of R. Pettazzoni,
The All-Knowing God (English tr. by H. J. Rose, 1956), assembles a mass of
evidence from cultures all over the world, and his general interpretation of an
impressive body of material seems hard to evade. Among ‘Indo-Europeans,
Semites, Hamites, Ugro-Finns, Ural-Altaic peoples and others’ (p.437), we find
the idea of a sky-god who knows everything. This conception is surprisingly
constant, allowing Pettazzoni to sum up his findings in these words (p.22):

We now find that we have a clear picture of the original ideological complex of Divine
omniscience. Its subject is not primarily deity in general, but a determinate category of
divine beings. Its object is not the whole range of knowledge, but man and his doings. The
manner in which Divine omniscience comes about is quite definite, for it is founded upon

a power of universal vision, completed on occasion by similar powers of hearing, by
omnipresence and the like. This Divine omniscience is not merely passive and contemplative,
but gives rise to a sanction, generally punitive.

The ‘determinate category of divine beings’ is described (p.5): ‘It is mostly sky-
gods and astral gods, or gods somehow connected with the heavenly realms of
light, to whom omniscience is acribed’; and sight is the vital sense (p.5): ‘Divine
omniscience is a visual omniscience.’

Zeus, the far-seeing god of the sky (evpvoma occurs twenty-three times in the
two epics, always of Zeus; the archaic form confirms its high antiquity), is
pre-eminently a god to fit with Pettazzoni’s account, and Indian parallels make
it pretty certain that in this r6le he continues an ancient Indo-European belief.
We observe however that there is one important difference. Sometimes Zeus is
indeed presented as a moral and punishing god, but often he is presented, and
the other gods with him, simply ‘looking on’, as if human action were a show
put on for the divine diversion.? Sometimes, again, it is a tragedy which is
watched in heaven with tears. I give three examples of each. (i) (a) After the

' Asll. 4.4;7.61;8.51, 350;11.73, 82, ein Schauspiel fiir die Gotter empfunden

336;15.12, 599; 16.430, 644;17.198; werden’, H. Frinkel, Die hom. Gleichnisse
20.22;21.388;22.166; 24.23. (1921), p.32 n.1. See also W. Kullmann,
? ‘Es lasst sich m. E. zeigen, wie in der Das Wirken der Gotter in der Ilias (1956),

Ilias bisweilen die irdischen Ereignisse als p.84.
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failure of the duel between Paris and Menelaus, on earth (Il. 3 fin.) both sides try
to find the vanished Paris and so put an end to the war, and Agamemnon
demands the surrender of Helen; but in heaven:

oi 8¢ deol map Znvi Kk adnuevoL 1y0p0wYTO

XPV0éw év daméde, ueta 6é ool motra “Hen

vékTap éwvoxdeL: Tol 8¢ xpvaéos Semdeaat

Sedéxar’ aAAlovs, Tpwwr o w eioopbwrTes (Il 4.1—4).

(i) (b) AtIl. 7.61 Apollo and Athena, having arranged a duel between Hector
and an Achaean champion, sit in a tree to watch, avdpdot Tepmduevor.

(i) (c) At Il. 8.51 Zeus, having forbidden any god to intervene in the battle,
sits exulting to watch the spectacle:

abTos 8 év kopugna kabéfero KUSeL yaiwy,
€igopdwv Tpwwv T€ MOMW Kal vias ‘Axawwdy.

On the other side, (ii) (a) 16.430: as Sarpedon and Patroclus come together
in a duel which will end with Sarpedon’s death,

TOUS 8€ iSwv éNénae Kpdvov mdis aykvlouiTew,
“Hpnv 8¢ mpooéeune kaovyvnTny aloxov Te-

‘¢ poL éyww, 8 Té uow Tapmnmdova, piktaTov avdpwv,
uoip’ vmo Marpdk oo Mevotriadao Saunvar . . .

(ii) (b) As the Achaeans are routed by Hector, Tous 8¢ i5ova’ é\énoe dea
Aevk wAevos “Hpn . . . (8.350). (ii) (c) Achilles pursues Hector, running for his
life,
i Jeol 8’ éc mavres OpdvTO*

ToioL 8€ uidwv Mpxe marnp avdpwv Te Jewv Te*

‘¢ mémou, T pihov &wdpa Suwk duevov mepi Teix0S

opdaluoiow dpwaL: éuov 8 dNopUpeTaL NTop

“ExkTopos . .. (22.166—70).

Having shown that Zeus and other gods do in Homer watch human actions as
a spectacle, we proceed to add some Homeric and Greek evidence to Pettazzoni’s
general thesis, that a god who watches is normally a god who intervenes, a patron
and an avenger. Both ém(okomos and udpTupos are used in this sense in the
Homeric poems, as they are used of the gods, and especially of Zeus, constantly
in later Greek. Hector vainly offers to make a bargain with Achilles, invoking

the gods: i ‘ )
AAN drye 8evpo deovs émbuedar Tol yap dploTol

uapTupol éocovtal Kal émlokomol apuovidwy (22.254).

The gods are of course to be active, vindicators of the agreement and punishers
of its breach; as they are at Od. 14.393 and at Il. 3.276 ff.:

Zev matep, "18ndev uedéwv, KUSLOTE UEYLOTE,
"HéMds 8, 6 mavt’ éPopds kal mavT’ émakoves,

—and you who punish perjurers in the Underworld:
VMEIS uapTUpOL €0TE, PUNATOETE 8’ BpKia mOTd.
The same idea is present at Od. 17.481: gods go about in disguise,

avdpwnwy BBpw T€ Kal eVvouiny éPopwrTeS
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—not merely ‘contemplating’ them, but marking them for reward and punishment.
A related sense is that of ‘defence’: so Hecuba urges Priam to pray to Zeus as
patron of Troy:
'Tsale, 8¢ 7€ T poinv kara maoay dparar (11. 24.290),

while Hector was the great ‘defender’ of Troy:

7 yap BAwAag émiokomos,® 8¢ 7€ uw adTiy
Dpuakev, éxes 8" andxous kedvas kal vima Tékva (I1. 24.729).

so in Solon 4.3:

T0MM Yap pueyddvuos éniokomos dBpyuonaron
MaA\as ‘Adnvaim xeipas brepdev éxet.

Cf. also Pindar, O!. 14 4.

It would be easy to trace the same connection, of the divine observation
and divine protection or punishment, through Greek poetry. A few examples
must suffice:

Hesiod, Erga 267: mawra iScyw A dpSaluds kal mawra vonoas.t
Archilochus, fr. 177 West:
& Zev, mérep Zev, 60v uév obpavos K paros,
0V &’ épy’ ém’ wdpwdmwr 0pds
Aewpya kal Semord, ool 6é 9nplwv
UBpLs 7€ kal 8ikn uéNeL.
Solon, fr. 13.17 West:
aMNG Zevs mavTwv épopd TéNoS, éamivns 8€
o’ dreuos vepélas aiya Sieok édaoey
npwos—such is the vengeance of Zeus on human §fp:s.

Aesch. Suppl. 1: Zevs uév aplkrwp émidor mpodpovws.
ibid. 381: TOV UYodev oKOTOV . . . pUAaka moAUTGVwY BpoTwv.

Cho. 985: the sun, § mdv7’ émonTevwyr Tdd€, can witness to the §ikn
of my act.

Words of this meaning (émonTevew, épopav, éronTnp, émokomeiv, éniokomos,
épopevew) are especially frequent in Aeschylus.

Soph. El. 823: ol mote kepavvol Awos 7
mov Paédwr “Hhwos, ei Tavr’ épopov-
TES KPUMTOVALY EKNAOL;

Eur. Hipp. 886 (of an act of sin): 70 oeuvov Znvos duu’ arywdoas (cf. W. S.
Barrett, ad loc.).

Callimachus, ».1.82: [Zeus] iteo 8" avrog
Gk pyo’ év moNieoow, émdyuoc oi Te Sikpow

v v ou

\aov vmo okoAjo’ ol T’ éumalw iSvvovow

3 In the Scholia on this line, éniokomos and since he is the guardian of the moral

is glossed as ¢vAat. So too at Od. 8.163. law every wicked action is an affront to
* M. L. West remarks, in his Commentary him.’ I am grateful to Professor West for

on the Works and Days, ad loc.: ‘Nothing letting me see his work before its

that a man does escapes the eye of Zeus, publication.

who is mavsepxérne mavénrne mavrénrng;
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Zeus’ titles of 'Akpaios, ‘Endk pws, '18aios, [lavdmrng, etc. have the same
nuance.’ The &mc® of the gods generally has this meaning, of an eye to punish-
ment, as when Zeus inflicts storm and flood upon a country of unrighteous

rulers,

ol Biy elv ayopn okolas kpivwot $éuoras,
éx 8¢ Slknp éNdowot, Sedv Smw ovk aNéyovtes’ (Il. 16.384 £.).

So true was this that it is a regular and bitter reproach to a god to say of him
that he ‘does not see’, meaning that he does not prevent or avenge some terrible
happening, or to ask him ‘Do you see?’ In the Iliad, Ares says this to Zeus,

5.872:

Zev matep, ov veueoly 0pwv Tdde kapTepa €pya;

This becomes a highly characteristic criticism of the gods in Euripides: thus

the dying Hippolytus, Hipp. 1363:
Zeb Zeb TAS’ 0pgs;

and the despairing Amphitryon, H.F. 1127:

& Zev, map’ “Hpas ap’ 0p@s Ypévwv Tdde;

while the conventional Talthybius is moved by the sight of Hecuba’s misery to
wonder whether Zeus or merely Chance looks on human life, Hec. 488:

T ~ ’ 1 ’ oy ’ ~
w Zev, 7L Nékw; moTepa 0’ avdpurmous 0pav,
) 80kav aAAws THde KekTRodaL udTny,
TUxnv 8¢ ndvra 1av BpoTois émoKomew;

The pious Sophocles, at the end of the extant play most affected by the
technique of Euripides,® makes Hyllus go no less far, Trach. 1264 ff.:

aipet’, omadol, ueya\nv uév éuol
TOUTWV JEUEVOL OUYYVWUOOUYNY,
ueyarny 8é Yewdv dyvwuoovvny
€I80TES EPYWY TWY TPATOOUEVWD,
ol pvoavtes kal K ASouevor
marépes Tolavt’ épopwat madn . . .

Here again the bite in the word égopot is that it means ‘passively viewing’
(cf. Jebb on S. El. 823):% Zeus, the father of Heracles, has looked on and
allowed his destruction, a result which is aioxpd to the gods (1272).

Of men, too, it is expected that shameful or pathetic sights will produce

action:

Agamemnon reproaches the Athenian leaders and Odysseus for hanging back
and allowing others to fight before their eyes:

5 Neither the Greek evidence nor that
of comparative religion confirms the view
of A. B. Cook, Zeus ii.502, that ‘later
writers [sic] usually lay stress on the eye
of Zeus as the wakeful witness of right
and wrong, the avenger of impious deeds’
(cf. also ibid. ii.1130), implying that this
was not original.

¢ In Homer &mis ‘always means
vengeance or visitation of the gods for
transgressing divine laws’, L.S.J. s.v.; cf.

Frisk, Griech. etym. Worterbuch s.v., for
the development from ‘Aufsicht’ to
‘animadversio, Strafe’.

7 On this passage see H. Lloyd-Jones,
The Justice of Zeus (1971), p.6 n.27 and
reff.: add W. Elliger, Landschaft in gr.
Dichtung (1975), p.78.

8 See E. Fraenkel, Kleine Beitrige
1.188.

° ‘épopwot: “‘sono spettatori”’, e
implica indifferenze’, Longo, ad loc.
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vov 8¢ PiAws X' 0powTe Kal el §éka mipyor 'Axawwv
vuelwy mpomdpoude paxoiaro vnhéi xahke (Il. 4.347),

Athena says that any good man would be outraged to see the shocking behaviour
of Penelope’s suitors:

VEUEOTNOALTE KEV Avnp
aloxea mOAN" 0pdwv, &¢ TS TUTOS Ye ueTéldol (Od. 1.228),

and Achilles fears that at the sight of Hector’s corpse Priam would not be able
to contain his x6Aos:
ws un Mplauos {Sot vid,
un 0 uév axvuuévy kpadin xoAov ovk épvoalTo
naida ibwv . . . (1. 24.585).

So too Theognis 58, of the unnatural promotion to gentility of the Megarian
serfs:
T(S Kev TalT" avéxour’ éoopcov;'®

It seems clear enough from all this that the notion of Zeus as observing
human action with a view to defence of his own and punishment of wrongdoers
is already familiar to Homer, as it was to the ancient Indo-European tradition
and to many other comparable early societies. In the Iliad, however, it is often
replaced by a different one, that of the sky-god, and the other gods with him,
looking on without any necessary implication of action; of the gods, in fact,
watching men as spectators of a drama or a sporting competition.

The two conceptions are not of course in reality as sharply opposed to each
other as I have here made them. The Zeus who sits ‘exulting in his splendour’
to watch the fighting at I/. 8.51 has just made a great speech forbidding any god
or goddess to intervene in defiance of his general plan (Atds fovAn) for the
future shape of the war; and when he looks down and ‘pities’ the disastrous
position into which Hera and Poseidon have brought the Trojans and Hector
atll. 15.12:

—T0v 8€ iBwov ENénoe marnp avdpwv 7€ YW Te—

he at once goes on to outline the future and to enforce obedience to his will
(15.14—77). There may be an overlap between gods ‘looking after’ heroes and
cities, and ‘looking on’ at their sufferings; but in some important passages the
second idea emerges clearly.

The ancient commentators were shocked by the apparent heartlessness of
some of them. We have quoted the beginning of Iliad 4: the gods drinking
toasts to each other from golden cups and Tpwwv mOA\w €ioopdwrTes. The
T-Scholion on 4.4 states the difficulty and attempts, rather touchingly, to
solve it: ampemés paow, el TépmeL ToUS Yeovs mMoAEUwWY Féa. ) oUK ampemés -
TEPTEL YA TA yevvaia épya - GANWS T€ TONEUOL K al udxat Huiv dewa Sok e,
7 8€ Y€ 008€ TavTa Sewd - ovumAnpoi yap &ravra Ty dppoviay Ty SAwy
(citing Heraclitus, V.S. 22 B 102). The first explanation, that the gods take
pleasure in noble doings, is repeated by ZT in Il. 21.389, where Zeus laughs
with pleasure at the sight of the gods closing in mutual combat:

'% See also the passages collected by potest pati?’ Ellis cites no passage from
Robinson Ellis in his Commentary on Homer; to those mentioned above add
Catullus 29.1, ‘quis hoc potest videre, quis 1l. 8.397,17.93, 19.16; Od. 7.306, 16.277.
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ovv 8’ émecov peydlw mardyew, fpaxe 8’ evpeia xdwv,
apgi € odAmytey uéyas ovpavds. die 8€ Zevs

finevos OONUuT - éyéNaoae 8¢ oi pihov 1T0p
mdoovvy, 89 6paro deovs Epidt EvviovTas.

‘Zeus is pleased because he sees them competing in martial virtue’, mep( GpeTns
aywwiouévous, says one hopeful scholiast (so too Eustathius 1242.48 says Zeus
is pi\epts év kalg). The second, that fighting makes up part of the harmony of
the whole world and so is not really §ewdv at all, is evidently anachronistic; the
first, which has perhaps more superficial plausibility, can hardly withstand
comparison with such passages as Il. 2.270, delighted laughter of the Achaeans
at the beating-up of Thersites; Od. 8.78, Agamemnon ‘rejoicing at heart’

(xaipe véw), at a quarrel between Odysseus and Achilles;'! and the laughter

of the suitors (‘holding up their hands they died laughing’, Od. 18.100) at
Odysseus’ chastisement of Irus. The ‘inextinguishable laughter’ (1. 1.599) with
which the gods see Hephaestus bustling about in incongruous substitution for
Hebe or Ganymede, and with which they enjoy the sight of Aphrodite and
Ares detained in flagrante (Od. 8.326), also must fit here, and the ‘sweet
laughter’ which arises when Aias falls in the cow-dung (Il. 23.786). This mirth
proceeds from a delighted sense of one’s own superiority; at ease oneself, one
enjoys the spectacle of others struggling or humiliated for one’s pleasure. It is a
short step to the hateful laughter which is dreaded by the heroes and heroines
of Tragedy, and which, we must remember, was in certain circumstances
allowed by Attic law at the expense of criminals undergoing execution.'?

In this way we are brought face to face with the question: what is the attitude
of the gods towards men in the Iliad? I think it will turn out that the conception
here discussed provides an important clue to the answer. The question is a vital
one, because only in the light of the nature and perspective of the gods is human

life intelligible, and the conception of life and death which characterizes the
Iliad is the poetic heart of the poem and of its greatness.
The subject of heroic song is given by Penelope as

épy’ adpwv Te Jewv Te, TA T€ K Aelovow dowdoi (Od. 1.338).

Both gods and men have mighty deeds, which can form epic songs;'? in the Iliad
a number of stories are alluded to' of the battles and sufferings of the gods in

! The subtle glosses put on this passage
by W. Marg in Navicula Chiloniensis (1956),
pp-16 ff., and K. Deichgriber, Das letzte
Gesang der Ilias (S. B. Mainz 1972), p.18,
suffer from disregarding the related passages
here compared. Another note in ZT in
Il. 21.389 already makes the comparison
with Od. 8.78. An important article by
P. Friedlander, Lachende Gotter, in die
Antike 10 (1934), 209—26 = Studien zur
ant. Lit. und Kunst, pp.3—18. Cf. Eustath,
1243.60 (in 1l. 21.408) moAds év Toic
7apov0L JUV0LS & TWY KPETTOVWY YéAWS
kal % sudxvots.

2 Aeschines 2.181, cf. Dem. 23.69.
The motif of pleasure in watching others in
distress, ‘suave mari magno’, is both
exploited and softened by Lucretius,

Book 2, init.

13 The attempt of W. Kullman, Das
Wirken der Gotter, to argue that originally
there were on the one hand songs purely
about gods, and on the other songs purely
about men, seems to me to be built in the
air. See the review by W. Burkert, Gnomon
29 (1957), 166, who points out that the
Song of Gilgamesh and similar works add
to the a priori unlikelihood that heroic
songs ever existed in which the gods
played no part. Perhaps Tolkien’s Lord of
the Rings is the first heroic epic to be
wholly without gods or religion.

4 Myths to which allusion is made in
the Homeric poems are listed by G. M.
Calhoun in AJP 60 (1939), 4 ff.
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the old days, as when Hera was wounded by Heracles (Il. 5.392), Hephaestus was
flung from Heaven (Il. 1.590, 18.395), and Cronos and the Titans were ousted and
and imprisoned (Il. 15.187 ff., 5.898, 8.478). It has often been pointed out'®
that in the Iliad such serious sufferings by the gods belong to the past and no
longer actually happen.'® Once, Zeus hung up Hera between Heaven and Earth
with anvils tied to her feet (Zl. 15.18'7); now, he reminds her of it, and at her
apology he smiles (15.47). Once, Zeus flung gods from Heaven to Earth

(I1. 1.590, 15.23, 18.395'8); but now a tactful piece of clowning by Hephaestus
or a climb-down by Hera restores good humour. Lines like those which in the
Theogony of Hesiod form part of the tremendous struggle between Zeus and
Typhoeus (847 ff.)—heaven, earth, and sea all shake, Hades leaps from his throne
in fear—serve in the Iliad (20.56 ff.) only to introduce the abortive Battle of

the Gods, which ends not with the overthrow of a mighty god (kparepod d€ov,
Theog. 824), but with Apollo declining battle sententiously, Hermes declining

it with a witty compliment, and Artemis having her ears boxed and going home
in tears.'® The poet of the Iliad even invents archaic-sounding myths of divine
conflict in the olden days, such as the story which Achilles ‘often heard Thetis
tell’, of the conspiracy against Zeus by Hera, Poseidon, and Pallas Athena
(1.400). This avrooxediaoua, isolated and inexplicable as a serious myth, was
seen by Aristarchus to be an Homeric invention?*—the three gods who favour
the Achaeans in the Iliad, and who have nothing else in common, are combined
as those from whose evil plans Thetis rescued Zeus, and whose hostility to Troy
should now be frustrated by Zeus in gratitude granting Thetis’ prayer for a

great Trojan victory. The Theogony gives us an idea of the deadly serious poems
about War in Heaven, and that they were numerous is confirmed by Xenophanes
fr. 1.21 ff., on songs about the ‘battles of Titans, Giants, and Centaurs’, all alike
out of place at the festive board. In those days gods fought with each other, and
the losers might be castrated or hurled into Tartarus, never to emerge; but now
Zeus reigns secure on Olympus, and immortal battles are soon and easily
composed.

Thus Ares, hearing of the death of his son, cries that he will go off to avenge
him and defy the thunderbolt of Zeus (Il. 15.115), but he is consoled with a
cliché (‘better men have died before and will again’, 15.139—41), and takes his
place again at table. In a moment of anger Zeus threatens Ares that ‘If you
were not my son, you would be lower than the Titans in Tartarus’ (5.898)—but
since he is, he must be cured of his hurt and dressed in splendour among the
gods—

'S Eloquently by K. Reinhardt,
Tradition und Geist, pp.24 ff.

!¢ The late and special character of
Il. 5 is convincingly argued by H. Erbse in
RM 104 (1961), 150 ff.

7 The speculations of C. Whitman,
HSCP 74 (1970), 37 ff. about this passage
suggest to me the excesses of allegorical
interpretation of Homer in late antiquity.

'® On the ancient poem which described
the expulsion and return of Hephaestus to
Olympus, Wilamowitz, NGG 1895.217 ff.;
W. Nestle in NJbb (1905), p.180;
Friedlander, Stud. z. ant. Lit. und Kunst,
pp.4 ff.

9 1. 21.462, 498, 492. See Reinhardt,
Die Ilias und ibr Dichter, p.446, on the
transposition of the Titanomachy into
Unernst in Book 21.

20 T A in Il. 1.400, ¢nirndes Tode Tois
YEAAnot Bondovvrac: cf. T in 1.399—406,
7{ moTe BovAduevos Tavra EmAace;

W. Bachmann, Die aesthetischen Anschau-
ungen Aristarchs (1901) 18: M.-L. von
Franz, Die dsthetischen Anschauungen
der Iliasscholien (Diss. Ziirich 1943),
pp.17 f.: M. M. Willcock in CQ N.S. 14
(1964), 144. W, Kullmann on the other
hand (Das Wirken, p.14) believes the
story is really ancient.
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T0v &' "HpBn Aoboev xapievra 8¢ einara éooev:
nap 8¢ Au Kpovicow kadéero kUdet yaiw.

A great attempt is made in the Iliad to depict all the gods as living together
on Olympus with Zeus, although it emerges here and there that gods actually
have quite separate local homes—Poseidon at Aegae (Il. 13. init.), Aphrodite on
Paphos (Od. 8.363), Athena at Athens (Od. 7.81), while Hera has three favourite
cities (1. 4.52), Argos and Sparta and Mycenae of the broad streets. The
conception of a unified ‘Gotterstaat’ is alien to later Greek religion, and doubtless
Nilsson is right to regard it as essentially a creation of the epic.?! It had the effect
of concentrating and contrasting the gods as a whole with the human world as a

whole; no longer is it simply Zeus the Sky-father of gods and men who looks
down from heaven upon us, but all the gods together turn their eyes upon
human doings, while those gods who would be too irreconcilably out of place
on Olympus (fertile Demeter, raging Dionysus), are as far as possible stylized
out of the poem and the world. The gods, now unified in heaven, are intensely
aware of their difference from men, and men are in the Iliad repeatedly raised
almost to the height of gods and then thrust crushingly back again into their
mere mortality. The human is that which is imperfect, that which falls short in
beauty and power in comparison with the divine;?? it is by comparison with the
gods that we learn what human life is. Conversely, the gods must look at men
in order to understand their own nature and blessedness; ‘it is only by contrast

with mankind that the gods become aware of their grandeur and their oneness’.

» 23

‘All men need the gods,’ says Pisistratus, Nestor’s son, that prudent and righteous
young man (Od. 3.48); the gods feast on nectar and ambrosia, and yet they
demand burnt-offerings from men. We are not told why, but gods in their turn
need men,?* and Hermes complains of the disagreeableness of a long journey
over sea, where there is no city of men to make offerings and hecatombs to the

gods (Od. 5.100).

The great difference between men and gods is that between mortality and
immortality. Not only are the gods exempt from death; a god is d$dvaros kai
ayhpaos fuara mavra, ever youthful. No god is old.2® And everything belonging

to the gods is superior to the belongings of men,

Achilles’ horses are supreme:

2! The Mycenean Origins of Greek
Mythology (1927), pp.221 ff. Contra,

G. Jachmann in Maia 6 (1953), 241; the
probability of Eastern influence is stressed
by A. Lesky in the Hesiod volume in the
series Wege der Forschung (1966), pp.598,
= Saeculum 6 (1955), 50. B. Fenik, Battle-
Scenes in the Iliad = Hermes Einzelschriften
21 (1968), 42, argues that it is unlikely
that ‘Homer created the divine world as it
appears in the Iliad’, because he is so
dependent on tradition in other areas, such
as language, legend, and narrative style; but
such an argument does not tell against the
supposition that it was in the epic tradition
that it was created.

22 ‘Das Unvollkommene, das an
Schonheit und Leistung abfillt gegeniiber
dem Gottlichen’, Snell in Grnomon 19
(1943), 72. W. F. Otto, The Homeric Gods,

%6 simply because it is immortal.

p.164, calls the gods ‘primal forms of
reality’ (‘Urgestalten der Wirklichkeit’ in
the original, Die Gotter Griechenlands
211).

23 W. F. Otto, The Homeric Gods,
p.129.

24 See H. Schrade, Gotter und Menschen
Homers (1952), p.58: ‘Erst das Widerspiel
zwischen Beiden [sc. Gottern und Menschen]
bezeichnet fiir Homer die ganze gottliche
Wirklichkeit.’ I take the occasion of a
footnote to deplore the disregard which
seems to have been the fate of this
rewarding book, never apparently reviewed
in Britain. The important notice by W. Marg,
Gnomon 28 (1956), 1—17, brings out the
strong and weak points of the work.

25 Otto, The Homeric Gods, p.128.

26 Cf. Nigelsbach, Homerische
Theologie?, p.38.
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i{oTe yap 8ooov éuol apery mepyBaAeTov inmor
addavarol e yap eiot (Il. 23.277).

Men cannot harm the armour made by gods:
WS 0V pnibdL’ €Tt Fewv épkvdéa dwopa
avdpdot ye Svnroiol Saunuevar ovd’ vmoelk ew?’ (Il. 20.265).
Hephaestus’ handiwork is such as a god should make, not a mortal man:

uATEP un, TA MEV BAa €S TOPeEY 0f emek és
épy’ Euev adavarwy, unde Bporov &vdpa reéooar (I1. 19.22).

Achilles, son of an immortal mother, can manage horses intractable to other
men,
oi 8’ aeyewol
aybpdot ye dvmroiot Saunuevar 18’ oxéeada,
A\ v’ 7 Ax\ie, Tov adavarn Téke untnpe (1. 10.403 = 17.76).

Gods are more beautiful than men: Ganymede’s beauty leads to his abduction
from earth, -
kdA\eos eiveka eio, iv' adavarowow uetein (1l. 20.235),

while Priam pathetically boasts that his son Hector was so splendid that he
seemed a god among men, or the child of a god, not of a mortal man:

“Ex7opa §', 8s Seds éoke per’ avbpdow, ovde éwkel
avdpos ye IvnTol mais éuuevar, A\ deoio (I1. 24.258).

That is the view on earth: Hector is 6iog, he is in battle Sporolotye igos "Apm,
in Troy he is honoured like a god*®—but in heaven he is seen very differently.
Even the proposal that his body be buried is an offence to the superiority of
heaven, in Hera’s view,

€in Kev kal ToUTO TEOV émos, APYVPITOEE,

€l 87 ounw "Ax\i kal “ExkTopt 9noete Tyuny.
YEKTwp M€y dvmTds T€ yovaikd T€ 9noaro pagov-
avrap "AxtANeUs éoTt €ds yovos (1. 24.56).

And Zeus replies that there is no question of equal honour for the two,
00 uév yap Tun ve ui’ éooerar (Il. 24.66).

Gods hate death and have nothing to do with it (. 20.65: 7d Te oTvyéovoL
Jeol mep), and Apollo leaves the doomed Hector (22.213). Gods have immortal
clothes, dufpora eiuara (16.670 etc.) and immortal armour (Gufpora Tevxea,
17.194 etc.); their everyday possessions are made of imperishable gold (8.41—4
=13.23—6). They eat immortality, dufpooia, and drink nectar, which may
have the same etymological meaning;*® goddesses anoint themselves with

27 Cf. Il. 21.594: 17.72;22.394.
maAw 8’ amd xaAkoc 8povoe 2% Frisk, Griechisches etymologisches
BAnuévov, ods’ émépnaoe, deob & Worterbuch s.v. vékrap, Chantraine, Dict.
fhpdkake Dpa. étymologique de la langue grecque, s.v.,
Cf. also Il. 22.291 and P. ]J. Kakridis, set out but regard as uncertain the old
Acbhilleus’ Riistung, Hermes 89 (1961), derivation, which would give the wotd the
288-97. meaning ‘deliverer from death’.

28 1l. 6.515, 7.192, etc.; 1.295, 13.802,



10 JASPER GRIFFIN

ambrosia (II. 14.170) and with ‘immortal beauty’ (Od. 18.193). Menelaus sums
up by saying that no man can compete in possessions with Zeus:

Tékva ¢\’ 7y Tou Znwi BpoTr ok & Tic Epifor
addavarol yap 70D Y€ S6uol kal kTuar’ éaow (Od. 4.77).

Gods are also distinguished from men in power—Je€o( 8¢ 7€ mavra Svvavra,
(0d. 10.306). Their prowess and honour and strength are greater, 7¢OV Tep Kal
uelSwv apern Twun Te Bin Te (I1. 9.498). This is regularly brought out by their
being able to do all things easily. Aphrodite rescues Paris peia udX’ > e $€ds
(11. 3.381); just so does Apollo save Hector (II. 20.444). The will of Zeus puts a
valiant man to flight and robs him of victory, when he chooses, pnidiws. (Il. 16.689
=17.178). Athena sends back Hector’s spear when he casts it at Achilles,
blowing it gently, fka udAa Yvtaoa (20.440); Apollo kicks down the Achaean
wall as a playful child kicks down a sand-castle, peia udAa (15.362: cf. also
10.556, 13.90, 14.245, 16.846; 0d. 3.231, 10.573, 14.348, 16.197, 211,
23.185, Hes. Erga 5). Even more than being easy, their actions are irresponsible;
gods have no consequences to fear. So Thetis says to Zeus, as he is silent on
hearing her prayer:

VNUNPTES MEV 81 oL UTOOXED KAl KaTdvevoov,
iy andeun’, émel ob Tou ém Séos (1. 1.515).

So too Achilles storms at Apollo:

VOV §'€ue uev uéya KU8os aelleo, ToUS 8€ 0dwaas
pnbicos, émel ob T Tiow ¥’ édeloas omioow -
f) 0" &v Teoaiuny, €l woL Suvauls ye mapein (1l. 22.18).

Such ‘easiness’ is a complaint, a criticism, on the lips of the victim;* the god
has no need to justify what he does, and the ease which is part of the praise of
the power of the god has another aspect when the sufferer feels the action to
have been unjust. Here too the line is a straight one to the divine criticisms of
Euripides. The dying Hippolytus says to his patron goddess as she leaves him:

Xaipovoa Katl oV oTeixe, Tapdév’ oN3ia-

pakpav 8¢ heimews padiws dukiav (Hipp. 1441).3!

The contrast between human misery and the radiant unconcern of the gods is
like that in Creusa’s bitter aria in the Ion, where after accusing the god of rape
and of abandoning his child she goes on

oV b€ k1dapq Kk NASews

nadvas uéTwy (905).32

30 Cf. H. L. Ahrens, ‘Pd. Beitrag zur gr.
Etymologie und Lexikographie (1873),

p.11: ‘Ferner zeigt peia den Anfang einer
tadelnden Bedeutung Il. 22.19 und Od.
1.160'.

3! ‘No word of rebuke in this: only his
yearning for her and a resigned acceptance
of his mortal lot’, W. S. Barrett, ad loc. But
such an objective statement—she is a goddess,
and so this action, like all others, is easy to

her—inevitably carries an emotional weight;
to him it is life and death, to her something
‘easy’. It is not ‘the puritan’s ideal’ which
is criticized here. ‘Es gibt kaum eine zweite
Szene, die unter dem Mantel des Heiligen
und Riihrenden so anklagt’, is the perceptive
comment of Reinhardt, Tradition und Geist,
p.234.

32 Cf. also H.F. 1115, 1127.
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But what Euripides makes an attack on the divine is in Homer something
different, a statement of the nature of the world and human life, terrible but
dispassionate.

All the actions of the gods are easy; so then is their whole life. The gods
‘live at ease’: not merely udkapes deol, but deol peia {ovres.®® Their physical
circumstances are those of delight; on Olympus,

T €y TépovTan udkapes deol Huara mdvta (Od. 6.46).

There they feast and drink, and have to entertain them the music of Apollo and
the Muses (1. 1.603). To complete their bliss they need only one thing more:
a subject to interest them. That subject is provided by the existence of mortal
men and their mévot. The nature of men and of gods is exactly calculated to set
off and define that of each other. Thus as the life of gods is blessed, so that of
men is miserable: as they are typically uakapes deol, so oifvpoiot fporoiot is an
Homeric phrase for ‘men’,3* and Se\oiot fporoiot is 2 common one (three times
in the Iliad and three times in the Odyssey).

Zeus states the rule that ‘of all the things which breathe and move on the
earth, not one is more miserable than man’:

0V L€V YAp T( OV €0Tw O{VPLOTEPOY AVSPpdS,
mavTwy, booa Te yaiav ém mvelel Te kal épmel (I1. 17.446).

And the context in which he says it adds, if possible, yet more point; he is
moved to pity by the unhappiness of Achilles’ immortal horses, which are
mourning for Patroclus. The horses belong to heaven, and their grief moves
Zeus more than Patroclus’ death. The only comfort for death is that all must
die, and that truth has a different ring according as it is spoken on earth or in
Heaven. Among the gods Zeus laments for the imminent death of Hector, who
is @(\os arrp and a generous maker of offerings:3S

Yeol " és mavTes 6pLVTO

T0i0L 8¢ uUdwY NpXE TaTNP ASPWY TE YEWY TE*
‘> momow, N phov avdpa Suwk duevor Tepi TEIXOS
opdaluoiow dpwuar- éuov &' dhopupeTar nTop
“EkT0pog, 8¢ pow moAAd focdv émi unpi’ éxnev
"16n¢ év kopudfoL moAumTUX0V, GANOTE 8 avTe
év mONeL akpoTaTy’:

Shall we save him from death?

Athena replies shortly that Hector is a mortal and doomed to die; and Zeus at
once says, ‘I didn’t mean it, my dear child—do what you like’,

dapoet, Tpiroyévew, pikov Tékos - ob v Tt Juue
mpdppovt uudéouar, éFéNw 8¢ ToL Nimios elvas -
épEov &my 61 ToL vdos émheTo (I1. 22.166 ff.).

33 See Wilamowitz, Glaube der Hellenen 35 On the ¢w\ia of gods for men and its
1.332 f.; W. Burkert in RM 103 (1961), 140; meaning, A. W. H. Adkins in JHS 92 (1972),
R. Spieker in Hermes 97 (1969), 149 ff. 10 ff. It is surprising to find no reference

3 Eustath. 947.1: & 1) ka9éAov ¢nolv  to the important paper by F. Dirlmeier,
olfvpoves Tove BpoTodc dmepmad v Tic év @eogihia und ¢thodela, in Philol. 90 (1935).

abrois dodevelas.
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For the children of gods, a little more concern is shown. We have seen how
readily, at Il. 15.139 f., Ares is consoled for the death of a son; that of Sarpedon,
son of Zeus, is indeed more tragic, and Zeus honours him with a supernatural
fall of rain like blood, (16.459). But Sarpedon is not mentioned again on
Olympus, and the contrast is great with the shattering effect of Hector’s death
upon those who love him, or with that of Patroclus’ death on Achilles. The god
who mourns as a mortal mourns is Thetis (I/. 18.51—96, 24.83—102; Od. 24.47—
64), who has entered by her marriage into human life; and she of course is not
at home on Olympus. The only time she is shown entering its bright society
makes the point with all the clarity imaginable, for when she is summoned by
Zeus (1l. 24.83), she is grieving for her son and reluctant to come among the
immortals—

TIMTE M€ KEWOS trwye uéyas Jeds; aibéouar 5é

uioyead' adavarolow, éxw &' axe’ dkpura Jvue.

Dressed in the blackest of garments—kvaveov, 700 8§’ ob Tt ueAdvrepov EmAeTo
éod0c (Il. 24.94)—she comes among the gods, who receive her with a golden
cup and cheering words:

“Hpn 8¢ xpvoeov kalov 8émas év xepl 9nke
kal p’ ebippny’ éméeoai O€Tic 8'Opeke movoa.

Among these gods, even a mourner must drink and be of good cheer.

With Thetis we have come to men and their acceptance of mortality. When
Achilles tells Lycaon that ‘all must die’, the words take on a deep and tragic
significance: ‘Patroclus is dead, who was a much better man than you; even I
shall be killed, for all my strength and my mother the goddess; come, my
friend, you must die too. Why all this lamentation?’ It is one thing for a god to
say ‘All men must die’; it is another for a great hero to say ‘I must die’, knowing
that it will be soon. Eustathius (1226.19) comments on 21.107, kardave kai
Tlarpok Nog, that ovy AmAwe émAaodn aiia kara fadvv oikTov, while the T
Scholiast on vs. 106 points to Achilles’ own acceptance of death as the source
of the power of the passage: davarov k peloowy Wy mapauvdeiral TOv yevvws
700 {7 éuéuevon.3® So too when Achilles speaks to Priam he gives the same
personal application to the terrible generalization that ‘the gods have allotted
to miserable mortal men a life of suffering, while they themselves are free from
care’:

WS yap émek A\doavro Feol Sethoiot fpoToiot,
Soew ayvvuévous - adrol §é T akndées eiol (11. 24.525).

—‘So to Peleus, too, the gods have given much suffering, and I his son shall not
live long, but here I sit in Troy, far away from him, a grief to you and to your
children.” Achilles’ acceptance of death transforms a cliché into a truly tragic
insight, just as it is also that acceptance which ennobles and makes bearable his
slaughter of Trojans in the last Books.3”

But the gods live at ease and are strangers to death. Consequently they do not

36 Cf. W. Marg in Die Antike 18 (1942), massacres of Indians by an invulnerable
177: W. Schadewaldt, Von Homers Welt und Dionysus in Nonnus. Virgil had the insight
Werk* (1965), pp.260 ff.: and CQ N.S. 26 to see that since Aeneas could not be killed
(1976), 186. in the fighting in the Aeneid, his fate must

37 Otherwise they would be, I suppose, be made tragic by other means.
merely repulsive or meaningless, like the
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possess the heroic qualities which men must learn by accepting uoipa,>® and their
‘life of ease’ has a sinister side. Three times the phrase appears, and twice the
gods peia {wovtes are described as killing a mortal who has overstepped his
limits and trespassed on the divine world (II. 6.138, Lycurgus: 7¢) pév éneur’
o8voavto deol peia §Wovres, and Od. 5.122, Orion: Toppa oi ryaaocde deol
peia §wovres). In the Odyssey, where the gods are morally on the defensive as
they are not in the Iliad, and in which Zeus’ first words (Od. 1.32), are a
justification of the ways of heaven to men, it is notable that the nearest approach
to the life of the gods ascribed to any mortals is given to the wicked suitors,
1.159:

TOUTOLOW UEV TavTA UENEL, K(Dapis Kal aodn,

Del’, émel AANOTpLov BloTov vhmowov éSovaw.

Leisure, music, a life of ease, no mown: all this is the divine existence presented
as an evil. And a cynical view of the joys of heaven seems to underlie the
comparison at Od. 6.309: the throne of Alcinous,

T 8 ye olvomoTdS et égmuevos adavartos ¢os.

We seem to be well on the way to that conception of the divine blessedness so
elegantly expressed in the Homeric Hymn to Apollo 182 ff.: the gods dance as
the Muses sing of their own immortal happiness and the misery of men:

Y ~

Movoat uév ¢’ dua raoar aueBouevar omi karg
UMPEDO pa Fewv Swp’ aufpora 7S’ avdplmwy
TAnuoovvag, 60’ éxovres v’ adavarolol Yeoiot
$wova’ appadées kal aunyavor, 0vd€ Svvavtal
evpéuevar JavdarTod T’ K0S Kal ynpaos aikap *

and the gods and goddesses dance, and Apollo plays his lyre among them,
stepping high, and a shining is all about him; and Zeus and Leto are delighted
as they watch their son dancing among the immortal gods. Such a passage, in
which divine gaiety has become wholly an end in itself and mortal misery is
actually the subject of the singing of the gods (contrast in the Iliad 1.604)%°
leads to the ‘immortality of drunkenness’ denounced by Plato and to the
serenely self-absorbed gods of Epicurus.*®

In the Iliad the blessedness of the gods never quite topples over into mere
self-indulgence of this sort.*! The gods look on and delight in the spectacle, but
they are not shown as resembling a blood-thirsty audience at a gladiatorial orgy

3 The point is well made by H. Erbse,
Antike und Abendland 16 (1970), 110.

3 TT inIl. 1.604: €d 70 uh
amewpokdAws Emunkivar, Tiva Hbov al
Movoat. The divine archer Apollo who
slew the Achaeans from heaven in the
early part of Book 1 is in heaven the divine
singer who reflects order and beauty. Cf.
W. Marg. Homer iiber die Dichtung , p.10.

4% uéon aidwiog, Plato, Resp. 363 d.
‘Comprehende igitur et propone ante
oculos deum nihil aliud in omni aeternitate
nisi Mihi pulchre est, et Ego beatus sum,
cogitantem’—Cicero’s cruel portrayal of
the gods of Epicurus, de Nat. Deorum
1.114.

4! Despite such assertions as that of
Rachel Bespaloff, On the Iliad, trans. Mary
McCarthy (1947), p.68: ‘The one sin
condemned and explicitly stigmatised by
Homer: the happy carelessness of the
Immortals.’ ‘Explicitly’ here seems to mean
‘implicitly’. By contrast, another short work
translated by Mary McCarthy, The Iliad:
or, The Poem of Force, by Simone Weil
(n.d.), seems to me a profound and true
account of the poem, and of other things
besides (reprinted, in a different translation,
in: Intimations of Christianity among the
Ancient Greeks, ed. E. C. Geissbuhler
(1957, 1976).
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of carnage, but in a complex light. The idea of the divine watcher of whom
justice and indignation are expected is sometimes applied to them, but sometimes
they resemble the spectators at a sporting event, and sometimes they are the
audience of a tragedy. The Achaean heroes themselves are keen watchers of
sporting contests, as we see from Iliad 23, and Homer’s audience is assumed to
share their taste, an universal aristocratic one. The excitement among the watchers
of the funeral games of Patroclus, vividly recorded in the poem,*? with the
quarrelling about who is winning in the chariot race and the lively partisanship
in other events, forms a parallel to this aspect of the divine audience. It is, as has
been pointed out, one of the ways in which the gods themselves form an
aristocratic society which reflects and glorifies the human society for which
the poem was composed.*® This is brought out with especial clarity at a high
point of the poem, when gods and men watch Achilles’ pursuit of Hector. ‘Not
an ordinary prize was at stake, such as men compete for in foot-races; they
were running for the life of Hector, tamer of horses. As when race-horses
compete for a prize, a tripod or a woman, at some funeral games: even so did
they run three times round the city of Priam; and all the gods looked on’,
(Il. 22.159—66, compressed); Yeol &' é¢ mavres OpwvTo. That is to say, it
almost was an athletic spectacle of the conventional sort—except that the gods
were among the audience, and the stake was the life of Hector. The poet must
explicitly tell us what were the points of difference.

It is a remarkable fact that in the Funeral Games of Patroclus a real duel is
envisaged, which Achilles announces in language which means a fight a outrance:

onmoTepds ke pOPOW OpeEaueros xp0a Kaov,

Yavon &' évdivwy dua T

Y}

évtea kal uélav aiua,

\

T MéV &yw §dow . .. (I1. 23.805).

Scholars both ancient and modern have been horrified by this reckless plan
(806 ath. Aristarchus, cf. Leaf, ad loc.), and it is fair to add that the Achaeans
took a similar view, halting the contest before blood was shed (822 f.). But
passages which refer to fighting as ‘dancing’, ‘dancing to Ares’, as when Hector

says to Ajax:

0ida 8 évi oTadiy Sniw uékmeodar Apne (Il 7.241)%

make one think of a non-rational conception of fighting, in which it is a game,

45

and one which is watched with keen and critical interest and delight. And indeed
just as gods look on, avdpdot Tepmduevot, we find that a god ‘would not criticize’

42 The vividness of the sporting
reports in Il. 23 is praised for example by
the T Scholiast on 362: wdoav ¢pavraciav
Evapyds mpoféBANTAL, COS UNse RTTOY
TV Yearv éaxnkéval Tods dkpoards:
the listener loses nothing which the
onlookers can see. See also the ZT in
23.458, 476 (&ypowrdns f howdopla,
AANG pyetTal Stadéoels Yearv).

43 ‘Die Gotter des Homer sind sozugagen
eine Adelsgesellschaft, die unsterblich ist’,
W. Jaeger, Paideia i.32. See W. Kullmann,
Das Wirken der Gotter, pp.84—6; P. Cauer,
Grundfragen der Homerkritik, p.358.

44 Cf. Usener, Kleine Schriften iv.186;

Schrade, Gotter und Menschen Homers,
p.110; E. K. Borthwick in Hermes 96
(1968), 64 and 97 (1969) 388. = in Il
7.241: 8pxnots kal madid yevvalwy 6
wéAeuos. Cf Eustath. 926.3, 939.65. Von
der Miihll regards the single combat in the
Games for Patroclus as ‘sehr altertimlich’.
45 J. Huizinga, Homo Ludens, Ch. 5:
Play and War. The chapter ‘Jeux
meurtriers’ in A. Severyns, Homére III:
L’Artiste (1948), pp.106—15, is not
concerned with this aspect. For another
side, see K. Meuli, Der griechische Agon,
and W. Burkert, Homo Necans (1972), p.65.
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the ferocity with which, at a particular moment, men are fighting. As the battle

rages over the body of Patroclus.

mePL 8’ abTol UAOS OpLopeEt
aypios - 00d€ k' "Apns Aaogodos ovdé K’ Adnvn
TOV ye ibova’ dvooauT’, oUd’ €l uala uw xohos ikoe (Il. 17.397).

Men, too, have the same taste:

évda Kev ovk éTL Epyov avnp OvooaTo HETENS WY,

[Ty

8¢ 71 é1" GBANTOS KAl dvouTaTos GEET XaNkQ
Swevol kata uéooov,*® tryou 8¢ ¢ Makas 'Adhn

X€ELPOS éNovoa (Il. 4.539),

for many Trojans and Achaeans were killed that day.

The gods, then, in this aspect of their contemplation of human fighting, do
no more than share the taste of the heroes themselves and the poet’s own
audience. But the last aspect remains: the tragic. The gods in Book 22 look on
at the pursuit of Hector, which is so like a sporting event, but the feelings which

Zeus expresses are different:

_ Yeol§’ é mavres dpdvTo:
Toi0L € uvdwv fipXe Tarnp adpwv Te Yewv Te
‘& momou, 1) piov avdpa Suwk buevoy TepL TEEX0S
opdaluoiow opwua, udv §° dAopvperar RTop

“EkTopos . .." (22.166).

Hector, we are repeatedly told, is ‘dear to Zeus’ (e.g. 6.318, 8.493, 10.49,
13.674), but Zeus plans his death*” and must watch him die; Sarpedon is Zeus’
own son, and he too must be allowed to meet his death at Patroclus’ hands,
though he is ¢iAraros avépwv (16.433) to his father, who looks on in pity
(€éAénoe, 16.431) but does not save. Sarpedon is indeed honoured with a
supernatural sign of the grief of Zeus, a fall of bloody rain, and is given
posthumous honours in Lycia; but this is such cold comfort that the hero’s

friend Glaucus cries bitterly:

amnp & WPLoToS BAWAE,
Zapmnbwv, As vids- 0 8 006’ oV Tardds auvver (Il 16.521).

A god, even a god who ‘lives at ease’, feels passionate emotions as he watches
his favourites on earth in triumph or defeat. We have already seen the ‘pity’ they
feel for their sufferings; no less common is anger.*® And the two goddesses
defeated in the Judgement of Paris*® feel for Troy an implacable hatred which

¢ Cf. Il. 18.604, in the dance depicted
on the shield:
Soww 8¢ kvBloTnTAPE KaT' adTods
HOATRIC éEdpxOVTES ESlvevor kaTd
uéaoovs.
Again the similarity of dancing and
fighting; and here too a crowd of spectators

stand watching the dance, Tepnduevor (604).

47 Especially 15.68; 15.596 ff., 610—
14;17.207. Zeus also causes the reckless
impulse which leads to the death of
Patroclus, 16.688 f., whom he describes
(17.204) as Achilles’ éraipov . .. évnéa

TE KPATEPOV TE.
*® ThusIl. 12.179,
deol 8’ akaxnaro Svudy
mdvres, oot Aavaoiot udxne
emréppodol hoav:
13.352 (Poseidon) Hix9eto vép pa
Tpwoiv sapvauévovs, A 8¢ kparepds
éveuéooa.
Cf. 13.206 and 24.33, Apollo’s indignant
address to the gods.
4% Notoriously the Alexandrians were
concerned to deny that Homer ‘knew’ this
story, cf. A in 24.25, =T in 24.31. The
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nothing can satisfy but its destruction.*® Tantaene animis caelestibus irae?
Blake said that ‘Eternity is in love with the productions of Time’; the eternal
gods suffer and rejoice because of their involvement with men, who pass away

like the leaves and are gone. As the ancient commentator points out, on the lament

of Zeus for the inexorable death of his son Sarpedon, 00 ueuntéov Tov momTnY-
) yap adiévar el Ty ovyyévelay Twv SeWr THY TPOS Ardpwmovs, f) TA

émdueva avt Néyew (ZT in 16.433). Such things are the unavoidable consequence

of blood relationships between gods and men.

The divine watching can thus be tragic,’! and all the gods, not least Zeus, are
shown to us at times suffering as they look on; their presence and attention also
serves as a device to heighten for us the emotional significance of terrible
events.5? But the men in the poem do not know of this suffering. 6 8’ 008" 00
Taud0s auuve, says Glaucus of Zeus, and even the favourites of the gods must
struggle and die. No wonder that they reproach Heaven, as Menelaus does
(1l. 3.365, 13.631 ff.), with its indifference. The same cry comes also in the

Odyssey, 20.201:

Zeb matep, o TS 0€i0 FeWV ONOWTEPOS AANOS *
oUK €Nealpels avdpag, Emmy 61 yelwear avTos,
MLOYELEVAL KaKOTNTL KAl ANYEDL Aevyaléowot . . .

The men of the Iliad are greater than we are (oiow vOv Bpotol €iot), and they do
concern the gods—uéNoval uot OANUueEVOL Tep, says Zeus; but he takes pleasure
in watching them struggle, and they do not touch him as deeply as did his son

Heracles, as Hera points out to Hypnos:

7 ¢1¢ ¢o¢ Tpweoow dpntéuev ebptona Znv
w¢ ‘Hpak Aos mepixwaaro mawdos éoio; (I1. 14.265).

And even Heracles had to suffer a life of toil and humiliation, as he bitterly tells

Odysseus in the World of the Dead,

& 8el\’, ) Twa Kai oY Kakov uépov yn\ages,
by mep éywv dxéeokov O avryas neow.

demonstration by Karl Reinhardt that it
does underlie the Iliad (Das Parisurteil
(1938) = Tradition und Geist, pp.16—36)
is, or should be, a landmark in Homeric
studies. Regarded as certain in some
quarters (‘Man hat langst erkannt’, Erbse in
Ant. und Abendland 16 (1970), 106: see
also, independently, J. A. Scott in CJ 14
(1919), 22630, E. Drerup, Das
Homerproblem (1921), p.360 n.1;

V. Magnien in REG 37 (1924), 145, and
G. M. Calhoun in AJP 60 (1939), 10 n.23),
it is still by some denied (F. Focke in
Hermes 82 (1954), 274: G. Jachmann,
Homerische Einzellieder (1949), pp.16 f.),
while in English writing it seems not to
have made the impact that it should.

More of Reinhardt’s work should be made
available in English.

%0 Especially Il. 4.28; 7.31 f.; 18.367;
20.313.

! Many remarks in the Scholia treat
the Iliad as akin to fragedy. Such words as
¢mewodbwv and wepurérela are quite
common (reff. conveniently in J. Baar,
Index zu den Ilias-Scholien (1962)), and
Homer is said to be the first to introduce
kwod mpéowma (I1. 1.332), divine unxaval
(1l. 2.156), and maides (Il. 6.466). The
Iliad itself consists of ‘tragedies’, A in
I1l. 1.1. Plato calls Homer the first
tragedian, Resp. 595 b, 598 d, 605 c.

52 T A in 22.201, iva amep év SedTpy
viv pelfova kwnoy mddn. Cf. also =T in
4.541: Searny éavTy dvémhaoe TS
udxns. It is a pity that Baar (n.51) did
not include dearnc when he included
9€éarpov in his Index.
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Znvos uév mdic fa Kpoviovos, avrap 0itov
eixov amewpeainy . .. (0d. 11.618).5

No wonder that Zeus is prepared to surrender Troy, ‘consenting but against my
will’ (11. 4.43), although he admits that ‘I honoured it above all mortal cities’. In
return he claims the right to destroy any favourite city of Hera; and she agrees,
saying that he can destroy Argos, Sparta, and Mycenae when he chooses.® ‘For
I too am a god as well as you,’ says Hera, and so she has a right to have her will
respected: Troy must fall. ‘Come now, let us give way to each other in this;
I shall yield to you and you to me.” And Zeus agrees, 4.37: ‘Do as you will; let
us two not quarrel over the destiny of Troy.’ This scene, which immediately
precedes the outbreak of fighting in the Iliad, is a nightmare picture for men.
Punctilious service of the gods, even divine affection, is no defence; the will of
another god (kai yap &yw d€ds eiput) overrules any human claim. ‘What has
Troy done to you?’ Zeus asks Hera, and she need not even answer. Justification
is not the point, and the gods are not limited to a tragic attitude towards the
sight of human suffering: they can always change their viewpoint and enjoy
the spectacle. Finally, they can turn away their attention altogether.

At the beginning of Book 13 Zeus has brought Hector and the Trojans up to
the Achaean ships. He then turns away his shining eyes,

Zevs &’ émel oow Tpudds Te kal “ExTopa vuai méhaooe,
TOUS EV éa Tapa THOL Tovov T’ éxEuey Kal Oiiuv
VwAEUEwS, avTos 8¢ mAAw Tpémev Bo0€ paeww,

voodw €¢’ immomolwy OpPKkwy KadopwueVos aiav . . .

éc Tpoilny §° o0 naumav €t Tpémev booe paew (1. 13.1).

The plot requires Zeus not to be on the watch; but the passage®® is far more
than a mere hinge necessary for the action. Zeus can turn his shining eyes on to
what happens at Troy, if he chooses (cf. Il. 16.645), or he can look away and
leave men to their misery, strikingly juxtaposed with his own serenity. Again,
as battle rages in Book 11, only Eris is present to enjoy the sight; all the other
gods are at ease, at home in their lovely houses on Mount Olympus:

ol 5€ NUKkoL ¢S
Yovov- "Epic & dpa xaipe moNIGTOVOS €i00p0wOa
oin vap pa Sewv mapeTUYXAVE UAPVALEVOLOL,
0l 8" &\hou ob 0w mapeoar Jeol, GANG éknot
ogoiow évi ueyapoiat kadnaro, Hxt éKAoTW
Sdbuara kala TéTvkTo Kard nrvxas OvAvumowo (Il. 11.72).

At other times the gods go off in a body to be entertained by the Aethiopians
(Il. 1.423, cf. Od. 1.23, 1I. 23.206), and the world must get on without them.5¢

3 Here we have the original of the Codino, Introduzione a Omero (1965),
passages in Tragedy which criticize Zeus p.66.
for his indifference to the sufferings of 55 Cf. also CQ N.S. 26 (1976), 179,
his offspring, especially the Trachiniae and H. Frankel, Dichtung und Philosopbie,
and the Heracles. p.61.

8 Presumably this corresponds to the % ‘It is quite evident that the
fact that in the poet’s time these cities Aethiopians serve as a convenient refuge for
had in fact been sacked. Their patron the gods when the poet wishes to keep
goddess allowed this to happen, in a them away from Olympus’, J. T. Kakridis

gruesome bargain with Zeus. Cf. F. Homeric Researches, p.79.
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From God the All-Knowing Watcher we have thus reached the god who is not
watching, and who by not watching defines the position of mortals still more
crushingly. The gods, it seems, have other things to interest them, apart from
the struggle even of great heroes, in which when they choose they immerse
themselves with passion; to such an extent that Nestor in the Odyssey says
that he never saw gods ‘loving’ men so openly as Athena helped Odysseus at
Troy (Od. 3.221 £.).57 The gods are involved in human life, they love and pity
men; but also they enjoy the spectacle, and at will they can turn away from it.
There is no contradiction here, just as we must accept everywhere in Homer
that aspects of the divine which seem to us disparate or irreconcilable are in
fact inseparable. ‘It is difficult for us to see the dread Zeus on the mountain,
whose nod shakes Olympus, as identical with the hen-pecked head of a jovial
society; but for Homer he is both.’*® Thetis finds Zeus sitting alone, away from
the other gods, on the highest peak of Olympus, a grand figure (Il. 1.498); his
answer to her supplication is anxiety about the trouble he will have with his
wife (518), and the hope that she will not observe what is happening—an
unimpressive response, until he adds the terrific nod of his head which marks
his promise to Thetis as irrevocable. This was the scene which tradition said
inspired the Olympian Zeus of Phidias, the greatest of all Greek representations
of the divine. At his return to the other gods, they all rise to greet him; but the
expected row with Hera at once breaks out, leading Zeus to threats of violence
(565), and the harmony of heaven is restored only by Hephaestus’ tactful praise
of his father’s irresistible power, with a plea that they should not quarrel over
mortals, as this will spoil the pleasure of the feast, émel 7a xepeiova vik@ (576).
Hera smiles, and the gods laugh as Hephaestus bustles about in the réle of
Ganymede or Hebe (595—600). This bald summary gives an idea of the utter
impossibility of separating ‘higher’ and ‘lower’ ideas of the gods in the Iliad, or
serious ones from frivolous ones. Men are of enough importance to make Zeus
incur trouble for their disputes; at the same time they are beneath the serious
notice of the gods, who apply to them the words which the haughty suitors use
(Od. 18.404) when their princely banquet is disturbed by the quarrels of
beggars. And gods pass with all imaginable abruptness from sublimity to frivolity;
neither is truer or more vital than the other, and neither is true without the other.
Reinhardt coined the phrase ‘sublime frivolity’, erbabener Unernst, for the gods
of the Iliad, and he was right.*

7 It is no doubt more than a coincidence by distinguishing the crude old myths on the

that striking effects are produced in the one hand, and the progressive views of the
Iliad also both by the presence and by the poet on the other. This is not only a doomed
absence of human watchers. Helen is enterprise but also a profoundly wrong one;
brought out to watch the duel of Paris and it is the coexistence of both aspects which
Menelaus; Patroclus cannot bear to watch makes Homer’s gods what they are. Not
the disasters of the Achaeans; Priam and every compoéund is the better for being
Hecuba watch Hector’s death—and resolved into simple elements—even if it
Andromache, yet more pathetically, is were possible to agree on the means of
ignorant of it. See also the pleasure with doing so. Schrade also emphasizes (p.94)
which the other Achaeans imagine Achilles the identity of Hephaestus the méAwp
to be looking on at their sufferings, /1. ainrov who controls destructive fire (as
14.140. in I1. 21) and the supreme artificer who

58 H. Schrade, Gotter und Menschen controls the mop évrexvov: cf. especially
Homers, p.70. The puzzle about Homer’s 21.366, Teipe 8" aivrun | ‘Hpalorow Binge
gods is their ‘Protean qualities’, the moAv¢povos, where the two aspects are
‘curious intermingling of the sublime with brought into immediate juxtaposition.
the vulgar’, says G. M. Calhoun, TAPA 68 %% K. Reinhardt, Das Parisurteil, p.25.

(1937), 11; he thinks to resolve the difficulty
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The rest of the Iliad shows that the greatest humiliations and disgraces of the
gods are intimately and regularly linked with the greatest exaltations of their
power and splendour. Amid the startling scenes of Iliad 5, where the mortal
Diomede attacks and wounds two gods, we find on the lips of Apollo the most
impressive statement of the unbridgeable gulf between gods and men, 440:

ppdgeo, Tvdeidn, kai xageo, unde deoiow
0" é9€\e ppovéew, émel ob moTe UAOY Ouoioy
adavdrwy 1€ Y€wv xaual EpXOUEVWY T' avdpwnwy.

It is Apollo again® who refuses to join in the undignified fighting of the gods
in Book 21:

évvoolyar, ook &y ue oadppova uvdnoaio

Euuevar, el 81 ool ye BpoTcdv Eveka®! mroleudEw

Selhwv ... (Il. 21.462).

Here again the same calm and absolute superiority and dignity are set amid the
most undignified scenes; and the lines which introduce the Theomachy were
singled out by ‘Longinus’ for their sublimity (mep( $yyovs 9.6). Amid the seduction
and fooling of Zeus in the Aw¢ ardrn of Book 14, we yet find that the union of
guileful goddess and gullible god is also the Sacred Marriage which invigorates

all nature (Il. 14.346—61); and when Zeus awakes, what follows is a reassertion
of his invincible power (15.33, 104—9), and the longest and most explicit
enunciation of his whole plan for the Trojan war and the eventual fall of Troy
(15.56—71). When Zeus insults his son Ares, telling him that he is the most
hateful god on Olympus and but for the family connection would long since
have been lower than Tartarus (Il. 5.889—98), the immediate consequence is
that Ares is healed of his wound, bathed, and dressed in lovely garments: map

&€ Au Kpoviwwt kadésero kvdet yaiwv. In the Odyssey, too, the mortification
of Ares and Aphrodite,®? exposed to view by Hephaestus and mocked by all

the gods, is followed by Aphrodite’s departure for Paphos, where she assumes
all the splendour of her divinity:

(Y

11 6" dpa Kvmpov tkave puhouuedns "Agppodirn,

éc Ilagov, évda 7é oi Téuevos Bwuds Te Jvnels.

évda 8¢ uw Xapires Aovoav Kal xpioay élai

auBpdre, oia Feovs émevivoder aiév édvrag,

auel 6€ eiuara éooav énnpara, Savua idéodar (Od. 8.362).

The gods can always reassert their divinity, show their superiority to men,
and retire from the realm of suffering and passion into their blessedness. Now
that they no longer have serious wars in heaven, their divine energy might be
at a loss without the interest which human history has for them. Their attitude
can lead them to suffer, and they watch at times as spectators of a tragedy,
rather than a comedy, feeling pity and sorrow (though not of course terror);
but their concern cannot rival in intensity that felt by such human watchers as
Priam or Achilles. The divine audience both exalts and humbles human action;
it is exalted by being made the object of passionate concern to the gods, and at

8% Cf. W. F. Otto, The Homeric Gods, BpoTow éveka.
pp.66—7 on this Apollo. 62 On this episode see W. Burkert in
¢! Cf. Il. 1.574 ¥veka OvnTov: 8.428 RM 103 (1960), 130—44.
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the same time it is shown as trivial in the sublime perspective of heaven.®® The
ancient commentators were fully alive to both sides of this, and we find in the
Scholia both well expressed. By his use of divine myths the poet ‘exaggerates
the significance of his subject-matter by bringing in divine alliances and battles,’
but ‘when he looks at the divine nature, then he holds human actions very
cheap’.®

It seems perhaps most natural to us to think of all this as being far more a
matter of literature than of real religion; but the ancients thought of Homer as
one of those who formed their theology, for good (Hdt. 2.53) or ill (Xenophanes).
So it may be less outré than might at first sight appear, to point out that this
aspect of the Iliad could be described in the words used of his own religion by
so passionate a religious thinker as Pascal: ‘Il est dangereux’, he writes, ‘de trop
faire voir 4 ’'homme combien il est égal aux bétes, sans lui montrer sa grandeur.
1l est encore dangereux de lui trop faire voir sa grandeur sans sa bassesse. Il est
encore plus dangereux de lui laisser ignorer I'un et 'autre. Mais il est trés
avantageux de lui représenter I'un et 'autre.”®® Both the bassesse and the
grandeur of man are vital to the Iliad, and they are brought out with equal force
and emphasis. The poet could say of his poem what Pascal says of his own work:
‘Si ’homme se vante, je I’abaisse; s’il s’abaisse, je le vante.” Pascal means that
men are like animals because of sin and the Fall, Homer that they are like leaves
because of their insignificance and lack of divinity; that is a difference which it
would be flippant to minimize. But I think the comparison helps to show that
the Iliadic presentation is compatible with a view of the world and human life
which is both tragic and truly religious. If the poem did not rest on such a view,
one both universal and serious, it could hardly be the great and profound work
which it is.

That the gods, especially Zeus, observed human actions, was a natural and
universal idea. That they contemplated them as a moving but also entertaining
spectacle, was not; and the gods had to pay a certain price for the great benefits
it gave the poem in literary terms. Already in Homer it is at moments on the
point of becoming a reproach to them that they ‘look on’ at injustice or
suffering. I shall not pursue that theme here, but instead shall conclude with a
couple of examples of the sort of effect made possible by the Iliadic conception.
Sometimes dramatic, sometimes small and inconspicuous, they and their like
are of great importance for the poem.

We have already discussed II. 13. init., Zeus turning away his shining eyes and
leaving men to their unending labour and pain. Similar is the contrast, all the
more effective for being unstressed, in a passage like 13.345, of the partisanship
of Zeus and Poseidon for the two warring sides:

Tw & dupis ppovéovre Sviw Kpdvov vie K paraLw
avdpdow fpWeoay érevxeTor dlyea Avypa . . .

63 ‘Das tief Ergreifende erscheint, aus 8¢ amofAéyy els THw Belav pvow 6 monTAg,
dem Abstand des Gottlichen gesehen, auch 761€ T4 AVBpOMWwa mpayuara éfeuTelLeL.
wieder als gleichgiiltig’, Schadewaldt, Von Cf. BT in 4.1: m9avds ék 70D KGTWIEV
Homers Welt und Werk*, p.293. Yopvpov elc TOV oDpavoy TRV oknYNY

6% ST in Il. 8.429: 8rav 6é émMoylonTar  geuvivwy METHYAYE . . .

TNV TOMTIKNAY, émeTal Tois uvbois Kal TNy 65 Blaise Pascal, Pensées, ed. Pléiade,
bmébeaw EkTpaywdei, ouupaxias kal p.1170.

feouaxias mapdywv. T in 21.465: érav
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At 15.305 Apollo destroys the Achaean wall as a child destroys a sand-castle:

@ pa ov, fue Poife, moNOY kduarov kal Oiivy
ovyxeas ‘Apyeiwy . . .6

Such details bring out the full complexity of human and divine action and
suffering: the frightful impact on men of the intervention of immeasurably
superior gods. We see this again in passages which bring out the difference

between a man who is ‘god-like’ and a real god. In a simple form:

&’ ad Mnpuorns Tpwwv ENev dvdpa KopuoTny,
Aadyovov, Spacvv viov "Ovnropos, ¢ Awos ipevs
"I8aiov érérukTo, O€ds &' oS TiETO SMpicw.

7oV BN’ Omo yvaduoio kal obartos . . . (Il. 16.603).

He was honoured like a god—but now hateful darkness seizes him. The motif
appears as a taunt at 22.393, the triumphant paean of Achilles:

npdueda uéya kvdos - éméprouev “Exopa Siov,
@ Tpwes kara doTv Yew S evxeTdwvTO.

They treated him like a god—but we have killed him; and at once Achilles
dishonours his corpse.

More deeply moving is the famous speech of Sarpedon, 12.310 ff.:
‘We are honoured in Lycia like gods: so we must fight. But if we could really

be gods— €l uév yap moNepov mepi Tovde PuydvTeES

aiel 6 uéXhowey aynpw 7' adavdrw e
éooeodat

—then I should not fight; but we are mortals and must die—so let us win or lose
with glory’.*” The poet uses the idea of being ‘treated like gods’ in order precisely
to show how far the heroes really are from being gods. Sarpedon will not live to
the end of the Iliad, and the significance of his life and death is brought out in
this divine perspective. Most compressed and most dispassionate is the account
of Patroclus’ first entry into action. Achilles summons him to send him on the
errand which will lead directly to his death:

: 0 6€ k\aimdev dxovoas
€k uoNe (00 "Apnt, kakoU & dpa of méNev apxn (Il. 11.604).

He is like Ares in his strength and prowess—but we see him also as the gods see
him; as a mortal man, advancing to his doom.

These last passages derive their power from the existence of the divine
audience. The gods look on, and under their shining gaze human achievements
and human suffering are seen in a certain unique way. We are able to share
their viewpoint and to see human life as they see it, in its double aspect of
greatness and littleness. And the gods themselves acquire not least from their
role of watchers their own complex nature: sublime heavenly witnesses and
judges, and at the same time all-too-human spectators. The development of

¢ Cf. Il 12.29, the eventual complete ¢7 Cf. Gilgamesh to Enkidu in the Epic
effacement by the gods of the wall, 7&4 9éoav  of Gilgamesh, ANET? 79, column 2: p.69
unoyéovrec 'Axawl. of the Penguin Classic translation.
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the real and simple religious conception into a complex literary device was
momentous for the later literature and religion of antiquity.

Balliol College, Oxford JASPER GRIFFIN

Appendicula

In addition to the use made in the Iliad of the divine watcher, it lent itself to
other developments. The activity of the gods could be said to be dewpeiv,
contemplation: Anaxagoras said the aim of life was to contemplate the heavenly
bodies (V.S. 59 A30), and for Plato it is obvious that Jewpia goes with setting a
very slight value on our human life (e.g. Rep. 486 a), a thought which relates
neatly to the effect in Homer of divine contemplation of men and its effect in
making human doings less significant. Among men, too, spectators are the
noblest: the image which compared human life to one of the great games, where
some go to compete, some to buy and sell, and some to watch—and these last
are the most noble—traditionally went back to Pythagoras but in reality
probably belongs to Plato.%® It connects with the superiority we have observed
as part of the pleasure felt by the gods as they contemplate human struggles.

It can be used to explain human suffering: god as a trainer sends out the
virtuous man to earn the crown of virtue, not without dust and heat. So
Epictetus 1.24.1: 0 9€0¢ 0€, wS ANEMTNS, Tpaxel veavioK w ouuPERANKeY . . .
va "O\vumovikns yévy - dixa 8€ ibpwTos o yerar. We recall the view expressed
in the T Scholia on Il. 21.389, that gods exult in the contemplation of noble
deeds.

Marcus Caelius went so far as to regard civil war as a ‘great and enjoyable
spectacle’, Cic. ad Fam. 8.14.4: ‘video magnas impendere discordias, quas
ferrum et uis indicabit; uterque et animo et copiis est paratus. Si sine summo
periculo fieri posset, magnum et iucundum tibi fortuna spectaculum parabat.’

A more frightful variant is that which Seneca uses, de Providentia 2.9: God
delights in the gladiatorial spectacle of a good man matched with harsh fortune:
‘ecce spectaculum dignum ad quod respiciat intentus operi suo deus, ecce par
deo dignum, vir fortis cum fortuna mala compositus’; his example is the suicide
of Cato. This stands to the Homeric view of things in the same relation as the
lurid battle-scenes and hysterical suicides of Lucan to the Homeric epic.

68 Aristotle, Protrepticus B44 Diiring, 1920.8 = Kleine Schriften zur Sternkunde
with his note: W. Jaeger, Scripta Minora des Altertums (1950), pp.303—31. I find
i.355: W. Burkert in Hermes 88 (1960), paradoxical Boll’s view (p.307) that not
159 ff. On the life of contemplation, the gods but Odysseus provided the

F. Boll, Vita Contemplativa, SB Heidelberg  archetype of the floc dewpnrirds.
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