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FOREWORD

What is happiness?

From Two to One'

Separated at Eden,

thrown back into One;

one cluster of body and soul,

of humans and God.

As nature prevails,

happiness ensues from the grasping of all.

This volume brings together researchers who analyse and describe the
concept of happiness in its various appearances in the history of thought,
from the very first writings in Greek literature and historiography (Homer,
Hesiod and Herodotus — 8™ and 5" centuries BCE), through early Greek
philosophy (the Presocratics, 6%-5" centuries BCE), Classical, Hellenistic
and Neoplatonic philosophers (5% century BC-3" century CE), early and late
medieval mysticism (Sufism and Kabbalah — respectively at their height in
the 12" and 16% centuries CE), 10" century Christian manuscript writings,
medieval Hindu philosophy of liberation (the Hathayoga tradition in its
formative period - 11%-15% centuries CE), early modern philosophy (Baruch
Bendictus Spinoza - 17 century) and contemporary Positive Psychology.

Happiness appears in many forms, all connected with the human sense of
approaching oneness with the world and/or with the divine. The very first
terms for happiness appearing in Greek literature and discussed in the two
opening chapters of this volume, are olbos (6APog, material fulfilment),
makaria (paxapio, feeling bliss), and eutuchia (edtoyia, good luck). The
early Greek writers sought with these concepts to define the place of humans
in relation to the divine, finding happiness in the wealth or luck provided by
the gods. A term elaborated in the more developed, classical Greek
philosophy (Socrates, Plato and Aristotle) is eudaimonia (eddopwvia); the
literal meaning of this term is “a good demon” (or having a well-meaning
divinity dwelling upon us), but its actual meaning is simply well-being, or

! Poem by Alon Amit; see chapter 4 in this volume.
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remaining well and stable amidst the fluctuating and unpredictable
conditions of human existence.

We set out on our quest for human happiness with Fiorenza Bevilacqua,
who in the first chapter, Human Happiness: from Homer to Herodotus,
presents to us the first appearances of “happiness” in Greek thought. These
are discussed through Homer’s epic poem /liad and Herodotus’ historiographic
essay Histories, with further examples from Greek drama. In these writings
the happy persons are described as those who lived life as best as they could
in the short time allotted to them, for human existence is totally subject to
chance and to the gods’ envy.

The second chapter by Stefania Giombini, Happy City: Justice, Law, and
Happiness in Pre-Platonic Thought, considers various authors of the pre-
Platonic era who dealt with happiness through the prism of social or
communal wellness. Giombini walks us through different literary genres of
this early period: tragedy and lyrical poetry, the fragments of Thales’ and
Heraclitus® philosophy, the writings of the Sophists, myths of human
creation, and the fragments of the Pluralists’ writings - all showing that in
pre-Platonic thought the happiness of individuals is inseparable from the
happiness of the community, both tied in through the pivotal concept of
justice (dike, dikn).

Eudaimonia is discussed in the third chapter (Eudaimonia — Happiness in
Classical Greek and Hellenistic Philosophy) by the editor of this volume,
regarding the classical and Hellenistic philosophers of happiness. Even
though Plato’s philosophy is defined as dualistic in nature (separating
between the temporary realm of human existence, and the eternal realm of
the divine ideas), this chapter shows how the Classical and Hellenistic
conceptions of eudaimonia still portray the human strife for oneness: the
happy persons are those who grasp the divine ideas, and manage to live life
with a full awareness of divinity or pure thought (logos, Adyoc) that guides
them through.

With the rise of Neoplatonism in western philosophy alongside mysticism
in the early monotheistic traditions, we observe this quest for oneness in full
force (the fourth chapter of this volume: Happiness: From Neoplatonism
to Spinoza, through Medieval Mysticism, by the editor). The Neoplatonists
broke the platonic linear paradigm separating between heaven and earth,
and created a new spherical paradigm where a divine One is constantly
emanating down, and we humans are equipped with the skills to ascend and
finally merge with the divine. The Neoplatonic eudaimonia becomes the
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basis for Sufi (Muslim) oneness with God, as well as Kabbalistic (Jewish)
ascension in the Sefirot (spheres), toward Einsof (7102°K, the unlimited). This
chapter ends in the early modern period, with the Jewish philosopher Baruch
Benedictus Spinoza (1632-1677) who created an eminent system of
philosophy where God and Nature are one, and happiness ensues from
loving and rationalizing the whole — or the intellectual love of God or
Nature.

The fifth chapter by Martina Lamberti, Penitence and Redemption in the
Vercelli Book: towards Hyhta Moest, discusses the conceptions of
happiness in the 10" century Anglo-Saxon codex - the Vercelli Book. This
Old English manuscript, containing homilies, poems, and hagiographies,
was designated to instruct the Christian devotee on a life of penitence,
observance, and abstinence to gain what was considered as the greatest of
joys (hyhta meest). The concept of real happiness, which actualises in
heaven, is emphasised in the codex through the motif of journeying — sip —
representing, according to the medieval mind, the metaphorical path
towards eternal salvation.

The sixth chapter by Hagar Shalev, The Notion of Happiness in the
Medieval Hathayoga Tradition, zooms out of the Mediterranean and
European world, and into India of the 11"-15" centuries CE, following the
development of happiness in Hindu Hatha Yoga tradition. Happiness is
described in terms of freedom from the cycles of life — moksa (liberation)
and samadhi (meditative absorption); this freedom is presented either as
external to the body, or, as stressed by Shalev, in terms of embodied
liberation - having our souls liberated during our earthly existence through
various yogic practices. Here too, we see the strife for happiness as a quest
for oneness — mentally breaking the boundaries between ourselves and the
cosmos, and, for an instance or longer, becoming one.

The final chapter of this volume by Deborah Court, Creative Fulfilment,
gives us a glimpse into contemporary positive psychology, where happiness
and fulfilment are tied in with creativity: the creative persons make a
statement in this world, fulfil their unique potentials, and find meaning in
our otherwise unfathomable realm of existence. The creative mind in its
state of inspiration, may, if we go back in the centuries of human culture
and thought — be allotted the short term of blessing by the gods, grasp the
divine ideas or the cosmic logos, participate in the mystical ascension
toward the One, or experience embodied liberation, or intellectually love
God or Nature; it is in the work of a community guided by justice (dike), or
the work of individual humans — exemplified by the Herodotean anti-hero,
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the Sufi and Kabbalistic mystic, the Christian devotee, the yogic practitioner,
the rational philosopher and the inspired artist — that we discover, again, the
creation of happiness by means of unity with a higher idea, by moving
toward oneness with a higher realm.

Let us delve into the history of happiness and fulfillment from Homer to
Positive Psychology, through literature, philosophy and mysticism, East and
West.






CHAPTER 1

HUMAN HAPPINESS:
FROM HOMER TO HERODOTUS

FIORENZA BEVILACQUA

The theme of human happiness is central in both Greek philosophy and in
the profound and disquieting reflection underlying Greek tragedy, but it
appears also in other contexts: two Greek texts are particularly relevant
because they can be regarded as a starting point for further developments
and elaborations in Western thought. The former is a passage in Homer’s
epic poem — lliad (8" Century BCE), where we find for the first time a view
on happiness or rather unhappiness to which human life is destined; this
view is not elaborated, but simply expressed through a meaningful metaphor
and two examples in a speech given by the hero, Achilles, during his
meeting with King Priamus (Iliad 24.522-51). The latter is a dialogue in
Herodotus’ Histories (5" century BCE), where the main character, Solon, a
wise man (sophistes - co@lotg), explains his view on human happiness to
King Croesus (Histories 1.30-32). The latter text constitutes a significant
innovation, both in form (it is the first example of a literary genre, the
philosophical dialogue, that will be greatly developed in classical
philosophy) and in content - for the first time, a view on human happiness
is not only stated, but debated and argued. These two fascinating texts,
therefore, take the form of two literary archetypes; from this point of view,
they are of major interest.


http://www.perseus.tufts.edu/hopper/morph?l=sofisth%3D%7C&la=greek&can=sofisth%3D%7C0&prior=a)sqenesta/tw|

2 Chapter 1

1. Iliad 24.522-51"

But come, sit thou upon a seat, and our sorrows will we suffer to lie quiet in
our hearts, despite our pain; for no profit cometh of chill lament. [525] For
on this wise have the gods spun the thread for wretched mortals, that they
should live in pain; and themselves are sorrowless. For two urns are set
upon the floor of Zeus of gifts that he giveth, the one of ills, the other of
blessings. To whomsoever Zeus, that hurleth the thunderbolt, giveth a
mingled lot, [530] that man meeteth now with evil, now with good, but to
whomsoever he giveth but of the baneful, him he maketh to be reviled of man,
and direful starvation driveth him over the face of the sacred earth, and he
wandereth honoured neither of gods nor mortals. Even so unto Peleus did
the gods give glorious gifts [535] from his birth; for he excelled all men in
happiness and in wealth, and was king over the Myrmidons, and to him that
was but a mortal the gods gave a goddess to be his wife. Howbeit even upon
him the gods brought evil, in that there nowise sprang up in his halls
offspring of princely sons, [540] but he begat one only son, doomed to an
untimely fate. Neither may I tend him as he groweth old, seeing that far, far
from mine own country I abide in the land of Troy, vexing thee and thy
children. And of thee, old sire, we hear that of old thou wast happy; how of
all that toward the sea Lesbos, the seat of Macar, encloseth, [545] and
Phrygia in the upland, and the boundless Hellespont, over all these folk, men
say, thou, old sire, wast preeminent by reason of thy wealth and thy sons.
Howbeit from the time when the heavenly gods brought upon thee this bane,
ever around thy city are battles and slayings of men. Bear thou up, neither
wail ever ceaselessly in thy heart; [550] for naught wilt thou avail by
grieving for thy son, neither wilt thou bring him back to life; ere that shalt
thou suffer some other ill.”

AN Grye Om kat” ap’ ECev Eml Opdvov, dhyea &” Eumng €v Bupd KotokeicOon
€doopev ayvopevol mep: oV Yap Tig TpiiEig TEAETAL KpvEPOio yoowo: [525]
¢ yop énekAdcovto Ogol dethoiot Ppotoiot Lmew dyvopévolg: avtol 0€ T
axndéec eiol. dool yap 1€ mifor kataksioton &v Adg oddel ddpwv olo
Sidwot kakdv, Etepoc 82 £Gmv: @ pév K appifoc Sdn Zedg Tepmiképanvog,

[530] 8Ahote pév Te Kak® & ye kOpetal, dAlote & E0OAG: O 8% ke TMV
Aypdv don, Aepntov E0nke, koi € kokn Podfpwotig émi xOova Silav
glavvel, eottd 6’ olte Ogoiot TeTipévog obte Ppotoiowy. Mg pev kol [InAfi
Oeol docov ayroa ddpa [535] éx yeverf|g: mavtag yap €m avOpdTOLS
€kékooto AP te TAoVTQ T€, Avacoe 6& Mupiddvesot, kai ol Ovntd £6vtt
Ogav moincav diortv. AL éml ol t@® Ofjke 0g0g kokov, 6tTL ol 0D
TL TOid@V.EV LEYAPOIGL YOVT| YEVETO KpEWOVTeV, [540] GAA’ Eva maida tékev
mavamplov: oBdE v TOV ye ynpdokovta kopillm, €mel pdha TAGOL
naTpng Muot évi Tpoin, of te kRSmV 1188 o& Tékva. Kai o8 Yépov O Tpiv piv

! Greek source and translation (with minor modifications by Bevilacqua): Murray
(1924).
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dcovopev dAPlov glval: docov AéoPog dve Makapog E5o¢ dvtog éépyel
[545] kai ®pvyin kabOmepbe kol ‘EAAomovtog dneipwv, 1@V og yépov
TAOUT® TE Kol vidol eaol kekdoBal avtap €mel Tol mhpo TOS fyayov
Ovpavioveg aiel ol mept dotv pdyor T avdpoktaciol te. dvoyeo, ui &
aMiactov 080peo GOV katd Bupdv: [550] oD yap TL TPNEEIC GKAYNHEVOS DIOG
£110G, 000€ [V AVeTHGELS, TPl Kol KoKov dALo mdoncha.

These reflections, expressed by Achilles during his meeting with King
Priamus, who had come to Achilles’ tent to redeem his son Hector’s corpse,
are innovative in the context of the poem: for the first and only time, the
poem expresses general considerations on human life with regard to the
crucial theme of happiness,? although the technical word used for happiness
in later literary and philosophical works, eudaimonia (evdopovia), does not
occur in them.? This novelty is more easily understood in the light of a
thesis, recently resumed and persuasively demonstrated by G. Cerri (1986
and 1999), according to which book 24 was composed after the composition
of the rest of the poem.* The speech that Achilles addresses to Priamus
contains some themes that will later become typical of the literary genre of
consolation, as has been often pointed out;’ but focusing our attention on
the consolatory purposes and tones that are evident at the beginning and the
end of this speech may misguide us from grasping its most relevant aspects.
It is indeed true that at first Achilles urges Priamus not to indulge in wailing,
because it is useless (24.522-4), but immediately afterwards the fundamental
point occurs: Achilles explains that wailing is useless because the destiny

2 Two fleeting mentions of the unhappiness of human condition appear in a speech
of Zeus (17.445-7) as well as in a speech of Apollo (21.463-6), but they are of
implicit nature. The former reads:
Was it that among wretched men ye too should have sorrows? For in sooth
there is naught, I ween, more miserable than man among all things that
breathe and move upon earth.
1 vo. Suostivolot pet’ avdpdoty dhye’ Emtov; ob pv yép ti mod oty
oilupmdTepov avdpog mhvtwv, dooa Te Yoiav Em mveiet 1€ kol EpmetL.
Greek source and translation: Murray (1924).
3 The term that occurs here is olbos/ dMBog (24.536); see also the adjective olbios/
SAfiog (24.543). As we shall see later, also Herodotus’ lexicon for happiness remains
fluctuating.
4 This thesis is maintained by Cerri on the basis of the different status of the body of
the killed enemy in //iad 24: see Cerri (1986); see also Cerri (1999), pp. 82-9.
5 See e.g. Macleod (1982), pp. 131-2 with bibliography; Mirto in Paduano (1997),
p. 1504; Gostoli in Cerri (1999), pp. 1278-9; and Briigger (2017), pp. 196-7 with
bibliography.
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4 Chapter 1

established® by the gods for unhappy mortals (deiloisi brotoisi /Seihoict
Bpotoiot) is to live in suffering (achnymenois /dyvopévoig), while they are
free from pains (akédees /oxndésc; 24.525-6).7 This statement reaffirms the
radical difference between gods and human beings, who are not by chance
referred to as brotoi, mortals. This tragic contrast, the ineradicable
difference between immortal gods and mortal human beings, is a Leitmotiv
of the whole Iliad;? but in this passage a new element is added: gods are
called free from pains (akédees), while in the rest of Iliad they can feel pain
(also physical pain), though for a limited time. In this passage, the
possibility that gods can feel pain is eliminated, perhaps because any pain
is casual and temporary for them; the gods are presented as free from
suffering and griefs, living in perpetual peace of mind.’ In this way, the
unhappiness of mortals stands out even more and it is shown by Achilles as
an unavoidable condition. Achilles affirms indeed that in the house of Zeus
there are two jars, one full with bad things and the other with good things. '

% In Greek epeklasanto theoil énexhdcovto Oeoi, literally: “the gods spun”, i.e. “the
god established”. The verb epikiothein/ émuch®bewv in its metaphorical meaning
occurs several times in the Odyssey, but only in this passage in the /liad; this could
be a hint of a later composition of this book.
7 Needless to stress the strong opposition between achnymenois/ dyvopévorg and
akedees/ axndéeg: achnumenois, referring to human beings, expresses a condition of
heavy pain, while akédees, referring to the gods, means that they are devoid not only
of any pain or suffering, but also free of any worry, distress, anxiety or care (kédos/
K180G).
8 For example, cf. the threatening words that Apollo addresses to Diomedes in Iliad
5.440-2:
“Bethink thee, son of Tydeus, and give place, neither be thou minded to be
like of spirit with the gods; seeing in no wise of like sort is the race of
immortal gods and that of men who walk upon the earth.”
>ppéleo Tvdeidn kai yaleo, unde Oeoiowy ic” E0eke ppovéety, &mel ob mote
@dhov opoiov abavatmv te Bedv yapol Epyopévav T’ avlponmy.’
Greek source and translation: Murray (1924.)
9 Cf. lliad 6.138: theoi reia zoontes (Ogoi pela. {Hovieg), “gods living an easy life”.
10°As Mirto in Paduano (1997), p. 1504 suggests, the metaphor of the two jars
probably comes from a folkloric motive, as well as the tale of Pandora’s box
(Hesiod, Works and Days 90-105):
For previously tribes of men used to live upon the earth entirely apart from
evils, and without grievous toil and distressful diseases, which give death to
men. [For in misery mortals grow old at once.] But the woman removed the
great lid from the storage jar with her hands [95] and scattered all its
contents abroad — she wrought baneful evils for human beings. Only
Anticipation remained there in its unbreakable home under the mouth of the
storage jar, and did not fly out: for before that could happen she closed the
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Zeus gives both bad and good things to some men,'! but only bad things to
others; the latter are despitefully treated, wander all over the earth urged by
a terrible hunger, and are despised by gods and mortals (24.531-33).'2 Then
Achilles gives two examples'® of men who received both good and bad

lid of the storage jar, by the plans of the aegis-holder, the cloud-gatherer
Zeus. [100] But countless other miseries roam among mankind, for the earth
is full of evils, and the sea is full; and some sicknesses come upon men by
day, and others by night, of their own accord, bearing evils to mortals in
silence, since the counsellor Zeus took their voice away. [105] Thus it is not
possible in any way to evade the mind of Zeus.
Ipiv pev yap {deokov €mi xBovi @OL™ avOpdT@V vOopv dtep T€ KAKAV Kol
Gtep yolemoio mHVOl0 vousmv T  Apyorémv, ai T Avdpiot Kijpog E6mKay.
[odya yap &v kakdm Tt Bpotol kataympéokovsty.] GALL yov| yeipeoot Tibov
péya Tdp” apehovoa [95] Eokédac’, avBpmdmolot &' EUncato KNdea Avypa.
podvn 8" avtdbl Edmig év apprkrototl ddpoiowy Evdov Eupve miBov Hmo
xetkeowv, 00d€ BVpale €EEmn” Tpdobev yap énépPale tdpa miboto aiydyov
BovAiiiol Aog vepeinyepétao.[100] dAda 8¢ popio Avypd kot avOpdTovg
aAdAnTor mAgin pev yap yolo kokdv, mAein 0 Odlooca: vodoor o
avOpanotoy €@ NUEPNL, ol & &rl VOKTL aDTOHATAL POTMGL Kokd Ovnroict
pépovoar oy, émel povny é€gideto untieto Zedg. [105] obtwg ob i an
€01t Awog voov E€aréachat.
Greek source and translation: Most (2006).
See also Aiolos’ bag of winds (Odyssey 10.19-22); for the opposition between good
and bad, see the two gates of dreams (Odyssey 19.562-7): cf. Briigger (2017), p. 197
with bibliography.
' The theme of human life as an alternating or mixing of good and evil occurs
several times in the Odyssey and can be found also in Hesiod and Archilochus
(fragment 130 West); the latter reads:
All things are easy for the gods. Often out of misfortunes
they set men upright who have been laid low on the black earth;
often they trip even those who are standing firm and roll them
onto their backs, and then many troubles come to them,
and a man wanders in want of livelihood, unhinged in mind.
101G Og0ic T’ €ibeldmavto TOALAKIG LEV K KaK®V Gvopag OpOodoty peiaivit
keyévoug €mi xBovi, modldxic 8’ dvarpémovct kol UAA’ b BePnrotog
vrtiovg, Keivolg <6’> €metta ToALG yiveTal KoKd, Kai Biov ypriunt mhavatol
Kol voov mapnopog.
Greek source: Garcia Romero (1995), p. 179; translation: Trzaskoma, Smith &
Brunet (2004), p. 58.
Cf. Briigger (2017), p. 198 with bibliography.
12 Tt is needless to point out that being despised is an outstanding source of
unhappiness in a shame culture.
13 Examples are a topic motive in consolatory literature: cf. Briigger (2017), p. 200
with bibliography.
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things from Zeus: his father Peleus and Priamus himself, united by the same
destiny (24.534-48).'* Peleus received magnificent gifts from the gods:
since his birth he had excelled for o/bos and wealth (24.534-6), where olbos
means a happiness based mainly on material prosperity; moreover, he ruled
over Mirmidons (24.536); lastly, the gods have given him, a mortal man,
another wonderful gift - an immortal wife (24.537). But later, an evil befell
Peleus: he has no sons who can inherit his kingdom; his only son, destined
for an untimely death, is not able to support him in his old age because he
is far away, at Troy, where he vexes Priamus and his sons (24.538-42).
Although Achilles does not say so explicitly, Peleus is a father who, like
Priamus, % lost his only son: at present because he is far away, later because
he will die. Regarding his interlocutor, Priamus, Achilles begins by saying
that he heard that in the past Priamus was ol/bios, happy (24.543); also in
this case it is a happiness that includes material prosperity: Priamus indeed
excelled'® for wealth and sons (24.546). But afterwards the gods sent him
the torment of war and now around his city there are always battles and
slaughters (24.547-8). Finally with a typical ring composition, Achilles
again exhorts Priamus not to give in to his grief, which is useless because it
cannot give him back his son (24.549-51).!7 Though still regarded as a
consolatory speech, it is however based on a deeply pessimistic view of
human life, and this - for three reasons. First of all, if Zeus gives only bad
things to some human beings, there are no human beings for whom he
reserves only good things: therefore bad things are the unavoidable
prerogative of the human condition, and though it is not explicitly stated,
those who obtain by lot both good and bad things can be regarded as lucky.
Secondly, if we look at the two quoted examples of lucky men, Peleus and
Priamus, the good things in the first part of their lives are afterwards
followed by evils from which there is no escape: there is no change for the
better, no happy end, but a tragic plunging into suffering and ruin, so much

14 As is common knowledge, the overlap of these two characters plays a fundamental
role in this episode.

15 Priamus indeed, in a process of absolutization induced by his grief, announces in
a previous line that Hector, his killed son, was the only son for him (24.499).

16 1t is not by chance that the same verb that occurs just before for Peleus (24.535:
ekekasto /éxéxaoto: “had excelled”) is now employed for Priamus (24.546:
kekasthai / kexdoOau).

17 This is a topic motive that occurs several times in both the /liad and the Odyssey:
cf. Briigger (2017), p. 205 with bibliography.


https://www.perseus.tufts.edu/hopper/morph?l=e%29ke%2Fkasto&la=greek&can=e%29ke%2Fkasto0&prior=a)nqrw/pous
https://www.perseus.tufts.edu/hopper/morph?l=keka%2Fsqai&la=greek&can=keka%2Fsqai0&prior=fasi%5C
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so that the previous happiness ends up appearing a mocking illusion.'® If we
choose to adopt the criterion suggested by the Herodotean Solon (see
below), according to which we should wait until after a human being’s death
to establish whether he or she was happy, we could add that the death to be
met by Peleus and Priamus will certainly not define their lives as happy.
Lastly, I think that a pessimistic view of life stands out also with regard to
Achilles himself. Achilles always knew, as he confirms in this speech, that
death is hanging closely on him, but he never worried about this impending
death because he chose to avenge Patroclus by slaughtering Trojans and
above all killing Hector. But this keen desire, worth dying after fulfilling
it,'° now appears to him in a different light: if this desire found its fulfillment

18 Also the Herodotean Solon, as we will see later, says that often the fleeting

happiness granted by the gods preludes to complete ruin (1.32.9). Cf. p. 17 and note

42 below.

19 Cf. Iliad 18.94-116:
Then Thetis again spake unto him, shedding tears the while: [95] “Doomed
then to a speedy death, my child, shalt thou be, that thou spakest thus, for
straightway after Hector is thine own death ready at hand.” Then, mightily
moved, swift-footed Achilles spake to her: “Straightway may I die, seeing |
was not to bear aid to my comrade at his slaying. Far, far from his own land
[100] hath he fallen, and had need of me to be a warder off of ruin. Now
therefore, seeing I return not to my dear native land, neither proved anywise
a light of deliverance to Patroclus nor to my other comrades, those many
that have been slain by goodly Hector, but abide here by the ships. Profitless
burden upon the earth — [105] I that in war am such as is none other of the
brazen-coated Achaeans, albeit in council there be others better— so may
strife perish from among gods and men, and anger that setteth a man on to
grow wroth, how wise soever he be, and that sweeter far than trickling honey
[110] waxeth like smoke in the breasts of men; even as but now the king of
men, Agamemnon, moved me to wrath. Howbeit these things will we let be
as past and done, for all our pain, curbing the heart in our breasts, because
we must. But now will I go forth that I may light on the slayer of the man [
loved, [115] even on Hector, for my fate, I will accept it whenso Zeus willeth
to bring it to pass, and the other immortal gods.
oV &' avte mpocisime OLTIC Katd Sdkpy ygovoa: [95] drvpopoc &M pot
1ék0¢ Eo0e0, Ol dyopedelc: avtiko yép tot Emetto ped' “Extopa mOTHOG
£tolpoc. TV 8¢ péy' oxtnoag mpocépn moOdac MKLS AxAlels: avTiKo
tebvainy, €nel ook Gp' Eueldov taipo Krewvopéve Emapdvar O pEV paio
A0 matpng [100] £pOit', Eueio 8¢ dijoev apiig dAktiipa yevésbat. viv &'
£mel o0 véopai ye @idnv ¢ matpida yoiav, 00dé Tt atpoxiw yevounv edog
008" étdpotst Toic AL, of 81 moAéec Sapey "Extopt Sip, GAL' ot Topd
ety étdotov dyBog dpodpne, [105] toiog &dv olog ob Tic Ayoudv
XOAKOYITOVOV &V TOAEU®: Ayopt] € T' dpeivovég giot kal dAAoL. mg Epig Ek
1€ Oed®dv &k T' AvOpdTOV ATOA0ITO KOl ¥OA0G, OG T Epénke TOADPPOVE TTEP
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in revenge, it turned up also in bringing grief to Priamus and his sons
(24.542).%° Achilles realizes that the intoxication of revenge has a price, a
counterpart in the suffering of others. Looking at the situation from this
viewpoint, Achilles seems to discern an aspect of his actions that now
appears in the foreground and casts a kind of shadow on his life: even
regardless of his sorrow for his dear friend Patroclus and his old, unhappy
and faraway father Peleus, Achilles’ life now appears as much richer in bad
things than in good things, in grief than in happiness.?' In Achilles’ words
we can see lucid and disillusioned pessimism that is paradoxically, beyond
the intentions of the character, devoid of any possible consolation.

2.1. Herodotus, Histories 1.30-32%

1.30: So for that reason, and to see the world, Solon went to visit Amasis in
Egypt and then to Croesus in Sardis. When he got there, Croesus entertained
him in the palace, and on the third or fourth day Croesus told his attendants
to show Solon around his treasures, and they pointed out all those things
that were great and opulent. [2] After Solon had seen everything and had
thought about it, Croesus found the opportunity to say, “My Athenian guest,
we have heard a lot about you because of your wisdom and of your
wanderings, how as one who loves learning you have traveled much of the
world for the sake of seeing it, so now I desire to ask you who is the happiest
man you have seen.” [3] Croesus asked this question believing that he was
the happiest of men, but Solon, offering no flattery but keeping to the truth,
said, “O King, it is Tellus the Athenian.” [4] Croesus was amazed at what
he had said and replied sharply, “In what way do you judge Tellus to be the

yoremivor, 6¢ € oD yAvkiov péltog kataAePopévoro [110] avopdv &v
ombecowv aé€etan MGte Kamvog: G¢ €ue viv grdiwoev dvag AavopdV
Ayopépuvav. oAla o pév tpotetdybot £doopev dyvopevol mep, Bopov évi
otifeoot gilov dopdoavieg avaykn: viv &' eln' depo OiAng ke@afig
oAetijpa kiyeim [115] "Extopa: kfjpa &' £yed tote déEopan Onmdte kev 1) Zevg
£€06An Teléoo nd' abdvatot Beol dAlot.

Greek source and translation: Murray (1924).

20 See also Macleod (1982), pp. 11 and 26-7.

21 Already in his mother Thetis” words, Achilles’ life appears not only destined to a

premature death, but also full of suffering (see /liad 18.61-2):
And while yet he liveth, and beholdeth the light of the sun, he hath sorrow,
neither can I anywise help him, though I go to him.
Sppa 8¢ pot {mel kol 0pd @dog Meliowo dyvutal, ovdé Ti oi Svvapon
xpalopfioat iodoa.

Greek source and translation: Murray (1924).

22 Greek source: Colonna (1996); translation (with some modifications by

Bevilacqua): Godley (1920).
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happiest?” Solon said, “Tellus was from a prosperous city, and his children
were fine and good. He saw children born to them all, and all of these
survived. His life was prosperous by our standards, and his death was very
glorious: [5] when the Athenians were fighting their neighbors in Eleusis,
he came to help, routed the enemy, and died very finely. The Athenians
buried him at public expense on the spot where he fell and gave him much
honor.”

1.31: When Solon had provoked him by saying that the affairs of Tellus were
so happy , Croesus asked who he thought was next, fully expecting to win
second prize. Solon answered, “Cleobis and Biton. [2] They were of Argive
stock, had enough to live on, and on top of this had great bodily strength.
Both had won prizes in the athletic contests, and this story is told about
them: there was a festival of Hera in Argos, and their mother absolutely had
to be conveyed to the temple by a team of oxen. But their oxen had not come
back from the fields in time, so the youths took the yoke upon their own
shoulders under constraint of time. They drew the wagon, with their mother
riding atop it, traveling five miles until they arrived at the temple. [3] When
they had done this and had been seen by the entire gathering, their lives
came to an excellent end, and in their case the god made clear that for
human beings it is a better thing to be dead than to be alive. The Argive men
stood around the youths and congratulated them on their strength; the
Argive women congratulated their mother for having borne such children.
[4] She was overjoyed at the feat and at the praise, so she stood before the
image and prayed that the goddess might grant the best thing for man to her
children Cleobis and Biton, who had given great honor to the goddess. [5]
After this prayer they sacrificed and feasted. The youths then lay down in
the temple and went to sleep and never rose again; death held them there.
The Argives made and dedicated at Delphi statues of them as being excellent

»

men.

1.32: Thus Solon granted second place in happiness to these men. Croesus
was vexed and said, “My Athenian guest, do you so much despise our
happiness that you do not even make us worth as much as common men?”’
Solon replied, “Croesus, you ask me about human affairs, and I know that
the divine is entirely envious and troublesome. [2] In a long span of time it
is possible to see many things that you do not want to, and to suffer them,
too. I set the limit of a man's life at seventy years, [3] these seventy years
have twenty-five thousand, two hundred days, leaving out the intercalary
month. But if you make every other year longer by one month, so that the
seasons agree opportunely, then there are thirty-five intercalary months
during the seventy years, and from these months there are one thousand fifty
days. [4] Out of all these days in the seventy years, all twenty-six thousand,
two hundred and fifty of them, not one brings anything at all like another.
So, Croesus, man is entirely chance. [5S] To me you seem to be very rich and
to be king of many people, but I cannot answer your question before I learn
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that you ended your life well. The very rich man is not happier than the man
who has only his daily needs, unless he chances to end his life with all well.
Many very rich men are unhappy, many of moderate means are lucky. [6]
The man who is very rich but unhappy surpasses the lucky man in only two
ways, while the lucky surpasses the rich but unhappy in many. The rich man
is more capable of fulfilling his appetites and of bearing a great disaster that
falls upon him, but the lucky man surpasses the other in these ways: he is
not so able to support disaster or appetite as is the rich man, but his luck
keeps these things away from him, and he is free from deformity and disease,
has no experience of evils, and has fine children and good looks. [7] If
besides all this he ends his life well, then he is the one whom you seek, the
one worthy to be called happy. But refrain from calling him happy before he
dies; call him lucky. [8] It is impossible for one who is only human to obtain
all these things at the same time, just as no land is self-sufficient in what it
produces. Each country has one thing but lacks another; whichever has the
most is the best. Just so no human being is self-sufficient; each person has
one thing but lacks another. [9] Whoever passes through life with the most
and then dies agreeably is the one who, in my opinion, like a king deserves
to bear this name. It is necessary to see how the end of every affair turns out,
for the god promises happiness to many people and then utterly ruins them.”

1.30: adtdv &1 OV TovTOV Koi THc Oemping éxdnuncag 6 Tolov sivekey &¢
Alyvontov dmiketo mapd Apoocw koi On kai &g apdig mapa Kpoicov.
anucopevog 8¢ g&gwvileto €v toiot Paciiniowst Yo T0d Kpoicov: peta 8¢,
nuépn Tpitn f| tetdptn kerevoaviog Kpoicov tov Toiwva Bepdmovreg
TEPUYOV KOTA TOVG Onoavpods Kol Emedeikvucay mava £0vta peydio te
kol OAPa. [2] Benodpevov € pv Ta TAVTO Kol OKEYAUEVOV (G Ol KT
Koupodv v, eipeto 6 Kpoicoc téde: “Eive ABnvaie, map’ fuéag yap mepi 6o
AOYOg amiktol TOAAOG Kol co@ing eivekev Tig oflg Kol TAGVNG, &OC
QL0GoQEnV Yijv TOAM|V Oswping civekev émeAlvdac: viv dv Tuepog
dnelpeicBot pot énfilOé o, el Tva fidn mavtmv £ldeg OAPidTaToy.” [3] 6 uév
Anilov elvar avBpdrov dAPibTato Todta énelpdTa, TOAmy 38 ovSEV
omofonedoac GAAY T@ E0viL ypnoduevog, Aéyel ‘@ Pacied, TéAhov
AOnvoﬁov (’mo@muuaoag 8¢ Kpoicog 10 Aeybev eipeto Emotpeping: [4]
‘xoin on prstg Télhov VoL oAPudtatov;’ 6 8¢ gime “TEAMA® TodTO pev Ti|g
TOMOG €D NKovoNg Taidsg ooV Koot T kdryadoi, kol oot 8168 Gmaot Tékva
gkyevopevo, kol Tava napapsivavia, Todto 8¢ tod Biov &) frovtl, Mg o
mop’ Nuilv, televtn) tod Piov Aaumpotdtn Emeyévero: [S] yevouévng yop
Afnvaioot péymg mpog tovg dctuyeitovog €v Ehevoivi Pondfoag kol
TPOTNV TOW60G TAV TOAEP®V Amébave KGAAoTO, Kai v ABnvaiot dnpooin
e E0ayav avtod, T Tep £mece, kal Etipnoav peydlog.’

1.31: g o6& ta kata tov TéMov mpoetpéyarto 6 LOAwV TOv Kpoicov gimog
moALG 1€ kol OAPua, Emepdta, Tive devtepov pet’ €kelvov dot, dokémv
méyyv Sevtepeio ydv oioecbat. 6 8¢ eime ‘KA&oPiv te kol Bitwva. [2]
tovTooL Yap €odot yévog Apyeiotot Biog 1€ dpkémv VIV Kol mPOg TOVTO
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poun chpotog Tomde: deblopdpot Te apedTEPOL Opoing foav, Kol of kol
Aéyetar e 0 Aoyoc. £ovong optiig tif “Hpn toict Apyeioiot £deg Tavtog TV
unépa avtdv Cedyel kopuobijvar £g 10 ipdv, ol 8¢ ot fogg £k Tod dypod ov
mapegyivovto v dpm, EkkAndpevor 8¢ T dp1 ol venviat YrodHvreg avtol VO
v (edyAv gikkov v dpofav, &l Tiic apdéng 8é oov dyéeto 1) piTnp,
610di0Vg 6 TEVTE Kol TECOEPAKOVTA SIUKOUICOVTEG AmikoVTO £G TO ipov. [3]
TadTa 6¢ oL Tomcact Kol 0QOEiol VO Tiig TV YVPlog TELeVTN TOD Pilov
apiotn €meyévero, 0165eE€ te év TovTolot O Bedg, (g duevov gin avOpOT®
tebvavar paddov i Coew. Apyegiot pev yap mepiotavieg Epakapllov t@v
venviéov TV pounv, ol 8¢ Apyelor v untépa adT@®v, olev TEKVOV
gxopnoe. [4] 1 8¢ pnnp Tepyopng Eodoa T@ 1€ EPy® Kol Tf| PN, otdoa
avtiov tod aydipotog ebyeto KiedPr te kai Bitwvt toict £émvtig tékvoiot,
of v étipnoav peydimg, v Beov dodvar 0 avBpdT® TUYEV GploTdV €oTL.
[5] peta tavtnv 8¢ v eoynv g E0vodv te Kol evoynOnoav,
KoToKOUN0£VTEG £V 0OT® T® 1p® 0l venviot oOKETL Avéotnoay GAL" &v TéNeT
T0UT® £oyovto. Apyelol 6¢ oQev &ikovog momodpevol avébscav €
AeMPOVG OG AVOPDOV APIOTAV YEVOUEVDV.’

1.32: X6hwv pev on evdorpoving devtepeio Evepe tovtoioy, Kpoicog o0&
onepyfeic cine ‘® Egive ABnvoie, 1 & fustépn evdorpovin odtm TOL
améppumtar € 10 pNdév, dote 0VOE idlwTEmV AvdpdV a&iovg Mpéag
émoinoag;” 6 8¢ eine ‘@ Kpoioe, motduevov pe 1o Ogiov miv 0v povepdv
Te Kol Topay®ddeg Emelpmtds avOpomniov tpnypdtev mépt. [2] v yap @
HoKP® XpOV® mOAAG pev 0Tt 0elv T un Tig €0€Aet, TOAAD O¢ Kol ToBelv.
&c yop £PSopmrovta Etea odpov T {ong avBpdne mpotibnut. [3] ovrot
€ovteg  éviovtol. Efdounkovia  mapéyoviar Muépog dukooiog Kol
nevToKloydiag Kol diopopiog EUPoAitov punvog pn ywopévou: €l 8¢ on
80eloel TovTEPOV TV ETémV UVi pokpoTEpOV YivesBa, Tva &1 ai dpot
cuppaivact Tapayvopevar £ 0 déov, Uiveg pev Tapd T EfSounkova ETea
ol éuporol yivovior TpmKovta mévte, NUEPOL 6€ €K TOV UNVAV TOVT®V
iMoo mevimiovta. [4] Tovtéev TtV Gmacémv Muepéov TOV &C Ta
EPdopnkovto Etea £0VGEMV TEVTHKOVTA KOl dINKOGIEMV Kol EAKIGYIMEDY
Kol Siopuplémv 1 £Tépn avTémV Tf| £TépN NPT TO Tapdmav ovdEy dpotov
TPoGAyel mpijypo. odtm dv Kpoice mdv €0t ivBpmmog Evppopny. [5] €poi 88
oD Kol TAOVTEEWY PéYa Qoiveat Kai PactAedc TOAAGDY slvor AvOphdmmv: EKeivo
5¢ 10 €iped e, oD KD og Eyd AEym, TPV TEAELTNGAVTO KOADS TOV aidva
nobopat. od yap T 0 péya mAovolog paAAov Tod €n’ MuépnV EYovtog
OMPrdtepde dott, €l PN ol TOYN Eniomorto mAvTa KoY Exovio €D TELEVTHGAL
Tov Pilov. modloi pév yap Camlovtol avbpdnwv dvorPol eict, ToAlol €
petpiog £xovieg Plov evtvyéec. [6] 0 pev on péya mlovoiog dvorfog O,
dvoiot mpoéyel 10D evTVYE0C LoBvoy, 0DTOC 88 Tod mhovsiov Kol dvorBov
moAloiow: 0 pev émbopinv ékteléoot Kol Gty peydAnv mpoonecodcav
EVelol dSuvaTdTEPOG, O 8¢ T0160E TPOoEYEL Eketvov: dtnv pev kol Embopinv
0VK OpOimG duvaTog Ekeiv Evelkat, Tobta 6 1) 0TLYIN Ol AnepOKEL, AnNPOg
6¢ €ot1, dvovcog, amadng Kak®dv, gbmog, g0edng. [7] &l 8¢ mpog tovTolcy
gT1tedevTHGEL TOV Blov €D, 00TOG &Keivog, TOV ob (ntéeic: dAPlog kekhijcOou
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G&6c €otu Tpiv & GV TEAELTNON, EMOYEIV UNdE KAAEE K@ OAPov, GAL
evtuyéa. [8] o mhvta pév vov tadta cuAAAPELY GvBpomov E6via AdUvaTOV
€ott, domep ydpM ovdepia KaTapkéEL TavTa EMLTH TopExovoa, GALd dAho
pev €xel Etépov 8¢ émdéetan 1 6¢ av ta mielota &y, abtn dpiotn. dg 6
Kol avOpmdmov odpo £v 0VdEV adTapkES €0t TO eV yap €xel, dAlov 88
€voeég €0TL. [9] O¢ O’ Gv otV TAEToTO EX®V S10TENEN Kol Emelta TEAEVTHON
gvyapictog TOV Piov, odtog map” Euoi o obvopa TodTo Mg Bactheds Sikadg
€ott @épechol. OKOTEEWY O& YPN TOVIOG YPNHOTOG TNV TEAELTNV Kij
amofnoetar: morloiot yap 31 vrodéEag SAPov O Bedg Tpoppilovg avitpeye.’

The conversation between Croesus and Solon is the first example of a kind
of dialogue that will recur several times in Herodotus, between a “wise
adviser” and a man of power who usually does not take (to his detriment)
the advice given to him.?* This dialogue, however, is particular because
Solon neither gives real advice, nor suggests a choice as an alternative to
another, but expresses considerations on happiness and human life, which
actually constitute an indirect warning to Croesus.

Before the beginning of the dialogue, Solon is introduced by Herodotus as
a wise man, one of the Greek sophistai (copiotai) who have gone to Sardis
(1.29):%

...all the sages from Hellas who were living at that time, coming in different
ways, came to Sardis, which was at the height of its property, and among
them came Solon the Athenian, who, after making laws for the Athenians at
their request, went abroad for ten years, sailing forth to see the world, he
said....

...0mkveéovTol £€G Xapdig axpalovcog TAovT® GAMOL TE Ol TAVTEG €K TG
‘EANGd0c cogrotai, ol Todtov TOv ¥povov ET0YXOVOV E0VTEG, OG EKOOTOG
avT@AV amkvéotto, kai o1 kot ZOA@v aviip Abnvaiog, 6g ABnvaiolst vopovg
KeLEVGOOL TOM oG AmedNUNOE ETe dEKA KATA BEMPING TPOPACLY EKTADGAG

We should keep in mind that the term sophistés (co@iotcg), as confirmed
by other occurrences in Herodotus (2.49.1; 4.95.2) and in other works,?
means simply a wise man: it is a synonym for sophos or better sophos anér
(c090d¢ avrp ).2 Other expressions also characterize Solon as a wise man:
in 1.29.1 Herodotus says that Solon undertook his journeys kata theoriés

23 Cf. the classic article by Lattimore (1939).

24 Greek source: Colonna (1996); translation: Godley (1920).

25 For a detailed examination of the occurrences and meanings of sophistés in the
texts of 5™ century see Edmunds (2006), particularly pp. 418-22 and 424-5.

26 Cf. Ramirez Vidal (2016), p. 120.
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prophasin (katda Bewping tpogacty), with the stated intention of theorie, i.e.
of seeing, knowing. The term theorie will reappear immediately afterwards,
when Herodotus (1.30.1) confirms that Solon left Athens tes theoriés ...
heineken (tfig Oswping ... eivekev), in order to see, to know. Then this
expression will be resumed by Croesus in his first words to his guest
(1.30.2). In this first speech of Croesus other two terms emphasize the image
of Solon as a wise man: one, rather obvious, is sophié (copin), wisdom,
whose fame has reached also Croesus’ country (1.30.2); the other, quite
unexpected, is philosopheon (prhocoéwv), present participle of the verb
philosophein (p1hocoegiv) which occurs here for the first time (1.30.2). The
meaning of this verb will not be discussed here: it will suffice to clarify that
in this passage its meaning is very different from the one it will later assume
in Plato’s writings. Here Solon is philosopheon in the sense that he is
motivated to travelling by his love of knowledge, that however has nothing
in common with the philosopher’s pursuit of knowledge, but should be
understood as an intellectual curiosity driving him to know new countries
and cultures.?” Not by chance in Croesus’ words philosopheon and theoriés
heineken are placed on the same level as motivations that prompted Solon
to visit so many countries: what philosopheon adds to theoriés heineken is
simply the ability to reflect on what one sees and observes. As Rossetti
rightly notices,?® Solon is introduced not only as a curious traveler, but also
as a thoughtful person who is able to elaborate intellectually the facts and
situations that he experienced. In my opinion, it would not be arbitrary to
suppose that Herodotus entrusted the task of explaining his own views on
human happiness to Solon, a man characterized by sharp intellectual
curiosity and by being a thoughtful traveler, and therefore so close to
Herodotus himself. The meeting between Solon and Croesus appears
therefore as a confrontation between wisdom on the one hand and wealth
and power on the other, between the thoughtful moderation of the former
and the dull arrogance of the latter; the opposition suggested in the past by
some scholars, where Western freedom is represented by Solon and Eastern

27 On Solon’s intellectual curiosity see especially Solon’s fragment 13 Diehl (17
Gentili-Prato; 23 West):
Happy who has beloved boys and horses with uncloven hooves, and hunting
dogs, and a foreign guest coming from another land.
MProg & maidéc te pikol kai pdvukeg immot kai ke dypevtai kol Eévog
ALodamdc.
Greek source: Colonna (1982); translation: Bevilacqua
28 Cf. Rossetti (2018), pp. 273-4.
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despotism is represented by Croesus, does not find any confirmation in this
text.?

2.2. Human life and divinity

The dialogue between Solon and Croesus deals with the subject of
happiness, or better - who can be regarded as the happiest human being.
Solon’s two answers establish a ranking that puts Tellus the Athenian at the
first place and two young Argive brothers, Cleobis and Biton, at the second:
this ranking is based on a clearly defined view on human life, closely related
to an equally stated view on divinity. The decidedly pessimistic view of
human life is expressed by Solon with a categorical phrase: pan esti
anthropos xymphoré (ndv ot GvBpwmog Euueopn)), which we could
translate as “the human being is totally at the mercy of chance”,* but in the
Greek text it is far more straightforward and blunt: “the human being is
totally chance” or “the human being is only chance” (1.32.4).3! In the strict
sense of the word, xymphoré means what happens, what comes about to the
human being: to make his statement clear, Solon explains that if we establish
seventy years as the human lifespan (1.32.2),? this includes 26,250 days

29 Cf. Asheri (1988), p. 282.
30 Translation: Bevilacqua.
31 Another wise adviser, Artabanus, will explicitly state that it is symphorai,
fortuitous events, that dominate human beings, and not the other way around.
(7.49.3):
Since there are no harbors able to receive you, understand that men are the
subjects and not the rulers of their accidents.
Ovk @v &7 &6vimv Tot Mpévev dmodeliov, péde &1l ai cvugopai TV
avBpdnov dpyovct kai ovkl GvOpIOL TV GLUPOPEMV.
Greek source: Colonna (1996); translation: Godley (1920).
32 Solon indeed in a famous elegy (19 Diehl; 23 Gentili-Prato; 27 West) established
seventy years as the average lifespan; however, addressing a polemic answer to
Mimnermus, who had expressed the hope to die at the age of sixty (fragment 6 Diehl;
11 Gentili-Prato; 6 West), Solon hopes for a lifespan of eighty years (fragment 22
Diehl; 26 Gentili-Prato; 20 West):
But if you let be again persuaded by me even now, delete your sentence and
do not be jealous because I worked out a better one: change, o offspring of
gentle poets, and sing so: “may the fate of death grasp me at the age of
eighty”.
GAA'€l pot kv viv &1t meiceat, EEghe TodTOV, PUNdE pPéyaup dtL ogd AdoV
EMEPPAGAUNV, KOl HETOMOINGOV, AtyvgoTddn, dds 8 dede: “OydwiovTaém
poipa kixot Oavirtov”.
Greek Source: Colonna (1982); translation: Bevilacqua.
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(1.32.3-4) and none of these days brings the same things as another (1.32.4).
In other words, the human being is subject to the work of time, which day
by day brings things that are always different from those already experienced;
therefore, fortuitous and unpredictable events dominate human life,
escaping human beings’ control and causing an unavoidable uncertainty.

Moreover, in addition to the unpredictability of events and circumstances,
the human being is subject also to divinity, which is phthoneron/ ¢Bovepdv
- envious, and tarakodes/ Topoy®ddeg - fond of derangements (1.32.1). If we
confine ourselves to the tarakodes only, the divinity seems to negatively
reinforce the continuous changes that human beings are subject to, by
adding farache/ topayn — derangement or disorder. But the divinity is also
envious. Much critical discussion has been dedicated to the concept of
phthonos theon/ eB6vog Osdv - envy of gods;*® it is difficult to find a
definitive meaning to this concept, since, on the one hand, the phthonos
theon is not the only (and not even the prevailing) way in which the divinity
acts and, on the other hand, it appears in conflict with other ways of
intervention enacted by divinity. If we confine ourselves to Croesus’
vicissitudes, we could rely on what Herodotus himself states, though with
some caution,* about the death of Atys, Croesus’ son, as being a terrible
divine punishment (ek theou nemesis megalé/ éx Bgod véueoic peydin) due
to Croesus’ regard of himself as the happiest (o/biotaton/ d Pudtatov) of all
human beings (1.34.1). Here the divinity’® seems to act to inflict a
punishment caused by a fault, in this case Croesus’ arrogance of thinking of
himself as the happiest of all human beings. Not very different is the
reference to Croesus’ defeat by Cyrus, shown as a punishment inflicted on
him for the fault of his dynastic forefather, Gyges (1.13.2; 1.91.1-2).% In
some other cases, the punishment of an individual or a collective fault by
the divinity is stated quite openly,?” while in other cases, e.g. the story of

33 The bibliography is nearly endless: I will confine myself to quote the commendable
considerations in Corcella, 1984, pp. 152-4. Corcella also points out that the
phthonos theon, which causes lucky and powerful men to be destined to a sad end,
is in Herodotus a fundamental “legge storica”, a historical law or a regularity that
can be observed empirically (p. 226).

34 Cf. below, note 56.

35 In Herodotus not only fo theion/ 10 Ogiov, but often also 4o theos/ 6 8¢ (cf. also,
eg. 1.31.3; 1.32.9), indicates the divinity in a depersonalized meaning; the same
applies to tou daimoniou/ tod dorpoviov in 2.120.5.

36 Gyges indeed had become the king of Lydians by murdering their king, Candaules
(1.7.1-1.14.1).

371t is the case of Pheretime (4.205) or of the Trojans (2.120.5); in the latter passage,
Herodotus points out twice that he is stating his own opinion.
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Polycrates (3.39-45; 3.54-6; 3.120-5), his atrocious death is not related to
some deplorable actions of his (3.39.4; 3.44.2; 3.45.4) but only to his great
fortune and success (3.40.1-2) that exposed him to the risk of a bad end
(3.40.3) — and this, precisely because the divinity is envious (3.40.2):3

...for I know divinity, how envious it is...
...70 Oglov EmoTapéve mg £ott pOovepov. ..

The concept of an envious divinity is restated in the words of the wise
adviser Artabanus (7.10e and 7.46.4); the latter reads:

As life is full of pains, death has become the most desirable refuge for the
human being, the god is found to be envious in this, giving us only a taste of
the sweetness of living.

oltmg 6 pév Bdvatog poydnpilg €ovomng tilg {Ong Kataevyn aipeTOTiTn T®
avOphT® yéyove, 6 8¢ Bedg YAukDV yevusag TOV aidva eOovepds &v avT®
gopioketon Emv.®

Facing these undeniable fluctuations about the ways in which divinity acts
upon human affairs, it is useless to persist in looking for an expected
consistency: it seems more reasonable, as well as methodically correct, to
acknowledge two different views that are flanking and intertwining: the
former showing a tendency to ethicize to some extent the intervention of the
divinity, while the latter showing it as devoid of any ethical value and totally
unrelated to human behaviors.

Even those who are less exposed to the phthonos theon cannot forget that
the divinity is also farakodes, fond of derangements, and hence human life
is subject to an unavoidable instability. Good fortune, therefore, is always
precarious and temporary; nobody, as Solon explains to Croesus, should
regard himself as happy (o/bios) until he does not come to the end of his
life* peacefully, but only as lucky (euthychés —1.32.7: “call him ... lucky”
/ kordew ... edtuyén).*! Therefore Solon does not hesitate to conclude his

38 Greek Source: Colonna (1996); translation (with modifications by Bevilacqua):
Godley (1920).

39 Greek Source: Colonna (1996); translation (with modifications by Bevilacqua):
Godley (1920). On Artabanus, cf. above, note 31.

40 “Nobody among the living is happy”: thus indeed Croesus will remember Solon’s
words while he is going to die at the stake (1.86.3).

41 The fundamental opposition is between olbios and eutychés. We cannot however
forget that even in this dialogue the lexicon of happiness is not firmly set: if the term



