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Abstract

The purpose of this thesis i1s to demonstrate that true friendship is a relationship,
which all human beings are called to practise in all contexts — families, marriages,
church communities, neighbourhoods and nations. Wherever human beings come
face to face with other human beings, friendship 1s the most godlike relationship they
can have with one another.

The study begins with an examination of Greek friendship and challenges this
secular model because of its hierarchical, utilitarian and idealised aspects. I then offer
a modern Christian understanding of true friendship and seek to establish that
friendship is essential for recognising the true worth of another human being and is
necessary for offering hope, freedom and transformation.

In the next part of the thesis I examine friendship more closely through the story of
Ruth and Naomi, the life of Teresa of Avila and the correspondence between Dietrich
Bonhoeffer and his family, friends and fiancée. Each study illustrates some of the
tensions between friendship and social relationships.

Finally, I offer studies from developmental psychology and psychotherapy to argue
that friendship is the first relationship human beings know. By the end of my thesis I
hope to show that the potential for friendship is there in all human beings and that
Jesus’ motivation for relationships with others was based on friendship.

1l
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Introduction

The seeds for this dissertation were sown more than twenty-five years ago when I
moved with my family to a new job and home over a thousand miles from parents and
friends. Until this relocation the greatest distance I had ever been from my birthplace
was when I went to university, which was fifty miles away. When I met my new
neighbour, I could not have known that a friendship would soon begin that would
change my life forever. Now that our friendship is nearly thirty years old and as I
have retlected on this topic for my dissertation, 1 realise that that relationship has
made this study possible.

As our friendship grew I understood that my friend was communicating something
about God that I had not known until then. Meister Eckhart claimed that if God is
‘really God then God is that which is most communicable’.! At the time I was
struggling with the traditional tmages of God, which were for me no longer life-giving
but were becoming life-inhibiting. I was not communicating with God, the king, lord
and father nor was God, the king, lord and father talking back to me. Still I longed for
conversation with God. As time went by I began to know God through my friend.
Her words and actions were communicating life and were awakening new life in me.
She was communicating God and signs of God’s Kingdom, which had nothing to do
with hierarchy. A new image of God was forming in my consciousness.

When I began theological studies I was receptive to the language of friendship and
it began to jump off the pages when I came across it. The model of exclusive

friendship inherited trom Greek culture and still a strong legacy in Western culture

was being broadened by new models that talked about open friendship. The writings

' Quoted in Dorothy Soelle, Theology for Skeptics: Reflections on God, trans. Joyce L. Irwin
(Minneapolis, Minnesota: Fortress Press, 1994), 21.



of the German theologian, Jiirgen Moltmann, challenged me to think differently about
friendship. When Moltmann added the name of friend to the three Christological
titles of Jesus as prophet, priest and king, he changed how we understand Jesus’
relationships to others.” The traditional titles, which come from authoritarian
societies, distanced Jesus, but the title of friend brought Jesus closer to human beings.
Moltmann wanted to use friendship to reveal God’s relationship to all humanity. He
knew the church had been guilty of oppression through domination and the title of
friend was a way to break down this punitive model. Moltmann reclaimed the titles:
Jesus was the prophet-friend of the poor, Jesus was the priest-friend who suffered for
others, Jesus was the king-friend who liberated human beings from slavery and
death.” He became disreputable, according to Jewish law, because he ate and drank
with disreputable people. Jesus was offering the friendship of God to all humanity.
Moltmann was not the first twentieth century theologian to write about friendship
but his re-examination of the relationship came at a time when theologians were
struggling with more traditional understandings of God. Moltmann believed
friendship was the relationship left that could bring freedom and new life to theology.
At the same time feminist theologians began looking at friendship. Sallie McFague
was the first American theologian to declare that friendship was the ‘ideal relationship
among peoples of all ages, both sexes, and whatever colour and religion’.* In Models
of God she rejected hierarchies and proposed a theological anthropology of inter-

relatedness that embraced friendship as the primary relationship that God had with

* Jiirgen Moltmann, The Open Church: Invitation to a Messianic Lifestyle (London: SCM Press Ltd,

1978), J55.
> Moltmann, The Open Church, 54.

* Sallie McFague, Metaphorical Theology: Models of God in Religious Language (London: SCM,
1983), 179.
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mature human beings.” Others began to follow McFague and to expand friendship

into all relationships.®

Carter Heyward, a lesbian Episcopal priest, former Professor of Theology at the
Episcopal Divinity School in Cambridge, Massachusetts, and now the founder of Free
Rein Centre for Therapeutic Riding and Education in Brevard, North Carolina, has no
interest 1n a God who 1s other-worldly. Heyward affirms a God of ‘relation and
friendship’.” For her friendship is a mutual recognition which had its beginning

between Jesus and God:

In Jesus’ relation to God, Jesus grows with God in love. It is a relation in which each
gives and recetves and stands out as distinct from the other. Jesus is not God’s little
boy, the offspring of a private — if miraculous — affair between God and Mary.
Rather, Jesus 1s God’s child who grows in relation to God and becomes God’s friend

in a voluntary and mutual relation. God is parent in that God is resource for Jesus’
growth 1n power. But it may be equally appropriate (and I believe it is) to image God

as Jesus’ child, whose growth in the world Jesus facilitates.®

She also knows that Western society and its institutional structures do not encourage
friendship nor God’s incarnation between human beings. Society i1s afraid of
mutuality and prefers relationships of domination and subordination. Heyward’s
understanding of friendship encouraged me to do more research. I was intrigued by

her 1nsistence that God and Jesus were both growing in the relationship. What was

her basis for this statement?

Martin Buber claims that in the beginning 1s the relation, meaning that human

beings are never without the influence of others in their lives and that there is a

> Sallie McFague, Models of God: Theology for an Ecological, Nuclear Age (Philadelphia: Fortress
Press, 1987), 167-179.

° See Liz Carmichael, Friendship: Interpreting Christian Love (London: T&T Clark International,
2004), 183-194, for an excellent summary of feminists who have written about friendship.

" Carter Heyward, The Redemption of God: A Theology of Mutual Relation (Lanham, Maryland:
University Press of America Inc., 1982), 10.

° Heyward, The Redemption of God, 38.




fundamental relationality when life begins. ° Buber believes that the relation is a

‘category of being’ and a ‘mould for the soul’.' Although he could not prove that

mutuality existed between God and human beings, he knew human beings
instinctively needed friendship with others in order to be fully human.

My research on friendship then led me to the field of developmental psychology.
Around the same time that Moltmann was thinking about the implications of
friendship for theology, the child-developmental psychologist, Daniel Stern, was
doing ground-breaking research on mutuality between the infant and caregiver. Stern
discovered strong evidence for Buber’s claim that there was a fundamental
relationality at the beginning of life. Stern also recognises that the need for friendship
1s never forgotten and that human beings continually search for friendships
throughout their lives 1in order to enrich them, give them meaning and purpose and
even bring redemption to relationships which were not liberating. In chapter six I look
more closely at Stern’s work and at others who have further developed Stern’s
thinking.

[ believe that we have been made for friendship. In this study I use examples of
friendship to demonstrate how that claim does or does not happen. I begin in Chapter
One with an examination of secular friendship inherited from the ancient Greeks. In
Chapter Two I offer a Christian understanding of friendship. In Chapter Three I look
at friendship in the Hebrew Bible with special reference to the friendship between
Ruth, Naomi and Boaz. In Chapter Four I study the life of Teresa of Avila, focusing
on the transformation of her life when she discovered true friendship. In Chapter Five
I demonstrate the difficulty of friendship between Dietrich Bonhoeffer and his

fiancée, Maria von Wedemeyer. In Chapter Six 1 present psychological research to

” Martin Buber, / and Thou, trans. Ronald Gregor Smith (New York: MacMillan Publishing
Company, 2™ ed., 1958), 18.
' Buber, I and Thou, 27.




argue that friendship is the first relationship. I conclude with a reflection from John's
gospel on Jesus’ friendship with the Samaritan woman.

All human beings have the potential to communicate something about God. Each
of us has a vocation of friendship. My life has been transformed because my friend
has been obedient to that call. She helps me to discern how God i1s working in my life
as I do 1n hers. We affirm one another’s gifts and help one another to discover the

selves God calls us to be. We are friends on the way to fulfilment and maturity.



One

Classical Friendship: A Secular Model

The classical world valued good friendship. Aristotle became the first philosopher to
elevate 1t to an ethical ideal and claimed that only humans of virtue and wisdom could
be friends. Friendship held people and society together; it was both political and
practical. Even before Aristotle wrote his systematic analysis of it, friendship was the
primary relationship outside of marriage that cultivated a sense of security in a hostile
environment. In ancient society atfection was not necessarily basic to friendship, and
friendship frequently extended beyond the interpersonal into interconnecting webs of
associations. Friendship could move between atfective and non-affective expression.

Which came first, the affective or non-affective, still remains a matter of debate.’

Philos

The Homeric epic of perhaps the eighth century BC contains the earliest important
evidence of a theory and praxis of friendship in the Greek world. Homer’s heroic
tales were treated as encyclopaedias for technological, political, cultural and moral
knowledge. These tales were seen as written for the good of the community, and the
epic poem’s description of friendship was of a mutually supportive relationship.
Odysseus, for example, was under an obligation to love (philein) all within his
household and any admitted as guests. Recent archaeological findings posit that in the

late eighth century BC, Greek society was organised into small, independent

' J.T. Hooker, ‘Homeric poc’, Glotta 65 (1987), 45.
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communities of fewer than fifty families.” Friendships remained within the families

and a particular community. Philos, one of three Greek words for friend and the most

frequently used, was applied to someone who maintained the terms and obligations of

friendship within the confines of kinship and its extended group.’

Terms and obligations of any relationship are outward manifestations of what the
political philosopher, Horst Hutter, identifies as the ‘dominant dispositions of the
cultural and societal psyche’.* In ancient Greek society the dominant disposition was
survival, and the will to live was nourished, protected and strictly controlled within
the ties of kinship and community. The ancient world had its own rules and
regulations for friendship and Sophocles’ play, Electra, produced c. 415 BC,
illustrates what happens if a person violates that code of loyalty. When Clytemnestra
killed her husband because he had sacrificed their daughter before the start of the
Trojan War, her children were required to behave as philoi of their father and to act as
enemies of their mother.” The Greek tendency to classify people in terms of their
capacity and function enabled one to decide who was and was not a friend. Duty was
first to parents, then to kinsmen, third to friends and benefactors. Wives did not fit
easily into this hierarchy.®

The opposite of philos, ‘friend’, was echthros, ‘enemy’. Plato (Republic 332A)

sanctioned the idea that one’s duty was to help one group of philoi and harm the

2 Konstan, Friendship in the Classical World (Cambridge: Cambridge University Press, 1997), 8.

* Depending on how philos functions in a sentence, as a possessive pronoun or an adjective, problems
are created for philologists who are determined to know the exact etymology. It Homer understood the
word as possessive, friendship meant belonging to a social group. If Homer meant it to be used as an
adjective, friendship implies an emotional tie. Archaeological findings would seem to come down on
the side of the argument that sees the origin of the word to be possessive; however, even if friends were
necessary for survival and the well being of a social group, what purpose does the continued debate
serve for understanding friendship?

* Horst Hutter, ‘The Virtue of Solitude and the Vicissitudes of Friendship’, in Preston King and
Heather Devere (eds.), Critical Review of International Social and Political Philosophy (London:
Frank Cass, 1999), 133.

> Sophocles, Electra and Other Plays, trans. E.F. Watling (London: Penguin Books, 1953), 113, lines
341-368.

° K.J. Dover, Greek Popular Morality in the Time of Plato and Aristotle (Oxford: Basil Blackwell,
1974), 273.




other.” One could ask without embarrassment for an cnemy’s misfortunes while
asking for one’s own blessing, something that is similarly found in the Psalms of the
Hebrew Bible, where there is little hesitation by a petitioner to ask simultaneously for
personal favour and an enemy’s downfall (Psalm 18). Creon, King of Thebes, makes

no attempt in Sophocles’ Antigone to hide feelings toward an enemy of the rightness

of retaliation:

Creon: An enemy can’t be a friend, even when dead.

and

Rightly said. Your father’s will should have your heart’s first place. Only for this do
fathers pray for sons. Obedient, loyal, ready to strike down their fathers’ foes and

love their fathers’ friends. To be the father of unprofitable sons is to be the father of

sorrows, a laughing-stock to all one’s enemies.®

Creon 1s voicing the acceptable attitude and behaviour of a philos towards an
echthros.

In light of the fact that reciprocity applied to enemies as well as to friends, it is not
surprising how much distrust determined behaviour within relationships. To keep
distrust under control, friendship and manipulation became common bedfellows. One
could be generous with gifts and thereby help to buy off potential enemies. The gift-
giver was more likely to be thought of as a friend, and the receiver, by accepting the
gift, was expected to show goodwill towards the giver. The poets Hesiod and

Theognis, writing ¢. 700 BC and slightly later than Homer, drew attention to the loss

of trust between friends.

T Dover, Greek Popular Morality, 180.
* Sophocles, The Theban Plays: King Oedipus, Oedipus at Colonus, Antigone, trans. E.F. Watling

(Harmondsworth: Penguin Books, 1947), 140-3.




Hesiod laments the degeneration of friendship in families. In Works and Days,

partly an autobiographical account of his involvement in a lawsuit with his brother.

Perses, over property, he writes:

Do not make a friend equal to a brother; but if you do, do not wrong him first, and do
not lie to please the tongue. But if he wrong you first, offending either in word or in
deed, remember to repay him double; but if he ask you to be his friend again and be
ready to give you satisfaction, welcome him. He is a worthless man who makes now

one and now another his friend; but as for you, do not let your face put your heart to

shame.’

Hesiod’s pessimism comes from his frustration over unreliable friendships. Theognis
complains even more bitterly than Hesiod about his friends who have failed to
provide him with matenial benefits and protection during economic and social
uncertainty. In his Elegies addressed to his young friend Cyrnus, he curses the failure

to obey obligations of group equality and reciprocity:

Never mingle with bad men; banish them far from your side, staying with good men
alone. Always eat and drink in their company: sit with them always; make 1t your task

to please those who have might in the land. You will learn good from the good; but

once you mingle with bad men, even the wits that you had speedily vanish away.

Theognis lived in a competitive environment in which dissimilar social systems were
developing and traditional practises of friendship were breaking down. Prior to this
breakdown, apart from marriage, friendship was the only bond to create lasting
obligations between peers. Theognis curses his former friends, those who have been
corrupted by new wealth, power and status. For Theognis there are few friends who

can be trusted: ‘One cannot know the mind of a man or woman until they have been

° Hesiod, The Homeric Hymns and Homerica, trans. Hugh G. Evelyn-White, The Loeb Classical

Library (London: Heinemann Ltd., 1967), 703-713.
10 4. Frinkel, Early Greek Poetry and Philosophy (Oxford: Blackwell, 1975), 403.




tested like a beast beneath the yoke’. Theognis’ pessimism reflects the loss of the

community of kinship, as he had known it."’

Xenos

Although Hesiod and Theognis envisioned an ideal of friendship through epic poetry,
day-to-day living with kin forced them to confront the vicissitudes of human
relationships. Kin were neither immune from physical misfortunes, disease, war and
death nor from emotional upheavals and destructive behaviour, often greed and
betrayal, toward one another. Sometimes it was necessary to cross the boundary of
kinship to social groups outside that unit. Heads of families, tribes and the polis
decided who the ‘guest-friends’ would be. Xenos, the second Greek word for friend,
identifies friendship across boundaries, between insiders and outsiders.

In Book Six of Homer’s Iliad, an encounter between two heroes preparing to fight
one another, Diomedes and Glaucus, illustrates xenia. Neither knows the other until
Diomedes asks, ‘Who are you’? Glaucus begins with his genealogy - son of

Bellerophon, son of Glaucus, son of Sisyphus, son of Aeolus, to which Diomedes

responds:

Well then, you are a friend (xenos) of my father’s house of long standing: for noble
Oeneus once entertained incomparable Bellerophon in his halls, and kept him twenty
days; and moreover they gave one another fair gifts of friendship (xenia). Oeneus
gave a belt bright with scarlet, and Bellerophon a two-handled cup of gold which I
left in my palace as I came here. Tydeus I remember not, since I was but a httle child
when he left, at the time the army of the Achaeans perished at Thebes. Theretore
now | am a dear guest-friend (xenos philos) to you in the centre of Argos, and you to

me in Lycia, whenever | come to the land of that people. So let us shun one another’s

_—— gy —————

el i i

'l john T. Fitzgerald, ‘Friendship in the Greek World Prior to Aristotle’, in Greco-Roman Perspectives
on Friendship, Society of Biblical Literature Resources for Biblical Study 34 (Atlanta: Scholars Press,

1997), 31.
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spear even among the throng; for there are many for me to slay, both Trojans and
famed allies, whomever a god shall grant me and my feet overtake; and many
Achaeans in turn for you to slay, whomever you can. And let us make an exchange

of armour with each other, so that these men too may know that we declare ourselves

to be friends (xernoi) from our fathers’ days. '

A xenos belonged to a special category of relationship: more than a friend but not a
kin and usually an outsider from a similar or even dissimilar social group, either
nearby or abroad. Xenia signalled the transition from the friendship of the Homeric
age to that ot the polis. Ritual served to establish and perpetuate the friendship. Gift
exchange, the past one between Oeneus and Bellerophon and the exchange proposed
by Diomedes and Glaucus would continue the bond of solidarity. Guest-friendships
passed through male descendants and allied partners, brought together for mutual
protection. Diomedes and Glaucus’ exchange of armour cemented their treaty and
symbolised the support each would give the other and the other’s closest associates in
extreme adversity. Reciprocity and trust formed the backbone of guest-friendships;

attection was optional. Ultimately these ritualised relationships have determined the

‘value system’ of Greek cities. Gabriel Herman argues:

When during the eighth and seventh centuries BC the contours of the city-state were
gradually drawn, the ancient world was criss-crossed with an extensive network of
personal alliances linking together all sorts of apolitical bodies (households, tribes,
bands etc.). The city framework superimposed itself upon this existing network -
superimposed itself upon it, yet did not dissolve it. And when the city finally
became established as the dominant form of organisation, dense webs of guest-
friendship continued to act as a powerful bond between citizens of different cities and

between citizens and members of various apolitical bodies. And by this persistence

'> Homer, lliad, Books 1-12, trans. A.T. Murray, rev. William F. Wyatt, The Loeb Classical Library
(Cambridge: Harvard University Press, 1999), 6.215-31.

[ 1



In the age of the cities, it became involved in actively shaping the value system of the

polis and in formulating some of its most basic concepts and patterns of action. !>

According to Herman guest-friendship lacked the intimacy of true friendship. It
promoted the political and material well being of the social elite and guaranteed
asylum for those banished from the inner circles of ruling power. Frequently it was
the only means betore the polis was well established for any possible co-operation
between villages, tribes and nations, which were at war or hostile towards each other.
Xenoi also trusted each other to carry through on commitments, but had no way of
appealing to external authority if obligations were disregarded until the polis created
and enforced rules about personal relations. Herman argues ‘what mattered most’
was getting possession of something which the other needed, 1e Arnistotle’s ‘friendship
of utility’.'* In the Greek world xenoi helped one to gain an entrance into the world of
wealth, power and status. Guest-friendships were a form of work. The status of a man
increased in proportion to the number of his xenoi, a society of equals but not always
friends."

Notably absent from Herman’s analysis of guest-friendship 1s how the lower
classes participated in guest-friendship. It is dangerous to assume that this form of
friendship was restricted to the social elite. The lower classes would have travelled as
well and followed similar guest-host relations. An argument for this is the fact that
the Greek people are still noted for their hospitality and the Bedouin continue to
extend assistance to travellers following the rules of guest-friendship. A Bedouin host

offers hospitality to the stranger and does not ask questions until after the guest has

had food and drink. The guest is expected to be respectful of the host’s generosity

3 Gabriel Herman, Ritualised Friendship and the Greek City (Cambridge: Cambridge University

Press, 1987), 6.
14 Herman, Ritualised Friendship, 164.

15 Herman, Ritualised Friendship, 34.




and not stay longer than three days. The host gives a gift to the departing guest.'® In
ancient times it would have been a piece of pottery broken off a plate, which the

stranger would keep and present to his host if he happened to be travelling again in

the region."'’

Hetairos

Homer combined philos with a third Greek word for friend, hetairos, (philos
hetairos) to describe the friendship between Achilles and Patroclus. It was Homer’s
combination of the two words that came closest to a deeply emotional and intensely
important relationship, which existed apart from kinship or marriage. In Greek
literature the use of the word usually indicates a relationship between a hero and his
follower. Homer’s use of superlatives sets apart this relationship from others.
Patroclus 1s Achilles’ philtatos hetairos, ‘dearest comrade’ (lliad 17.411, 655).
Patroclus and Achilles grow up together and the older Patroclus becomes Achilles’
therapon, ‘squire or henchman’.

In the lliad, Achilles allows Patroclus to borrow his armour and to lead the
Myrmidons to aid the Greeks who are retreating from the Trojans. Hector kills
Patroclus in battle, and Homer describes with intensity Achilles’ grief which war
brings:

A black cloud of grief enfolded Achilles, and with both hands he took the dark dust and
poured it over his head and defiled his fair face, and on his fragrant tunic the black ashes
fell. And he himself in the dust lay outstretched, mighty in his mightiness, and with his
own hands he tore and marred his hair. And the handmaids whom Achilles and Patroclus
had taken as booty shrieked aloud in anguish of heart, and ran out from inside around
battle-minded Achilles, and all beat their breasts with their hands, and the knees of each

16 | experienced this form of guest-friendship when I lived and travelled in the Middle East in 2000.
17 Konstan, Friendship in the Classical World, 86.

13



one were loosed beneath her. And facing them Antilochus wailed and shed tears, holding

the hands of Achilles, who groaned in his noble heart; for he feared that he might cut his
throat with the knife.'®

Achilles knew he was doomed to die but not until he had avenged utterly
Patroclus’ death. All that mattered to Achilles after his hetairos’ death was to punish
Hector and the Trojans and to restore the hero’s honour due to Patroclus. Much has
been read into the friendship between Achilles and Patroclus. The intensity of the
feelings with which Homer’s characters speak has been characterised as homosexual
love. To Greeks of the classical pertod Achilles’ emotional outburst when Patroclus is
killed, along with the plea of Patroclus’ ghost before Achilles’ death that their ashes
be interred together, signified homosexual love. Aeschylus’s trilogy on the [liad,
specifically a fragment from the play, Myrmidons, in which Achilles talks of ‘kisses’
and ‘god-fearing converse’ with Patroclus’ thighs, probably indicated an erotic
relationship.'”

It 1s possible Homer was describing the tnumphs and failures of great war heroes
in dramatic speeches, which his audiences expected. The epic language of Homer 1s
meant to ‘take place in the foreground of our vision’.”’ Homer described Achilles in
such a way as to invite the audience to expertence the unrestrained expression of his
grief: covering himself with dirt, tearing out his hair, moaning from his solar plexus
and even contemplating suicide. This was the heroic age when men expressed their
emotion before the rules of culture held them back.

Society had changed by Aeschylus’ time in two important ways, which could

account for the relationship between Achilles and Patroclus being understood

S —— N ——-

'® Homer, /liad, 18.22-34
19 K_J. Dover, Greek Homosexuality (London: Duckworth, 1978), 197. Dover has an agenda and fails

in his scholarship to indicate that an important characteristic of Greek myth is the lack of consistency in

stories.
20 1 B. Hainsworth, The Idea of Epic (Berkeley: University of California Press, 1991), 32.
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difterently. Dover suggests that the ‘homosexualisation’ of myth may have begun
with a generation of men from the late sixth and early fifth centuries who witnessed
more soclal acceptance and artistic expression of homosexual behaviours than at any
time in the ancient world.”’ Even earlier than Aeschylus’ time Greek society valued,
for purposes of education, attachments between erastai, adult men, and eromenoi,
boys. These homoerotic-social relations, with socially regulated sexual behaviours,
were known as pederasty, ‘love for boys’ and were 1deally intended to nurture boys
into becoming cultured men, brave soldiers and responsible citizens. In the Greek
world, where political fragmentation and aggression from neighbours were constant
worries, pederasty assured a constant supply of capable males to keep society going.
In Athens a boy was educated by his erastes in philosophy, music, arts and sport.
In Sparta, boys learned the art of war from adult men. Sometimes men and boys, old
enough to serve in the military, would fight side by side in battle. The erastes would
model heroism and encourage similar bravery from his eromenos. If Homer had
intended the hero’s relationship as paederastic, still an issue of debate, then Achilles’
sacrifice of his own life to avenge Patroclus’ death would have been interpreted,
justified, and extolled as the naturally expected response of an eromenos trying to live
up to the example of his erastes’ heroism.”> Regardless of the debate, ancient or
modern, Homer was writing about a friendship and needed to offer no explanation for
how it was expressed. The question concerning Homer’s silence about sexual activity
between Achilles and Patroclus is not: what are we to think about his silence? The

question that has to be asked is: what is it about Homer’s silence that became difficult

for later cultures?®

2l Dover, Greek Homosexuality, 196.
2 W M. Clark, ‘Achilles and Patroclus in Love, Hermes 106 (1978), 392.

23 Hainsworth, The Idea of Epic, 31, believes ‘the mind of Homer’ eludes his listeners. Unlike later
poets whose personal voices can be heard in the words of their hero<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>