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Two 

T H E  S O U L  O F  T H E  

L I V I N G  

IN C H A P T E R  O N E  we saw that Arbman distinguishes be- i 
i tween a free soul representing the individual personality 1 

and the body souls endowing the body with Me and con- I 

sciousness. In this chapter we apply this mstinction to the 
soul of the living in Homer and the Archaic Age. Homer 
distinguishes between a free soul, correspondmg with psy- 
che, and body souls, corresponding with thymos, noos, and 
menos. One element of Arbman's definition of the free soul, 
the activity of the soul in trance, we find only in the Archaic 
Age; yet it was an integral part of Greek dualistic soul belief 
and, contrary to Dodds' view (discussed below), was not 
derived from the shamanistic practices of the Siberians. Of 
Arbman's description of the body souls Homer knows only 
the ego soul but his representation of the inner self of the 
individual is much richer than Arbman's definition of the 
ego soul suggests. Moreover, besides the more abstract ego 
souls Homer presents organs, such as the lungs and the 
heart, that also have psychological attributes. 

The presence of Arbman's distinction in Homer suggests 
that the dualistic soul belief existed also before the time of 
Homer. In both these periods the free soul, while repre- 
sentative of the individual, possessed no psycholog~cal at- 
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tributes. Though linked to the living, its major significance 
was still eschatological. In addition the etymology of psychd, 
the free soul in Homer, links it to Arbman's Me soul and 
suggests that during the Homeric period the free soul was 
developing into Arbman's unitary soul. This development 
was still going on and had not yet reached the state in which 
psyche incorporated the psychological attributes of the ego 
soul. That development would reach its completion only at 
the end of the fifth century. After this general outline of the 
nature of the soul of the living we start our detailed dis- 
cussion of the free soul and the body souls with psyche.' 

The Free Soul 

As noted above, the psychd in Homer can be identified 
with the free soul. It is only mentioned in Homer as part of 
the living person at times of crisis. The passages reveal that 
without psyche a person cannot sunive. When the embassy 
of the Greek army beseeches Achdles to suppress his anger 

1 On psyche, see the literature quoted in Chapter One; 0. Regenbogen, 
Kleine Schriften (Munich 1961) 1-26; E. L. Harrison, "Notes on Homeric 
Psychology," Phoenix 14 (1960) 63-80, esp. 75-77; J. Warden, "YUX~ in 
Homeric Death Descriptions," Phoenix 25 (1971) 95-103; H. G. Ingen- 
kamp, "Inneres Selbst und Lebenstriger," Rheinisches Museum 118 (1975) 
48-61; S. M. Darcus, "A Person's Relation to Vuxt in Homer, Hesiod, and 
the Greek Lyric Poets," Glotta 57 (1979) 30-39; B. C. Claus, Toward the 
Soul (New Haven and London 1981). The extended discussion of psychC 
by A. Schnaufer, Friihgriechischer Totenglaube (Hildesheim and New York 
1970) has been shown to be rather unconvincing, see C. Souninou-ln- 
wood, lournal of Hellenic Studies 92 (1972) 220-222. We may add that 
also Schnaufer's use of the concepts of suniva! and lebender Leichnamm 
is highly uncritical. For these concepts, see M. T. Hodgen, The Doctrine 
of Survivals (London 1936); G. Widengren, "Evolutionistische Theorien 
auf dem Gebiet der vergleichenden Religionswissenschaft," in G. Lancz- 
kowski (ed.), Selbstuerstiindnis und Wesen der Religionswissmschaft 
(Dmstad t  1974) 87-1 13; G. Wiegelmann, "Der 'lebende Leichnamm' im 
Volksbrauch," Zeitschrift fiir Volkskunde 62 (1966) 161-183. 
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and resume fighting, he complains that he is continually 
risking his psyche (1x.322). Agenor, summoning up his 
courage to face Achilles who is routing the Trojans, reflects 
that his opponent has only one psyche (xx1.569); when 
Achilles pursues Hector around Troy, the poet comments 
that the prize wiU be Hector's psych? (xx11. 161). 

The psyche leaves the body during swoons. These swoons I 
are all described in a more or less similar way and have 
recently been analyzed in great detail;2 one example may 
therefore suffice. When his friend Pelagon had pulled a 
spear from Sarpedon's thigh, "his psych? left him and a mist 
came down upon his eyes" ( ~ . 6 9 6 ) . ~  Although it is not stated 
specifically, we assume that the psyche returned, since Sar- ' 
pedon recovered immediately. In none of these instances 
of swooning, however, is the return of the psyche men- 
tioned. This omission has been commented upon more than 
once and will be discussed below.4 

When a person dies, the psyche leaves forever and departs 
to Hades. For example, when Hector had spoken his last 
words to Achdles, death overtook him and "his psyche fled 
from his limbs and went to Hades" (xx11.362). In these cases 
psyche is sometimes closely connected with the aidn, the 
force vitale, or the source of ~ital i ty.~ But unlike psyche, in 

Schnaufer, Friihgriechischer Totenglaube, 191-201; see also A. Neh- 
ring, "Homer's Description of Syncope," Classical Philology 42 (1947) 106- 
121. 

Swooning is called lipopsyched, or ''leaving of the soul," in the post- 
Homeric period as well, see Thucydides 4.12 etc. 

4 J. Bahme, Die Seek und das Ich im homerischen Epos (Leipzig and 
Berlin 1929) looff., and Schnaufer, Friihgriechischer Totenglaube, 200, 
suggest various solutions. 

S E. Benveniste, "Expression indo-europ6enne de I'btemitB," Bulletin de 
la SociCtk de Linguistique de Paris 38 (1937) 103-1 12; G. Dumr?zil, "Jeu- 
nesse, Bternitr?, aube," Annales d'histoire &conomique et sociale 10 (1938) 
289-301 and "Le plus vieux nom armknien de 'jeune homme'," Bulletin 
de la Sociktd de Linguistique de Paris 39 (1938) 185-193; E. Degani, Aihv 
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i Homer we do not find the ai6n connected with the elderly; 
I .  i ~t is only the young who possess it in its full power6 When 
Hera discusses the fate of Sarpedon with Zeus, she de- 
scribes his death as the time "when psycht and ai6n have 
left him" (xv1.453). Odysseus, in his farewell speech to Po- 
lyphemus utters the wish that he could send him to Hades 
"robbed of his psyche and aidn" (9.523f.). In Homer the 
psyche does not have any physical or psychological con- 
nections. It is not the "life-stuff' or "breath of life," descrip- 
tions which in any case are 111-defined by those who use 
them.' We can say only that when the psyche has left the ' body forever, it dies. 

It has been argued that in Homer the psyche was located 
in the head, since the terms psyche and head are sometimes 
used interchangeably. Nestor describes pirates as people 
"risking their souls" (3.74), while Mentor describes the suit- 
ors of Penelope as "risking their heads" (2.237). In the pro- 
logue of the lliad the poet speaks of Achilles' wrath sending 
many psychai to Hades (1.3).~ The expression is used again 
later, but then the poet uses heads instead of souls (~1.55). 
The interchangeability of head and soul would also explain 
the custom of holding the head of the deceased during 

da Omero ad Aristotele (Padua 1961) 29-43; Claus, Toward the Soul, 11- 
14. For the meaning "time," see A.-J. FestugiBre, Etudes de philosophie 
grecque (Paris 1971) 254-272. For the supposed meaning "(spinal) mar- 
row," see A. A. Nikitas, Wurzburger Jahrbucher fur die Altertumswissen- 
schaft, n.s. 4 (1978) 75-86. 

Contrary to expectation, Greek does not have a word for "young" that 
is etymologically cbnnected with aidn like other Indo-European languages 
such as the Sanskrit yuvan, Latin iuvenis, and Enghsh young, see M. Ponig, 
"Alt und Jung, Alt und Neu," in Festschrift Albert Debrunner (Bern 1954) 
351-362. 

7 R. B. Onians, The Origins of European Thought, 2nd ed. (Cambridge 
1954) 109-1 16 on "life-stuff"; W. J. Verdenius, "Archaische denkpatronen 
(pt.) 2," Lampas 3 (1970) 105 on the "breath of life." 

8 An ancient variant reads "heads" instead of "souls!" See R. Pfeiffer, 
Histoy of Classical Scholarship (Oxford 1968) 147f. 
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mourning (xx1v.712,724), the primal offering (111.273), and 
the importance of ~neez ing .~  Yet it is obvious that the fact 
the head and psyche are sometimes used interchangeably 
does not necessarily lead to the conclusion that the psyche 
was located in the head. It can also mean that they represent I 
the same thing, that is, the whole person. The only vahd / 
conclusion to be drawn from the association is that the 
Greeks considered the head as very important, which, in I 
itself, is not very surprising. What we know for certain about 
the psychf's location is merely that it flew away from the 
limbs (xv1.856; xx11.362),'0 or left the body through the 
mouth (1x.409), the chest (xv1.505), or through a wound 
in the flank (x1~.518).lI That is all Homer says of a positive 
nature about the psyche. 

How does this all compare with the free soul? As outlined 
by Arbman and his pupils the free soul is the individual's I 
nonphysical mode of existence not only after death but also 1 
in dreams, swoons, and other types of unconsciousness. It ' 

Onians, The Origins of European Thought, 95-104. His view has been 
accepted by J. Warden, ""I(P~L~os: A Semantic Analysis," Phoenix 23 
(1969) 153-157 and Verdenius, "Archaische denkpatronen (pt.) 2," 105; 
but see also Claus, Toward the Soul, 61f. 

lo  The Greek word rhetea is sometimes, probably wrongly, translated as 
"mouth," see Regenbogen, Kleine Schriften, 14; Verdenius, "Archaische 
denkpatronen (pt.) 2," 113. 

11  A number of peoples have thought the free soul resided in the eye in 
the form of a homunculus. This idea could have existed in early Greece, 
but we have only two testimonies for psyche departing from the eye and 
they both date from the later Roman empire. However, the double meaning 
of kore as "girl" and "pupil of the eye" may be a sunival of this belief, see 
Babrius 95.35; W. Peek. Griechische Versinschriften, vol. 1 ( B e r h  1955) 
no. 1166; Rohde, Psyche 1: 23 n. 1; K. F. Smith, "Pupula duplex," in 
Studies in Honour of B.  L. Gildersleeve (Baltimore 1902) 287-300; 
E. Monseur, " L ' h e  pupilline," Revue de I'histoire des religions 51 (1905) 
1-23; H. Bachtold-Staubli (ed.), Handworterbuch des deutschen Aberglau- 
bens, vol. 1 (1927) 695-697; W. DBonna, "L'iime pupilhe et quelques 
monuments," L'Antiquitk classique 26 (1957) 59-90 and Le Symbolisme 
de l'oeil (Paris 1965) 30-35. 
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, is the free soul in these conditions that represents a person's 
/ individuality. This is shown by the many tales in which 
people relate, as their personal experience, the adventures 
of their dream soul, whether in the shape of an insect, 
animal, or homunculus (Appendix Two). The free soul, 
therefore, is always active outside the body; it is not bound 
to it like the body souls. But precisely because the free soul 
functions outside the body its place inside the body is rather 
obscure, for when its owner is awake the body represents 
the individual and only its activities are of interest. The free 
soul in this state is only passively present and is not usually 
mentioned. Its exact place in the body is, for that reason, a 
matter of minor importance, though the location is often a 
source of speculation. In North Eurasia, for example, the 
free soul can be located throughout the body, or in the heart, 
the lungs, or the kidneys.I2 The free soul never has any 
physical or psychological attributes; it only represents the 
individual. In addition it is impossible for the free soul to 
continue its worldly existence when the body is dead even 
though it is always active outside the body. The soul cannot 
stay behind in a dead body but has to pursue an afterlife. 
In the same way the body is dependent upon the free soul. 
When the free soul disappears, the body dies after falling 
ill or gradually pines away.I3 

1 When we compare this description of the free soul with 
the Homeric psyche, one feature is conspicuously absent. 
In Homer the psyche does not represent a person's individ- 
uality in dreams or in forms of unconsciousness. Yet from 

l2 I. Paulson, Die primitiven Seehvorstellungen der nordeurasischen 
Volker (Stockholm 1958) 273-276. 

l3  E. Arbman, "Untersuchungen zur primitiven SeelenvorsteUung rnit 
besonderer Rucksicht auf Indien," pt. 1, Le M a d e  Oriental 20 (1926) 97- 
117; A. Hultkrantz, Conceptions of the soul among North American In- 
dians (Stockholm 1953) 241-291 ; Paulson, Die primitiven Seehvorstel- 
lungen, 266-303. 
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this absence we should not conclude that such a role for ,I 
the psyche did not exist in Homer's time. Such a conclusion, 
drawn by Walter F. Otto, Rohde's fiercest critic, completely 
misconstrues the evidence. In Homer we find only a very 
special kind of dream and dream description. The dreams 
in Homer are "literary dreams" used to further the story 
and, as such, cannot be taken as informing about the whole 
real dream-experience of the early Greeks.I4 Homer's dream- 
descriptions always follow a strict pattern that may be di- 
vided into four stages: 

1. Circumstance before the dream; 
2. The dream image moving toward the sleeper and stand- 

ing above the sleeper's head;15 
3. The speech of the dream image; 
4. The aftermath of the dream.I6 

This strict patterning was also the rule in the ancient Near 
East although there we find different introductory and con- 
cluding stages also followed by Herodotus.I7 Dreams in Ho- 

14 A. Kessels, Studies on the Dream in Greek Literature, 2nd ed. (Utrecht 
1978) 2. 

The most frequently used term is ephisthi, "to stand over," for which 
the material runs from Homer to the Byzantine Age, see L. Deubner, De 
incubatione (Leipzig 1900) 11, 71, 83, 89; A. Wikenhauser, "Die Traum- 
gesichte des Neuen Testaments in religionsgeschichtlicher Sicht," in 
T. Klauser and A. Ruecher (eds.), Pisciculi, Festschrift Franz Joseph Dol- 
ger (Miinster 1939) 320-333; E. R. Dodds, The Greeks and the Irrational 
(Berkeley and Los Angeles 1951) 105, 123 n. 18; L. Robert, Hellenica 11- 
12 (1960) 544; F. T. van Straten, "Daikrates' Dream. A votive relief from 
Kos, and some other kat' onar dedications," Bulletin Antieke Beschaving 
51 (1976) 1-38, esp. 30-32. 

16 Kessels, Studies on the Dream, 134f. whose analysis I have slightly 
simplified. 

' 7  A. L. Oppenheim, The Interpretation of Dreams in the Ancient Near 
East, Transactions of the American Philosophical Society, vol. 46, pt. 3 
(Philadelphia 1956) 187: the dream consists "of an introduction which 
tells about the dreamer, the locality and other circumstances of the dream 
which were considered of import. The actual report bf the dream-content 
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mer are neither fantastic nor incoherent because, presum- 
ably, this would make them very hard to use for literary 

I purposes. Homer only reports those dreams with a message. 
1 The "message" dream as a "theological" event and as a 
i literary topos "goes back to an age-old dream pattern, that 

of the incubation dream. Actual incubation dreams are quite 
rare in the texts of the ancient Near East, but the 'message' 
dream is most easily explained as a literary creation based 
upon transformed actual dream experiences of persons 
passing the night, after due ritual preparation, in the cella 
of the god's sanctuary in order to receive his command or 
advice. Only divine messages obtained under such circum- 
stances are considered theologically-or politically, which- 
ever the context demands-valid and genuine."18 It is ob- 
vious that the "message" dream must have been especially 
popular with state leaders as a means of sanctioning political 
decisions since it would not require the help of an inter- 
preter to understand them, which might be the case with 
dreams of travelling and seeing strange people.lg Thus we 
conclude that, although we do not find in Homer the activ- 
ities of a dream soul, its absence does not necessarily pre- 
suppose its nonexistence. We simply do not know.20 It should 

follows and is succeeded by the final part of the 'frame' which describes 
the end of the dream and often includes a section referring to the reaction 
of the dreaming person or, also, to the actual fulfilment of the prediction 
or promise contained in the dream." Patterning also occurs in Genesis 40, 
see W. Richter, "Traum und Traumdeutung irn AT," Biblische Zeitschrift 
7 (1963) 202-220. For Herodotus, see P. Frisch, Die Traume bei Herodot 
(Meisenheirn 1968) 66-71. For anthropological examples of patterning. see 
B. Kilborne, "Pattern, Structure, and Style in Anthropological Studies of 
Dreams," Ethos 9 (1981) 165-185. 

I8A. L. Oppenheim, "Mantic Dreams in the Ancient Near East," in 
G. E. von G ~ n e b a u m  and R. Caillois (eds.), The Dream and Human 
Societies (Berkeley and Los Angeles 1966) 341-350, esp. 348. 

l9 Oppenheim, "The Interpretation of Dreams," 226f. 
20 J. Hundt, Der Traumglaube bei Homer (Greifswald 1935) 30 reached 

a similar conclusion. We may compare the observation of Robert Lowie, 
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also be noted that modern legends relating the adventures 
of the soul are not to be found in fine literature, like the 
Iliad, but mainly in folktales (Appendix Two). 

A comparison of Arbman's description of the free soul 
with what we know about the Homeric psyche reveals the 
following similarities : 

1. Both are located in an unspecified part of the body; 
2. Both are inactive (and unmentioned) when the body is 

active; 
3. Both leave the body during a swoon; 
4. Both have no physical or psychological connections; 
5. Both are a precondition for the continuation of life; 
6. Both represent the individual after death. 

Taken separately these similarities do not prove anything. 
As a whole, however, they provide for the existence of a free 
soul in Homeric Greece. Moreover, given the fact that the 
concept of the free soul seems to have existed at one time 
nearly everywhere for which we have evidence it is not I 

unreasonable to infer that the Homeric psyche corresponds 
with the free soul. 

Not only can psyche in Homer be identified with the cus- 
tomary functions of Arbman's free soul, but an examination 
of its etymology reveals that it expresses a stage in the 
development of the unitary soul. It is generally agreed that 
psychd is etymologically connected with psychan, "to blow 
or to breathe."=' This meaning is suggested in Homer when , 

Anthropological Papers. American Museum of Natural History 25 (1922) 
342; he never succeeded in securing a detailed narrative of an ordinary 
dream among the North American Indians because his informants would 
report only visions. 

See H. Frisk, Griechisches etymologisches Worterbuch, 2 vols. (Hei- 
delberg 1960-1970) S.V. psyche; P. Chantraine, Dictionnaire dtymologique 
de la langue grecque, 4 vols. (Paris 1968-1980) S.V. psyche. To Plato Cra- 
tylus 399 D, E and other ancient evidence for the connection, now add 
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the psyche leaves the body at the beginning of a swoon and 
then breathing begins again at the end.22 Especially inter- 
esting in this connection is the description of Andromache's 
swoon where it is said that she "breathed forth" (ekapusse) 
her psyche (xxr1.467), a word most likely connected with 
smoke.23 Yet the absence of psychs at the end of the swoon 
recalls the concept of the free soul as defined by Arbman 
and his pupils. The movement of the person who had fainted 
proves that the soul has returned, and when the person is 
awake the free soul is of no further interest. 

I 

The Homeric poems are the culmination of a tradition of 
oral composition joining elements of different periods.24 Their 
coexistence implies that we must be prepared to find M- 
ferent stages in the evolution of words and concepts without ' always being able to distinguish with certainty between older 
and younger elements. The etymology of psychs and the 
fact that the meaning "breath" is most prominent in the 
rather formulaic swoon descriptions imply that those cases 
in Homer where psyche has lost or is losing its purely phys- 
ical meaning are later developments. 

The original meaning of "breath" may well be an impor- 
tant clue to the better understanding of psych& develop- 
ment. As pointed out in Chapter One, Arbman also idenhfied 
a life soul, usually associated with the breath, in which case 
he calls it a breath soul. According to Arbman the life soul 

the recently excavated gold leaf from Hipponion, line 4; for a text of this 
gold leaf, see, e.g., S. Cole, "New Evidence for the Mysteries of Dionysos," 
Greek, Roman, and Byzantine Studies 21 (1980) 223-238, esp. 225. 

22Verdenius, "Archaische denkpatronen 2," 105, 112 n. 67; also see 
Claus, Toward the Soul, 96f. 

23 Chantraine, Dict~onnaire ttymologigue, s.v, kapnos. 
This is the convincing thesis of A. M. Snodgrass. "An Historical Ho- 

meric Society?" Journal of Hellenic Studies 94 (1974) 114-125, whose 
individual arguments, however, are open to objections, see M. I. Finley, 
Econay  and Society in Ancient Greece, ed. B. D. Shaw and R. P. Saller 
(London 1981) 296; W. Donlan, Classical World 75 (1982) 146 n. 18. 
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often acquires new quahties and frequently develops into a 
unitary, that is, a modem type of soul. The Swedish an- 
thropologist Hultkrantz, one of Arbman's most @ted pupils, ! 
has analyzed this process from a psychologcal viewpoint: : 

The breath-soul is the soul of great possibilities. It is at one and 
the same time material and immaterial, bound by matter and yet 
free. When Wundt combined the breath-soul with the idea of the 
free-soul, he did so on good grounds: both are unsubstantial and 
unstable. From the psychological viewpoint the conception of the 
free-soul is of course identical with the memory-image of the dead 
person projected to the supernatural reality; and the airy, etherial 
s h a ~ e  of the deceased is like a condensation of human breath. The 
surviving soul and the breath-soul thus have qualifications fa- 
vouring a meeting and merging. But the fusion takes place only 
when the situation is suitable for this--when speculation has started 
or the dualistic front has been weakened. . . . it appears probable 
that the life-soul, in its character a breath-soul, has emancipated 
itself from its immediate physical functions and in consequence 
of its airy consistency been assimilated with and finally absorbed 
the conception of the free-soul.25 

Such a process in which the original free soul becomes j 
absorbed by the breath soul that, in turn, develops into a ) 
unitary soul, can be traced in the development of the Atha- j 
pascan nezacl, Indian dtman, Estonian hing, Finnish henki, 
Russian dusa, and Wogulian A similar development 
is also likely for Latin anima, "breath," or free soul. How- 
ever, it would be highly unusual to find that the breath ' 

25 ~ui tkrantz .  Conceptions of the soul, 205, 206. 
Arbman, "Untersuchungen zur primitiven Seelenvorstellung," pt. 1, 

203-21 1; Hultkrantz, Conceptions of the soul, 204-208; Paulson, Die pri- 
mitiven SeelenvorsteUungen, 245-252. Hultkrantz, Conceptions of the soul, 
93 on nezacl; Arbman, "Untersuchungen zur primitiven Seelenvorstel- 
lung," pt. 2,175ff. on ritman, with the critique of H .  W .  Bodewitz, Vedische 
voorstellingen omtrent de 'ziel' (Leiden 1978); 0. Loorits, Grundziige des 
estnischen Volksglaubens, vol. 1 (Stockholm 1949) 182f. on hing; Paulson, 
Die primitiven Seehvorstellungen, 40 on henki, 248 on lili, and 367f. on 
dusa. 
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1 represents personal identity for, as a Hungarian anthropol- 
ogist observed: "Not a single example did we find in the 
beliefs of more than 200 peoples to indicate that the breath 
left the body during sleep and that its adventures appeared 
as dreams, nor is it believed anywhere that the breath re- 
sembles human beings."27 It is hard to see why the Greeks 
should form an exception. 

I AU factors suggest, with due qualification, that the de- 
velopment from the He soul to the unitary soul, as sketched 

I by Hultkrantz, also took place in early Greece. Before Homer 
the Greeks in all probability had a word for the free soul 
that was gradually replaced by the life soul, identified with 
the psyche or "breath," and that at the same time started 
to lose its purely physical function.28 In Homer we meet 
this process at a halfway stage. Psyche has already absorbed 
the role of the free soul as the soul of the dead, but it has 
not lost all of its connections with its original function as 
breath. It was to be some centuries before psyche developed 
completely into a unitary soul.29 

Can we find the free soul in post-Homeric times too? 
Archaic Age legends of persons whose souls were reputed 
to wander away during a trance indeed reflect the contin- 
uation of the belief in the free soul found in Homer. E. R. 
Dodds, on the contrary, thought that these legends revealed 

27 J .  LAng, "The Concept of Psyche," Acta ethnographica academiae 
scientiarum Hungaricae 22 (1973) 189; for similar conclusions, see Hult- 
krantz, Conceptions of the soul, 479 and Fischer, Studien iiber Seelenvor- 
stellungen. 315-320. This has been insufficiently taken into account by 
W .  Burkert, Griechische Religion der archaischen und klassischen Epoche 
(Stuttgart 1977) 301-303. 

28 LAng, "The Concept of Psyche," 189f. infers the same development 
without noticing its parallels. 

29 See V.  N .  Jarkho, "Zum Menschenbild der nachhomerischen Dich- 
tung," Philologus 1 12 (1968) 147-172, esp. 148-1 51 ; Verdenius, "Ar- 
chaische denkpatronen 3," 98-100; Darcus, " A  Person's Relation to qux,i"; 
Claus, Toward the Soul, 69-102. 
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a new and revolutionary conception of the relation between 1 
body and soul appearing at the end of the Archaic Age. 
Accordmg to him, this new development was due to trade 
and colonization that had brought the Greeks in contact 
with the shamanistic culture of the Black Sea Scythians in 
the seventh century; he had been inspired by a celebrated 
article on Scythian shamanism by the Swiss Karl Meuli, 
who, for a classical scholar, possessed an unusual knowl- 
edge of North Eurasian beliefs and customs.30 Dodds' and 
Meuli's views have been highly influential and not only the 
wandering soul but also other elements of these legends 
have been derived from Central or North Asia. In our anal- 
ysis we shall inquire whether the wandering of the soul ! 

indeed has to be ascribed to a shamanistic influence or j 
whether these legends are testimonies of authentic Greek / 
soul belief. 1 

Evidence of a soul wandering away in a trance is found 
in legends about two men, Aristeas of Proconnesus, an is- 
land in the Propontis later called Marmara, and Hermotimos 
of Clazomenae, a town on the west coast of Asia Minor. 
Herodotus (4.14) tells the following local legend of Aristeas: 

They say that Aristeas, a member of one of the noblest families of 
the city, entered a fuller's shop in Proconnesus and dropped dead. 
The fuller closed his shop and left to inform the relatives of the 
dead man. When the story had already spread about the town that 
Aristeas was dead, an inhabitant of Cyzicus, who came from Ar- 
tace, arrived and started to dispute with those who said this, as- 
serting that he had met Aristeas, who was on his way to Cyzicus, 
and had spoken with him. So this man strenuously contradicted 
the rumor; but the relatives had arrived at the shop with the things 

30 Dodds, The Greeks and the Irrational, 135-178; K .  Meuli, "Scythica," 
Hemes 70 (1935) 121-176, reprinted in Meuli, Gesammelte Schriften, 2 
vols. (Base1 and Stuttgart 1975) 2: 817-879. For Dodds, see his autobiog- 
raphy Missing Persons (Oxford 1977); G. Mangani, "Sul metodo di Eric 
Dodds e sulla nozione di 'irrazionale,' " Quaderni di Storia no. 11 (1980) 
173-205. For Meuli, see the bibliography by Bremmer, in G. Piccaluga 
(ed.), Perennitas. Studi in onore di Angelo Brelich (Rome 1980) 68 n. 5. 
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due for the funeral, intending to cany away the body. When the 
shop was opened, however, Aristeas did not appear to be there, 
neither dead nor alive. After six years he appeared in Proconnesus 
and composed that poem which the Greeks call Arimaspea, after 
which composition he disappeared for the second time. This is 
what those cities relate. 

1 In his poem Ansteas told how he, possessed by Apollo, trav- 
' elled to the far north to the country of the Issedones and 
learned from them about the Hyperboreans living near the 
sea (Herodotus 4.14) and the one-eyed Anmaspi who stole 
gold from griffins (Herodotus 3.116). That was, however, 
not yet the end of Aristeas for Herodotus (4.15) goes on: 

What foUows I know to have happened to the people of Metapon- 
tum in Italy two hundred and forty years after the second disap- 
pearance of Aristeas, as I found by calculations made in Meta- 
pontum and Proconnesus. The Metapontines say that Aristeas 
appeared in person in their country and ordered them to erect an 
altar to Apollo and near to it a statue bearing the name of Aristeas 
the Proconnesian. Apollo, he told them, had come to them alone 
of the Italiotes; and he accompanied the god at the time, being 
now in the shape of Aristeas, but then, when he accompanied the 
god, in the shape of a raven. After these words he vanished, but 
the Metapontines say that they sent to Delphi to ask the god what 
the apparition signified. The Pythia ordered them to obey the ap- 
parition: it would be better for them if they obeyed. They accepted 
this and did as they were told, so there is now a statue bearing 
the name of Aristeas, close by the image of ApoUo, and laurel 
bushes are standing around it. 

The raven is also mentioned by Pliny (Natural Histo y 7.174) 
who in telling how the soul of Aristeas was seen flying from 
his mouth in the shape of a raven seems to combine the 
Metapontine and the earlier legend. 

Apollonius gives us a second description of a soul wan- 
dering away during a trance in the tale of Hermotimos (Mi- 
rabilia 3): 
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They say that the soul of Hermotimos of Clazomenae, wandering I 
apart from the body, was absent for many years, and in different ) 
places foretold events such as great floods and droughts and also I 

earthquakes and plagues and the like, while his stiff body was 
lying inert, and that the soul, after certain periods re-entering the 
body as into a sheath, aroused it. As he did this often, and although 
his wife had orders from him that, whenever he was going to be 
in trance (lit. to depart) nobody should touch his 'corpse,' neither 
one of the citizens nor anybody else, some people went into his 
house and, having moved his weak wife by entreaty, they gazed 
at Hermotimos lying on the ground, naked and motionless. They 
took fire and burned him, thinking that the soul, when it should 
arrive and have no place anymore to enter, would be completely 
deprived of being alive-which indeed happened. The inhabitants 
of Clazomenae honor Hermotimos till the present day and a sanc- 
tuary for him has been founded into which no woman enters for 
the reason above given. 

Many d e t d s  of this account have &sappeared in Pliny's 
Natural History (7.174), so that we can discern the reduc- 
tionist tendency discussed below, even though it contains 
the "supe~uous"  detail of the enemies' name: "We find 
that the soul of Hermotimos of Clazomenae used to leave 
his body and roam abroad, and in its wanderings report to 
him from a &stance many things that only one present at 
them could know of-his body in the meantime being half- 
conscious, untd finally some enemies named the Cantha- 
ridae burned his body and so deprived his soul upon its 
return of what may be called its sheath." 

Pliny's version of Hermotimos' wandering soul is already 
much less informative than Apollonius' report. Differences 
like these induced C. W. von Sydow, a Swedish folklorist 
with a great interest in the formal aspects of popular tra- 
ditions, to introduce the terms "memorate" and "fabulate," 
terms that have been generally accepted by German and 
Scandinavian scholars but neglected by the Anglo-Saxon 
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world.31 Von Sydow defined a memorate as the story of 
people about their own, strictly personal, experiences. This 
definition, although in principle very useful, has proved to 

I be somewhat too narrow.32 The memorate can best be de- 
fined as the report of a supranormal experience either of 1 the narrator himself or of one of his acquaintances. Legends 
that do not relate strictly personal experiences Von Sydow 
called "fabulates"; these need not have a basis in the folk 
belief of the region from which the tale comes. Memorates 
can relate highly individual experiences in which traditional 
concepts play only a minor role, but they are more often 
dominated by such concepts that then give the stories a 
stereotyped character: the ghosts people meet are always 
dressed in white!33 Over time and &stance memorates can 
become transformed and standar&zed. Details unnecessary 
for the story but typical of the narrator are dropped and 
other motifs are added. The exact time and place, the sit- 
uation and frequency of an experience, the interpretation 
of the narrator himself, or the reaction of his audience are 
often ignored. The social context of the happening remains 
vague. In this way the memorates become migratory leg- 
ends of only minor importance as testimonies for the beliefs 
of a certain region.34 

31 C. W .  von Sydow, Selected Papers on Folklore (Copenhagen 1948) 73- 
77, reprinted in L. Petzoldt (ed.), Vergleichende Sagenforschung (Darms- 
tadt 1969) 78-81; see also L. Degh and A. Vhszonyi, "The Memorate and 
the Proto-Memorate," Journal of American Folklore 87 (1974) 225-239. 
For Von Sydow, see G. Berg, "Cor Wilhelm von Sydow (1878-1952)," An, 
25-26 (1969-1970) 171-188. 

32 See L. Honko, "Memorates and the Study o f  Folk Beliefs,"Journal of 
the Folklore lnstitute 1 (1964) 5-19, reprinted in Petzoldt (ed.), Verglei- 
chende Sagenforschung, 287-306. 

J .  Pentikiiinen, "Grenzprobleme zwischen Memorat und Sage," Te- 
menos 3 (1968) 136-167. 

" G .  Granberg, "Memorat und Sage, einige methodische Gesichts- 
punkte," in Petzoldt (ed.), Vergkichende Sagenforschung, 90-98. 
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The legends of Aristeas and Hermotimos are still re- 
markably detailed and they can therefore be accepted as 
memorates from the Archaic Age; the reports are testirno- 
nies of the soul belief of that period whether they are con- 
sidered to be originally Greek or derived from a shamanistic 
culture. Aristeas' legend reveals one aspect of the free soul 
not found in Homer, the wandering of the soul in a trance. I 

This becomes clear when we subject his legend to a detailed 
analysis; we start with the trance.35 1 

It seems reasonable to assume that Ansteas' supposed ' 
death was a deep trance, since he &sappeared afterwards 
and returned after many years. This identification of death I 
and trance occurs in very different cultures; an interesting 
example is given by the English traveller Richard Johnson 
in a description of a Samoyed shamanistic skance in 1556. 
After the shaman had started to play the drum and put on 
hls garment, "hee singeth as wee use heere in Englande to 
hallow, whope, or showte at houndes, and the rest of the 
company answere him with this Owtis, Igha, Igha, Igha, 
and the b e s t  replieth againe with his voyces. And they 
answere him with the selfsame wordes so manie times that 
in the ende he becommeth as it were madde, and falling 
downe as hee were dead, having nothing on him but a shirt, 
lying upon his backe I might perceive him to breathe."36 In 
an account of the activities of a Lapp shaman, it is observed 

35 For Aristeas, see J.D.P. Bolton, Aristeas of Proconnesus (Oxford 1962); 
Burkert, Gnomon 35 (1963) 235-240, and Lore and Science in Ancient 
Pythagoreanism (Cambridge, Mass. 1972) 147-149; Meuli, Gesammelte 
Schriften 2: 853-864. For Proconnesus, see L. Robert, Monnaies grecques 
(Geneva 1967) 15-22. 

36 R. Hakluyt,   he Principal Navigations, Voyages, Trafigues and Dis- 
coveries of the English Nation, 1st ed. 1589 (London 1927) 354. Johnson 
shows himself here to be a more perceptive observer than Bogoras (note 
56) who saw in this singing only hysteria, see Meuli, Gesammelte Schriften, 
2: 823 n. 1. 
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that he "worked for a while with the gabdes (Lapp drum) 
and with one finger followed the signs to be found on it. 
Suddenly he stretched himself out on his back and lay as 
if dead for a quarter of an hour. They could not even see 
that he was breathing."37 Among North American Indians 
we find the same practice. The ecstatic is said to be "like 
dead" or even "to be dead."38 The identification also takes 
place in a nonshamanistic context. When the Irish abbot 
Furseus (ca 650) once awoke h m  an ecstasy, he saw around 
him his relatives and neighbors, all assembled to lament his 
death.S9 And the Itahan monk Filippo Neri (1515.1595) was 
awakened by the extreme unction that his colleague, Father 
Bordini, administered to him.40 During the great Ghost Dance 
movement in America at the turn of this century a woman 
lapsed into a deep trance lasting for such a long time that 
people thought she was dead.41 She awoke only when she 
had been laid to rest on a platform according to the tradi- 
tional rites.42 

Ansteas did not reach his ecstasy by a definite technique, 

37 E. Arbman, Ecstasy or Religious Trance, vol. 2 (Uppsala 1963) 108. 
" Hultkrantz, Conceptions of the soul, 280. 

Acta Sanctorum, januarii tomus secundus, ed. J .  Bollandus (Antwerp 
1643) day 16, 403 chap. 32. 

40 F. Posl, Das Leben des heiligen Philippus Neri, Stifter der Congre- 
gation des Oratoriums in Italien, 2nd ed. (Regensburg 1857) 271. 

4 1  Arbman, Ecstasy. 103f. The  classic study o f  the Ghost Dance move- 
ment is J. Mooney, The Ghost Dance and the Sioux Outbreak of 1890 
(Washington, D.C., 1896); for modem views, see B. Wilson, Magic and 
the M i h n i u m ,  2nd ed. (London 1975) 292-308; T. W. Overholt, "Short 
Bull, Black Elk, Sword, and the 'meaning' of the Ghost Dance," Religion 
8 (1978) 171-195. For a photo of such a trance, see Mooney, pl. 118; also 
in A. Hultkrantz, Prairie and Plains Indians, Iconography o f  Religion vol. 
10, pt. 2 (Leiden 1973) pl. 45b. 

42 For illustrations of this kind of Indian burial, see Hultkrantz, Prairie 
and Plains Indians, pl. 40-43; Meuli, Gesammelte Schriften 2,  pl. 75f.; H .  
Lang, lndianer waren meine Freunde. Leben und Werk Karl Bodmers 
(Bem and Stuttgart 1976) 41. 
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like Hermotimos (below); instead he evidently was unable 
to control himself, since he very suddenly fell into a trance 
in the fuller's shop. This lack of control is not uncommon 
among ecstatics and also occurred among Christian saints. 
Filippo Neri fell into trance when he gave absolution, and 
Caterina Ricci (1522-1554) had to be given special rules by 
her monastery because her sudden ecstasies created too 
much disruption of normal life.43 

Having looked at the trance of Aristeas, we shall now 
discuss the wandering of his soul that caused his miraculous 
appearance on the road to Cyzicus. The appearance belongs I 
to a familiar type of folktale in which a person who is fast 
asleep, lies in trance or is dying, is at the same time seen , 

in a different place.44 For example, a Tirolean folktale re- 
counts how "at Mieders in Stubai a farmer once was at the 
point of dying. A day-labourer saw the same man raking 
leaves outside the village and thought: look at that, the 
fellow is healthy again! Just when the day-labourer came 
into the dlage,  the death-bell tolled and he asked who had 
died. How surprised he was at the news that it was the 
farmer he had just seen outside ralang leaves."45 

The theme is applied more subtly in a Swedish folktale 
set in the mid-eighteenth century: 

When a Swedish court could not start because the magistrate had 
not arrived, a naite (a Lappshaman) was asked to find out what 
delayed him. He went into trance and, when woken up, told "that 
the magistrate had taken the wrong way and got stuck in a drift. 
But now he was on the right road again and would arrive in three 

43 Pod, Leben des heiligen Philippus Neri, 271; H .  Bayonne, Vie de sainte 
Catherine de Ricci de Florence, vol. 1 (Paris 1873) 308. 

44 W .  Peuckert, Verborgenes Niedersachsen (Gottingen 1960) 11-35; 
V .  Meyer-Matheis, Die Vorstellung eines alter ego in Volkserzahlungen 
(Diss. Univ. of  Freiburg 1973) 5-64. 

45 J. A. Heyl, Volkssagen, Briiuche und Meinungen aus Tirol (Brixen, 
Austria 1897) 72. 
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hours." And sure enough, in three hours he did arrive; and he 
then related that he had taken quite the wrong road and the sledge 
had finally tipped over and got stuck, so that he had had a great 
deal of trouble getting it loose again. "And we should have been 
there still if an old Same (Lapp) had not chanced to come and 
help us. He was, by the way, an uncommofily strong fellow, that 
Same" said the magistrate. But just then he caught sight of the 
naite and said "Are you here now? But it was you who helped us?" 
"It was" said the 

An example of bilocation during sleep appears in St. Au- 
gustine who records the following event without giving it 
a date nor ascribing it to any known philosopher: 

Another man also said that in his own home, at night before he 
went to bed, he saw a certain philosopher whom he knew very 
well, coming to him, and this philosopher expounded to him some 
Platonic theories that he had refused to explain when he was 
earlier asked to do so. And when the same philosopher was asked 
afterwards why he did in another's house what he had refused to 
do for him when the request was made in his own house, he said: 
"I did not do it, but I dreamed that I did."47 

So whereas the philosopher thought that he expounded the 
Platonic theories only in his dream, the other man saw him 
in person. 

The occasions of bilocation-sleep, trance, and death- 
are those when the free soul leaves the body, and it seems 

I very likely that the key to this type of story is to be found 
in the concept of the free soul. Because the free soul, that 

1 is, in primitive experience the whole person, was believed 
to leave the body and to experience adventures, it is un- 
derstandable that, at the same time, it was believed to be 
visible during these journeys outside the body. The story 

46 Arbman, Ecstasy, 106; for soul journeys of Lapp shamans, also see 
R. T. Christiansen, "Noai'der og Finnferd," Sameliv (1951-52) 51-61. 

47Augustine, De Civitate Dei 18.18, trans. E .  M. Sandford and W. M. 
Green, Saint Augustine, The City of God against the Pagans (London and 
Cambridge, Mass. 1965) 427. 
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about Aristeas points therefore in the direction of the ex- 
istence of the concept of the free soul in Archaic Greece. 

, 
[ 

Bilocation reportedly took place in antiquity and also in , 
more modern times but in a number of cases the exact 
circumstances remain obscure. Of Pythagoras it was told 
only that he was seen in Croton and Metapontum at the 
same hour on the same day, a feat later imitated by Apol- 
lonius of Tyana who was seen in Smyrna and Ephesos on 
the same d a ~ . ~ 8  St. Francis was seen in Arles blessing the 
brethren when he was sitting at the same time on the moun- 
tain La Verna; Filippo Neri himself told how he was present 
at the death of his Lend Cordella even though he did not 
leave his own room.49 

Rohde saw in the death and dsappearance of Aristeas a 

48 Aelian Varia Historia 2.26, 4.17; Apollonius Mirabilia 6; Iamblichus 
Life of Pythagoras 134, 136 (Metapontum and Tauromenium); Philostra- 
tus Life of ApoUonius 4.10 (Thurii and Metapontum; the feat of Apol- 
lonius). For Apollonius and Pythagoras, see E. L. Bowie, "Apollonius of 
Tyana: Tradition and Reality," in W. Haase (ed.), Aufstieg und Niedergang 
der romischen Welt, ser. 2, vol. 16, pt. 2 (Berlin and New York 1978) 1652- 
1699. 

49 Thomas de Celano, Vita prima S. Francisci Assisiensis, 1st ed., 1228 
(Quaracchi 1926) 53; H. Thode, Franz von Assisi und die Anfdnge der 
Kunst der Renaissance in Italien, 4th ed. (Vienna 1934) pl. 24f.; Posl, 
Leben des heiligen Philippus Neri, 263. Compare also E. Benz, Die Vision 
(Stuttgart 1969) 210: "Zu den auffdligsten para-psychischen Phiinome- 
nen, die sich im Erfahrungsbereich der Visioniire zeigten, gehort das Pha- 
nomen der Migration, das heisst ihres Erscheinens an einem anderen, 
weit entfernten Ort, wihrend sie selbst sich im Zustand der Versenkung 
oder Entraffung an ihrem gewohnlichen Aufenthaltsort befinden. Die Mi- 
gration kommt in einer zweifachen Foxm vor: es gibt F a e ,  in denen eine 
Person X an dem Ort Y den Vision& des Ortes Z sieht und bei dieser 
Begegnung zutiefst davon uberzeugt ist, dem Vision* leibhaftig begegnet 
zu sein (the case of Aristeas!), wihrend es andere F d e  gibt, in denen der 
am Ort Z befindliche Vision& der Person X am Ort Y erscheint, die Person 
X aber dabei die deutliche Empfindung hat dass es sich um eine Erschei- 
nung des am Ort Z befindlichen Visionirs handeln musse." Also see 
H. Gunter, Psychologie der Legende (Stuttgart 1960) 201. 
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combination of two versions of the legend.50 In one, Aristeas 
dies, that is, goes into trance; in the other he is carried away 
with body and soul without dying, like Euthymos and 
Kleomedes (see Chapter Three, The Abnormal Dead). This 
last (hypothetical) version, however, is an unlikely source 
since, unlike Aristeas, Euthyrnos and Kleomedes do not 

I return. Meuli thought that the legends about Aristeas lying 
I , in a trance were original and that the versions of him ex- 
\ periencing his adventures in the body were later rationali- 
I zations of the Greeks of Cyzicus and Proconne~us.~' This 

interpretation seems more likely but misjudges the func- 
tioning of the free soul, for persons in a trance or swoon 
typically tell "on their return to 'life' of their experiences in 
the state of lethargy in the first person."52 This identification 

I is understandable since, as dscussed above, the free soul 
represents the complete identity of a person. Aristeas, too, 
told of his adventures in the first person, just as the Siberian 
shamans when recounting their adventures in a trance.53 

I 
The two versions then will have been coexistent from the 

I very beginning. Those who knew Aristeas personally will 
have known that he experienced his adventures only in a 
trance; others who knew only his poem must have con- 
cluded that he in person had experienced his  adventure^.^^ 

Dodds' shamanistic interpretation of the Aristeas legends 
induced scholars also to derive other elements of his legend 
from areas to the north of Greece. If these elements indeed 

Rohde, Psyche 2: 92 n. 1; also see Burkert, Lore and Science, 149. 
51 Meuli, Gesammelte Schriften 2, 857f. 
52 Hultkrantz, Conceptions of the soul, 284. 

Meuli, Gesammelte Schriften 2: 858; also see A. T.  Hatto, Essays on 
Medieval German and Other Poety (Cambridge 1980) 117-138.334-338. 

54 Compare the case of Leonymos who, according to some, travelled in 
reality to the island of Leuke to be healed but, according to others, only 
did so in a dream, see Conon FGtH 26 F 1 5 18; Pausanias 3.19.11-13; 
Tertullian De anima 46.9; Hermias in Phaedrum Couvreur, p. 75. 
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derive from Central Asia or Siberia-areas with a strong / 
shamanistic influence-they may be taken as at least en- 1 
dorsing the probability of Dodds' interpretation. But do they? I 
Pliny told that the soul of Aristeas flew from his mouth in 
the shape of a raven. According to Meuli the raven-shaped 
soul recalled the practice of Siberian shamans.55 Actually, 
Meuli could not find a direct parallel but confined himself 
to pointing out that in old Siberian myths the prototype of 
the shamans was called "Big Raven." This is not a partic- 
ularly striking parallel; more important is the fact that Big 
Raven is a typical trickster appearing in the mythology of 
the northeastern Palaeo-Asiatic peoples, especially those liv- 
ing on the Kamschatka Peninsula and near the Bering Strait,56 
an area fairly unlikely to have influenced Greece strongly. 
The soul in the shape of the raven in Pliny's report clearly ' 
finds its origin in the Metapontine legend related above and, 
ultimately, in the close connection of Apollo with the ra- 
 en.^^ The departure of the raven-shaped soul does some- 
times occur elsewhere, but in all of these instances (which 
often have a Christian coloring) the return of the soul is 

55 Meuli, Gesammelte Schriften 2: 857 n. 1. 
56 See W. Bogoras, Chuckchee Mythology (Leiden and New York 1913) 

75-83, 151-158, and Koryak Texts (Leiden 1917) passim; W. Yochelson, 
The Koryak, vol. 1 (Leiden and New York 1926) 274f., 289. The Big Raven 
figure is discussed in a number of studies by E. M. Meletinski: "Skazaniya 
o vorone u narodov krajnevo severa," Revue de l'histoire de civilisation 
mondiale, ser. 1, vol. 13 (1959) 86-100; "Typological Analysis of the Palaeo- 
Asiatic Raven Myths," Acta ethnographica academiae scientiarum Hun- 
garicae 22 (1973) 107-155; E. M. Meletinski and S. N. Neklyudov (eds.), 
TipologiEeskie issledwanija po folkloru (Moscow 1975) 92-140. The two 
scholars to whom we owe our information, Bogoras and Yochelson, were 
banished to this area for political reasons during the Czarist rkgime, see 
Y. P. Alkor, "V. G. Bogoraz-Tan," Swetskaja Ethnografija 1935, no. 4-5, 
5-31; K. B. Shavrov, "V. I. Iochelson," ibidem, no. 2, 3-15. 

57 This is convincingly suggested by F. Williams, Callimachus: Hymn 
to Apollo (Oxford 1978) 64. For Apollo and the raven, see 0. Keel, Vogel 
als Boten (Fribourg and Gottingen 1977) 79-91 and also Williams. 
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I 

1 never reported-a fact that does not seem to have been 
I 
I 

noted and one which I am unable to explain.58 I 

, Andreas Alfoldi links Aristeas with Central Asia. He sug- 1 
I gests that Herodotus' gold-guarding griffins were in fact 
1 transformations of the guards of the "Golden Mountain of 

the Golden Heavenly Father."59 This explanation presup- 
poses a radical change in Aristeas' time of a tradition that, 
supposedly, was still found in its orignal form in the latter ~ 
half of the last century by a German O~ien ta l i s t .~~  It seems 
somewhat less strained-and consequently more convinc- 1 
ing-to view Herodotus' version as a doublet replacing ants 
with griffins of another story of Herodotus that he learned 
from the Persians. In the Bactrian desert animals in the 
shape of ants, smaller than dogs but bigger than foxes, dig 
up sand containing gold when they make their burrows, 
gold that the Indians then steal from them in an ingenious 
way (Herodotus 3.102).61 

This connection of ants and gold is confirmed by a pas- 
sage in the epic MahcZbhdrata (2.48.4). When malung a 

58 M. Haavio, "Der Seelenvogel." Studia Fennica 8 (1958) 61-86, esp. 
69f. 

59A. Alfdldi, Gnomon 9 (1933) 567f.. who is followed by Meuli, Ge- 
sammelte Schriften 2: 855; Dodds, The Greeks and the Irrational, 141; 
Burkert, Lore and Science, 162 n. 230. Similarly arbitrary is Alfdldi's treat- 
ment of the Arimaspi, since he transforms one-eyed persons, seemingly 
chosen at random, into Arimaspi, as appears from his references to I. J. 
Schmidt, Geschichte der Ost-Mongolen und ihres Furstenhauses (St. Pe- 
tersburg 1829) 59; W. Radloff, Proben der Volksliteratur der Tiirhischen 
Stiimme Siid-Sibiriens, vol. 1, pt. 2 (St. Petersburg 1868) 463; G. Nioradze, 
Der Schamanismus bei den Sibirischen Volkern (Stuttgart 1925) 29ff. 

60 W. Radloff, Aus Sibirien, 2nd ed., vol. 2 (Leipzig 1893) 6. 
For the "Nachleben" of this story, see G.C. Bruce, "An Account on 

the Muepqxohdwv or Ant-Lion," The Antiquaries Journal 3 (1923) 347- 
364; C. Bologna (ed.), Liber monstrorum de diversis generibus (Milan 
1977) 130; G. Cames. "Or, Bmeraudes et gnffons," Gazette des Beaux- 
Arts, ser. 6 119 (1977) 105-108; C. Lecouteux, De rebus in Oriente mi- 
rabilibus (Meisenheirn 1979) 72-75. 
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sacrifice the kings "brought the gold called Pipilika, which 
is granted by the pipihka ants, and they brought it by buck- 
etsful and piles."62 Similarly, in a description of a golden 
mountain, a Mongolian legend declares, "there is gold in 
nuggets which the lung of the ants has piled up during his 
activities." Finally, this connection is made in a Tibetan 
chronicle where the king asks, in an enumeration of im- 
pressive works, "will I fill up Fox valley with ant-gold dust?"63 
It may eventually be shown that this ant-gold legend derived 
from the Altai in Siberia, although no evidence has so far 
been brought forward to prove this. In any case, the legend 
does not furnish any proof for an immediate connection 
between Aristeas and Central Asia. The name of the robbers, 
Arimaspi, a compound most likely containing the Iranian 
aspa, or "horse," also points more to the immediate neigh- 
borhood of Greece than to a connection with Central Asia.64 
A Swedish Orientalist has argued that there existed an ec- 
static cult in the Iranian region whose ecstatic trances sug- 
gest a close resemblance between Zoroaster and the sha- 

m The Mahdbhdrata, t~ans .  and ed. J. A, van Buitenen. vol. 2 (Chicago 
1975) 118. 
63 For the Mongolian legend and the Tibetan chronicle, see B. Laufer, 

"Die Sage von den goldgrabenden Arneisen," T'oung Pao 9 (1908) 429- 
452, reprinted in H. Walravens (ed.), Kleinere Schriften von Berthold Lau- 
fer, vol. 1 (Wiesbaden 1976) 1271-1294. 

64 Burkert, Gnomon 35 (1963) 237 n. 2; sirmlarly Rudiger Schmitt notes 
(letter Feb. 27, 1976): "Eine Deutung des Namens, die allgemein akzep- 
tiert ist, gibt es noch nicht: Einig ist man sich nur darin, dass Herodots 
(4.27) Deutung als "einaugig" verfehlt sein durfte. Alle Wahrscheinlichkeit 
spricht dafijr, dass das Hinterglied des Kompositums uan. aspa 'Pferd' ist. 
Was sich hinter Arima-verbirgt, kann ich Ihnen leider nicht sagen; Deu- 
tungen verzeichnen etwa: Max Vasmer, Untersuchungen iiber die altesten 
Wohnsitze der Slaven I: Die Iranier in Siidrussland (Leipzig 1923) 12; 
H. H. Schaeder, Iranica (Berlin 1934) 17-19; Gherardo Gnoli, Ricerche 
storiche sul Sistan antico (Rome 1967) 49 A12 (mit einer Deutung von 
Emile Benveniste). Beweisbar oder gar bewiesen ist keine dieser Deutun- 
gen." 
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mans. This view has been widely opposed and is rejected 
by the majority of scholars, even though, as regards soul 
belief, undeniable points of contact existed between Iranian 
and Siberian cultures.65 

The journey of Aristeas to the Rhipaean mountains in the 
North also suggests an influence from the immediate neigh- 
borhood of Greece. The journey has been illuminatingly 
compared with Gilgamesh's trip to the "Mountain range of 
Mashu" (Gilgamesh 9.2.9), which was situated in the North 
(9.5.38).66 In both cases the same motif is apparent: the 
journey to a huge mountain in the North to acquire (or 
receive) wisdom. Another such journey appears in the Apoc- 
alypse of Enos, a fragment of which occurs in the recently 
published Cologne Mani Codex: Enos is taken away by an 
angel to the North where he sees huge mountains and re- 
ceives a re~e la t ion .~~  

The Aristeas legend then reveals the journey of the free 
soul in a trance but not so far any influence from shaman- 
ism. The legend of Hermotirnos recounted by Apollonius 
also presents the fiee soul wandering away during a trance.68 

65 H. S. Nyberg, Die Religionen des alten Iran, 2nd ed. (Osnabruck 1966) 
167ff.; see also M. Eliade, Shamanism (London 1964) 398; G. Widengren, 
Die Religionen Irans (Stuttgart 1965) 73; A. Closs, "Iranistik und Vol- 
kerkunde," Acta lranica 4 (1975) 11 1-121. For the debate of Nyberg's 
views, see G. Widengren, "Henrik Samuel Nyberg and Iranian Studies in 
the Light of Personal Reminiscences," Acta lranica 2 (1975) 419-456 and 
Gottingische Gelehrte Anzeigen 231 (1979) 54-59. For Siberia and Iran, 
see P. Gignoux, " 'Corps osseux et h e  osseuse': essai sur le chamanisme 
dans l'Iran ancien," Journal Asiatique 267 (1979) 41-79. 

66 Burkert, Phronesis 14 (1969) 18f. 
67 Cologne Mani Codex 54:l; for the Codex, see A. Henrichs and 

L. Koenen, ZPE 19 (1975) 1-85.32 (1978) 87-199.44 (1981) 201-318.48 
(1982) 1-59. For a Greek-English version of the first half of the Codex, 
see R. Cameron and A. J. Dewey, The Cologne Mani Codex (Missoula, 
Mont. 1979). See also Bremmer, ZPE 39 (1980) 30. 

For Hermotimos, see Plutarch Moralia 59'213; Pliny Natural History 
7.174; Lucian Panegyric to the Fly 7; Apollonius Mirabilia 3; Origen 
Contra Celsum 3.32; F. Graf. Nordionische Kulte (Rome 1983). 
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It seems that Hermotimos, unlike Aristeas, even practiced 
a certain technique of ecstasy because his murderers saw 
him lying naked. Changing clothing or undressing before 
falling into a trance is known in shamanistic dances. The 
shaman's garment is of the utmost importance and is even 
initiated with a special song, but the importance of the gar- 
ment does not lie prirnanly in its symbolism, since the sha- 
man also goes into trance by just winding a scarf around 
his head; it is the change from normal everyday dress that / 
is the significant feature.69 Changing clothing, however, is 
not restricted to shamans; Hellenistic and later mediums ' 
also practiced their art naked or lightly clad.70 Hermotimos' 
ecstasy was a deep one: he was lying inert like a corpse 
(s6mation). 

The burning of Hermotimos' body presupposes the belief 
that his soul could wander away. Similarly, in Western folk- 
tales the body was turned or the mouth covered with a cloth 
so that the wandering soul could not re-enter it.71 The burn- 
ing of the body is a rather ruthless way of preventing the 
return of the soul and rarely mentioned in Western sources; 
the closest parallel can be found in an Indian legend of 
Madras on the subject of a struggle about temple ownership. 
The two parties, the Jangams and the Kapus, agreed that 
the owners would be those who found the jasmine flower 

69 See U .  Harva, The Shaman Costume and its Signijkance (Turku 1922); 
V .  Dioszegi, Popular Beliefs and Folklore Traditions in Siberia (The Hague 
1968) 239-330 on the garment; V .  Di6szegi. Tracing Shamans in Siberia 
(Oosterhout 1968) 167-171 on the song and with a photo o f  a shaman 
with a scarf; Eliade, Shamanism, 146 on the significance o f  the change. 

70 E. Peterson, Friihkirche, Judentum und Gnosis (Rome, Freiburg, and 
Vienna 1959) 337; M. Smith, Clement of Alexandria and a Secret Gospel 
of Mark (Cambridge, Mass. 1973) 223. 

71 See L.A. J.W. Sloet, De dieren in het Gennaansche volksgeloof en volks- 
gebruik (The Hague 1887) 436; W .  A. Craigie, Scandinavian Folk-Lore 
(London 1896) 325. These examples have to be added to those in 
S. Thompson, Motif-lndex of Folk-Literature, 2nd ed. (Copenhagen 1956) 
E 721.1; see also Meyer-Matheis, Vorstellung eines alter ego, 69-71. 
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of the temple. To obtain this flower "the Jangams, because 
they were skilled in the art of transformation, decided to go, I 

and quitting their mortal bodies went in spirit guise in search I 

of the flower. While they were away the Kapus burnt their 
b d e s  and when the spirits returned they had nowhere to 
enter."72 

Although the traditions about Hermotimos agree that his 
soul left the body, there is a complicating factor in that 
Aristotle connects Anaxagoras' theory about nous, or "mind," 
with Hermotimos: "When one man (Anaxagoras) said, then, 
that reason (nous) was present-as in animals, so through- 
out nature-as the cause of order and of all arrangement, 
he seemed like a sober man in contrast with the random 
talk of his predecessors. We know that Anaxagoras certainly 
adopted these views, but Hermotimos of Clazomenae is 
credted with expressing them earlier."73 The prominence 
given to nous is not surprising in the late Archaic Age when 
Parmenides (B 4. 1) has exhorted "look with the nous," a 
phrase taken up by Empedocles (B 17. 21) as "gaze with 
the nous." The special use of the nous for inner observation 
in the Archaic Age is an important stage in its development 
that culminated in Plato's idea of the nous as the "eye of 

1 the Hermotimos, however, if we understand the 

72 A. Miles, The Land of the Lingam (London 1933) 132. Thompson, 
Motif-lndex, E 721.2.3 S.V. Soul of the sleeper prevented from returning 
by burning the body, lists some other parallels, but the only real example 
is Herrnotirnos. 

73 Aristotle Metaphysics 984b. fragment 61 Rose, trans. W. D. Ross, The 
Works of Aristotle in English Translation, vol. 8, 2nd ed. (Oxford 1928). 
F. W. Cams, Nachgelassene Werke, vol. 4 (Leipzig 1809) 330-392 follows 
the tradition of this testirnonium into the Byzantine Age. 

'4 On the nous for inner observation, see W. Luther, Archiv fur Be- 
griffsgeschichte 10 (1966) 28f. L. Malten, Die Sprache des menschlichen 
Antlitzes im friihen Griechentum (Berlin 1961) 32-37; For Plato, see Plato 
Symposium 219 A, Republic 533 D, Theaetetus 164 A, Sophista 354 A; T. 
Gomperz, "Die Apologie der Heilkunst," Sitzungsberichte der kaiserlichen 
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rather obscure allusion of Aristotle correctly-and he is our 
only source--called the soul that left his body nous, an I identification of the free soul with the ego soul (see The , 
Ego Souls below). 

Hultkrantz, too, not only repeatedly encountered this 
identification but could also observe that it was always-as 
now-the intellect within the ego soul that was identified 
with the free soul. As a very important cause for this iden- 
tification he sees the "quality in the intellect-soul that is 
expressed in the phrase 'the flight of thought.'. . . Thought , 

shows the same mobility as the free soul--or a still greater , 

mobility. Just as dreams of distant places are interpreted as 
the journeys of the dream-soul to these places, so also 
thoughts of remote things (and especially eidetic day- 
dreams?) sometimes imply the removal of the thought-soul 
to them."75 This explanation will also suffice for Hermoti- 
mos' case-assuming at least that our interpretation of Ar- 
istotle is correct-since the Greeks too were struck by the 
speed of the nous. A sirmle in the lliad compares the speed 
with which Hera goes from Ida to Olyrnpus to the speed 
with which the nous of a much-travelled man returns to 
places he once visited.76 

The Hermotimos' legend has not been connected with 

Akademie der Wissenschaften in Wien, Phi1os.- hist. series, vol. 120, no. 
9 (Vienna 1890) 166f. The expression "eye of the soul" is also found in 
the Pahlavi-compendium Dhkart where King Vistaspa receives an ec- 
stasy-producing drink with the name gydn-EaSm or "eye of the soul"; see 
G. Widengren, Religionsphanomenologie (Berlin 1969) 534f.. who follows 
the expression into the Upanishads and Gnostic literature. 

75 Hultkrantz, Conceptions of the soul, 231-233. 
76 xv.79-83; see also 7.36; Homeric Hymn to Hermes 43; Theognis 985; 

Thales 11 A 1 (Diogenes Laertius 1.35). For an interesting Anglo-Saxon 
example, see P. Clemoes, "Mens absentia cogitans in The Seafarer and 
The Wanderer," in D. A. Pearsd and R. A. Waldrai (eds.), Medieval Lit- 
erature and Civilisation: Studies in Memory of G. N. Garmonsway (Lon- 
don 1969) 62-77. 
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i Central Asia or Siberia and two elements seem to point to 
Asia Minor. The Cantharidae may have been a sneering 
reference to a Dionysiac organization, for after the sixth and 
fifth centuries Dionysos is usually represented with a can- 
tharos in his hand, and Dionysiac cult organizations were 
especially common in Asia Minor.77 On a recently published 
fifth-century bone graffito from Olbia the words "for 
Dion(ysos)" and "psychEn appear.78 Moreover, in a recently 
excavated fifth-century grave of a woman, another so-called 
Orphic lamella has come to light referring to those initiated 
into Bacchic mysteries.79 This evidence indicates that there 
was already at an early stage of the Dionysiac cult an interest 
in the soul and afterlife. Was the murder of Hermotimos, 
then, perhaps, caused by a rivalry with a Dionysiac organ- 
ization also, possibly under O@hic influence, strongly in- 
terested in the soul? 

/ The story about Hermotimos' wife is obviously an aetio- 
1 logical one; the exclusion of women from Eunostos' temple 
i in Tanagra was also connected with treacherous behavior 

by a woman (Plutarch Moralia 30011). Such an exclusion 

77 The name of Hermotimos' enemies is one of the many details that we 
know only from Pliny and that are due to his curiositas, see T. Koves- 
Zulauf, Reden und Schweigen (Munich 1972) 325ff. For the cantharos, 
see L. Asche, "Der Kantharos," (Diss. Univ. of Mainz 1956) 1, 18; Burkert, 
Griechische Religion, 259; the cantharos was also associated with Liber, 
Dionysos' Roman counterpart, see Pliny Natural History 33.150; Macro- 
bius Saturnalia 5.21.16. For the organizations, see F. Poland, Geschichte 
des griechischen Vereinswesens (Leipzig 1909) 199. 

78 A. S. Rusyayeva. "Orphism i kult Dionisa v Olvii," Vestnik Drevnej 
Istorii 1978, no. 1, 87-104, esp. 89. The article is summarized by F. Tin- 
nefeld. ZPE 38 (1980) 67-71. See also W. Burkert, "Neue Funde zur 
Orphik," Infonnationen zum altsprachlichen Untemcht (Steiemark, Aus- 
tria) 2 (1980) 27-42, esp. 36-38; M. L. West, "The Orphics of Olbia," ZPE 
45 (1982) 17-29. 

79 First publication: G. Foti and G. Pugliese Carratelli, La Parola del 
Passato 29 (1974) 91-126; see most recently, Burkert, above note 78; Cole, 
above note 21. 
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was not uncommon and could be found mainly on the is- 
lands and the coast of Asia Minor. We meet it in the cult 
of Heracles in Thasos and Miletus, Egyptian gods in Delos, 
Zeus and Athena Apotropaioi in Lindos, Zeus Amalos in 
Lindos, Poseidon in Myconos, Aphrodite Akraia in Cyprus 
(Strabo 14.6.3), Artemis in Ephesos where only men and 
free maidens were admitted (Artemidorus 4.4; Achilles Ta- 
tius 7.13), the Anakes in Elateia, and in the unknown tem- 
ples of Zeus (Callimachus 1.13) and Kronos.80 From the 
more reliable ethnological accounts it appears that in such 
a situation the women, although excluded from participa- 
tion in the actual ritual, often still have, in some way, a 
place in the whole ritual either as actors or as  spectator^.^' 
Our sources, however, restrict themselves to lapidary state- 
ments that do not enable us to observe whether this was 
also the case in ancient Greece. 

Hermotirnos and Ansteas are not the only figures for whom 
a connection has been claimed with areas influenced by 
shamanism. Burkert believes Abaris, to whom Heraclides 
Ponticus perhaps ascribed a trance journey of the soul, came 
from Central Asia.82 Abaris was reputed to have come in 

For the complicated cult of Heracles in Thasos, see most recently 
B. Bergquist, Herakks on Thasos (Uppsala 1973); J .  Pouilloux, "L'Hkra- 
kl&s Thasien," Revue des Btudes anciennes 76 (1974 [1976]) 305-316; R. 
Martin, "Thasos, Quelques problBmes de structure urbaine," Comptes Ren- 
dus de I'Acadhie des inscriptions et belles-lettres 1978, 182-197; G .  Roux, 
"L'HCracleion Thasien," Bulletin de correspondance hellknique, supp. 5 
(1979) 191-211. For the other cults, see F. Sokolowski, Lois sacrdes de I' 
Asie Mineure (Paris 1955) 114 on Miletus; Sokolowski, Lois sacrdes des 
citts grecques. Supplhent (Paris 1962) 56 on Delos, 88f. on Lindos; So- 
kolowski, Lois sacrees des cites grecques (Paris 1969) 82 on Elateia, 96 on 
Myconos; Phylarchus FGrH 81 F 33 on Kronos. 

See M. Gluckman, "The Role of the Sexes in Wiko Circumcision 
Ceremonies," in M. Fortes (ed.), Social Structure: Studies presented to 
A. R. Radclifje-Brown (London 1949) 145-167; J. van Baal, Reciprocity 
and the position o f w o m  (Assen and Amsterdam 1975) 72f. 

82 For Abaris, see the very full collection of evidence by G. Moravcsik, 
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from the North (no nearer specification is given) with an 

I 
arrow in his hand-which will have been the reason why 

I Herodotus connected him with Apollo, who was himself an 
archer (Herodotus 4.36).83 Like Aristeas, Abaris, too, pre- 
sumably claimed to have travelled to the North and, in con- 
sequence, to possess higher wisdom. Dodds saw in this 
arrow the vehicle for his soul but there is no evidence that 
the Siberian shamans viewed arrows in this way.84 The ar- 
row as a vehicle for Abaris is found only in later testimonies, 

"Abaris, Wester von Apollo," Korosi CSOMA-Archivum, suppl. 1 (1936) 
104-118; Burkert, Lore and Science, 162; Meuli, Gesammelte Schriften 2: 
859-864. For Heraclides and Abaris, see Bolton, Aristeas, 158; H. B. Gott- 
schalk, Heraclides of Pontus (Oxford 1980) 121-127. 

83 On Apollo as archer, see M. P. Nilsson, Geschichte der griechischen 
Religion, 3rd ed., vol. 1 (Munich 1967) 541; L. Robert, Hellenica 11-12 
(1960) 268-271. 
" Dodds, The Greeks and the Irrational, 161 n. 34 thinks that the use 

of an arrow as vehicle by the soul is implicit in "the Buryat's shaman's 
use of arrows to summon back the souls of the sick," but this use of the 
arrow can instead be connected with a widespread explanation of illnesses 
as caused by projectiles. See L. Honko, Krankheitsprojektile (Helsinki 
1959). When Dodds states that "it is said that the Tatar shaman's external 
soul is sometimes lodged in an arrow (N. K. Chadwick, Journal of the 
Royal Anthropological lnstitute of Great Britain and Ireland 66 119361 
311)," he obviously infers too much from the following passage: "The 
object in which the soul is contained may be the sole of a shoe or a braid 
of horse-hair, a golden sword, or arrow, or some other small object which 
is kept carefully hidden away." 

When Dodds, 172 n. 97, draws a parallel between Greece and India, 
citing as a source W. Ruben, Acta Orimtalia 17 (1939) 164ff.-Dodds 
means W. Ruben, "Scharnanismus im alten Indien," Acta Orientalia 18 
(1940) 164-205--his conclusions are, in my opinion, not supported by 
Ruben's article. In an earlier study-"Indische und griechische Metaphy- 
sik," Zeitschrift fur Indologie und Iranistik 8 (1931) 147-227-Ruben had 
already stated "ob es fiir die Geschichte fruchtbar sein wird, das 'Neue' 
in India von Nicht-indo-germanischen wie in Griechenland von Thrakem 
henuleiten, mag dahingestellt bleiben (p. 152)" Eliade. Shamanism, 41 1 
is also rather reserved regarding the proposed shamanistic parallel in India: 
"All these practices and beliefs . . . are not necessarily 'shamanistic.' " 
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while the earliest clearly describe him with the arrow in his I 
I hand.85 The later version may well have been influenced by 

Greek trahtions of flying seers, but there is no indication 
that arrows were associated with flying.86 

There are many peoples who separate the role of the bow 
and the arrow; the Finnish national epic Kalevala (Runo 
2.215) mentions magicians with their arrows whereas no / 
mention is made of bows, and a detailed study of arrow 1 
symbolism in Siberia rarely mentions the The pur- ' 
pose of Abaris' arrow is unclear, but several uses are pos- 
sible. Just as the plague was thought to be caused by arrows, I so people believed in the healing power of arr0ws,~8 and 
Abaris was believed to have expelled the plague from those 
cities that had requested him to do so (Iarnblichus Life of 
Pythagoras 19). Abaris also predicted the future, and Dodds 
himself has pointed to the use of mows in mination, but / 

ffi The  earliest are Herodotus 4.36; Lycurgus fragment 85 Blass; Aristotle 
by Iamblichus Life of Pythagoras 140, see Burkert, Lore and Science, 143 
n.  127. Later testimonies are Heraclides Ponticus fragment 51c Wehrli; 
Iarnblichus Life of Pythagoras 91. Meuli, Gesammelte Schriften 2: 858 n. 
4, suggests a connection between the flying Abaris and the idea o f  the 
arrow chain, but this idea is, again, found only in the area o f  the Big Raven 
myths, see R. Pettazzoni, Saggi de storia delle religioni e di mitologia 
(Rome 1946) 63-79; G. Hatt, Asiatic Influences in American Folklore (Co- 
penhagen 1949) 40-48; Eliade, Shamanism, 490f. 

86 See P. Wolters, "Der gefliigelte Seher," Sitzungsberichte der baye- 
rischen Akademie der Wissenschaften, Phil.-hist. series 1928, no. 1 (Mu- 
nich 1928). 

87 N. J .  Veselovskij, "Rol' strely v obrjadach i jeja semvoliEeskoe zna- 
Eenie," Zapiski VostoEnogo Otdelenija Husskogo ArcheologiEeskogo Ob- 
sEestuo 25 (1917-1920) 273-292; B. Adler, "Pfeil und Bogen in Kult und 
Sage," Der Weltkreis 2,  no. 7-8 (1931) 101-1 13; C. G. Seligmann, "Bow 
and Arrow Symbolism," Eurasia Septentrionalis Antiqua 9 (1934) 351- 
354; M. Eliade, "Notes on the Symbolism of the Arrow," in J .  Neusner 
(ed.), Religions i n  Antiquity. Essays in Memory of Erwin Ramsdell Good- 
enough (Leiden 1968) 463-475. 

88 Honko, Krankheitsprojektile, 104-107. 
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this use is not restricted to shamans and was evidently known 
in Israel.89 The evidence presented and the lack of parallels 
indcate that a connection between Abaris and Central Asia 

, is far from certain. 
Another example where a connection with shamanism 

has been postulated is also not above suspicion.- Accordng 
to Dodds, the oracle-giving head of Orpheus suggests Nordic 
influence; Eliade is even more certain and considers it a 
clear shamanistic detail.g0 A slmilar use of the severed head 
is, however, also testified for the Celts, Icelanders, and many ! 

1 other peoples.g1 The wide occurrence of this motif does not 

89 Lycurgus fragment 85 Blass; Apollonius Mirabilia 4; Scholia on Aris- 
tophanes Equites 729; Suidas s.v. Abaris; Dodds, The Greeks and the 
Irrational, 141 n. 34. For instances in Israel, see 11 Kings 13, 15-19; 
S. Tury, "New Evidence for Belomancy in Ancient Palestine and Syria," 
Journal of the American Oriental Society 81 (1961) 27-34; F. M. Cross, 
Jr., Eretz Israel 8 (1967) p. 13' n. 33; G. J. Bottenveck and H. Ringgren 
(eds.), Theologisches Worterbuch zum Alten Testament, vol. 3 (Stuttgart 
1978) 133. Also see M. Rashen, "Wahrsagung und Verlosung mit Pfeil 
und Bogen," in Symbohe in honorem Z. V. Tognn (Istanbul 1950-1955) 
273-277. In Ezekiel 21.21 it is said: "For the king of Babylon stood at the 
parting of the way, at the head of the two ways, to use divination: he made 
his arrows bright." W. Zimmerli, Ezechid, vol. 1 (Neukirchen-Vluyn, Ger- 
many 1969) 489 points out, however, that our Babylonian sources do not 
mention such a divinatoxy practice. For the use of arrows in Arabic divi- 
nation, see J. Wellhausen, Reste arabischen Heidentums, 2nd ed. (Berlin 
and Leipzig 1897) 132f. 

Dodds, The Greeks and the Irrational, 147; Eliade, Shamanism, 391. 
For Orpheus, see W. Burkert, Homo necans, RGW, vol. 32 (Berlin and 
New York 1972) 224f.; E. R. Panyagna, "Catflogo de representaciones de 
Orfeo en el arte antiguo," pt. 1, Helmantica 23 (1973) 83-135, esp. cat. 
no. 75-76, 93(?), 95; pt. 2, ibidem, 393-416, esp, cat. no. 107-111; F. Graf, 
Eleusis und die orphische Dichtung Athens in vorhellenistischer Zeit, RGW, 
vol. 33 (Berlin and New York 1974) l l f .  For other Greek examples, see 
L. Brisson, "Aspects politiques de la bisexualite," in M. B. de Boer and 
T. A. Edridge (eds.), Hommages a Maarten J. Vermase~en, vol. 1 (Leiden 
1978) 80-122; J.-D. Gauger, "Phlegon von Tralleis, mirab. 111," Chiron 10 
(1 980) 225-261. 

91 For the Celts. see A. Reinach, "Les tetes coupees et les trophees en 
Gaule," Revue Celtique 34 (1913) 38-60, 253-286 and "Le rite des tCtes 
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of course preclude with certainty a shamanistic derivation 
of the Orpheus myth, but it does not increase the probability 
of this suggestion. We conclude that no convincing evi- 
dence exists for shamanistic influence on Archaic Greece; 
when there are parallels, such as the identification of death 
and trance, changing clothing before trance, and the oracle- 
giving head, these are not exclusively shamanistic. It has 
not yet even been shown that the Scythians who were sup- 
posed by Dodds to have influenced the Greeks knew a sha- 
manistic journey of the  SOU^!^^ 

' 
' 

Where does this leave us with Aristeas and Hermotimos? , 
According to Dodds, the tale of Hermotimos is an example j 
of the influence of shamanism in Greece at the end of the ; 
Archaic Age. Before Dodds Karl Meuli claimed the same I 
influence on the legend of Ari~teas.~3 These interpretations 
have been accepted by, amongst others, Walter Burkert and, 1 
understandably, Mircea Eliade since they complement 

coupCes chez les Celtes." Reuue de I'histoim des religions 67 (1913) 41- 
48; G. L. Kittredge, A Study of Gawain and the Green Knight (Cambridge, 
Mass. 1916) 177-184; P. Lambrechts, L'exaltation de la t&te dans la pensee 
et duns I'art des Celtes ( B ~ g e s  1954); A. Ross, "The human head in insular 
pagan Celtic religion, "Proceedings of the Society ofAntiquaries of Scotland 
91 (1960) 10-43, esp. 39f. For Iceland the case o f  Mimir is well known, 
see Ynglinga saga c. 4.7; Eyrbyggja saga c. 43; E. Mogk, Nmellistische 
DarsteUung mythologischer Stoffe Snoms und seiner Schule (Helsinki 
1923) 22; H. Naumann and I .  Naumann, Isliindische Volksmarchen (Jena 
1923) 25. For other peoples, see Burkert, Homo necans, 224 n. 30; 
A. Dickson, "Valentine and Orson" (Diss. Columbia University, New York 
1929) 200-216; W.  Klingbeil, Kopf- und Maskenzauber i n  der Vorge- 
schichte und bei den Primitiven (Diss. Univ. of Bonn 1932) 96-107; 
L. Petzoldt, Der Tote als Gast (Helsinki 1968) 56-59; A. von Avanzin, 
"Bemerkungen zum weissagenden Totenkopf," Carinthia, 1st ser., 160 
(1970) 974-977; L. Kretzenbacher, "Zur K h m e r  Sage vom redenden 
Totenkopf," ibidem 162 (1972) 499-503. 

4 Dodds, The Greeks and the Irrational, 140; compare Eliade, Sha- 
manism, 395; K. Dowden, Revue des etudes grecques 93 (1980) 486-492. 

93 Dodds, The Greeks and the Irrational, 141-144; Meuli, Gesammelte 
Schriften 2: 853-859. 
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Eliade's interpretation of shamanism as an archaic tech- 
nique of ecstasy.94 Yet his interpretation has recently been 
unanimously rejected by those scholars who have sought a 
more detailed definition of the shamanistic complex. De- 
spite mutual differences they all agree that the shaman is 
a phenomenon restricted in time, place, appearance, and 
activities. Ecstasy and the journey of the soul occur in too 

I many places to be distinguishing traits.95 
As shown above, the souls of Aristeas and Hermotimos 

could wander away in a trance. Such ecstatic journeys pre- 
suppose a free soul able to leave the body. Now it appears 
probable that psyche sufficiently corresponds with the no- 
tion of the free soul as defined by Arbman and his pupils 

) to be accepted as the Greek version of the free soul. Con- 
sequently, it seems acceptable to claim also the memorates 

I of Aristeas and Hermotimos as vahd evidence for Greek soul 
I belief. Finally, although shamanism did not influence the 

development of the Greek free soul, it, as Burkert remarks, 
"has in any case performed the useful function of taking 
the so-called (shamanistic) myths and legends seriously and 
showing how they make sense as clues to actual cult prac- 
tices. "96 

In addition to the legends of Aristeas, Hermotimos, and 

94 Burkert, Lore and Science, 162-166, who, however, recently has be- 
come more skeptical, see the "Preface to the English Edition"; Eliade, 
Shamanism, 389 and Zalmoxis, the Vanishing God (Chicago 1972) 37. 

95 D. Schrijder, "Zur Struktur des Schamanismus," Anthropos 50 (1955) 
849-881, reprinted in C. A. Schmitz (ed.), Religions-Ethnologie (Frankfurt 
on Main 1964) 296-334; L. Vajda, "Zur phaseologischen Stellung des 
Schamanismus," Ural-altaische Jahrbucher 31 (1959) 455-485, reprinted 
in Schmitz, ibidem, 265-295; I. Paulson, "Zur Phiinomenologie des Scha- 
manismus," Zeitschrift ffii Religions- und Geistesgeschichte 16 (1964) 
121-141; E. Lot-Falck, "Lechamanismeen SibCrie: essaide mise au point." 
Asie du Sud-Est et Monde Insulindien 4, no. 3 (1973) 1-10; Hultkrantz, 
"A Definition of Shamanism," Temenos 9 (1973) 25-37 and "Ecological 
and Phenomenological Aspects of Shamanism," in L. Blckman and A. 
Hultkrantz (eds.), Studies in Lapp Shamanism (Stockholm 1978) 9-35. 

% Burkert, Lore and Science, 165. 



T H E  S O U L  OF T H E  L I V I N G  

Abaris, other reports exist about a journey of the soul. Her- j 
aclides Ponticus most likely mentioned a journey of the soul i 

in a description of the miracle worker Empedocles resur- , 

recting a woman who had been in a coma for many days.97 , 
He also ascribed a journey of the soul to a certain Empe- 
dotirnos, but Rohde saw that Empedotimos was only a fic- 
titious character in a dialogue of Heraclides, and it seems 
nearly certain that his name was a composition of Emped- 
ocles and Herm0timos.9~ Unfortunately, we cannot be too 
sure of the story of Empedocles either, since "it is clear that 
any evidence about anything that can be traced to the au- 
thority of Heraclides must be treated with the greatest re- , 
serve. It is also clear that i t  cannot be peremptorily dismissed 
as sheer invention, for the elements out of which he moulded 
his fancies were often provided by earlier literature or tra- 
d i t i ~ n . " ~ ~  Since there is no other information regarding Em- 
pedocles, the authenticity of Heraclides' report must remain 
in doubt. I 

The young Aristotle seems to have displayed a special 
interest in the activity of the s0u1 . '~~  He wrote a dialogue, 
Eudemos, also known as On the Soul, in which he, as an 
Arabic source informs us, tells "of the Greek king whose 
soul was caught up in ecstasy" while his body remained 
inanimate. We are not informed which king it was, but it 
can hardly have been a contemporary one, and the whole 
episode looks rather like fiction.101 

97 Heraclides Ponticus fragments 76-89 Wehrli. 
98 Heraclides fragment 93 Wehrli. For Empedotimos' name, see Rohde, 

Psyche 2: 95; but also compare Burkert, Lore and Science, 366 n. 89, and 
Gottschalk, Heraclides of Pontus, 11 1 n. 79. 

99 Bolton, Aristeas, 174. 
1W For a discussion of Aristotle's ideas about the soul, see H. Wijsenbeek- 

Wijler, Aristotle's Concept of the Soul, Sleep and Dreams (Diss. Univ. of 
Amsterdam 1976). 

'01 See W. D. Ross, The Worhs of Aristotle in English Translation, vol. 
12 (Oxford 1952) 23; R. Walzer, Greeh into Arabic (Oxford 1962) 38-47, 
who ascribes the fragment to the Eudmos (42f.). 
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Aristotle also attended, as his pupil Clearchus relates, a 
psychic experiment in which someone with "a wand which 
draws the soul out of the body," a psychoulkos rhabdos, 
experimented on a sleeping boy: 

For after having struck the boy with his wand, he pulled out the 
soul and, so to speak, leading the soul with the wand far from the 
body, he showed that the body was motionless and, completely 
unhurt, did not feel the blows of those who mangled him, like a 
body bereaved of its soul. Since the soul, in the meantime, had 
carried itself far away !?om the body, the man touched the child 
again with his wand and, after the return of the soul, it told every- 
thing that had happened. That is why both the spectators of this 
impressive experiment and Aristotle himself believed that the soul 
is separable from the body.102 

This is a very interesting account but it is unfortunately, as 
many critics have pointed out, pure fiction.Io3 

This sometimes neglected evidence has rightly been com- 
pared with the legends about Hermotirnos and Aristeas.Io4 

Clearchus fragment 7 Wehrli. For boys as mediums. see T. Hopfner, 
"Die Kindermedien in den griechisch-agyptischen Zauberpapyri," in Re- 
ceuil N. P .  Kondakw (Prague 1926) 65-74; A.-J. Festugikre, La rhklation 
d'Hemts Trisdgiste,  vol. 1 (Paris 1944) 348-350; Peterson, Friihkirche, 
Judentum und Gnosis, 339; C. Blacker, The Catalpa Bow. A Study of 
Shamanistic Practices in Japan (London 1975) 254,300,347 on modem 
Japan. The explanation of E. R. Dodds, The Ancient Concept of Progress 
(Oxford 1973) 190 leaves the preference for boys unexplained. For the 
wand, see F.J.M. de Waele, The Magic Staff or Rod (Diss. Univ. of Nijme- 
gen 1927); Peterson, Friihkirche, Judentum und Gnosis, 260, but the 
subject is in need of a new analysis. The connection with the Tree of Life 
or Cosmic Tree seems to be important, see G. Widengren, The King and 
the Tree of Lqe in Ancient Near Eastern Religion (Uppsala 1951) 20-41; 
J. L. Melena, "En tomo a1 oxijm~ov hom8ric0," Cuadernos de Filologfa 
cldsica 3 (1972) 321-356; J. Gonda, Selected Studies, vol. 4 (Leiden 1975) 
160-170. 

lo3 U. von Wilamowitz-Moellendorff, Der Glaube der HeUenen, vol. 2 
(Berlin 1932) 253; M. Hengel, Judentum und Hellenismus, 2nd ed. (Tii- 
bingen 1973) 200 n. 2; G.J.D. Adders, Pilatus en Herodes (Kampen 1975) 
20 n. 32. 

IW M. Detienne, "De la catalepsie A 11imrnortalit8 de I ' he , "  La nouveUe 
Clio 10-12 (1958-1962) 123-135. 
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However, Hermotimos could fall into a trance on his own, 1 

whereas the boy seems to have been hypnotized. But here I 
again, even though the authenticity of these accounts is ' 
highly suspect, they could hardly have originated without 
the former existence of the concept of the free soul. 

Dodds began his "shamanistic" interpretation of the leg- 
ends of Aristeas and Hermotimos with an analysis of the 
fragment of Pindar cited in Chapter One. In it Pindar says 
that although the body sleeps, an image of life remains that 

Xenophon describes the same behavior of the soul during 

I 
reveals the coming of adversities or joys. As Dodds observed, ' 

I 
sleep: "It is in sleep that it enjoys a certain insight into the 
future; and this apparently, because it is freest in sleep" 
(Xenophon Cyropaedy 8.7.21, tr. Dodds). Dodds also sug- 
gested that this behavior of the soul during sleep can prob- 
ably also be found in the Eumenides (104) of Aeschylus 
where Clytemnestra says "for in sleep the p h r h  (the mind) 
is lightened with eyes (see The Ego Souls below).Io5 It seems 
that here, as in the case of Hermotimos, the intellectual soul 
has been identified with the free soul. 

Hippocrates gives a much more interesting description 1 

of the soul's behavior during sleep: "But when the body is 
at rest the soul (psyche), being set in motion and awake, 
administers her own household and of herself performs all 
the acts of the body. For the body when asleep has no 
perception; but the soul when awake has cognizance of all 
things-sees what is visible, hears what is audible, walks, 
touches, feels pain, ponders. In a word, all the functions of' 
body and soul are performed by the soul during sleep."Io6 
This passage finely illustrates a typical feature of the free 
soul absent in Homer: the soul becomes active as soon as 

lo5 Dodds, The Greeks and the Irrational, 135, 157 n. 3. Dodds also 
compares Plato Republic 571 D and Aristotle fragment 10 Rose. 

1% Hippocrates Devictus ratione 4.86, trans. W.H.S. Jones, Hippocrates, 
vol. 4 (London and Cambridge, Mass. 1931) 421-423. 
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\ the  body sleeps. Here, the soul also completely takes over 
\ the activities of the individual. 

1 Dodds remarked that in the passages of Pindar and Xen- 
i ophon, " 'psychic' and bodily activity vaq  inversely: the psy- 
' che is most active when the body is asleep or, as Aristotle 

added, when it lies at the point of death."lo7 Dodds also 
noted a sirmlar pattern of behavior for the soul in the cases 
of Aristeas and Hermotimos. These observations mean that 
in fact Dodds had already identified the typical behavior of 
the free soul, for as explained in Chapter One, the free soul 
becomes active during unconsciousness and at the moment 
of death. Since Arbman's investigations had evidently es- 
caped him and he understandably felt unable to explain this 
pattern of behavior from the Greek tradtion, Dodds linked 
them to shamanistic practices. This would mean that these 
typical features of the "primitive" concept of the soul had 

I already dsappeared from the whole of Greece at a very early 
I stage of Greek cinhzation and suddenly reappeared in post- 

I Homeric times for some obscure reason. As shown above, 
t h s  shamanistic interpretation is based on inadequate par- 
allels. When we take into account that the duahstic concept 

1 of the soul at one time seems to have existed almost every- 
where, including among Indo-European peoples, it is much 
less complicated to suppose both that the features of psyche 
found in Pindar and Hippocrates did not occur in the epic 
tradition because there only "message" dreams are found 

, and that the absence of descriptions of a journey of the soul 
I in the epic was due to the subject matter of those poems. 

'07 Dodds, The Greeks and the Irrational, 140; compare Burkert, Grie- 
chische Religion, 446: "Zunachst ist dieses besthdiges Etwas (i.e. the 
soul) keineswegs identisch mit dem empirischen Wachbewusstsein; Pin- 
dar beschreibt es geradezu in Antithese zu diesem: es schlgt, wenn die 
Glieder tatig sind, es zeigt sein Wesen allenfalls im Traum. und dann im 
Tod" (my italics). 
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Thus the passages from Pindar, Hippocrates, and Xenophon ) 
like the legends of Aristeas and Hermotimos exemphfy the ' 

existence of the concept of the free soul in the Archaic Age. 

The Ego Souls 

1" See Paulson, Die primitiven Seelenvorstellunyen, 254; Fischer, Stu- 
d i m  iiber Seelenvorstellungen, 321. 

In his analysis of th\e dualistic nature of the soul Arbman 
dstinguished between the free soul and the body souls. The 
body souls are active during the waking life of the living 
individual. Arbman found that the body souls are usually 
divided into two parts: the life soul, often identified with 
the breath, and the ego soul. The breath soul has been 
linked in this chapter to the development of the free soul 
in Archaic Age Greece; the ego soul, however, as it appears 
in Greece during the Archaic Age, is richer and more varied 
than the descriptions offered by Arbman and his pupils. 
Arbman, who was clearly more interested in the free soul, 
to a certain extent neglected the ego soul, but this neglect 
was not his alone; his contemporaries and predecessors too 
were more interested in the problems of afterlife than in 
those of psychology and, consequently, did not furnish the 
data Arbman could have used. This is especially true in the 
studies of soul belief in North Eurasia and Oceania that are 
based on very fragmentary and scattered sources. lo8  

Arbman used the ego soul to denote individual living con- 
sciousness in contrast to the free soul and the Me soul, but 
he did not describe the varied psychological aspects of the 
soul linked to the in&vidual in the Greek Archaic Age. Hult- ' 

krantz was more aware of the multiple psychological aspects I 
of the ego soul and his identification of multiple ego souls , 
and his definition of them as "potencies behind the various 
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acts and phases of the life of consciousness" are apt.Iog Yet 

I 
his descriptions do not suggest the psychological richness 
and variety of the Greek concepts. In the epic tradition the 
major parts of the Greek ego soul were the thymos, noos, 
and menos."O In the course of the Archaic Age psyche in- 
corporated the psychological attributes of thymos. In the 
case of Hermotimos, the noos was associated with the free 

, soul but this particular form of the development toward the 
unitary soul remained unique. 

, The most frequently occurring form for the ego soul in 
1 the Homeric epic is thymes."' Unlike psyche, thymos is 
/ active only when the body is awake. Thymos can urge people 
' on. For example, when Achilles is causing havoc among 

the Trojans and is going to meet Aeneas "his brave thymos 
roused him" (xx. 174). Sometimes thymos expresses hope, 
but it is always the hope to act, not to receive something. 
After Patroclus had been killed, it is said of the Trojans that 
"their thymos strongly hoped to pull away Patroclus' body 
from under Ajax" (xv11.234). Thymos is, above all, the source 
of emotions. Friendship and feelings of revenge, joy and 
grief, anger and fear-all spring from thymos. Deiphobus 
"feared in his thymos the spear of the fiery Meriones" 
(x111.163); Hector reproaches Paris when he does not join 

Io9 Hultkrantz, Conceptions of the soul, 220. 
We restrict ourselves to the epic since in the post-Homeric times the 

content of the ego soul is already affected by the development toward a 
unitary soul; see the literature quoted in note 29. 

11' Bohme, Die Seele und das lch, 19-23; Onians, The Origins of Euro- 
pean Thought, 23-69; B. Snell, Die Entdeckung des Geistes, 4th ed. (Got- 
tingen 1975) 19-22; Harrison, "Notes," 65-72; Verdenius, "Archaische 
denkpatronen 3," 100f.; J. P. Lynch and G. B. Miles, "In search of Thumos: 
Toward an understanding of a Greek psychological term," Prudentia 17 
(1980) 3-9; S. Darcus Sullivan, "How a Person relates to 0up65 in Homer," 
Indogennanische Forschungen 85 (19801 and "The Function of 0upo5 in 
Hesiod and the Greek Lyric Poets," Glotta 59 (1981) 147-155; A. Cheyns, 
"Qupoq dans Homere, Iliade, V11.67-218," L'AntiquitC classique 50 (1981) 
137-147; Claus, Toward the Soul, 21f. 
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the battle: "Fool, wrongly you stored up bitter anger in your 
thymos" (~1.326). When Hector has challenged the Greeks, 
Menelaos finally stands up and "complained loudly in his 
thymos" (v11.95). However, the action of thymos is not al- 
ways restricted to emotion. Sometimes it serves intellectual 
ends. Yet, these are not the intellectual activities of an arm- 1 

chair scholar.l12 Deliberations take place in difficult situa- 
tions, in an atmosphere charged with emotions. When 
Odysseus is left alone by the Greeks in a battle, "he spoke 
to his proud thymos" (x1.403). Having realized the two pos- 
sibilities left to him, he ends his deliberations by aslung, 
"but why does my thymos consider that?" (~1.407). 

The thymos was thought to reside mainly in the chest 
(IV. 152 etc.), where its principal seat was the phrenes (see 
below). Hera asks Poseidon: "Does not the thymos in your 
phrenes feel pity for the dying Trojans?" (v111.202). In a few 

i 
cases the thymos is associated with the limbs. When Odys- 
seus meets his mother Antikleia in the Land of the Ghosts, 
she reproaches him by saying that it was yearning for him 
that killed her, and not an "illness which especially takes 
away the thymos from the limbs by its hateful wasting away" 
(1 1.201). This association with the limbs does not contradict 
its normal location, for Antikleia stressed in this way the 
effect of the thymos upon a healthy body. 

The thymos normally stays in its place and does not move 
around, but it is affected by a swoon. Homer, as we have / 
already seen in the previous section, describes all swoons ' 
according to a set pattern. This pattern indicates that upon 
awakening from a swoon, the thymos resumes its inter- 

of Hector's body being dragged around the city, her recovery 

I 
rupted activity. After Andromache has fainted at the sight 1 

is described thus: "And when she had recovered her breath 
and the thymos was concentrated into her phren, she said 

'I2 H .  Diller, Kleine Sckriften zur antiken Literatur (Munich 1971) 364. 
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1 . . ." (xx11.475). These words suggest that during a swoon 
the thymos leaves its o r i p a l  seat, but they do not neces- 
sarily imply that it always leaves the body, as has been 
suggested.113 The verb used, ageir6 "to collect," or "to gather," 
could point to a concentration of something that has been 
dispersed in the body. This is suggested in another passage: 
when Menelaos reahzes that he is not dangerously hit, "the 
thymos became again concentrated in [not: into] his chest" 
(IV. 152). 114 The description of Sarpedon's swoon, however, 
seems to indicate an actual leaving of the body since the 
wind is said "to restore to life him who had blown forth his 
thymos" (v.697f.).l15 Not only does it seem that the thymos 
was sometimes represented as a h d  of breath, but the 
concept could also have been influenced by the concept of 
ps ychd. 

/ What was the thymos originally? It has recently been 

I shown that the thymos must once have been a substance 

i 
that could be brought into movement, and this observation 
again lends support to an old etymology connecting thymos 
with words such as the Latin fumus, or "smoke."'16 Thymos 
is indeed sometimes represented as a kind of breath (1v.524; 

, xv1.468), but an identification with the psychd should not 
' be assumed from this one point of resemblance.l17 

[ More intellectual is noos, which after Homer usually is 

1 1 3  Against Otto, Die Manm, 28; Verdenius, "Archaische denkpatronen 
2," 112 n. 67. 

]I4 Bohme, Die Seele und das Ich, 101; Schnaufer, Friihgriechischer To- 
tmglaube, 196f. 

However, the precise meaning of these lines is debated, see Verde- 
nius, "Archaische denkpatronen 2," 112 n. 67. 

See H .  Rix, Indogennanische Forschungen 70 (1965) 38; Frisk, Grie- 
chisches etymologisches Worterbuch, and Chantraine, Dictionnuire t ty- 
mologique, S.V. thymos; G. Drosdowski, in R. Schmitt (ed.), Etymologie 
(Darmstadt 1977) 208f. Onians, The Origins of European Thought, 47 
suggests that originally thymos was the vapor arising from warm blood. 

11' Against E. Bickel, Homerischer Seelenglaube (Berlin 1925) 266f. 
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written in its contracted form as nous118 It is the mind or 
an act of mind, a thought or a purpose. Whatever Patroclus 
may do, "the noos of Zeus is always more powerful than 
that of men" (xv1.688); Nausicaa "laid the lash on her mules 
with noos" (6.320), so that her maids and Odysseus could 
follow her on foot; Zeus reproaches Athena: "Did you not 
yourself devise that noos?" (5.23). Yet the noos is not ex- 
clusively intellectual. Agamemnon "rejoiced in his noos" , 

(8.78); Paris says of Hector that "the noos in his chest is 
fearless" (111.63). The intellectual meaning is, however, much 
more prominent. 

The noos is always located in the chest (1v.309 etc.) but 
it is never conceived of as something material. It cannot be , 

struck or pierced or blown out. There is nothing that even ' 
hints at an origin as an organ of the body. Many attempts 
have been made to etymologize noos, but untd the present 
day none of these has gained general acceptance. The most 
recent attempts agree in suggesting a connection between 
noos and neomai, "to return," but they differ sharply in the 
explanations of the semantic developments, and a definitive 
solution does not yet seem to be forthcoming.llg 

Like noos, menos is not a physical organ.lZ0 It is a mo- 1 
llB Bohme, Die Seele und das Ich, 52-63; Snell, Entdeckung des Geistes, 

21-24; Harrison, "Notes," 72-74; K. von Fritz, "N605 and voeiv in the 
Homeric Poems," Classical Philology 38 (1943) 79-93; Verdenius, "Ar- 
chaische denkpatronen 3," 106f.; S. Darcus, "How a Person relates t o v 6 o ~  
in Homer and the Greek Lyric Poets," Clotta 58 (1980) 33-44; Claus, 
Toward the Soul, 19-21. 

l l g  See C. J .  Ruijgh, Etudes sur la grammaire et le vocabulaire du grec 
mycknien (Amsterdam 1967) 370f.; E. Risch, Wortbildung der home- 
rischen Sprache, 2nd ed. (Berlin and New York 1974) 8f.; Ruijgh, Mne- 
mosyne, 4th ser. 29 (1976) 314f.; D. Frame, Myth of Return in Early 
Greek Epic (New Haven and London 1978). 

Onians, Theorigins of European Thought, 52f.; R. Schmitt, Dichtung 
und Dichtersprache in indogemanischer Zeit (Wiesbaden 1967) 103-121; 
Verdenius, "Archaische denkpamnen 3," 103; G. Nagy, Comparative Studies 



THE S O U L  OF THE L I V I N G  

mentary impulse of one, several, or even all mental and 
physical organs largely directed toward a specific activity. 
This impulse, although observed by the subject, can only 
be influenced by him to a limited extent.121 When Odysseus' 
father Laertes rejoiced in the fight against the suitors, "Pal- 
las Athene breathed a great menos into him. . . and whirling 
back he swung his long-shafted spear" (24.520); after the 
wounded Glaucus has prayed to Apollo, the god "immedi- 
ately eased his pains . . . and put menos into his thymos" 
(xv1.529); when Nestor tries to resolve the dispute between 
Achilles and Agamemnon, he appeals to the king: "Son of 
Atreus, stop your menos" (1.282). 

1 Menos can also be the fury of a warrior. In the heat of 
the battle Helenus sketches to Aeneas and Hector the des- 
perate situation caused by Diomedes, for "he rages furiously 
and no man can match him with his menos" (VI. 101). Georges 
Dumezil has suggested that the Homeric menos was similar 
to the Irish dascicht and the Germanic Wut, the martial rage 
that made the warrior behave in the same way as Odin's 
men: "his men rushed forwards without armor, were as mad 
as dogs or wolves, bit their shields, and were strong as bears 
or wdd bulls, and killed people at a blow, but neither fire 
nor iron told upon themselves. This was called the Berserk 
fury."122 

in Greek and fndic Meter (Cambridge, Mass. 1974) 265-269; Claus, To- 
ward the Soul. 24f. 

R. Schroter, "Die Aristie als Grundform homerischer Dichtung und 
der Freiermord in der Odyssee," (Diss. Univ. of Marburg 1950) 47. 

lZ2 G. DumBzil, Horace et les Curiaces (Paris 1942) 21-23. Also compare 
the behavior of the young Swiss mercenaries in the Middle Ages: H. G. 
Wackemagel, Altes Volkstum der Schweiz (Base1 1956) passim. For a 
shamanistic initiatory fury, see E. Lot-Falck, "Les incarnations de l'ilbis 
Yakoute," in 1. Melikoff (ed.), Traditions religieuses et parareligieuses des 
peuples altaiques (Paris 1972) 65-77. For the Berserks, see Ynglinga saga 
6, in Snom Sturluson, Heimskringla, trans. S. Laing, 1st ed. 1844 (London 
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Although menos is indeed used to denote the ardor of the 
warrior, in Homer the equivalent of the berserk's fury is 
expressed by the word lyssa, or "wolfs rage," as appears 
from the words of Odysseus when he describes Hector: 
"Hector, exulting greatly in his might, rages vehemently, 
relying on Zeus and holding no one in respect, neither men 
nor gods. And the powerful lyssa has entered him" (1x.237- 
9, tr. Lincoln).lZ3 A warrior possessed by the lyssa had lost 
control over himself and he had stopped being fully human: 
daimoni isos, or "resembling a supernatural being," is the 
normal term for a warrior gone berserk.124 Yet, the menos 
on the battlefield can hardly have been negligible either, 
since the existence of the words dusmenes and Persian dus- 
manah (equivalent to the Turkish diisman), or "enemy," 
suggests that the enemies were especially feared because 
of their adverse menos. The menos was located either in the , 
chest (x1x.202) or in the thymos (xv1.529). It could also be ' 

located in the phrenes (1.89). 
It has been argued that menos was conceived as some- 

thing gaseous, since the Abantes are described as "breath- / 
ing forth menos" (11.536), and during a nightly raid "the 
owl-eyed Athena breathed menos into Diomedes" (x.482). lZ5 

However, the last example can be compared to expressions 
from the Veda where it is said that thought, slull, and spir- 
itual power are breathed toward someone without any sug- 
gestion that they are gaseous by nature. The origin of this 

1961) 11; 0 .  Hofler, in H. Beck et al. (eds.), Reallexikon der germanischer 
Altertumskunde, vol. 2 (Berlin and New York 1976) 298-304. 

lZ3 B. Lincoln, "Homeric h6oaa: 'Wolfish Rage,' " Indogermanische FOT- 
schungen 80 (1975) 98-105. For Hector's lyssa, see J .  Redfield, Nature 
and Culture i n  the Iliad (Chicago and London 1975) 201f. 

lZ4 M. Daraki, "Le hbros & menos et le hbros daimoni isos. Une polarit6 
hombrique?" Annali deUa Scuola normale superiore di Pisa, 3rd ser. 10 
(1980) 1-24. 

Onians, The Origins of European Thought, 52. 
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expr.ession, which derives from a common Indo-European 
langage pottique, can be explained from a quality of breath- 
ing. Just as one breathes into the fire and fans it, so one 

' breathes into persons spiritual powers and fans them. 12= 

This suggestion finds support in Greek expressions where 
I it is said that menos is difficult to "put out" (xv1.621), or 
1 that menos is "inextinguishable" (xxrr.96). However, the 
I expression "breathing forth menos" most likely finds its or- 

I igin in the meaning of menos as martial rage: the heavy 
breathing shows the energy spent in battle. 

Finally, it may be observed that menos has not developed 
in the same direction as the related Indian manas and Per- 
sian manah. The latter two both expanded into a secondary 
free while menos occupies only a small place in the 
Greek ego soul. The reasons for this separate development 
still have to be investigated. 

I 

How do these ego souls compare with Hultkrantz's con- 
ception of the ego soul? Hultkrantz, who has studied the 
ego soul in the most detailed way, defines it as 

a body-soul of a rather heterogeneous and sometimes obscure 
nature. In its "pure" form it constitutes a hypostasis of the stream 
of consciousness, the centre for thinking, willing and feeling-the 
mind in a wide sense. But at the same time as in this way the ego- 
soul shows its close kinship with our concept of the ego, it man- 

/ ifests certain peculiar features which makes it clear that it is not 
I an expression for the individual's own personality, but a being 
I within the individual which endows him with thought and will 
' etc. The soul of consciousness has probably obtained its function 

of potency in the individual on the same grounds as the life-soul: 
the perceptions, thoughts, desires etc. which constitute the con- 
scious content of the ego often manifest a certain independence, 
especially when (as in above all psychasthenic persons) in con- 

P. Thieme, "Die Wurzel Vat," in Asiatics. Festschrift Friedrich WeUer 
(Leipzig 1954) 656-666. 

lZ7 Paulson, Die primitiven Seelenvorstellungen, 363-365. 
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sequence of their strength they are found to conflict with other ; 
tendencies in the mind or acquire the character of compulsive ! 

notions, compulsive acts, phobias and so forth. This peculiarity of 
the ego-soul explains why we find it now split into several poten- 
cies, now taking up an exaggeratedly independent, at times su- 
perior attitude towards its owner.Iz8 

It is clear that there are many points of resemblance to the 1 

thymos, noos, and menos, but Hultkrantz's definition does 1 
not suggest the richness and variety of the Greek material. 1 

I Also, Hultkrantz's own material does not correspond com- 
pletely with his definition, since his "pure" form is evidently 
an abstraction nowhere encountered in reality. Every tribe 
he studied appears to have had its own variants.1z9 ; 

In addition to thymos, noos, and menos there are a num- 
ber of organs with both physical and psychological attri- 
butes. These organs may be called rudimentary ego poten- 
cies. I3O The gradual disappearance of the physical associations , 

of these terms seems to have led to the greater development I 

of the ego soul.131 The most important of these are the ! 
phrenes, the location of the emotions of joy and grief, fear 
and anger.132The phrenes also have an intellectual attribute 
partially overlapping with noos but different "in that noos , 

is more concerned with noticing present facts or picturing 
future ones, phrenes with reasoning about them."133 When 

lzn Hultkrantz, Conceptions of the soul, 208f. 
lZ9 Hultkrantz, Conceptions of the soul, 209-241; similarly, Paulson, Die 

primitiven Seelenvorstellungen, 253-265. 
130 See Paulson, Die primitiven Seelenvorstellungen, 255. 
131 See the material collected by Y .  H .  Toivonen, "Spuren prirnitiven 

Seelenvorstellungen in der Sprache," Finnisch-ugrische Forschungen 27 
(1941) 205-224. 

132 Bohme, Die Seek und das lch, 37-52; Onians, The Origins of EUTO- 
pean Thought, 13-30; B. Snell, Der Weg zum Denken und zur Wahrheit 
(Gottingen 1978) 53-90; S. Darcus, "A Person's Relation to aerjv in Homer, 
Hesiod and the Lyric Poets," Glotta 57 (1979) 159-173; Claus, Toward 
the Soul, 16-21. 

133 A.W.H. Adkins, From the Many to the One (London 1970) 20. 
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Menelaos wanted to take Adrastos prisoner, Agamemnon 
strongly objected and "he persuaded the phrenes of his 
brother" (v1.61); Agamemnon is described in the prologue 
of the Doloneia as "pondering many things in his phrenes" 
(x.4). 

Scholars used to suppose that the phrenes meant the dia- 
phragm, but strong arguments can be made that Homer 
must also have meant the 1 ~ n g s . l ~ ~  It is certain, however, 

1 that later on the phrenes were understood as the diaphragm, 
although this meaning does not seem to fit everywhere.135 
The different location has baffled scholars, but can perhaps 
be understood if we look to the breath as common factor in 
emotions such as joy and grief and in organs such as the 
lungs and the diaphragm. When we feel good, euphron, or 
"with a good phren, cheerful," our breath stays even, but 
feelings of anxiety or unrest change our normal way of 
breathing to panting, for example; in such a case we feel 
the breath near our diaphragm. The Greeks would have 
learned the connection of the breath with the lungs early 
on through their many sacrifices and through injuries on 
the battlefield. 

1 The prapides are of far less importance; they are the seat 
' of intelligence (1.608), desire (xx1v.514), and grief (x.43). 
Their exact location is unclear, but they have been ex- 
plained as being the lungs. 136 

( In a number of passages Homer uses the word cholos, or 
) "gall," for wrath. 13' The physical attribute usually dominates 

as in the following outburst of Achilles when he quotes the 
words of his own Myrmidons: "Hard son of Peleus, your 

134 Onians, The Origins of European Thought, 13-30; Verdenius, "Ar- 
chaische denkpatronen 3," 101. 

135 S.  Ireland and F.L.D. Steel, " @ p h e ~  as an Anatomical Organ in the 
Works of Homer," Glotta 53 (1975) 183-194. 

136 Onians, The Origins of European Thought, 29, 30, 38. 
Verdenius, "Archaische denkpatronen 3," 103f. 
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mother reared you on cholos" (xv1.203). The psychological 
aspect is prominent in v1.335 where Paris says to Hector 
that he did not sit down "from cholos against the Trojans." 

Finally, there are kardia, kdr, or "heart," and &tor that is 
usually translated to mean "heart" but that originally might 
have meant "vein. These words denote a whole spectrum 
of feelings, like thymos, but do not have an intellectual 
content and are rarely the seat of desire or hope. When Aias 
has rebuked Achilles, he answers him: "my kardia swells 
with cholos" (1x.646); the Greeks buried their dead in si- 
lence, "mourning in their kdr" (~11.428); Odysseus' "&tor 
quivered with eagerness" (v.670). 

Kdr seems to be evolving away from its physical origin, 
the reason perhaps why kardia was formed, which is never 
located in another place. Hector tells Paris: "my kdr is 
mourning in my thymos" (v1.523f.); Alkinoos answers 
Odysseus: "Stranger, this kdr of mine in my chest is not 
such as to be angered without reason" (7.308f.); Odysseus' 
"kdr pondered in his phrenes" (18.344).   tor is the least 
physical of these organs; it is located in the chest (11.188), 
the phrenes (v111.413) and the kardia (xx.169). 

The Soul Animals 

The free soul was sometimes imagmed in the shape of 
an animal. This puzzling phenomenon is not easy to un- 
derstand. Hultkrantz gives the following explanation: 

The most important of the non-human forms in which the free- 
soul is manifested is without doubt the theriomorphic one. The 
conception of the theriomorphic free-soul constitutes in a way a 

Bohme, Die Seek und das Ich, 63-69; T .  Bolelli, "I1 valore semasio- 
logic0 delle voci ?roe, %fie e xeasiq nell' epos omerico," Annali dells Scuola 
nonnak e superiore di Pisa, 1st ser. 17 (1948) 65-75; Onians, The Origins 
of European Thought, 80-82; Chantraine, Dictionnaire Ctymologique, s.v. 
i tor;  Claus, Toward the Soul, 22-46. 
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/ link towards the belief in the transmigration of souls. Not that the 
deceased person in the shape of an animal is to be understood as 
a continuation of the form assumed by his free-soul during his 
life-time. But the free-soul in animal form and the deceased person 

I in animal form have presumably the same psychological (hallu- 
cinatory, illusionary, incidentally associative) cause. In both cases 
it is practically impossible to distinguish between the animal as 
the form in which the soul or the ghost is manifested and the 
animal as the dwelling of the soul or the ghost. The notions here 
merge insensibly into each 0ther.13~ 

Hultkrantz's explanation is not completely satisfactory. The 
soul's appearance in the shape of a bear or a raven is more 
likely to be a case of transmigration, since the body cannot 
contain these animals. It is more plausible to see in a soul 
animal of small dimensions a manifestation of the soul rather 

I than an indication of a transmigrating soul since the soul 
/ usually leaves the body through the mouth or the nose. 

Furthermore, Hultkrantz's explanation does not sufficiently 
stress the fleeting nature of these small animals: Their tran- 
sitory nature does not point to hallucinations or illusions, 
relatively restricted phenomena, but to dreams: the fleeting 
nature of the dreams reflects itself in the fleeting nature of 

> the animals. 
There is a great variety in the small soul animals. In \ Central Europe the mouse was by far the most dominant; 

I farther to the east insects played a more prominent role, 
' and in Siberia the mouse &d not occur as a soul animal at 

all. The nature of the insects varied by country. In Japan 
the bee, the wasp, and the dragonfly functioned as soul 
animal, in Estonia the dung-beetle, and in Ireland the but- 
terfly. Yet the evidence is stdl very incomplete for Europe 
and Asia, and virtually absent for the rest of the world.140 

Hultkrantz, Conceptions of the soul, 278f. 
140 H. Lixfeld, "Die Guntramsage (AT 1645A)," Fabula 13 (1972) 60- 

107. 
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Tentatively, we may distinguish between two categories ! 
of soul animals.141 On the one hand there are the bee, the ' 

wasp, the fly, and similar small insects that in antiquity and 
1 

later were often not sharply distinguished. In European leg- 
ends these animals are not bound to the body and they ( 
represent the owner in his full identity. We may consider / 
these as representing the free soul. On the other hand there 
are the animals that, originally, were supposed to exist in- , 
side the living body, like the mouse, which seems to have 
been considered by some peoples as the carrier of life. For 
example, people in some parts of Finland held that the ' 

twitching of the eye or the moving of a muscle (from the 
Latin musculus, or "little mouse") was caused by the elo- 
hiiri, or "life-mouse," whose presence guaranteed the con- 
tinuation of The mouse may also be compared to 
those animals that seem to have come into existence only 

1 
at the hour of death such as the snake in Greece or the ' 

butterfly in Estonia. These animals seem to represent the 
body souls. 

This distinction creates at least some order in a seemingly 
chaotic world of insects, rephles, and small mammals. How- 
ever, the distinction is largely a theoretical one, for among 
many peoples contaminations between the two categories 
have taken place. When other ideas concerning the per- 
sonahty and the causes of life originated, the boundaries 
between the two categories became blurred. 

1 

In ancient Greece we do not find the soul of aliving person ' 

imagined as an insect. It has been suggested that the soul 

'41 See H. Wagenvoort, Inspiratie door bijen in de droom, Mededelingen 
der Koninklijke Nederlandse Akademie van Wetenschappen, Afdeling Let- 
terkunde, Nieuwe Reeks, vol. 29, pt. 8 (Amsterdam 1966) 22ff. 

142 Toivonen, "Spuren primitiven Seelenvorstellungen," 208; A. Vilkuna, 
Das Verhaltm der Finnen in "heiligen" Situationen (Helsinki 1956) 113- 
115. 
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of Hennotimos appeared as a fly because he is discussed in 
Lucian's Panegyric to the Fly (7), but this can hardly be 
called a convincing 

Conclusion 

What exactly was the early Greek concept of the soul? 
Greek soul belief of the Archaic Age was dualistic: it stiU 
separated two eIements, the free soul and the body souls 
that together constitute the modern concept of the soul. 
The word psychc corresponds most with Arbman's concept 
of the free soul, although the activity of the soul in trance 
and dream, which we should have expected in the light of 
Arbman's definition, is only evident in post-Homeric times. 
Considering the fragmentary state of the sources we could 
perhaps hardly have expected this to be otherwise. 

The Greeks, then, displayed in the earliest stages of their 
soul belief the same broad categories that Arbman and his 
pupils came across in their research. However, the com- 
plexity in the Homeric epic of the free soul psyche and the 
body souls thymos, noos, and menos shows that Arbman's 
description of the soul as dualistic is hmited, as one of Arb- 
man's critics rightly obse1ved.1~~ Instead Greek soul belief 
might best be characterized as multiple. The Greeks sep- 
arated where other traditions do not and a unitary soul can 
only be found in the period after the Archaic Age. 

Finally, the early multiple nature of the soul offers a new 
perspective from which to view the debate about the Greek 
conception of the psychic whole. Bruno Snell has main- 
tained that the early Greeks did not yet know any concept 
denoting the psychic whole (see Chapter One). Opponents 
of Snell's thesis have rightly argued that the early Greeks 
could easily say "I wish" or "I thought" and, consequently, 

143 Against H. Wagenvoort, [nspiratie door b i j a ,  24f. 
144 Fischer, Studien iiber Seelenvorstellungen, 52-54. 
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must have had a general sense of psychic coherence and, 
at least, an imperfect notion of the unity of the pers0nality.1~~ 
Snell also neglected the importance of the individual's name: 
Homer speaks of a named individual's psyche, thymos, and 
noos.146 On the other hand, in Homer's time the individual 
did not yet know of the will as an ethical factor, nor did he 
distinguish between what was inside and outside himself 
as we do.'47 When referring to themselves, the early Greeks, 
like other Indo-European peoples, did not primarily consider 
themselves to be independent individuals but rather mem- 
bers of a group.148 Yet, this argument can also be carried 
too far. Greek mythology presents numerous heroes who 
defy the norms of gods and men, such as Ajax, Achilles, 
and Bellerophon; these heroes are often depicted as mar- 
ginal figures,149 but their prominence shows that early Greece 

145 G. Devereux, quoted by H. Lloyd-Jones, The Justice of Zeus (Berkeley, 
London, and Los Angeles 1971) 168 n. 42; K. J. Dover, Greek Popular 
Morality in the Time of Plato and Aristotle (Oxford 1974) 151 n. 5. 

For the name, see M. Mauss, Oeuvres, vol. 2 (Paris 1969) 131-135; 
P. Marti, "Le nom et la personne chez les SabC (Dahomey)," in La notion 
de personne en Afrique noire (Paris 1973) 321-326. 

For the will, see J. C. Opstelten, Beschouwingen naar aanleiding van 
het ontbreken van ons ethisch wilsbegrip in de oud-Griekse ethiek, Me- 
dedelingen der Koninklijke Nederlandse Akademie van Wetenschappen, 
Afdeling Letterkunde, Nieuwe Reeks, vol. 22, pt. 1 (Amsterdam 1959); 
J.-P. Vemant and P. Vidal-Naquet, Mythe et tragedie en Grgce ancienne 
(Paris 1972) 41-74; Verdenius, "Archaische denkpatronen 3," 105f.; Dover, 
Greek Popular Morality, 151 suggests that the Greeks "did not find that 
any useful purpose was served by attempting to distinguish an ingredient 
other than wishing, choosing and enthusiasm in the directional aspect of 
thought and action." Surely, the problem is slightly more complicated than 
that. For the connection between the will and the development of the self, 
also see A. C. Fellman and M. Fellman, "The Primacy of the Will in Late 
Nineteenth-Century American Ideology of the Self," Historical Reflections 
4 (1977) 27-44. For the distinction between inside and outside, see L. 
Graz, "L'Iliade et la personne," Esprit 28 (1960) 1390-1403; Verdenius, 
"Archaische denkpatronen 3," 106f. 

148 E. Benveniste, Le vocabulaire des institutions indo-europkennes, 2 
VO~S. (Paris 1969) 1:328-333. 

149 See A. Brelich, Gli eroi greci (Rome 1958). 
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must have known numerous independent individuals. How- 
ever, it is beyond the scope of this investigation to discuss 
problems concerning the notion of the unity of the self; still, 
the fact remains that the Greeks perceived the attributes of 
their personalities to be structured Merently than we per- 
ceive ours today.150 It is only in fifth-century Athens that 
we start to find the idea that the citizen can determine his 
own, independent course of action.I5' By the end of that 
century psyche became the center of consciousness, a de- 
velopment not yet fully explained but upon which, most 
likely, a strong influence was exerted by the rise of literacy 
and the growth of political consc i~usness .~~~  And it seems 
likely that the systematic reflection on the soul started pre- 
cisely at the end of that century because the psyche had 
become the center of consciousness and for that reason 
would have provoked a much stronger interest than be- 
fore. 153 

lSO We are in need of a study that relates the structural elements of 
Archaic Greek society to the emotional realities of that society, such as has 
been attempted for a modem Greek vlllage by J. Du Boulay, Portrait of a 
Greek Mountain Village (Oxford 1974) 73ff. Many perceptive observations 
on the historical development of the notion of personality can be found in 
1. Meyerson (4.). Problhne-s de la personne (Paris 1973); also see M. Mauss, 
Sociologie et anthropologie, 1st ed. 1938 (Paris 1959) 331-362; C. Moms, 
The Discouery of the Individual 1050-1200 (London 1972); the studies 
quoted in note 146; C. Levi-Strauss (ed.), L'ldentitk (Paris 1977). 

l S 1  See Snell, Entdeckung des Geistes, 286. 
lS2 For psyche as center of consciousness, see the studies quoted in note 

29. For the implications of literacy, see C. R. Hallpike, "Is there a primitive 
mentality?" Man 11 (1976) 253-270, and especially J. Goody, The Domes- 
tication of the Savage Mind (Cambridge 1977). For an up-to-date bibli- 
ography of early Greek literacy, see J. Bremmer, "Literacy and the Origins 
and Limitations of Greek Atheism," in J. den Boeft and A. Kessels (eds.), 
Actus: Studies in Honour of H.L.W. Nelson (Utrecht 1982) 43-55. For the 
political consciousness, see Vemant and Vidal-Naquet, Mythe et tragkdie, 
41-74. 

lS3 For this reflection, see F. Sam, Socrate e la genesi storica dell' idea 
occidentale di anima, 2 vols. (Rome 1975) 1: 95-211, and 2: 119-186. 
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After the end of that century there is no longer the whole 
complex of the dualistic concept of the soul: a free soul 
representing the individuality in sleep, swoons, and trance 
without any contact with the.ego souls, thymos, noos, and 
menos. This does not mean to say that in some parts of 
Greece elements of "primitive" soul belief could not have 
lingered on. In modern Europe, too, elements of primitive 
soul belief persist in tales of bilocation and the soul wan- 
dering off during sleep (see Appendix Two). It does mean, 
however, that if these elements lingered on, they existed 
alongside a different concept of the soul, the unitary one, 
a concept absent in the period before systematic reflection 
on the soul began. 
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