Hp

MUZEUM HISTORII POLSKI

Zielinski, Tadeusz

Homeric Psychology

Organon 31, 15-46

2002

Artykut umieszczony jest w kolekcji cyfrowej Bazhum,
gromadzacej zawartos¢ polskich czasopism humanistycznych
1 spotecznych tworzonej przez Muzeum Historii Polski w
ramach prac podejmowanych na rzecz zapewnienia otwartego,
powszechnego i trwatego dostepu do polskiego dorobku
naukowego i kulturalnego.

Artykut zostat zdigitalizowany i opracowany do udostepnienia
w internecie ze sSrodkdéw specjalnych MNiSW dzieki Wydziatowi
Historycznemu Uniwersytetu Warszawskiego.

Tekst jest udostepniony do wykorzystania w ramach
dozwolonego uzytku.

S N
TR oy



ORGANON 31:2002

Tadeusz Zielinski (Poland)

HOMERIC PSYCHOLOGY [1922]

Chapter one
Organs of spiritual life
I

... That we shall fulfill zealously, answered Crito, but how do you wish us
to bury you? — The way you wish, said Socrates, provided that you can catch
me and I do not run away from you. Then, with a quiet smile he added, be-
holding us: I will not manage, my friends, to persuade Crito that I am the
same Socrates who is conversing with you today, considering every my posi-
tion; he thinks, that I am the one whom he will soon see as a corpse, so he
asks how he has to bury ,,me”! And my recent promise, that having drunk the
poison I will no longer be with you but leave for the blissful dwelling of the
reposed, — I should not have apparently said that, if I did, it was but for the
sake of quelling both your and my own anguish ...

In those words of the dying Socrates' not for the first time, but especially
persistently and without ambiguity, the regrouping of the three concepts: the
soul, the body and I was carried out. Unlike the presented by Crito then popu-
lar understanding, according to which the concept I continues to reside in the
body after the soul separates from the latter — Socrates identifies his / with his
immortal, unique and blissful soul, opposing it to the both his impersonal,
soulless body as a corpse.

The outlook of Socrates triumphed in the Christianity as well; and it will
be not without a smile — the gentle, Socratic one — that a thoughtful Christian
reader will read the first lines of Iliad about its hero’s anger, that pernicious
anger, which sent many courageous souls to the Hades abode, and threw
themselves as fodder for dogs and various birds®. Themselves means their

! Plato, Phaedo 115 c.

2 A 2 sq. 1do not see the necessity to dim this clear antithesis, as it was done by N4 gelsbach (Home-
rische Theologie, p. 353) to make it agree with other places, where the man himself is discussed, when ke des-
cended into the Hades (Z 284, A 162 and others). If there is no antithesis — we just have a trivial metonymy;
only an antithesis can be proved. I can tell an acquaintance of mine who would hang my portrait in a dark place:
Why have you hung me in such an awkward way?; this does not mean that I identify my / with my portrait but
not with my animated body. Much more significant than the places quoted by Ndgelsbach, is the antithesis ¥
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bodies, their corpses.

This analogy is not deprived of reliability; it shows us very well the
breakthrough, brought about by Socrates and his school of psychology. Still,
there is a hidden ambiguity in it. The soul (psych€) here, the soul there; that is
the matter of fact, Homer’s and Socrates’ understanding of the soul are two
different things. According to Socrates, the soul takes with itself all that the
body abandoned by it lacks, all the totality of spiritual qualities, forces and
discharges. That cannot be told about Homeric psyché.

According to Homer, Achilles is the body of Achilles; from the first sight
this is quite natural, since when Achilles stands, runs, strikes his enemy,
shakes his friend’s hand — these are all activities of his body. But when he
thinks, desires, is happy or miserable, dares and fears, loves and bursts with
anger — does he do that with his body or with his soul? It may seem strange,
but if we support Homer’s point of view, and understand soul as psyché, we
will have to reply: neither. As for the body, the negative answer is implied and
will be confirmed by our further discussions; more important is that the des-
cribed activities are not ascribed to the soul either, the so common for us ex-
pressions to love with all one’s heart to bare one’s soul, soul mate, etc. do
not have their parallels in Homer’s language. His soul is psyché; and never,
while a person is alive, any fit of passion (affect) can be ascribed to this psy-
che. It is only described as his life principle: people fight, jeopardizing their
psyches (7322), the fatal runaway of Hektor being chased by Achilles happens
because of his psyche (X 161), all the treasures of Ilion in the eyes of Achilles
are not worthy of his psyche (7401). And when the death comes — the psyche
leaves the body ([7453), flying away from its parts (7856, X 362), and it flies
out of the body either through the mouth (7409), or through a wound (&' 518)
— apparently, it is seen as poured around, spread out throughout the whole ani-
mated by its body. Then, the body that becomes insensitive soil (2 54), de-
cays, the soul-psyche stays intact as the body image (eiddlon), resembling it
in everything; it descends into the Hades and leads there ghostly dozing life —
all the strengths of desiring, feeling, thinking disappeared with the division of
a man into his component partsl.

One thing follows from the said above: Homer’s psyche is not yet the
object of what we call today psychology; its sphere is eschatology. When we

165 or the conversation of Agamemnon’s soul with Achilles’ soul w 36 sq. — the latter is also the temporal off-
spring of Homer’s tree — where about the hero’s corpse it is told you were lying, around you, etc., in complete
accordance with the first verses of Iliad. For the same reason, Rohde, Psyche, p. 5 is right not to the end either.
If we consider the inaccurate character of the colloguial speech, it is possible to prove on the ground of 1523 af
yép 01 yuyric te kai aidvog oe Svvaiuny evviv moijoag wépyar Sépov "Aido¢ eiow, that the body
without the soul was descending into the Hades.

* Russian: with all one’s soul [N. K.].

! Rohde, Psyche, p. 4 (see stipulations further). All earlier works — Halbkart, Psychologia seu de Home-
rica circa animam vel cogitatione vel opinione commentario (1796); Voelcker, Uber die Bedeutung von
Puyij und Eidwlov in der Ilias und Odyssee, ein Beitrag zu der Homerischen Psychologie (1825); Grote-
meyer, Homers Grundansicht von der Seele (1854); Gotschlich, Psychologia Homerica sive historia notio-
num psychologicarum apud Homerum (1864); Daremberg, La médecine dans Homére (1865), since they
concern the soul-psyche, are abolished by this classical book. The reason for my stipulations is that Rohde
does not recognize evolutional principle for Homer.
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speak about the soul as about the substratum for intellectual, emotional and
willing phenomena, it is not the soul-psyche that we mean, neither is it the
body, but something else, the third. We are going to discuss the third in the
following chapters.

I

First of all let us certify the following fact: Homer’s soul understood as
the third element of our essence is not poured around the whole body, but like
the psyche it has its defined place in the chest of the man. Right in the chest
(st€thos) and only in the chest: the dualism of our popular psychology accord-
ing to which it is the chest and the heart included into it that are the organs of
emotional phenomena, while the head and the brain included into it are intel-
lectual organs, — that is not known to Homeric man yet. It is obvious that in
those times when nobody knew about the existence and functions of the nerv-
ous system, the connection of passion with the increased or decreased heart-
beat attracted attention most of all and made one see the real arena of all spi-
ritual life in the space between the ribs and the diaphragm'. A headache evol-
ved by intense intellectual work could have attracted people’s attention to-
wards the brain or at least towards the head, which would have brought about,
as it is with us, their competition with the chest; but that is the reason why we
can assume that Homeric epoch was not yet acquainted with the excess of
such work. The bram interests them only at the moment when it spatters under
the directed at it hit’, and the head itself can compete with the p 3yche as the
principle of life only as an indispensable for living part of the body".

So, we shall repeat it that the chest of the man is the abode of his think-
ing, feeling and willing soul; but namely it is only the abode, but not the soul
itself — never were Homer’s stéthos or (pl.) stéthea used metaphorically like
Russian chest*: but factually all the three categories of spiritual life take place
in this body frame. First of all thinking — this is something that contradicts
most of all with our psychology, both scientific and popular: Antinods hypo-

' This conception, which Homeric Greeks shared with ancient Indian, ancient Roman and Ancient Ger-
man literature, should be considered natural at the first stage of human thought. But discovering the brain as a
thinking organ belongs to Greeks; we suppose that Alcmaeon from Croton (~ 500 b. C.) was the first to
discover it. Then follow Democritus, Hippocrates, Plato (not Aristotle); Plato influenced Galen, due
to whom this knowledge spread around the New Europe. See E. Windisch, Uber den Sitz der denkenden
Seele in: Berichte d. Sdchs. Gesellsch. d. Wiss., phil—hist. Klasse 43, 1891, pp. 155 sq.

2 ‘Byxépadog cf. I'300, ©85, A97, M 185, IT347, P297, 1399, 1290, 458, v 395 — these are all
places, and most of them, obviously, can be found in Iliad.

3 Especially it is expressed in such collocations as 455 wodddg ipdipove kepadac "Aidt npoiayev
in comparison with A 3 wodlddg 6’ ipPipovs Yyuyds "Aid: mpoiayev or B 237 opds yap mapdéuevor
xepadagin comparison with y 74 yuyds napdéuevor. A night dream [Russian: snovideniye literally means
seeing dreams — N. K.] appears over the head of the sleeping (U7ép xkepaiijc B20, 59, ¥ 68, 2682, 6803, ¢
21, v 32); it can probably be explained by the fact that the sleeping can see it of course with his eyes, although
they are closed. Scientific interpretation of the Schol Ven. A do B20 ai nleioveg aiodijoeic dno tij¢
Paosw¢ tob éyxepdov tijv dpyrjv Eyovorvbrings into Homer the later understanding, see above.

4 So, Ebeling does it in vain when he gives under B for the word ot7jo¢ in his Lexicon Homericum 1l
292 the meaning animus hominis; none of the given by him examples can prove that.
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critically offers Telemachos to free his chest from all stupid thoughts (epos; A
304); to the same Telemachos; Mentor advises to find out, what kind of
thought (métis) is hidden by Nestor in his chest (¥ 18); about the unreco-
gnized Odysseus, Penelope says that he himself surely does not imagine in his
chest (eolpe), that if he pulls the bow correctly, he can get her as his wife (¢
317). Further — feeling: Menelaos at the Patroklos corpse grows sadness (pen-
thos) in his chest (P139); Hera’s chest cannot hold her wrath (cholon 4 24, &
461); the king conceals rancourous wrath (koton) in his chest (A4 83); wrath
(cholos) like smoke gathers in men’s chests (X' 110); Achilles feels the rush of
courage (menos) in his chest (7'202); Pallas imbues Diomedes’ chest with
intrepid fatherly bravery (£ 125); on the other hand, Apollo also instills brave-
ry (menos) into Aineias’ chest (£513); other time Pallas fills Menelaos’ chest
with courage (tharsos) of the fly, and the bard asks to understand this right
comparison without any irony (£570). And finally, the will — although with
an intellectual understanding of the ancient will (bul€), the border between
this category and the first one leaves much to desire for clarity: some god im-
bued Automedon’s chest with a useless will to fight solitarily with the enemy
(P470); Poseidon guessed the will hidden in Zeus’ chest (2°20). — I believe it
is useful to have presented the full list of places where spiritual phenomena
are transferred immediately into the chest of the man: I think that it presents
interest by itself.

And a question arises more persistently: where is the soul that expe-
riences all those thoughts, feelings and movements of the will? Or, do they in
fact represent something, and we face an action without an actor, psychology
without not only the psyche but also without the soul before future theories
can prove that? I will answer: it is not excluded that there is a possibility of
previously having been so: since immediately we only have a phenomenon,
the subject or the substrate of the phenomenon will always be something deri-
ved, the result of our conclusion or a conjecture. That is why it is not surpris-
ing that when questioned the subject or the substrate, clarity and accuracy,
which were inherent to the phenomenon itself, disappear. That is the reason of
the difficulty of the problem which we are now approaching: to the question
asked Homer gives not one but several answers, which compete one with ano-
ther. All of them, nevertheless, lead to two options: acknowledging either the
corporal or the incorporeal soul.

According to Wundt’s' terminology we shall understand the corporal soul
as a visible part of the human body, represented at the same time as an organ
of psychic functions — the chest, as it has already been mentioned, is not such;
it only contains the soul in an external way. No, when we talk about the cor-
poral soul of Homer, we imagine the following psychophysical organs: with-
out any doubt phrén or phrenes (diaphragm) and kardia (heart) and less ob-
viously étor* and prapides® of an unclear origin and meaning.

! Volkerpsychologie, t. 2: Mythus und Religion 2, pp. 5 sq. Yet, Homeric psychology is more complex
and cannot be fully considered within the scheme elaborated by Wundt.

2 Both etymologies of the word 7j7op are presented only as unconvincing hypotheses, from which we
should reject at once the one, which (Benfey, Retzlaff) approximates to 7jep — as it will be shown later, Ho-
meric soul cannot be located below the diaphragm. The matter is clear with the approximation to 7jzpov; from



Homeric Psychology 19

III

Let us start with kardia (Homer usually has kradi€, rarely kardi€); which
is etymologically a kin close to Russian serdce, it also corresponds to the lat-
ter in its meaning, as well as the related to it kér, which was in fact only once
used in its physiological meaning (/7481: is wounded in the place where phre-
nes adjoins kér). Firstly, kardia is located in the chest'. It can beat and throb
(N282, X461), and sometimes it may seem that it is going to leap out of the
chest (K94), and a spear, thrown by an enemy, can pierce into it like into any
other part of the body; and due to this corporality kardia differs from other
purely spiritual organs which will be discussed later. But again, like Russian
serdce, this word is much more often used metaphorically, in the meaning of a
spiritual life organ — and this metaphoricalliness makes it different from the
mentioned above stéthos chest. And here, however, the following phenome-
non can be observed: disregarding the fact that Ancient Greeks tended to
place in the chest not only the feeling and the willing but also the thinking
soul — kardia, kér and €tor are only seen by them as the organs of almost only

it the general meaning of cavity is derived. As for the way Homer uses it, what is important in the first turn, is
its localization. Hropis located 1) év orrideoiv(A 188, X452, p 46, v22) — similar to all spiritual organs; 2)
évi ppeaiv (0413, 1242, T'169, P111, 7'310) - which is somewhat generalized as well, and 3) év xkpadin
(2'169). The last localization is the most interesting — if we take into consideration the fact that Hindus believe
that the cavity exists outside the heart as the place where the soul is located. (Windisch, Uber den Sitz der
denkenden Seele, p. 165). Although, there was a belief among Homer’s interpreters (already starting from D6-
derlein) that 7j7op — was an exclusively psychological notion, and not physiological; that could only be stated
on the basis of 1) X452 év &’ éuoi avryj orijdeor ndAdetar fitop dvé oréua (Andromache), cf. 461
nailopévn kpadinv. the heart is beating so strongly, as if it were ready to sgring out through the mouth. A
similar approximation 777op with xapdia we can observe in K93 0U0€ poi fitop éunedov, dAd’ dlalik
ey kpadin 6 poir £éw ornléwv éxdpooxer and v 18 in the well-known tétlath 61 kpadin of
Odysseus, after whom the poet continues: d¢ épat’ év otijdeoot kadantopevog pilov fftop, to 66 pdi’
v meion kpadin péve retAnvia, 2) 0252 pilov &iov rl' Top (Hektor) about the dying, no matter how we
clarify the obscure word &iov, 3) P535 “Apntov 8¢ kat’ avdh Ainov Sedaiyuévov fitop (was killed by the
hit into the abdomen line 519, but di¢ {worjpog, means through the diaphragm and the heart, cf. /7660
Beplappévov fjitop about Sarpedon, stroken line 481 &vi’ dpa te ppévec Epyarar dugp’ adivov xijp)
and especially 4) B490: 1 would not be able to count the soldiers 000’ i’ poi 6éxa puév yAwooai, Séxe 6
otdpat’ elev, pwvij 8’ dppnkrog ydAxeov 6€ poi fftop évein. Itis clear from this that 7j7op, according
to the vision of the bard, is the cavity of the body, from which the voice comes out; although for resonance, the
voice has the cavity of the head (from there A 462 Odysseus 7jioev doov kepaldn ydde pwtdg), but never-
theless, it comes out from the chest cavity (I"221 éra éx otrjdeog ein, £150 éx otiideopiv éra rjxev). It is
interesting to contrast here the popular argument of Zenon about the localization of the soul (cf. Windisch,
Uber den Sitz der denkenden Seele, p. 175). The voice comes through the throat; if it were coming from the
brain, it would not be coming through the throat; from where the word comes (A8Y0G), there from the voice
does; and the word comes from the mind (81&voi); so the mind cannot be located in the brain. — The general
conclusion: 777op according to Homer — is the internal heart cavity, which is identified with the heart because
of that, the localization of the soul and emission of voice. Moreover, 7j7op is identified with Juud¢ and we
shall discuss it later.

? Physiological meaning of the word mpanideg was defined in the collocation 7j7ap U6 npanidwv (A
579, N412, P349), on the basis of which already the ancient (Schol. Ven. A) concluded that 7p. is identical to
ppéveg like ppévecand 7p. is more often used in the meaning of intellectual but not emotional strength of
the soul.

! Zrijdea K10, 94, 6548, v 17; also about k1jp £ 139, @ 341, 5309, 7274, Zrépve N282. Placing
the heart into the diaphragm is also understood due to their vicinity: 7/ 0@div évi ppeoi paiverar firop O
413; &Ada 6€ oi Kjp dppaive ppeoiv fjorv o 344; but placing it into duudg (6 6’ éuov xkijp dyvurai év
Pup Z523) - baffles the interpreters — one might be expecting quite the opposite. We have doubtlessly to do
here with a catachresis, which was most likely brought about by the fact that 70 éudv x7jp is equal in its
meaning to the simple £ya.
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feelings and will, and only exceptionally the thinking force is ascribed to them
as well — but here also we face in most cases examples of thinking which is
not pure and impartial but coloured with one or other fit of passion. If Posei-
don blames Apollo for having not a clever heart (anoos kradi€é @ 441), the
accusation is based on the fact that his divine nephew does not remember the
evil caused by Trojans who had hurt him; if Zeus is pondering in his heart
whether he should rescue Sarpedon or not (Z7435), we should not forget that
this knight is his son, in the similar way numerous thoughts crowding Mene-
laos heart before the adventure with Proteus (6 427), and the feeling of ap-
proaching death in the heart of Odysseus who is fighting with waves (& 389)
are seasoned with fear. Conversely, the thoughts in the heart (kér 481) of the
same Odysseus in front of the luxurious palace of Alkinods are inspired by ad-
miration; and the words used by Hera to try and incline the kind heart of the
quarrelling grandparents Okeanos and Teoiena to peace (& 208), can hardly
be of sensible character. Also Achilles, when the heart (€tor) in his shaggy
chest is pondering (mermérixen A4 188), about how he should respond to Aga-
memnon’s offence, is much more strongly driven by passion than by the mind,
and only the unrecognized Odysseus, when telling his wife about the features
of the made up Odysseus, as it can be imagined by his heart (indalletai &tor ¢
224) places that heart really on the ground of pure intellect.

And now, contrary to this scarce and mostly ambiguous evidence of the
intellectual character of our three words — how numerous examples proving
their' emotional meaning are! First of all, joy resides in the heart — or rather, it
feels joy itself, enjoys itself, admires and even laughs2 Love nests in the same
place: it is from the heart (kéri) that the parents love thelr daughter and the
gods — those men and cities that are dear to their heart’. And the man feels

" We are _comparing them here as well, since there is hardly any difference between them. First of all,
kpadin and x7jp mean exactly the same; the difference in their use (e. g. wepi k7 p3, but not wepi kpadip) is
explamed by the conditions of the meter. Somewhat different is r]top, depending on the developed above p. 18,
note 2 its old meaning of the inner part of the heart. It s1gmﬁes a step in advance towards l/lu,m the principle of
life is represented only by 7jzopin collocations like: (ptlov itop o,leaan;(EZSO) fitop annvpa(A115, &
201, £250), as well as AvTo youvam xai (ot/lov r}rop in the meaning of physical weakness (@ 114 i 425) —
neither xepdia, nor x7jp are found in this meaning. It is interesting to note that all the mentioned places, as well
as those where 777op has the meaning of a physical organ, belong to Iliad - till the time of Odyssey a conside-
rate shift towards the metaphorical meaning took place.

2 Here we should, however, dlscern physu:al luxury in the meamng of quenching hunger thirst or
resting (I 705 rerapzropevot w/lov fitop aitov kai oivoio, T307 oitoio ... undé ﬂorr]ro; doaoai
@ilov r)rop, T319 éuov xijp dxun vov. méoiog kai é6ntvog a310 loeaaa,uevo; TE retapnopevoc TE
@ilov kijp, K575 avéyuvydev pidov fitop by bathing and N84 dvéyuyov pidov fjtop) and moral joy,
expressed by collocations yaipeiv (6259, v89 xijp, ¥647 r;rop) ym?ew yn¥éovvog (£140, 4 272, 326,
X557 xajp, 11269 1jtop), tafvﬂnvat (6548 xpadin, y58 Kijp, 6840 1jrop), 081}/&'00(:1 (p 514 ritop) and
yedav (1413 xijp, D389 1jrop), as well as certain special, in parucular A395 avnoag Kpadu)v v327 &do
xpadzr) X504 baléwv epmlr)tm;lsvoc m;p (an infant), 1459 éuov K77p Aweprjocie kaxav, {158 mepi
k1jp1 paxdpratog (a fiancée), Y52 évppoavvng émifritov .. qn,lov ryrop The common formula of physi-
cal weakness expresses admiration (see example 1 above) AUto yoUvata xai gidov fitop Y205 and w 345.
In general there are 28 places about joy, 3 of which are about k@pdia, 13 about x7jp and 12 about 7j7op. Buch-
holtz’s remark (Homerischen Realien, t. 3, 1, p. 55), that xpadin as £6pa of joy can be found in Homer only
once (in reality 4 395) - is one of his numerous faults making us treat his book very carefully and distrustfully
even as a bank of materials.

3 Always in the collocation 7£pi (so this is right) xijp1 gideivor pilogetc. 446, N430, 261,423, ¢
36, 769, 0245, 7280, Y339 and only once just x77p1 piAeiv I117. Altogether there are 10 places about love.
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courage in his heart, and not only the man but also an animal; although the
heart of animals varies; a lion or a boar have a fearless one, but it is a shame
for a knight to possess a heart of a deer'. In its extreme tension, courage of
the heart can pass into frenzy or even madness’; that leads us from the sphere
of positive fits of passion to the negative ones. Here on the foreground, there
is grief that corresponds to joy; it has a broad scope of meaning. It is often
told about the way achos captures the heart, as it moans, reduces, melts; there
also exists a more picturesque idiom: you will be devouring my heart’. A par-
ticular kind of grief — wrath, which, if lasts relatively long, turns into hatred;
we can read as the heart swells with anger, as similarly to a dog it barks in the
chest of an indignant man®. Another kind of grief — pity; and similarly to its
negation — pitilessness, it finds its abode in the heart’. The third basic nega-
tive fit of passion is fear — contrasted with bravery: its sudden appearance,
that is scare, is felt like a strike on the heart and it is followed by one’s knees
and kind heart quivering, which is characteristic of physical weakness®.

If to this evidence, witnessing for clearly expressed fits of g)assion, we add
also those not numerous ones where certain surprise’ or worry" are meant, and

! Here also we can differentiate between the miraculous influx of physical strength, oévo¢ (B452, A12,
£152 kpadin) and filling the soul with courage (M?247, 11266, D 547 xpadin, M4AS, N713, 6270, €454, &
274, ¥ 167 xijp, E529, 670, 11209, 242, 264, T169, @ 571 1jrop). Similarly K 244 mpéppwv kpadin.
Kpadin éAdgpoio is found A 225. Special idioms like iron heart (6 293 xpadin, 2205, 521 7jtop), like an
axe (I"60 xpadin) or a stone (¥ 103 xpadin), shaggy (B 851), where bravery is contiguous to cruelty, refer
herewith as well. Altogether, about courage we can find 28 places (11 xapdia, 8 xk7jp, 9 170p).

2 Frenzy: @ 542 Avooa 6¢ oi xijp aiév éye xkpateprf, madness: @413 0pdiv évi ppeoi paiverar
nrop.

3 "Ayog seizes the heart B171, @147, 0208, IT52, Y47, 2584, 0274, 348, v 286 (xpadin); HA28,
431, TS7, Y165, 284, 443, 2773, k67, i 153, 250, 270, y 188, w 420 (dyviuevoc xip); k247 (xiip dyei
Pefoinuévog); E399 (xijp dyéwv); P539 (k1jp dyeog pedénka), Z523 (kijp dyvurar); E364, 162, 105,
565, k77, 133, 313, v286, 0481, v 84 (dxaynuévos fitop); 19 (Gyei PePoinuévog 1jtop); T366 (1jtop
86v’ dyog). Other terms and collocations: tetinuévog fjtop €437, A556, a 114, B298, 6 804, 5 287, &
303, o153; to grow grief in one’s heart (p 489 xpadin); a burdened heart (A 274 x7jp); moans with his heart or
the heart moans (X 10 xpadin, K16, X33, ¢ 247 xijp, I1450, 7169, X 169 17rop); the heart diminishes (&
374, 467 1ftop, A491, k485 x7jp), is embarrassed (7509, p 46 1j70p), is tortured (@ 341, 7516 K7jp, 792
1jtop), breaks (& 48, v 320 rjrop), melts (T'136 1izop), freezes (P111 1frop); you will be devouring P 129
(kpadin). Altogether, there are 70 places about grief (kpadin 12, xijp 26, fjtop 32).

4 Xwopevog (A 44, 1555, ¥37, p 376 xijp), yodovodar (N206, I1585, 5 309 xijp, 5367 frop),
Spiveadar (p 216 xijp, 2585 1jrop), veucooadodar (N119 x7jp) and conversely, to hold one’s wrath or
keep oneself from it petaortpépeodar éx y6Aov (K107 ritop), épndtdeodai (1635 kpadin), tetidvaietc.
(7220, ¥591, a 353, v18, 23 kpadin). The heart oiddveral yoAw (1646 kpadin); vAdxrer (v 13 kpadin).
Hatred: d¢reyddveodai (4 53 mepi xijpi). Altogether, about wrath there are 21 places (xpadin 8, xijp 10,
frop3).

. 3 NipAéeg fiop 1496, dueiliyov fitop I572, ovk évipénerar fjrop e 60; only three places, all with
ritop.

S KatemArjyn, more often xatexidodn (I'31, & 481, 538, 1256, x 198, 496, 566, p 277, all with
1izop); AUto yoUvarta xai pidov fjitop about frightening 5703, £297, 406, y 68, 147 (see above p. 20, note
1 and 2). A lasting fear: 6deta1 (0166, 182 7jtop), Seidoixa (2435 mepi kijpi). Altogether, about fear there
are 16 places, from which 1 with x7jp, the rest 15 places with jzop.

"Only Y93 tdpog 8¢ oi 1jtop ixavev.

® Here, the idiom ndpgpupe (& 551, 6427, 572, k309 Kkpadin), borrowed from the image of the dis-
turbed sea can be referred; probably also: t€7pamro xkpadin about the unstable heart of Helen & 260. Alto-
gether, 5 places, all with xpadin.
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single out those that can be referred to will acts', the common conclusion
from the above said will be the following: the corporal soul, the bearer of
which is seen by Homer in the heart (kardia, kér, €tor), in the overwhelming
majority of cases has emotional and not intellectual functions®.

v

Having stated this fact, let us address now to the other corporal soul — the
one that is called phrén or phrenes by Homer. What strikes here first of all is
its complete parallelism with the one he calls kardia or kér (and étor).

Both the former and the latter in their proper sense mean a definite part of
the physical organism of the man: the former — the heart, and the latter — the
diaphragm. Homer mentions about the place where the diaphragm holds the
liver (1301), also the one where it embraces the solid heart (IT481); if a man
is stabbed into this place and then the spear is taken out — the diaphragm will
follow it (IT504). We can add to this evidence also those where it is told about
how a diaphragm shivers inside (K 10) an indignant man; in general the phy-
sical meaning is rare — which also approximates our word towards the discus-
sed above ones. Let us remark, however, that Homer never places the dia-
phragm — as well as the heart — into stéthos™: apparently, he considered it the
border of the limited in the chest space.

So, both the heart and the diaphragm are presented by Homer as bearers
of spiritual functions. That is the mystery of Homer’s psychology: thc matter
is that such a representation cannot be found with any other people’. But we
shall have to put up with that; we shall give the answer to the question why

! Without any doubt, collocations like dvdyer (o 395 xpadin, a 316 1jrop), £0éAer (8593, p 192
x1jp), keAever (N784, 7204, £517, 0339, w81, ¢ 198, 342 kpadin), dtpvver (K220, 319, 611 xpadin)
can be referred here, also A 569 émiyvduyaoa pilov xijp and 052 peraotpéyere véov petd oov kai
£uov xijp. Altogether, 16 places, from which 11 with xpoadin, 4 with xjpand 1 with 7jzop.

2 Really, for expression of fits of passion (not counting will acts) we have altogether 182 places, from
which 39 fall on xapdia, 68 on x7jp and 75 on 7j7op. To the intellectual functions, as it has been shown on p.
20, belong only few.

3 Later that definiteness disappears; see for example Aeschylus Cho. 746 £v atépvoic ppéva.

% This phenomenon, as far as I know, was first mentioned by W. Wundt (Valkerpsychologie, t. 2: My-
thus und Religion 2, pp. 10 sq.); having stated the meaning of kidneys as corporal soul for the primeval so-
cieties and with Semites, he supposes that (p. 14), that péveg according to Homer has as the soul’s abode
even more general meaning, embracing not only the diaphragm, as it normally is interpreted by this word, but
also the whole set of organs adjoining the diaphragm, the kidneys with their entourage, and genitalia together
with kidneys. We cannot possibly agree with that. With the strict difference from the Semites, Greeks never
presented the kidneys as bearers of spiritual functions; although Wundt refers to Suda vegpoi*oi Aoyiouoi
éneidn) tij¢ vmoyaotpiovg dpéfeig Sieyeipovorv. Evreylev Kivovviar tij¢ émibupiag oi Aloyiouof.
but the matter is that, as it was ascertained by Kiister, Suda’s gloss had been borrowed from Theodoret’s
commentary to the Psalter (VIII 11) that is why it has no relation to Greece. This is where the difference between
Semite and Hellenic, especially Homeric psychology lies, that here or7jffog is exclusively supposed to be the
arena of spiritual phenomena, and there - to a considerate extent, the lower part of the body, especially the
kidneys. The reason for this preference was also stated by Wundt; it lies in their alleged connection with sexual
excitement, this émidvpia xat’ é£oyrjv. Let us recollect now that Plato places the first organ of his tripartite
soul, 70 AoyioTik6vin the head, the second, 76 Fvpoeidés, in the chest, and the third, 76 émiduuntikdy, in
the lower cavity; and that the same Plato sees especially strongly pronounced 76 dupoeidé¢ with the Nor-
thern peoples, with the Hellenes — 70 Aoyi107ix6v, and with the Southern peoples — Semite and Chamita races —
70 émidvun tikév— and we shall receive a closed, funnily rational circle.



Homeric Psychology 23

the Homeric Greek attaches such a great value to that apparently impercepti-
ble organ of physical life later, in the connection with the further development
of our reasoning.

Let us try to look into the numerous psychic references of the diaphragm.
However, we need to remark here previously the following: we have already
seen that diaphragm psycho—physical &tor and will see later that he also lo-
cates in it the purely psychic organs thumos and noos'; in such cases they, that
is: &tor, thumos and noos, are the immediate organs of spiritual functions, and
the diaphragm is only presented as their external container. We have to dis-
regard all those cases since they determine the activity and meaning of those
more internal organs, but not of the diaphragm.

Adhering to the order we had accepted earlier for the psychology of the
heart, we see the diaphragm also first of all as the organ of joy, expressed by
various, although not so typical collocations’. But it can also feel love — in the
sense of passion covering it’. Here also the god puts courage into the man"®.
There also resides grief — it hits the man into the diaphragm, tortures it, griev-
ing, the man forments it, the grief covers the diaphragm which is black on
both sides; an offensive speech bites it for him’. It happens that both joy and
grlef fill it at the same time®. There also is the abode of wrath’ and, finally,
fear®. All those fits of passion can be felt by the diaphragm in the way they are
by the heart; but if we count all the examples when they are mentioned in re-
ference to the diaphragm, we shall not receive a high number — as many as 72.
In order to understand the meaning of this statistics in the right way we should
compare this number not only with the sum of fits of passion in the heart —
although that coordination (182 : 72) is eloquent enough by itself — by mainly
with the sum of all those cases where the diaphragm is presented as the place
of intellect in the psychic organism of the man. First of all the diaphragm for

! About 7jtop év gpeoiv cf. above p. 18, note 2; hereto 5 evidence are referred; we should also add /7
435 xpadin gpeoiv (Ebeling has omited the line /7447) and o345 xijp @peoiv, altogether 7. More often
Gupog évi(or perd) gppeoiv. ©202, 1462, K232, N280, 487, T'178, &P 386, X357, ¥ 600, 2321, é¢
ppEva Bopog ayéplin X457, £458, w 349, altogether, 18 places; vdog peta gpeaivonly X419,

2 Xaiperv ppéveor ppévag(numbers do not matter anywhere) Z481, N609; tépreodar A474, 1186,
T19, 123, 6102, £74, 7131, 368; p 174; yeyndévar 559, A683, {106; ydvvodar N493; iaviivar T
174, w 382; rjpapev ppeoi 6777, dde w 465; pidov A 107, P 101; 176U w 435. About physical appetite
oitov ipepog aipei A89. There are altogether 23 places about joy, including the last one.

3 Bpw¢ ppévag dupixaivnter 442 i £294 - only 2 examples.

% Xanthos to Asteropaios pévog v gpeai ijxe @ 145; Athene to Telemachos uévog a 89, dépoog y
76, to Menelaos P573 and Nausikaa #dpoo¢ ('139; Iris to Priam ddpoo¢ £2169; with the flavour of physical
strength: dAxrj¢ kai o0éveog P499; dAxij 4 245, IT157, Y381, ov fin oUdé dixij I'45. Altogether, 11
places

5 "Ayog 0541, p 470 (xeta ppéve tope T125); névoc Z355; névidoc A362, X713, 88, 2105, n
218, 219, 4195, 0324, w233, 423; xijdea X430, 0154, rer/lr)xc 7347, d6vvéwyv ai p’ épédovar 6813,
about physical pain 061; dyéwv ppévag Eptiev X 446; &yo¢ nikaoe ppévag dupiuelaivag (about this
epithet see below) P83 and (without dug@.) 6124 ddxe ppévag pitog E493. Altogether, 23 examples.

8 Xdppa xei GAyog t471.

7 X6A0¢and the related: B241, 1161, T127, ¢'147. Wrath also means u£vog A 103, 6661. Altogether, 6
places.

8 Aeidoxe ASS55, 1244, K538, w353, 8o £88, tpopéovar 0621. Altogether, 6 places.
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Homer is the place where the man comes to awareness of his sensory percep-
tions, both of the sight and hearing'. With reference to this, there are two pla-
ces that are of great interest, where the diaphragm, mentioned as the organ of
consciousness, is opposed to thumos; Apollo frilled with courage the soul —
thumos of Glaukos — Glaukos understood that in his diaphragm, and rejoiced,;
Pallas imbued the soul — thumos of Telemachos with courage and gallantry —
the latter noticed that in his diaphragm, etc’. That is the reason why the dia-
phragm is also the receptacle for all ideas, both for those captured by memory
and those that we create ad arbitrium on the basis of its data: I am going to tell
you a word — and you should try to retain it in your diaphragm, — is used time
and again by Homer — and the upset Telemachos imagines how his father
would throw out the importunate suitors®. And it is understood that the forces
that bring about mental derangement, the so called black—out, first of all, mere
forgetfulness, wiping off from the dlaphragm the impressions retained by it?,

secondly, sleep, which spreads around in the eyes and the solld dlaphragmS
thirdly, wine, which can empower and burden the diaphragm® and, finally, the
divine vision — ata, its intellectual character was clarified by me in one of the
previous essays’. But most often intellectual activity of a person is presented
as concentrated in the dlaphragm8 With that category, the whole array of
verbs and nouns expressing thinking, both pure and impartial as well as co-
loured with the colour of worry, care, hope or striving, are confronted’; but

' About visual perceptions: w1 évi ppeaiv 1j6é Saiciw ... D 61; about auditory: mepi ppévag
7Avd’ iw1j k139 and gpeoi ovvier’ doidijv a 328.

2 Apollo ,ueva; 6¢ oi e,uﬂale dopd .. Dlavxo; 6’ &yvw fjorv évi gpeai ... I1530; Athene t¢) 8’ vi
Bopg Orjxe pévog kei Dépoog, 6 6¢ gpeaiv fjor vor;aa'c a 320. To these two places we can add as the
third also 4 88: lumbermen are cutting the tree: &do¢ ©€ piv iketo Jvudv gitov te yAvkepoio mepi ppé-
vag ipepog aipei.

3 "Eyeiv ppeoiv about memory: B33, 70, 0 445; compare P260; the sentence #Alo 8¢ to1 épéw, av
0’ évi ppeai Palieo arjor A297, A39, E259, 1611, IT444, 851, P 94; A454; x 281, 299; p 548; 7236,
495, 570. Understanding of will: a wonderful place ppeoi nevkadipnor voijon: Evd’ einv 1j évda 081,
6ooopevog natépa évi ppeoi a 115.

* He forgot in his diaphragm to descend the stairs: éxiddero ppeaiv fjowv x 557; ppéva dilvoc
éxledavéolar Z285.

5 16 8 Umvov yedy éni BAepdporav idé ppeai mevkadipnov E165.

8 Iepi ppévag jAvdev oivog 1362; Sauacaduevos ppévag oive 1454; ae olvog éyer ppévag o
331, 391; BePapnita pe ppévag oive t122; the idiomatic collocation ppévag daoev oivw ¢ 297 al-
ready forms the transfer to the next group.

7 About Ata and ate see my article Vazmknowemye grteha [The begmnmg of the sin] in: Russkaya Mysl
June - August 1917. It is confronted with the diaphragm: &77 (ppsva/;' et/ls 11805; poi ppeaiv éufaiov érnv
T88; &tng tijv oi éni ppeai Oijxev ... 'Epivig o 234; gpeaiv fjov aaodeic ¢ 301 - not counting the
quoted in the previous reference place.

8 Ivutr) ppévag ixer v288, although is a single idiom, on this basis seems to be quite natural; compare
below.

® They say voeiv gpeoiv 1600, 7310, X 235, B 363, y 26, 0 326; gpoveiv and ppdleodar évi
ppeaiv (which is especially interesting because of the doubtless derivation of these verbs from gprjv) £82, I
423, T'116; yiyvookeiv A333, 446, X296, £2563, a 420, y 501 (not counting the mentioned above example
11530); gidévan ppeoiv B213, 301, @366, 6632, £206, 327, v417 and xata ppéva E406; érioracial
£92, 9240; pridectar D19, ¥176, y 132, A474; urjdea Eyerv 2282, 674, t353; Povdevervand Bovirj
@ 444, £337; Bvaoodoucverv 6 676, 1273, p 66; titvokeodar N 558, #556; ufriv bpaiverv 6 739;
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those concepts which are presented by the content of intellectual activity are
equally confronted here, whether it is a common idea, like the inspired by god
or by your own consciousness word, or a more particular one, like income, re-
turn, honour, prophecy or, finally, a whole action, expressed by a verb collo-
cation or an idiom, — to encourage the Achaians, to withstand the enemy, to
weave a coat, to wake up Penelope, to appear in front of the suitors, to offer
them a bow, to think of the possibility of an argument among them'. In this
way the god instills as well the knowledge of the rules of singing and reciting
songs into the diaphragm®. And since Homer — as we have already seen it —
regards moral tendencies of a man through the perspective of knowledge’, this
knowledge communicates with, informs his diaphragm.

Basing on what has been said, the diaphragm is the real soul-intellect of
the man; all the attributes of it are ascribed to the diaphragm - it is kind,
noble, just, then according to the weird but possible to understand collocation
internally uniform, stable, steady, curable, reversible (towards the way of
Good) — or perishable, insane, and with young people careless, one can revile
it, embarrass, deceive and first of all, and mainly — to convince’, the man him-
self can be mad in reference to it’. It is a rare case when phrenes is understood
directly as human thoughts®; it is just a common metonymy, reinforced
through analogy, which will be discussed later. But very often we meet the
extended meaning of the word, due to which it receives the meaning of basic
intellect, that is wisdom'.

Such is the varied use of our word in the intellectual sphere; in we count

eideran elvar 2197, 111. With the shadow of worry: pepunpifeiv ppeoi a 427, k438, v41, w 128 and
xatd ppéva B3; care: pédev, péleotar ppeoi X463, T29, 213, 343, 2152, 181, « 151, n 208, v362, =
436, w 357 and @pevi {65; hope: éodnévar D583, 1419, ¢ 157; worry: dpuaiverv ppeoi K4, IT435, y
151, 6843 and xata ppéva K507, pevoivav ppeoi 5221, 264, 34, (180, o111, p355; reserve: ppeoiv
£ayeto p238.

! The word: pvdov tédog év ppeoi deiw IT83; émog t1 T121, A 146; vénua £273; absolutely A 55,
£427, £227, n282; to hide xevderv 1313, eipvooaoidar w459, a separate concept: kpd’ évdpag 0216,
véorov Baliear 1434; épya 4428, Deomporninv dleaiveic A794, IT36, aidd év ppeoi Jéode N121;
line @idopevog ofjor ppeai K237, verb collocations with éxi gpeoi dirjke, etc.: drpivar Ayaiovs ©218,
gotdpevar N55, papog vpaivewv t 138, p’ aveyeipar 6 729, pvnorijpeoor pavivar o 158, téfov
dépev @ 1, pij nwg didjlovg tpoonte 7291, 710.

2 Bedg OF pot év ppeaiv oiuag navroiag évépvaey y347.

* About this view see above, p. 24. Here the following collocanons are referred to: aioiua ppeoiv eidé-
vai ,6231 £3, {433; dpria E326, v248, pila urjdea P325, eU prjidea A 445,

* Ppéveg dyadai ©360, y 266, £421, 1398, w 194; éoddai PAT0, f117, 7 111, A367; (&) aior
poi 240, 0220, y14; évdov éioar A 337, £178, 0249; éumedor Z252, 0215 (but if the late Teiresias
ppEveg Eumedor k493, in this way his exclusive among the shadows — line ¥ 104 — consciousness is indi-
cated, about which we shall write later); revkddipar 135; dxeorai N115; ortpentai 0203; dloiai A342;
pawvéuevar 2114, 135; érlotépwy dvépav gpéves fiepédovrar I'108; wvoodunv gppévag 95, P
173; énvoindev y 298, rimeporneveiv v 327, o 421, meideiv A 104, H120, N788, 1184, IT842, « 48,
tpémetv Z61, Béopar 0194; weiderv ppéva K4S, tpéneodar M173.

5 Dpévag 1jAé 0128, 243, oUk dpnpis ppévag k553.
% About Phaiakian ships: attai ioao1 vorjuarta xei ppévac dvépdv 0559 - an isolated collocation.

TCf. A115, Z234, H360, 1377, M234, N394, 432, 631, 5 141, 0724, IT403, P171, X311, T137, Q
201, 6214, 168, 448, £290, p 454, 0327, ¢ 288. The related k46 éni ppéve Prixe, where @p1jv means
attention with the shade of affection.
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all the places that refer here, we shall obtain the impressive number of 214,
that is three times more than those which we could refer to the emotional
sphere. This correlation gives us the right o speak about the diaphragm as
about the organ of prevailingly sensible departures of the soul and to confront
it in this quality to the heart, as the exclusive organ for feelings and passion.
Another argument in favour of the rightness of such thinking is the word-
formation: it is from phrén that the verbs phroned and phrazo, the adjectives —
phronimos and aphrdn, etc. — belonging if not exclusivel}' then in the prevail-
ing number of cases to the sphere of intellect, are derived .

It makes no wonder for us, — and not only for us. Already Hellenes, as
soon as their physiology received a rational ground, found such understanding
of the diaphragm strange. Diaphragm, says Hippocrates had absolutely no
ground to receive its name (that is the name phrenes, which is understood by
the author as intellect), it could only have happened as a consequence of a
chance and tradition (nomos), but not due to its nature and essence; I am not
acquainted with such properties of the diaphragm as becoming aware or
thinking®. So, it would make sense to question what made Homeric Greeks,
unlike other peoples, see in the diaphragm the centre of the intellectual activi-
ty of the man: it seems to me that a satisfactory answer can be given. But we
shall discuss that later.

Returning to our parallelization of the diaphragm with the heart, begun
from the first lines of our chapter, we can say: both these concepts are paral-
lel; firstly, because they both mean organs of physical life of a man; secondly,
because they are seen as carriers of his psychic functions as well; if we consi-
der these circumstances together they both are his corporal soul. The diffe-
rence, however, is that the function of the heart has almost exclusively emo-
tional character, while the function of the diaphragm is mainly intellectual.

To this difference we can add another one: the heart in all its three names
is presented by Homer as an active organ of spiritual life in all its volume; it
can itself, like a heart: rejoice, laugh, grieve, moan, weep, get embarrassed,
bark, care, worry, suffer, strive and inspire, drive, encourage, reason, imagine,

! The first statistic data about the use of the word @p1fvand ppévegare presented by Jansen (Uber die
beiden homerischen Cardinaltugenden, p. 32); being somewhat different from my observations in details, it
coincides with them in the main frame. He refers

to intellect 197 places or 70%
to feelings and passion 69 places or 24%
to will acts 13 places or 5%

But I do not dare to establish the last category, although it would not have been difficult to outline it
among the mentioned above places; in order to speak about gpéveg as the organ of will, we would have had to
find collocations of the kind ai ppéveg ue keAevovay, dvdyaoiv and the like, analogous to the mentioned
on p. 21, note 8 for the heart. Compare below for this topic. I will remark incidentally that Rohde was most
probably not aware of the prevailingly intellectual character of the diaphragm, where he says, Psyche, p. 41, that
die homerischen Gedichte benennen mit dem Namen des Zwerchfells geradezu die Mehrzahl der Willens—
und Gemiitsregungen, auch wohl die Verstandestitigkeit.

% Hippocrates mepi iepri¢ vodoov (II, 343 Lind.). We do not think either with the help of the dia-
phragm or the heart, but exclusively with our brain; both organs shiver and shrink under the influence of strong
fits of passion, T7j¢ pévror gpovijoiogc oVSeTépw péreotiv — an apparent polemic, if not with Homer,
then with Homeric psychology.
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guidel. So, as the counterweight to this common and so varied initiative of the
heart we can not find a single place where the diaphragm would be presented
as the active principle of the emotional life. The man can only produce or ex-
perience psychic acts with it, in it, or, even more generally, in reference to it;
the diaphragm itself, even if called somewhere the subject of a correspondin
verb, is always presented as a passive principle, but never as an active one”.
This limits strongly the meaning of the diaphragm as the corporal soul in com-
parison with the heart. Having such numerous examples confirming this ob-
servation, we should not doubt its trustworthiness; we should only state a
question about the reason, which will be done eventually, when the analysis of
the incorporeal Homeric soul will present us the necessary material for the
answer. That is what we are going to do now.

\%

Following Wundt’s terminology we have identified the heart and the dia-
phragm as two varieties of the corporal soul because these two objects are at
the same time both the organs of the physical organism of the man and
carriers of his psychic—emotional activities. Correspondingly to this, the incor-
poreal soul according to Homeric psychology, will be the one which will
appear as the exclusive carrier of psychic departures, without occupying any
place in the physical organism; that is, simply speaking, it is not a part of the
human body. That incorporeal soul is given to us again in two variants; the
name of the first is thumos, the name of the second — noos®. We cannot give a
Russian name to either of them, which is the consequence of the fact that they,
unlike kardia and phrenes, are not adjoined to certain definite organs of the
human body, for which we have in Russian a definite, not ambiguous name.

Let us start with the thumos. It has in our body its definite location, which
is either in the chest (stéthesin 4 152 etc.), or in the diaphragm (phrenes @
202 etc.), that is, either in a physical or in a psycho—physical organ of the man
— but not a single time, as it is clear enough, the diaphragm is presented as
finding its place in the thumos. In a similar way, the thumos has never been
shown as corporal; although, sometimes it can beat in one’s chest, when a

! Xaiper Y647, 6259 and others, yndei n 269, éyéiacoe D389, 1413, dyvvrar Z523; otéver T
169, dlopiperar X169, tapfei M4AS, vAaxtei v 13, 6¥erar 0160, 182, noppuvpe D551, térdati v 18,
pipve N7113, paiunoe E 610; péuove IT435, dppaive ¢ 82 etc., dpoe 11554, xedever N748 etc.,
avayer 0395, otpvver K220 etc., mpotidooeto €389, pepuijpifev A188, ivédiletar 224, rjyeito B
851.

2 In other words: we can encounter 7j7op yaipes, but we can never find @pévec yaipovo etc., but only
such as yaiper ppeoior kara ppévea or merely ppéva. This observation, we should mention, allows us to fi-
nally solve the old argument about Z285 gainv ke ppév’ atéprov difvog ékAedad?éodiar How to under-
stand the accusative @péva — as the accusative of the subject in accusativus cum infinitivo or as acc. respec-
tivus? In the first case the structure of the direct speech would have been: 7j gp7jv éxléinorar, in the second
case éxAéAnouar ppéva. Consequently, according to our observation the first should be treated as impossible.

3 Nigelsbach (Homerische Theologie, p. 362) is not right to add to the first two incorporeal souls the
third, in the form of ©€vog; see about it in the chapter about positive passions. Here lies the main drawback of
his interpretation of Homeric psychology.
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man has a fear attack, it can shiver, and even falls to his feet', but these meta-
phorical expressions do not prove anything; a good proof would have been
something of the kind: he was wounded in his thumos or in general using the
word thumos for a definite part of the human body — but that is something we
have not found. This is where the difference lies between the thumos on the
one hand, and kardia (kér, €tor) and phrenes on the other.

However, the thumos is quite often presented as the principle of life. The
one who is dying is bemg abandoned by his thumos, which is evaporatmg
from his body parts, he is losing or, more figuratively, is breathing it out’; the
one who has died is deprived of it’; the one who kills another man, depnves
him from his thumos, takes it away from him*. The one who is on his way to
death, has little left, if any, thumos, he is suffocating in it his thumos, is
withering in it, in him his thumos is being pressed upon by a rod’ and conver-
sely, the one who recovers after a stroke — his thumos is gathering in the
breast or in the diaphragm again®. If we consider attentively the expressions
that belong here, we shall clearly see that the thumos, as the principle of life,
is the closest to breathing; which z;pproximates it to the psyche, to which it is
confronted exactly on that reason’. Altogether, thumos in the analysed here
meaning was registered 85 times.

It is a definitely more frequent case, however, that it is registered as the
incorporeal organ of various fits of passion. On the border, between the two
meanings, there are those places where it is told about physical satisfaction
and dissatisfaction felt by the thumos. The one who is satisfied — increases his
life strength: that is why Hektor reminds his allies that he is growing their thu-
mos, feeding them on the cost of the citizens, in the same way, Circe 1nv1tes
Odysseus’ peers to eat until they return themselves their former thumos®. The

' Quuog évi orijdecor ndraooev H216; about common anxiety mdraooe 8¢ dvuds éxdorov ¥
370. Compare about the heart xpadin otépvoior natdooer N282; this approximation can explain the close
kinship of the thumos with the heart. Helbig (Dissertation de vi et usu vocabulorum @péveg Buvpdg simi-
liumque apud Homerum, p. 18) was embarrassed by it; he is trying to show that watdooeiv is used here de
strepitu, quie vehementiore respiratione percepitur. I do not comprehend why it could possibly be better: if Juv-
[6¢is an incorporeal instrument, it cannot give out any strepitus. Tpougoiato Pvueg (horses) K492. - Ilepai
nmooi kdnnweoe tvpde 0280.

2 "OAéoat dupdv A205, 90, 270, 358, K452, A342, 433, M250, 11861, P616, 292, y 412, 2638,
4 350; dvuov dronveiwv A 524, N654, &iole Y403, IT468 (a horse); tov Aime Jvudg A 470, M386, IT
410, 743, 4221, p 414, T406; Aimev dotéa Bvpdg I'455 (animals) with éx pedéwv Bvpdg nrarto ¥ 880,
17469, k163, 7454 (all about animals); other expressions with éx(d70) peAéwv. dovar H131, gyeto N671,
17606, pttioda: 0354.

2 Ovpov Sevouevov 1472, I'294 (animals).

4 "Ex 8’ aivvro duudv A 531, E155, 848, 1459; éfeAéotar E317, 346, 673, 691, 852, K506, A381,
M150, 0460, 171655, P17, 436, @112, X68, 4201, £405, p 236, v62, ¥ 462, in this way also about ani-
mals M 150, P678, y 388; dvudv érxnvpa Z 17, K495, I1828, P236, 1290, & 179, 296, A 203, v 270;
xexadeiv Bvpou kai yuync A334, ¢ 154, 171.

5 'Odiyog 6’ &1 Bvpog évijev A 593 (according to Hephaistos!); dvpov dmoptividovaor IT 540,
xaxd¢ kexkapnote Bvpudv E698, £468; Bédog 6’ Et1 Bupov édduva Z439.

S ‘Eoayeipeto Ouudv 0240, D 417; Bvudg évi arijdeaoiv ayépdn A 152; é¢ ppéva Puudg
ayépilin X475, €458, w 349.

7 Compare the last examples in the note 3.

8 Quuov aéfw P226; éollicte ... elodkev avtig Buudv Adfnte K461.
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thumos needs food, being fed, indulged — the Latin genius in the expression
genium placare, etc. at once comes to one’s mind — for the dog also — fodder
will be indulgence to his thumos'. Correspondmgly, tiredness, brought about
by the soldiers’ toil, chopping trees or rowing; or a wound dispirits their
thumos”.

From here, there is only one step towards purely spiritual satisfaction.
The thumos rejoices or we rejoice in our thumos, what pleases us is dear to
our thumos; also, one can become sated with tears in one’s thumos®. The rank
of bitter feelings is manifold as well. Our thumos is upset or we are upset in it;
the pain in it or it is in pain; it is weeping, tortured by bitterness and grief, or
we do all that in it, also, in powerless dismay we are devouring our thumos'.

To the spiritual satisfaction adjoined are the feelings of friendship and
love®, more seldom — hope6 courage’ and dissatisfaction, the feeling of wrath®

U Guudg édeveto Santds A 468, 602, B431, H320, ¥56, m 479, t425; mAnoduevog Joudv é61-
tog¢ p 603, T 198; kexopripeda Gvuov 098, £ 28, 46; fjpape Dvuov é0wdyj €95, £ 111; peiliypare
topod x217.

2 Buudg teipedo xapdtw P144; dog té v ixeto Bvpdv A88; teipeto duudg vn’ eipeaing k
78; k1jde 6 Bupdv (a wound) £400, A 458. — Altogether, about physical satisfaction and dissatisfaction — 21
places.

3 With dupdgit is possible to collocate the verbs: yaipeiv A256, H292, £'156, 098, 9423, X224, 2
491, @311, 1395, 483, £113, Y266, w 515; yneiv H189, N416, 494; tépreodar T312, P45, n25, ¢
105; tepmeiv 1189, @ 107, iaiveodar ¥597, 600, 2119, 147, 176, 196, 321, 6548, £155, 0165, 379, ¢
47, the related expressions: pa @épeiv £ 132, émujpava t 343, dpoavres A136; dvijoerar H173, xu-
Saiverv £438, avidveiv A248, 518, 0674, k373, 728, donaoiog #450; Jvpdc év evppoovvy k465, p
531, gilov dvpo H31, K531, A520, £337, 571, v145, £397, 0113; é¢dippara fvud o323; kla-
fovoa kop€ooato Jv kata Bupdv v59. Altogether, there are 57 places about joy.

4 With foudg the verbs: dyvvotlar Z524, 539, £169, dyeveiv £869, X461, y 566, ¢ 318; dxayi-
Ceolar Z 486, M 179, X 29; odvpeodar 2 549, ¢ 577, v 379, o 203; dlopipeadar O 202, A 418;
otevayi{eoai 495; collocations with &yo¢ =475, I'412, 29, N86, B171, €147, 0208, 1152, 0274
doydiiewv B 192; katijpnoav n 342; tetifjodar k555, P664, §2283; collocations with &#lyea 1321, N
670, 1155, 198, X53, X397, 2523, @4, v90, 263, 1427, £310, 0487, p 13, €83, 157, ¢ 88; with x1jdeca
149, X8, 53, £197, v377; with kaxa 2518; with pededijuara ¥62, 6650, 07, v56, y343; with 66vvn O
25, B79, t117; Boudg érecipero névier X242, molvrwevitijc ¥ 15, veomeviijg A39; dvuov Saeudoav-
teg X113, T66; Bvuov aviagderv @270, X87; dpiverv N418, Z459, 487, ¢ 87 (in the sense of bitterness),
tijke1v 1 263; atéufev B90; dvuov duvooev A 243; éogepdooato Bvudg P564, v 425; (6v) dvuov
(xat) Edwv Z202, 175, k143, 379. Altogether, 73 places.

5 About sensual love iuepov éuPalie Boud I' 39, Epw Bupdv Ededydev 0212, 282; about friendship
and affection @ideiv Jupud A 196, 209, éx Bupod 1343, 486; pila ppoveiv {313, n 42,75, k317; pilog
Y548, 2748, 762; xeyapiopévog E243, 826, K234, A608, T287, A 71; xijéeadar y 223, £ 146; Jvudg
fimia Srivea oldev A 360; idaog Bvpdg I639; T'178. Altogether, 25 places.

S "BAreodar xata dopov K355, £67, P404, 603, y 275, 319, ¢ 126, y345; dvuoc éAnerar M407,
N813, 0288, 701, P234, 395, 495, T'328, v328, 996, w313. Altogether, 19 places.

7 Ouudc by itself can mean courage at times: 4 309, N485, 17266, 799, w 511; namely foudv éyei-
pewv E510, aéfewv B 315; the verbs (émi) todudv K232, P68, a 353; retAnxévar A 228; the adjectives
tAfjpwy, TAnToc E670, 249, 6447, 459, €435, 4181, #37, 0135, ¢ 100, 168, w 163, toduijeic K205, p
284, radamevitijc €22, kaprepoc EB06; dtpopog 1163 (about a wolf); in duudgis located uévog 11529,
P451 (about horses), X312, ¥ 468 (about horses), uévo¢ xai #dpoog a 320; yépunv N82; Jvudg flcue-
aivei (about a boar) P22. Altogether, 35 places.

8 Gupdg independently only v 148 — Bvpdv Smifopar — means wrath; with a difference regarding the
later use; in Homer’s language we cannot find dvpuodotai be angry with. There is yodovodar A217, 429, A
494, N660, 129, collocations with y6lo¢ Z326, 1436, 675, =50, 207, 306, 17206, A192, w 248, koteivand
x6tog D456, 1501, 71, y477, v342; veueododari vepeoifeoliar B223, £ 191, o155, 11544, 616, P
254, @ 119, 6 158, f 138, dydooaoda 6 658, émokvdeadar 1 306; Gvpov dpiverv (in the meaning of
wrath) 17395, 7271, 2568, #178, v9. Altogether, 36 places.
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and hatred', fear and cowardice’; on the edge appears pride’, pity and piti-
lessness®, surprlse5 and also undefined anx1ety all of them have the thumos
as their arena. To anx1ety again, adjoined is anxious pondermg with serves
as the connecting sign between the emotional and intellectual sphere.

Let us turn now to the thumos as an organ of intellectual functions, that
are singled out by us first of all as impressions — incidentally only visual ones
are mentioned®, then as images either of the past in one’s memory, or of the
future in one’s dreams’. Later — as thinking together with its results, while this
thinking appears sometimes as a conversation of the thumos with a man, and
once, — however, only one time — as a conversatlon of two different thymoi,
suggesting two contradictory decisions'’. And finally — it is the one, already

' Only £158 orvyepdc Boud.

2 In the noble sense oefdooaro Buud Z167, 417; even more aidd Béad’ évi Duud 0561, 661; with
Seioar €138, N163, 623, 0299, 2672, 778, 7306, 331; with 8éo¢ P625, tapfeiv @574, n 50, 0330,
390; tpouciotar K492 (about horses); éppiyévar Y251; Saifeodai I8, 0 629; dpiveadar £29, 11280, X
229 (xaxdq), 675; ovyyeiv Bopdv N 808, 1612; Déiyeiv o 321, 594; nrijooeiv £ 40; dunyavin éxe
Jopdv 1295; kaxog Bopds E643; dvaixig 11656, 355 (about sheep); fuudg évi arrjfeoot ndraooeyv (in
the sense of fear) H216; mapai wooi kénneoe Bvpudg 0280. Altogether, 36 places.

3 Quuog uéyag B196; dypirog I629 (with tendency towards intransigence); &AAnxrog 1636 (also);
Ureppiaiog 094, Y611; vmépPiog X262, 0 212; peyadifeodar K69; eixerv tupeo 1109, 598, J 242
(about a lion); dvuov igyeiv 1255, Sauddeiv 1496, A1562. Altogether, 14 places.

4 "Edeciv Buud 455, 87, 395; Buudv dpiverv (in the sense of pity) 2467, 6366, £361, A792, 0403,
0486, w 318; duudg vnlijc T229, 1272, 287, 308; drnvij¢c ¢ 97, 230; oidrjpeoc X357, £ 191, ¢ 172.
Altogether, 19 places.

5 OappPeiv xatd Foudv a323, 6638, {166, 9265, xk63; duvude tédnmev Y105. Altogether, 6 places.
S Quuov Spiverv I595, p 150; Bupdg ndtaooe vixyg iepévawv Y370. Altogether, 3 places.

7 ‘Oppaiverv A193, A411, P106, £15, ®137, 2680, B156, 6120, £365, 424, {118; pepunpietv
E671, €169, 6 117, k151, n 73, v 10, 38, w 235; dvuodg émidiveitar v 217, Siya dpwperar T 524,
Saifuevog E20; épéBovor 6813; gpaléodw 0163, a294; 0U6’ événoe 1264, also ofda in the sense
of places 4 163, Z447, 0211. Altogether, 29 places.

8 We need to refer to it also a series of cases that do not fall into the mentioned above rubrics. Firstly, with
the help of the word #up¢ sometimes internal passion is opposed to its external expression. Odysseus Fuu@
HEV ... Efjv EAéaipe yuvaika, oplaipoi O¢ ... T210, év Buug, ypni, yaipe xai iogyeo pnd’ 6A6Avie y
411; here might also refer peidnoe dvpe Tapddviov v301, dreidijow Pupd 0212 and elyeto v katd
dvpdv Y769 (quietly ?), £444 (imitation of the previous place or in both cases from the soul 7). As a single
case is Bupog mpdppwv K244 (év mévoig mysteriously) and @39, X183, 2140, 7 257 (seriously). Some-
times Jvpdgmeans character: toiog 4289, w¢g 4313, tov éudv w309 (in those three cases courageous-
ly); vuérepog 6 694 (not noble); ofog Bupdg yvveixog o 20; metdoeie Bupov pvnoripwy o 161; Je
ovdéa Bupdv v 364. From here is identical 9. = agreement: va (z'aov) Bupov Eyovreg N487, 704 (about
bulls), 0710, 11219, P267, 720, 132, y 128; ovy a/m(ppova L?v,uov E&yovor X263 (wolves and sheep) Siya
Yupog &nto P386. From here come collocations 7o Jvpod Eocar A562 (opposed), éx Bvpoi m:'aemv '
565 (to bore), xatd Dvpov pvdroaotar 1645 (in my soul), also such where my Bupdg simply = I (eme)
7mpo¢ ov Bupdv 4403, P90, 200, 447, X'5, 1343, D53, 552, X98, €285, 298, 355, 376, 407, 464; u1j pe
Bopov évinte I'438, 5 104; oUkért kevdete Dvud motijta o 406; to1 képdiov Endeto Jvud v 304;
pnoé 1 tupe Sevéodw ¥ 121. Lonely in madness dAvooovres mepi Bupg X 70 (dogs). Altogether, 52
places are mentioned here.

® Onrjoaro Bupd €76, 1134, 0132, @90. Altogether, 4 times.

¥ Mvijoato xeta Bupdv a 29, 6187, v93; uvdov évdeto Boud a 361, 355; éietar Bvuds 6452,
1213, k248, 374, 0154, 7312, 390, v 349; (mpoti)dooero ¢ 219, o154, X 224 (about horses), BdAletv
dopo K447, 0566, 1195, ¥313, @200, 4217, 266, 0 172, 7485, w459; éAnero 6v kata Jvudv N8, ¥
345; évi Dvpg péuPieto x11; évi foud Biixe pdriv 1459. Altogether, 30 places.
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kn({wn to us, force which blacks out intellectual considerations of the man —
ate .

And for the end — the thumos as an organ of willing acts. Sometimes the
word 1tse1f can be translated into Russian with the word — ohota (inclination,
des1re) more often our thumos wants somethmg3 or we want something by
it, or in 1t4 that is why it is inclined’, and it can be held®.

Such was the material; having presented it completely, we can draw con-
clusions. Altogether, the word thumos is used by Homer 754 times; according
to the categories, the examples are divided in the following way:

as the principle of life 85 places orll %
as an organ of passion 416 places or 56 %
as an organ of intellect 81 places orll1 %
as an organ of will 162 places or21 %

As our reader can see from this confrontation’, we should acknowledge

0 With doxeiv k415, v154; paiveoda1 BS, K17, £161, 1318, 424, 1230; eioaro 283; ppoveiv
B36, X4, €430, K491, 11646, f 116, 0202, p595, w391, v5; uijdeodar Z157, £253; eidévar S 409, M
228, B 112, v339, 0228; énioraoiar 6 730; yvoves IT119, y 373; Povieverv 1299, x50, p 58, 7237,
ovvtiteotar H44, 027, viov ayéle £ 490; matwiirov ¢ 218; poi Siedéfaro Bvudc A 407, P91, @
562, X122, 385; £repog O€ pe Bopog Epuxev 1302. Altogether, 43 places.

' "Adoaro Pupd 1537, A340; drnv Syéwv Bopd ¢302; dtyv éyxdtdeto Bupd Y223. Altogether,
4 places.

2 Buudg o1 aitidaoder NT15; neipndijver Y349; ¢ dopd eifaoa £126. Altogether, 3 places.

3 Ouuog 06Ae1 1177, P702, y 342, 395, n 184, 228, k497, 4566, v40, 0427, ¢ 273; fovietar M
174, 0596; avayer A 263, Z439, 444, H74, 189, 322, 1101, 703, K534, =195, 043, IT382, X' 90, 176,
426, T'102, 187, 1'77, 179, X142, 2198, £89, #70, 4206, £246, 0395, 7 141, 466, 0409, ¢ 194; dvinoi1 B
276, Z 256, H25, 152, K389, M307, & 395, 5252, 346; é@¢ X 282; épopudarar N73, a 275, 6 713;
énéoovrar A 173, Z361, 142, 398, k484, ééAdetat 0 66, 0 164; émpaictar K401; ietar €301, 310;
xéAetas M300 (about animals) o 140, p 554; xkedever H68, 349, 369, ©6, N784, n 187, 1127, 204, 0278, ¢
517, 0339, w81, 6469, 0352, ¢ 198, 276, 342; énctpdneto 112; otpvver K220, 319; 1174, 2288, 45,
1139, o161. Altogether, 94 places.

4 E9éderv doud 11255, P488, P65, 177, Y894, 2236, £445, Y257, ieadar Buud B589, N386;
év toue pepoe I, E135, H2, N537, T164, B248. Altogether, 16 places.

5 ‘Orpuverv dopdv E470,792, Z72, A291, N155, 0500, 514, 667, I1210, 275, #15; Spiverv B142,
4208, Z51, A792, 804, N468, 0403, P123; avidvar II691; tpénerv E676; neiderv 1386, 587, y78, 91,
£ 103, 7258, 133, 500, 406, 466, 475, 550, 1 28, 324, 7148, 9337, w 138; dvuog dmiorog £150, 391, ¥
72. Altogether, 41 places.

¢ 'Bpnrierv Buudv A192, 1462, 635, N280; épuvkaxéciv A 105; énioyete v266; éd0duacoe Z316;
Exwv aéxovti Bupd A 43 (intellect and will are opposed well). Altogether, 8 places.

7 The statistics of the frequency of thumos appearance in Homer was first presented by Jansen (com-
pare p. 26, note 1); he collected 715 places and divided them in the following way: feelings and sensations —
254 (35%), willing and will — 172 (24%), thinking — 111 (16%), life strength — 93 (13%), spirit in general — 85
(12%). The order of degrees is more or less the same; but my statistics is, first of all, more complete (754 places
as compared to 715), and secondly, I dare hope, it is considered psychologically, and as a consequence of that —
the results received are more expressive. The first advantage is due to the fact that I could use the article about
the thumos by Hizeke in a special dictionary by Ebeling and check it according to Gehring (Index Ho-
mericus 1891); he counted altogether 759 places, and this result, in view of inevitable fluctuations of the text,
we consider to be quite successful. But that is the only aspect that I find to be the merit of that article; regarding
the rest — I can only caution against it. From the psychological point of view it is as inconsiderate as the
remaining articles in that dictionary, causing all kinds of perplexion and insecurity (collocations that are
absolutely analogous by their structure and meaning were dispersed around different rubrics; in the same rubric
one could find completely different collocations, in the rubric yaipeiv Fvud there are references to the places
where there is xkeyapiouéve Jupug; and since the author of this too short article limits himself to bare refe-
rences only, those who are using it have to check all of them). I had to make corrections to all of them.
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that the thumos is mostly the organ of passion, consequently, the organ of the
related to it willing acts and only at the last position — the organ of intellect.
Comparing these results with the ones, obtained by us earlier, regarding the
corporal souls, we become convinced that the thumos is as closely related to
the heart (the organs of passion in 182, of will —in 16 and thinking — in 8 pla-
ces), as strongly it differs from the diaphragm, in reference to which we can
observe a reverse grouping of the functions (214 places for intellect, 72 for
emotions). The second analogy here is that similar to the heart: the thumos is
also very often mentioned as an active organ of spiritual life, cheering, feeling
sad, desiring, etc.!, while the diaphragm never plays such an active role. The
reader will find many other analogies without applying any special efforts to
it, counting in the rubrics all the materials given as reference about the heart
and thumos; they will only reinforce the conclusion which is clear enough and
needs no further proofs, that the heart and thumos refer to each other as the
corporal soul to the incorporeal one, and are absolutely uniform in their
functions.

However, the thumos was only one of the two indicated incorporeal souls;
the second was the noos. We shall pass now to it.

VI

Similar to the thumos, noos is perceived as an unconditionally incorporeal
organ of our nature — and that is even to a higher degree: in reference to it we
cannot find even such few catachresis like a beating thumos, which we have
already dxscussed Similar to the latter, the noos also is located in the chest or
in the dlaphragm but never in the heart — and it is understood that we cannot
encounter the opposite case, that is, locating the diaphragm in the noos. The
conviction about higher spirituality of the noos in comparison with the psy-
chophysical diaphragm never abandons Homer.

Here, however, the analogies come to end; when it comes to the question
about specific meanings of noos, differences appear.

Its the most general meaning is the one, according to which it as con-
sciousness is opposed to unconscious and subconscious state of the man.
There are not so many places demonstrating this but this is the reason why
they are so interesting. The noos remains untouched and unchanged with the
Odysseus’ peers who were turned into pigs, it exists as before; the servants
made by Hephaistos from metal also have a noos in their diaphragm. Perse-
phone granted a noos to Teiresias even after his death; the noos of the injured
Eurypylos, disregarding the enormous loss of blood, is unchanged. The god of

! Compare the examples on the p. 31, notes 1-3 about will manifestation; in other rubrics we do not sepa-
rate collocations like yaipe: vpdg from the ones like yaiperv katd Bvpdv, in order not to complicate even
more the statistics which are complicated enough by themselves.

2 Néog év atijeco1 I'63, B125, k329, v255, v366; ueta ppeoiv X 419. It should not embarrass the
reader, voov gyéde t6vo’ évi Bupg £490 (above, p. 30, note 7), here véo¢ means 76 vooUuevov, vénua,
the result of thinking, not its organ; we shall be writing later about such meanings. Négelsbach did not take
that into account either, Homerische Theologie, p. 362, where he states that zévog and véog are equally lo-
cated in duudg
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sleep makes the noos of Zeus sleep; dust weakens the noos of the Achaian;
Priam’s noos was troubled when he saw a strange warrior on his way to Achll-
les; also what will happen to his noos when he encounters a genuine enemy g
From that general meaning of consciousness which makes the difference
between an alive person and a dead one or a sleeping one, that is, unconsious
matter, the second meaning of the word noos develops — turn of mind, the
intellectual stamp of a man, due to which one person is different from another.
This concept is of quality kind; and it should not be surprising for us, since,
due to the instability of the border between the intellectual and the emotional
character of the man, the noos sometimes 1s located in the places where the
thumos is normally located and vice versa’. So, while travelling, Odysseus
and Menelaos study the noos of people; it can be different by people depend-
ing on the circumstances, but the noos of gods does not alter easily. More
accurately, the noos is described with the help of different epithets borrowed
from the intellectual, sometimes from the emotional sphere. It is crafty by
Odysseus, cautious by Priam, clever by Telemachos and (in metamorphosis)
by Hermes, smart by Eurykleia and Odysseus, fair by Kalypso, miserable at
times by Hektor and others, not yielding to any spells by Odysseus, noble by
Arete, sincere by Odysseus’ shepherds, god fearing by other people and solid
by Zeus; it is unwise and insidious by the suitors, improvident by Epikaste, in-
consxderate at times by Menelaos, impetuous by youth, short—mghted by a so-
litary man’. However, when wrath bursts opens the noos in the chest of even

! Novg ryv epn’e&a; W¢ 10 TAPO¢ TEP K240 Tfj¢ v pév véog €oti pem ppeaiv )7419 7O Kl
tedvndti véov nope Hlepospdveia k494, ailpa pélav xe/lapu(e vaoc ye ,uev epm:dog ffev A813;
Eleéa A16¢ véov E252; (kovin) ‘Ayaidv 0édye véov M255; ovv 6 yépovrti véog yiro $2358; tig v
01j To1 véog ein 2367. Altogether, in the meaning of consciousness — 8.

2 There is no and there cannot be complete consistency: we are dealing with a poet but not with a philo-
sopher. @eovdij¢ véogrefers to piety £ 121, #576, 1176, v 202, but Jeovdéa Puudvin the same meaning
364; yvvaixog véog Odysseus wants to learn, asking about his wife 4 177, but in the same meaning Tele-
machos o 20 is pondering about yvvaixdg Buudc év Bopd, ypni, yaipe, Odysseus says to Eurykleia y 411
like to himself, but Agamemnon in this meaning yaipe véw & 78. However, the confrontation 4 309 tévde
voov keii Bvpov évi otijdeooiv £yovreg rather indicates differentiation: line 303 allows to refer Juudc to
courage (7jvopén), and vdog to the knowledge about horse husbandry (izwoodvn). It is more complicated to
draw differentiation y 128 éva Buudv £yovre vow xai énippovi fovAs (about Nestor and Odysseus).

3 ModAdv 6’ avdpdnwv idev dotea xai véov &yvw Odysseus a 3, ﬂo,uwv edm]v Poviriv te
véov te avdpwv(Menelaos) J 267, toiog yap voo; éotiv avipdrwv, olov én’ fuap aynoi Zeus o
136; ov a'upaf Dedv tpémetan voo; y 147, still véo; crpan’ero of Zeus P546 and Kalypso 7 263, and Po-
seidon au/m Ke PETROTPEYeIE VooV petd oov kai uov kijp (of Zeus and Hera) O 52; whereas Pallas
easﬂy véov Etpame (almost attention) of Penelope 7479; compare doti¢ £t’ ddavdroion voov(attennon)
xai pftiv éviger HA47. It is not known, olog véog Atpem)vo;B 192; Nestor blames him for acting o0
xa 0’ 1juérepdv ye voov I108; be assisting to the hostile sides 6nn véog éotiv éxkdorou, says Zeus to gods
125, that is who sympathizes to whom and £péov 67n to1 véog Exdero Pallas X'185; according to her véog
the Phaiakians honoured Odysseus v 305; dvijp 0¢ xev olt1 Aid¢ véov eipvooairo O 143; since Aio¢
xpeioowv véog 1jénep avipadv IT688, P516, but Hera can think of it, drrwe ééandpoiro Aid¢ véov =
160 - she alone, since oUrwg¢ £ot1 A16¢ voov ... mapefeddeiv &Adov Pedv €103, 157. Both Hektor 0242,
and Odysseus w 164 £yeipe A16¢ véog, and Aiant conversely /7103 dduve A1o¢ véog. Removal of suitors
is not possible until Penelope rodtov £yp voov B 124. The bard is presented with tépmerv Snnp oi véog
opvuren a 347; Odysseus craves to learn fovAijv te véov te of his wife 4 177; honours bend véog of the
good I513. Designating the soul in this way it is sometimes opposed to words as overt expression of its
thoughts; ££wvda, u1 kevde vow says Thetis to Achilles A 313 and Achilles to Patroklos I719; &i to1 véog
Evdoth kever, Athene asks Zeus w 474; oiye kai katé odv véov igyave (Odysseus to Telemachos) 742;
Agamemnon yaipe vow 78 (see above note 2): says one thing, véog 8¢ oi dAda uevoivg f92, v381, o
283. The coloration véog. molvkepdij¢of Odysseus v 255, moAvidpeinat véoio of Odysseus ¥ 77 and Eu-
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very wise people', this is a rarely appearing phenomenon.

From this neutral or quality concept of the turn of mind of the man which
can be good or evil, due to the force of common shrinking (pregnancy), the
positive quantitative concept of the mind, in the meaning of the good mind,
wisdom, is developed. Perythetos prevails over many Mykenaians due to his
noos, Penelope — over other women, and Odysseus — over all mortals; Theo-
klymenos is also satisfied with his. Thanks to the noos of Odysseus his people
were rescued from the Cyclops, although his transformation was not the act of
the human noos; the wounded leader can only assist his people with the help
of his noos; a charioteer also needs it to drive the horses. It perished together
with dignity by Ares; and by Hera it is only temporarily obscured by wrath, by
Antiochos — it is youth, by Dolon — ata of greed, by others — love®.

And finally, due to its meaning’s shrinking in an other direction, the noos
from the thinking mind is transformed into the content of its thinking, into the
thought — into thoughts: the noos is identified with noéma. In this meaning — if
there also exists the thumos as a thinking organ — the noos can also be the
content even for it, which is the reason for the odd localization of the noos in
the thumos; however, this use is unique. Proteus warns Melenaos: do not
attempt to cognize my noos, namely, how many Achaians perished; nobody,
says Nestor, will make up a noos better than this; we have no, says Aiants to
his people, better noos than to fight. Were not it you?, asks Zeus Athene, who
made up this noos. Odysseus told Helen the whole noos of the Achaians; the
fighting sides had the following noos: the Achaians were afraid of perishing;
the Trojans intended to burn their ships. Achilles proposes to learn about the
noos of the Trojans, whether they are going to continue the war after Hektor’s
death; the suitors are hoping that their noos comes true; Spercheios did not
fulfill the noos of Peleus; the noos of a man can be simultaneously carried into
different placesa.

rykleia B 346; line urj kiénte vow A 132; éva Bvudv Eyovre vow kai éxippovi Bovdsj Odysseus and
Nestor y 128; @padij¢ vof Priam X'354; émoniuwv fovdsi te vow te Telemachos 7374; t6vde voov (the
knowledge of horses) xai fuuov évi arijdeooiv yovreg ancient people 4 309; you are also kind by your
body, wénvvoai te véw 2377, Hermes presented as an adolescent; évaioiuog by Kalypso & 190; d¢rdp-
pnto¢ by Hektor I"63, drnvij¢ by Achilles /735, by Aias Oileus’ son ¥ 484, by Eurymachos o 831;
axijAnto¢by Odysseus x¥329 £000A6¢ by Aretha 773, by other people N732; vpueprtij¢ by the shepherds ¢
205; deovdrj¢by people £121, #1576, 1176, v202; wukivégby Zeus 0461; pvnorijpwv Boviijv te véov
te appadéwv B 281; kakoppapinor véoio B236; ¢idpeinor véoio Epikaste A 272; agpadinor véoio
Menelaos K 122; to1o07og (in order to petapovia paderv) o332, 392; kpainviétepog by youths ¥ 590;
dmogpdAiogby Euryalos ¢177; fpdoowv by the lonesome K 226; kak@ vow v229. In the quality meaning
there are altogether 68 places.

! X6loc ... 0oiddver év otijdeaar véov nike nep ppovedvrwy 1554,

2 Perythetos véov év mpdtoior Muxnvaiwv O 643; Penelope: &i T1 yuvaikdv adddwv mepieiy:
véov kai émigpova unftiv t326; Odysseus mepi voov éoti fpotdv a 66; Theoklymenos: (é01i) pot ...
voog év atijieoot tetvypuévog v366; Odysseus Evidev (from the Cyclops) ugj dpetsj BovAsj te viw te
éxpUyopev pu211; mortals’ transformation will not make real & adto0 ye véw m 197; let us take a council &
71 voog pées, and we need not fight = 62; Nausikaa vow 6’ énéfallev ipdodinv {320; Athene to Ares:
you have only ears, véog 6’ andiwie kai aidw¢ 0129; "Hpn, pij yaiénaive napéx véov 1133, véov
viknoe veoin ¥ 604; Dolon: modAfjoiv p’ drtpor mapéx véov rjyayev “Extwp K391; ndppaoig 1jt’
Exleye voov ke mep ppovedviwy E217. Altogether, there are 13 places referring to mind-wisdom.

3 Odysseus véov gyéie t6vd’ évi Buud £490 (compare above p. 32, note 2); 0US€ ti o€ ypij ... éuov
véov 6 493; oU ydp tig véov &Adog ducivova tovde vorjoer I104; rjuiv 8’ oUtig toUde véog kai
pritic aueivwv 0509; toltov pév éfovievoag véov avtij €23, w 479; por ndvra véov katélelev
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Altogether, noos is encountered 102 times in Homer' — and, as the reader
could have already convinced himself from the presented material, almost
exclusively in the intellectual, not emotional meaning; accurately speaking,
only one place could be referred to the latter category, the particularity of
which I have highlighted earlier’.

So, comparing the noos to the thumos, we are approaching the conclusion
that the former was understood by Homer as almost exclusively the thinking,
and the latter — as the feeling and overwhelmed by passion soul. All inconsis-
tency and fluctuations regarding this are to be assigned to the lack of logical
education of the bard or poets in general, that is, to the fact that they were
poets, not philosophers.

Nevertheless, the same difference has been stated above, regarding the
problems of Homeric corporal soul: the heart was described almost exclusi-
vely as an emotional organ of the man, while the diaphragm was prevailingly
his intellectual organ of psychophysical nature. From here comes a conclu-
sion: the thumos is immediately related to the heart, whereas the noos — to the
diaphragm®. And had Homer been consistent to the end, the thumos would
have been located exclusively in the heart, whereas the noos — exclusively in
the diaphragm, neither would he have allowed himself to speak about the thu-
mos in the diaphragm. But, according to what has been said, we will not be
too demanding.

The poet is following the impetuses, the meanings of which we cannot
always solve; their functions can sometimes be discovered due to statistics.
Among the corporal souls, the heart (all the three synonyms) is encountered
206 times, the diaphragm (only as phrén, phrenes) — 286 times; should we, ba-
sing on this preference given to the thinking organ, make a statement about

‘Ayedv 6 256; toiol 6¢ papvauévoiorv 6’ 1jv véog 0699; yvaopuev Tpdwv véov X 382; rjuérepdv
ye voov tedéeotiat diw y215; ov 6€ oi véov ovk étéleooas ¥ 149; w¢ 6’01’ @v &ifpn véog évépocg ...
080. Altogether, in the meaning of vénuea there are 12 places. Although, we must acknowledge that it is some-
times difficult to define a clear border between vdog as the thinking element and the thought element; in some
of the mentioned above, p. 33, note 3 places vdog can have also the meaning of vonua, e. g. €143, £103,
137, and also 0242, 17103, 688, P516, w 164. And vice versa, vonua is sometimes used in the meaning of the
turn of mind of the man, e. g. Nausikaa does not 7jufpote vorjuaroc éo0Aov n 292, the spouses ouo-
gpovéovte vorjuaarv {183, Penelope does not wish yeipovog avdpog ebppaiverv vorjua etc.

! This number, being checked according to Gehring’s Index Homericus, can be considered absolutely
accurate; Mutzbauer’s article in Ebeling’s dictionary, apart from its confusion, is also incomplete. Jan-
sen’s revision (see above, p. 31, note 7) is also incomplete — p. 31, moreover, it is psychologically inconside-
rate; he sees voog more often as the thought rather than the thinking.

2P.33: y6Aoc ... 0iddver év orijdeoar véov nika mep ppovedvrwv I554. Comparing this verse
with £217 rwdppaoig 1jt’ éxkdeye voov nike mep ppovedvtwy we can be convinced that the collocation
which is used in & correctly, here was used catachrestically; which obviously weakens its argumentative force.
We more than seldom have to deal with such a catachrestic use of collocations; hence, they should be faced with
a certain deal of caution.

3 That kinship by pairs can be proved by numerous examples. The epithet smMo:; can be found together
only with gpévee (P470, 117, n 117, 4367) and véog (N733, 173, compare vonue n 292), never with
xapdin or Yvudg, and conversely @ilog very often with duudg, KT]p or 77top, never with @péveg or véog.

‘Avwyel, kedever etc. Only heart and Fupdg, not diaphragm and vdog; also matdooer. The explanation O

81: 87’ dv aifn véog avépog, O¢ ... ppeoi vorjoy; k493 about Teiresias 00 e ppéveg éumedoi
eiow, 19 kai te Bvndti voov nope llepoepiveia. Only gpijv(Ppoviog, Ppovrig, ‘Eyéppwv, Avks-
ppwv) and voog (Norjuwv, 'Adkivoog, 'Avrtivoog etc. serve for creating proper names; [ 386 viog @po-
vioio Norjpwy) is interesting, never dvpd¢(Gupoitng I'146 with the short v) and xkapdin with synonyms.
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prevailing rationality of Homeric poetry? Let us take the incorporeal souls; the
emotional thumos is encountered 754 times, the sensible noos — only 102
times; the relation being opposite. Moreover, the heart is almost exclusively
the organ of emotions, while the diaphragm, being prevailingly the organ of
intellect, is connected with it mainly due to the emotional functions. In the
incorporeal souls we can observe the opposite phenomenon: the noos is al-
most exclusively rational, the thumos — prevailingly emotional, however, it
holds at the same time intellectual functions. Here it is a diaphragm, there it is
a thumos, that extend their sphere of use at the expense of the rival, proving of
the tendency towards universalism' — the heart and noos withdraw. Now we
understand a thumos in a diaphragm. The result of this development was de-
fined in the following way earlier: a thumos is a universal soul that has its cor-
poral organ in the diaphragm. How come and whether this result was achieved
— is the question reaching beyond the intentions of our study.

Still, the question arises, how to explain the basic emotional character of
the heart and thumos and the basic intellectual character of the diaphragm and
noos?

As for the heart, the answer is clear: it precipitates or beats slowlier de-
pending on the fits of passion that worry it. And if that is the fact, what is then
a thumos, what is its primary, pre—Homeric physiological meaning? Can we,
if not identify, then at least contrast it with blood, which fills and empties the
heart? Internally, it is very verisimilar, but we should admit that no signs of
this kinship can be found in Homer s works, neither the psychophysical mean-
ing of blood in general is preserved

We find ourselves in a much better position concerning the diaphragm
and the noos: the explanation for the thumos that we have to arrive at our-
selves, making conjectures, for the noos is given by Homer himself. It is — in-
spiration, spirit, air’, penetrating through the lungs into the human body and
bringing life into it.

From this point of departure the mysterious role of the diaphragm, I sup-

' It would be tempting to follow this development in the order of evolution, basing on the chronological
sequence of Homeric poems; but the obstacle to the received results is caused by another phenomenon, even
more interesting from the psychological point of view — great intellectuality of Odyssey in comparison with
Iliad. Both @péveg, and Jvpudgare encountered in the poems approximately equal quantity of times; but for the
both terms, the intellectual meaning use grows, while the emotional meaning use decreases.

2 If not to take into the account the already mentioned blood drinking of incorporeal souls in the nether
world in A, thanks to which they regain consciousness, so they seem to receive again that fuudg, of which they
were deprived. Still, the mystery is not solved so easily: first of all, it is rather #uudg, not véog, which they
regain together with blood, which they need much more in order to answer Odysseus’ questions, and secondly,
that blood—drinking is accompanied by so many difficulties that we had better not refer to it at all. See below.

3 The deciding place — x 493 about Teiresias, 00 e ppéveg Sumedoi eiov, ¢ kai te DvndT
véov mope Hepae¢o‘vcta oiw zrezrvﬁm?m, toi 0¢ oxiai aiooovorv. Hence, vdog appears from 7me-
mvoodai, such a form is derived from 7véw, vdog in a similar way as ﬂvsvpa (or, accordmg to Homeric
style, wvourj). From here comes Q2 mémvvoar vé(p, o 230 n'sn'vupsvaf mévta voijoar From mvéiw is
derived mivutdg, compare 45 Ainv yr)p mvvn] te xai €0 ppeoi pridea olde. And further — the noun
mivutrf, compare v 228 o1 mivury) @pévag iker And further — the verb @vimdoow, appearing in its
immediate meaning of breathlessness O 10 6 &’ dpyaiéw Exet’ doduat: Kijp dmivioowy (where k7jp is
mysterious), = &mvevorog € 456, metaphorically lack of wisdom, € 342 and {258 Joxéeic 6€ por ovk
amviooerv. And all those words in their spiritual meaning are collocated with gpévegand vdog, and never
with the heart and Jvudg
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pose, also becomes clear: its anatomic vicinity to the lungs made the people,
unfamiliar with physiology, see in it the regulator of this organ, performing its
breathing movements by stretching and contracting it.

I consciously avoid the unstable etymological ground in this case. Even if
we had managed to establish the origin of the words thumos and noos (in
reality nobody does or will do it), it would have proved nothing about the per-
ception of the Homeric epoch, either of its representatives — the bards. So, we
have to be satisfied with what we have got so far. Homeric soul — leaving
aside the helpless ghost of the psyche — is dual, as the substrate both emotio-
nal and intellectual functions of our consciousness: the thumos and the noos.
The first must be identical with blood, penetrating through the heart; the se-
cond — surely with the spirit, causing movement of the lungs—diaphragm.

Still, the difference exists. The thumos’ kinship with blood is forgotten al-
ready by Homer and even more it is forgotten in the following epochs. But the
noos—pneuma stayed in the consciousness of Homer and — a great future
awaited it.

VII

Until now we have been dealing with the activity of the soul in the life of
the man. It appeared for us in a threefold perspective: as the psyche, spreaded
around the whole body, it keeps the body alive but does not participate in its
life; as the thumos, abiding, according to the strict understanding, in the heart,
it functions as the organ of our passion; finally as the noos, which is enclosed
in the diaphragm, it represents an intellectual factor of our consciousness.

This is the way, I am repeating it, things look during the life of the man;
but what happens at the moment of death?

The answer is clear and unambiguous only for the psyché: it leaves the
body — this refers to all living creatures, both people and animals; and since
this is a human soul, it departs into the Hades’ abode'. There are no excep-
tions from this rule.

Already with the reference to the corporal souls — the heart and the dia-
phragm, the clarity is not unconditional to the end. As a matter of fact, they
should (due to their corporality) have been staying with the body — and as far
as the heart is concerned, we have no contradictory places to that, although we
have no confirming places either”. The matter looks quite different with the
diaphragm.

' Tov 6’ 8lime yuyijis told £426 about a wild boar; I do not see any necessity to look for a catachresis
here, it is similar to saying in Russian about that animal that it gave away its soul to God. But it is clear, that it
should not be concluded from here that animals’ souls descended into the Hades: we have hardly any right to
ask how the animals, that had been hunted by Orion on the asphodel meadow, A 573, tod¢ avto¢ katé
nwepvev €v olomdAoiorv Speoaiv happened to be there. They are only used by the poet in order to charac-
terize Orion as an eternal hunter. Why did Achilles have to slaughter animals on the Patroklos’ fire y 166 sq.;
the answer to this question cannot have been known to himself; compare Rohde, Psyche, p. 14. Initially, surely,
the souls of the dead were believed to be using the souls of their horses, dogs and servants in the other world.

2 Also the mentloned on p. 18 note 2 pamculannes of the use of the word 777op are not exceptional:
1itop 6Aéoane 1jtop dnnipe can be said in the meaning of lose or deprive of life, not even thinking about
physical distancing of this organ from the body.
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On the one hand, the idea of its corporality is manifested even more con-
sistently than of the heart: expressions like lose or take away one’s diaphragm
in the meaning of losing or taking away one’s life are not found at all. On the
other hand, there is an exception, the well-known exception: the soul of the
prophet Teiresias in the nether world, that has — I will give here a literal trans-
lation — the diaphragm in its right place: to him, even dead the noos was
granted by Persephone, as to the only one to be wise; the rest are hovering
like shadows (x 493-495). The exception has been marked as an exception;
still we are bewildered and ask ourselves: how was it possible for the dia-
phragm to stay in its place in the Teiresias’ soul if it had left his body, com-
mitted to the flames? And the answef, it seems to me, should be given in the
sense of rejecting the last statement'. In any case, that is an exception; the rule
can be heard from Achilles’ lips in an even more illustrious place ¥ 103-104
oh, apparently even in the Hades’ abode there is the soul spsyché) and re-
semblance (of the man), but there is no diaphragm here at all

So, both corporeal souls stay in the body and become destroyed together
with it. That is true, but what about the incorporeal souls, the emotional thu-
mos and the intellectual noos: what is their destiny?

Let us simplify the question: it concerns only the thumos. As for the noos,
Homeric eschatology is silent’: here it even more than during the lifetime
passes its functions Jo the thumos, and we are facing now a realized boundary
of the development’: the thumos in the diaphragm. Hence, our question, in its
tangible form sounds: what is the destiny of the thumos when the psyche—soul
abandons the body?

Does it stay in the body? Of course, no — after all it is not a physical organ
like the diaphragm. It is pleasant to certify here consistency of Homer’s po-
etry. Homer does not allow here for such expressions about death of a man as
he lost his diaphragm or they took his diaphragm away. On the contrary, quite
normal are expressions like: his thumos abandoned him; his thumos flew
away, to lose one’s thumos. As we can see it, at this moment the thumos is
completely analogous to the psyche: similarly to it, the thumos leaves the bo-
dy at the moment of death.

! I absolutely agree here with Rohde, Psyche, p. 110, note 1, contrasting the same Teiresias with Amphia-
ron, who, according to a legend, was swallowed alive by the earth.

2 Those who interpret here @ppévegin the meaning of mind, take Aristarchus’ point of view, who because
of that athetlsed verse 104 (Schol. Ven. A: e,uq:pova)c Kl auvera)c Sieixteny mavra o Harpordog-
évaéoeiorar olv éx tiig 'Obvooeiag 6 atiyog éxei yap tij¢ yuyris eidwia oxddn, ppovijoews
apéroye vmédero. Lehrs must have rightly assngned to him the athetesis, De Arist. stud. Hom. 329). A
different view is held by Anstophanes Byz. (ibid. 1} ppévag leyet ov 70 (5mvor]‘mcov aAla ,uepo; T1 TV
EVTOS owpatog w¢ Kai af,l/laxou [cites 1301 i [7481]: éariv olv &no HEPOVS TO SAov odua: oUTwg

‘Aprotopdvng o ypaf,u,uafﬂxoc Anstophanes share was rightly limited by Nauck Arist. Byz. fragm. 227,
still athetising in vain #ot1v 00v— odue. I do not comprehend Ludwich’s critics of Aristarchs Hom. Textkr.
1 483, who assigns athetising, even admittedly, to Aristophanes). Without any doubt, Aristophanes was on the
right side in that argument. The train of Achilles’ thoughts is as follows: he was trying to embrace the soul — but
he could not: What is the matter? Does that mean that the soul is incorporeal? Hence, there is no diaphragm in
it? But how could she tell me that so well? This is — &dndpnue, about Avoig see later.

3 If not to take into the account the exception of Teiresias, which we discussed earlier, p. 36, note 3.

4 See above, p. 35.
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Till that moment everything has been clear and consistent, but what hap-
pens further? Does the thumos stay in the soul-psyche like the diaphragm
stays in the body? Or is it destroyed as well? And, finally, whether it con-
tinues its independent existence, being separated from the soul?

The last possibility I added only for the sake of logical completeness:
Homer does not give almost any indications of that, further development of
Greek eschatology did not preserve any remains of it, psychology of other
peoples does not have any analogies. The choice lies only between the first
two.

Does thumos stay in the soul-psyche after its leaving the body? Let us
listen first to Homer, as the creator of the eschatological dogma; he put it into
the lips of the late mother of Odysseus, Antikleia, at a very solemn and pathe-
tic moment (A4 204 sq.):

So she spoke, but I, pondering if my heart, yet wished
To take the soul of my dead mother in my arms. Three times
I started toward her, and my heart was urgent to hold her,
And three times she fluttered out of my hands like a shadow
Or a dream, and the sorrow sharpened at the heart within me,
And so I spoke to her and addressed her in winged words, saying:
,Mother, why will you not wait for me, when I am trying
to hold you, so that even Hades’ with our arms embracing
we can both take the satisfaction of dismal mourning?
Or are you nothing but an image that proud Persephone
Sent my way, to make me grieve all the more for sorrow?”

So I spoke, and my queenly mother answered me quickly:

,,Oh my child, ill-fated beyond all other mortals,
this is not Persephone, daughter of Zeus, beguiling you,
but ...

The following I translate, for the sake of literal accuracy, by prose: But
such is the rule for the mortals when they die. After all, sinews cannot hold
muscles and bones anymore, no, they are destroyed by the powerful force of
ardent fire as soon as the thumos has left the white bones, and the soul (psy-
ché) having flown away, hovers like a night dream".

... Therefore

Y 1218: &A1’ adty Sixn éoti Ppotdv, Ste kév Te Bavwaorv-ob yap éri odpxac te ke dotéa vee
Eyovory, dlAa ta pév te TUPOS KpaTePOV pEvog aitouévoio dapvg, énei ke mpota Ainy Aevk’
ootéa Bopudg, Yoyt 6’10t dveipog anontapévy mendrnrar The real meaning of those words was
established by Rohde, Psyche, p. 10, in the polemic with Nauck, who (Mél. Grécorom. 1V, p. 718) in his
correction regarding frg. 229 of Aeschylus assigns to souls fveg, but without odpxes and Sorée;, but nobody,
as it seems to be, noticed that the same Aeschylus Cho. 324 polemizes exactly with that place of Homer:
téxvov, ppovnpa (= Jupdv) tod Bavivrog ov Sapdler (Sapv@) nvpdg paleptj yvaédog (= kpatepov
LEVOQ), paivel & Uotepov dpyd¢ (= Bopdv). This thought will be developed later.
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You must strive back toward the light again with all speed; but remember
These things to your wife, so you may tell her hereafter”.'

I have written out the whole place so that the reader could be convinced
about its significance for the bard: he sets a high value on his theory and at the
same time is aware of its novelty for people; Antikleia wants Odysseus to
remember it and pass it to his wife — why? Because the woman is the guardian
for family traditions.

The analogy with the mentioned above words of Achilles is obvious. Both
the first and the second revelations are brought about by the futile efforts of
the character to embrace the soul of the dear human being. It appears to be
impossible, because the soul is incorporeal, it has no flesh and bones, held by
sinews, it has no diaphragm either, since it is the part of flesh; neither has it a
thumos because it abides in the diaphragm. It alone, having abandoned the bo-
dy, hovers — like a night dream — says Antikleia, who herself is a night dream,
as Achilles finds out. However, the thumos also abandons the body, it also
flies away — but where to?

Probably — nowhere. To this conclusion we are driven by two other places
in Homer, consequently describing faint and its cessation. The first — is the
pathetic scene with Andromache, seeing from the tower of the Skaian gates,
how Achilles is driving away the body of her husband: a dark night covered
her eyes; she fell flat on her back and began to breathe out her soul (psych€)

. when she regained her spirit (that is breath, ampnyto) and the thumos
gathered in her diaphragm, she started lamenting ... The second is a descrip-
tion of a purely physiological syncope of Odysseus who has finally reached
Phaiakian coast after a long swim. He was lying, breathless and speechless,
hardly alive, awful exhaustion empowered him; but when he regained his
breath, the thumos gathered in his diaphragm too ...~ The underlined
phrase is especially significant here; everybody can conclude from it that if
syncope led to death, the thumos would not have gathered in its corporal
organ but finally would have dispersed in the surrounding air. And this means
that the thumos itself is air-like — though other expressions in both places
drive to this conclusion as well. We should not be surprised by this: we have
already seen that the thumos often takes over the functions of the noos, that is
why it appears as being located in the diaphragm. Hence, Homer is being con-
sistent; but this consistency is counterweighed by other incongruity. The

* This extract is taken from The Iliad and the Odyssey of Homer, transl. by R. Lattimore, Encyclopedia
Britannica, inc. 1996.

! In passing I will mention about how this place was treated by one of its first conscious readers in the
New Europe, Muret (Variae lectiones, cap. XLIII): Homer, according to his point of view, wanted in the last
verse to make us understand that his eschatological idea talia esse, qualia interdum mulierculis et puerulis ad
focum sedentibus aut fallendi aut conciliandi somni gratia narrari solerent.

2 X 466: n]v O¢ kat O(pl?a,l,uwv epeﬁevvry vo¢ éxdAvyev, rjpire 6 e{omaw ano 6¢ J/Iv;mv
éxdmvoaeyv ... 17 6’ émei obv ayn’vvro xai é¢ ppéva l?v,uoc ayéptn apﬂlndqv yodwoe ... £456: 6 6’
ap’ énvsuaroc xal &vavdog xeit’ dAiynneiéwy, kdpatog 6 piv aivog ikavev. dAL’ 6te 81 p’
dunvuro xai é¢ ppéve Bvuog dyéptn ... cf. A 593 (Hephaistos): xdwmweoov év Afjuve, 6iiyog 6’ €Tt
fuuog évijev.
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matter is that the etymology of the soul-psyche (cf. psycho-blow 7'440) espe-
cially a whiff, is not completely forgotten since Andromache breathes it out.
Where is then the material difference between the thumos and the psyché?
Why is it that the former disperses and the latter stays?

We will not be too demanding — it is impossible to stay away from incon-
gruity in eschatology. In any case it is clear that according to Homer’s theory,
the thumos, accepting the noos into itself, is a universal organ of spiritual life
for a man after his death, it does not stay in the body and does not follow the
soul-psyche, but disperses in the air. A consistent development of this theory
must make Homer acknowledge that the departed from the body soul is depri-
ved of the thumos. This is what happens, and more than once. That is why the
situation of Teiresias, who preserved both the diaphragm and the noos (and
consequently the thumos as well), is striking by its exceptionality — the rest of
them hover like shadows but without a thumos. When Odysseus at the en-
trance into their kingdom makes his sacrifice to them, they all fly, we should
believe, to the smell of blood. One does not need a thumos for such low re-
flexes and feelings. His mother is sitting among the others, she does not look
at her son, does not slpeak to him. What should I do to make her recognize me,
— he asks Teiresias . Definitely, she has no thumos — the consistency is
maintained.

But is it maintained always? Elpenor not only recognizes Odysseus — he
answers with a moan to his words, which means that he is subjected to a fit of
passion, that is, he has a thumos. Correspondingly to this phenomenon, the
souls of the killed warriors, leaving for the all-receiving abode, complain
about their lot, that they have left the life of men and their youth. And, vice
versa, the soul, that is accompanied immediately by the soul of its body’s
murderer into the abode of Hades thanks to a zealous avenger, rejoices. Also
the soul of Patroklos, when it appears in front of Achilles, complains at the
parting, remembers about the past, — surely it is allotted something like a thu-
mos; Achilles did not manage to solve the incongruity between its incorpo-
reity and its consciousness”.

The solution may be such that everywhere in all those cases we are deal-
ing with the souls of the unburied yet people? In fact, burial plays the decisive
role for a soul: after the burial the soul of Patroklos does not appear to Achil-
les any more — is it because it and its friend will be already separated by the
gates of the nether world, or because it, having lost its thumos, loses also its
anguish for the earth life. The memorial expression to find solace in flames’
also brings to that understanding. And if we consider more intently the men-
tioned above theory of Antikleia — as soon as the thumos leaves the white
bones — it is more natural to think in connection with white bones about a de-

! About Teiresias see above, p. 36, note 3. About Antikleia A 144 sq.

2 Elpenor: 459 6 6¢ p’ oipdéag rjpeifero pvdw. — The souls of the warriors: Yuyn 6’ éx pedéwv
rwrapévy "Aidoodé Pefirikel Ov motpov yodwoa, Airovo’ avépotita kai 1jfnv 11856 (Patroklos), X
362 (Hektor). — The friend: o0 urjv adt’ &ritog keit' "Aoiog, dAdd & pnui eig "Aidég nep idvre ... yy-
tijoev kata Bopdv (sic!), énel pé oi dnaoa mopndv N4l4.

3 Mupog perdiooéuev HA10.
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ceased being burned than about a deceasing man.

Thus, we acknowledge the existence of an interim state for the soul of a
man between his death and burial, if Homer himself demands that. We shall
also assume that in this state the soul-psyche is in a mysterious communica-
tion with its thumos. Have these contradictions and incongruities been remov-
ed? After all, even in this state the soul-psyche is still separated from its body
and is located somewhere far away, near the gates of the nether world. We co-
me to this conclusion basing on the words about Aias’ soul, that it will rejoice
in its thumos. It is not congruent to the end with another understanding, the
one that we derive from the description of a faint, as well as with the theory of
Antikleia, according to which the soul-psyche flies away alone. But we shall
not be over—scrupulous here; anyway a concept existed, according to which
the thumos follows the soul to the gates of the Hades, until the destruction of
the body by flames does not open for the soul the promised gates, where it
parts also from the thumos, dooming the latter to extermination. It is highly
possible that from that dogma, another one developed later — about the water
of Leto, which the souls finding their solace in the nether world had to drink.

In fact, all the just mentioned difficulties, concerning the status of the
souls of the unburied, find their solution in a different plane; let us proceed.
The body is burned; the thumos under the magic influence of this rite leaves
the soul-psyche and disperses completely. From now on, we must believe, the
soul abides in the nether world as an empty ghost, impartial and unconscious;
this is how it looks basing on the Homeric theory. But is it the same in
practice?

Sinners’ tortures — Titytus, Tantal, Slsyphus — without any doubt presume
consciousness; but they have a special status'. The souls with which Odysseus
converses express various feelings; yes, but about some of them it is told that
they have received consciousness after having drunk victims’ blood, about
others we can assume the same’. Let us assume this about all of them, wher-
ever it is possible in the given situation; but here is the soul of Aias. It was
clearly said about it that it was standing in a distance — which means that it
did not approach and could not drink the blood — being furious because of my
victory — in court regarding the armors of Achilles. Trying to please it, Odys-
seus addresses it with a gentle speech: even after death you do not want to
forget about your wrath towards me? We shall not insist on judicial activity of
Minos among the shadows (A 568); of course, unless there had been a thumos
— there would have been no lawsuit; and had not there been a noos — there

! This is proved already by the lying in the ground of the story about them idea of an afterlife revenge,
alien to Homer at all. The question of Orphic interpolation, which is described by Wilamowitz, Homer. Un-
ters., pp. 199 sq., we can leave aside; as for the interpolation, although not Orphic, his antagonist E. Rohde,
Kleine Schriften, t. 2, pp. 280 sq. agrees with him too. Personally, I would not even speak of interpolation but
insist only on a special status.

% 1 completely agree in this respect with Rohde, Kleine Schriften, t. 2, p. 264, as well as in the fact that
blood feeling is based on the practiced in historical times, in reference to heroes rite, the so called aipaxovpia
(Psyche, p. 53, cf. p. 139, note 6). It is not by chance that it is connected first of all with the figure of Teiresias,
that hero among the shadows, and, apparently, only from him it was projected on others. In the aiuaxovpic
itself, I believe, a rudiment of original connection of the thumos with blood is preserved. A hero has duudg, but
it needs support, food, and becomes brighter when new blood is poured into it.
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would not have been a trial; but let it be a conclusion which did not happen to
come to the poet’s mind. But the appearance of Herakles’ soul is quite illus-
trious (4 601): if one can hear around him moaning of the deceased, like birds
rushing about, if he himself, holding a bow in his hand is looking around
ferociously, this means that for the both sides passion, as well as the thumos
(its condition) has been registered. And when the poet proceeds: he reco-
gnized me immediately, as soon as he saw me with his eyes and told me,
crying ... One should not think about regaining consciousness due to blood
drinking, since Herakles’ soul possesses it anyway.

But what in the first nekyia, that is, in A could be interpreted as an excep-
tion, in the second, that is at the beginning of w, appears to be a rule. The poet
somewhat unchronologically presents us the moment when the souls of Aga-
memnon and those killed together with him meet in the nether world Achilles’
soul. The spells of blood are excluded here by the situation itself; and, never-
theless, the souls of the both heroes recognize each other, tell about the past,
and Agamemnon’s soul is upset (line 21), and by the end, both are surprised
(line 101) seeing the souls of suitors.

This contradiction is not to be solved with the help of common interpre-
tation; we have two parallel theories. According to the first, the soul-psyche
is deprived of the thumos and unconscious; according to the other, it preserves
the thumos, and, due to this, is subjected to all fits of passion of a living man.

Basing on the second theory, other two places that aroused critics be-
wilderment both in ancient and new times have received their justification as
well. Seeing indecisiveness of Achaian warriors, Nestor exclaims that the old
Peleus, having learned about it, will want his thumos to abandon his members
and descend to the abode of Hades'. Around Odysseus, near the entrance to
the nether world gathered are among others also tender girls with the fresh yet
grief in their thumos®. Those places prove one another and, thus, our second
theory.

But how to explain the co—existence of the both outlooks in Homeric
epoch? I am leaving aside as being of no use the recently suggested but having
by now become considerably sensational theory of complete poetical arbi-

' H131 Buvpdv dno peiéwv Svvar 8éuov "Aidog eiow. This verse — centon — (0 354 Bvudv dmo
peiéwv pdiodar olg év peydpoioty — I'322 tov 66¢ amopdiuevov Svvar Séuov "Aidog eiow), says
Nigelsbach, cannot disprove the rule, that is, the ruling consciousness in the rest of Homer’s works,
Homerische Theologie, p. 363; but that is the matter — it does not stand alone. Of course, the thumos stands here
instead of psyche; it is also seen from the fact that it is presented as poured around the whole body (see above p.
16), as it was observed yet by Schol. Ven. B: dnioi 671 napéonaprar 1j Yyuyn wavti 16 odparti But
exactly this particularity we have in 0354.

2 139 mapvevikai t’ aralai veomevdéa Bupdv éyovoar. This verse, together with the surrounding
ones 3843, according to the witness of schol. & had been athetised by Zenodoth and Aristophanes even before
it was done by Aristarchus (Ludwich, Aristarchus 1, p. 586; II, p. 135 note), and many of the present critics
agree with them; as well as Kirchhoff, die hom. Odyssee, p. 227 and, apparently, Wilamowitz, Hom. Unters., p.
142, defend them. Personally, I will add that they act absolutely according to my rule of preliminary
concluding; about that see my article Staryye i novyye puti v gomerovskom voprosie [The old and new ways in
Homeric question] in XX. M. H. Ilp. 5/1900, chapter 2, pp. 181 sq. — cf. scholia vulgati 7po¢ dvaxepa-
Aaiwov wemointar tOv petd tavta pnléviwy.
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trariness'. I prefer to join the strongly justified results of Rohde about pre—
Homeric rudiments and Homeric eschatology.

Homer on principle does not acknowledge the cult of souls — it is sense-
less since through the way of burning a corpse any connection between the
soul and the world of living is destroyed. But that was acknowledged by the
pre-Homeric culture that did not know corpse burning. According to it, the
soul of the deceased lives with him, at him in his tomb, staying in a myste-
rious connection with the body; it has preserved its needs but cannot use the
organs of the stiffened and rotting body to satisfy them — that is why it needs
care from the side of the alive. It has also preserved its feelings of love and
enmity, especially the enmity towards somebody who was guilty of its death;
and demands revenge from the descendant of its blood, taking revenge even
by itself, special conditions given — for that it possesses enormous, although
mysterious strength. It is obvious that such a soul has preserved its thumos.
There should not arise even any doubts about that.

And here a tradition of burning corpses is introduced; its consequence —
according to Rohde (p. 29), seeming to be quite verisimilar, as well as its goal
— is to tear the connection between the soul and the world of the living, depar-
ting it, like unconscious resemblance, into the distant abode of Hades. Hence,
in any case, before the body is burned, the soul remains in its former state —
this fully explains the said above about the exceptional conditions for the
souls of the unburied. Homer is quite consistent assuming that they preserve
their thumos after separating from the body; we can rather find inconsistency
in those places that make us suspect that that thumos is dispersed at the mo-
ment of death’.

But after burning there cannot be taking care either of the soul, or its thu-
mos and consciousness — this is how it looks according to the new theory.
Rohde himself marked the two places where the poet, despite his principle,
deviates to the former, of course not completely having disappeared, concepts
about the necessny of making sacrifice for the souls of the deceased’. Should
it be surprising then that, in reference to their thumos, already old and re-
jected, but not forgotten, and, we should believe, very enduring ones, convic-
tions still slip at times into his works? So tenacious of life they are, yes; we
shall meet them again in the post-Homeric epoch.

The new theory — who was its carrier? The role of pagan priests, no
matter how prominent it was claimed to be, is fairly rejected by the present
science; still, an organ for such religious reforms was indispensable, and that
organ had to be at the head of the Greek society of those times. Do we know

' I mean here numerous articles and books by Miilder with their unbearable self-confidence and self-
admiration that must have been meant to compensate for the lack of proofs. I ignore them on purpose.

2 See above, p. 40 note 1.

3 Odysseus 429 sq. (cf. 521 sq.) promises to make sacrifice for all the deceased, especially for Teiresias
after returning to Ithaka; Achilles £2592 already after burning Patroklos’ corpse promises him to give him the
share of the ransom brought by Priam for the corpse of Hektor. Cf. Rohde, Psyche, p. 54. 1t is difficult,
however, to get rid of the thought that, even receiving a ransom for refusing from blood revenge, the relations of
the killed shared it with him, although we have no evidence of that.
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an organ other than the class of the poets? 1 cannot accept persistency with
which Rohde (p. 37) rejects any thought about personal impact of Homer (that
is the school of poets — Homerides) on the public opinion of their epoch. Ho-
mer, says Rohde, is as distanced from polemic as he is from dogmatism. But it
would be difficult not to admit the polexmc character of, say, Zeus’ speech at
the first meeting of gods, in Odyssey'; it is also difficult not to feel dogmatic
preaching in the words both of Achllles (¥ 103-104), and Antikleia (4 218
sq.) about the nature of the separated from the body souls.

I suppose that speculations of an a priori character should lead us to the
same result. We cannot admit that the so—called folklore, people creation, is
the act of the whole people with equal shares of its every individual: it is
always a small group of prominent personalities that will be active directly.
Who were those personalities in Homeric epoch, i. e. in the epoch of heroic
epos flourishing? The ruling role of pagan priests, of which Creuzer used to
dream, is fairly rejected by Rohde®, as well as all other researchers and ex-
perts on Ancient Greek religion; and if we need to assume the ruling role of
the promment personalities — where can we find such, unless among the poets
themselves?’

In fact, poets’ profession by itself presumed the existence of a corporate
structure, which is manifested even by the name of Homerides, with the in-
herltlng within separate clans, as it was in the manner of the Greek craft,
techné&’. A corporation preserved conventional epic language, that language of
gods with its sophisticated rules of versification and song tunes, traditions of
the tales and customs of the ancient times — who but not them should take care
of the familiar, even if it is very extensive, orthodoxality in depicting the reli-
gious background of the described deeds of the gods and heroes? History of
the Ancient Israel left for us only vague facts about schools of prophets — we
rarely think of them, but such powerful personalities as Isaiah, or Ezekiel
could only appear being distinguished among the general milieu of those
schools’. And we, I believe, shall hardly move away from the truth when we
assign to the schools of Aedes of the Ancient Greece a special role — the role
of not only guardians, but also the creators of religious dogmas, as far as we
can talk about them regarding the consciousness of the heroic epos epoch.

transl. by Natalia Kotsyba

! @ 32: people incorrectly think that the evil comes from the gods. Cf. my article Vozniknovieniye grieha‘
[The beginning of the sin] in: Russkaya Mysl, June — August 1917, p. 38.

% Kleine Schriften, t. 2, p. 315.

3 Compare the striking evidence about the poet, whom Agamemnon, when departing, leaves to Klytaim-
nestra, as her director de conscience y 267 sq. More significant is the later antagonism of the Homerides and the
Delphi priests collegium; cf. about that in my essay Sophocles 11 21 sq.

4 Poets also belong to dnuioepyof, cf. p383 sq.

5 About those beni ha-nebiim cf. Robertson, Alte Religion Israels (1896) 59 sq. The parallelization is
acceptable even because sacral music both here and there would have been in the centre of attention and care;
the name itself — Homerides, the sons of prophets — presents a certain analogy.
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The basis of translation: T. Zielinski, Gomerovskaya psihologiya in: Iz
Trudov Razriada Iziashchnoy Sloviesnosti Rossiyskoy Akademii Nauk, Peters-
burg 1922, pp. 1-39. English transliterations of Greek proper names corres-
pond to: The Iliad and the Odyssey of Homer, transl. by R. Lattimore, En-
cyclopedia Britannica, inc. 1996.

As it has recently been remarked this article became entirely forgotten
(...) Zielinski’s article is mentioned by only one author. Victor Jarcho on the
first page of his article Zum Menschenbild der Nachhomerischen Dichtung
[in: Philologus 112, 1968, pp. 147-172) mentions in the note Zielinski’s ar-
ticle (...). Jarcho includes a commentary as follows: auBerhalb der Sowjetun-
ion blieb diese Arbeit leider vollig unbekannt, obwohl sie in vielem Schlu3-
folgerungen spiterer Veroffentlichungen vorwegnahm [outside the Soviet
Union remained this work unfortunately completely unknown, although it an-
ticipated the conclusions of many subsequent works]. Nowadays one may say
that Jarcho’s remark referred not only to the years 1922—1968, which he was
writing about, but also to the period after 1968, for, despite this comment,
Zielinski’s article still remained forgotten. (...) The second puzzle concerns
the structure of the article. The 30-page article was given the subtitle:
Chapter one: Organs of spiritual life. The question arises: where is chapter
two? In note 3 on p. 15 [in this translation n. 2 on p. 27] Zielinski writes: see
about it [u€vog] in the chapter about positive passions. Indeed, in the
following part of the article there is no development of menos. Has the part
about positive passions thus ever been published? Perhaps it still remains in
manuscript? R. Zaborowski, Tadeusz Zielinski and the Homeric Psychology
in: Eos 90, 2/2003 (under print).



