CHAPTER I

TIINEYMA, ¥YXH, AND SAPE IN GREEK WRITERS FROM
HOMER TO ARISTOTLE

The three Greek words that stand at the head of this chapter
have all had a long history. The earliest instance of wvelua in
extant Greek literature is in Aeschylus, of the fifth century B.C.,
but Diogenes Laertius ascribes it, apparently as a term in familiar
use, to Xenophanes of the sixth century. Yux#% and ¢épé occur in
the earliest Greek writers whose writings we possess. All three
are still in use today. In the period covered by this chapter—to
anticipate the presentation of evidence in detail by a broad state-
ment which will find its support in that evidence—mvedua and
obpf are terms of substance; Yyux1, prevailingly atleast, a functional
term. Ilvebua denotes the most intangible of substances—wind,

. breath, air. Zépf stands at the opposite extreme of tangibility,

denoting the flesh (or body) of an animal, usually of man. In
contrast with both, Yuxs, whatever substantial or physical sense it
may once have had, in prevalent usage finds its definition in its
functions, denoting that element of a living being, usually man,
by virtue of which he lives, feels, acts. In the language of
Aristotle (p. 43) ‘““the soul is that by which primarily we live and
have sensation and understanding.”” When the yux4 is said to be
wvedua, this signifies, not that the terms are synonyms, but that that
which functions psychically is composed of the substance mvedua.

I. IINETMA

IIvedua does not occur in Homer, Hesiod, or Pindar, but first
appears in Aeschylus. Its meanings are:

1. Wind, whether a gentle breeze or blast. This is decidedly
the most frequent use, being found in Aeschylus, Sophocles,
Euripides, Aristophanes, Herodotus, Thucydides, Demosthenes,
Plato, Aristotle, and is apparently the only usage, so far as
occurrences of the word have been noticed, in Herodotus and
Aristophanes. ‘
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14 HISTORICAL AND LINGUISTIC STUDIES

Eurip. Suppl. g62: dvoalwy &' 6 Blos, | mhaykrd 8’ doel Tis vepéla |
wvevubTwy Umod Suoxluwy diocow.
Miserable my life; like a cloud hard driven, I am driven by fearful winds.

Herod. 7. 16. 1: katd wep Ty xpnoipwrdryy dvlpomowst GaN-
agoay Twrebpatd oot dvéuwy éumlmrTovra, ob weplopdy Plot Ty éwvriis
xpaofar.

Just as blasts of wind falling upon the sea which is most useful to men,
they say prevent it from acting according to its own nature (cf. also Aesch.
Prom. 1086; Eurip. Her. Fur. 102).

Plato Phaedr. 229B: el ok 7’ éotly kal mvelua wérpiov.

There is shade and a gentle breeze.

Aristot. ii. 940b. 7: &rTi yap wrebua dépos kivnas.
For wind is the motion of air (cf. i. 387¢. 29).

Metaphorically for a force powerfully affecting the mind, in—
Aesch. Prom. 884: &w 8¢ pbuov dépouar Noons | mrebuart udp-
YW, YAGoons dkpatis.

And I am driven out of my course by a furious wind of madness, with no
control of my tongue.

Aesch. Suppl. 30: 8ékauld’ ixéryy | 700 Onhvyersi arébhov aldolc |
TYEDUATL XWPAs. '

Receive this suppliant female train with a merciful spirit(?) of the country.

Aesch. Theb. 708: émel datuwy | Muatos év Tpomalg xpovig peral- I
Nakrds lows dv ENor Balepwrépw [some editors read Oeleuwréow) |
wvebuari vy & éru {el. ‘ |

For fortune changed by your tardy change of temper might perhaps come
with fresher [or gentler] breeze; but now it is still raging (lit. boiling).

Soph. Oed. Col. 612: Ovfioke 8¢ wloTis, BhacThver §' dmoria, |
kal wredua Tabrov obwor’ olr’ &v dvdpbaw.| pihois BéBnkev olte mpds
wON wONEL.

\
Faith dies, distrust springs up, and the wind is never the same between
friends or between city and city. '

- Tempted by the later use of 7vefua in the sense of spirit and by
the use of the English word “spirit” in the sense of disposition, one
might be disposed to find in these passages some such meaning for
mvevua. It should be observed, however, respecting Aesch. Suppl.
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SPIRIT, SOUL, AND FLESH : 15

30, that the words are an apostrophe to the city, land, and water,
the heavenly gods, and Jove, and that they are followed by an
appeal to these same powers to send the ‘“‘male-abounding insolent
swarm’’ into the deep with their swift ships and there meet them
with a furious whirlwind. The expression aidolw wvebuare xdpas
probably means, therefore, either literally or figuratively, a favor-
able breeze from the land. Similarly in Tkeb. 708 the author has
in mind the figure of a gentle or favoring breeze, and in Soph. Oed.
Col. heis describing the change that comes over everything by saying
that the wind never blows twice the same way. These instances
suffice to show that as early as Aeschylus mvebua, meaning wind, was
used in figurative expressions referring to disposition, relationship,
or destiny, but not that the word itself had acquired such a second-
ary meaning.

See other examples of mvelua meaning wind in Aesch. Prom.
1047; Suppl. 165, 175; Pers. 110; Soph. 4j. 558, 674; Track. 146;
Philoct. 639, 643, 1093; Elect. 564; Eurip. Helen. 406, 1663; Suppl.
554; Her. Fur. 216; Cycl. 298; Ion 1507; Thucyd. 2. 7%. 1, 16;
2. 84. 28, 32 (dveuos in immediate context is used in the same sense;
cf. mvebuara dréuwy above in Herod., Aesch., and Eurip.); 2. 97. 13;
3. 49. 35; 4. 26. 7; 4. 30. 28; Aristoph. Eq. 441; Pax 175;
Ran. 1003; Nub. 164; Xen. Hellen. 6. 2. 27; Anabd. 4. 5. 4 (follow-
ing dvepos in the same sense); 6. 1. 14; 6. 2. 1; Cyneg. 8. 1. 4;
Dem. 48. 24; 49. 8; 094. 5; 328. 10; Plato Phaedr. 255C; Cratyl.
410B, C.; Phaedo 77E; Theaet. 152B; Tim. 43C; Legg. 747D;
797E; Pol. 394D; 405D; 488D; 496D. Aristot. i. 1460. 29, 35;
360b. 27; 361b. 13 passim; 394b. 10; ii. 932b. 29, 30, 32, ef freg.t

- 2. Air, or vaporous substance, tenuity rather than motion being
the chief characteristic thought of.

According to Aristot. (Phys. ix. 6, cited by Ritter and Preller,
Hist. Phil. Graec., ed. ix. 7s5a) i. 213b. 22, the Pythagoreans

t The nofation of all references to Greek authors in this chapter is that of
the editions listed in Liddell and Scott, except that references to Aristotle are to
volumes, pages, columns, and lines of the Editio Borussica, Berlin, 1831; these are
also indicated in the translation of Smith and Ross, Oxford, 1908-, and in the editions
of the mepl YuxHs by E. Wallace, Cambridge, 1832, and R. D, Hicks, Cambridge, 19o2.

The lists make no claim to be complete; especially is no attempt made to give
~ exhaustive lists for Plato and Aristotle.
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16 HISTORICAL AND LINGUISTIC STUDIES

!

applied the name mvebua to that which surrounds the heavens and
from which the heavens derive their space, xevov.

evar & Ypacav kal ol Tvfaybpeior kevdy, kal érediévar abrd 763
obpavé & ToD &etpov Tyebpatos, ds dramvéorre kal T6 kevby; cf. pseudo-
Hippoc. ed. Littré, Vol. VI, p. 94, cited p. 8o.

In Plato T%m. 49C mvedua apparently means vapor; water is said
by condensation to become earth and stone, and these latter in turn
by melting and dissolution to become wrelua kal éip, the air (47p)
again becoming, by being heated, fire. Aristotle uses wvelua in a
similar sense, also associating it with a#fp, in i. 387¢, 24-30, but
seems clearly to regard motion as the distinguishing quality of
mvebpa. Distinguishing things that can be volatilized from those
which can be vaporized, he says, éo7i yap &rpls 9 Omd Oepuod kavo-
Tukob €ls dépa kal Tredua Expiots € vypod duavrucy, but a little lower
down, éoru 8¢ mvebua plois quvexijs éml uikos dépos. Cf. also i. 341b.
221. . dorL yap ) GNOE wrebparos Enpob {eéats.

3. Breath of a living being, man or lower animal. This usage
occurs in Aesthylus, Euripides, Thucydides, Xenophon, Demos-
thenes, Plato, and Aristotle.

Aesch. Eumen. 568: khpuooe, kfipvf, kal oTparov karepyadod, |
# 7’ oby dudropos Tupanyukn | sdNTiyE Bporeiov wrebuaTos TApovpérn |
drréprovor yhpuua pavérew oTpaTe.

Proclaim, O herald, and call the people to order, and let the piercing
Tuscan trumpet, filled with mortal breath, pour forth its thrilling voice to the
multitude. _

Plato, Tim. 78A, B: aurla pév ral mord 8rav els abriy éuéop
oréye, Tvebua 8¢ kal wip gukpouepéoTepa Brra s abri)s guoOTAoEWS
ob Slvarar. Tolrows oy karexphoaro 6 Oeds els THv é Tiis kouklas éml
T8s phéBas Vpelav, TAéyua € dépos kal wupds olov ot kbproL curudnyh-
LLEVOS. ‘ .

When food and drink are put into it (the belly) it holds them, but air and
fire being of finer particles than its own substance it cannot hold. These ele-
ments accordingly God used for sending moisture from the belly into the
veins, weaving a basket-like network of air and fire.

The wvedua kel wop of the first part of the passage is evidently
synonymous with the a7jp xal wip of the latter part. But in the
first instance wvebpa is definitely thought of as taken into the body
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SPIRIT, SOUL, AND FLESH 17

" by respiration, in the second instance é#p denotes the substance
Jdtself. Consistently with this distinction &#p is constantly used in
the ensuing context, which describes the construction of the body,
but in 79B, when the subject of respiration is taken up for discus-
sion, the use of wredua is resumed and maintained, till in 79D refer-
ence is again made to the network above mentioned, when é%p is
again used.

Aristot. i. 473a. 3, 4: &NN& pijv old¢ Tpodhis ve xbpw Vrornmréoy
yivesBar Ty dvamvony, ds Tpepouévov 7@ Trebuart Tod évrds Tupbs.

But it must not be supposed that respiration is for the purpose of nourish-
ment, as if the inner fire were fed by the breath.

In Eurip. Troiad. 758, mvedua, meaning breath, seems to be used
figuratively for odor. In Eurip. Hipp. 1391, 0¢tor d8ufs mvedua
signifies the odorous breath of the goddess.* In Eurip. Phoen.
787, the breath breathed through a tube is called Awrod mvebuara.
Similarly in Eurip. Bacch. 128, $pvyiwr ad\év wvebuari, and in
Elect. 749. In Soph. Fr. 13, &vbpwmés éort mvedua kal okid pbrov,
the word wvelua clearly means air or breath as unsubstantial and
perishable. |

Other examples of 7mvebua meaning breath are found in Aesch.
Theb. 464; Eumen. 137; Eurip. Iph. in Tour. 1317; Hec. 567;
Or. 277; Phoen. 851; Med. 1075, 1119; Hipp. 1391; Thucyd.
2. 49. 23; Xen. Cyneg. 7, 3; Dem. 6o. 24; Plato Tim. 79B, 91C;
Phileb. 47A; Legg. 865B; Aristot. i. 471a. 27; 472a. 35; 587a. 4,
5; 631a. 27; 669a. 13; 718a. 3.

Closely associated with the idea of breath, perhaps not in
reality distinguished from it, is the idea of air as capable of being
breathed in or out.

Eurip. Hel. 867: s mvebua kafopdv obpavod dekdueda.

That we may receive the pure air (bréath ?) of heaven.

Cf. Plato Tim. 66E; Phaedo 70A.

I ﬁe‘t‘qu 60udis wvelpa: kal ydp év kakols
&y pobbumy gov kdvexovplolny Séuas
o7 ¢y TémoraL Toa (8 " Apreus fed. J
“O heavenly whiff of perfume. I am aware thou comest to bring me solace. For
thou lightenest my pains. My patroness, the goddess Artemis, is here.”
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18 HISTORICAL AND‘LINGUISTIC STUDIES

Similarly, denoting air as necessary to life (yet not precisely the
breath of life) the word occurs in :

Plato Tim. 77A TN O¢ (wﬁv & mupl kal wreduare avvéﬁaweu ét |
dvbykns e alre (ie., 70 Omre Cww).

And it is characteristic of the mortal animal that its life depends on
(consists in?) fire and air. Cf. also Aristot. i, 394b. 10 ff.

In Plato T%m. 84D, E, mredua seems to denote air. in vari-
ous parts of the body, being furnished to these parts by the
lungs, which are designated as & 7&v wrevudrwr 7@ obuar
Taulas. '

4. In a comparatively few passages, yet these scattered over a
considerable period of time, wvebua has a distinctly vital sense,
signifying breath of life (loss of which is death), or life, or even
more generally the primeval principle or basis of life. In the
latter case we may perhaps translate it by the English word
“spirit,” though it must be remembered that the Greek word
remains unchanged and that this change of translation may
exaggerate the change of thought in Greek. The transition of
usage from the non-vital to the vital sense is perhaps illustrated
by a passage in Aeschylus in which the expression wvebua Biov
occurs.

Aesch. Pers. 507: wiwrov § én’ a)\)\n)\oww ebTuXS 3¢ ToL | doris
rTaxiwore wvevy' &méppnter Blov.

And they fell upon one another, and happy he who most quickly broke off
the thread (lit. breath) of life.

But in the same period we find mrvebua without Biov, having the
same meaning.
Aesch. Theb. 981: cwlels 5¢ mwreby’ drdleser.
- But after having been saved he lost his life.
Eurip. Or. 864: Ney’, & yepaié, morepa Nevolue xepl | 4 8id oudfpov
wvedu’ amoppnfal pe det. |

Tell me, old man, whether by hand raised to stone or by sword I must die
(lit. break off breath). See also Eurip. Troiad. 756, 785; Hec. 571. )

Of peculiar interest are two fragments from Epicharmus, a
contemporary of Sophocles, or, as is more probably the case, one
passage diversely quoted: s
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SPIRIT, SOUL, AND FLESH 19

126: Zupekplfn kal Siexplfy xémiNev Sfev ANfev wahw, | v& uev
els yav, mvevua O Gvw. Ti TOVOE YaNeTdy; olvde év.

Joined it was, is now dissevered and is gone again whence it came; earth
to earth, and spirit above. What difficulty does this occasion? Surely none.?
(Ahrens, De Dialecto Dorica, I1, 457; Diels, Fragmente der Vorsokratiker,
I, 122, quoted from Plutarch Cons. ad Apoll. 15.) '

146: EloeBis vbw medukds ob whois k' oldey kakdy | karbavdw:
dvw 10 mrelua diauevel kar’ obpavéy. (Ahrens, 0p. cit., p. 460; Diels,
- 0p. cit., p. 124, quoted from Clemens Alexandrinus S#r., iv, 170.

If with pious mind thou shouldst live, thou wouldst suffer no ill at death.
Above the spirit will continue to exist in heaven.

In view of these quotations from Epicharmus, the former of
which is probably nearer to the original than the latter (cf. p. 77),
it is not strange to read the following in Euripides:

Suppl. 531-36: Ehoar’ #0n v§ kalvebivar vexpols. | 80ev &' Eao-
rov & 70 @y’ [Mss L and P read ¢a@s] dolikero, | dvratfa dmiNde,
mvedua utv mpds aibépa, | 76 cdua ' & yiy: obr yap kexrhueda | Huérepov
alrd, TN &vowdoas Biov, | kdrera v Bpéfacar adrd el Nafelv.

Suffer now the -dead to be hidden in the earth, and whence each part
came into the body [or, into the light] thither it departs, spirit to air, and the

" body into the earth. For we do not at all possess it as our own, except to live
in for a lifetime, and then the earth that nourished it must receive it.

But Stobaeus (Ecl. IV, 55. 3) ascribes these lines to Moschion, a
writer of the second century A.p., and modern editors such as
Kirchhoff and Nauck (cited by Paley with apparent approval) so
far agree at least as not to ascribe them to Euripides.?

If we may trust the testimony of Diogenes Laertius, writing
in the second or third century A.D., concerning the views of a
philosopher of the sixth century B.c., a century before Sophocles

1 Cf. Eccles. 12:%7: “The dust shall return to earth as it was, and the spirit shall
return to God who gave it.” Ci. also Job 34:14; Gen.2:7.

2 In the traditional text of Phocylides, lines 106-8 (Bergk, Poetae lyrici Graecae,
II, 450ff.), occur the foliowing sentences, mwvebua <ydp dori feol xpnois Gvnroiot
kal elxdy odpa yip éx yalys Exouer xdreara wpds ad yhiy Nvbievor xbwms éouév, dip 3
dve wvelua dédexras, which, with their most interesting context, would be of capital
importance for our purpose, if they were really from Phocylides (sixth century B.C.).
But the poem is now universally admitted to be a forgery and is assigned by Bernays
(see Christ, Gesch. der gr. Lit., 4th ed., p. 134) to an Alexandrian Jew writing some-
time between the second century B.c. and the middle of the first century A.D.
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20 HISTORICAL AND LINGUISTIC STUDIES

wrote, Xenophanes declared that the soul was wvedua.* But lack-
ing the full context of Xenophanes’ statement, or other evi-
dence by which to interpret it exactly, we cannot tell precisely
what he meant by mvedua as a predicate of yuxs. The preceding
statement, ‘“ everything that comes into being is perishable,” taken
with the contemporary evidence as to the use of mvelua, leads one
to suspect that by mvebpa he meant breath, or air, and that the
statement should be understood to mean that Xenophanes, as
against the views of his predecessors, who maintained that the
JYuxh lives after death as a shade, was the first to affirm that
everything that comes into being is also subject to extinction,
and that under this general law the soul also is but breath or
air. If this is the meaning of the passage it is evident that 7velua
does not here mean a (living) spirit or (living) soul-stuff, but
belongs under 3 above (cf. Soph. Fr. 13 cited p. 17), and that, if the
statement of Diogenes abolit Xenophanes is correct, it had not yet
in the sixth century B.C. acquired the former meaning.? Apparently,
however, we find in Xenophanes the first definite traces of that
association of wvebua and Yvx which was destined to play so large
a part in the subsequent history of the two words.

To Anaximenes, a contemporary of Xenophanes, Plutarch
ascribes the words:

olov % Yuxh, dnoty, § Huerépa &np oboa ovykparel fuds, kal SNov
7OV KOO Moy Tvebua kal 4np wepiéxel’

As our souls, being air, control us, so wind(?) and air encompass the -
whole world.

1Diog. Laert. ix. 2. 3: wp@ros 7' dwepfrato 8ri wav TO Yivbuevoy plapréy éoTe,
kal %) Yyuxh wrebua.

2 Between this statement and that of Siebeck, Geschichie der Psychologie, I1, 132,
that air in motion (wvedua?) was from very early times regarded by the Greeks as
more than a blind mechanical power, and the breath as life-giving, there is no
necessary conflict. The latter conception, so obviously suggested by experience,
would naturally precede the conception of the mvelua as itself alive, either a spirit or
spirit-substance possessing life (cf. the passage from Epicharmus); and between the
two there might easily arise the thought, apparently expressed by Xenophanes, that
the Yux4 is wrvedua, breath or air, life-giving indeed, but not living, and hence the
Yux1 perishable, how he does not expressly say, but doubtless through the departure
of the wrebua from the body and its return to the general mass of unconscious air.

3 Plac. Phil. i. 3. Of course mvelua was not the only term which the ancient
Greeks used to describe the quality or nature of the Yux+#. Both before and after
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While wvebua is not here predicated of 3 Yvx®, yet it is evident
that mvelua and dnp are nearly synonymous terms, and the parallel-
ism of the two clauses, together with the affirmation that the yvx#
is &np, throws some light upon the question what other writers
mean when they say that the yuxs is wrebua.

Aristotle has certain usages which are apparently peculiar to
him, and which demand attention in this connection. He uses the
expression olbuguror mrebua to denote air that belongs in, apparently
is born in, the body as distinguished from that which is inhaled.
He ascribes to it various functions in the body, such as smell,
motion, hearing, and cooling. Thus in i. 659b, 17-19, speaking of
animals that have no nostrils, he says:

76 & &roua 8ud 70D Urolduaros alofbvovrar TGV boudv, kal Tayvra
TQ oupplTew mrebuart Tob ohparos domep Kwelral® TovTo & Umhpxel
¢loer wao kal ob Bpalfer érelcakTov éoTiv.

And the insects detect odors through the hypozome, and all (animals not
having nostrils) possess the power of smell, as of motion, by virtue of the

inborn air of the body; and this belongs to all by nature, and is not brought
in from outside. | '

So also in i. 669a. 1, distinguishing animals that have lungs and
those that have not, and the different ways in which they are
““cooled,” whether by water or air, he says: ‘

76 8¢ uy) aua kal T& cuudlTe Trebuart Svarar karaylxew.

.And the non-sanguineous animals by the inborn air are able to be cooled.

But in i. 743b. 37 ff., speaking of animals in general, he says:

AN\ 70 uev Ths adiis kal yeboews efis éoTw odua 4 Tob chuards
TL TGV {Qup, 1 & Boppnos kal 9 droy wopor cuvdmTovTes wpds TOV
dépa Tov Blpalbev, mAfpels auupiTov Trebuaros.

But while the [sénse-organ] of touch and taste is simply the body or some
part of the body of animals, those of smell and hearing are passages connecting
with the outer air and full of inborn air.

Xenophanes there was the view that the soul was fire, the two conceptions, however,
not being sharply antagonistic, #9p being in some cases at least thought of as trans-
mutablé into wredua, and in others it being affirmed that the Yvx7 was mrefua fepuéy.
The full discussion of this matter, fundamental for the history of psychology, would
carry us too far afield from our lexicographical study. But see Siebeck, Geschichte der
Psychologie, 1, 43 ff.; Arnold, Roman Stoicism, p. 243.
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22 HISTORICAL AND LINGUISTIC STUDIES

Again in 741b. 37 fl., speaking of the development of offspring
of animals, he says:

Sioptferar 8¢ 7a pépn 7OV gwv mrebuari, ob uévror olire T ThHs
yevvobans olre 7@ alrod, kabbmrep Tves TAY Puawkdy asiv.

And the parts of animals are differentiated by wvedua, not however by
either that of the mother or that of the offspring itself, as some physicists say.

Then follows an argument from the case of animals produced from
an egg, and from the fact that viviparous animals do not breathe
till the lungs are produced. Jaeger® argues that though otuduror
is omitted, it is the cbuguror wredua that is referred to, and that it
is this which, according to Aristotle, differentiates animate beings
from inanimate things. This is not impossible, but neither is vital
power distinctly ascribed to cbugurov wvelua, nor is it definitely
attributed to plants, so far as the present study has discovered.

In the Ilepl Kéouov, however, there occurs a passage in which
wredua seems clearly to bear a vital sense:

i. 304b: & 0¢ Tjs Enpds Uwd Ylhxous uév wolbelons Lare pety Gvepos
éyévero* obd&y yap éoTiv obTos TGy anp woNUs Péwy kal &Opbos’  BoTis
dua kal Tvevua )\e'yefa:," Néyeral 0¢ Kal érépws wrevpa ) € év PuTols kal
Twous kal 8ud wéayTwy dujkovoa Eupuxds Te kal rybviuos obala, mepl s ¥Oy
Néyew obk &vaykaiov.

But from the dry (air ?), when it is impinged upon by the cold so that it
flows, wind arises. For this is nothing but a large amount of air, flowing and
massed together; and it is also called wvedua. But in another sense the word
mvedua is applied to the substance which is in both plants and animals and

permeates all and is both living and generative-——concerning which it is not
necessary to speak at this time.

One might be disposed to think that Aristotle is here speaking
of the abugvror wrvedua to which he ascribes so important functions,
but the ciuduror mredua is apparently limited to animals, while the
mvevua of which he is here speaking is in both plants and animals;
if indeed it does not permeate all things. It seems clear therefore
that he is here using wvefua in the sense of a universal principle of
life, if not even of existence.?

1¢“Das Pneuma in Lykeion,” in Hermes, XXXVIII, 43 ff.

2 Sextus Empiricus, writing in the third century a.p., ascribes to the followers of
Pythagoras and Empedocles the doctrine that there is one spirit (wvelua) which
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' SPIRIT, SOUL, AND FLESH ' 23

From this evidence, though somewhat scanty and not altogether
clear, it nevertheless appears that from the sixth century B.c. mvebua
was predicated of the soul, and that from the time of Sophocles at
least the idea of life was associated with the term. In Epicharmus
it seems to denote soul-substance, that of which all souls are com-
posed, from which they are all taken, and to which they all return,
and in Aristotle’s time the notion appears to have been so expanded
that mvebua signified the basis of all life, whether of plants or animals.

It should be observed, however, that in none of the passages
cited is the term individualized, so as to denote the soul of the indi-
vidual, nor do the affirmations made concerning it involve the
assertion of individual immortality.* The conception of a soul-
substance out of which souls are made does not indeed exclude per-
sonal immortality; but the affirmation that at death it returns to the
ether or whence it came is not naturally associated with a belief in
personal immortality. That Sophocles and Euripides should use
the expression mvebua dmoppifar for death is not surprising, for
here mvebua means only breath [of life]. We are nearer to an asser-
tion of the personal immortality of the mrvelua in the statement
ascribed to Epicharmus (p. 19) that the pious man has nothing
to fear because his spirit will abide in heaven; but in its
original. form the passage probably refers to reabsorption in
the universal wvebua. It is at any rate significant that Plato and
Xenophon, who speak definitely of the immortality of the soul (see
below under Yvx7), seem never to have used mvebua as it is employed
in these passages from Epicharmus and Sophocles, and that it is in

permeates the whole world like a soul and unites us to the irrational animals (& yép
vrdpx ey wrelpa 70 did mwarrds Tob xbopov Sifjiroy Yuxfs Tpdmov 1O kal évoly Huds wpds
éxeiva. Diels, Vorsokrat., I, 275, B 136). If this view really belonged to Pythagoras
and Empedocles themselves, it would be an anticipation even of the view which,
according to Aristotle, was held in his time. But, in view of the uncertainty as to
the persons referred to as the followers of Pythagoras and Empedocles, it is necessary
to treat the passage along with other post-Christian testimony. Cf. pp. 130, 139f.

*Even in the Potidaea inscription quoted on p. 30, in which the individualizing
Yux is used, it is affirmed, not that the Yvx lives as such after death, but that the ether
receives it. Cf. Gomperz, Greek Thinkers, 11, 84: “What was called in question
[by Epicharmus and Euripides] was the personal, not the conscious, survival of the
soul; for the ether, or heavenly substance, was conceived as the vehicle of a world-
soul identified with the supreme deity.”

23



24 HISTORICAL AND LINGUISTIC STUDIES

Aristotle, who distinctly rejects the idea of the immortality of the
individual soul, that the usage reappears, though, to be sure, modified
by Aristotle’s notion of life as common to plants and animals. TItis
indeed not wholly clear, nor is it, for our present purpose, of any
great significance whether in the obiter dictum quoted from Aristotle
he meant for himself to affirm the existence of such a universal life-
substance or only to say that the word was used by some of his
contemporaries in this sense. What is of importance is that in the
time of Aristotle mvédua had not yet come to mean a spirit, the
immaterial element of an embodied being, or an unembodied per-
son, but that it had for some two centuries been used to mean spirit
in a non-individualized sense constituting or proceeding from a sort
of reservoir of soul-substance or life-principle. From the quotation
of Clement of Alexandria from Epicharmus we might infer that
this soul-material present.in an individual about to surrender it in
death might be called 78 wvedua, but the presence of the article is
probably due to Clement rather than to Epicharmus, and in any
case the individual human spirit conceived of as the seat and organ
of psychic activities was apparently never so spoken of.”

II. ¥TrXH

Wuys is throughout the history of its use in extant Greek writers
prevailingly a vital term, i.e., a word carrying with it the idea of
life, and, until Aristotle (who applies the term to plants), life involv-

" ing some measure of consciousness or possibility of consciousness.
It is found, moreover, even in Homer, both in the more abstract
sense of life-printiple, the loss of which is death, and of soul as a
conscious entity existing after death. Itis evident, therefore, that
in the earliest extant literature we are already at an advanced stage
in the development of the usage of the word. We cannot, accord-
ingly, reason as if the Homeric usages were the original sources from
which all others were developed. Later usages may have their
roots in usage antecedent to Homer or may have arisen from the

1 Completeness of treatment would require a discussion of the usage of the Socratic
schools. See Zeller, Socrates and the Socratic Schools; Mullach, Fragmenta Philoso-
phorum Graecorum; Diogenes Laertius, Book ii and Book vi. Inasmuch, however, as
these schools were largely absorbed either in Epicureanism or Stoicism, and such
influence as they had upon later thought was exerted through these latter schools, in
the interest of brevity completeness is sacrificed.
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