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The soul as a butterfly in Greek and Roman thought.
Chiara Blanco
Abstract.
This thesis examines the representation of the soul, in both Greek and Roman
culture, through the symbol of the butterfly. The analysis of the terminology referred
to the insect is the first step | take, investigating the occurrences of the butterfly both
in Greek and Latin literature, with the aim to detect the main characteristics
connected to the animal. Aristotle’s Historia Animalium and Pliny’s Naturalis
Historia play a crucial role in the identification of the kind of soul connected to this
symbolic representation - the generation of the butterfly, described by both the
authors, does not follow the traditional patterns, the insect not being generated by an
animal similar to itself. The idea of an entity able to fly from a dead shell, as is the
cocoon, ready to start a new life, might constitute what is perceived to be the origin
of the symbolic association. An entity flying from the corpse at the moment of death,
free from the bonds of the body and ready to start a new life after the departure of the
individual are the same characteristics of the free soul defined by Bremmer.
Furthermore, | detect evidences of this kind of soul both in Greek and in Latin
sources, starting from Homeric epic, where the yoyr is the closest entity to our
butterfly-soul, as the name itself testifies — yoyn, together with edioiva, was one of
the terms the Greeks employed to refer to the insect. Evidence of free soul is
detectable also in Latin literature, of which Hadrian’s animula in his farewell
Carmen provides just an example. Finally, the question of the location of this
specific soul in the human body is addressed, with particular attention paid to the
vital fluid - marrow, semen, tears - it was supposed to be contained in. Overall, |
show how rooted this symbolic representation was in classical culture and how it can

provide an insight into the ancient conception of the soul.
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INTRODUCTION

Yoy, edrova, animula, papilio are just some of the nouns Greek and Latin
sources employed to refer to the butterfly, which - judging from the ancient texts -
might be considered one of the most controversial symbolic animals in Classical
culture. A synoptic view of the occurrences could enlighten us about the manifold
contexts where the insect makes its appearance - profoundly different from each
other, they concur to the depiction of the animal as a double-faced entity. It is
therefore divided between the nefarious, ill-omened image of an insect unavoidably
connected to death and disease - mostly inserted in nocturnal contexts - and the idea
of the light, brightly colourful insect we are used to associate with it. How to
reconcile this opposed views?

The research conducted until now has not focused on the importance of the
terminology, lacking a synoptic collatio of the evidence, able to shed new light on
the employment of the symbol. Moreover, the interpretation of the different
occurrences of the names - corresponding to different contexts - has never been
investigated or compared. This is what | propose to do in this thesis, as a preliminary
part of the work, in order to understand the true meaning of the symbol. Furthermore,
a comparison between Greek and Latin sources is necessary to understand how this
symbolic representation evolved throughout the years and in different cultures.

While examining the occurrences of the insect, | also seek to explain what could
be the perception of the origin of this association. The answer may lie behind the
symbolical employment of the butterfly, present in both Greek and Latin art and
literature. As the names would suggest, the butterfly has long been associated with
the idea of the soul (yvyn in Greek, anima or animula in Latin), of which it

represented one of the main symbols.



The evidence in favour of this association is numerous. A Latin funerary
inscription from Obulco® provides a peculiar occurrence of the employment of the
symbol - here the deceased is supposed to speak and, addressing his relatives, ask
them to pour pure wine on his tomb, in order to let his “papilio” fly around drunk.
The fluttering butterfly after the ritual is a clear reference to the soul of the dead,
remaining around the tomb where the corpse is buried, but free from the bonds of the

dead body.

A flying soul taking life from the corpse.

The thinking behind this symbolical representation might have been induced by
the metamorphic process the butterfly is involved in through its life. As testified by
Aristotle?, the generation of this insect does not follow the traditional patterns, the
yuyn not being generated by an insect similar to itself. Alternatively, it starts its life
by flying from a rigid cocoon, unable to feed or move in any way, and therefore not
that different from a dead body. Moreover, the act of flying from this dead shell, to
begin a new existence, independent from the one previously conducted, might have
played a crucial role in the attribution of the symbol. This is too what we read in
Pliny3, who follows Aristotle’s description, lingering over the peculiar generation of
the insect.

The idea of the soul provided with a proper agency which is able to start a new
life after the death of the individual is what we find in the farewell Carmen of
Hadrian* the emperor, where (not surprisingly) his anima - ready to fly to the

underworld - is called animula, another name the Romans employed to refer to the

L C.IL., Il. 2146; VI. 26011

? Aristot., HA, 551a, 14.

* Plin., HN, XI, 37.

4 Script. Hist. Aug., ed. Hohl, I, 27.



butterfly®. This is what | propose to investigate as a further stage of my analysis,
seeking to define both the evolution of the concept of the insect and of the soul it
represented. As mentioned on page 5, an essential part of my research is focused on
the terminology referred to the animal, with attention paid both to Greek and the

Latin sources.

darawve, and papilio: the dark face of the butterfly.

The Greek language knew manifold terms to refer to the butterfly, each of which
was employed in particular contexts - if in the generation’s description (where the
reference to the soul is more evident) yuyn is the only term involved, @diowva
appears in numerous sources, with different - sometimes peculiar - meanings.

Before analysing the sources about the nefarious effect of the insect, it is
necessary to disambiguate the term - edlawvo was, as a matter of fact, also employed
to refer to another animal, profoundly different from the butterfly, that is the whale.
The research conducted until now has not focused on this bizarre homonymy which
might have originated from the mutual attraction to light which both animals shared -
while the whale had the tendency to reach the surface of the sea in order to see the
light of the sun, the unavoidable pdlotva’s attraction to light recurs often, with the
image of the insect flying around the light of the lamps. The same habit which the
papilio, alter ego of the @dAawva in the Roman world, seems to have and sharing the
same reputation and ill-omened consideration. As Pliny® states it was considered to
be one of the mala medicamenta, contrasting with the iocur caprinum, being the

cause of several diseases, especially in bees, since the butterfly was known as their

> See Bettini, 1999.
® Plin., HN, XXVIII, 162.



main enemy. An enlightening tale of Phaedrus’ shows how the two insects were
commonly depicted as bitter enemies. The protagonist of the novel are a butterfly
and a wasp - like the bee, an insect believed to start its life from the rotten corpse of
an animal (a horse for the wasp, an ox for the bee). The butterfly mourns about its
miserable fate - after living in the bodies of orators, generals and other glorious men,
its destiny is to become a vane entity, light and harmless (a clear reference to the soul
of the dead). The wasp, on the contrary, which in the Roman culture symbolised the
triumph of life over death, originates from a “donkey”, but is then able to sting. The
delicate and ironic tale is an efficient compendium of the beliefs which lay behind
both symbolical representations.

A connection between the symbol of the butterfly and the soul having been
proved, my next step is to detect what the soul represented through this peculiar

depiction and provide an overview of its main occurrences.

The free soul - a flying entity starting a new life.

Common denominator between the descriptions of the butterfly's generation and
the image of the soul leaving the body at the moment of death are the flight and the
idea of an entity starting a new life. Both these main characteristics can be detected
in specific kinds of soul, which my aim is to identify.

My intention is to investigate the concept of the flying soul (Seelenvogel) in
Classical literature, trying to understand its main characteristics and symbolic
representations.

I will then focus on the Homeric souls, with the aim of underlining the main

differences between them and to detect the closest entity to our butterfly soul. As the

” Pha., App. Per., XXIX.



homonymy between the terms suggests, I show that it is yoy1j the soul | am searching
for, as it is also confirmed by its occurrences.

Moreover, the Homeric yoyfi can be described as a proper free soul,® being the
only entity representing an independent continuum of life after the death of the
individual it belongs to. More occurrences of this kind of soul can be found in later
literature, which is what | aim to detect, going - at the same time - a step further.
While evidence of the free soul in Greek literature have been mostly detected and
analysed - although lacking proper comparison with each other - Latin literature is,
from this point of view, still an unexplored field. Hadrian’s farewell Carmen
provides important evidence in favour of the symbolical connection®, which I analyse
here - addressing his soul before the moment of his death, he calls it animula, a term
the Romans employed to refer to both the soul and the butterfly, not dissimilarly
from yoyn in Greece. The choice to use the diminutive form animula (homonymous
of butterfly) instead of anima would find its explanation in the text, where the soul’s
travel to the underworld is imagined as a flight and depicted with both the lightness
and delicacy of a butterfly.

The occurrences about the yoyn and the dead soul leaving the body after the
departure also show a connection with what Onians'® defined “the stuff of life”,

which is the vital fluid identified with the marrow, but also with semen and tears.

The soul and the head.
Butterflies are portrayed together with phallic representations and semen’.

Moreover, one of the possible theories behind the etymology of the word @dAaiva

8 Bremmer, 1983.

® About the connection between the soul and the butterfly in Hadrian’s carmen see also Bettini,
1999.

'® Onians, 1988.



supposes the word to come from the term @ailoc, wherefrom also the representation
of the Fliigelphalli'® spread in Classical Art. What might have influenced this
peculiar association?

| seek to find an answer to this still unsolved question, starting from the concept
of the free soul, of which the butterfly is proven to be the main symbol.

It is shown that the human substance this kind of soul has been associated with
was the vital fluid, also intended as marrow, seed, tears, supposed to be connected to
each other. Among all of these substances, a crucial role is played by the seed, which
was also identified with the soul itself. Other recurring iconography involving the
butterfly shows the insect depicted with a human skull or head, which finds also its
confirmation in literature - referring to the @&lawa, Nicander™ speaks about its
peculiar ability to cause death, biting the head of its victim.

Finally, part of my research will be pledged to understanding the notions
associated with the origin of this connection, which will play a crucial role,
representing a proper connecting link. The association with the head - as we saw
about the semen - is found to be the consequence of the symbolic link between the
butterfly and yoyn. As a matter of fact, the stuff of life, which we will see to be
identified with the yvyn, was supposed to be contained in the head, wherefrom the
holiness and sanctity attributed to this specific part of the human body. Additional
confirmation may also come from a synoptic analysis of different cultures, other than
Greek and Latin ones. Frazer’s studies, although outdated, are still relevant to reveal
how much the idea of a soul - a “free soul” - leaving the body during
unconsciousness or at death, like the Homeric yoyn, was commonly supposed to be

located in the head and to abandon the body under the guise of a flying creature.

" See Pictures 1 and 2, Infra, 25.
2 Dover 1988, p. 133.
B Nic., Ther., 759-768.
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Outline of the treatment

In order to detect and analyse this complex semantic value a preliminary
investigation about the terms employed to conduct both in Greek and Latin literature
IS necessary.

The first chapter focuses on the terminology employed to refer to the insect. In
addition to the better known couple yoyn /edlawva, ancient Greeks used other nouns
to express the concept of butterfly, each underlying a specific property of the animal.

ddrorva is the most complex to analyse, being the noun employed also to refer to
the whale, apparently lacking in any mutual characteristics with the insect. | suggest
that the connection might be found in the etymology of the words, possibly derived
from an unavoidable attraction to light which both animals appeared to have.
Furthermore, like the edlawva/butterfly, the whale, as a sea monster, was supposed to
have a nefarious attitude towards men - as we read from Lycophron® it was
compared to dying in a foreign land, as it swallowed the bodies, without leaving any
trace of them. Moreover, in biblical contexts it was associated with the idea of death
and rebirth.

The analysis then focuses on the insect, the aim being to underline the main
characteristics it showed. The attraction to the light, evident in the sources about the
@aAovo, 1s also present in the etymology of the words kavoniooBéotpia and
mopavotng, often mentioned by the texts while flying around the lanterns. Another
feature often attributed to the butterfly, according to the sources, was the
characteristic to cause diseases. I show how one of the causes of the nefarious

attitude of the animal was its tendency to damage beehives, wherefrom the rooted

“lyc., 412-416.
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opposition with the bee, considered to be another symbol of the soul, totally different
from the dead soul - but the one waiting for the incarnation and birth.

The last section of the chapter is focused on the word yvyn and on the context
where it appears the most - the description of the butterfly generation. Analysing the
collatio of the sources about the topic, | demonstrate how the idea of the symbol can
be considered as a derivation from the generation process of the insect, which
suggested the idea of a new entity, starting its life through the flight from a sort
corpse - from which the cocoon, unable to feed or carry out any vital function, was
not very much different.

Chapter two is focused on the concept of the soul expressed through the symbol,
starting from the definition of Seelenvogel - an entity which tended to abandon the
body during unconsciousness or after death and was imagined as a flying creature,
often represented as a bird. The image of the bird itself is not incompatible with the
butterfly, the animals having been associated both by the Greeks and Romans. The
ability to fly, together with the colours it displayed, led the ancients to consider the
insect as a small bird which never grows up.

A crucial part of my analysis is to investigate what kind of soul was actually
represented through the symbol of the butterfly, seeking both to define the concept
and to detect its main occurrences in Greek and Latin literature. The excursus begins
with Homer’s epic, where the yoyn is a crucial part of the analysis, being - in
addition to its homonymy - the soul of the dead most likely to be identified by the
symbol of the butterfly. After leaving the corpse, in fact, it is the only one which is
said to start a new life, different and - even more importantly - totally independent
from the one previously conducted.

Other occurrences are analysed and compared, with the main aim to detect the

mutual elements between Greek and Latin literature and to define the profile of the
12



“butterfly-soul”. I also seek to identify its place in the human body and what its real
nature was conceived to be - Plato’s Timaeus™ and Aristotle’s Generation of
Animals®™® play a crucial role in the analysis and identification of the life fluid the
yoyn was supposed to be contained in. Moreover a connection between the yoyr and
the head, the holiest part of human body, is shown, with particular attention paid to
the symbol of the butterfly, often connected to human heads and skulls both in art

and literature, and therefore constituting the connecting link of my assumption.

B pl., Ti., 70a.
¢ Arist., GA, 1.
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CHAPTER ONE - The many-sided face of the butterfly.

One of the most controversial insects in the classical world, the butterfly has
always caused a number of difficulties for anyone who wanted to classify it, both in
ancient Greece and Rome. Among the numerous sources of misunderstandings, the
main issue was constituted by its peculiar generation process: it was not considered
to have taken life from any natural substance (as we often find in other insects’
generation descriptions'’), either from an insect of its own species, or from a
different one. The phenomenon in which its birth was involved was firstly described
by Avristotle® as a sort of metamorphosis, where an insect, namely a little caterpillar,
at some point of its life interrupts its vital functions (such as feeding and evacuating),
and develops a rigid shell which completely covers it. It turns into what is
scientifically known as a chrysalis, an entity that indeed, does not seem to be that
much different from a corpse. Several days later something magical happens: a new
creature comes to life, from the almost dead body mirabile visu, and it literally flies
away.

Moreover, both ancient Greek and Latin had several words to refer to the
butterfly, with particular attention given to the terms @dAowva and yoyn in Greek,
and animula and papilio in Latin. Different conceptions of the insect correspond to
the manifold words applied to it, therefore not surprisingly we will find the pdiova
often occurring in nocturnal contexts, unavoidably attracted to light, while the yoyn
will make its appearance when talking about the generation process. The same
situation we can find for the Latin sources, where animula, often employed to

represent the gracefulness of the insect, stands in contrast with the sombre papilio,

Y See Aristot., HA., 550a.
'8 Aristot., HA, 550a-551b.
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described using adjectives as feralis by Ovid*® and ignavus atque inhonoratus by
Pliny®.

In this chapter | will investigate the different terminology related to the
butterfly, with particular regard to the etymology of the terms involved. Attention
will be paid to both Greek and Latin sources, exploring the possible connections and

differences between them.

The ambiguous identity of the pélova.

Before analysing the sources referred to by the term @dAawva, it is necessary to
make a preliminary distinction in order to disambiguate in primis the meaning of the
word. Its semantic value does not involve an univocal reference, being related to two
extremely different entities, linked to each other by an apparently unexplainable
homonymy: the butterfly, as is expected and more surprisingly, the whale.

The Scholia in Aristophanem? clearly reveal what kind of animal lies behind
one of the two @dAawvat:

ebAarva is a little animal which flies around the torches and extinguishes them.
It is also called yopo and yoyr and Tupavetovpopoc.

The description does not leave much to the imagination: the little animal which
flies around the sources of light seems to be none other than the moth, which, we
learn, also has the habit of extinguishing the flames it is attracted to. The source
continues, listing other possible names employed to refer to the same insect: in

addition to yopa and mopavotoduopog, which will be analysed in detail further, the

¥ Ov., Met., XV, 372.

**Plin., HN, XI, 21, 65.

?1 sch. in Ar., Comm. in Ran., sch. recent. Tzetzae, 507a, 6: ®éaAhowva pév €ott Lwberov Toig Avyvioic
EMmETOUEVOV Kol 6BEVVDOV aOTAG, O Kal Ydpo Kol Yoy Kol TUPOGTOVHOPOG AEYETOL.
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term yoyn deserves particular attention. This is the evidence in support of the theory
that, even though they occur in different literary contexts, both the expressions yoyn
and edAawvo are related to the same animal, with no proper distinction being made
between the diurnal butterfly and the nocturnal moth. What might seem an obvious
conclusion has actually been the cause of a rooted misunderstanding over the years,
if we consider that even Beavis®® wrote that “unlike Latin, Greek also has a specific
term for nocturnal moth”.

Evidence in favour of the synonymy comes also from other sources. The
connection existing between the two words is confirmed by the Scholia in
Lycophronem®, where, as for the aforementioned Scholia in Aristophanem?®*, the

edloava is associated again with the image of the lights around which it flies:

edhova is a little animal which flies around the torches,
It is also called mvupavotovpopog and yoyn and yopo.

Even more explicit are the Scholia in Nicandrum?, which play a crucial role in
the given issue, definitely dispelling any doubt about the effective relation linking the
words:

edrawva is the animal which is now called yépo. Moreover, it is called gdiowva the
animal which we call yoyn.

The text above definitely proves Beavis’ statement to be unfounded. In other
terms, eoaiowva and yoyn are not just synonyms refererring to the same kind of

insect, but they also constitute two plausible alternatives, depending on the

?2 Beavis, 1988, 121.
2 Sch. in Lyc., sch. vet. et rec., partim Isaac et Joannis Tzetzae, 84, 1-3: ®dlowva {oOELOV 0Tl Talg
Avyvioug Emmetdpevov 6 Kol mupavctovpopog T kol Yoyt Kol ydpo KoAETToL.
4 Supra, 15.
% sch. in Nic., sch. et gl. In Nic. Ther., sch. vet. et rec., 760b, 1-2: N edhowva {Hov, ftig VOV yhpa
KoAgitat. ‘AMOG: alova Aéyetal 1) wap MUV AeyOrEV yoxn.
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geographical area of the speaker. In particular, the former is supposed to have

Rhodian origins, as the text?® specifies several lines below:

Moreover, the animals which fly around the torches are called gpéAawvor by the
inhabitants of Rhodes.

Apart from the pdlova meant by flying insect, as mentioned above, there is
also another creature corresponding to the same term, which is the whale. The
scientific descriptions of the animal depict it as belonging to the species of knt®dn,
cetaceans, with peculiar characteristics which make it different from most of the
inhabitants of the sea. In regard to respiration, it is not provided with gills: the

blowhole, situated on the forehead, allows it to breathe, as we learn from Aristotle®’:

Some of these (the cetaceans) have a blowhole and do not have gills, such as the
dolphin and the whale (the dolphin has a blowhole on his back, while the whale on its
forehead).

The philosopher defines the cetaceans as &vvdpa, aquatic animals, but admits
the difficulties he finds in collocating the species in a proper classification, as:
It is not simple to consider each of these animals to be neither totally aquatic or totally

terrestrial, if we have to consider terrestrial all the animals which breathe out air, and
aquatic those which, on the contrary, naturally emit water?®.

%% sch. in Nic., sch. et gl. In Nic. Ther., sch. vet. et rec., 760b, 6-7: AMwc: o Tepl Aoyvoug/teTopeva
Onpio pdAavor kolodvror Vo Podiwv.

?7 Aristot., HA, 489b: Tobtov (td knTtddn) 58 T pév avkov Exet, Ppayyio 8 ovk Exel, olov deAeig Kai
@ohava (Exel 870 pEV 6el@i TOV adAOV 810 TOD VATOV, 1) 68 Palova &v oAava €V TM PETOT®).

% Aristot., HA, 589b 2-4: OV yap padiov obt’Evudpov Beivor povov tovtev Ekactov obte melov, &
meCa pév ta dexdpeva Tov aépa Betéov, Ta 8¢ 0 Ddwp Evudpa TNV EVGLY.
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As Rossella Ricoveri points out, the Stagirite notices that the cetaceans are
different from totally aquatic animals, that are provided with gills, which emit only
water, like the fishes’ ghenos... on the other hand, he considers it to be impossible
that some animals could breathe and have gills at the same time...therefore the
philosopher claims that the knt®on have a double nature, both terrestrial and
aquatic.® According to Aristotle, what constitutes the crucial issue in determining
the discrimen is their peculiar process of respiration, which unavoidably forces the
cetaceans to get to the surface in order to survive, by breathing air — they are
terrestrial animals, since they are provided with lungs and a trachea... they therefore
have to emerge from the water every once in a while in order to breathe... however,
they are also aquatic animals, because they inhale water, and then emit it through the
blowhole, which every cetacean is provided with. Moreover, they eat in water, where
they perform every vital function®®. 1 will not linger over the scientific validity of the
theory, for which | refer to Ricoveri, but what is worth considering here is this
tendency to reach the surface - which Aristotle scientifically explains as the need to
breathe — which might have been generally known in Ancient Greece, as confirmed

by Galenus™:

Among the sea animals, those which have plenty of blood and are warm, such
as the dolphin, the seal and the whale, all of these breathe through the air and
have an extraordinary way of breathing.

*° Ricoveri, 1996, p. 61: "Lo Stagirita nota infatti che i cetacei sono diversi da quegli animali
completamente acquatici che immettono solo acqua, in quanto dotati di branchie, come ad esempio
il ghenos dei pesci...d’altra parte, ritiene impossibile I'esistenza di animali che contemporaneamente
respirino ed abbiano branchie...il filosofo afferma cosi che i knt®6n sono animali dotati di una
doppia natura, una terrestre ed una acquatica”.

% |bidem: “Sono animali terrestri in guanto hanno polmoni e trachea...tant’é che devono emergere
di tanto in tanto dall’acqua per inspirare...ma sono anche acquatici in quanto immettono acqua, poi
emessa attraverso lo sfiatatoio, di cui tutti i cetacei sono dotati, e si nutrono in acqua, dove svolgono
tutte le funzioni vitali”.

*! Gal., Usu Part., 3, 444, 8: TMoAdaupa kai Oeppd TdV EvOdpmv, olov SeApic kai pakn kol paiatvo
TadT € AéPog Avamvel TavTa BovHAGTOV TIVO TPOTOV AVOTVOT|S.
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Moreover, the characteristic of emerging from the sea has offered the basis for
one of the possible theories about the etymology of the term odlowa, which | will
analyse further®?

The sea-gpaiawva is not confined to scientific literature: it also makes its
appearance in theatrical plays and poetry, where its role is defined as fatal and
noxious. Aeschylus®® calls it Avypé, underlining its ferocious nature, and similarily, it
appears in the Scholia in Oppianum®, where the term gatowa refers to the sea
monster, which was about to devour Andromeda in the city of Jaffa, before Perseus’
intervention®

It is said to be the sea-monster which was about to devour Andromeda, but Perseus
petrified it, thanks to the Gorgo’s image.

The text above does not represent the only case in which the @diaiva is caught
in the act of ferociously ingurgitating its victims: that this attitude has been
frequently attributed to the animal, is also proved by Aristophane’s Vespae, 35,
where it is defined as mavdokevtpla, “able to devour anything”. This is actually a
crucial point, which is worth lingering over: in the literary contexts in which it
appears, the kfjtog has not a proper entity, being defined essentially as a monster
used to devouring human beings. As Anna Angelini*® says, “Praticamente mai dotato
di personalita spiccata, né di individualita precisa, il ketos si qualifica, gia nel mito,

soprattutto come divoratore di esseri umani”. This attitude to swallowing tends to

*Infra, 24.

Aesch frag., ed. Mette, VIlI, 41, D, 464, 10,: ©dtEPO. AypEVOLEV ADYPOV (pakawow

* Sch. in Opp., sch. et gl. In Haul., sch. vet .et rec., 406, 7-10: Aéyel 8oy glvon 10 kfjtoc, dmep
guelde kotomelv v Avdpopédav, anehibooe &’ avtnv 0 Ilepoevg 61 Tod yopyoveiov gidovc.
*> About the myth, see also Apollod,, Il, 43 f.; Ov., Met., IV, 663 ff. See also Kaizer, 2011.
3 Angelini, 2008, 86: “Cariddi ingoia la zattera di Odisseo e rivomita pezzi di legno sparsi, ed egli
riesce a salvarsi solo percheé si aggrappa a un albero di fico, evitando cosi di essere risucchiato”.
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have different characteristics whether it appears in either a classical, or a biblical
context. In ancient Greece and Rome encountering the kfitog means unavoidable
death, as we see, for instance, in the episode of Scylla and Charybdis®’, where
Charybdis swallows Odysseus’ raft and vomits the wooden pieces, scattering it
everywhere, and the hero manages to rescue himself by grabbing a fig tree and
avoids being swallowed.*® Even when a hero is able to triumph over the monster - as
we will see - it contributes to confirmation of the mortal semantic value of the kfjtoc.

Let us return to the episode of Perseus and Andromeda told in the Scholia ad
Oppianum. The hero’s rescue of the girl from a sea-monster might have taken the
shape of a proper tonoc, if we consider that another celebre hero - Heracles this time
- was involved in an almost identical tale. Like Andromeda, Hesione, the daughter
of the Trojan king Laomedon, was to be sacrificed to a sea-monster for the good of
the kingdom. Prompted by an attractive award® - in spite of love, like Perseus -
Heracles decides to save the maiden, by brutally killing the monster. The
development of the narration then follows different patterns, distancing the tales:
Laomedon refuses to give Heracles the deserved award, provoking his desire of
revenge which will lead the hero to kill the king and finally conquer Troy, awarding
Hesione to Telamon. However, | will not linger further on the continuation of the
myth®®, for whose detailed tale | refer to Diodorus Siculus**, Apollodorus* and

Strabo®’. What | want to focus on in my research is the role played by Heracles in the

*’Hom., Od., XII, 425-444,
%% Angelini, 2008, 86.
3 According to the myth, Laomedon promised to award Heracles with his invincible horses.
%' In addition to the mentioned Diodorus Siculus, Apollodorus and Strabo, other sources about the
myth are Homerus (Hom., Il., V, 640-651), Sophocles (Soph., Aj., 1299 ff.), Lycophron (Lyc, 337.),
Ovidius (Ov,. Met., XI, 211 ff.), Hyginus (Hyg., Fab., XXXI; 89), Valerius Flaccus (Val. Flacc., Arg., Il, 450
ff.), Philostratus the Jounger (Philostr., Imag., 12 ), and Quintus Smyrnaeus (Q. Smyrn., Posth., VI,
283 ff.).
* Diod., IV, 42, 1-20.
*2 Apollod., 11, 103 ff.
* Strab., Geog., XIII, 1, 32.
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episode, and - even more importantly - the one played by the «ifjtoc. As Davies**
underlined “Heracles is pre-eminently the hero who conquers Death”, many of his
labours being effectively connected with the Underworld. He then continues,
specifying that - apart from “the most obvious and literal manifestation of the
achievement”, which is Heracles’ apotheosis on Mount Oete®® - rescuing Alcesti
from the hands of Thanatos*®, as well as bringing back Cerberus from the
Underworld, are all representations of his tendency to fight and win against Death.
Even the rustling of Geryon’s cattle’” and the fetching of the apples of the
Hesperides48 have been interpreted with a similar meaning, “for the former
represents obliquely the rescue of human souls from the grasp of a death-demon,
while the latter is a barely-disguised depiction of the motif of the fruit of

5549

immortality Not to mention the wounding of Hades®® and the despatch of

Periclymenus®, both of which take place at Pylos®?, “in which the geographical place
name was already taken by antiquity to be a disguised allusion to the primitive notion

of the gates or pylae of the Underworld”*®. As it emerges from these considerations,

it is not surprising that, as part of his labours, Heracles finds himself involved in a

* Davies, 2003, p. 136-137.
* ¢f. Apollod., II, 7, 7.
“6 Cf. About Heracles’ rescue of Alcesti see Eur., Alc., and Apollod., 11, 6, 2.
* The myth was probably a subject in Greek oral poetry. The earliest version of the tale is found in
Hes., Theog., 287-294), and we know that also the lyrical poet Stesychorus wrote about the same
myth in his Geryoneis (SLG S 13,4 and 14,8). The most extensive treatment of the story is found in
Apollodorus (Apollod., 11,5, 10).
“8 References to the myth are found in Soph., Trach. 1099 ff. and Eur., HF, 349 ff. For an extensive
treatment of the myth see also Apollodorus (Apollod.,II, 5, 11).
* Davies, 2003, p. 137.
>0 ¢f, Hom., Il., V, 397 ff. and Apollod., II, 7, 3.
> ¢f. Apollod., II, 7, 3; but also Nonn., Dion., 43, 247; Ov., Met.., XII, 556; Hyg., Fab., 10.
*2In Hom,, Il., V, 397-399, Homerus says “TAfj 8’ Afdng &v toio1 meLdpIOg BV GioTOV,/EBTE Py @DTOC
avnp viog A10¢ aiyroyoto/év ITVA® &v vexvesot Badnv 680vno Edwkey”.
>*Davies, 2003, p. 137.
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fight against a xfitog, if we consider the lethal function of its ingestion. The most
precise explanation of the symbolic value of the animal is found in Lycophron®*:
He will be buried in the viscera of many animals, devoured by the teeth in numerous

lines of the monsters, innumerabile swarm. The strangers in a stranger land will be
buried, far from their relatives.

Here, as the verb buried (tvupevdnoeton) reveals, the kfjtog is considered to be
not only a certain cause of death, but one of the most unacceptable, similar to dying
in a foreign country.

Contrary to the classical sources, biblical texts show the kfjtog as a sort of rite
of passage, almost of initiation, to a status of rebirth. The most extensive treatment of
a similar case can be found in the book of Jonas, where it is said that, during a
violent storm, a sign of God’s anger, whose cause was thought to be the prophet
himself, Jonas is thrown to the sea. There, he spent three days and three nights in the
belly of a “big fish”, before safely reaching the coast. The “coast” is the Palestinian
one, more specifically, the city of Jaffa — the same place where Perseus rescued
Andromeda from the sea monster™.

In the biblical context the xfitog represents the opportunity to return to life, not
just in death, but with the promise of a new existence - here the sea creature acquires
new characteristics, since it becomes a way for Jonas to escape certain death. In the
Jewish context there are numerous elements which prompt us to read the tale as a
“death and rebirth” story - in the Midrash, Jona is the man who was born twice.*

Considered from this point of view, the role played by the «fjtog-whale should be

> Lyc., 412-416: TIoAGV vap év omhdryyvoiot topPevdnoetar Bpwbeic ToAvcToiyolol KapTE®V
yvéroig/ viipuog Eopog ol 8’émi Eévig EEvol madv Epnuot deElidooviatl TAPoug.
> Supra, 19.
> Angelini, 2008, 91-92: “La creatura del mare assume qui dei nuovi connotati nel momento in cui
diviene per Giona uno strumento di salvezza da morte certa. Gia in ambito ebraico ci sono numerosi
elementi che inducono a leggere il racconto come una storia di morte e rinascita . . . nel midrash
Giona e colui che nasce due volte”.
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inserted into the semantic field®’ to which the symbol of the butterfly also belongs:
death and rebirth, with a new existence taking on life through a kind of burial, as will
be analysed further on.

Let us now briefly consider the iconographical representations of the kfjtoc. It
is important to know that in Classical culture - as well as in biblical art - the whale
was seen as “a fairly shapeless creature”®. The description of the sea monster in
Jonah’s tale has nothing to do with the “traditional whale” we are used to imagine, as
Boardman states: “This incongruous type for Jonah’s whale was adopted because it
had been deep rooted in Greek and Roman art for nearly a millennium, with only
slight changes in appearance and functions...”®®. He then continues by giving a
specific description of the monstrous creature: “Its tail is fishy...Its body is
serpentine and often scaly with a cushioned underpart...The neck may carry a ruff of
spines or angular plates like gills...the ears are usually long and pointed, the
forehead lour™®. This description is enough to understand that the connection
between the two edaiowvat, the whale and the butterfly, has nothing to do with the
physical depictions of the animals. Moreover, even though it is not impossible to find
wings in some of the representations of the «fjtog, they are “exceptional, and are
probably inspired by fins rather than the result of sober reflection on the part of the
artist about the nature of the beast”®. The latter detail definitely confirmed that -
apart from the aforementioned mutual semantic fields - there would appear to be no
connection between the two animals, especially from a morphological point of view.
Which one could be then the main cause of their homonymy? What, in other terms, is

supposed to connect two such apparently different creatures with each other, to the

>’ About the fearsome and disquieting role of the kftog see also Bode, 2002, p. 7: “Die grossen Wale
umgab in der Antike ein Schleier des Unheimlichen”.
>8 Boardman, 1987, p. 73.
>% \vi, p. 74.
% |bidem.
*! |bidem.
23



point that they have been given the same name? The answer may lie within the
etymology of the word.

When it comes to analysing the origin of the word @d&iowva, there is not an
univocal point of view to take into consideration, a synoptic view of the main
hypothesises being necessary to deeply understand the meaning of the term. Among
all the possible explanations, the one hypothesised by Pokorny®® and Hofmann®® and
supported by Immisch® is probably the most peculiar. According to what they claim,
both eéArawva and eaAdn®, would have been derived from @oArdc. In particular, the
former might have originated thanks to the addition of the suffix -awa, through the
same process leading to words like Adkawva, kampowve, Adawvea, Bowve®. While the
mutual root *bhel, to bloat, would be the reason for its immediate connection with
the sea-pdlowva, Immisch supported the connection with the insect using
archaeological evidence — indeed, he claims that a butterfly represented as a
“Fliigelphalli” is a common tomog in Greek Art®’, as well as depictions of the insect
together with phallic representations (See picture 1 and 2).

Another possible origin of the word @dhowa is theorised by Osthoff°®, who states
that the correct form for “butterfly” is @daiowva, instead of eéAiawa. Derived from

the word ¢@dog, it would be the result of a compensatory lengthening:

*oo(F)éo-A-ouva > *pacidaiva > ediova,

like *@a(Feovog > pavog, Attican.

®2 pokorny, 1969, 120.
* Hofmann, 1949, 390.
** Immisch, 1915.
® Like the word @AaAAawva, also @aAAn means both butterfly (Hes., Lex., s.v. @GAAN: 7| meTopévn
youyny¥and whale (Lyc., op. cit., 84: @dilot te Kol dedpiveg and 394: ).
®® Immisch, 1915, p. 197.
® About the “Phallus-bird” see Dover, 1988, p. 133, where it is described as one of the rare surrealist
elements in Greek art.
*® Osthoff, 1901, 330.
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Alternatively, it might have been generated from the dissimilation of the word

*pavorva, obtained from the Attican gavoc.

Picture 1. Black
figured amphora
(VI century B.C.),
now residing in
the Pergamon
Museum, Berlin.

Picture 2. Agate gemstone (second half of the Il
century B.C.), now residing in the Thorvaldsen
Museum, Copenhagen.
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Fernandez®® refuses this hypothesis, arguing that Osthoff’s theory cannot be
accepted for two reasons. First of all because it seems that the correct orthography of
the word was @aiiawva, which would exclude the supposed form @daiawva. Secondly,
because the word would not have had an Attic origin in the same way (the Scholia ad
Nicander, Ther., 760 claim that paAiawva, meaning butterfly, comes from Rhodes),
which at the same time rejects the hypothesis of a primitive form *@avawa .
Nevertheless he continues, stating that there is something valid in Osthoff’s theory.
Rejecting the form ¢dlowva found in Nicander and admitting on the other hand a
form @déAlova, the quantity of the first syllable will be long by position, although it
is short by nature. Admitting this, we will then be able to detect a link between this
word and other forms such as apei-«parog. Correlations between different terms help
reconstruct an original root *bhel, meaning “to bright”. We can therefore see that
there is no reason why the butterfly’s noun should not come from this root'".

Chantraine’ clearly divides the etymology of the two words, considering the
edAawvo-whale derived from a couple @daiiowva/*pddlwv (double of ®dorinv),
similar to dpakawva/dphrkov Aéavo/réwv. Alternatively, he proposes to follow
Persson (Beitr., 2, 797, n. 5), maintaining edAAn, feminine of @oAldc, as primitive
form. A different explanation would be of the origin of the word péAAawva, with the

meaning of “butterfly”. Connecting the term to the colour - almost white - that might

* Fernandez, 1959, 207.
7 |bidem: “La teoria de Osthoff no se puede mantener por dos razones: en primer lugar, porque . . .
parece ser que la ortografia correcta de la palabra fué pdAlawva, lo que excluye el supuesto pdrava;
y en segundo lugar, porque la palabra no sea tal vez de origen atico (el Escol. A Nicandro, Ther. 760
afirma que @dAriawa en el sentido de mariposa era término rodio), lo que asimismo descarta la
hipotesis de un primitivo *edvaiva”.
! |bidem: “Hay en Osthoff algo que a nuestro juicio se puede aprovechar. Desechada la supesta
forma ¢dAawva en Nicandro y admitido un edAlawva . . . la cantitad de la primera sillaba . . . siempre
sera larga por posicion, que en el caso de que sea breve por naturaleza. Admitido esto, nada nos
impedira ver un parentesco entre esta palabra y formas tales come aupi-paiog .
Correspondencias en los distintos idiomas permiten reconstruir una primitive raiz ide. *bhel . . . éste
seria algo asi como <<tener color brillante, brillar>>. No vemos, pues, que haya ningln inconveniente
en hacer proceder el nombre de la mariposa de esta raiz”.
72 Chantraine, 1999 , 1175.
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have marked the @dAlowva, attracted to light, he hypothesizes a form *@dlya, a rapid
pronunciation of the feminine of @aAldg, white, from which it might have been
derivated @dAAn “avec paroxyton€se marquant la substantivation””®. He strongly
opposes a connection between the two @daiawvat, claiming that the homonymy has to
be considered completely fortuitous. This last statement is, however, not completely
correct - even between two such different animals there might have been a
corresponding feature, causing the bizarre homonymy.

Let us consider again the scientific descriptions of our whale: as mentioned
above’, one of the most controversial characteristics seemed to be the tendency to
reach the surface of the sea in order to breathe. A similar situation is found in the
Scholia ad Oppianum”>, where no mention of the respiration is made:

darova: the creature which hurls towards the light - one with the aspect of a

fish, and the other, which goes towards the light during the night, commonly

called xovderooPBéotpioe from the tendency to hurl towards the light. The

@aAotvo has the desire to be with men, and it is also the little animal which

goes towards the torches, also called xavéelooBéotpia. It is shameless, because

she desires to be with men.

In the description of the two animals, among all the differences that
characterise them, there seems to be a corresponding feature - the tendency to be
attracted to light. This characteristic might also be the cause of the peculiar
homonymy, being at the origin of one possible etymology, with @dAawvav derived
from the expression &ic ¢ GAieotor. That the desire to reach the light is referred to

in both creatures is confirmed by the expression “during the night” used for the

butterfly. This detail suggests that, while the butterfly tends to go towards the light

” Ibidem.
“ Supra, 18.
> sch. in Opp., sch. et gl. In Haul., sch. vet .et rec., 404, 1-7: ®dhowvav: TV &g 0 dS GAopévny:
oarova €100g iyBvog, Kai 1 KATd VOKTOG €1 TO MG AAAOUEVT, 1] KOWVDG KavOEAOGPETTPLAL PAAALVOY
Tapd T €i¢ ed¢ dAkeotar. aavo Exgl EmbBvpiay cuvovcialecdar Toig dvdpaot. éoti 8¢ Kol {obeiov
£V TOIg AVyvolg aAAOUEVOVY, TO Agyopevov KavonlooBéotpla. Avaldéa: 610 T0 EmBuuelv Toig avdpaot
ovvovotdlechor.
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during the night (the torches are also involved in the description), the tendency to
reach the surface - and the light of the sun - of the whale is shown during the day.
Moreover, more proof that this characteristic has to be connected to both the animals
comes from the structure of the text, where the butterfly and whale are always
alternated and interwoven - the desire to be with men, which justifies the tendency of
the whale to reach the surface, is clearly referred to the marine animal™®, but
immediately followed by the reference to the kavoniooféotpia. With regards to this
peculiar name, which we have seen being employed as a synonym of the word
edlova, let us now consider specifically the butterfly, with the aim to give a

complete overview of the Greek terminology referred to the animal.

Other names for the insect.

As the texts analysed above have implied, the Greeks did not restrict the
terminology employed for the butterfly to the couple earowva/ yoyn. A wide variety
of terms was used with reference to the insect. A few lines above we have mentioned
the noun kavonlooPéotpro as a synonym of ¢diowva. Composed of the word
kavdnin’’, “torch”, and the verb opévvoui, “to extinguish”, it also makes its
appearance in another form, kavéntoopéotnc, in the Scholia ad Nicandrum™. As the
etymology reveals, there is a clear reference to a peculiar habit of the insect, that is
being attracted to lights and eventually extinguishing them .

In addition to the aforementioned kavonlooféotpia, another term recalls the

attraction to the fire, which our insect is unavoidably subjected to: we are talking

’® This belief was commonly referred to the seals, which were thought to meet men on the coasts.
See Lyc., 84-85.
7 We learn from Fernandez that the term made its first appearance in Ath., XV, 701b.
8 Sch. in Nic., sch. et gl. In Nic. Ther., sch. vet. et rec., 763.
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about the word mopavotng. Composed of wop, “fire”, and adw, “to draw”, the animal
was very common in ancient Greek proverbs, where it was cited as a paradigm of
imprudent, masochistic behaviour. The first occurrence of both the name and the

proverb™ is found in Aeschylus®:

| am afraid of the foolish destiny of the mupavong.

Fernandez hypothesizes a connection between the two terms, starting from a
possible contraposition, evident in the etymology. ITupavotng, he claims, would have
been chronologically the first to appear, with the original meaning of “insect which
ignites the fire”. From the opposition with this specific semantic value, it might have
originated from the kavénlooBéotpia, “cuyo character hibrido delata su origen
reciente”®. It is not simple to determine exactly the semantic evolution of the word,
as Fernandez himself implies, defining it a proper enigma. Two theories have been
formulated about its uncertain interpretation: one, strongly sustained by Fraenkel,
that it focuses on the semantic evolution of the verb, which might have orginated
from the meaning of “igniting” to the value of “getting burned”. Under the heading
mopavotng he writes “Lichtmotte, die sich am Feuer verbrennt”®, dissecting the
word in two different parts to analyse singularly. We read that “Das Anfangsglied ist
in der Quantitdt dem Nominativ ndp angeglichen...Das zweite Element beruht auf

’9’983

Jowo- “trocknen”, “anziinden Alternatively, Strémberg® suggests another

interpretation of abw as “to search, to draw”, which appears to be the most credible

’® The information is found in Fernandez, op. cit., 154.
% pesch., fr. 288 Nauck: AéSotka p@dpov kdpta Tupadotov popov. The passage constitutes the oldest
occurence of both the term and the proverb related to it.
8t Fernandez, 1959, 154.
8 Fraenkel, 1910, 39-40.
® |bidem.
¥ Stromberg, 1944, 21.
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alternative, judging from the ancient sources: “Die Benennung diirfte in einer
volkstiimlichen Anschauung wurzeln, dass die Motte im Licht Feuer holen will”. In
all the literary contexts in which it occurs, the mopavotng is specifically referred to
as being attracted to the fire, rather than to the (bizarre) tendency to start it.

This is what we read, for instance, in Aelian®:

The mvpavotng is an animal which relishes the brightness of the fire and flies
around the high heat torches, throws itself towards them, gets burned.
Aeschylus, the tragic poet, recalls it too, when he says “I am tremendously
afraid of the stupid destiny of the mvpavong.

About the proverb® Eustathius also wrote®”, who aimed to disambiguate the
real meaning of the verb abw:

It is evident that among the ancients atcat also meant “to touch”, or “to catch”.
Similarly, kpadoot means “to burn oneself’s skin”. From the other meaning of

the verb abew it comes the word mupavotng. It is a little winged animal, which

leaps towards the fire and easily gets burned. From this insect originated the

proverb about those who voluntarily die, without difficulties, “the mupadotg
destiny”.

Aristotle too pledges a passage®® of his Historia Animalium to the insect,
underlying another characteristic, never attributed before to the mvpatotng: the harm

which the animal was supposed to cause to honeycombs:

Animals, which ruin the beehives, are engendered in the hives, among
the bees — a little worm which destroys the honeycombs (some call it

85 ~ 1 5 < . o ks r \ ~ r ~ \ N
Ael., NA, XlI, 8: {®ov éotv 0 mopavatng, Omep ovv yaipel HEV T Aapandovi tod mwupdg Kol

TPOCTETETAL TOIC AVYVOLS EVOKHALOLGCY, EUMECOV OF VIO POUNC €iT0. HEVTOL KOTOMEPASKTOL.
Mépvntot 6¢ avtod Kol AloyvAog O Tiig Tpoywdiog Tome AEymv: dE001Ka LmpPOV KAPTA TUPUHGTOV
pHopov.
% About the proverb see also Zen., V, 79 and Suid., 3194, 1.
¥ Eust., I, 40: Sfilov 8¢ 811 adoot KoTd TOVG TEAOVE, Kol TO Brysiv kol SyacOar. 50y kai kpadoot 1O
70D Ypodc ool Amd 8¢ Tod &tépov adely, kol TupadoTnG. ZOVEIOV TTNVOV EvaALOUEVOV T QOTL Kol
pdov Kotakotopevov. 60gv Kol mopotpio £l TOV KOVl Kol pading Bvnokoviav, T TVPAVGTOV HOPOG.
% Aristot., HA, 605b 11: Taic 82 pehittong £yyivetan &v toic opjveot Bepia & Avpaiveton Té knpia, 6
T€ OKOANKIOV TO apoyviodv koi Avpawvopevov to knpio (kodeitor 0& kAfipog, ol 8¢ mupavetnv
kahoboty: O¢ &vtiktel &v T KMpid, dpotov Eavtd olov apdyviov, Kai vooeiv motsl 10 opfjvoc), Koi
&\o Onpiov olov 6 Nmiokoc & mepl TOV ADYVOV TETOUEVOS 0VTOC EVTIKTEL TL XvoD AvATAemY, Koi o
KEVTETTOL VIO TAV PEMTTDY GALN LdVoL @evyeL KamviLOUEVOG.
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KAfjpog, others mupavotnv — in the beehive it creates another similar
creature, a kind of small spider, and damages the beehive) and another
animal, such as the nmmiokog, which flies around the lamps. This animal
engenders another hairy creature and it is not stung by the bees and escapes
only if annoyed by the smoke.

The reason of this unique association can be found in the text itself. What we
read is not a description of the sole mupavotng: it involves different species of
insects, sharing with the mopabotnc a common, yet destructive, habit and therefore
considered to be synonyms of the abovementioned animal.

Let us consider briefly the other terms of the comparison. The animals
mentioned in the passage - which share with the mupatvotng the tendency to destroy
the beehives - are “talking names” as well.

What the Greeks exactly meant by the word kAfjpoc has been not easy to
categorise®®: as an ambivalent insect, it was to intend as both a synonym of butterfly
- as we can assume from the text above - and a kind of beetle as well. An entry in
Hesychius’s Lexicon® could help clarify the true identity of the animal. To the

heading oKAfipog he wrote:

okAfpog: spiders’ disease in the honeycombs

As Fernandez pointed out, the form with an additional ¢ would plausibly be the
original, while its double kAfjpoc would have been added at a later stage, as was
common with the roots for the group - ox®. Moreover, he goes a step further,
claiming that the name would have originated from the adjective oxinpdc (“hard”,

“rigid”), whose meaning however proves to be pertinent to the homonymous insect.

8 cf. Fernandez, 1959, 9; Davies-Kathyrithamby, 1986, 110.
% Hsch, s.v. GKApOc: GKATPOG vOoTIaL Tt dpayvidmv &v Toig opijvest Tpdg To ormecdat.
°1 Cf. Fernandez, 1959, 91; Schwyzer, 2005, |, 334.
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Stromberg® suggests a composed form, kAnpo-rupavotne, claiming that it ‘wird
durch Aristoteles Hist. An. VIII 605b 11 bestitigt’ and specifying a few lines below
that ‘es handelt sich bei kAfjpog und mvpavotng um Bezeichnungen fiir einen Kéfer,
der die Bienenstocke verdibt, vielleicht Clerus apiarius’. Beavis - following
Stromberg’s idea that the disease cited by Hesychius might be indentified with the
animal in the Historia Animalium - opts for considering the term as “a suitable
synonym for a moth, or at least for the moth’s pupal stage, since as an adjective
oKANpOG means ‘hard, brittle’®.

The other term cited in Aristotle’s text, fmiolog, appears to be a controversial
noun, open to different kinds of interpretation, for the impressive phonetic similarity
with two specific terms: nriodoc, “fever”, and fmdAng, “nightmare”. The hypothesis
of a possible connection - it goes without saying - sounds extremely fascinating and
not too surreal, indeed.

Here again Hesychius plays a crucial role in the identification of the animal: in

his Lexicon®, under the heading fiokoc, we read:

Cold shiver. The yuypoi are also called like this.

Fernandez®® hypothesizes a transmission error, which might have been the
cause of the form yvypoi, an incorrect copy of yuyai. There is not adequate evidence
to prove the validity of the theory. It is true, however, that support for a connection
between the terms comes from the traditional background of the legends, specifically

analysed by Immisch®, who claims that in Switzerland and Lusatia it is believed to

% Stromberg, 1944, 21.
* Beavis, 1988, 130.
94 s, R ~ \ ~ 2 ~ \ ~ v e N

Hsch, s.v. Amiohog: fmioAog” piyog mpo mopetod, EKolohvTo 88 0DTME Kai ol Yuypol.
» Fernandez, 1959, 197.
% Immisch, 1915, 193: “In der Schweiz und in der Lausitz bringt er den Schlafern den Alpdruck,
desgleichen bei den Stidslaven, bei den Albanern das Fieber”.
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have been responsible for nightmares, while in the South Slavic countries and in
Albania it is supposed to have caused fever. He also adds that for Greeks it is
noteworthy that one of these animals was called fjiolog or ymioAnc - the name must
be connected to Ariochoc and épwadnc’’. To support his theory, providing eminent

proof, he recalls Vergil’s portrait of the “Trugtréumen”gs:

Right in the middle a huge opaque elm extends its branches, like old arms,
which the Dreams are said to habit as their abode, pressing themselves to the
leaves, one by one.

Despite Iliad’s sparrows in Book II which were employed as a model referred

Immisch rather underlines the

to by other authors (such as Silius Italicus™),

similarities between Vergil’s verses and Nicander’s depictions of the @daiawva, with
the aim to establish a connection between the two images - and he is not to blame.

100

The following is an excerpt from the Homeric™" text:

Here there was a sparrows’ nest, tender creatures, hidden behind the
leaves on top of the branches; eight they were, nine with the mother
which created them.

Vergil’s Somnia conceal themselves behind elm’s leaves, as the Homeric

sparrows do with the plane tree, but the inconsistence of the depiction evokes more

%7 Ibidem: “Fiir die Griechen ist zu beachten, dass eins dieser Tiere Nmiolog oder NioAng heisst...Der
name ist doch wohl nicht zu trennen von fAriokog und €piaATng”.

% Verg., Aen., VI, 282-284: In medio ramos annosaque bracchia pandit/ulmus opaca ingens,

guam sedem Somnia volgo/vana tenere ferunt foliisque sub minibus haerent.

99 .
Sil., XIII, 597.
100 pre P ~ ’ , . o ) 3 . ,
Hom., Il., Il, 311-315: &v0a &’Eav otpovboio veooooi, vimio Tékva,/dlm L’ dKkpotdte, TETOAOIC
VIOMENTNATES,/OKTO, dTap puiTnp EvaTn N, fi Téke TéKVOL
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the image of the g&iowvor employed by Nicander'™, reared among the leaves of

Perseus’ tree.

Think of the monstrous creatures fostered by the gloomy Egypt, like the Moth,

which the evening, at dinner time, pushes to flutter round the lights. The wings

are dense and downy, even as a man appears who may chance to touch dust or

ash. With this aspect, it is reared among the Perseus tree’s leaves. It has got a

terrible head, nodding in a grim way, and a heavy belly. If it bites a man with its

sting in the top of his head, or on his neck, it easily and immediately condemns

him to death.

As we read in Nicander’s lines, another crucial element in moths’ depictions
was constituted by their wings. Far from the colourful brightness of the “traditional”
butterfly’s wings, they were supposed to have a peculiar consistence, being downy
and soft, with an ill-omened property. The ash which they drop was considered to be
a vehicle for different kind of illnesses - a belief which, as Immisch claims, still
exists in German tradition: “Auch in unser Volksiiberlieferung trigt die ‘fliegende
Elbe’ Krankheiten zu”*%.

The idea of a plausible connection not just with the nightmare, but also with
the disease is reinforced by another term, often employed with the meaning of
“butterfly”, that is y®dpa. In addition to its first meaning, another semantic value
expressed from the word is indeed “scabies” or “psora”. Despite the remarkable
appeal of the abovementioned theories, there might be other plausible reasons for this
homonymy. The term, probably derived from the adjective yopog, “rough”, might

03

have referred to the scales which characterise moth’s wings, as both Beavis'®® and

" Nic., Ther., 759-768: ®paleo &’ Atydmtoto Tét T& TpépeL 00A0OC olad Kvddaha, parhaiv évohiykio

v Tepl AOyvovg/ Gkpovvyog dewmvntog EnnAace malpdocovoav:/ oteyve 8¢ ol mrepd TavTa Kol
gyyvoa, Toio koving/ fj xai amd omindoio gagiveton dotig énadpn./ @ ikelog [Mepogiog vmoTpEPETAL
netdlotol,/ Tod kai cuepdariéov vevel Kapn aigev DTodP&/E éorkdnkde, vnodvg 8¢ Papuvetar adTap O
KéVTpov/ avyévl T aKkpotat® KePoAf] T'évepdato ewtog,/ pela 8¢ kev Bavatowo kol avtike poipov
€pein.

% Immisch, 1915, 194.

1 Beavis, 1988, 130.
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Fernandez'® assert. The latter goes a step further and suggests that it is therefore
possible to consider this name as derived from the similarity of appearance between
the stains on the insect’s wings and the ones typical of the cutaneous diseases™™.

Let us consider again the diseases of the beehives. In addition to the
aforementioned kAfjpog and nioloc, another name was also employed to express the

106

same peculiar illness, that is okfjv. As Hesychius™" states:

107

Yxfivoc: body; or bees’ illness, when it happens to be a ok®An&~ " in the

beehive.

The gloss is both clear, and would rather suggest a connection between this
word and the previously analysed xAfipoc, though at a first glance the former
meaning appears to be distant from the latter. Now, let us proceed in an orderly
fashion, starting from the semantic value of “disease” attributed to the name:
surprisingly, it will reveal itself to be not as distant as it seems from the former.

A crucial role in the identification of the term is played again by Hesychius’

Lexicon'®, where we read:

Ykfv: what some call yoyn, others eéiova.

This gloss could clearly explain the employment of okfjvog as a synonym of

KAfjpog, the nouns having been associated to the idea of a pernicious insect, a bitter

1% Fernandez, 1959, 39-40.
105 |hidem: “Cabe, por consiguiente, considerer dicha denominacion determinada por una analogia
de aspecto entre las manchas de color de las alas del lepidopteron y las que ausan en la piel las
afecciones cutaneas”.
1% Hsch, s.v. okfjvoc: okijvog odpa. fi TdBocév pedooog dtav &v T opmfvel yévitar okOANE.
Fernandez (1959, 203) calls ox®Ang the larva of the mupavotnc.
Hsch, s.v. okfjv: okfjv: O TWVEG HEV YuynV, TIVEG O€ Galovoy.
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enemy of the bees, but there is more to reveal. As we said above®®

, the word kAfjpog
assumed the meaning of “butterfly”, passing through the other value of “pupa”,
immediately connected to its etymology, because of the rigid consistency of its shell.
Mutatis mutandis, the same process involved also the terms oxfjv/oxfjvoc, originally
arranged to the idea of body and, then, to that of pupa.

Immisch™° makes the word originate from the term oxmvy, citing Boisacq’s*™
definition of a “corp en tant qu’enveloppe de 1’ame”. Another cognatus term,
oknvopo, whose meaning is “tent”, “habitation”, was adopted as a model for the
latin word papilio, which - we will see - encompassed both the meaning of “tent” and
“butterfly” as well.

The idea of the oxfvog/body might have been associated with the concept of
life, since the term has quickly started to refer to a specific kind of body - a dead

38112

body, or corpse. This is what we find, for example, in Nicander employment of

the word:

As a matter of fact horses are the origin of wasps as bulls are of bees [they are
engendered from their decayed corpses].

The reference here is to the peculiar phenomena known as ippogonia and
bugonia®™®, when a swarm of wasps or bees takes life respectively from a dead horse
or ox. | will not linger over the phenomena, about which | recall Bettini*** and
Fernandez'™>- what is interesting to underline is the fact that Nicander refers to the

carcasses of the animals, by using the word oxfqvest. Even more interesting for our

109 Supra, 31.

Immisch, 1915, 198.

Boisacq, 1938, 874.

Nic., Ther., 741-742: inmot yap oenk@Vv yéveoig tadpot 8¢ pehoc®dv/ [oxrveot Ttobopévoiot
Mkoorddec Egyévovol.

3 About the bugonia see also Verg., G., IV, 528-558; Ov., Fast., 363-380.

Bettini, 2005, 215-220.

Fernandez, 1959, 199.
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research, oxfvoc begins to be adopted as a contraposition of the soul, representing
the body still bound to the terrestrial ties. This is what we can read, for instance, in

Platon’s Axiochus™*®:

We are , an immortal animal which operates in a mortal body. So nature gave us
the body for bad purposes.

Even in medical contexts oxijvoc makes its appearance, maintaining the idea of

5117

an entity bond to the physiological limits, as we read in Hippocrates’" work On

Hebdomads:

The psyche, after abandoning the shell of the body, leaves the cold and mortal
gidmwiov together with the anger, the blood, the bile and the flesh.

Of particular interest is this description, where the expression 10 tod couatog
okfjvog reveals how effectively the term was rather considered to be a shell, a
cocoon, from which the psyche was able to escape at the moment of death.

This image perfectly suits the idea of butterfly conceived as a symbol of the
soul, which | aim to investigate here. That the noun came to indicate the disease
caused by the worms to the bees — and the teredines responsible for it as well — from
the original meaning of “body”, “case” (originated by the cognatus word cxnvn) is
also confirmation that we are moving in the right direction.

In addition to the analysed oxfjvog, the tendency to evoke the idea of the corpse
even through the names attributed to the butterfly is also evident in another word,
vekvda(i)hog, which expresses more precisely the worm before the metamorphosis.

The image of the dead body is incidental to the name itself, composed of the word

Y plato, Ax., 366a: HUETG eV Yap Eopev yoyn, (Dov abavatov &v Bvtd Kameppévov epovpie. TO 58

OKTVOG TOVTI TPOG KAKOD TEPIPLOGEV 1] PUGIG.
117 5 ’ \ e Y ~ . ~ \ \ SN \ o
Hp., Hebd., 52: dnoAeimoca &¢ 1) yoyr| 1O T0D GOUATOG GKTVOG TO Yuypdv Kai 10 Bvntov eidwiov
Guo kol xoAf] Kol ofpott Kol AEYHaATL Koi oapKi TopESMKEV.
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118 states the derivation from the word vékuc is due to the lack

vékvg. As Chantraine
of apparent life in the cocoon or in the chrysalid, while the suffix is arbitrarily
inspired by kopvdoiroc. ‘We find the term in Aristotle’s Historia Animalium*®®,

where it is identified as a stage of the metamorphosis of a larva into silkworm. We

read that:

From a big larva, different from the others and provided with kind of horns, it
is firstly engendered - after abandoning the larva itself - a xéumn, then a
Boppovitog, and from it a vexOOaALOG.

The passage follows the description of the metamorphosis which causes a
worm to turn into a butterfly - a process that will be analysed in detail further -
where the author cites other similar examples of metamorphosis of a larva into a
different animal. In this case, the phenomenon described concerns the evolution of a
kaumn into a silkworm, whose chrysalis stage is represented through the vekvdaAoc.
What is worth noting is that, as we will see for the butterfly, the chrysalis expresses a
sort of passage from a stage of life into another, where the previous being interrupts
its vital functions, but - at the same time - the new creature has yet to take life and no
vital signs appear through the shell where the metamorphosis is taking place.
Therefore, it is not surprising to find a correlation between the name attributed to this
stage and the véxug, corpse. The text then continues, specifying what sort of animal
takes life from this larva, that is the silkworm. The additional elucidation of the place
where its first usage as a source of threads to weave together appeared, led Immisch

to claim that Aristotle too states that the silk weaving would have been originated

18 Chantraine, 1999, 742: “La dérivation de vékug s’explique par I'absence de vie apparente dans le

cocon ou la chrysalide...Quant au suffixe, il es emprunté arbitrairement a kopbdailog, «alouette»”.
9 Aristot., HA, 551b 9-12: ék 8¢ Tvog okdANKog peyGhov, O &xet olov képata kai S1opépet TV
AoV, yivetor TpdTov pEV peTafolovtog 10D oKOANKOG Kaumn, érerto fopvAlog, £k 88 ToHTOL
VEKDOOALOG.
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from Kos and specifying then that the word vekddodrlog must have existed long
before it.'%.

The difference between Bouporiog and vekddorrog, two close stages of the
same methamorphic process, might have been perceived to be weak, as Immisch'?
states, citing another passage about the same methamorphosis - this time the author

mentioned is Clemens Alexandrinus*?:

Leaving apart the closed silkworms, which are engendered firstly is a worm, which
turns the in a hairy caterpillar. A cocoon, which some call a chrysalis, is created from
this, through a third metamorphosis. A great warp of threads is made from it, very
similar to the webs obtained from spiders.

Despite the terms which have probably been associated in a second stage, what
I want to underline here is the association between the chrysalis, covered with the
shell and unable to show any proper sign of life, and the corpse - a connection,
evident in the terminology as well, which will play a crucial role in the identification

of the butterfly-soul.

More about the yoyn.

In contrast with what | have said about the @diowva, the contexts where the
yoyn makes its appearance are not nefarious or ill-omened: let us forget the image of
the insect searching for fires in the night, or a vehicle for fatal illnesses. Or, better

still, let us remember those descriptions with the aim of comparing them to an

120 Immisch, 1915, 204: “Auch dass Aristoteles eine heurematographische Notiz anschliesst, spricht

dafir, dass die Seidenspinnerei auch Kos und damit das Wort vek06aAAog lange Zeit schon vor ihm
bestanden haben”.

bidem.

Clem. Al Paed., ll, 10: Kai tovg mepiépyovg Popfukag yaipewv €dvtog, 0¢ okdOANE @vETOL TO
npidTov, eita €& avtod Sucsin dvagoiveton kaumn ped’fiv el tpityy peTopdpemoty veoyuodtol
Bopporiov (oi 8& vekddakov oTd kadoDow), &€ o0 paypdg TikteTon oTHR®Y, Koddmep £k THC dpdyvne
0 T apdyrvng pitoc.

122
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entirely different concept of the same animal, which is what we will see about the
yom.

When it comes to describing the butterfly’s generation, the sole term which we
encounter is yoyn: no mention of the pdiawva is made in the descriptions which
suggest the idea of birth or re-birth. The first documented occurrence of the term

appears in Aristotle’s Historia Animalium®?*;

The so called yvyai are engendered by the kaumon, which arise on the green
leaves — especially on the cabbage, which someone calls cauliflower. At first,
they are smaller than a grain, then they grow up and become tiny larvas and, in
three days, tiny caterpillars. Then they grow up and, after changing their shape,
they become immobile — they are called chrysalis and, provided with a hard
shell, they move only if touched. They are enveloped by pores, similar to webs,
without a mouth or any other noticeable part. After a long time, the shells get
broken and from them flying creatures, called yuyai take life. While at first,
when they are caterpillars, they feed themselves and lay excrement, when they
become chrysalis they do not eat anything and do not evacuate anymore.

A very similar portrait of the butterfly’s generation is provided by

Theophrastus*?*, clearly inspired by Aristotle’s text:

In general, the phenomenon is not too surprising, that is both changing into
something close and similar and also seeing these changes happening too. Some
of them happen to the animals, others during the generation of animals. As well
as among other animals, this happens to the animals called yvyai: the chrysalis
is engendered by the caterpillar, and the wyuyn from the chrysalis. This
phenomenon does not involve any plants.

123 . ’ LY , P ~ ~ QN 7 sy~
Aristot., HA, 551a, 14: yivovtol 8’0ol pEV KoaAoOpEVOL Yool €K TV KAUT@®V, ol d& yivovtal &l TV

UMV TOV YAOp®Y, Kol pdAiota €ml Thg pagdvov, fiv kol kalobol Tveg Kpaupny, TpdTov pev
ELOTTOV KEYYPOV, EITO LIKPOL OKAOANKES Kol aDENVOUEVOL, EMSITOL &V TPICV NUEPAIS KAUTOL LKPO”
peta 8¢ tavta avénbeicor axwvnriCovot, kai petafdAlovot TV popeny, Kol KaAoDvTol YPVCUALISES,
Kol GKANPOV £xovot 10 KEA@OG, artopuévou & kivodvral. Ilepéyoviot 6 mdpoig dpoyvindesty ol obte
otopa Egovotly ovte GALo TV popiny 00BEY dtidnAov. Xpdvov 8¢ ToAAoDd dteABoVTOC TTEpIppyVLTOL
70 KEMQOC, Kol EkméToval €€ anTdv mrepmtd (Ma, ¢ kolouey yuydc. To pév odv mpdTov, 6Tav At
KApmTaL, TpEéPovtal Kol TePITTOUN AQLaoty” OTav 08 YEV@VTOL YPLCUALISEG, 0V®EY ovTE YevovTol 0UTE
npoievran mepittopc. Tov oadtov 88 Tpémov kol T dAka doa yivetar €k okoAikwv, kol dcol 8k
oLvoVaG oD Yivovtal {PeV oKk®ANKES, Koi 6c0ot dvey dyeiog.

** Teophr., Caus. Pl,, V, 7, 3: 10 8 8hov ovk &yav fome O cvpPoivov Oavpactov, @ Te &g O
oUVEYYVG Kol €ig TO Opotdv g peTafdrrety, kal €Tt T@ Opdv Kol £ml v TOV {DOV YIVIHEVAS TOLDTOG
Tvig petofoldg, TOG HEV Kkotd TV yévvnow (olov Em 8oV kol &ml TV KoAOLPEVOVY Yuydv: €K
KOG YOp XPUGOAAIG, E1Ta &K ToTNG 1) Woyr|® TodTOo Yap &7l Tdv QUTIdY 003EVOC cVpPaiver.
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Both Aristotle and Theophrastus are cited by another author, who mentions
them as eminent sources, while speaking about the peculiar generation process in
which some insects are involved - he is Cassianus Bassus'?® and, of course, the

butterfly is included in this species of insects:

Aristotle and Theophrastus state that the animals are not engendered just one
from another, but are also able to be engendered by themselves, even from the
rotten earth. Among the animals and the plants something can be transformed
into another. They claim that the caterpillar can turn into another flying animal,
which is called yvymn, the hydra into a viper, and the fig’s caterpillars into
Spanish flies, when the lakes are dry.

Let us now address to the term yuyn, whose history is still object of a lively
critical debate. Its late appearance in literature constitutes the main issue, together

126 claimed that

with the relation with its earlier synonym ¢dAiowva. Wilamowitz
Psyche began to be depicted as provided with wings just in the Hellenistic age.
Aristotle’s mention of yuyr in the Historia Animalium, - according to the scholar -
might have caused the spread of the winged symbol. As we have seen above,
evidence of the winged representations of the soul are attested in the VI century B.

C., which would confute Wilamowitz’s statement about the late employment of the

winged symbol.

% Cass. Bass., XV, 20-21: @eoppootoc kol Apiototéhne ¢aci, té (Ha o pdvov €& GAMHA®V

yevvaobat, aAAG Kol adtopata yiveoBal, kol dmd Thg yiig onmopévng adtdv 68 1@V (Hwv Kol TAV
UtV peboaParrectai tva gic Erepa. Kal yop v xéumnv eaciv gig {Hov £repov mrep@tov, TV
KOAOUUEVV WOyMV, Kol TAG OmO Tiig OwWig kaumog eic kavBapidag, tOv 1€ VOpov &ig &y,
ENpavopEVEV TOV MUVDV.

126 Wilamowitz, 1959, 370: “Wir finden diesen Namen nur in der Zoologie seit Aristoteles, aber gibt
es einen anderen? Die Schmetterlingfliigel der Psyche sind freilich mir wenigstens aus der alten
Kunst nicht bekannt, so dass ich sie fir hellenistisch halte. Sie hat die Seele erst bekommen, als sie
dem Schmetterling ihren Namen gegeben hatte”.
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Another solution was proposed by Nicole'*

, who opted - followed by
Fernandez'?® - for the ancient origin of the name, hypothesizing an origin of the term
older than its first testified occurrence, in Aristotle, HA, V, 19, 5.

Immisch and Keller sought to find a valuable compromise. According to the
latter, the names originally attributed to the butterfly were @daiawvo or @aiin,
particularly with reference to the nocturnal moth. Moreover, the root, connected with
the meaning of ““ swollen, big”, could fit well with the depictions of the Seelenvogel,
often representend with a huge uniform body and four wings'?®. Keller goes on,
arguing that his statement is also supported by archaeological evidence, which testify
how the image of the moth has been gradually substituted with the symbol of the
diurnal, lively butterfly to represent the soul - a process, he specifies, that could be
considered complete in the Alexandrine age'*®. The same opinion is shared by

Immisch®®

, who makes a step further, clarifying also that Rhodes is the geographical
area where, probably, the term eaiawva might have been maintained with the specific
meaning of moth'*?. By reading his words, it appears evident that the scholar’s

suppositions have been influenced by the information found in Nicander’s Theriaka

7 Nicole, in DS, 746: “On sait que yoyn désigne en grec le papillon; bien que ce sens se trouve pour

la premiere fois dans Aristote, H. An. 5, 19, 5, on ne peut douter qu’il ne soit beaucoup plus ancient.
Il vient d’'une comparaison avec yoyn, I'ame; la chrysalide reste et laisse échapper un étre aérien”.

2% Fernandez, 1959, 201.
129 Keller, 1980, 437: “Der technische und ohne Zweifel urspriingliche Ausdruck fiir den Nacht - oder
Abendfalter war lbrigens nicht youyn, sondern @dlowva oder @dAAn. Die Wurzel bezeichnet das
Dicke, Geschwollene, ital. Farfalla, spater fanfulla. Dies harmoniert auch mit dem uralen Seelenvogel
insofern, al ser meist mit eiformigem Korper und vier Fliigeln dargestellt wird”
130 Immisch, 1915, 196: “Also das Hauptresultat wird bleiben dass mit psyche - puristisch lateinisch
anima - zunachst der Abend- und Nachtschmetterling gemeint war, seit der Zeit aber, wo eine
tandelnde und idyllische Richtung in Poesie uns bildender Kunst aufkam, in der alexandrinischen
Epoche, seither began man beim Psycheschmetterling immer weniger an der traurigen Nachtfalter
zu denken, sondern an den frischfrohlichen Tagschmeterling, der honignaschend von einer Blume
zur andern huscht...”.
B bidem.
Ibidem: :“Hier tritt die Etymologie in ihr Recht. Neben dem Ausdruck 7 (metopévn) yoyn...stand
wie wir sahen 1 @dAhawva, urspringlich vielleicht Gberall, spater nur noch im Rodischen auf den
Nachfalter beschrankt. Es ist zundchst ein recht ratselhaftes Wort, da es bekanntlich auch den
Walfisch oder sonst ein (Meer)ungeheuer bedeuten kann...’
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Scholia®, which - as we have seen above™* - identified in Rhodes the area where
the term edlova the meaning of moth had still continued to be employed.

As previously mentioned in the introduction, the next step to take in our
research will be to analyse the Roman sources about the insect: although some
common misconceptions about the butterfly seem to have survived through the
centuries, the point of view of the ancient Romans is still profoundly different from

the Greek texts analysed until now.

A flight to Rome: discovering the papilio.

Accordingly to what we have seen for the pdAoiva, the butterfly did not have a
positive reputation in Roman culture either. The texts where the papilio makes its
appearance - most of which complying with Greek sources - depict the animal as a
pernicious creature, often involved in destruction, illness, and even in the context of
death.

One of the authors who wrote most about the theme of the butterfly in his work
is Pliny the Elder*®. As regards to the generation of the butterfly, his description is
perfectly correspondent to Aristotle’s text, which clearly constituted the main point

of reference for the Roman writer.

Many insects are engendered differently, first of all, by dew. In the first spring
days, it lies on the cabbage leaves and, thickened by the sun, it clumps into a
millet grain. From there a little worm takes life, which in three days becomes a
caterpillar, growing time after time, staying immobile in its rigid shell. It moves
only if touched, grown by a cocoon, called chrysalis. After the shell has been
broken, a butterfly flies away.

B33 5ch. in Nic., sch. et gl. In Nic. Ther., sch. vet. et rec., 760b, 6-7.

134 Supra, 16.

135 Plin., HN, XI, 37: Multa autem insecta et aliter nascuntur, atque in primis e rore. Insidit hic
raphane folio primo vere, et spissatus sole in magnitudinem milii cogitur; inde porrigitur vermiculus
parvus et triduo mox uruca, quae adiectis diebus accrescit, immobilis, duro cortice; ad tactum
tantum movetur, araneo accreta, quam chrysallidem appellant. Rupto deinde cortice evolat papilio.
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The description follows the metamorphosis of the butterfly already seen in the
Historia Animalium: from a drop of dew™*®, clumping thanks to the action of the sun,
a vermiculus takes life, the first stage of the methamorphic process. It then evolves,
becoming a caterpillar, which covers itself with a rigid shell, completely immobile.
No mention is made here about the interruption of the vital signs, which can be
assumed by the fact that the chrysalis appears absolutely unable to move
spontaneously. Worth noting is that, despite the terminology referred to the butterfly
there mainly consisted of a couple of terms in Latin as well, the word papilio seems
to gather both the semantic values expressed by @diawva and yoyn. Therefore, it is
not surprising to find it mentioned in birth descriptions as well as in the treatments of
the plagues infesting the beehives. This attitude was particularly grave from the
Romans’ point of view, since the bees constituted a solid basis for their economy:
with their impeccable organisation, they represented both an invaluable source of
earnings and a model to emulate®®’. In the light of this statement, it is predictable to

find harsh words against the butterfly, as those employed by Pliny*®®:

Inactive and devoid of honour, the butterfly - which flutters around the
enlightened torches - is pestiferous in manifold ways. As a matter of fact, it
devours the wax and lays the excrements from which the warms take life.
Moreover, everywhere it goes, it weaves threads, similar to webs, especially
from the hair on its wings. The warms, also engendered by the wood, avidly
seek the wax. What make them destructive is their hunger, when - especially in
springtime - a copious quantity of flowers is gathered in the beehives.

3¢ About the fertilizing property of the dew in the ancient world, see Boedecker, 1984.

About the importance of bees in Rome see Roscalla, 1998; Bettini, 2005. See also Plin., HN, XI, 4;
Sen., Ep., 121, 22; Cicero, De Officiis, 157 and Varro, Rust., Ill, 6.

138 Plin., HN, XI, 65: Papilio etiam ignavus atque inhonoratus, luminibus accensis advolitans, pestifer,
nec uno modo: nam et ipse ceras depascitur et reliquit excrementa, e quibus teredines gignuntur;
fila etiam araneosa, quacumque incessit, alarum maxime e lanugine obtexit. Nascuntur e ligno
teredines, quae ceras praecipue adpetunt. Infestat et aviditas pastus, nimia florum satietate verno
maxime tempore alvo cita.
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The same nefarious modus operandi is described by Columella™, who lingers

on the urge to kill the infesting animals:

Moreover, moths must be defeated, animals which, staying inside the beehives,
are fatal for the bees. They do not just devour the wax, but also engender from
their dung the worms called beehives’ moths.

As a remedy both against the inactivity’®® and the inactive butterflies,

141

Columella™" suggests narrowing the holes in the beehives, in order to fend off the

cold and prevent the infesting animals from entering inside:

Cold causes inactivity. For this reason, the holes through which the bees can
enter and exit, must be very narrow, so that the cold can reach them at least as
possible....moreover, in this way, poisonous tarantulas, night roaches, and the
nefarious species of beetles and butterflies - as Maro says - will not destroy the
beehives thanks to bigger entries. Those little warms called caterpillars must be
killed, like the butterflies. These noxious animals, which infest the honeycombs,
will die if you mix together ox marrow and liver'** and, after burning them,
direct the smoke towards the animals.

The strong contraposition papilio versus apis was also fostered by a belief'**,
deeply rooted in Roman culture, according to which the bee was considered to be a

symbol for the soul as well. The ancient sources*** leave no doubt about the true

nature of this symbolic representation: far from being connected to the image of

139 : . .
Columella, Rus., IX, 14: Praeterea ut tineae everrantur, papilionesque enecentur, qui plerumque

intra alvos morantes apibus exitio sunt. Nam et ceras erodunt, et stercore suo vermes progenerant,
quos alvorum tineas appellamus.
" The inactivity (ignavia), considered to be one of the biggest problems of the bees, was believed to
be caused by cold. See Columella, Rus., IX, 7.
1 Columella, Rus., IX, 7: Nam frigus ignaviam creat; propter quod etiam foramina, quibus exitus aut
introitus datur, angustissima esse debent, ut quam minimum frigoris admittant...Sic nec venenatus
stellio, nec obscaenum scarabaei vel papilionis genus, lucifugaeque blattae, ut ait Maro, per laxiora
spatia ianuae favos populabuntur. Vermiculi quoque, qui tineae vocantur, item papiliones enecandi
sunt: quae pestes plerumque favis adhaerentes decidunt, si fimo medullam bubulam misceas, et his
incensis nidorem admoveas.
%2 Both ox marrow and liver are considered to be bees’ cognati and so bitter enemies of the
butterflies — like the medulla and the fimus, the bees were believed to take their life from oxen’s
belly as well, through the phenomenon called bugonia.
3 About this belief see Maaskant Kleibrink, 1990, Roscalla, 1998, Bettini, 1999.
See Virg., G., IV, 295-307; 317-52; 528-558; Ov., Fas., |, 377; Met., XV, 364; Cass. Bass., XV, 2.
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death - which, as we saw and will see in detail, was a prerogative of the butterfly -
the bee symbolised the pure soul, waiting for incarnation, an image of life about to
begin its path. Moreover, the ritual of bugonia - where a swarm of bees was believed
to take life from the rotten corpse of an ox - was additional proof of the triumph of
life over death, whose main symbol was indeed the insect. Similarly, the wasp -
which was believed to have taken life from the carcass of a horse - assumed the same
symbolic value in Rome. Amusing evidence of this statement is provided by
Phaedrus, who pledged one of his Fabulae'*®, called Papilio et vespa, to the couple

of insects.

A butterfly, fluttering about, saw a wasp: “Oh iniquitous destiny, until the
bodies from whose remains we butterflies received the souls were still alive, |
was an eloquent orator in peacetime, valorous in wartime and the most notable
among my contemporaries in all sorts of ways. And now this is what | am;
rotten lightness and fluttering ash. While you, that were nothing but a mule,
now are able to wound whomever you want with the pricks of your sting”. But
the wasp answered in a prickly way (conform to its nature): “Look at what we
are and not at what we were”.

Apart from the mentioned harmful attitude towards the bees, the papilio was
also characterised by an ill-omened fame, which is deductible by the texts. Here
again, crucial evidence is provided by Pliny**®, who considered the animal a true

vehicle for pestilence, if not a pestilence itself.

The moth which flutters about the flame of a torch is generally numbered
among the noxious substances. It is neutralised by the goat’s liver, like goat’s
gall neutralises venomous preparations from the field weasel.

14> Pha., App. Per., XXIX: Papilio vespam prope volantem viderat: "O sortem iniguam! Dum

vivebant corpora, quorum ex reliquiis animam nos accepimus,ego eloquens in pace, fortis
proeliis, arte omni princeps inter aequalis fui.En cuncta! Levitas putris et volito cinis.Tu, qui
fuisti mulus clitellarius,quemcumque visum est laedis infixo aculeo."At vespa dignam moribus
vocem edidit:"Non qui fuerimus, sed qui nunc simus, vide."

146 Plin., HN, XXVIII, 162: Papilio quoque lucernarum luminibus advolans inter mala medicamenta
numeratur; huic contrarium est iocur caprinum, sicut fel veneficiis ex mustella rustica factis.
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Even more explicitly he also wrote™’:

The papilio, great pestilence, in springtime, when the mallow flourishes, is
attracted to the light of the enlightened torches, in front of the honeycombs, in
the night, during the new moon phase, when the sky is clear. They leap towards
that flame.

In addition to the idea of disease, which we have already seen when we wrote
about y®pa, Hriodoc and kAfpog, another tomog connects Pliny’s texts to the Greek

sources analysed above, namely the flight around the torches, which characterises

148

most of the depictions of the insect. Columella™" testifies that this property was

employed as a method to attract the butterflies in order to kill them:

If you put a bronze vase, similar to a pot, among the honeycombs, with a light
on its bottom, butterflies run there from everywhere and, fluttering about the
flame, they get burned, unable to fly high away from that bottleneck, or to stay
away from the fire either.

The property to originate diseases does not limit its function only towards bees.

The hazard of the butterfly was generally recognised and the insect was known to be

d149

feralis, as Ovi states:

And the country caterpillars which use to cover the leaves with white threads -
the phenomenon has been observed by the farmers - changed into nefarious
butterflies.

In Ovid’s words Keller*® has seen a clear reference to the idea of a nocturnal

and deadly creature, which he compared to a ghost, led by the cana fila. Despite the

147 . .rs . . . . . .
Ivi, XXI, 81: Papilio, pestis maior, lucernis tollitur vere, cum maturescat malva, noctu interlunio

caelo sereno accensis ante alvos. In ea flamma sese ingerunt.
148 Columella, Rus., IX, 14: si vas aeneum simile miliario vespere ponatur inter alvos, et in fundum
eius lumen aliquod demittatur, undique papiliones concurran, dumque circa flammulam volitent
adurantur, quoniam nec facile ex angusto susum evolent, nec rursus longius ab igne possunt
recedere.
1490v., Met., XV, 372: quaeque solent canis frondes intexere filis/ agrestes tinae(res observata
colonis)/ ferali mutant cum papilione figuram.
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attractive image depicted by Keller, the cana fila would more plausibly suggest a
reference to the silkworm, which we have seen®® to be often linked to the butterfly’s
metamorphosis - this would not refute, anyway, the feralis appearance of the animal,
fostered by the gloomy colour of its appearance. As a matter of fact, the silkworm

was easily considered a kind of butterfly, being itself the product of a metamorphic

152

process. As we saw above ™, the vekbdarriog was one of the stages of this process, in

particular the one where the animal seems to interrupt any vital functions to assume -
as the name suggests - the appearance of a corpse, a vékvc. The same phenomenon

described by Aristotle is reiterated in Latin literature by Pliny™®.

This worm, changing itself, engenders the so called bombylis, from which a
necydallos takes life. After six months it turns into a silkworm. These insects
weave a web - very similar to those woven by spiders - with which elegant
feminine clothes are tailored. This weave is called bombycina. The craft of
unravelling the cocoons and then weaving them again was discovered by a
woman from Kos, Pamphile, Platea’s daughter™*...The silkworms are said to be
engendered in the isle of Kos, specifically by the cypress, ash and oak-wood
flowers. These flowers fall on the ground because of the rain and are fertilised
by the earth’s vital exhalations. At first little naked butterflies are engendered,
which then cover themselves with hair protecting them from the cold.
Afterwards, they make their own tunics, to contrast winter’s harshness, scraping
off the fluff from the leaves with their feet.

The description continues with an excursus about silk production. It is
remarkable how Pliny borrows the Greek terms bombylis and necydallus to refer to

stages of the metamorphosis which indeed could not be alternatively expressed. The

50 Keller, 1980, 439: “Ovid spricht von einem Leichenschmetterling, feralis papilio um dem grauen

Gespint (cana fila), aus dessen Verwandlung er hervorgeht (met. V 372-374). Es ist klar, dass er damit
einen Abend- oder Nachtfalter bezeichnen will”.
151

Supra, 38.
Supra, 37.
Plin., HN, XI, 26-27: Dein quod vocatur bombylis, ex ea necydallus, ex hoc in sex mensibus bombyx
. Telas araneorum modo texunt ad vestem luxumque feminarum, quae bombycina appellatur. Prima
eas redordiri rursusque texere invenit in Coo mulier Pamphile, Plateae filia...Bombycas et in Coo
insula nasci tradunt, cupressi, terebinthi, fraxini, quercus florem imbribus decussum terrae halitu
animante. Fieri autem primo papiliones parvos nudosque, mox frigorum inpatientia villis
inhorrescere et adversus hiemem tunicas sibi instaurare densas, pedum asperitate radentis foliorum
lanuginem.
154

About the myth see also Prop., Il, 3; Mart., VIII, 33 and Apul., Met., VIII, 27.
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idea of a dead body, covered with a shell and unable to move, is once again
maintained by reference to the chrysalis even in the etymology of the name -
necydallus is a clear calque from the Greek vexvdaAlog, and so derived from the

155 Moreover, the same process leading from

word vékvg, corpse, as we said above
oknvn, tent, to the idea of body, conceived as a shell of the soul, still continues to
exist in the Latin language. Therefore, in addiction to ‘butterfly’, we also find the
meaning of ‘tent” expressed by the same word papilio*®®, which is exactly what we
saw about oxnvii™’. Evidence for this statement come from military sources, such as
the work De Munitionibus Castrorum, attributed to Pseudo-Hyginus and probably
written in the third century AD. The following is an excerpt from the twenty-eighth

book*%8:

The infantry one thousand soldier cohort is provided with ten centuriae. They
camp in one hundred tents, among which the centurions have their own single
tents. Therefore, the infantry five hundreds soldier cohort has got six centuriae
and as for the rest, see above.

Let us return to the symbol of the insect: the image of the papilio is not strictly
limited to diseases and nocturnal contexts - its lightness and the agility of its flight
are equally underlined in the sources. This is, for instance, evident in Martial’s

Epigrams™®:

15 Supra, 37.

See also C.Gl.L., 5, 555: papilio nomen vermis volantis, dictus a similitudine papilionis i. e. tentorii.
Supra, 36-37.

Ps. Hyg., Mun. Castr., XXVIII, 2: Cohors peditata miliaria habet centurias X, tendit papilionibus C,
ex eis centuriones singulis. Item peditata quingenaria habet centurias VI, reliquia ut supra. Other
occurrences of the word papilio - employed with the meaning of tent - in the work can be found at |,
1;1,2;1,5;1,7; 1,14; 1, 16; XXVII, 5; XXVII, 6.

159 Mart., VIII, 33: Illa potest culicem longe sentire volantem/et minimi pinna papilionis agi;/exiguae
volitat suspensa vapore lucernae/ et leviter fuso rumpit icta mero.
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It (with reference to a crown) can even feel the flight of a far mosquito, and
barely bear the wing of a butterfly. It flutters pushed by the vapour of a feeble
torch and even a light drop of wine can break it.

We can even find it in a delicate portrait, employed as a symbol of an
innocuous and harmless animal, which Martial'®® opposes to the strength of the

ferocious lions:

You fear my verses and are afraid that | could write against you, Ligurra, a
flashing, rapid poesy, with a hint of desire that your grounded fear is believed.
But your fear is vain and so is your desire. The Libyan lions attack the bulls and
do not bother butterflies.

As Keller*® suggests, the act of fluttering about - typical of the insect - might
have been one of the causes of its symbolical reference to the soul. Archaeological
evidence support this theory - in a Latin inscription*®? from Obulco (Porcuna, Jaén),

we find written:

I recommend to my heirs to bring pure wine together with ash, so that my
inebriated butterfly-soul can flutter around.

The abovementioned text is clear evidence in favour of the employment of the
animal as a symbol of the soul - it is an ironic exhortation of the deceased to bring

wine, in order to let his butterfly-soul fly around, inebriated by the beverage. As

163

Fernandez states in his article™ about the inscription, the image of the flying

160 Mart., Xll, 61: Versus et breve vividumque carmen/ in te ne facias times, Ligurra,/ et dignus cupis

hoc metu videri./ Sed frustra metuis cupisge frustra./ In tauros Libyci ruunt leones,/ non sunt

papilionibus molesti.

161 Keller, 1980, 437: “Man dachte sich die Seelen der Verstorbenen als kleine gefliigelte

schattenhafte Abbilder der betreffenden Menschen, €idwAa, an den Grabstdtten herumschweben,

schwirren und pfeifen und den Honig lecken; der als Totenopfer u. a. gespendet wurde”.

162 C.I.L,, Il. 2146; VI. 26011: heredibus mando etiam cinere ut m[era vina ferant], volitet meus ebrius

papilio.

163 Fernandez, 2006, 118-119: “Desde el punto di vista poéticoes interesante el contenido de la linea

3, la métafora de la mariposa que revolotea, como una trasposicion del alma que sale del cuerpo en
50



butterfly itself is a representation of the soul which abandons the body at the moment
of death, which finds alternative representations in other flying beings, especially
birds. In this case the symbolic value is represented rather through a delicate and
amusing image, more than evoked by the term. But the Latin language, as we said
above, used another word to refer to the butterfly - a noun capable of evoking, even
more explicitly, the symbol hidden beside the animal: it is in fact animula, butterfly,

or, alternatively, little soul.

Animula, vappo and avicula.

Less common than the analysed papilio, animula makes its appearance more
rarely, though it plays a crucial role in the analysis of the symbol. Beavis’s'®
statement about the actual employment of the term is incorrect: far from being
“attested only in glossaries”, the noun is on the contrary cited in manifold literary
contexts, even since archaic times. The gloss*® which Beavis refers to, defines the
animula as a delicate animal, synonym of papilio — as we expected it to be. More

unexpectedly, the insect is compared to the bee, to which it is considered to be

similar:

The papilio is an animal similar to the tender bees, which is also called animula.

The earliest occurrence of the term is found in Plautus®®®, who used the noun as

a vocative, to refer to someone (especially women or lovers) with delicate words:

el momento de la muerte, y que encuentra un trasunto en otros seres alados, especialmente aves. La
asociacion del vuelo con el concepto de anima (Juxn) aparece ya en algunos poetas griegos y
latinos”.
164 .

Beavis, 1988, 127.
C.Gl.L., V. 384.44: Papilio animal quomodo quasi apes tenues quas dicunt animula.
Plaut., Men., 363-364: animule mi, mihi mira videntur/ te hic stare foris, fores quoi pateant.
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My animula, it seems amazing to me that you are at the door, so that the doors
are opened for you.

A similar employment of the noun occurs in Plautus’ Casina™®’:

Lock you up firmly beside the window, where you can hear me Kissing her, or
when she will tell me: ‘my animula, my Olympius, my honey, my joy...’

Whether the expression referred to a delicate butterfly or was rather a kind
epithet, which might have sounded like “my little soul”, is not clear. We would opt
rather for the second option, though the lightness and the delicacy of the image
would not exclude a plausible reference to the insect.

A context where there appears to be no ambiguity about the reference to the

butterfly is one of Cicero’s Epistulae ad Atticum*®®;

I received your long letters, which skipped to me like little butterflies.

The choice to express the movement of the letters through the verb restillo,
generally employed to refer to the delicate flowing of fluids, confirms the lightness
of the metaphor whose protagonist are the butterflies indeed.

The sources analysed until now showed the occurrences of the term, employed
in some texts with the meaning of butterfly, in others with a possible reference to the
soul. Two sources are still left to analyse, perhaps the most important, where the two
meanings clearly coexist, creating a meaningful as yet delicate image - crucial

evidence in favour of the symbolic representation we are investigating here.

167 Plaut., Cas., VI, 134-136: Concludere in fenestram firmiter,/ unde auscultare possis quom ego

illam ausculer:/ quom miilla dicet ‘mi animule, mi Olympio,/ mea vita, mea melilla, mea festivitas.
168 Cic., Att., IX, 7: Attulit uberrimas tuas litteras, quae mihi quiddam quasi animulae restillarunt.
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Hadrian the Emperor distinguished himself for his immense humanistic culture,
which - during the twenty years of his empire - led him to be defined “I’Olimpio
innamorato della Grecia, il viaggiatore, il turista senza riposo”®. His strong passion
for classical literature found its own expression in a personal literary production,
written in the shape of the Carmina. Among these, one” in particular has treasured
for centuries a meaningful and peculiar conception of the soul*™. It is a true farewell,
written with extreme grace, where the poet Emperor addresses his own soul, calling

it animula.

Light and delicate animula, guest and comrade of my body, where are you
going now? In pale, frigid places, without making your usual jokes.

The last concern at the moment of death is dedicated to the soul and its
continuum of life in the underworld and aimed to imagine its flight while abandoning
its terrestrial shell - the body. | will not examine the role of the soul now, which I
aim to investigate in detail in the next chapter. Worth noting though, is that the image
of a light entity - hospes and comes out of the body - which abandons the deceased
at the moment of death in order to start a new ‘life’ is here expressed with the term
animula, not with the more common anima. A reference to the insect and its
symbolical connection with the soul appears to be intentional and profoundly sought.

The other source left to invesigate is provided by Septimius Serenus'’*:

' Mazzarino, 1973, 218.

170 Script. Hist. Aug., ed. Hohl, |, 27: Animula vagula blandula,/ hospes comesque corporis,/ quo nunc
abibis? In loca/ pallidula rigida nudula,/ nec ut soles dabis iocos.

'"! See Bettini, 2009.

Sept. Ser., |, 14-17: culicellus amasio Tulle/ rure puella vagat virido/ animula miserula properiter
obiit/ perit abit avipedis animula leporis.
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The maiden Ture wanders like a little mosquito in the wood for his lover - the
miserable animula is dead soon, disappeared. The animula is gone away with its
airy grace.

The portrait depicted by Septimius seems to leave no doubt: the comparison

with the mosquito - which was another symbol for the dead soul itself 3

- suggesting
the idea of the insect, which infact finds confirmation in the word animula. Although
there is a clear will to refer to the soul in the first instance, the bucolic context,
together with the airy grace, recalls the image of the butterfly, intentionally evoked.
Another confirmation of the symbolical employment of the animal comes from
Probus’ Grammar'’™®, where it is possible to find the sole occurrence of the term

vappo.

Vappo: flying animal, generally called anima.

We do not have much information about the animal, apart from the fact that
flying was one of its characteristics and that Romans used to call it anima, ‘soul’.
Whether it was an insect, possibly a butterfly, or a bird is not clear, but the
distinction between the two genres of animals was not as much defined in the
Classical world as it may appear now.

We know, for instance, that both the Romans and the Greeks used to consider
the butterfly as a kind of small bird, unable to grow. Evidence for this statement is

provided by Isidorus*”, who says:

Butterflies are little birds, at their most when the mallow flourishes, and
engender little worms from their liver.

'3 About the mosquito, or culex, as a symbol for the dead soul see Rostagni, 1961.

Prob., Gramm. Lat., IV, 10, 30-31: vappo: animal volans, quod vulgo animas vocant.
Isid., Etym., XII, 8: Papiliones aviculae sunt quae maxime abundant florentibus malvis, quique
vermiculos [ex] stercore suo faciunt nasci.
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The image depicted here is one of the most commonly referred to, the papilio, caught
in the act of engendering the vermiculos, which we have seen to be repugnant
towards the bees. Undoubtedly the aviculae described by Isidorus are butterflies and

even additional evidence is provided by a gloss'’®, which states that:

The butterfly is a bird which never grows up.

As we know, this tendency to confuse the insect with birds formerly existed in the
Greek language, as is confirmed by the Scholia ad Nicandrum”’, where the
butterflies are also called 6pvea. What might appear at a first glance a mere error of
classification, could reveal a more profound reason: as we will see, the bird was
often employed to represent the soul, the dead soul in particular, because of its light
and flying appearance which caused the ancients to compare it to a butterfly. It is
time now to unveil the symbolic value we have referred to above, with the aim of
investigating more deeply the strong connection existing between both it and the
other mentioned animals. This is what we propose to analyse in the following

chapter.

17e C.Gl.L., V. 231.3: avis qui numquam crescit

Sch. in Nic., sch. et gl. In Nic. Ther., sch. vet. et rec., 760.
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CHAPTER TWO - THE SOUL BEHIND THE BUTTERFLY.

As mentioned above in the previous chapter, one of the main purposes of my
research is to investigate specifically the semantic value of the symbol | am
analysing here, with the aim to interpret the ancient texts where it appeared in order
to understand exactly what kind of soul lay behind the image of the butterfly.

The investigation of the ancient sources about the insect conducted up until
now has shown a peculiar attitude that both the Greeks and the Romans had towards
the butterfly - nefarious and ill-omened, the insect makes its appearance mostly in
nocturnal contexts, often associated with the idea of disease if not death.

In this chapter my purpose will be to investigate what kind of soul specifically
lies behind this particular symbol. As | will show below, my research will not be
univocal - with the aim of detecting the possible connections between the insect and
the concept represented through it, 1 will provide a diachronic overview of the
occurrences of yoyn, seeking to underline the main aspects and connecting them to
the symbol.

As | have revealed above, the main feature which led to a symbolic connection
between the butterfly and the soul was the flight from a dead body - the cocoon -
and the ability to start a new life, typical of the insect. Mutatis mutandis, the same
characteristics will be found in the description of the dead soul, with particular
attention to the so called free soul - an entity able to leave the body provided with a

proper agency.
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Der Seelenvogel - a “flying soul” with a proper agency.

A peculiar concept not easy to define, with its manifold manifestations, the
Seelenvogel has appeared in Greek and Roman literature since the earliest stages. As
the name suggests, it consists of a theriomorphic representation of the human soul,
often associated with a bird, but not infrequently depicted with the shape of other

178> work and

flying animals. Most of the information known comes from Weicker
detailed analysis about this manifestation of the soul, whose matrix appears to be
oriental. I will not linger over the Egyptian occurrences of the Seelenvogel, about
which | recall Weicker. My purpose in this first section will be to investigate the
characteristics of this peculiar kind of soul, as it was conceived in classical sources.
Consecutively, a comparison with the butterfly soul will be a natural step to take,
with the aim to detect mutual elements, useful in creating a profile of the symbol,
which is the object of my analysis.

One of the main attributes of the Seelenvogel is clearly the ability to fly -
inherent to its own nature, the flight represents the process of liberation from the

bounds of the body, to which the soul is chained until the moment of death. A famed

example is the story of Aristeas from Proconnessus, mentioned by Pliny*":

It is also stated that in Proconnesus the soul of Aristeas was seen flying out
from his mouth, under the form of a raven.

It is not rare to find the soul in its immediate representation of a bird in flight,
manifesting itself at the moment of death. This is what we read, for instance, in

Artemidor*e:

178 Weicker, 1902.

Plin., HN, VII, 174: Aristeae etiam visam evolantem ex ore in Proconneso corvi effigie.

Artem., 160, 14, 20: émwg & av mwémTor voodv dvOBpwomog, teBviéetar ool yap TG Wug
amodlayeicog TV COUATOV €1g TOV 0Vpavov aviéval Tayel ypouévag VrepPdAlovtt kol mg gineiv
TTINVAV Opoiog.
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An ill man will die, as if he will be flying - as a matter of fact, they say that the
souls, after separating themselves from the body, rise up to the sky at an
exceptional speed, similar - as they say - to birds.

181
h

The same concept is reaffirmed by Plutarch™", who states:

Chronus himself hugs rocks similar to gold in a deep cave, while sleeping, and
birds, flying from the top of the rock bring him ambrosia.

The description of the birds in the last passage clearly evokes the specular
myth of the young Zeus fed by the sacred bees™®?. Here the insects, feeding the young
god with honey, are the sole beings allowed to enter the sacred cave where the deity
stays and renews his life cycle annually, being — as we saw above — a symbol of the
regeneration of life after death. Worth noting is that, as we know, the symbol of the
butterfly was not far from the image of the bee — better still, it was so close as to be
its nearest opposition. The principle of the continuation of life, whether it is
expressed by a pure soul waiting for incarnation or in a soul of the dead, severing its
ties with the corpse is the same origin of both the symbolical representations and
findings in the Seelenvogel, another term of comparison, showing that at the base of
these differing concepts lies the same idea of flying living soul.

It is possible, however, that this kind of soul which abandons the body, even
applies to different contexts, when the conditions for the departure are favourable or
the person is asleep or not properly conscious. Evidence for this statement is

provided by Homer’s Odyssey183:

81p1y., De fac., XXVI, F: a0tV pév yap tov Kpovov év évipe Padel mepiéyeobon métpag ypucoetdode

kaBevdovta...Opvibog 8¢ Thg TETPOG KOTh KOPLPTV ElomeTOnEVOVG Auppociov Em@épev adTd.

182 About the myth see Virg., G., 149-152; DS, V, 70; Ant. Lib., XIX, 1, 5-7.

Hom., Od., XIX, 535-550: &AL’ &ye pot TV dvelpov dmdKpivar Kod 8kovcov. XHVES ol KO 0lKoV
éeikool Topov Edovotv €€ Bdatog, kal € o iaivopar eicopdwoa” A0V 0°EE dpeog HEYOS aieTOg
AyKLAOYEIAN G Thol kot avyév’Eade kal EkTavev ol §’EkéyuvTo dBpoot &v peyapotg, 6 8’€g aibépa diav
aépOn. Avtap éyd kKhoiov kai Ekmdkvov &v mep Ovelp®, apei 8’ &’ fyepédovto bmhokapideg Axaiad,
oiktp’0Ao@upopévnv & pot aietog Ektove yfjvac. Ay 8’éM0dv kat’ dp’élet’ént mpolyovtl ueAddpw,
QwVT 0& Ppotén katepNTLE POVNGEY Te* ‘Odpoet, Tkapiov kovpn thAekiettoio. Ovk dvap, GAL Vrap
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Now listen to me and help me explain this dream. There are twenty geese eating
grains in my house, emerging from the water, and | enjoy seeing them. A huge
eagle, swooping in on them, with its hooked beak, breaks their necks and Kills
them all. They are laid down, gathered into a heap, in the house. Then the eagle
rises to the bright sky. I am crying, weeping, with the Achives beautiful curls
coming closer since | am complaining that the eagle killed my geese. Suddenly,
coming back, it roosts on the rim of the roof and entertains me with human
words and says: “Come on, daughter of the glorious Icarius, this is not a dream,
but a real vision, which will be truth. The geese are your suitors and | was the
first eagle to you, but now I am back and I am your lawful husband and 1 will
give an ignoble death to all the suitors”.

184 states, would be the representation of Odysseus’

Here the eagle, as Weicker
soul, which appears to his wife in dreams. Indeed, the Seelenvogel seems to have
something in common with the dreams, both being represented as theriomorphic
manifestations always foreseeing true events, as Weicker claims “Solche Vogel
wissen erklaricherweise mehr als die Menschen, verkinden ihnen wie alle Tiere im
Traume untriglich die Wahrheit und enthillen ihnen die Zukunft oder wichtige
Geheimnisse...”. The connection with the oniric world is not new. It was, as we have
seen above, a typical characteristic attributed to the butterfly as well, which — as far
as the legends tell — would have had the propriety to cause nightmares and
manipulate the oniric visions of men.

A similar departure of the soul is testified by Pliny®, with reference to the

episode of Herotimus of Clazomene, whose soul abandoned his body in order to

wander around the world:

Among the examples we find that the soul of Herotimus of Clazomene, after
abandoning the body, was used to wander and so report from far away things

£00MOV, 6 To1 TeTELEONEVOY EoTOL. XiveC eV UVNOTHpES, £Y0 8¢ Tol 0ieTdC Spvic N ThPOS, VIV avTs
180G OGS €ilnAovBa, O¢ Thotl pvnotiipotv dsikéa TOTHOV EPNoW’.
'8 Weicker, 1902, 25.
18> Plinius, HN, VII, 173-174: Reperimus inter exempla Hermotimi Clazomenii animam relicto corpore
errare solitam vagamque e longinquo multa adnuntiare, quae nisi a prasente nosci non possent,
corpore interim semianimi, donec cremato eo inimici, qui Cantharidae vocabantur, remeanti animae
veluti vaginam ademerint.

59



which could not be known by anyone but people who were there, while the
body in the meantime was fighting between life and death, until his enemies,
called Cantharides, after cremating it, removed in some way the case of his
returning soul.

The role of the body is here clearly expressed: it is nothing but a case, a shell to
the soul, which enables it to return to its natural abode, allowing the person live
again. This is not a different view from what we saw to be at the origin of the
employment of the symbol of the butterfly: in both cases the soul is seen as a flying
entity provided with free agency, able to escape from the bounds of the body
(whether it is alive or a corpse indeed).

Mutatis mutandis, Frazer'® discovered that the same belief was spread among
other races, settled far away from Greek and Roman geographical areas of activity.
According to the anthropologist, “ the soul is often conceived as a bird ready to take
flight...in Sintag, a district of Borneo, when a person, either a man, woman, or child,
has fallen off a horse or out of a tree, and is brought home, his wife or other
kinswoman goes as quickly as possible to the spot where the accident happened, and
throws coloured yellow rice around, while uttering the words, ‘Cluck! Cluck! Soul!
So-and-so is in his house again. Cluck! Cluck! Soul!’. Then she gathers up the rice in
a basket, carries it to the injured individual, and drops the grains from her hand onto
his head, repeating, ‘Cluck! Cluck! Soul!’. The intention here is clearly to lure back
the lingering bird-soul and replace it in the head of its owner”. Frazer also recalls
other similar examples, where the reference to the bird soul belief is evident — the
choice to report this one in particular lies in the peculiar connection between the soul
and the head, which is underlined here. As we will see below, in reference to the
butterfly soul, it was a wide held belief to think that the quintessence of life resided

in the head. And the head indeed was that part of the Seelenvogel often emphasized

188 Frazer, 1980, 27.
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in a variety of its representations. In addition to ravens, eagles and other kinds of
birds, one of the most evocative iconographies of the Seelenvogel was the Siren, a
mythological creature with the body of a bird and a human head, which was deeply
analysed by Weicker.

Let us focus now our attention on a particular literary context, the Homeric
epic, when - we will see that the occurrences of the so called free soul are

particularly relevant and noteworthy.

The Homeric soul — different theories and hypothesis.

When it comes to defining the concept of the soul in Homer, it is necessary in
the first instance to make a preamble. We cannot speak of a unique entity — which
depend on the circumstances where men act, and on the different parts of the
individuals involved in their actions, multiple manifestations of the soul tend to
emerge, whose classification is still a debated question. What | aim to do here is to
give a general overview of the Homeric souls, trying to find hidden traces of the soul
I have planned to investigate. The analysis will focus on the sources, examining them
from a specific point of view - the moment of the death, which | have shown to
constitute the conditio sine qua non for our butterfly soul to manifest itself.

Among the numerous attempts to classify the Homeric souls, a common
denominator can be detected and identified - as Claus'™’ stated, they are all
“culturally idiosyncratic expressions that cannot be understood apart from their
historical setting”. In other words, we cannot exclude the contexts where they appear
in the analysis that we propose to make, even when, as we will see, a comparison

with other cultures will naturally offer other causes for reflection. Bremmer'®® -

%7 Claus, 1981, 13.

188 Bremmer, 1983.
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elaborating Arbman and Hultkrantz’s™" previous studies - sought to trace a
preliminary classification of the Homeric souls, dividing them into body souls and
free soul*™. The life soul and the ego soul belong to the first group, the former being
identified with breath, and the latter being the object of controversial studies.
According to Bremmer, while Arbman and his contemporaries have neglected to
analyse these soul’s manifestations, Hultkrantz explanations were not thorough,
lacking a reference to the psychological depth of Archaic Greece souls. I will not
spend time on theories formulated about the ego soul - what | want to focus on here
is their role and general function in Homeric epic, with the aim to compare them to
the other category of soul, denominated by Bremmer free soul, which, as we will see
further in detail, seems to correspond the most to the butterfly soul taking shape in
my analysis. What | want to show for now is that, unlike the free soul, the body soul
is active during consciousness and represents the inner self of the individual. Its bond
with the body cannot be severed, as it is divided into several parts corresponding to
body parts and organs acting in different situations. Hultkrantz’s description of the
body soul fits well - in part - with the idea of the Homeric souls, yuyn excluded.
According to the scholar this soul would be “the centre of thinking, willing and
feeling - the ‘mind’ in a wide sense. However, at the same time, as in this way the
ego-soul shows its close kinship with our concept of the ego, it manifests certain
peculiar features which make it clear that it is not an expression for the individual’s
own personality, but a being within the individual which endows him with thought

and will etc.”*®%. Although there are obvious similarities with the Archaic Greek

concept of the soul, we should be reminded that Hultkrantz’s studies refer to North

189 Arbman, 1926.

Hultkrantz, 1953.
This classification was made by Arbman.
Hultkrantz, 1953, 208.
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American Indian tribes and therefore lack the exact psychological references
encountered in the Homeric epic, which is the flaw to which Bremmer laid the most
blame. According to the latter, Hultkranz’s “definition does not suggest the richness
and variety of the Greek material”*®, being substantially an abstraction, without a
true reference to reality.

Another worth remarking point is that, although the consciousness of “self” in
Homeric poetry has been commonly recognised, at this early stage, individuals
expressed their psychic activities exclusively through these entities, where agent and
function cannot be clearly distinguished. Not surprisingly, we will find these souls
alternatively representing an action (such as thinking, feeling, deliberating) and the
entities apt to these activities as well. Moreover, a proper distinction among all the
human activities they are connected with is not always possible: “in the rich range of
language expressing psychological activity, we may be able to establish intellectual,
emotional, volitional, and, where appropriate, moral categories. Sometimes these
distinctions are clear and validly applied. But frequently in this early Greek poetry,
they are not. Instead, types of activities are often fused and functions blurred. Several
elements may be present in verbs expressing such activity. A verb for thinking may
also include aspects of feeling, willing, or reacting. As a consequence, in a passage
where such a word occurs, the range of meaning of a psychic term may be very
rich”®. A clear definition of these peculiar entities is the one provided by Claus'®,
kpadin who defined all the types of Homeric souls, with the - important - exception
of yuyn and , as “a concrete, contextually determined thought (or thoughts), usually,

but not always, immediate and temporary in nature; a force or energy on which the

193 Bremmer, 1983, 61.

Ivi, 15.
Claus, 1981, 15.
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‘life’ of a man depends” as well, and, at the same time, a personification of the
previous two definitions.

Among the Homeric souls, the vooc is the only one which is never mentioned
in descriptions of death. This psychical entity has been categorised as the most
intellectual Homeric soul, being “the mind or an act of mind, a thought or a

purpose”, as Bremmer'*®

states. It constitutes something difficult to define properly,
as we know its location is often to be found in the chest'®’, but its consistency is far
from being material. No connection can be made with any organ of the body, and -
differently from what we will see regarding the other Homeric souls - the voog
cannot be taken away or blown out. It appears to be a human prerogative, never
involved in a context of death. Different from the vdog, but not classifiable as a
physical organ as well, is the pévog, which Bremmer defines “a momentary impulse
of one, several, or even all mental and physical organs largely directed toward a

specific activity”®

. While the person is still alive, the pévoc manifests itself
particularly during fighting - it is an impulse, focussed on a specific action, which
cannot be entirely controlled by men. In the majority of the cases, it is a goddess who
manipulates this strength, instilling it to the warriors by breathing'®. This vague
entity, whose consistency was supposed to be gaseous - though a lively debate about
it is still ongoing®® - appears to be lacking a proper free agency, as it is never

mentioned to abandon the body sua sponte at the moment of death. What we read

about the pévog in the description of departures, 1is that it is loosened. As Bremmer

"% Bremmer, 1983, 57.

197 See Hom., Il., IV, 309; XIX, 202. Other places where the pévog was also supposed to be located
were the Bouog itself (XVI, 529) and the @péveg (I, 89). About the ppéveg, formerly considered to be
set in the diaphragm, but recently relocated in the lungs, see also Bremmer, 1983, 2 and Onians,
1988,13-30.

198Bremmer, 1983, 58.

Hom.,, Il., X, 482.

See Bremmer, 1983, 59.
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underlines, the processes of the interruption of men’s lives involving the uévogz01 are
comparable to “the collapsing of horses when they are unharnessed after a tiring
ride”®®. As far as the pévoc is concerned, it is impossible to detect in it the soul |
am investigating here - no traces of this kind of Homeric soul seem to remain and
survive in the afterlife, as well as the agency of the person it belongs to appears not
to be connected with this entity at all.

A different situation is the one concerning the Bupdc. During human existence,
like the pévog, the Bopde is also an urge people feel to take action. Its activity is
particularly connected to the emotional world: “friendship and feelings of revenge,
joy and grief, anger and fear - all spring from Qvuéc”?®. Nevertheless, its presence in
the human body is perceivable also in other circumstances. When it comes to making
an important decision and showing bravery and prompt reaction the Bvpdg is also

involved, as we can see in Il., XI, 401-407%%:

Odysseus, strong with his spear, was left alone and none of the Argives
abided by him, because that fear hold them all. Therefore, afflicted, he spoke to
his magnanimous heart: «Woe is me, what do | have to do? It will be a great
evil, if | escape the crowd, upset. And it will be even a worse thing if | am taken
all alone. The son of Cronos terrified the rest of the Danaans. But why does my
dear Bvudc say these things to me?
Here the act of deliberating, which requires the intervention of the 6vudc,
shows that intellectual activities were also controlled by this kind of soul. As
Sullivan asserts “These include pondering, thinking, knowing, deliberation, planning

and perceiving. People too, will often put a thing into Bvudg for consideration.

Odysseus ‘ponders evils in his Qupdg’ for the suitors (Od. 20.5). Zeus ‘thinks about’

2% 5ee Hom., Il., V, 296; VIII, 123; VIII, 315.

Bremmer, 1983, 76.

Ivi, 54.

Hom., Il., XI, 401-407: OiwOn & Vdvoevg dovpikAvtog, o0dE Tig avTd Apyeiov Topéuevey, Enel
e6Poc EMofe mavtac dyxdncac 8 Epa eime mpdG OV peyoditopa Bupdv: <<@ pot &y®, ti Tabw; Méya
peEv kakov oi ke @éfopat TANOLY tapProag 10 8¢ Piyov of Kev GAd® podvog Tovg 8’ GAAOLG
Aavaotg £popnoe Kpovimv. AAG Ti 1 pot todta ¢idog dielé€ato Bupog;
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events in his Bvuog as he watches the battle of Troy (Il. 16.646). Athena says that *
she knew in her Qopudg’ that Odysseus would return home (Od. 13.339). Hermes
‘deliberates in Bopdg’ how to take Priam safely from Achilles’ camp (I1. 24.680) . . .
®vuodg in particular is involved in decisions that heroes might make . . . The
volitional activities Bouog is associated with include ordering, urging on, allowing,
daring, desiring, and being eager for some action”?*. Of course, as we would have

206 t00, but it still remains an

expected, the Bupdg can be affected by external agents
active agent, distinct from the person®®’, which affects behaviour to a large extent, so
that there may be the need to control its strength. This characteristic to interact with
the person it belongs to, showing a proper agency, finds its equivalent traits in death
descriptions too. Although the loss of Bupdg is used as a metaphor for death both for
human beings and animals - which are provided with Bvudg as well - there are also
other ways in which this Homeric soul is supposed to leave the body.

As it is influenced by external interventions, it is possible to find death
descriptions, where the Buudc is literally taken away from the living body it resides
in2°8.

Nevertheless and differently from the souls analysed so far, the 6vpog shows an
own agency not only while the person is still alive, but also at death. Therefore, it can
be caught in the act of spontaneously abandoning the body?®.

Although its absence from the body is responsible for the death of the person,
the Bopdg does not appear to be connected with the world of the dead. We know

what happens to it until the moment of death, but there are no evidence about its

afterlife existence. It is never said to continue its iter in the afterlife and, even when

295 gyllivan, 1995, 56.

See Hom,, Il., IX, 636; XIV, 315; XVIIl, 178; Od., |, 320; IX, 295.

There are several occurrences of heroes speaking to their Boudc. See Hom., Il., XI, 403; XVIII, 5-15;
Od., V, 355; 406.

2% see Hom., Il., XXII, 68; Od., IV, 153; XI, 200.

See Hom,, Il., XlI, 386; Od., X, 163.
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it is described in the houses of Hades, the episode “seems to be a rhetorical wish and
not a reflection of normal belief*?*°.

Like yoyn, it is involved in swooning by which they are somehow affected too,
but the perspective of its action on the two entities is completely different.

Comparing two episodes can help us identify the distinction*:

When she breathed and her 6vupog awoke into her chest, she spoke to the
women of Troy, while mourning.

While for the woyn, we read?'?:

Then the dark night covered her eyes, she fell backword and exhaled forth
her yoyn.
The episodes are clear examples of the different attitudes of the two souls: at
the moment of the trauma, when Andromache temporarily loses consciousness, it is

her psyche that becomes active, affecting her eyes*:

and leaving the body and
therefore causing a temporary death. On the other hand, as the woman recovers, the
image of life returning to the body is expressed through the 6vpog, reverting to the
opéveg. Therefore, the Bupdg is not connected to the dead world, but rather linked to
the concept of life, in contrast with the yoyn, which “when an individual is normally
active . . . is hardly thought of****. Therefore the connection with the butterfly soul

cannot be established, lacking the main characteristic of the flight from the body in

order to start a new independent life after death.

1 Bremmer, 1983, 75.
“Hom., II., XXII, 475-476: §{ &’ énei oBv Eumvoto kai ¢ ppéva Bupdg ayépon apupARdNY yodmoo petd
Tponow Eeinev.
2 Hom., Il., XXII, 466-467: TV 8¢ kot d@BAANDY EpePevviy VOE Ekdhoyey fipute &8 éEomicw, dmd &8
YUYV EKATVGGE.
*3 The connection between yoyn and eyes will be analysed below. See Infra, 69.
' Bremmer, 1983, 75.
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The souls analysed until now have been categorised by Bremmer as the proper
ego souls, from which he excluded the yoyn, considered an example of free soul, but
also the ai®v. With regard to the organs, other locations of human feelings and
thoughts, he tended to considered them “rudimentary ego potencies”?*, being all the
entities involved in the conscious emotional/intellectual men’s activity. Let us
investigate now the remaining entities connected to the Homeric souls, starting from
the aiov and briefly giving a general overview of the additional organs, involved in
the human psychological activity. The last to be analysed will be the yvyr, whose
investigation will prove crucial for our research.

As Onians claims, the true meaning of ai®v in Homeric literature has been
debated for long time - the etymology?'® would rather suggest a connection with the
idea of a lifetime, but its actual employment in the sources reveals another use,
namely, as one of the manifestations of the Homeric souls.

The concept of aidv appears to be deeply connected to the moment of death — |
will analyse later what makes it closer to the yuyr. It can leave the corpse at the
moment of departure®’:

Son of Priam, do not let me lie here as a prey for the Danaans, help me.
Thereafter, let the aimv abandon me in your city, because I should not return
home to my native land to make my dear wife and infant son glad.

Or can be removed from individuals, causing their death?;

My son, enter within the walls, so that you may save the Trojan men and
women, and so that you give not great glory to the son of Peleus, and you do
not lose your dear ai®v

23 1vi, 61.

Onians, 1988, 200.

Hom., Il., V, 684-688.: IIptopion, un 61 pe Erop Aavaoicw £domng kelobut, GAL Endpvvov: Emertd
pe koi AMmot aidv v moAel Duetép, el ovk &p’ Enellov Eymye VooTHoC oikov 88 @iAny & motpida
yoilov ed@pavéey GAoyov te eidnv Kol vipriov viov. See also Hom., Od., VII, 224.

8 Hom., II., XXII; 56-58: AAL eloépyeo TeTxoc £pdv tékoc, dppa camonc Tpdag koi Tpoac, uf 58
péyo kBdoc opéEng IAetdn, adtog 8¢ eikng oidvog auspdiic.
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The departure of the aidv together with the loss of the wuyr **° can also be

found:
But when his and his aiov have left him, then send Death and sweet Sleep to

bear him away. Then let they come to the land of the wide Lycia, where his

brothers and his companions will honour him with a tomb and a stele. This is

the honour of the dead.

Of particular interest are the theories formulated about the possible location of
this Homeric soul, which offers causes for further reflection. In one of the death

0

. e . . 22
descriptions where ai®v is involved, it appears to be connected with tears™".

She found him sitting on the shore, and his eyes were never dry of tears, his sweet life
was passing and he thought mournfully of his return, because he did not like the nymph
anymore. He spent the nights perforce in the hollow cave against his will, beside her willing.
By day, sitting on the rocks and sands, racking his 6vudg with tears, moans and griefs, he
looked at the sea, without rest, shedding tears. Staying close to him, the brightful goddess so
spoke: «Unfortunate man, do not cry longer here, nor let your ai®v consume. By now she
will be ready to let you go.

As Onians®%

claims “Its natural interpretation in fact is that the liquid flowing
down was aiov and that it is the same liquid which is said to be ‘wasted” when
husband or wife weeps”. According to the scholar the idea of “life fluid” would have
been associated later to the general concept of life, a process that, as we will see, will
involve also the yuyn. As a matter of fact, the connection with fluids represents one
of the characteristics of the butterfly soul we aim to analyse. Therefore, it is not

surprising to find the loss of ai®v, which was thought to abandon the corpse at the

moment of death, in the same way as the yoyr, expressed through the flowing of

% Hom., Il., XVI, 453-457: Avtap éniv 81 tOv ye Aan yoxy te kol aidv, méumew pv avatov te

eépey Kol viidupov Hrvov gig 6 ke o1 Avking gvpeing dfjuov ikmvral, &vOa € tapydoovat kKaoiyvnrol
e &tal te TOUP® T€ OTNAT TE' TO YOp Yépag €0Ti Bavdvtov.
% Hom., Od., V, 151-161: Tov & &p’ &’ Gxtiic edpe Kabfuevov: 03¢ ToT Booe SoKkPLOPWV
18poovTo, KateiPeto 88 YAvKD aidv vooTov 0dvupopusve, Emel ovKETL Hvdave vouen. AAL 1) Tol VOKTOC
HEV lobeoKEY Kol AvayKn €v oméoct YAapLpoiot map’ oK £0él@v €0glovon” finata &’ dp Tétpnot Kol
Noveoot kobilov ddkpuot kol otovoyfior Kol GAyect Bopov €péxbov mdviov €m’ drplhyetov
depkéoketo dakpua Aeifav. Ayyod &’ iotapuévn mpocepdvee dia Oedov kappope, pu pot €’ évad’
000peo, UNndé ot aidv POvET®™ H1oN Yap og HaAa TPOPPUG’ ATOTEUY®.
?2! Onians, 1988.

69



tears. External evidence, among which Hippocrates®?

, would rather suggest a
connection with another “life-fluid”, that is the marrow, or celebro-spinal fluid.

The identification with the marrow, although frequently considered “later and
derivative”, is unmistakable for Onians, who adds: “That the meaning ‘marrow’ or
‘fluid’ could arise out of a supposed primitive meaning of ‘period of existence’ is
difficult to believe”, claiming that, as it happened for the concept of “life”, later
connected to the fluid aicdv, a similar tardive and popular process would have led to
consider the entity as a synonym of “temporal life”, due to its similarity with words
like dei, aici, aevum. On the contrary, the linguistic evidence should be found
elsewhere, more precisely, in words ai®v sharing both the same root and the
meaning of fluid, flowing and such as aiovaw, with its composts éraovawm and
KOTOLOVA®.

The souls so far analysed represent different examples of life-force which,
though connected to the body, cannot be expressed through specific organs.

To the latter category belong the @péveg, seat of feelings, but also provided
with intellectual activity. As we saw above, they were also considered to be the
physical location of the vooc, yet the specific action of them appear slightly different
- while the vooc was the Homeric soul apt to discern and notice present and future
events, the ppévec were the assigned organ to reflect and reason about the same®?,
According to Claus, the two entities would share the same typology of activity, being
both conceived as the place where thoughts take shape and the thoughts themselves.

Only a purely anatomical difference can be detected between them: while the voog

would represent the “imaginary organ of mental attention and intention”, the @péveg

2 Hp., Epid., VII, 122.

About the interaction voog-@péveg, see Bremmer, 1983, 61 and Atkins, 1970, 20.
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would be directly represented by either the diaphragm or the lungs®**. The question
about their exact location is still under debate, though Onians provided a satisfactory
explanation about what might be the most plausible seat for this organ. As the
scholar argued, the later concept of the @pévec would have located them in the
diaphragm, an assumption that can be easily confirmed by Plato’s Timaeus®®.
Nevertheless, “a large proportion of the commonest words has changed their
meaning in the interval between Homer and the Attic age and “we may then with an
open mind examine the Homeric instances and, for further guidance, turn not to
science, relatively late and original in its terminology, but to the earliest literature
where, if anywhere, the tradition of language and thought might be expected to
survive”. Therefore, starting from the assumption that, as we saw above, the ppéveg
were the location of the Bvuodg, vaporous entity, and that the black colour was a

226

frequent epithet for ppéveg in Homeric poetry™, Onians suggests that “the ‘blackish’

organs containing something vaporous might be nothing more than the lungs

containing the breath”?’

. The possible identification of breath with the Buudc plays a
crucial role in the process of categorisation of the Homeric souls, separating this
physiological function from the wvyn, which, as we will see below, was rather
connected to the human fluids.

Three organs remain to be analised: xpadin, ftop and «fijp which are firmly
connected to each other and therefore treated together. Although all these three
entities appear to be related to the idea of “heart” and “emotions”, it is possible to

make some distinctions among them. As for their relation with the body, kpadin and

Kfjp are more often active within the individuals than the ftop. Generally the «ifjp

224 Claus, 1981, 16. See also Snell, 1953, 13.

Pl., Ti., 70a.
See Hom,, Il. I, 103; XVII, 83, 499, 573; Od., IV, 661.
Onians, 1988, 24.
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appears to be involved in thoughts®

, a characteristic that both fjtop and kpadin lack.
The latter in particular is described as the seat of strong emotions (anger, pain, even
insensibility) and depicted as an entity to tame with the rational support of @péveg
and Ovpoc®®. Of particular interest for our research is the fitop, which is the only

entity — among these — supposed to be lost at the moment of death®®. It can also be

lost while individuals are still alive, due to strong and sudden emotions®**:

I heard the voice of the honoured mother of my husband and in my chest my
nrop leapt to my mouth and beneath my knees are rigid: something evil is
coming for the children of Priam.

The description is resembling to the other above mentioned episode in the

lliad®*?, where Andromache again risks death after discovering the nefarious destiny
of her husband. In this case what the woman is about to lose is another entity, the
soul by definition — the yuyn. The modality of the loss and the main characteristics
of the yoyn in the underworld suggest that this is the direction where my research is
to be focused and the soul I should investigate, to find the connections with the

symbol I am researching here.

Yoy in Homer: a life-force in the underworld.

In the series of the Homeric souls, the yoyn warrants particular analysis - as
the name itself suggests, this kind of soul shows particular connections with the
butterfly soul, and is therefore worth analysing carefully.

What we know about the wyvyr in Homer is that it was a unique entity,

profoundly different from the other typologies of soul innate in the individual. Its

28 5ae Hom., Od., VII, 82; XVIII, 344.

See Hom,, Il., XX, 5-23.
See Hom,, Il., XXI, 114; Od., XXII, 68.
Hom., II., XXIl; 451-453: Aidoing ékvpfic omog EkAvov, &v & £uol avti] oti0sct TéAleTon fiTop Avd
grzéua, vépBe 8¢ yobva mpyvutar £yyvg on Tt kakov Ipiauoto tékecoty.
Supra, 67.
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influence on the human body is more than a physiological or psychological
circumscribed effect - its presence is needed to survive. As Darcus Sullivan pointed
out, the wyvyn is “mentioned only when death approaches or in death-like
conditions”?3. Every time it seems to abandon the body, the consequences for the
individuals are grievous and inevitable. Unlike the other entities analysed above, it
has no proper physiological or psychological connection with the individuals, still
representing a part of them - the portion which is able to survive even after death.
The only soul provided with this attribute, the yoyn , represents a continuum of
human life, free from the bonds of the body. At the moment of death this entity,
always hidden and unexpressed while the owners are still alive, properly takes on
life, showing a personal agency, separate from terrestrial existence. The conditions
of this new life after death are of course profoundly different from human life,
beginning with the appearance. The wvyai in the Homeric underworld, though
evoking the physical aspect of the bodies they belonged to, show different
characteristics, among which is their unsubstantial nature.

The souls of the dead crowding Hades are also called oxuwai, shadows of what
was once their terrestrial aspect. Although they may still be recognised by mortals,
being €idwAa of themselves, the interaction with them is, as we saw, compromised
by their unsubstantial nature. Another well known example comes from the episode

of the encounter between Patroclus’ yoyij and Achilles?®*,

3 sullivan, 1995, 82.

Hom., II., XXIll, 65-101: §ABs &” &mi yoyn IMatpokijog dethoio mavt’ avtd péyedoc te kol Sppota
KGA icvio kol poviiy, kol toia Tepi ypol elpato €6T0° 6T 8 dp’ VIEP KePoAfic kol pv mpdc udbov
gemev: «ebdelg, avtap Eueio Aehacpévog &mhev AythAded. OO pév pev (dovtog axndels, GALG
Bovoviog; Oanté pe 8ttt Téyoto Tolag Afdao mepfiow. THAE pe glpyovot yuyol gidwAia KauovIoy,
000¢ Pé o pioyecBot ViEp motapoio Edotv, AAL™ abtg AAGANUaAL Gv’ gdpunLAEG Aidog 0d. Kai pot
80¢ TV ip’* do@vpopat, ov yap ET’ avTic vicopar &€ Atdao, £mMv pe mopdg Aeddymre. O pdv yap
(ool ye ¢ikwv dndvevbev etaipov Povlag £(Ouevor Povievoopev, GAN’ €ue HEV KNP GUOEXOVE
otopeyn, 1| mep Adye yryvopevov mep: kol 6¢ ool adtd poipa, Beoic emeiked’ AxAled, GAL’ OpHoD MG
STpaQNUEY &v DUETEPOICL SOUOIGLY, DT pe TLTOOV £6vTa Mevoitiog £ Omdevtog fyayev DUETEPOVS’
avopoktacing bmo Avypfg, fuott @ O1e ToIdo KOTEKTAVOV AR@LOauovTog VATOg ok £0EAmY aue’
aotpaydrolol xolwbeic: EvOa pe de&dpevog v dopacty immdta IInAedg Etpagé 77 evOVKE®C Kol GOV
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Then came the yoyn of the hapless Patroclus, similar to himself in all things,
in stature, beautiful eyes and voice, and he was wearing the same clothes on his
body. He stood above Achilles’ head and so spoke to him: «You sleep and you
have forgotten about me, Achilles. You did not neglect me while | was alive,
but you do now that I am dead. Bury me as soon as you can, I’ll pass within the
doors of Hades. The yuyai, ghosts of the dead, keep me distant, they do not let
me join them beyond the river. | wander vainly around the house of the Hades
with the wide doors. Give me your hand, | beg you in tears, | will never come
back from Hades once you have given to me my pyre. We will no more sit apart
from the other comrades, alive, making decision together - the hateful Fate
swallowed me, the one that | had at my birth. And you, Achilles, like to the
gods, you will die beneath the walls of the rich Trojans. | will tell you
something more and I will beg you, if you listen to me — do not bury my bones
far from yours, Achilles, but let them lie together, as we grew up in your
houses, when Menoetius from Opoeis brought me as a child to you because of a
sad murder, the day when | killed the son of Amphidamus, unwise, unwilling,
angry for the dice. Then, the knight Peleus, after receiving me into his house,
raised me with care and named me your squire. So let only one golden urn with
two handles cover our bones, the one that your august mother gave you».
Achilles swift of foot so answered to him: «Why did you, dear head, come here
and give me orders about these things, one by one? | will fulfil them all for sure
and will obey as you order. But, come closer: let us hug for a moment and enjoy
the bitter weeping». After saying this, he reached forth with his hands, but he
did not clasp him. The yoyn like smoke went beneath the earth, squeaking.

Here the €idwAov of the warrior is able to take part in the conversation with the
hero, but the modality is different. First of all, his yvyn “flies” upon the warrior’s
head, like an dvap; secondly, after speaking with his proper voice, Patroclus fades
away, losing all his human attributes - he disappears “like smoke” and suddenly loses
his ability to speak; he emits sounds instead of words, as we can assume from the
verb 1pilw, used in Homer to refer to the call of the bat. Of particular interest this
association between the image of the flight and the verb tpilew which both evoke the
idea of a evanescent flying creature. As underlined by Claus, the Homeric yoyn is
not “a sheer abstraction”, but an objective entity whose main characteristics are not

far from the image of our butterfly. We have mentioned its impalpable lightness -

Bephmovt’ ovounvev: dG 0& Kol 00TEN VDTV O] GOPOG GUPIKAADTTOL XPVUGEDS AUPLPOPEDS,TOV TOL
wope moTvio pnp». Tov 8’ dnapefopuevog Tpocéen nod0g dKHG AAheds «Tinté pot 10ein Kepain
debp’ eivnhovbog kai pot todta £koot’ EmtéAlal; AVTap £y® Tol TAvTo HOA’ EKTEAE® Kol TTeicopLon
®OC oD KeAeDES. AAAA pot docov otiift pivovld mep du@iBorovie dAARAoVE 0Xooio TETAPTOUESH
yéo10». “Q¢ dpa povicas Gpifato xepcl giAnoty ovd’ Elafsr wuyn 88 kot ¥Bovoc fdte Komvog
BKETO TETPLYLIO.
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the impalpable, almost vaporous, consistency is often associated with the tendency to
abandon the corpse flying away?®
Thrice | sprang towads her, my heart obliged me to clasp her and thrice she
flew away from my hands, like a shadow or a dream.
In addition, the yvyai in the underworld are frequently described as numerous
entities, gathered together in huge numbers®*®:

The yoyai of the dead gathered out of Erebus, young women and youths and
old men who very much suffered, tender maidens with heart new to sorrow.
Many, wounded by bronze-tipped spears, men killed at war, with their blood-
stained weapons. Numerous, they were going around the pit from every side,
with terrible screams - a green fear caught me.

This characteristic in particular, together with the wings’ noise, are responsible
for Keller’s association between the symbol of the butterfly and the soul of the
dead®®’.

There is still something left to say about the behaviour of the yvyai in the
underworld - speaking or simply making animal calls, able or not to be understood
by mortals, their abilities seem to change case by case. Digging at a deeper level, we
can make a distinction between the different behaviour of the yvyai, depending on
the funerary rituals administered to the corpses. We can thus divide the Homeric
dead souls into three main categories: yoyoi with unburied corpse, yuyai with buried
corpses drinking blood, yvyai with buried corpses not drinking blood. Patroclus’
gidwiov, which exhorted Achilles to honour him with a proper burial, clearly belongs
to the first group and is therefore able to speak properly and display human features.

Although he cannot know about anything that happened after his death, he still

2> Hom., Od., XI, 206-208: Tpic pév épopundnv, éAéev € pe BLPOC Gvdyel, TPiC 8¢ ot &K YEPDV

ok gikeAov 1j kai Ovelpo Entat’.
2® Hom., Od., XI, 36-43: Ai & ayépovto yoyai vméé EpéPevg vekbov kotatebvndtov. Noppor T’
NiBeoi & ToAOTANTOL TE YépovTeg Tapbevikai T° artaral veomevBéa Bupov Exovoarl, ToAlol &’ ovTdpgvol
yoAknpeov E&yeinotv, avdpeg dpnipoatot Pefpotmuéva tevye’ Erovies of moAlol mepi fOOpov époitwv
GAloBev GAhog Beomecin toyT: €ue d& yYhmpov déoc Tipet.
7 See Keller, 1980.
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retains the ability to communicate and interact with his companion and — which is
even more important — to feel emotions. Other similar cases can be found in the
Odyssey. The suitors are provided with particular abilities before their burial. So
Elpenor’s yoyn is able to recognise and speak to Odysseus and at the same time feels
sorrow?®. Although he is not kept away from the Hades, he is recognised as
unburied by certain souls, the ones who have drunk blood in particular. This is
another category of souls identified by Sullivan®°, which differs from the other
yuyai not drinking blood for some additional characteristics they display.

Let us focus on the yvyoai waiting to drink blood - although in some cases they
may show particular abilities, such as the capacity to recognise people, normally we
find them lacking the emotional depth which on the other hand characterises the
souls after drinking blood. One instance could clarify the change — when Odysseus
meets his mother Anticleia before she drinks blood, we find “a helpless yoy1; with no
powers”240, who turns into a more complex entity after her drink. She’s the one who
recognises her son and tells him about the events occurring on earth.

As the sources abovementioned testify, it is impossible to deny a connection
between yoyn and blood. In some ways this human fluid seems to nourish the yoyn,
providing it with the typical characteristics belonging to the other Homeric souls,
such as the strong feelings appropriate to Oopog or the mental activity associated
with voog and @péveg. This constitutes a crucial point for my investigation, the fluids
being linked to the concept of the soul, as I will show below. Although the blood
here would rather represent a connection between the yvyr and what we have
defined as “body souls”, allowing the dead to behave in a “more human” way, it

must be said that this existing connection between human fluid and the yoyn might

2% See also Aguirre, 2009.

Sullivan, 1995, 86.
Ivi, 89.
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contribute to validate one of the possible thesis about its true substance. The
descriptions of the yvyai’s departures from human bodies are often connected with
breath. This is what we saw, for instance, in the abovementioned episode of
Andromache.

The recovering process of the yvyn seems to be possible through the act of
breathing. Despite the etymological connection®”, which would work as a link
between the dead soul and the breath, it seems to be rather involved in death-like
circumstances, where either the absence of breathing, or its alteration, are symptoms
of a syncope. As Claus pointed out, here “breathlessness is not the significant point
of attention. This interpretation is borne out by the observation that in eight passages
not using yoyr, syncope is initiated by a manifest physical exhaustion of the kind
experienced by Odysseus after swimming to Phaeacia. In the passages with yoy,
however, no equally violent physical cause for breathlessness exists...If anatomical
precision is sought, what is more likely in this context is, rather, general bodily
weakness caused by loss of blood”?*?. Therefore, its appearance in death-like
contexts where the ceasing of breathing is involved would be due to the life-force it
represents - an objective entity which, at moment of death, is ready to leave the body
and, as we saw, start a new existence, but not because of representing the breath
itself.

External evidence can be provided by Bremmer’s and Hultkrantz’s studies on the
breath and free souls, which are in fact, thought to be connected , although still
belonging to different semantic fields.

The concept of free soul, as the name suggests, refers to an entity free from the

body’s bonds. As underlined by Arbman, this kind of soul reflects the personality of

! Chantraine, 1999, s.v. yoym.

%2 Claus, 1981, 96.

77



the individual, manifesting itself only during unconsciousness and constituting an
extension of the individual, projected in the afterlife. It is opposed to the body soul,
which is active during consciousness and strictly dependent on the body’s activity.
For this reason, Bremmer tended to identify the free soul with the Homeric yoy1 and
the body soul with the other souls and the individual’s vital organs. The breath soul,
connected to the physical act of breathing was categorised as part of the body soul,
yet with the tendency to represent the «airy, etherial shape of the deceased», which
will lead it to be assimilated to the free soul, but only in later literature. My analysis
will therefore focus on the first kind of soul, defined as a free soul, which would find
its representation in the symbol of the butterfly - a living creature with a proper

agency, able to start a new life, free from the bonds of the corpse-cocoon.

Post-homeric yoyn and free soul.

After analysing the main occurrences and characteristics of the Homeric yoyn,
which | have shown to be the specific kind of soul connected to the symbol of the
butterfly, let us consider now the evolution of the same in the post Homeric literary
production, focusing our attention particularly on the concept of free soul and its
later employment.

A noteworthy fact, on which the scholars®*® seem to agree, is that the role of
yoyn changes in favour of a more psychological use of the term, which might have
derived from the Homeric identification as a “life force”. Although the Homeric soul
words have been readapted to new literary contexts and changed in their meanings, it
is still possible to find connections and references to the dead free soul I am

analysing here.

8 See Claus, 1981, 96; Sullivan, 1995, 90.
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Analysing the occurrences of yoyn in both lyric and elegiac poets, the main
difference that comes to our attention is a wider use of yvyr in life contexts, not just
in death-like situations as we saw in Homer. In other terms, the ability to constitute a
continuum of life after death, representing the only living part of the dead man, has
led it to assume also many of the vital functions traditionally attributed to other
Homeric souls, which slowly tended to disappear. Despite this phenomenon - which
Sullivan thought to be “long associated with yuyn in the spoken language of early
Greece” - references to the original Homeric meaning are still retained. Life, in the
first instance, is the semantic value which occurs most, with different specific
meanings, depending on the various contexts where it makes its appearance.
Therefore, in Tyrtacus yoyn becomes the foe, something not to care about and to be

244,

ready to lose in battle™™":

The wandering man does not respect or care about himself or his descendent.
So, let us fight for our homeland, with brave, and let us die for our children,
without sparing our lives.

Or again®*®:

Go! You are the invincible descents of Heracles: be brave! Zeus does not
bend his neck. Do not fear the crowd, do not be scared! Go forward against
your enemy with your shield. Hate your own lives and love the black Cheres
instead, as the rays of the sun.

With Theognis®*® the wuyr obtains again the value of the shade of the dead,

retained in the Underworld, but there is something more:

244 7, ar 3 ’ s . 5 e o s e N o s s 7
Tyrt., X, 14: 7€10° oVtmg Avopog Tol A®UEVOL 0V’ PN yiveTon 00T’ aidmdg 0VT’ OTicm YEVEOC.

BOuudt yiig mépt ThHode poydpeda Kol Tepl Taidwv BvoKOUEY YuyEwVv UNKETL PELOOUEVOL.
2 Tyrt., X1, 1-6: AM’ ‘HpaxAfjoc yap Gvikrtov yévog éoté, Bupoeit’ obmm Zede adyéva MoEdv Exet
und’ avop@dv TANOLV delpaivete, unde eoPeiode, 100G &’ &g Tpopbyovg domid’ avnp Exétm, ExOpNV pev
yoynv Bépevoc, Bavartov 6¢ pehaivag kijpog <OUMG> avyoic NeAioto eilag.
*® Thgn., 710: IIA0eL & avBpdnV Gpeth pio yiveton fide, Thovtelv: @V & GAAOV 0DdEV 8p° v
6perog, ovd’ €l cwepocvvn pev €xolg PadapdvBvog avtod, miciova &’ &ideing Zicvgov AioAidew,
dote kai €€ Aidew molvidpinow avijhbev neicag, [lepoepdvny aipviiolst Aoyotg, fite Ppotoig mapéyet
AMbnv PAarTovca voolo: dAlog 8’ obmm Tig ToUTo Y’ Emeppdcato, Gvtiva O Bavatolo pEAOV VEPOG
apgkodloymt, EABNL & €¢ oklepov xdpov amoebiévav, kKvavéag te TOANG mapausiyetal, oite
Bovovtov yoyog ipyovoty Kainep avarvouévog.
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Only one virtue exists for the crowd: getting richer. The rest is useless. Not

the wisedom of Radamant himself or being wiser than Sisiphus (he was able to

come back from the Hades, after convincing with his astute words Persephone,

who imposes the oblivion to men and empties their minds. None had even tries

of those the black deadly cloud enveloped, the ones who came into the sinister

land of the deceased, beyond the dark doors which imprison the recalcitrant

souls of the dead).

The souls are here described as recalcitrant, because they are forced to stay in
Hades against their will, which is here emphatised, as their free agency.

As we said in the preamble we often find attributes of the yoyn qualities which
originally belonged to other Homeric souls. Very often in lyric poetry the yoyn
absorbs some of the functions typical of the Boudc - as we saw above for Tyrtaeus,
the brave and the indomitable war instinct, but also anger as well as sexual desire
expressed by Hipponax. Even Pindar, who tends to maintain the original meaning of
yoyn as the only human part able to survive after death (yet with additional moral

247), still refers to the yoyn as if it rather was the 61)u(’)g248.

qualities absent in Homer
As Sullivan claims “Psyche is beginning to be referred to like Bupog. Its role in the
living person is becoming apparent. When Homer speaks of someone ‘giving yoyn’
he refers to the moment of death. The living person now exerts control over psyche
which abides within a seat of emotions™?*°. If it is possible that yuyr tends to gather
some of the characteristics of other Homeric souls, the opposite can also happen, that
is to find some occurrences of free soul, “hidden” behind other Homeric soul names,
other than youyn. This is what we find for example in Aristophanes’ Acharnians®®,

395 ff.

Dicaeopolis. Now it is time for me to show my strong spirit. | have to go to
Euripides.

Slave. Who’s there?

D. Is Euripides at home?

7 see Pind., Ol., Il and Pindar’s references to the theory of the trasmigration of the soul.

See Pind., Ol., Il, 89; Nem,, lll, 26, frs. 123.1, 127.4.

Sullivan, 1995, 92.

Ar., Ach., 395: A. &pa © otiv §joe kaptepav yoynv Aapeiv, kai pot fadioté’ Eotiv ag Edpuridny. K.
Tic odtoc, A. &vdov o1’ Evpuridng; K. Ovk &vdov €it” ovk &viov; A. 0pO&c & yépov. 6 voic pév EEm
EvAAéymv EmOAMLL 0DK Evdov, anToc & Evdov avafadny motel.
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S. He is and he is not.
D. How? He is and he is not?
S. Certainly, old man. His vod¢ is outside, collecting verses, while he’s
inside writing tragedies.
Here Euripides’ soul is told to be able to leave the man’s body when still alive
(and writing tragedies), in order to go abroad collecting songs - noteworthy is that,
and surprisingly, it is not the yvyn to be mentioned here, but the vobc. If this
employment of vodg as an independent entity detached from the body denotes a
profound distance from Homer’s concept of the soul®®, it is still an important
indication, attesting that the idea of free soul was still deeply rooted in Greek culture

at that time. A similar image of free souls depicted in poetic ecstasies is found at

Peace, 827 ff.*2, where this time the soul of the poets collecting songs is called

yoxn:

Servant. Did you see any other man besides you spinning around in the air?
Trygaeus. No, only the souls of two or three dithyrambic poets.

S. What were they doing?

T. They were catching lyrics exordia that fluctuate in the ether.

Let us analyse briefly the terminology of the text. The verb motdpevor, here
employed to describe the flight of the free souls appears only next to yvyai, as to
reaffirm the image of the symbol naturally evoked by the word.

One of the main characteristics we found attributed to the Homeric yoyr was
its actual connection to the fluids of the human body, with particular reference to
blood and marrow. This is a crucial point, which will be analysed further in detail, as
a symbol of vital essence which flows away from the human body. In tragic poetry

we find some occurrences of the soul connected and cited with blood and marrow.

> Claus (1981, 87) hypothesizes that the use of voig instead of yoyn might be due to the poetic

ecstasy.
2 Ar., Pax, 827 ff.; O. 8hov Tv’ €16e¢ Gvopa kartd TOV Gépa TAavGdpEVOV TAY contov; T. OBk, &i pn
v€ mov Yuyag 00’ 1 tpeig dtvpapPodidackdrwy. O.Tid” £dpwv; T. Evvedéyovt’ avafordg TOTOUEVOL
TAG EVOAEPLOVEPIVIXETOVG TIVOG.
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The first one appears in Sophocles’ Electra®™®, where Clytemnestra shows her
feelings of anger toward Electra, offended because her daughter dared to drink the

blood of her yuyn:

Now, however, since today | got rid of the fear of him and this girl — greater
plague who lived in my home, while consuming undiluted the pure blood of my
yoyn. Now | will stay in peace without her threats.

As we saw in Homer, the yoyn was normally supposed to drink the blood in
order to have more “human attributes”, such as the ability to speak, to recognise
people and to be understood by them. Therefore the act of drinking yvyq’s blood,
other than unnatural, appears to be mean and cruel at the same time, with the specific
purpose of depriving the soul of the main attributes it might have. Even more
specifically in connection with human fluids is the occurrence we find at Euripides’
Hyppolitus, 255: the nurse of the young boy, in order to express the strong emotions
that pervade humans, uses the periphrasis “un mpog Gxpov poelov yoyic™, which
literally means “not until the marrow of the yuyn”. An expression that confirms the
intimate nature of the marrow — which I will analyse further below — and at the same
time concurs to establish a connection between the two elements which will play a
crucial role in our analysis.

Before treating this topic in detail, let us briefly consider the Latin occurrences
of free soul and butterfly soul and the conception of anima in Roman culture. That
the soul was conceived as a fluid, flowing away at the moment of death, might be

quite evident in Ovid’s Metamorphoses, X***:

253

S., El., 783-787: NUv &’ fuépa yop tid’ amiraypor popov tpog tiod’ ékeivov B’ §joe yap peilov
BraPN Edvorcog v pot, TodUOV Ekmivovs® del yoydic dxpotov aipa. NOv 8 Eknlé mov tdv 1fics’
ATEILGV oVveY’ NUEPEVGOLLEV.

>4 Ov., Met., X, 185: Expalluit aeque quam puer ipse deus conlapsosque excipit artus, et modo te
refovet, modo tristia vulnera siccat, nunc animam admotis fugientem sustinet herbis. Nil prosunt
artes; Erat inmedicabile vulnus.
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The god became as pallid as the boy and held the limbs falling down. And he
tries to warm him and then to dry the wound and then tries to retain his escaping
soul, putting herbs. But his arts are vain - the wound is incurable.

The scene depicted here is particularly touching: the god, powerful and
immortal, seems unable to handle the death of his beloved Hyacinthus, and makes a
tentative attempt to keep him alive, by covering his wounds and preventing his soul
from abandoning the body. Although it has not been attested anywhere as an
example of free soul, this occurrence cannot be neglected, deserving a mention as
important evidence of soul conceived as a fluid in Latin literature.

Moreover, as we saw, an important occurrence of free soul - butterfly soul, in
particular - is constituted by Hadrian’s farewell Carmen, where his animula is
conceived as a free entity, which survives to the death and is destined to reach
Hades’ reigns. We have spoken above about the word animula and its connection
with the butterfly - what is left to analyse now is the Romans’ terminology and
concept of the soul. Again Ovid provides some further important evidence — where
the soul is here represented as a bird>®:

And, since we are not only bodies, but bird souls as well, we may enter into
the animals’ abodes and hide ourselves in the breasts of cattle.

As we know, there were at least two words used in Latin to refer to the soul:
anima and animus, two cognate terms, both with evident reference to the air, as it
appears from their etymology. Detecting the difference between them is not a simple
job — as underlined by Onians®®, a preliminary distinction should be made between
consciousness and unconsciousness: everything belonging to the first group is not a
matter of anima. Animus, on the contrary, is the entity involved with feelings proper

to life and the state of consciousness. Once this point is clarified, what remains is to

255 . . . .
Ov., Met., XV, 456-458: Quoniam non corpora solum, verum etiam volucres animae sumus inque

ferinas possumus ire domos pecudumque in pectora condi.
% Onians, 1988.
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define the true meaning of anima, which appears to be an “apparent confusion”, the
word gathering both the semantic values of breath and life-force. The problem
consists of finding a consistency in this assumption, reconciling two entities
profoundly different from each other. While the breath would imply that the chest
should be the natural seat for the anima, we know that the life force for Romans was
set somewhere else. Known as genius, this life force was supposed to occupy the
head of the individuals, a detail which we will encounter further. Anima, animus and
genius constituted the trilogy of the Roman souls, but which specific properties
belonged to each of them? The animus could be considered the Roman version of the
Greek Qupdg: vital and active during life, it was set between cor and praecordia and
made of breath. There is no evidence of a continuum of life in the underworld for the
animus, representing what we have defined as breath soul.

Differently from the animus, the genius (also called anima) was considered to
continue its existence even after death, in the same way as the yvyn. Moreover, as
we saw, the attribute of life force, independent from the bonds of the body seem to
suit it perfectly. What then would be the explanation lying behind the image of the
head as its seat? The next sections will seek to find an answer for this unsolved

question.

Life in fluids - a soul flowing away.

In section two we have spoken about the different Homeric souls. Among the
manifold entities existing, one in particular, the ai®v, was considered to be the most
similar to the yoyn, for its tendency to leave the body after death, without being
properly involved in awakening or consciousness. Both the souls also appear to be
connected in another way, being associated, as we disclosed above, with human body

fluids. This is what | aim to investigate in this section, seeking to find differences and
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associated elements between the two entities and to understand what belief lied
behind this unexpected connection.

All the main human fluids, such as sweat, the synovial fluid, seed or the
celebro-spinal fluid were assimilated and supposed to be made of the same
substance, which would be no other than the ai®v. Plenty of evidence concur to
prove this assumption. First of all, sexual encounters were described as liquefying

phenomena, associated with wetness; as Onians®’

claims “Sexual love is repeatedly
described as a process of ‘liquefying, melting’ (tékecOar) and is characterised as
Vypoc, ‘liquid, wet’”’- but this is not enough. This substance, which could be defined
as a vital fluid, was also strictly connected with other organs, apparently difficult to
link with this sort of liquid, that is the eyes. The explanation hiding behind this
belief, other than being fascinating and noteworthy, will also clarify some aspects of
the butterfly soul.

A recurring expression used to refer to weeping was “wasting the aic®v”, which
was supposed to flow down, in a liquid state, from the eyes®*®,

It is not rare in Greek literature to find sexual activity and desire connected

with eyes’ wetness>";

Eros, Eros, distilling fluid desire down upon the eyes and a sweet pleasure in
the souls of those against whom you you make war, never show yourself to me
as an enemy and do not come immoderate.

Moreover, as we saw, another vital fluid, the marrow, was thought to be

., 2
connected to the aidv as well*®,

7 Onians, 1988, 202.

See also Rohde, 1925, 17; 47. Speaking about the funerary rituals for Patroklos, he underlines
how eyes and mouth had to be closed: “Was there originally some idea of the “soul” being released
by these means? — Seat of the soul in the k6pn of the eye: yoyai 6’¢v d@BaLLOTGL TOV TEAEVTOVI®V,
Babr., 95, 35.

% Euripides, Hippolytus, 525 ff.: "Epac "Epac, O kat’ dupdtov otélov nobov, elotyov yAvkeiov
Yoyl xaptv oO¢ EMoTPaTEDST), W LOL TOTE GVV KoK paveing und’ dppvduoc EAbotg.
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So far we have analysed the connection between the life liquid pervading
human body and the ai®v, the Homeric soul which, like the yvyr, abandons the
corpse at the moment of death and sleeps while the individual is conscious. The strict
similarity between these two souls has played a crucial role in the attribution of the
same characteristics, such as the involvement with the life liquid. Therefore it is not
surprising to find the yuyn connected to the same substance, either under the guise of
the marrow or through the image of the seed. The association between the former and
the soul can be proved by another symbolic representation of the dead soul, the
snake, thanks to its shape connected to the marrow?

As for the association between the yuyn and seed, the sources tend not just to
connect these two elements, but also to identify the soul with the semen itself. This is

what we find in Plato’s Timaeus®®?

Mixing them one with another in due proportion from them God shaped the
marrow, conceived as a universal seed for all the mortal kinds. Then he
engendered in it the manifold kinds of Soul and bound them. He then divided
the marrow in His original division, into shapes coinciding for number and
nature to the ones belonging to the different kinds of soul. He shaped then that
part of the marrow destined to receive within itself - as into a field - the divine
seed in a perfect sphere and named it brain, because he wanted to call head the
vessel around it, when every creature should be completed.

The connection between seed and marrow is explained further below, where
Plato says that this substance, also called seed, flows from the head through the neck

and then through the spine and is moved by the love for generating and the desire for

emission.

260 Supra, 70.

! see Ael., NA, I, 51; Ov., Met., XV, 389; Plin., NH, X, 66, 188.

262 . N N2 , , ’ 3 ~ . , \
Pl., Ti., 73c: Mewyvig 8¢ aAAAolg cOupeTpa, Tovomeppiov TovTl OvnTd yével unyoavopevog, Tov

uus)»ov sx adTdV ammpydoato, Kai petd Todta 81 QUTEDOY &V DT KATESEL T TAV YoX®V Yévn,
oynuatov 1€ doa Eperrey av oynoew oid te kab’ Ekacta £idn, TOV HoEAdV adTov TosadTa Kol ol To!
dmpeito oyfuota e000c &v tf dtavopfi tf kat’dpyec. Kai v pdv 10 Osiov onépua oiov dpovpov
pérdovoav &€y év avti] mepipepd] movtoyf] TAGcag EnmVOpocey TOD HVEAOD TOOTNV THV pHoipov
£YKEPAAOV, MG AmotelecBivTog EkaoTov {MOL TO TEPL TOVT Ay YEIOV KEQUATV YEVIICOUEVOV.
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Another author who treated extensively the connection between soul and seed
is Aristotle. In Generation of Animals’ Book 11°®® he deals with the crucial issue of
the existence of seed in the soul:

The next question to ask and answer is this. If for those animals that emit
seed into the female, what enters is not part of the final embryo, where is
directed then, since — as we saw — its action depends on the power contained in
it? It is not only necessary to establish if what is taking shape in the female
received anything material from what entered her, or not. But also, regarding
the soul, from which it comes the word “animal” - and this is connected with the
sensitive part of the soul - is it originally in the semen and in the embryo before
being fertilised or not? And if it is, where does it come from? Because nobody
would say that he unfertilised embryo is souless or in every sense lacking life
(since both the semen and the embryo of an animal have every bit as much life
as a plant).

As underlined by Preus®’

, the property of semen to effect natural production
should be itself evidence in favour of its soul’s possession. Nevertheless, the
ambiguity caused by the word dvovauc might generate some problems. Therefore we
read that “on the one hand, the word dvVvaug has the effect of taking away
something; not actually, but potentially, semen has and is soul”. But a few lines
further he adds that “semen must, however, have actually the power of generation,
and if it has that power, then it “has and is” the soul”.

In the light of these statements, we can now understand the reason for the

painting analysed in Chapter One”®, showing a butterfly and the seed or phallus.

Moreover, one of the possible hypothesises for the etymology of the ¢dlova,

263 . , I roa 3 ~ v~ s~ . . > L O \
Arist., GA, Il, Tovtov &’ &xopevév €otv dmopiioot Kal einelv, €l T®V mpoigpuévav €ig 10 BfjAv yoviv

unoev udpdv éott 10 eloeABOV TOD YIyvOopEVOL KUNUOTOC, TOD TPEMETAL TO COUATAdEG avToD, ginep
€pyaletan Tf] duvapel i Evovot] &v avt®. Alopicot 8¢ el wdtepov petalapuPével O cuVicTAUEVOV €V
T OMAel amod 10D giceABOvVTOG TL | 0008V, Kai mepl yoyiic kad’ v Aéyetar {dov ({dov &’ €oTl KoTh TO
poplov Tiig Yoyilg 0 aicnticdv) mdtepov EVmipyel T@ OTEPHOTL Koi TG KUHATL §j 0V, kol moOev.
THV pé&v odv OPETTIKNY YuTV TO GTEPUATO KOL T6 KVHUOTO T HHTe Yopiotd Sfidov &ti Suvépel pév
&xovto Betéov, évepyeia &’ ovk &yovta mpiv 1| Kabamep ta yopllopeva TOV Kumubtev kel TV
TPOQPTV Kol TOlET 10 TH|g ToldTNG WYuyfic Epyov: TpdTov PEV yap amovt’ owe (fjv T Toadta puTod
Biov.

264 Preus, 1970.

263 Supra, 25.
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plausibly connected to the male genital organ, would find confirmation in this latter
association, the butterfly being connected with the seed as symbol of the yoyn.

More evidence of the connection between yuyn and seed can also be found in
Homer. At the moment of the death of Hector, the image of his soul is not depicted
as abandoning the body, as we would expect, but the face. The reason for this image
is connected with the belief that the vital fluid analysed above, identified either with
the aicdv or with yoyr, was thought to be contained in the head, conceived as the
source of what was defined as the “stuff of life”. Therefore, will find the head itself
also connected to the butterfly, the symbol we are investigating here. This is what we

aim to discover in the next section.

The head: seat of soul and life.

As we saw above, the head was considered to be the seat of the vital fluid,
identified with marrow and seed, responsible for life and procreation. We are not
surprised, therefore, to find this body part venerated as sacred and holy by Greeks
and mentioned in oaths and curses®®®:

Zeus, glorious, great, and all of you immortal gods, whoever strayed against
the oaths, may their brain flow down like this wine, theirs and their children’s,
and their wife may be slaves of others.

In Pindar’s Olimpic VI, 57-61%" we read:

And when he had reached the delicious of golden-crowned Youth, he went
into the middle of the Alpheus and called his grandfather Poseidon who widely
rules and the Archer who watches Delos, built by Gods, praying to have on his
head the honour of caring for the people.

266 ~ , . vz o . r . C N\
Hom., II,, Ill; 298 ff.: Zeb kOdioTe pPéyrote Kai aBdvartot Beol dAlol OTmdTEPOL TPOTEPOL LTTEP dpKLaL

auively O88 6@’ dykEparog youddic péor dg 88e oivog avtdv Kol tekéwv, dAoxol & EAL0IGL
dopelev. See also Hom., 1., XVIII, 82; Od., XXII, 463.
%7 pind, OL., VI, 57-61: Tepnvig &’éneil ypuoootepavolo AaPev kaprdv "HBog Ahped pEco® KaToPag
éxtlecoe ITooewdav: gvopufiav, Ov mpdyovov, kai to&oedpov Adlov Beodudrog okomdv, aitéwv
AOGTPOEOVY TIAY TV’ 0 KOPaAd, VOKTOG Drtaibploc.
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1258 \where we find:

Again, the head is depicted as a sacred organ in Olimpic VI

And he (Helios) ordered gold headed Lachesis to raise her hands right away,
and spoke, properly and earnestly, the great oath of the Gods, and consent with
the son of Cronus that that island, once it had risen into the bright air, should be
then his prize of honour on his head.

Another occurrence of head as sacred and venerable can be found in Euripides’

Andromache?®°:

It was not as a bride that Paris brought Helen to lofty Troy into his chamber
to lie with but rather as a mad ruin. For her sake, the sharp warcraft of Greece in
its thousand ships captured you, o Troy, sacked you with fire and sword, and
killed Hector, husband to luckless me. The son of the sea-goddess Thetis
dragged him, as he rode his chariot, about the walls of Troy. | myself was led
off from my chamber to the sea-shore, putting hateful slavery as a covering
about my head.

Here the head represents the holiest part of the individual, violated by the
enemies and reduced to slavery.

The holiness attributed to the head, together with the celebro-spinal fluid
contained in it, might be the cause of the spread of the taboo against the consumption
of animals’ head and its contents after sacrifices, a belief spread also among the

Egyptian people, as testified by Herodotus?"’:

They (the Egyptians) flay the body of the animal, while they send curses
towards its head and take it away. If there is a market or Greek merchants
resident there, they bring it to the market and sell it; otherwise they throw it into
the river. The curse they use to send towards the heads of the victims consists in
wishing that, if any catastrophe is going to happen on them or on the whole
Egypt, it might happen to the head instead. As for the heads of the sacrificed

*%8 pind., Ol., VII, 65-68: ExéAevoev 8’ abtika xpoodumuka pév Adyeow yeipog avieivar, 0edv 8’ pkov

péyav un mopeapey, dAha Kpovov oov maidi vedoal, eagvvov &g aibépa viv meppbeicov €6 KeQOAd
£€omiom yépag Eooecbar.
% E., Andr., 103-110: TAi® airewd ITapic od yépov GAd v’ dtav dydyet’ sdvaiov eic Houddpone
"EAévav. dc &vek’, ® Tpoio, dopi kol mopi Siehmtov ehé 6° 6 ydvavg EALGSog 0EVG Apnc Kal TOV
€uov pueréag mootv "Extopa, tOv mepl teiyn eidkvoe dippevwv molg dAiag O&Tido¢ avtd 6’k Balauwmv
ayouav €mi Biva Boldooag, doviocvvay otuyepav aupiBaiodoa kapa.
7% Hdt., II, 39: Z@pa pév 81 10D KTveoS deipovot, KeQaAi] & Keivi) TOAAY KUTUPNGALEVOL GEPOVOL,
toiol uév v 7 ayopn kai "EAANvéC o@t Emat émdnuiol Eumopot, oi 88 PéPovTeg £¢ THV Gyopnv &’ Qv
£€00vto, toiot 8¢ Gv pn mapémot "EAdevec, ol §’ékPaliovct €g Tov motapov. Katapdvtor 8¢ tade
Aéyovteg ot KeQUATioL, €1 T1 péAAeL §} Gict toiot Bbovot 1| Aiydnte 11 cuvamdor Kakov yevéshar, &G
Ke@aAny Tovtny Tpanécbat. Koatda pév vov 10 kepolag tdv Buopévaov knvéov kai v énicrelcy 100
oivov mhvteg Atybmtiol vOpo1oL TOIGL a0ToicL Xpémvtal Opoing &g mavta Ta ipd, kol amrd TovTov T0D
VOLOV 00OE BAAOL 0VOEVOC EYDYOV KEPUATIC YevoeTan Alyvatiov ovdEic.
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animals and wine libations, all the Egyptians respect the same rules for which
Egyptian people would never taste the head of any animal.

The same belief is discussed by Aelian®"*, who says:

Those crocodiles raised in the lakes made by the Ombites are their friends
and they obey every time they are called by them. The Ombites bring them the
heads of the sacrificed animals — they never eat these parts and use to throw
them to the crocodiles, which jump around them.

The same taboo was strictly respected by the Pythagoreans, who went further,
numbering among the forbidden foods the fava bean as well, considered to be a
sacred legume, as able to turn into a human head or genitals or blood. Moreover, fava
beans were also thought to have the power to connect with the underworld, having
the ability to regenerate and being considered as the first being born from the original
rot, together with the first man®"2.

What is more important for our research, “head” was also a frequent epithet,

referred to people, dead people, in particular®”

. With the only exception of Iliad
V111, 281%™, the other occurrences of the epithet are all addressed to deceased people
or souls of Hades.

Therefore in lliad, XXI11*”® we find Achilles addressing Patroclus’ soul as “my

dear head”:

Achilles, swift of foot, so answered him: “Why did you, my dear head, come
here, and gave me charge about these things, one by one? I will fulfil them all
and | will obey, as you order.

271 ~ N\ o ’ N , > N ) Ve , , 5~
Ael., NA, X, 21: Toig 6¢ Oufitaig kai cvviifeis giot, Kol pévrot Kot HIaKOHOVGL KAAOHVTOV ADTOV

ol Tpgouevol év taig AMpvaig toic vm’avtdv memompévalg. Kopilovot 8¢ dpa avtolg ke@orig t@v
{owv t@dv Buopévav. Avtol yap ovk v yevoovto todde 100 uépovs’ kal Eufdilovoty avtdg, ol 6
TEPL TAVTOLG TNODGV.

?’ See Detienne, 1975, 60-61.

3 see also Warden, 1971, 97.

Hom., II., VIII, 281: Tebkpe, ¢pikn keporn, Tehopdvie, koipave Aadv. Teucer, my dear, son of
Telamon, captain of hosts.

” Hom., Il., XXIII, 93-96: Tov & dmapetBopevoc mpocéen modug dkdG AyhAedc <<timte pot, 1oein
KeQaAT, 6edp’ eidAovbag, kol pot tadta Ekaot’ énttédeat; AbTap £Yd Tol TAVTO AL’ EKTEAE® Kol
neicopon g oL KEAEDELS.

274
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We find the same expression in the Odyssey?’®, employed by Penelope, who

stops Phemius while evoking the great achievements of her husband, believed dead:

Phemius, you know many other chants, able to fascinate men, achievements
of men, heroes, gods, glorified by poets. Sing one of them to these people, so
that sitting here they could silently drink their wine. But, please, stop this
excruciating song, which always breaks my heart in my breast. For a tormenting
sorrow has come on me above all. So dear a head | regret, always thinking of
that man, whose fame is wide through Ellas and Mid-Argos.

We find more crucial evidence in Odyssey, X, 521", where the wvyai are

referred to with the periphrasis “bloodless heads of the dead”:

And beesech the bloodless heads of the dead and promise that you will slit
the throat of a beautiful cow in your house Ithaca and will fill the pyre with
presents.

The identification of the head with the soul in the underworld might also be
connected to xuvén of Hades?™®, one of his typical attributes, which gives him the gift

of the invisibility, enclosing his head and, therefore, his yoyn:

And Athena wore the helmet of Hades, so that the powerful Ares
could not see her.
The link between yvyn and the head is not attested only in literature: art
provides important evidence as well. In a gem of the first century, now contained in

the Demidoff collection, a moth is depicted lying on a skull (Picture 3). As | have

’® Hom., Od., |, 337-344: Ddnpte, TOAAY Yap Ao Bpotdv BedkTipia oidac. Epy’ avdpdv Te Bedv T,

16 1e KAelovow dowdois TV &v yé opv dede mapHEVOS, ol 8¢ Glwml olvov ToVIeV: TAvTNG &
amomabe’ Gowdfic Avypiic, N T€ ot aiel évi otfecot eihov kijp teipel, énel pe poloto Kobiketo
névBoc GhacBov. Toiny yap keparnyv mobéw pepvnuévn aiel avopdc, Tod kAEog e0pL ko’ EALGSo Kol
pécsov ‘Apyog.
*”7 Hom., Od., X, 521: TToAAd 8¢ youvodobon vekdmv dpeviv kapnva, EM0GV eig 10GknV oteipav
Bobv, §] tig dpiotn, pé&ev €v peyapotot mopny v Eumincépey €cOA@v, Tepesin 6 dndvevbev div
iepevoépey ol mappéray’, 6¢ photot petanpénel vuetépototy. The expression is found also in Od.,
X, 536; XI, 29; 49.
% Hom., Il., V, 844-845: Abtap ABfvn 50V’ Aidog kuvény, un ww 1ot 8Bpioc Apng.
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2" the peculiar connection between the butterfly and the

shown in the first chapter
head was not unknown among the Greeks: we saw how the nefarious action of the
edlova - depicted with a spepdaréov kapn - found its breeding ground in the head of
individuals (Nic., Ther., 766-768: If it bites a man with its sting on the top of his
head, or on his neck, it easily and immediately condemns him to death). Moreover,
one of the typical depictions of Hermes, the psychopompus god®*°, was a pillar
provided with a huge head and marked genital organs, which we saw to be both
symbols of the soul. As a matter of fact, Hermes himself was indeed often associated

with the anthropomorphic representation of Psyche (Pictures 4 and 5), depicted with

butterfly’s Wings281 .

Picture 3. Gem (I B.C.), now
contained in the Demidoff
collection. See Furtwangler, Ant.
Gemmen. 29. 48.

27 Supra, 34.

See Roscher, 1878.
See Icard-Gianolio, 1994.

280
281
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Picture 4. “Sarcofago di Prometeo”, residing at the Museo
del Campidoglio. On the right Hermes leads the
anthropomorphic winged representation of Psyche.

Picture 5. 240 B.C. Marble sarcophagus, now residing at
Louvre Museum. On the left Psyche is held by Hermes.
Between the god’s legs Psyche and Eros embracing each
other.
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The investigation conducted in this chapter had a double aim - on the one hand
our purpose was to detect the main characteristics of the soul we had identified with
the symbol of the butterfly, seeking to understand how and why the symbol
representation fits its concept. On the other hand, our intent was to give a diachronic
overview of the soul, underlying the characteristics of the same both in Greek and
Roman culture. We have discovered that an idea of free soul, or soul able to sever the
bonds with the body, originated in Egypt, then spread to the Greek and Roman areas
of influence. The main characteristic of this soul was the flight from the body —
wherefrom the connection with flying animals, such as birds — and the tendency to
abandon the body not necessarily after death, but also when the individuals were
unconscious but still alive. My second step was then to analyse the Homeric souls,
seeking to identify which one in particular could show mutual elements with our
symbol, and why. In addition to the name, which constituted evidence as well, we
found the Homeric yoyn - the only Homeric soul able to leave the corpse after death,
starting a new existence in the underworld - the most similar to the butterfly soul.
The evolution of the concept throughout the centuries in Greek literature confirmed
our assumption, the occurrences of yvyn as free soul being attested also in
Aristophanes. One of the main issues to treat was then the location of this particular
entity in the human body, with the aim to find an explanation for some questions I
had left unsolved in chapter one. First of all, the connection between the butterfly
and the male genital organ - attested both with artistic and linguistic evidences -
which found here its explanation. As the youyn is an entity believed to be contained
in human fluids, such as marrow or seed, it is easy to understand why the butterfly,

its symbol, had been associated with phallic representations or with the term @aiAdc,
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and even its name (pdAiawva). The same concept of soul we saw to be shared also by
the Romans: occurrences of free soul or butterfly soul are found in Latin literature as
well and constitute important evidence of the longevity of this symbolic
representation. Moreover, the main location of this vital fluid, the head, was also
often connected to the butterfly, both in art and in literature - the last piece of

evidence which helps us testify how rooted was this belief in classical culture.
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CONCLUSION

This thesis examined the symbolic value of the butterfly, demonstrating that
this insect was considered to be the representation of the dead soul in Classical
culture. For this purpose, | started from the terminology related to the animal,
analysing both Greek and Latin sources, with the aim to trace a profile of the insect
to compare with the other term of the comparison.

I then continued by analysing the type of soul which could match the
characteristics of the symbol. | began our analysis with the Homeric epic, giving a
general overview of the different kinds of soul - the yoyn, connected to the insect by
the terminology as well, was shown to have manifold mutual features with the
symbolical representation | investigated here. In particular, the flight from the corpse
in order to start an independent new life after death was shown to be the connecting
link of the comparison - like the butterfly leaves the cocoon, a rigid shell, with no
vital functions, the yoyn flies away from the corpse to Hades’ land.

Examination of Roman material provided an example of the free soul - in

Hadrian??’

s farewell carmen his soul is imagined to leave the body and fly to the
underworld, like an animula (both little soul and butterfly).

My research proceeded then, by examining the main features of the free soul,
and comparing ancient occurrences to modern interpretations. Furthermore, I looked
into the characterisation of this kind of soul, tracing an excursus of its representation
in classical literature and providing a profile of the butterfly soul. Connections and
mutual characteristics responsible for the symbolic association were finally detected,

both providing new answers to thorny questions, and encouraging new perspectives

of research for a prolific and much debated topic.

282 Script. Hist. Aug., ed. Hohl, |, 27.
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The connection between butterfly and the soul.

Prompted by the peculiar homonymy between the butterfly and the soul,
present both in ancient Greek and Latin, | started my research by analysing the
terminology connected to the insect. | have shown that both languages expressed the
idea of butterfly mainly through two pairs of terms - gdlova and yoyn in Greek,
animula and papilio in Latin - each of which, provided with a specific semantic
value, tended to appear in particular contexts, different from one another.

The analysis began with the Greek terms. After pointing out the discrimen
between two different typologies of daiowva - the whale and the proper butterfly,
both homonymous nouns - | focused my investigation on the insect, showing how
nefarious and ill-omened it appeared, judging from the sources. | have demonstrated
that, while the @d&lowva tended to make its appearance in nocturnal and gloomy
contexts, the first attested occurrence of oy is in Aristotle’s Historia Animalium®®,
where the author speaks about the creation of the butterfly. The same situation was
found in Latin occurrences, where the papilio, depicted as nefastus atque
inhonoratus, was opposed to the animula, employed in more delicate contexts.

I have demonstrated how the idea of the generation of the butterfly, as an
animal able to start a new life from a dead being®*, was the origin of the association

with the concept of the soul, specifically the dead soul.

The free soul of the dead: a flying entity, able to survive after death.

*% Aristot., HA, 551a, 14.
%% The cocoon, unable to move or show any vital signs, was indeed not different from a proper

corpse.
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In the second chapter | provided a general overview of the so called
Seelenvogel - a soul, still represented by a flying creature, which leaves the body
during unconsciousness or at the moment of death to start a new life.

A further step was to provide an overview of the Homeric souls, demonstrating
that the yoyn - the soul of the dead which tends to leave the body during swooning or
after death - was the one to associate with the symbol of the butterfly.

I have then shown that the characteristics of this specific kind of soul perfectly

match with the concept of free soul (Bremmer®

), which identifies an entity able to
start a new life after death, totally free from the bonds of the body. The numerous
evidence of the free soul we detected testified how rooted this concept of soul was in
Greek culture.

My next step was to involve Latin literature as well - in one of his Carmina,

Hadrian conceived his animula as a delicate flying entity, indeed resembling a

butterfly, caught during its last flight.

The soul - a vital fluid inside the head.
Finally, I sought to detect where in the human body this kind of soul had been

exactly located. | started from the assumption that the Homeric yoyn was thought to

286

be contained in the vital fluid (Onians“™") represented by marrow and seed and also

287 and

found confirmation of the link between the yvyn and the semen in Plato
Aristotle?®. It was then displayed once again the connection between the woyr and
the butterfly, often depicted together with phallic representations and semen, or

associated with them through the etymology of the name (pdiowva).

28 Bremmer, 1983.

Onians, 1988.
Pl., Ti., 70a.
Arist., GA, Il.
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Furthermore, as the seat of this vital fluid was supposed to be the head - the
holiest part of human body, as vessel of the soul indeed - | showed another
confirmation of the symbolical representation of the butterfly. As a matter of fact, the
insect often appeared to have a connection with human heads or skulls, both in
classical art and literature, also being said to have the power to kill men by biting

them on their head (Nicander®®®

). No wonder, then, that the huge head - one of the
main features of the ¢dlawvo, according to Nicander - was, together with
prominently displayed genital organs, one of the two characteristics with which

Hermes - the psychopompos god - was often represented?

% Nic., Ther., 759-768.
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