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Abstract

This thesis examines how sleep and dreams together were understood in early Greek
thought as part of the growing investigation into natural phenomena. Starting with
Heraclitus and continuing up until - but not including - Plato, this thesis shows how
Presocratic philosophers and early Hippocratic writers developed theories which drew
from wider investigations into physiology and psychology, the natural world and the
self, while also utilising wider literary depictions and established cultural beliefs. Thus
while the focus of the thesis is predominantly on Presocratics and Hippocratic writers,
this is not exclusive, and attention is devoted at the outset to Homer and the mythic
tradition, as well as to common depictions in poetry and drama (Chapter 1). Discussion
then moves to Heraclitus, the first Presocratic to approach the topic, and how he uses
sleep and the dream experience to express his epistemological ideas (Chapter 2). This
leads into a thorough review of subsequent physiological theories on the cause and
effect of sleep, with emphasis on bodily substances and qualities (Chapter 3).
Examination of how the soul is involved in dreaming then follows, with an extended
discussion on the Hippocratic On Regimen and its depiction of the soul’s activities
during sleep (Chapter 4). This focus is continued with a close text-based analysis of On
Regimen IV’s guide to the proper interpretation of medical dreams (Chapter 5). Closing
the thesis is an overview of how these early Presocratic and Hippocratic ideas

persisted and resurfaced in oneirology in Greece, Rome and beyond.

Presocratic and Hippocratic ideas on sleep and dreams are often only briefly and -
sometimes misleadingly - summarised as a means of introducing later ancient works
on the topic. Rather than use these early theories merely as a preface, this work seeks
to present a comprehensive account of their ideas outwith the shadows of their

successors.
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Conventions and Abbreviations

All Greek names are generally given in their Latinised form, thus Asclepius rather than
AsKlepios, Achilles rather than Akhilleus. Where common Greek words are discussed at
length (e.g. logos, psukhe), they are given in their transliterated form.

All quotations from Greek follow the text as given by the TLG, except for the
Hippocratic Corpus, where the text of the Loeb Classical Library volumes have been
used. Latin quotations are also from the Loeb Classical Library. Any exceptions will be
signalled in the text.

Abbreviations of ancient authors follow the conventions listed in the OCD. Journal
names, where abbreviated, are in keeping with the conventions of L’année Philologique.
For the fragments of the Presocratic philosophers, | have followed the DK numbering
system.

All translations are my own, unless otherwise noted.

The following abbreviations are used in this thesis:

DK H. Diels & W. Kranz (rev. 1952), Die Fragmente der
Vorsokratiker, 6th edition, Berlin.

DRN Lucretius De rerum natura.

HC The Hippocratic Corpus (generalising)

IG Inscriptiones Graecae, 1873 --

KRS G.S. Kirk, J.E. Raven & M. Schofield (1983), The
Presocratic Philosophers, Second Edition, Cambridge.

LCL The Loeb Classical Library digital version
http://www.loebclassics.com

LS] Liddell-Scott-Jones, A Greek-English Lexicon.

ocD S. Hornblower & T. Spawforth (2003), eds, The Oxford

Classical Dictionary (34 edition rev.), Oxford.

TLG Thesaurus Linguae Graecae, 1972 - University of
California online database http://www.tlg.uci.edu
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Approaching Sleep and Dreams

in Early Greek Thought

Introduction

“..we cannot know all the best thoughts and
sayings of the Greeks unless we know what they
thought about natural phenomena.”

--Thomas Henry Huxley

I. Aims of the Current Study

In 2007-8, The Wellcome Collection held its second exhibition, simply
entitled Sleeping and Dreaming.! Over 300 objects were displayed: medical
paraphernalia were combined with art, literature, folklore, social history and even
music in order to examine several themes relating to the unconscious state in which, it
was claimed, we spend one third of our lives submerged.2 Sleeping and Dreaming
captured the historical, socio-cultural dimensions to sleep and dreams alongside the
biomedical and the neurological, and showed that these two fundamental biological
processes continue to remain an elusive part of human experience - a "dark,
mysterious and oft-neglected space of dormancy."3 Of most note however, was that the
exhibition was firmly rooted in Ancient Greece, declaring that 'the first person to
consider sleep in a methodical way was Aristotle' - a testimony to the cultural
longevity, as well as the continual privilege, of ideas from the classical past.
But Aristotle here gained praise where lesser-known writers had already made
progress: the Presocratic philosophers had been hypothesising on the causes of sleep
since the late sixth-century BC, and the Hippocratic writers of the fifth-century BC were

not far behind. Beyond the ‘scientific’ Greek roots, the exhibition also considered the

1 A summary of the exhibition, along with a selection of displays related to the five themes
(‘Dead Tired’, ‘“Traces of Sleep’, ‘Dream Worlds’, ‘Elusive Sleep’, ‘A World Without Sleep?’) can
still be accessed through the Wellcome Collection website [last accessed: 01/09/2017]
https://wellcomecollection.org/exhibitions/sleeping-dreaming.

2 Martin (2007), 1216.

3 Scrivner (2008), 289.



https://wellcomecollection.org/exhibitions/sleeping-dreaming

mythic impact, in the context of the ancient personification of sleep, and its close
association with death: Johann Gottfried Schadow’s paired sculptures of Hypnos and
Thanatos - twin brothers mentioned as early as Homer - at either side of the entrance
to the "Traces of Sleep' gallery ushered visitors in to find out the answer to one simple

yet complex question: what happens when we sleep?

Situated also as an investigation into sleeping and dreaming, this current study
uses a similarly inclusive approach in considering the same question, with an
important addendum: what happens when we sleep, according to those philosophers
and physicians writing before Aristotle, and indeed, before Plato? The ideas proposed
by the Presocratic and Hippocratic writers are often reductively summarised, or
entirely overlooked. But in discussing that which might be categorised as ‘Greek
science’, effort must still be taken to highlight that these writers, exploring the nature
of sleep and dreams, did not live a separate, removed existence to the personified
Hypnos, or the incubatory practices of the Asclepian sanctuaries. They were not
isolated from other works of literature, nor indeed from each other. The line between
‘rational’ Greek medicine and ‘irrational’ ideas is often drawn too sharply - not that it is
even a line which should be drawn at all, but this is another matter entirely - and does
not account for the nuances of Greek cultural life. Thus this current study seeks not
only to prioritise the writings of those who came before Plato and Aristotle, but also
situate them appropriately within their cultural context when answering the questions
of how we sleep and dream. It should also be emphasized that the study seeks to
examine both sleeping and dreaming. Although the latter would be impossible without
the former, it is a peculiarity that studies on the dream (and especially the Greek
dream) are popular, but little attention is paid to the theories or beliefs surrounding
sleep.¢ Therefore this thesis is intended to counteract two problems: the overlooked

state of sleep alongside dreams, and the overlooked writers before Plato and Aristotle.
II. A Note on Universality and Culture

Studies of sleep and the dream, whether anthropological or literary, often view
the latter as a universal human experience. As people across cultures and across time
have laid down to sleep, they have experienced dreams. Dreams appear in the earliest
literatures, and continue to be a focus of study in the modern world. But does ubiquity

necessarily translate into universality? It seems excessively simplistic to group all

4 A notable exception is a study which was published during the course of writing this thesis -
Montiglio’s 2016 monograph The Spell of Hypnos, discussed further below.
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human dream experience together in one broad category. The role of dreams, their
perceived origins, their interpretation, even their vocabulary -all of these aspects can
differ between individuals, cultures, and periods of time.5 Dividing all dream
experience into ‘genres’ is only of superficial worth.6 Roper and Pick, in the
introduction to their edited volume on the history of dreams, are dubious of the
universal dream experience, but nevertheless, despite the acknowledgement that
cultures encode dreams in different orders of symbolism, they claim that there remains
some deeper underlying shared process.” In this way, the dream experience continues
even in modern research to be often almost mythologised. But pushing for any
universality of the dream experience risks oversimplifying or overlooking the
significance of this ‘cultural encoding’. The same concept had previously been
articulated by Dodds, with lasting influence, in his classic 1951 study The Greeks and
the Irrational. Drawing directly on the work of the anthropologist ].S. Lincoln, Dodds
discussed the dream and its contents as dependent on socially transmitted patterns of
belief - the ‘culture-pattern’.8 This cultural encoding, or culture-pattern, is not
immoveable; as societies evolve, their priorities and beliefs naturally change.
Acculturation has been highlighted as having particular impact on the culture-pattern
dream, but this should not be translated into a movement towards universality.?
Instead it reflects the fluidity and mutability of cultural beliefs; this is especially
pertinent for the Presocratic and Hippocratic writers who were dispersed across

various parts of the Greek world.

It is important to recognise the significance of cultural context ahead of a study
which seeks to examine the dreams of another culture, far-removed in time, not only
for clarity but also to highlight why this current study synthesizes a range of evidence
rather than rely on any one isolated text, and why it will also refrain from using any

later theories - such as Levi-Strauss, or Freud - to inform the readings.

5 For example, on reading the Mass-Observation report on dreams, collated in 1939, it becomes
clear that there is already a recognisable cultural difference between the dream experiences of
the participants back then, and dream experiences of today.

6 Spaulding (1981), 331 highlights that most studies which attempt to impose a ‘universal’
framework do so as a result of a methodologically unsound comparison of only two cultures.

7 Roper & Pick (2003), 16-17.

8 Dodds (1951), 103-4. Lincoln, in his 1935 study of Native American culture, had proposed a
distinction between the dream of the individual, and the culture-pattern dream. The individual
dream was unsought, i.e. not deliberately induced, and had a typically mundane or ordinary
content. The culture-pattern, on the other hand, was actively sought, and confirmed to an
established stereotype. In applying the term to the study of the Greek dream, Dodds seems only
to be importing its meaning in regard to content rather than origin.

9 Spaulding (1981), 338-9.
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IIL. Setting the Parameters: Presocratic Philosophy

Traditionally, Thales of Miletus is heralded as the first Presocratic philosopher,
bringing the investigation of nature into Greek intellectual life in the early sixth century
BC. While the focus in the current study is primarily on the ideas presented by the
Presocratic and early Hippocratic writers, this is not exclusive, and in addition to
contemporary ideas from poetry and drama, it is necessary to go beyond this starting
point, and often all the way back to Homer as a means of anchoring cultural or religious
ideas in the distant Greek past. Not all the Presocratic philosophers have addressed the
topics of sleep and/or dreams, and so not all will be discussed - indeed, the starting
point will be Heraclitus, in the late sixth century BC. Precisely dating the work, or
indeed even the writers, of the Presocratic period is consistently problematic. Unless
expressly noted, [ follow the generally accepted date range and chronology for the
Presocratic writers as drawn from KRS and Curd, with very minor emendations and

floruit information based on Warren.10

The nature of the evidence for the Presocratics is fragmentary, but not so much
as to impede interpretation. The overtly physiological investigations of the Presocratic
writers are not often the focus of a dedicated study, and suffered in scholarship of the
19th — 20t century which sought only to show their mistakes. Their (extant) medical
observations are often side-lined in favour of the grander and more complex
philosophical theories. This is particularly the case for Alcmaeon of Croton, for
example, who is much under-represented in scholarship and rarely features in works
on Presocratics; indeed, the only published edition of his work remains the 1896 Latin
edition by Wachtler.!! This current study is not intended to provide a thorough
examination of the philosophy of the Presocratics which are featured; for such a
background, there are many excellent existing studies - the Toronto Presocratics
series, for example, provides a highly accessible means of familiarising oneself with the
main fragments, testimonia and main theories of each natural philosopher. KRS, too,
remains a stalwart in any study of Presocratic philosophy; the two-volume The Texts of

Early Greek Philosophy by Graham is also indispensable.

In citing the fragments and testimonia of the Presocratics, [ have retained the
original DK numbering system for ease of reference. Unless otherwise indicated, the

Greek text used is from TLG. The recent Loeb Classical Library series on Early Greek

10 KRS (1983); Curd (2011); Warren (2007).
11 In the sections which analyse Alcmaeon'’s theories, I build upon work from my own
unpublished MSc thesis, an edition and commentary on his fragments and testimonia.
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Philosophy came out just in time to be consulted, but, unfortunately, not extensively

used.1?

IV. Setting the Parameters: Hippocratic Corpus

For the Hippocratic Corpus, the question of precise dating is similarly
troublesome. The Corpus of around sixty works is for the most part concentrated in the
Classical period, though some works have been potentially identified as having
originated as late as the 1st - 2nd centuries AD. The HC is not one homogenous mass,
though some overlap in content and even authors can be identified. Theories change
between authors, as does style. The ‘Hippocratic question’ has dominated scholarly
debate since antiquity, as it was acknowledged early on that the collection of works
grouped together as ‘Hippocratic’ were not written by one individual; the assumption
that there were two separate schools in operation - the Koan and Knidian - has also

been largely dismissed.13

For the current study, I have chosen to draw mostly upon those works which
date circa fifth-century BC. Rather than select Hippocratic works on the basis of their
reputation, [ have used those from the prescribed period which are simply of most
interest for their comments on sleep and dreams - On Breaths, for example, has a
particularly denigrated reputation in older scholarship, when in fact it is one of the
most interesting texts of the Corpus. Similarly, On Regimen 1V, a key text for this study,
has suffered from a poor reception, though van der Eijk’s extensive discussion in a
2004 article, along with Bartos’ dedicated 2015 study Philosophy and Dietetics in the
Hippocratic On Regimen, have helped its rehabilitation.'4 In narrowing down the texts
based on their dates, [ am greatly indebted to Craik’s 2015 overview of the Hippocratic
Corpus, which provides context as well as dates general and specific for all of the works

contained therein.15

As with the methodology outlined for the treatment of the Presocratics, the
same applies for the Hippocratics: the current study is not intended to provide a
thorough examination of all Hippocratic medical theories, or provide any analysis in

terms of the Hippocratic question. That is far beyond the scope of this thesis. Rather,

12 A. Laks & G. Most (2016). Had it been published as this thesis was in its initial stages,  would
have no doubt used their innovative and clear renumbering system.

13 Lloyd (1991), 192-223; Nutton (2004), 74; cf. Jouanna (1999).

14 P, van der Eijk (2004), ‘Divination, prognosis and prophylaxis: the Hippocratic work ‘On
Dreams’ and its Near Eastern background’, Stud. Anc. Med. 27: 187-218; H. Bartos (2015),
Philosophy and Dietetics in the Hippocratic On Regimen, Leiden.

15 E.M. Craik (2015), The ‘Hippocratic’ Corpus: Context and Content, London.
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the works are treated in the same manner as the Presocratic texts: the focus remains
on how the various Hippocratic writers dealt with sleep and dreams, whether
pathology or prognosis, diagnosis or prophylaxis. For areas which need further
elaboration - as with Chapter 4’s exploration of the soul, for example - context will be

provided as part of the discussion.

For the text of the Hippocratic Corpus, unless otherwise noted, all Greek is
taken from the Loeb Classical Library. These editions have been greatly extended by
Smith and Potter’s recent contributions, and I follow the numbering of the LCL

throughout.
V. Sleep and Dreams in Modern Scholarship

Dreams in classical antiquity are a popular subject of study in scholarship, with
increasing focus having been paid to the intricacies of the Greek literary dream over
the years. Despite being dependent on the state of sleep however, there has been
significantly less attention paid to the theories and beliefs surrounding sleep, and it is,
by comparison, a lesser-represented topic of investigation. There are relatively few
monographs which tackle the subject of sleep in its philosophical and medical context;
several articles examine, for example, Heraclitus’ fragments on sleep but these are
obviously limited in their scope and usually have a monolithic approach. For the
Hippocratic Corpus, Byl’s brief 1998 article is worth highlighting for making its
primary focus sleep rather than dreams, and it usefully details all occurrences of sleep-
related vocabulary across the Corpus.16 Again, though, the confines of an article cannot
possibly do justice to the topic at hand, and the six pages only scratch the surface of the
Hippocratic interest in sleep. He does however recognise the Presocratic precedence in
such interest, in a short concluding paragraph, though there is no deeper analysis

beyond this recognition.

A 2003 edited volume by Dowden and Wiedemann, simply entitled Sleep, went
some way to remedying the tendency for sleep to be treated on a genre-by-genre
basis.1” Taking a wide approach to sleep across the Greek and Roman periods, it
features analysis on Homer and Pindar alongside Heraclitus and Aristotle, while also

accounting for Sleep himself as a mythic figure. But, noticeably absent are the

16 Byl (1998), 31-36.

17 Dowden & Wiedemann (2003), with articles including Empson ‘The Psychology of Sleep’, van
der Eijk ‘Aristotle on Cognition in Sleep’, Polito ‘Sextus and Heraclitus on Sleep’, Stafford
‘Brother, Son, Friend and Healer: Sleep the God’, Dowden ‘Lullaby for an Eagle (Pindar Pythian

1.
14



Hippocratics, and the focus remains on the whole that of literary analysis, rather than

questions of aetiology.

The pathology of sleep has however benefitted in more recent years from
studies on the Hippocratic attitudes to dreams; the most notable contribution being
Hulskamp’s unpublished 2008 doctoral thesis, Sleep and Dreams in Ancient Medical
Diagnosis and Prognosis, and associated articles.8 Hulskamp’s thesis remains the most
comprehensive examination of sleep in a medical context (namely in Hippocrates,
Aristotle and Galen), and indeed provides the first systematic account of Galen’s theory
of sleep. However, despite many of the Hippocratic writers being active at the same
time as the Presocratics, and proposing similar theories, the latter are entirely absent

from the study. The separation of medicine and philosophy continues.

The latest dedicated study on sleep is Montiglio’s 2016 The Spell of Hypnos:
Sleep and Sleeplessness in Ancient Greek Literature which explicitly resituates the focus
from dreams onto sleep. The scope of the work is, lamentably, focused on literature,
and restricted to the usual suspects, with particular weighting on Homer. Of the five
chapters, two are Homeric: (1) the lliad, (2) the Odyssey, (3) Drama, (4) Argonautica,
and (5) the Novel. Of particular note is the conclusion that literary insomnia always has

arecognised cause; literary characters are never kept awake at night for no reason.

The first in-depth studies of the Greek dream were focused on the literary
evidence: Hey, Messer and Hundt all laid the foundations for approaching the dream in
Greek literature.1° The latter’s work on the dream in Homer gave rise to two useful
terms which will be employed at times in this thesis - Aussentraume and Innentraume -
which differentiate broadly yet effectively between the two basic experiential patterns
of dreams, those considered ‘external’ and separate from the individual, and those
considered to arise internally, as mental experiences, either from the individuals

themselves or provoked by external causes.

Kessels, recognising a fairly large post-Hundt gap in scholarly examinations of
the dream, wrote his 1978 Studies on the Dream in Greek Literature as a means of
supplementing Hundt's own study. Based on his doctoral thesis, the title may be
considered something of a misnomer, as it is primarily an examination of the dream in

Homer. He sets out with two aims: to clarify how Homeric conceptions of the dream

18 Namely, her 2013 ‘“The Value of Dream Diagnosis in the Medical Praxis of Hippocrates and
Galen’ and 2016 ‘On Regimen and the Question of Medical Dreams in the Hippocratic Corpus’.
19.0. Hey (1908) Der Traumglaube der Antike, Munich; W. Messer (1918) The Dream in Homer
and Greek Tragedy New York; ]. Hundt (1935) Der Traumglaube bei Homer, Greifswald.
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differed from our own, and to establish the Homeric use of dream as a literary motif. It
is an exceptionally thorough study, and an essential starting point for any work
concerned with the literary functions of the dream. The final section, which takes a
broader look at the Greek terminology for dream, is especially useful. Heraclitus makes
an appearance as part of this section in a brief interpretative discussion of B26, but
unfortunately the Hippocratics are nowhere to be seen. This was quickly followed by
Van Lieshout’s 1980 Greeks on Dreams, which took a much more comprehensive look at
several features of the dream from a philosophical and cultural-historical standpoint.
He acknowledges the dream’s literary potential, while still recognising the
representation of how the Greeks themselves understood the dream experience.
Setting out to answer a range of questions pertaining to what he divides as
oneirological and oneirocritical, the work has a tendency toward collation of
information rather than analysis. As such it constitutes an excellent reference work for
anyone interested in dreams, and his treatment of literature alongside philosophy and
medicine is especially unique for treatments of the dream up until that point. His
examination of Heraclitus, for example, is extremely thorough, though it has a tendency
towards over-interpretation and over-Stoicizing. For oneirology, the ‘medical
scientists’ on dreams are given their own chapter, though this totals only four pages,
and addresses only the theories from On the Sacred Disease and On Regimen. On the
oneirocritcial side, On Regimen 1V is examined and identified as the first Western
dream-book (this is not often recognised, as shall be seen). However, Van Lieshout
follows the dubious trend of separating Book IV from the rest of On Regimen,
attributing it to a ‘Compiler’ rather than approaching it as a coherent treatise.
Furthermore, On Regimen IV becomes pigeon-holed in the old Pythagorean/Orphic
trap. These two misinterpretations will be discussed later in the current study (4.1; 5).
Surprisingly, given the wide range of evidence included, Van Lieshout consciously
chooses not to include any evidence from the Asclepian sanctuaries, which leaves quite

a gap in an investigation defined as ‘cultural-historical’.

More recent attempts have situated the dream as a part of the Greek scientific
tradition. Holowchak’s 2002 work, Ancient Science and Dreams: Oneirology in Greco-
Roman Antiquity sought to evaluate oneirology and oneirocriticism in light of ‘Greco-
Roman science’. He takes on a wide chronological range spanning from the Classical
period (5t century BC) to the Roman Republic (4t century AD). This in itself is not a
problem, but the tendency towards over-generalisation makes the innovations of each

specific period unclear. It also results in some misleading assertions - for example, that
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‘Greco-Roman oneirologists recognised two sorts of dream involving the soul’, stated
without reference to the changing notions of soul across the span of 900 years, is
particularly vexing.2® He singles out a handful of specific authors to examine, under an

oddly-termed framework drawn from the once again privileged Aristotle:

‘And so it is from Aristotle’s philosophy of science that we find the best
guidelines to enable us to answer the question: were the ancient

oneirologists doing science (at any level) consonant with their time?’

Aristotle once more is placed front and centre in an evaluation of dreams, and indeed is
one of the ‘neglected’ figures analysed in the course of the work, alongside Plato (!),
Lucretius, Galen and Synesius.2! Unsurprisingly, there is little engagement with the
Presocratic philosophers beyond a brief overview at the beginning of the work. There
is, however, a chapter dedicated to the ‘Diagnostic Dream in Hippocratic Medicine’,
which fortunately qualifies as ‘science’ under the rather proscriptive categorisation.
Totalling nine pages, the discussion is focused entirely on On Regimen 1V, and takes a
fairly narrative approach, with the addition of some unnecessary philosophical
equations to articulate the basic premise that all dreams are indicative of the state of
the body. It also discusses On Regimen IV’s contents in comparison to Artemidorus’
Oneirocritica, but provides little in the way of contextualisation of either text.2z As
Walde has noted, there is also a clear preference for the supposedly ‘rationalistic’
accounts of dreams in philosophy and medicine, and the scepticism expressed for any
type of mantic activity undermines the study as an investigation into Greek or Roman

beliefs.23

Other studies have approached the dream from a similarly wider scope,
examining both Greek and Roman traditions simultaneously. Walde’s 2001 work Die
Traumdarstellungen in der griechisch-rémischen Dichtung focuses exclusively on the
literary representations of dreams. Covering a long stretch of roughly 700 years from
Homer to Lucan, her systematic approach considers the intentions behind the use of
dream scenes in Greek and Roman poetic texts. The narratological approach highlights

standard conventions, such as the use of nightfall to signal a break in the plot. Her strict

20 Holowchak (2002), 22.

21 Holowchak (2002), xiii ‘to give neglected works - like those of Plato, the Hippocratics,
Lucretius, Galen and Synesius - their full deserve, I have passed over other important authors
such as Tertullian, Gregory of Nyssa, Augustine and Macrobius..’

22 His treatment of On Regimen IV in the book is surprising, given his excellent article on the
treatise, published in the previous year.

23 Walde (2003).

17



delineation between the literarischer Traum and spontaner Traum, as well as the
sometimes severe restrictions on what she considers a literary dream, leave it a slightly
isolated study. Harris’ 2009 The Dream Experience in Classical Antiquity has taken on
the insurmountable task of accounting for all types of dreams, in all types of literature,
in an even longer 900-odd-year stretch from Homer to Late Antiquity. Frustratingly
however, there is an immediate recourse to value judgements; on the first page of the
first chapter, where the format of the earliest Greek dreams are decried as both
"strange" and "peculiar”. Dodds is then criticised by Harris for not dating the demise of
what the latter terms the 'epiphany' dream - an entirely arbitrary approach, which
overlooks the complexities and interactions of dreams in Greek culture in favour of
imposing a neat linear - and one must assume rationalising - progression. Harris covers
an impressive range of material, and singles out many dream episodes which other
scholars have overlooked - e.g. the many different dreams in Aristophanes - but
discussion rarely ventures beyond a narrative summary of the episode. Given the wide
scope of the work, deeper analysis is not logistically possible. This leaves unanswered
questions and sometimes unclear interpretative methodologies. Of particular note for
the content of this thesis is that, despite the fairly inclusive approach, and a chapter
entitled ‘Naturalistic Explanations’, Heraclitus still warrants only a cursory and
somewhat dismissive glance - ‘we can scarcely take this any further’, while
Empedocles and Democritus fare only slightly better.2¢ The Hippocratic attitudes to
dreams are discussed mostly in light of the ‘atypical’ On Regimen 1V, which itself
becomes the yardstick of medical interest in dreams: ‘after On Regimen, doctors took
the study of dreams no further’ is a questionable conclusion, especially given Galen’s

well-known belief in their potential for diagnosis and prediction.2

Harrisson’s 2013 monograph Dreams and Dreaming in the Roman Empire,
based on her 2010 thesis, approached the topic from the theoretical perspective of
cultural memory and imagination. Although nominally a study of Roman culture, there
are extensive discussions of the dream in Greek culture; this amalgamation often leads
to grand conclusions as to the beliefs of ‘the ancient world of Greece and Rome’ - a
fairly unsympathetic conflation, for any subject in the classical past. Most problematic
however is the treatment of psychological vocabulary: it is claimed that dreams were
understood as coming from the ‘mind’, a questionable assertion made more

complicated by the lack of reference as to what particular Greek term is being

24 Harris (2009), 23 7ff.
25 Harris (2009), 249.
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understood here (nous? phren? psukhe?), and thus entirely missing the nuances of
Greek psychophysical innovation - similarly, the oft-mentioned soul, for example, is
not a fixed concept by any means in Greek thought, especially not from the broad
sweep of the Archaic to Hellenistic period. The treatment of Roman dreams in light of
studies in cultural memory and imagination may be an innovative approach, but the
mishandling of Greek dreams can only exacerbate their continued misrepresentation in

scholarship.

Oberhelman’s 2013 edited volume Dreams, Healing and Medicine in Greece:
From Antiquity to the Present approaches the medical side of dreams from a diachronic
perspective, spanning three broad periods: ‘Antiquity’, ‘Byzantium’ and ‘Post-
Byzantium’. The author of several excellent articles on Greek dreams, Oberhelman is
well-placed to bring together such a large range of material and it is synthesized well. It
also sets out in the introduction, by Oberhelman himself, the necessity of a pluralist
approach in dealing with aspects of medicine from Ancient Greece and beyond; this is
reflected in the title, and the included chapters, which for the ancient world discuss the
Hippocratic corpus alongside Asclepian healing and the oneirocritical Artemidorus.
Oberhelman usefully illustrates both Kleinman and Gentilcore’s medical pluralist
models by way of Venn diagrams: Kleinman’s model maps the interaction between
popular, professional and folk sectors; Gentilcore’s the popular, ecclesiastical and
medical.26 It is the latter whose model is adopted by Oberhelman as the most akin to
the Greek world, owing to the separate distinction of religious healing. The medical
sphere encompasses physicians, surgeons, apothecaries, midwives and itinerant
doctors; the ecclesiastical by comparison inclusive of priests, exorcists, living saints,
healing shrines and religious objects. The ‘popular’ category is slightly less clear,
comprised of ‘cunning folk’ such as village women with knowledge of healing, whose

skills derive from herbal knowledge, empiricism, and a shared network of information.

26 Oberhelman (2013), 4ff.
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Fig. i: Gentilcore’s Medical Pluralism, after Oberhelman.2”

[t is easy to see how this could be extrapolated to the competitive ‘medical
marketplace’ of Ancient Greece, and Oberhelman justifies his use of the model well. The
overall approach of the volume is very successful, and the collected chapters
complement each other well. Naturally, however, given the volume’s express interest in

healing and medicine only, philosophy and literature fall somewhat by the wayside.

Despite this gradual movement towards inclusive and pluralist treatment of
nominally ‘medical’ sources then, there often remains a division between the
‘philosophical’ and ‘other’ in scholarship. This can produce skewed - and often entirely
incorrect - representations of fifth-century thought on the topic of dreams. A recent
example is Bittrich’s 2014 chapter ‘Outline of a General History of Speculation about
Dreams’ which prefaces an edition of Synesius’ De insomniis and, choosing to focus on
‘philosophical’ theorists only, begins with the bold claim that the ‘pioneer of the
oneirocritical tradition was certainly Antiphon’.28 A brief discussion follows, which
acknowledges the lack of any sufficient extant evidence yet hypothesizes on the
content of the Antiphon’s ‘dreambook’ before then moving on to a cursory glance at

Democritean eidola, and from there on to Plato and Aristotle. That Antiphon even

27 Oberhelman (2013), 6.
28 Bittrich (2014), 72.
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composed an entire treatise on the interpretation of dreams is highly doubtful, and the
extant references to his opinions on dreams highlight his sophistic agenda rather than
any serious oneirocritic interests.29 Perhaps most surprising to this general history of
dream speculation however is the complete absence of any even passing reference to
the Hippocratic On Regimen 1V, the oldest extant dream book in Greek literature, which
provides a detailed guide to the interpretation of dreams and places its author in a
more legitimate oneirocritic position than Antiphon. Presumably On Regimen was
deemed irrelevant owing to its status as a ‘medical’ text, a particularly grievous
interpretation given the text’s potential Presocratic influences (4 & 5). Any reader then
of this ‘history’ of dream speculation will be left with the unfortunate yet common
impression that before Plato and Aristotle, little attention was paid to dreams, and that
no dedicated guide on interpreting dreams - except the lost pioneering treatise of

Antiphon - existed in the Classical period.3°

The phenomenon of dreaming is often subject to closer attention in scholarship
devoted to the investigation of divination in the ancient world. Dreams were one
method by which the gods could communicate with men, both directly and indirectly,
and oneiromancy was one of the many paths to uncovering answers about present and
future circumstances. As such, dreams make appearances in many key works on
divination, where the focus is on their religious contexts, and how the ancients came to
interpret them.3! The broad and religious scope of these works, while often very
illuminating into the wider practices of Greek religious and cultural life, have a
tendency to pull very chronologically disparate evidence together in a summative
fashion. This can distort the evidence to some degree, or place rather more emphasis
on certain authors - particularly Plato and Cicero - at the expense of others. The
Hippocratic On Regimen 1V is seldom examined to its full extent, if at all. On discussions
concerning divination in which it does appear, the content can sometimes be

summarised in such a way as to be slightly misleading. Struck, for example, writing in a

29 Gagarin (2002), 99-101 presents a coherent examination of the claims regarding Antiphon’s
dream treatise, appropriately concluding ‘we can confidently reject the view that Antiphon was
a serious interpreter of dreams ... far from showing deep respect for dreams, his primary aim
was to display his sophistic ingenuity in refuting traditional interpretations of dreams, and
showing that any dream could yield any meaning to a clever interpreter.’

30 The same claim as to Antiphon’s founding role in oneirocriticism has been repeated most
recently in Dillon’s 2017 Omens and Oracles in Ancient Greece which, coming out just as this
thesis near completion, has not been able to be extensively used. However, it situates Antiphon
in the introductory overview as the first in Greek history to write a guide to dream
interpretation - followed immediately by Aristotle (p.24); it is not until page 280 that the claim
‘Hippokrates himself was interested in the medical interpretation of dreams appears.

31 Bouche-Leclercq (1879); Halliday (1913); Bonnechere (2007); lles-Johnson (2008).

21



volume on Prayers, Magic and the Stars in the Ancient and Late Antique World, puts
forward a compelling account of the relationship between viscera and the divine as
accounted for through dreams.32 However, in his sweep of the guide to dream
interpretation provided by On Regimen 1V, he claims that in the work, ‘dreams manifest
bodily conditions, by showing us images of larger cosmological phenomena.’33 This is
not incorrect - many of the dream images encountered feature cosmological bodies -
but it does fail to mention On Regimen IV’s other dream imagery, including reiteration
of daily activities, appearances of the dead, and even the gods themselves. This leads to
a slightly unfair contrast being drawn by the author between incubation dreams in
which the divine god Asclepius appears, and On Regimen IV’s not-really-as-divine
cosmological dreams; the cosmos of the latter, he writes, is ‘not a proper divinity, as
Asclepius is, but still carries some trace of the divine.’3* This construes a limited picture
of the types of dreams On Regimen accounts for, leading to a skewed polarity between

the religiosity of the Asclepian cult and the lesser-religiosity of the Hippocratic work.

V. Terminology: An Overview

i. Sleeping
The vocabulary for sleep and sleeping in Greek is straightforward; though a great
number of choices in specific terminology exists, the meaning and usage is the same as
English, in that it can be referenced either by a single verb or by a complex predicate
(N+V).35 The most common terminology for sleep as a state and activity across all
genres of literature is through the noun, Umvog. This is used alongside a wide variety of
verbs to indicate all stages of the sleep experience: going to sleep, being asleep, and
waking up. Alongside the actual activity of sleep, it is the name of the god of sleep,
Hypnos, who will be discussed in more detail in 1.1. The verbal form, Omvaw /UTvow, is
also very common. Other regularly encountered verbs which can denote sleep and rest:
Kolaw, used of the activity of either going to sleep, or being asleep; eU6w/kaBeVSw, to
lie down to sleep; katadapBavw, to fall asleep or pass the night in sleep; iaw, to sleep
or pass the night. Given their close association, the terms for sleep are often also used

as expressions for death, both literally and metaphorically.

32 Struck (2003), 124 - 136.

33 Struck (2003), 128.

34 Struck (2003), 128.

35 A reverse-search of LS] finds 196 entries whose definition includes the word ‘sleep’; this
obviously includes much repetition of core terms in compound words, as well as hapax
legomenon such as vuktoAdAnpa (‘a spell to make a woman talk in her sleep’) or the tris
legomenon évwtoxoitng (‘with ears large enough to sleep in’).
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Insomnia, a common symptom in the Hippocratic Corpus, is denoted by a simple
negation of any of the regular sleep vocabulary, use of the a-privative (&umvog,

akoiuntog, etc.), or by the term dypumvéw, to pass sleepless nights.

ii. Dreaming
The vocabulary for dreaming in ancient Greek is more varied than its English
counterpart, both in the exact terms used and the verbal constructions. The following is
intended as an overview only; excellent work has already been done by Kessels (1978)
and more recently Hemingway (2008) in establishing the meaning as well as the

usages of all words for dream and dreaming.

There are three nouns that appear most frequently as ‘dream’ - 6velpog/ov, évOTvioy,
and 6vap - and while much effort has been made to find some meaningful
differentiation between these terms (even between the masculine and neuter forms of
Ovelpog/ov) it is not until well after the classical period, with Artemidorus, that any
terminological distinction can really be convincingly made. All three of the terms mean
‘dream’, and can be used interchangeably, though of course this does not mean that
certain authors did not have particular preferences. All three terms appear as early as
Homer, though notably éviomviov at this stage is used rather literally, in an adverbial

sense to indicate the state of being in sleep.3¢

Ovelpog is perhaps the most well-known of the dream words. As will be examined in
more detail in the first chapter, it is a term which carries the strongest inherent sense
of personification and externality. It is the Homeric dream, standing over the sleeper in
a specific position to deliver a specific message. It is a recognisable figure in literature,
as well as in art. Given its strong depiction in epic, 6velpog becomes a term which can
be used to reflect the ‘traditional’ conceptualisation of a dream as found in Homer,
divinely sent and wholly external to the sleeper. However, this should not be taken as
stating that 6velpog exclusively refers to a dream figure and no other dream type: it has
an inherent epic sense which can be invoked - and will be by later authors who write in
a consciously archaicizing style - but it also remains the term for a dream in the
broadest sense. In tragedy, for example, it is commonly used to reference the symbolic-
episodic dream, one which demands interpretation based on imagery and action rather

than provides clear instruction.

36 Kessels (1978), 190; Hemingway (2008), 69; the lines in question being II. 2.56; 0d.14.496.
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évuTviov is the term that the Hippocratic writers prefer to use, and later, in his own
treatise on the topic, Aristotle. It has limited appearance in earlier literature. This has
led to it being labelled as a more ‘scientific’ term, and commentators often place it in
opposition to the ‘traditional’ 6velpog. But this is overly restrictive. While it may not be
a common term in Archaic literature, this type of forced distinction does not credibly
apply until the time of Artemidorus, who, for his own work, sets it clearly apart from
6velpog in the opening of Oneirocritica.3” Undeniably, évOmviov’s usage increases in the
Classical period in the works of the medical writers, but it also appears as the main
term for a divinely-sent dream in Herodotus, Aeschines and Xenophon, and is used
entirely interchangeably with other dream-words by Plato.38 Furthermore, the
Epidaurian iamata, which will be discussed in more detail in 5, consistently use
évOmviov rather than dvelpog, in describing divinely-sent ‘traditional’ dream types.

Hemingway’s remarks on the matter are worth citing:

During the Classical period there was not an explicit, fixed difference in
meaning between oneiros and enupnion ... What literature does
illustrate, however, is that enupnion was more suited to the ‘scientific’
style — or perhaps more accurately that oneiros (and onar) were less

suited.3®

This is a far more sympathetic - and realistic - interpretation than that of Kessels, who
interprets the differentiation in terminology as attributable to whether it was
employed in ‘higher’ literature of tragedy and lyric (6velpog), or, by implication, ‘lower’
literature, comprising of historiography, oratory, medicine and philosophy

(évOmviov).40

Despite 6velpog’ Homeric frequency, it is actually 6vap that appears in the Iliad as the
first word for dream.#! 6vap does not seem to be quite as established a term for dream
as either Gvelpog or évumviov in that it seems to express something slightly more
abstract. It often appears alongside Umap - ‘waking vision’ - in statements of contrast
or comparison. It is used to express the illusory, ephemeral quality of the dream

experience, and often used figuratively in poetry - for example Mimnermus’ lament on

37 Artem.Oneir.1.3.

38 Hemingway (2008), 71-2.
39 Hemingway (2008), 75.
40 Kessels (1978), 190.
4111, 63.
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youth as a fleeting dream, or Pindar’s pessimistic expression of man as a dream of a

shadow - designating a class of reality beneath that of waking.42

[t is not until the fifth century that specific verbs to denote the activity of dreaming
begin to appear. There are three terms which can be used, and reflect the patterns of
usage above: (1) dvelpomoAéw, the most frequently encountered, and first attested in
Aristophanes, (2) évunvidlw, which first appears in the Hippocratic Corpus, and there
denotes a dream of a troubled sort, and (3) 6velpwoow, which is the least common,
though it does also appear in the HC to denote wet dreams.*3 These examples will all be
discussed in more detail in the course of the thesis. However, these straightforward
verbal forms are uncommon as a means of articulating the dream experience itself, and
notably, the individual will never describe his or her own dream using a verb - as
Hemingway notes, the phrase ‘I dreamed that ...’ does not exist in Greek.#* Rather, there
is a preference in Greek for this to be articulated periphrastically, usually by way of a
complex predicative (N+V). While in English we would naturally speak of having a
dream, the Greeks instead speak more with emphasis on the visual rather than the
possessive, i.e. I see a dream (e.g. €i8ov 8vap), or it seems a dream appears (8xkel
6vap...). In this way, the subject of the dream is separated from the individual
themselves; the dream is witnessed, not created, by the dreamer. The use of 66xel in
particular underscores the unreality of the experience. These objective constructions
are evidently rooted in the earliest literary dream scenarios, which as we will see in the

next chapter, often - but not always - treat the dream as a wholly externalised figure.

42 Mimnermus fr.5: GAA" 6Atyoypoviov yivetal dotep 6vap 1N Tiuniecow; Pindar P.8.89 okidg
6vap avBpwmog; cf. Hemingway (2008), 63-4.

43 Ar. Eq. 809; Hipp. VM 10.36; Hipp. Vict. 1, 35.

44 Hemingway (2008), 80.
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1

The Greek Dream in Context

Above all, don’t fool yourself, don’t say

it was a dream, your ears deceived you:

don’t degrade yourself with empty hopes like these..

--C.P. Cavafy

Before considering the ideas of the early philosophical and medical writers on
sleep and dreams, a broader look at both their context and their precedents is required
to properly situate these emerging ideas within wider cultural beliefs, as well as

establishing their relationship - if any - to pre-existing and contemporary opinions,

ideas, and depictions of these two phenomena.

As already highlighted in the introduction, there are many dedicated studies on
the Greek dream, especially as it appears in Homer and in wider literature across the
Archaic, Classical and Hellenistic periods. It is not my aim to repeat these chronological
studies, nor do I intend to cover every single instance of sleeping or dreaming in the
entirety of Greek literature. Rather than take a straight chronological narrative through
dreams in particular, approaching each author separately, this chapter adopts a more
thematic approach and examines several different thematic aspects of sleep and
dreams across ‘popular’ literature of the Archaic and Classical periods - i.e. epic, lyric
and drama - to elucidate not only the literary features, but also the inherent cultural
beliefs which underlie the various depictions of both processes. A brief discussion on
mythic tradition preludes the literary discussions to clarify some background issues on

sleep and dreams in Greek society more broadly.

As with many other areas of the ‘Greek miracle’, the progressivist narrative of
rationality overcoming irrationality is not as neatly straightforward as might have
previously been suggested. This linear model of development is equally applicable to
the literary Greek dream, which is often misunderstood as a clean move from the
external epic machinery of Homer to the internal psychological dream of tragedy. As
this chapter attempts to highlight, sleep and dreams in Greek popular literature are
fluid and dynamic experiences, drawn from a variety of differentiated yet co-existing

beliefs.
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1.1 Sleep and Dreams in the Mythic Tradition

Sleeping and dreaming are personified early in the Greek mythic tradition as the
figures Hypnos and Oneiros respectively: Children of Nyx (Night), herself the progeny
of Chaos, Hypnos and Oneiros are thus related as brothers and have a range of siblings
who reflect other personified aspects of the human condition - of these, Thanatos
(Death) is Hypnos’ twin brother, reflecting on a mythic level the perceived similarities

between the states of sleeping and being dead.!

While there is variation in the personification of Oneiros - sometimes as a singular
figure, sometimes a pluralised group - Hypnos is a standard mythological character in
literature and art who directly engages with both gods and mortals in his own role as
the god of sleep. His earliest appearance is in Iliad 14, where he is visited by Hera on
Lemnos. Her flattering address - prefacing her request to Hypnos that he lull Zeus to

sleep as part of the Dios apate - begins:

“YTve, Gvag Tavtwy e 0e®V TAVTWY T GvOpOTIWV ... 2

0 Hypnos, Lord of all immortals and all mortals ...

As avag, Hypnos is able to exert power not only over mortals, but also over other gods;
in their highly anthropomorphised conceptualisations, the gods, too, are affected by
sleep. Hypnos reflects then an established personification of a state which is
experientially shared by men and gods alike. Through reference to the extent of this
power over both immortals and mortals, Hera is not just attempting to flatter Hypnos
into agreeing to her subsequent request, but rather she is also underscoring the power
Hypnos has specifically over Zeus - a power which elevates him even beyond his twin
brother Thanatos, for, while death can hold no sway over the immortal gods, sleep is a
means by which they can be temporarily subdued, and thus it is the closest possible

state to death to which they can be subjected.3

1 Hes. Th. 211-3.

2]1 14.233. A similar address can be found at the opening of the Orphic Hymn to Hypnos, which
lauds the god’s power over immortals, mortals, and indeed all living things more broadly: “Ymve,
Avag paxdpwv TAvtwyv BvnT®dV T avBp DTV Kal TAvTwv {mLwv.

3 Montiglio (2016), 19; cf. also earlier in Vermuele (1979), 147. The idea that Hypnos has power
over Zeus is not accepted by all writers - in Sophocles’ Antigone 604-610 it is declared that
sleep, along with time, is unable to defeat the power of Zeus: tedv, Zeb, SGvaowv Tig GvEpidv
[UtepBacia katdoyoy |Tav oU8’” UTvog aipel | mod’ 0 Tmavtoynpwst | oUt’ dxapatol Bedv |
ufjveg, aynpwg 8& xpdvw duvdotag | katéxelg ‘OAVUTOL | papuaposooav atyiav.
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Hypnos is not the only figure to wield soporific power over the mortal realm. In
Homeric epic, one of Hermes’ abilities is to induce sleep with his golden staff, and his
powers extend to the opposite state too: in the Iliad he is described as being able to lull
to sleep those he wishes, while others he can rouse out of sleep, and in the Odyssey this
develops into the ability to ‘wake’ the ghosts of the suitors to lead them to the
Underworld.4 Similarly, Poseidon and Athena are able to send mortals to sleep; Athena
in particular uses it as a way to temporarily ease the sufferings of Penelope and
Odysseus.> However, while the Olympian gods are able to exert this influence over
mortals, they do not seem to be able to directly send another immortal to sleep;
Hypnos holds this power alone in Homeric epic.t His ability to influence the immortal
gods is comparable to those of other primordial deities whose identities are drawn
from the personification of various human emotions and experiences - Eros, for

example, is another immortal force able to wield power over even Zeus.”

The close association between sleep and death is further reflected in the duties Hypnos
carries out with Thanatos: together, they transport the corpse of Sarpedon away from
the battlefield at Troy back to Lycia, and are often also associated with the transport of
Memnon'’s corpse.8 This activity seems to have been separate from Hermes’ role as
psychopompos in that the pair deal only with the removal of the physical corpse rather
than the conveyance of the soul to the Underworld. The scene appears on vase
paintings at the end of the Archaic period; Hypnos and Thanatos, dressed in armour
and Corinthian helmets, lean down to lift the despoiled corpse of Sarpedon. Their
positioning at the legs or the shoulders alternates between depictions, but the overall
composition of the scene between the three figures - Hypnos, Thanatos and
Sarpedon/Memnon - remains otherwise consistent during this period. In an artistic
deviation from the textual evidence, Hermes is also often in attendance.® Overseeing

their actions, his figure further highlights the eschatological context of the scene:

4]1. 24, 343-4; 0d. 24,1-5; cf. Hipponax fr.177, ‘Epuf] pdkap, <dg kai> KGTUTIVOV 0180G £ypT|ooELV.
50d.5.491-3, 19.603-4, 20.52-54; see further discussion below.

6 There are other divine, albeit more indirect, methods by which the immortals can be sent to
sleep - Pindar, for example, praises the golden lyre of Apollo and the Muses for its ability to
send Ares, as well as the eagle of Zeus, to sleep (Pi. Pyth.1, 5-15).

7 Breitenberger (2007), esp. 67-104; cf. Calame (1999).

8]1 16.681-83; Burgess (2009), 29ff on the ‘translation’ of Memnon by Hypnos and Thanatos
which he includes as part of ‘Motif C’ in the Achilles’ fabula; cf. 77-78, which provides a useful
overview of the debates on which episode - the removal of Sarpedon’s body or the removal of
Memnon’s - came first.

9 Neither the scene in the Iliad nor Bacchylides 20e mention Hermes as being involved. Shapiro
(1994), 24 views the presence of Hermes in the context of his role as the messenger of Zeus, and
thus as conveying the idea that the actions are being carried out specifically at Zeus’ request - a
detail which is emphasized in both the Homeric and Bacchylidean accounts.
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Fig. 1.1 Euphronios Krater ¢.520-505BC, Rome Mus. Naz. Etrusco di Villa Giulia L.2006.10.
Hypnos (L) and Thanatos (R) lift the heavy corpse of Sarpedon, watched over by Hermes.10

As funerary customs changed and developed during the Classical period, white-ground
lekythoi become a characteristic fifth-century funerary offering.1! These were
decorated with explicitly funerary motifs more personal to the deceased; among these
designs, depictions of Hypnos and Thanatos carrying the corpses of ordinary Greeks
began to appear - including women, in a particularly striking development,

contemporary to the production of Euripides’ Alcestis.12

e e et ] et e N W [ b ] e
= o —.

B 7]

Fig.1.2 White-ground lekythos c.450-400BC, Athens National Museum N1009

Hypnos and Thanatos lift the corpse of a woman, watched over by Hermes (R)

10 Barringer (2014) includes this among the group of Pioneer Painters, whose interest in human
anatomy and the effect of movement on the body is attested to by their anatomically detailed
and fluid two-dimensional figures.

11 Hoffman, (1985/6), 175 describes them as an ‘oil jar made exclusively for the dead.’
12Vermuele (1979), 150.
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Out of their epic-heroic context, the two figures now appear dressed in loose flowing
chitons rather than full armour. Both retain their wings, a means of visually
differentiating them from mortal figures and a symbolism of the transportation and

thus transition between life and death.13

While his visual appearance alongside Thanatos varies between that of a young
beardless boy and that of a youthful warrior, and the subjects with which he dealt
gradually expanded beyond the heroes of epic, Hypnos nevertheless remained a
recognisable and defined figure in art and literature. He makes several appearances on
vases by himself in the Late Archaic/Early Classical period, without Thanatos, in an
unknown scene from the Herakles cycle.14 He is depicted as a winged miniature,
crouching on the chest of the reclining giant Alkyoneos to presumably indicate that he
is sleeping and not dead.!> In rare appearances in Hellenistic and Roman sculpture, he
becomes more stylised and youthful, with wings sprouting from his temples or in his
hair.16 Pausanias describes a scene from the chest of Kypselos at Olympia in which
Hypnos is depicted again alongside his brother Thanatos, both as small children - one
white (Hypnos) and one black (Thanatos) - asleep in their mother’s arms.1? The
variations in age in depictions of Hypnos seems to have had little effect on their
interpretation, as Pausanias remarks that the figures’ identification was evident even
without the inscriptions.!8 This clarity in his personification, beginning in the Iliad,
along with his well-established genealogy in Hesoid’s Theogony suggests that Hypnos
was an established figure in the older mythic tradition before Homer; his consistent
‘stock’ depiction alongside Thanatos in the transportation of corpses in particular has
been seen as indicative of a prefigured image which existed before even their

appearance in the Iliad.1?

The earliest appearance of Oneiros is also in the Iliad, though his

personification is not as clearly defined as that of Hypnos. Similarly to Hypnos’ initial

13 Breitenberger (2007), 83.

14 The vases show Herakles sneaking up on the sleeping Alkyoneos, an evident departure from
stories of the gigantomachy; it has been suggested this cluster of vases reference a specific
Herakles/Alkyoneos tale from one shared literary source which has not survived (Stafford
2011, 118).

15 Met. Museum 34.11.6; Melbourne 1730.4; Getty Malibu 84.AE.974.

16 The two best examples being the ‘Bronze Head of Hypnos’ in the British Museum
(1868.0606.9), and the statue of Hypnos in the Museo del Prada (E00089).

17 cf. Hesiod Theog. 758 in which Nyx is described as carrying Hypnos in her arms.

18 Paus. 5.18.1

19 Breitenberger (2007), 83; cf. West (1966), 267-70 on Hypnos as modelled on Hephaestus, and
Kullmann (1956) on the Iliadic appearance presupposing Hypnos’ participation in a Herakles
epic; this Heraklean association is further supported by the unidentifiable scenes in which he is
depicted in the Late Archaic/Early Classical vases discussed above.
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appearance in the Dios apate, Oneiros is also recruited as part of a deception - Zeus
wishes to send a ‘destructive dream’ (o0Aov 8vetlpov) to Agamemnon, to convince him
into a launching a new attack upon the Trojans without Achilles. Zeus addresses
Oneiros - speaking at him, rather than with him - and gives his instruction; there is no
eloquent flattery or invocation as in the conversation between Hypnos and Hera,

instead Zeus speaks authoritatively and brusquely through imperatives:

kal pv pwvnoag émea TrepoeVTA TPoon VS’
“Bdox’ 181, 0UAe Bvelpe, Bodg Ml vijag Axadv:
EAOwV &G KAloimv Ayauépvovos Atpeibao

TAVTA HAA" ATPEKEWG AYOPEVEUEY WG ETTEAAW 20

He addressed the dream, and spoke in winged words:

“Hurry away, go on, destructive oneiros, towards the swift ships of the
Achaeans!

Having reached the hut of Atreus’ son Agamemnon

Repeat to him everything exactly as | command you ... “

The dream immediately sets off to fulfil this duty, and having positioned himself in the
guise of Nestor by Agamemnon’s head - the standard position for dreams in Homer -
he delivers the message and departs.2! The interactions and descriptions of ‘Oneiros’ in
Book 2 exemplify a most basic personification. Oneiros remains fairly featureless; there
is little reference to his own appearance beyond that he is able to adapt it to resemble
other characters, and there is no allusion - direct or indirect - to any previous mythic
exploits, or specific powers. In this way then, the personification of the dream is
evidently already quite different to that of Sleep. Rather than be considered as a
singular established mythic figure, like Hypnos, it seems more likely that the Homeric
oneiros reflects a generic dream - one among many - in its personified state. It is
simply a dream, rather than Dream; oneiros rather than Oneiros. This is reflected
elsewhere in Homeric epic where dreams are referred to in a more loose and
generalised manner of personification, and while the vocabulary used to refer to a
dream is not always consistent, it is clear that oneiros in its personified capacity is
conceived of as a visible anthropomorphic figure who interacts directly with gods and

men.22 Unlike the majority of divine figures, there is not only one single dedicated

2071 2.7-10

21 The formulaic pattern of Homeric dream appearances will be further discussed below.
22 Achilles describes the onar as from Zeus, immediately after calling for the guidance of an
oneiropolos in 11.1.63 kal yap T' 6vap €k Alog éotw; cf. 10.496 kakov yap 6vap.
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entity; a multitude of ‘dreams’ instead are able to be called upon to fulfil any oneiric

duties.23 The dream itself does not seem capable of acting independently.

As a collective group, oneiroi are also situated in a specific and explicitly chthonic

demos passed by Hermes as he escorts the ghosts of the slain suitors in Odyssey 24:

map 6 {oav Qxeavol te podg kai Acukada TTETPNY,
Nn6¢ map’ "HeAlolo OAaG Kol Sfjpov dveipwv
floav' aia &8 {kovto kat’ do@odeAdv Aetp@va 24

Past the streams of Ocean and Leukas rock they went,

Past the gates of Helios and the land of dreams.

Suddenly they came to the Asphodel meadow ...
Geographically, this situates dreams in a liminal location; that they therefore must
travel from the underworld to visit mortals is indicative of their mythic and chthonic
status. This underworld location is also hinted at by the lyric poet Alcman who more
enigmatically refers to ‘the dreams that dwell beneath the rock’, a possible reference to

the same underworld topography outlined here by Homer.25

Describing the oneiroi as inhabiting their own designated demos subtly
connects them together at a fundamental level, which is further elaborated upon by
Hesiod. Theogony attests to the lack of one singular divine figure of dreams in that it
references dream, as progeny of Nyx, as part of a pluralised group, but it also is

emphatic on the collective and familial relationship of the dreams themselves:

NUE & €texe otuyepov te Mopov kal Kijpa pédavay

kal Odvatov, Téke & "YTvov, £tikte 8¢ DAov ‘Ovelpwv.26

And Night bore hateful Fate and black Doom
and Death; she bore Sleep, and birthed the tribe of Dreams.

Dreams are personified along with the other aspects of the human condition, and the
collective noun @¥Aov is further indicative of their multiplicity: they are a tribe, a race
of their own, which implies both a group of fairly large number and a closely shared

identity.

23 Oppenheim (1956), 191 thus calls the oneiros a ‘dream-demon’.

24 0d.24.11-13

25 Alcman fr.1, 49 t@v vomeTpLSiwy dveipwy, a partitive genitive referencing the subject of his
poem (a particularly distinguished horse); on this as a reference to the underworld, and a
detailed analysis of the line itself - especially on reading bmometpidiwv as ‘dwelling under a
rock’ rather than a metathesis for vmontepidiwv ‘winged’ - see Ferrari (2008), 74-75.

26 Theog. 212-3
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Later in Aristophanes’ Frogs, the character of Aeschylus parodies Euripides’
style with an exaggeratedly gloomy address to Night. In mock high-tragic language, he
caricatures the dream while also making reference to its mythic and chthonic origins:

& NUKkTOG KeAawvoan§ Sppva,
Tiva pot Svetavov Gvelpov

TEUTIELS, APavoTs Alda TTpouoAov,
Yuxav aduyov €xovta,

NukTOg TS peAaivog 1335a
PPLKWOT Setvav Sy 1335b
UeAavoveKLEILOVA 1336a
@POVIa POVIA SEPKOUEVOY, 1336b

ueydioug dvuyag £xovrta.2?

0 darkness of Night gloomily gleaming,
what baleful dream do you send me,
an emanation from obscure Hades,

a thing of lifeless life,

ghastly child of black Night,

a fearful sight,

shrouded in cadaverous black,

with murderous murderous stare

and big claws?28

In his parody, baleful dream (§Uotavov Gvelpov) is first described as being sent by
Night; this is then followed a few lines later by the identification of dream as also being
her progeny. In keeping with the Homeric location, this dream is said to come out of
Hades - the verb mpépoAov from mpoBAwokw, carrying an inherent sense of movement
out of the house and thus implying Hades is dream’s usual place of residence. This
passage plays not only with Euripidean language, but also with the Hesiodic passage
above - the exaggerated black and gloomy language echoing and parodying the dark
phrasing of the Theogony family tree.

In contrast to Hypnos, ‘Oneiros’ as an individual makes little appearance in Greek
art, which perhaps further reinforces the literary presentation of the ‘dream’ as a
multiplicity rather than a singularly conceived divine figure. There is little material
evidence extant which testifies to the figure’s representation; an account from
Pausanius mentions statues of Oneiros and Hypnos located in the sanctuary of
Asclepius in Sikyon, but gives little detail on any features of Oneiros; Hypnos again

benefits from more elaboration, as he is described as depicted lulling a lion to sleep,

27 Ar. Ran.1331-37
28 Transl. Henderson (2002).
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bearing the epithet ‘Epidotes’.2? That there would have been a statue of Oneiros at the
sanctuary of Asclepius is of course not surprising, given the incubation ritual and the
prominence of the ‘dream figure’ visitation narrative (cf. 5.3). Whether the depiction

was of a specific god of dreams, or a generic personification of a dream, is unclear.

1.2 Sleep and Sleeping in Greek Literature
1.2.1 Attributes of Sleep

The clarity of sleep’s personification as the figure of Hypnos in art is paralleled
in the literary evidence, although it is often ambiguous whether it is Hypnos himself
who is being referenced or whether it is the activity of sleeping which is being
described with poetic flourish. Nevertheless, there are several recurring epithets
attributed to both the figure and the state, which emphasize sleep’s clear
conceptualisation and in some cases also provide some insight into how sleep was

understood to affect the individual.

The most common epithet applied to sleep is ‘sweet’. This is expressed by a
variety of similar adjectives rather than one repeated formulaic phrase: yAUkug
appears most frequently as sleep’s attribute in Homeric epic, followed closely by
vnidupog and 1160¢, and the three terms continue into lyric and dramatic poetry fairly
interchangeably.3 While yAUkug and vij6upog are both applied to the sleeping state -
sometimes even together, as in the Homeric Hymn to Aphrodite - viidupog alone is
explicitly invoked when Hypnos himself is spoken about, both in the narrative and in
reported speech.3! This does not seem to be a differentiation by status of divinity
generally, as Zeus’ own sleep is described as yAUkug in II. 1.610. This Homeric depiction
of sleep’s sweetness - and also more subtly, its overpowering characteristics - is
further emphasized in less frequently occurring epithets based on honey, such as
ueAippwv (‘honey-minded’, II. 2.34), later repeated by Bacchylides, and ueAiméng
(‘honey-sweet’, 0d.19.551).32 One Homeric epithet even incorporates a hint of divinity
with the sweetness, as Agamemnon'’s sleep in II. 2.19 is described as apuppdoctog
(‘ambrosial’).33 Other positive qualities of sleep from an experiential perspective

include its description as ‘soft’ (LaAakog/paAbakog) in Homer and later Theognis, a

29 Paus. 2.10.2-3.

30 Some use the form 1j8upog, omitting the v - cf. Simonides fr.599, Antimachys fr.94 Wyss.

31 H.H.Aphr. 170-171 tfjpog Gp’ Ayxion pev émt yAukvv Umtvov €xeve | viibupov. For viydupog
“Ymvog: 11.14.242, 14.354, 16.454.

32 uedndng 11.4.348, 6.258, 8.506, 10.579, 12.320, 18.546; Od. 3.46, 9.208, 14.78, 16.52; Theog.
475; cf. pedippwv 11.8.506, 8.546, 24.284; 0d. 7.182, 10.356, 13.53, 15.148.

33 Bacchylides fr.13, 76 o08¢ cvAdtal pedippwv | Uvog amo BAe@apwv | AdLog 0 BAATEL KEXP.
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characteristic which Aristophanes perhaps alludes to in Frogs with a passing remark on

sleep as being in reality a ‘fleecy blanket’ (10 8¢ kaBe08ewv kKwSilov).34

On a handful of occasions, sleep is AvoipeAng - ‘limb-loosening’ - a nod towards
the evident physiological effect it has on the body, as well as to its power as
comparable to that of death and love which also bear the same epithet.35 Indeed, sleep
is a recognisably powerful force upon both gods and men, as seen already in the above
discussion at 1.1 on Hypnos’ ability to even affect Zeus, and beyond Hera'’s flattery of
Hypnos in Iliad 14, sleep is twice also referred to as mavdapdtwp (‘all-subduing’ I1.
24.5, 0d. 9.372). It is only in Homer that this epithet is explicitly applied to sleep,
though Simonides does not stray far with his Sapaci@wTta.36 Sophocles later also
resurrects sleep’s Homeric characterisation, though with un-Homeric language, in an a
fortiori argument presented by Ajax that acknowledges even the most powerful natural
forces must themselves yield, including 6 maykpatrg "Ymvog (‘all-powerful Sleep’), who
releases those he has bound, for they cannot be kept under his control forever.37
Sophocles thus resituates the Homeric depiction of ‘all-subduing’ sleep which wields
power over even the highest of immortals - although, of course, only temporarily: Zeus
may be overpowered by Hypnos, but only for a short while - within a recognisably
Presocratic world of balance, order, and opposites.38 In Antigone, the same idea is more
explicitly termed in relation to Zeus by the Chorus, who declare that despite sleep
being ‘all-subduing’3?, it is still unable to seize fully the power which Zeus wields over

all.40 [t should also be noted that at the end of Philoctetes, the eponymous character

34]1.10.2, 24.678; 0d. 15.6; Theognis 470; Arist. Fr. 1479.

35 Sleep: Od. 20.57, 23.343; Love/desire: Hes. Th. 121, 911; Alcman fr.3; Sappho fr. 44, fr. 130;
Death: Eur. Suppl. 47.

36 Simonides fr. 601. On the use of this epithet in particular, Eusthathius criticises Simonides for
speaking opikpompen®s (‘shabbily’) in comparison to the epic vocabulary (Comm. ad Hom. IL.
4.858.1).

37 S.Aj.666-78, esp.675-76. Sleep is given as one example of this, after more frequently invoked
cyclical patterns from nature such as changing of the seasons, night giving way to day, and
storms ceding to calm. For general commentary on the Ajax passage, see both Kamberbeek
(1963) and Finglass (2011).

38 Esp. Heraclitus DK94, Parmenides B1, 11-14, B9, 3-4, and the Hippocratic Vict. 1.5; for similar
ideas in tragedy cf. Eur. Phoen.543-5.

39 tavtoynpweg, the final and crucial word in Ant. 606 which describes sleep, has been
considered ‘unquestionably corrupt’ by Jebb, who instead suggests mavt’ dypebwv, though this
still fails to capture the extent of sleep’s power that the text evidently wants to emphasize in a
manner similar to Ajax. Griffith’s more recent commentary (1999) also recognises that
Tavtoynpws ‘though metrical, can hardly be right’ and lists some alternatives, including
mavtodpatwp (Emperius) and mavtodnpag (Bamberger). It is difficult to determine which
suggestion is most appropriate, however given the context, the sense of sleep’s power that
Sophocles wants to emphasize here is less questionable, and so the translation ‘all-subduing’
remains suitable.

40 S.Ant. 604-14. The emphasis on Zeus is evidently a product of the play’s own themes.

35



cries out to the mavdapdtwp daipwv who has brought about his newly enforced
journey to Troy; Griffith interprets this as a reference to Hypnos, while Jebb reads it as

‘clearly’ Zeus, but it remains rather unclear.#!

That is not to say sleep is only ever characterised in seemingly positive terms; it
can also be ‘cruel’ (oxétAlog, Od. 10.68), or ‘terrible’ (8ewov, Eur. Her. 1034), and
although it may be more commonly assigned a ‘sweet’ epithet, this does not always
necessarily translate to the sleeper always having a positive experience: as will be
explored further below, any kind of sleep involves a certain state of vulnerability which
opens the sleeper up to harm. This dichotomous nature of sleep is highlighted in a
study by Foley which looks at different semata in Homeric epic, and argues that by
reading glukus hypnos as an expressive semiotic whole rather than a simple adjectival
qualification - i.e. reading it as single “word” composed of two parts, rather than two
fully separate words - it becomes clear that glukus hypnos is one of the ‘approved
pathways’ which leads to the idiomatic double meaning of sleep in the epic register.42

More fully:

‘We can successfully read not just one, but all of its occurrences, and
still retain the irony ... Because the phrase refers as a whole to the twin
possibilities of release and vulnerability ... its usage is both predictive
and ironic - but at a traditional level. That is, ‘sweet sleep’ keys a double
expectation, one half of which is fulfilled and one half of which is

controverted.’ Foley (1999), 232

This inherently double-sided nature of sleep is thus signalled on a very fundamental
level through the language itself, and as Foley shows, this is applicable not only to the
most frequently occurring sign glukus hypnos, but rather the broad and varied
morphology of the hypnos sign invokes the endemic tension between release and
vulnerability in all of its forms. This endemic tension becomes more apparent in the
wider narrative context of each hypnos sign. The Homeric characters themselves are
especially aware of hypnos’ double nature, which further emphasizes that these semata
are not just utilised to inform the reader, but rather that they also signify an inherent

belief which in turn influences decisions and actions.

41]ebb (1888), 227; Griffith (1999), 227. An alternative (and perhaps over-) reading proposed
by Austin (2011), 204 takes a completely different direction and interprets the ‘all-powerful
Daimon’ as one of the powers Philoctetes must ground his ‘new Being’ in now that he has left
Lemnos, his previous ‘Ground of Being'.

42 Foley (1999), 231-2.
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1.2.2 Sleep as Vulnerability and Release

Sleep is recognised as a way by which the individual renders himself vulnerable
to others. This is of course contextually appropriate in an epic context: sleeping during
an escalated period of war, as in the lliad, evidently has very immediate dangers, as
Nestor highlights when he praises the night watchmen on not being overcome by sleep,
for this prevents them becoming ‘a cause of rejoicing for our enemies’ (II. 10.192-93).43
Hermes similarly warns Priam not to stay in the Greek camp after his encounter with
Achilles for fear some evil might befall him, reminding him that he is still ‘sleeping
among enemies’ (II. 24.683-84). Later, Euripides’ Hecuba describes the quiet and
unguarded moment before Troy is sacked when the Trojans lie overcome by ‘sweet
sleep’ after dinner (Umvog 116U E. Hec. 915), unaware of the great disaster about to
befall them. Using the epic language of sleep is not only obviously appropriate to the
topic of the Trojan War, and a means of increasing the pathos of the scene more
broadly, but it also exemplifies in a particularly striking context sleep’s inherent

simultaneous potential for both vulnerability and release.#

There is also an underlying emphasis in certain points of the Iliad that a warrior
should not be capable of sleeping soundly the whole night through in times of
heightened danger. This emerges most prominently in Iliad 10, a book in which the
warriors are either unable to sleep (Agamemnon and Menelaus), or awakened from
sleep by their comrades, and night brings no rest to the activity on either the Greek or
Trojan sides. Sent to rouse those who are still asleep, Nestor finds Diomedes and his
men slumbering outside their tents. He shakes Diomedes’ foot to wake him, while

rebuking him:

“€ypeo, Tudéog vig" Tl Tavvuyxov UTIVOV AWTETS;
oVK dlelg wg Tpdeg i Bpwopd mediolo

fatat dyxt ve@v, 6Alyog 8" £TL x®dpog EpUKeL;”45

Wake up, son of Tydeus! Why are you sleeping the whole night

through? Do you not notice how the Trojans on the rising ground of the

43 The ‘wakeful watchman’ is perhaps most famously depicted in the opening scene of
Aeschylus’ Agamemnon.

44 Gregory (1999), 156 describes the scene as the Trojans ‘trustingly’ succumbing to the sleep
which will be their undoing.

45 ]1.10.159-161
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plain are encamped close to the ships, yet little space holds them in

check?

Nestor makes clear that now is not the time for prolonged sleep, for this obscured
perception -Nestor specifically calls out Diomedes for having not ‘perceived’ (&ietg) the
developments - is a means by which the enemy can gain an advantage. This obscured
perception is certainly an advantage both Diomedes and Odysseus will put to use

during their ambush of the sleeping Trojan camp later in Book 10.46

Conversely, Bacchylides’ description of peace-time, in a fragmentary poem
Stobaeus labelled as a ‘Hymn to Peace’ (fr.13), highlights the calm and comforting
environment surrounding men who are no longer in the throes of war, and describes
how this allows for a more enjoyable and uninterrupted state of sleep:

XOAKERV 8’ 0UK €0TL COATIYyWV KTUTIOG, [75]
oV8¢ cuAdTal peAippwv
UTVOG &To BAe@dpwv

A®L0G 0G BAATIEL KEXP.47

There is no din of bronze trumpets,
Nor is honey-minded sleep
which comforts the heart at dawn

Stripped from men'’s eyelids.

In contrast to both the noise and anxiety of war, peace offers the chance for
undisturbed sleep; it can even continue beyond daybreak now that there is no
necessity to either stay alert throughout the whole night, or rouse the forces at dawn to
prepare for battle.*8 This kind of peaceful and comforting sleep appears from time to
time in the Iliad as part of a distant ‘pre-war past ... inscribed in the Trojan landscape
or evoked in a simile’ which serves to highlight the sharp and immediate contrast
between periods of peace and war, where even the most basic human processes come

to be fundamentally altered.*®

46 Hesk (2013), 43-59 discusses more broadly the difficulties caused throughout Book 10 by
obscured perception - especially sight - which, as the nightly dark ambush progresses,
enhances the significance of what can be heard and creates an unsettling environment of
suspense and fear.

47 Bacch. fr.13, 75-8

48 Martins de Jesus (2010), 34.

49 Montiglio (2015), 10.
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In the Odyssey, removed from the immediate dangers of war, sleeping in
unknown lands or among strangers still creates a similar potential for harm. Odysseus
is consciously aware of the dangers of lying down to rest when he is washed up on the
Phaeacian shores: he fears that being overcome by glukus hypnos creates the possibility
that he might become ‘prey and spoils’ for wild beasts (0Od. 5.470-73). This fearfulness
over sleep is later articulated from a different perspective: having been given a
beautiful chest full of gifts by Queen Arete, he is immediately warned to secure it in fear
of someone stealing it from him as he lies in glukus hypnos (Od. 8.443-45). However
these fears over the vulnerability of sleep come to be most graphically realised in
Odysseus’ recollection of the Cyclops episode in Odyssey 9, where it is the Greeks - led
by Odysseus himself - who actually take advantage of glukus hypnos:

a0 TAp TOUG AAAOUG KA pw TEMAAGoOL dvwyov,
0G TIG TOAUNOELEY €Ol CUV HOXAOV delpag

TpIPaL €v 6@BaAn®, 6Te TOV YAUKUG UTVOG tk&voL.50

And I advised the others to draw lots among themselves
as to which of them might have the courage, alongside me, to lift the

stake and drive it into his eye, whenever sweet sleep overcame him.

Inducing Polyphemus’ ‘sweet sleep’ by means of excessive ‘sweet wine’ (16U Totov, Od.
9.354) Odysseus and his men are then able to very easily inflict harm upon him and
complete their escape. This episode more explicitly illuminates the tension behind
sleep’s ‘sweet’ epithet, and the inherent potential that sleep, as a state, possesses for
both release and harm. It also repeats the idea from Iliad 14 that the sleeping state can
be plotted, induced and manipulated — however this time, it is not through direct action
of the gods. Odysseus here replaces a divine agent as the bringer of sleep, albeitin a
more indirect manner than Hypnos, or even Athena. Nonetheless, he is able to deliver
Polyphemus into the same state of being entirely overcome by ‘all-subduing’ sleep
(TravSapdtwp, 0d. 9.372) and thus able to take advantage of this vulnerability
directly.5! The use of wine in particular as the sedative here has been remarked upon
as one of the several distinct Homeric departures from the ‘usual folk-tale’ of the
blinding of and escape from a giant shepherd: usually, the giant falls asleep after having

consumed a great meal, and is then attacked.52 Homer instead has Odysseus

50 0d. 9.331-33

51 Thus while in Iliad 14, Hypnos directly causes Zeus to sleep with the indirect result (and
ultimate goal) being that Hector is wounded, here Odysseus indirectly causes Polyphemus to
sleep, with the result that he directly wounds him.

52 Page (1955), 7-8 and Schein (1970), 77-79.
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consciously decide against this course of action - although he is very close to carrying it
out, as Polyphemus slumbers after his first meal of flesh and milk - and come up with a
more ‘intelligent’ plan (0d.9.296-306). Odysseus’ strategy to induce this specific type of
drunken sleep is later repeated in Euripides’ retelling of the same episode: Polyphemus

should be ‘sleeping, overcome by Dionysus’ (Unvwoon Bakyiov vikwpevog, Cyc. 454).

However, aside from utilising this type of sleep as a potential for delivering
harm, several poets reference this association between wine and sleep in relation to
the more positive potential for ‘release’, and a means by which one can temporarily
escape harm. From this angle, sleep is portrayed as a method of psychological relief
that can be induced upon oneself - in situations where sleep would perhaps be
otherwise unachievable - through the consumption of wine, the ‘usual sleeping-
draught of antiquity.’s3 Sleep commonly follows after a banquet, and we have already
seen in the Polyphemus episode how excessive wine was known to induce a deep sleep.
Several accounts highlight the perceived psychological benefits of this kind of deep and

drunken sleep as a way of gaining a temporary release or even a ‘cure’ from troubles.

Having delivered advice to his host on neither waking those already asleep nor
forcing to sleep those still awake, Theognis announces his departure from a
symposium, admitting:

aUTApP EYW, HETPOV YAP Exw pHeAmMS£og ofvov, [475]
UTIVOU AVGIKAKOL pvrjoopal otkad’ twmv.54

As for me, [ am at my limit of honey-sweet wine,
and am heading home to give heed to ill-loosening sleep.

Familiar vocabulary reappears in a slightly different context - it is the wine which is
described as ‘honey-sweet’, and sleep is instead presented as Avokakov rather than
AvopeAns. The relief which sleep delivers is here thus predominantly psychological,
rather than any overtly physiological relaxation alone, and provides a way for Theognis
to take leave of his troubles. A fragment of Critias similarly illustrates how drinking
wine in moderation was utilised as a psychological ‘boost’ by the Spartan youth, and he
considers such drinking to be particularly well suited to sleep, which he calls ‘the
refuge from troubles’ (tov kapdtwv Aéva, fr.6). The subduing and soothing effect of
both wine and sleep thus converge to allow the individual to be able to fall sleep, and

therefore also be released from any present worries or troubles.

53 Dodds (1960), 105.
54 Theog. 475-6
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In Euripides’ Bacchae, this causal relationship of wine and sleep is well-
recognised, and the Chorus reference the wine-jug as itself casting sleep all around the
drinker (xpatnp Umvov du@&AAn, Ba. 385).55 Using this drunken soporific state as a

form of pain-relief is outlined in especially direct terms by Tiresias:

... 0 TTOEL TOUG TAAAITIWPOVG BPOTOVG [280]
AOTING, 6TV TANGO®GLY GuméAov Pofig,

UTvov Te ANy TdV Ko’ Huépav Kak@v

Si8waty, 0vd’ €0t AAAO PAPULAKOV TIOV®WV.56

[t is this which brings an end to the pain of suffering mortals,
whenever they fill themselves with the fruit of the grape-vine,
it delivers sleep to make them forget the ills of the day:

there is no other cure for troubles.

The sleep that comes after drinking wine is especially effective as a means of forgetting
any current problems, thus offers a temporary release to suffering. This is called a
pharmakon by Tiresias, referencing more explicitly the curative power of this type of
self-induced deep sleep, and he claims it is the only way for mortals to relieve

themselves of their troubles.5?

Sleep often also occupies the same type of curative role which Theognis and
Tiresias ascribe to it, albeit without the aid of wine. It delivers the sleeper into an
unconscious state which grants an ignorance of any troubles in the waking world. This
kind of removal from the ‘outside’ world and its associated suffering is strikingly
visible in the Eumenides, as the ghostly Clytemnestra attempts to rouse the Furies from
their slumber. She appears on stage with them as they sleep and dream, urging action
and warning them not to be ‘softened’ by sleep into an ignorance of miseries (uné’

dyvonong mijpa parboaxBeic’ Umvw, 134).

This ‘forgetful’ state of sleep can be induced by the gods, to provide temporary
respite from suffering, as when Athena sends sleep upon Penelope while she weeps for
her husband in Od. 21.357-8, or when she similarly sends sleep upon Odysseus, two
books later, loosening the cares of his thumos’ (AVwv peAednuata Bupod, 23.343). On
several occasions however, it becomes a source of relief not only in terms of general
psychological distress, but also in terms of alleviating suffering caused from more
explicitly physiological afflictions. This is most prominent in Sophocles’ Philoctetes: not

only must the eponymous character sleep to rid himself of the pains of his sickness

55 cf. 0d. 1.363, 21.357
56 E. Ba.280-83
57 Ruck (1986), 179 describes it as ‘the supreme anodyne’.
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brought about by his injured foot (766-769), but the Chorus also deliver a hymn to
Sleep which highlights its association with pain-relief and healing more explicitly - and
is especially devoid of any vinous influence as with the examples of pain-relief above.
The hymn opens the strophe:

“Ymv' 680vag adang, “Ymve 6” dAyEwy,

eVan g NUiv £ABolg, edaiwv,

gvainv, Ovag Sppact 8’ dvtioyolg

Tavd’ afyAav, & Tétatal taviv. [830]
{01101 poy, Mowvss

0 Sleep, unknowing of pains, O Sleep, unknowing of suffering!
May you come to us in favour, fortunate,

Giver of happy life, lord! May you continue to hold before his
eyes

This light, which now has been spread over them.

Come, come, Healer!

As Schein has noted, the hymn to Sleep delivered here by the Chorus incorporates
several characteristics of a paean: beyond the invocation of Ilawwv specifically in 831
and the general structure, the hymn here also mimics a paean through specific
language, and in particular by using the vocabulary of brightness and light (rather than
darkness) which is ritually associated with healing.5° As the Chorus sing to Sleep, they
celebrate two aspects of Sleep above all others - its ignorance of pain, and its ignorance
of suffering - which lead into their specific identification of Sleep with the power of

healing.

It has been suggested that the hymn delivered by the Chorus here is all part of
the deception of Philoctetes, and that it is not to be considered as genuinely intended,
for the Chorus are not at all interested in Philoctetes’ wellbeing but only their own
potential gain.6® For Schein, it is a less explicit deception; the prayer calling upon Sleep
amounts to a betrayal, rather than instigating it, and he links it to the Chorus’ earlier
exploitation of religion as a means to betray Philoctetes.6! Webster, on the other hand,
considers the ethic datives as evidence that the prayer was ‘genuine but not
disinterested’, while Austin more emphatically sees the Chorus pre-empting their role
as Philoctetes’ ‘therapist’ by singing ‘not of deceit but healing’.62 Yet it need not be the

case that the Chorus are speaking entirely disingenuously or entirely innocently: the

58 S.Phil.827-831

59 Schein (2013), 249.

60 Paulsen (1989), 95-7.

61 Schein (2013), 250.

62 Webster (1970), 121; Austin (2011), 127.
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Chorus are able to utilise Sleep’s inherent potential for both release and harm, and
remain in a position of ambiguity in respect to their intentions. Sleep has already been
recognised as a form of escape for Philoctetes when he is plagued by his pains, but it
obviously remains the case that it also leaves him entirely vulnerable and cut off from
the outside world (which will be emphasized later, at 855-61). The Chorus need not
push for either healing or deceit exclusively: release and vulnerability are co-existing
as outcomes of sleep, but the potential to successfully enact any deceit or harm remains
dependent upon sleep’s capacity to first provide a release, and in the case of

Philoctetes, this is only achievable if sleep is able to alleviate his pains.

That sleep took on a particularly curative role in tragedy is more explicitly
phrased in a brief fragment from Sophocles’ Eriphyle which draws upon the direct
language of ‘physician’: kweis Umvov latpdv vooou.63 It is also alluded to in the
Trachiniae, as the Old Man warns that Heracles must not be woken from his sleep as it
will stir and rouse up the ‘dreadful sickness’ that is afflicting him (8ewrv vocov, 980-
1).64 Once he has been awoken, he is overcome by the suffering and pains which had
been temporarily suspended in his unconscious state, and he begs to be asleep once
more.s5 Euripides’ Orestes echoes both Homeric and Sophoclean depictions of sleep:
Electra scolds the Chorus for making noise while Orestes is enjoying the delight of
‘sweetest sleep’ (Umvou yAvkutatav. 159), a gift to ‘much-suffering mortals’ (t®v
ToAuTIOVWY Bpotdv, 175) after his own act of murder, and when Orestes does awaken
he calls out to sleep as ‘friend and helper against sickness’ (& @iAov Uvov BéAynTpov,
émikovpov vooou, 211).66 Sleep, unaided by gods or wine, undoubtedly comes to have a
more explicitly curative potential in tragedy, though its effectiveness seems to be of

similarly temporary nature.

1.2.3 Insomnia

That a state of ‘release’ in times of duress often needed to be induced by the
gods, or through drinking excesses of wine, is perhaps also a reflection then of another

commonly depicted feature of sleep: it is particularly elusive in times of stress. From

63 Soph. Fr. 201g.

64 Soph. Trach. 978-98; cf. Eur. Her. 1013 and 1034 where Heracles’ sleep after having
committed the murders is described by the epithets TAfpwv (‘wretched’) and Sewvov (‘dreadful’)
respectively, hinting that it is no longer the case that his sleep is untroubled.

65 Soph. Trach. 1004-8 ¢dté pe éaté pe | S0opopov ebvioba, | £&té pe SVotavov. | Tl <m@E> pov
Pavels; ot KAIVELS; | ATTOAETS W', ATTOAETG,.

66 Clement cites this line from Orestes with the above fragment of Eriphyle as examples of
plagiarism between ‘those who flourished together and were rivals of each other’ [Stromata V],

1.
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Homer onwards, characters suffer from insomnia on account of their overactive
psychological organs. This is an affliction which besets both immortals and mortals
indiscriminately - at the beginning of Iliad 2, for example Zeus is unable to fall asleep
as he was ‘pondering in his phrén’ (xatd @péva, 2.3) how best to honour Achilles and
harm the Greek forces. These opening scenes of wakefulness in a key character are
echoed both elsewhere in the Iliad and again in the Odyssey: lliad 10 finds Agamemnon
unable to sleep as similarly to Zeus before him he ‘pondered so many things in his
phrénes’ (ToAAd @peaiv oppaivovta, Il 10.4), while Odyssey 15 opens with a sleepless
Telemachus, anxious in his thumos about his father (4AA" évi Bupu® | vikta St
auppocinv peredpata matpog Eyelpev, Od. 15.7-8) On many occasions the specific
emotional state identified as the root of this insomnia and increased psychological
discomfort is fear, and those kept awake in thought are often most fearful of future
suffering. Menelaus, for example, is kept from sleep by a trembling fear over the harm
which might befall the Greeks whom he had brought to Troy (/I. 10.25-28) while only a
few lines later Agamemnon explains his sleeplessness as a result of his own fear over
the fate of the Greek forces and recounts in detail both his psychological and
physiological symptoms: his étor is infirm, he is tossed to and fro, his kradié leaps from
his chest, and his limbs tremble (10.91-99). The psychological interaction between fear
and the body remains similarly pronounced in Seven Against Thebes, as fear is
identified by the Chorus as directly affecting their kear: fear will not allow it to sleep,

and worries close to the kardia only inflame the terror more (287-289).

While male characters frequently face insomnia because of excessive
psychological activity — plotting, deliberating or fearing sufferings to come- female
characters are often found enduring long nights of either disturbed sleep or
sleeplessness entirely on account of their grief and the worry that it inspires. Penelope
spends much time mourning the prolonged absence of her husband, as well as
lamenting her future and fearing the suitors, and while she often does manage to fall
into a slumber it does not always appear to be a sleep of release: she is wailing and
lamenting (68upopévnv yodwoav, Od. 4.800) when Athena sends the image of
Iphithime to her in a dream, and in Book 19, Penelope describes to the disguised
Odysseus how her daily suffering continues long into the night:

avTap £y VOE A0, EAnot te koltog amavtag,
KeTat Vi AEKTp, TTUKLVaL O€ poL dpg” advov kijp
o&elal peAed®dveg 66upouévny £péBouoty.6?

But whenever night comes, and sleep seizes all,

67.0d.19.515-17
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[ lie on my bed, but severe pains, close-packed around my fast-beating
heart
Unsettle me, as [ lament.

In Sophocles’ Trachiniae, Deianeira similarly spends many wakeful nights anxious over
her husband’s absence, longing and fearful of her own fate (Trach. 106-111). This
scenario of long, sleepless, grief-filled nights is not confined only to the wives of absent
husbands: Electra herself bemoans the nights she spends unable to sleep because of
her own sorrows (S. EL 92-94).

There are however those female protagonists in tragedy who bear a more
‘masculine’ characterisation, and their sleep patterns subtly reflect this. Clytemnestra
is a particularly notable example as someone who, across different accounts, is kept
awake at night both because of her scheming and because of fear. In the Agamemnon
889-94, her description to the newly returned Agamemnon of the worries and fears
she endured over the course of his absence, especially her sleepless nights, is delivered
as the expected words of a faithful and long-suffering wife, similar indeed to those of
Penelope to Odysseus above. Instead of building a picture of wifely devotion however,
there is a duplicity in Clytemnestra’s speech, and it is clear - although not to
Agamemnon, of course - that her sleeplessness has undoubtedly been a result of her
plotting to murder her husband upon his long-awaited return.s8 Clytemnestra then
experiences a new type of insomnia in Sophocles’ Electra, where she is unable to sleep
either by night or even by day as she fears Orestes’ sworn revenge upon her (EL 777-
82). Hers, then, is not an insomnia of lament or grief but rather, as with the male
characters in the Iliad, it is one of plotting, then later of fear.

In cases of extreme emotional or psychological turbulence then, sleep is
emphatically elusive for those who do not benefit from the intervention of the gods.
There is no temporary release, and their inability to sleep mirrors the unrest in their
waking lives, becoming a cause for further distress both of the psychological organs
and of the body itself. While the sleeping state has inherent potential for release and
harm simultaneously, sleeplessness is a reflection of ongoing suffering. As the middle
ground of these two opposed states, disturbed or unsettled sleep retains the dualistic
nature of release and harm: Penelope makes clear in Odyssey 20 that while being

overcome by sleep brings a pause to lamenting, and a forgetfulness of all things, good

68 Clytemnestra’s actions and reactions thus position her as entirely opposite to Penelope, and
the wider paragon of a good wife — a contrast which the ghost of Agamemnon himself raised
with Odysseus in their meeting in Odyssey 11, 385-464.
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and bad, it also leaves the sleeper vulnerable to another experience entirely: the

dream.®?
1.3 Dreams and Dreaming in Greek Literature

Dreams, and their interpretation, are frequent in Greek literature from Homeric
epic onwards. The following section highlights key features of the Greek literary dream
from several authors across the Archaic to Classical period. It should perhaps again be
reiterated that this overview is not intended by any means as a full history of the
dream in any one author, or indeed Greek literature as a whole. Rather, it is hoped that
a thematic discussion will provide a more suitable basis upon which to then introduce
philosophical and medical discourse on sleep and dreams. This approach is not only
based upon the chronological difficulties in dealing with Presocratic and Hippocratic
writers, but it is also adopted as a way of establishing wider contextual cultural beliefs
on sleep and dreams which will continue to be referenced throughout the subsequent

discussions.

Categorising dreams is problematic. It is culturally manipulative to try and
force universal categories upon dreams from ancient to modern societies; there are, of
course, similarities in content but this can be culturally subjective, i.e. that which
symbolises good fortune in one culture may mean the complete opposite in another.
This could arguably extend to the individual, too: a fearful dream to one may not be
troublesome at all to another, due to the subjective and personal nature of some dream
content. Thus in creating the categories below, I have been careful to avoid imposing
excessively modern ideas on the ancient evidence - this is not the place for Freudian
frameworks, for example. The dream ‘types’ arranged below are thus fairly loose in
their conception, and do not attempt to force value judgements or over-interpretation
on the actual dreams themselves. Rather, they are intended to highlight the varying

conceptions of the dream experience as indicated by the literary evidence.

Discussions of the Greek dream commonly make the distinction between
internal and external dreams, the former taken as being those dreams whose content is
symbolic or episodic while the latter those which feature more direct interactions with
a visiting figure.”’? These two basic dream categories encapsulate most of the Greek

dream experience, but become slightly restrictive for the more unusual scenes, such as

69 0d. 20.83-90.
70 Though the terminology used to distinguish between such dream experiences varies greatly
between authors.
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Rhesus’ dream in Iliad 10 or Penelope’s dream in Odyssey 19. As such, they have been
expanded upon in the discussion below, with additional types added to account for
more specific dream scenarios. These categories are fluid, and should not be

considered entirely mutually exclusive.

1.3.1 The Visitation Dream

The first - and arguably most well-known - dream type to appear in Greek
literature can be broadly referred to as the ‘visitation’ dream. Beginning in the Iliad, the
visitation dream scene follows a fairly standard formula: night falls, and the individual
in question has retired to bed. A dream-visitor arrives, and positions itself by the head
of the dreamer: the formula otf] 6" &p’ UmEP ke@aATig occurrs in all the straightforward
Homeric visitation dreams (as indicated in the table below). This positioning has been
suggested as specifically allowing the sleeping mind to behold the visitor, even though
the eyes are shut in sleep.”! It could also simply be an attempt to verbalise the
appearance of the figure in the mind of the dreamer, ‘by the head’ being the closest the
Homeric psychology can get to explaining the localisation of imagined experience. The
dream-visitor speaks directly to the individual as he or she sleeps. Often, their message
immediately begins with an affirmation or interrogation that the recipient of the
visitation is in fact asleep (e08¢lg...), which is then followed by a message of instruction
or advice about the future. The dreamer may not respond at all during the visit, as with
Agamemnon in [iad 2 (thus creating a ‘monologue’ visitation), or they may engage in a
conversation with the visitor directly, as with Penelope in Odyssey 4 (a ‘dialogue’
visitation).?72 Once their message has been appropriately conveyed, the dream figure
departs, the dreamer awakens and reacts, and dawn arises shortly thereafter.”3 There
are slight variations to this pattern, but on the whole the core sequence of dream-

visitor > message > action remains the same:

71 Kessels (1973), 162; Brown (1982), 27.

72 The terms monologue and dialogue from Morris (1983), 45.

73 Arend (1933), 61-63 finds that the dream scene is a variant of an ‘arrival’ scene in Homer; cf.
Gunn (1971) and Morris (1983) for further analysis of the scene’s typology. Contrary to Gunn
and Morris, I do not count Od. 15.9-45 and 20.5-30 as dreams; these encounters occur when
Telemachus and Odysseus respectively are explicitly awake, and the emphasis on their inability
to sleep must be interpreted as emphasis too on these being waking visitations from Athena
rather than any dream encounter.
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Text Visitor Dreamer First address Position Exchange
1. 2.1-40 | Disguised | Agamemnon | 08¢l Atpéog i | otij 8" &p’ | Monologue
‘dream’ Salppovog UTIEP
(as Nestor) immodapolo: KEPUATIS
NnAniw vit
€0LKWG
| Néotopy,
II. 23.62- | Ghost of Achilles el8eLg, avTap ot 6" dp” | Dialogue
101 Patroclus €UETo AeAaopévog | UTIEP
émAgv Ay AAeD. KEPUATIG
Kol g
PO ubov
gelmev
IL. Hermes Priam ® yépovodvoTL | otii8 &p’ | Monologue
24.673- ool ye uéiet UTIEP
690 KaKOv, olov £0’ KeQaATg
evdeLS | Kol g
avépaoty év PO utbov
Sntolowy, gelmev
Od. Eidolon of | Penelope eLBeLG, otij 8 dap Dialogue
4.795- Iphthime [InveAdmerq, UTIEP
841 @ov TeTmpévn | KEQUATS,
fTop; Kol v
TPOG ubov
Eelmey
0d. 6.13- | Disguised | Nausicaa Navowda, tive | otij 8 @p’° | Monologue
50 Athena o’ O8e pedpova | vIEp
(as yelvato ynmp; KEQUAT]G,
daughter Kol pv
of Dymas) TPOG uBbov
Eemev

Fig. 1.3 Overview of visitation dreams in Homer Those which deviate more
significantly from the standard visitation model (e.g. Rhesus’ dream in /I. 10 or
Penelope’s dream in Od. 19) will be treated further in separate sections below.

The overall passivity of the dreamer is emphasized by the limited reactions (speaking,

and even stretching out as Achilles attempts in Iliad 23, are highlighted by Dodds as

objective physical actions which one may be observed carrying out during sleep), and

importantly, the dreamer does not imagine that he or she is anywhere other than in

bed asleep.”

In these visitation dreams, the main action is performed wholly externally to

the dreamer themselves, thus leading to their designation by Hundt, in his dedicated

74 Dodds (1951), 105.
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work on the dream in Homer, as Aussentrdume.’> This term is useful as it defines their
externality without imposing an interpretation - Harris’ use of ‘epiphany’ dream, for
example, to describe these scenes suggests some agency on the part of the dreamer and
adds an excessively religious aspect to the experience.’¢ Van Lieshout labels these
‘enstatic’ dreams, making a distinction in the category of objective dreams between the
dreamer passively experiencing a visitation and the dreamer himself paying a visit to

another (active, or ‘ecstatic’).””

Whether Aussentraume, enstatic or visitation is used to describe this type of
dream experience, it should be emphasized that that the visiting dream figure is not a
product of the dreamer’s internal psychological faculties; it is explicitly sent by the
gods, and appears as a separate and independent entity entirely apart from the sleeper.
These dreams may also be said to be objective in their nature: as it is through the
narrative itself that the audience also bears witness to the dream as it happens, any
potential subjectivity on the part of the dreamer in their later reporting of the dream is
negated.’® These dreams are frequently - if not always - a precursor to the instigation

of action, and as such they naturally serve an important narrative function.

This type of dream continues beyond Homer and the epic tradition. Pindar’s
Pythian 4 alludes in part to a visitation dream, though the specific details are lacking.
Segal’s verdict that this is not a divine dream, and that “unlike the traditional dreams of
early Greek poetry, it lacks a personal shape, human or divine”79, may be
overcomplicating the scenario: while Pelias does announce that a Bavpactog dvelpog
has come to him at line 163, this does not necessarily indicate an amorphous dream.
Immediately preceding at 159 - 161, Pelias has explained that the instruction to
recover the golden fleece has come from Phrixus - he has ‘ordered’ it of Pelias directly
(kéAetan). The subsequent revelation that it is these things (tatita) the dream has
come and told him, serves only as further explanation regarding these instructions.80

Olympian 13 has a more straightforward visitation dream account involving a standard

75 Hundt (1935), 44-96.

76 Harris (2009), passim.

77Van Lieshout (1980), 12-13.

78 Or in cases where the dreamer does misconstrue their dream experience, as Agamemnon in
Iliad 2 when he reports the deliberately incorrect dream to the gathered troops, the reader is
aware of the deception occurring as they have themselves ‘witnessed’ the dream first-hand.

79 Segal (1986), 46.

80 Notably this is the first account in which Pelias’ dream is presented as the motivation behind
the quest.

49



divine figure (Athena), which will be treated below in the section on ‘actualised’

dreams for its transference of an object from the dream world into reality.

Visitation dreams become less frequent in tragedy, though not entirely absent.
Aeschylus’ Prometheus Bound includes a description of visitation dreams experienced
by lo: she is plagued at night by repeated visits from unnamed figures encouraging her
to indulge Zeus’ desire.8! Moreover, the Eumenides creates an explicit externalisation of
the visitation dream, as will be considered in more detail in the next section. The
limited appearance of the visitation dream in tragedy does not attest to an overall
disappearance of the type in the fifth-century. Herodotus features several visitation
dreams in his Histories which follow the basic visitation dream pattern: a figure
appears standing over the sleeping individual and delivers a message. Thus

Hipparchus, for example, is visited by a dream immediately before his death:

H pév vov 8yiig Tod Immdpyov évumviov fiv §8e’ év Tij mpoTépn vukTi
T®V Mavadnvaiwv £60kee 6 VITmapyog Gvdpa ol EMOTAVTA HEYAV KAl
eveldéa alvicoeobat Tade Ta Emea.

TAOL Aéwv dTAnta mabwv TeTAnOTL Bup:

0U8ELS AVBpWTIWV ASIK®Y TioV 0VK AToTioELS2

Now this was the vision which was in Hipparchus’ dream: in the night
before the Panathenaea, Hipparchus thought a man, tall and handsome,
stood over him speaking in these riddles:

0 lion, endure the unendurable, suffer by enduring heart

Not one wrong-doing man will not pay retribution in full.

Herodotus recounts this dream retrospectively, already informing the reader before
the dream report of Hipparchus’ death and the dream which foretold ‘most clearly’
(évapyeotatny, 5.55) the evil which would befall him. With fulfilment and meaning
reported before the actual dream, Herodotus provides the reader with a privileged
position on the outcome of what is a fairly obscure ‘riddle’ of a dream message; though
he remarks on the clarity of the dream’s foretelling of Hipparchus’ death, he unusually
does not provide any interpretation of the dream’s message either from his authorial
perspective or from the interpretation of another character.83 The scene nevertheless

retains the basic characteristics of a visitation dream, and the description of the dream

81 Aech.PV. 645-685.

82 Hdt. 5.56

83 Dodson (2009), 91; Mikalson (2003), 19 finds Hipparchus’ dream ‘uncharacteristically
enigmatic’.
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figure’s appearance in particular will be employed again during Xerxes’ dream in Book

7 - £€80kee 0 ZEpENG Avdpa ol moTavTa pEyav Te Kal eVeldéa einely (7.12).84

The visitation dream does not entirely diminish in its influence after Homer,
and unlike many of the ‘literary’ dream types it has an explicit presence in the real
world in the form of iamata, dedicated in sanctuaries of Asclepius where healing
incubation was practised. These accounts attest explicitly to external objective
visitations by the god - or a representative of the god - to a passive sleeper, a message
of some form is delivered, and action is pursued upon waking. The incubation visitation
dream has an early literary presence in Pindar, while its use in a healing context is
subject to parody in Aristophanes’ Wealth. The Asclepian incubation process - and

several of the iamata - will be discussed in further detail in Chapter 5.

Discussions of the Greek dream can often over-generalise the visitation dream
type: citing Agamemnon’s dream in Iliad 2, one author claims it as “a single example
from the lliad ... representative of an entire class of dreams found in Homeric and other
early Greek literature.”8> While there is certainly a standard formula to the majority of
dreams in Homer, the dream of Agamemnon should not be held as representative of all
visitation dreams as there are not only subtle differences between it and all visitation
dreams which follow, but there are also cases which deviate from its pattern more

substantially.

1.3.2 The Actualised Dream

The visitation dream also has the potential to go beyond the standard scenario
outlined above, and transgress the boundaries between dream and waking reality. This
transgression unambiguously attests to the dream'’s objectivity, and there are three

particular incidents worth highlighting from early Greek literature.

The first, is a brief encounter in Iliad 10 between Rhesus and Diomedes. As
already discussed above, sleep is a pervasive force in this book; this scene occurs as
part of the Doloneia in which Diomedes and Odysseus raid the Trojan camp by night.

Rhesus is asleep in his tent when Diomedes strikes:

GAA’ Ote 61 BaoAfja kixnoato Tudéog uiag,
TOV TPLOKALSEKATOV PEANSEQ BUpOV dTnUpa 495

doBuaivovta Kakov Yap Gvap KEQAATiPLV ETETTN

84 Cf. the other visitation dreams in Histories: 2.39; 2.141; 3.30.
85 Brennan (1993), 91.
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v VOKT', Otlveidao TaLg, St ufjtv A6 vng.86

But when the son of Tydeus reached the king, he took the honey-sweet
life of his thirteenth, breathing heavily, for an evil dream stood by his
head that night, the son of Oeneus’ son, by the device of Athena.

For Rhesus, the reality of what is happening in the waking world converges with what
he is experiencing in his sleep. His kakov 6vap - which assumes the standard position
by his head - is actualised in the figure of Diomedes, looming over him as he sleeps;
Olveldao Taig appearing in apposition to 6vap may even suggest that Rhesus is
dreaming of Diomedes himself at that very moment.8” The evil dream becomes a
reality, and as a result Rhesus is cast from the state of sleeping into the state of death -
two very closely related states, as seen in the above discussion. The scene skilfully

blurs the boundaries between dream and reality, sleep and death.88

A more explicit transference from the dream space into the waking world occurs in
Pindar Olympian 13, when Bellerophon experiences a visitation dream from Athena:
TPV Y€ Ol XPUOAUTIUKA KOUPA XOAALVOV 65
MoAAGG jveyk’, €€ dveipov & avtika
v Uttap, pwvace 8™ “EVdeig AloAiSa BaciAed;
dye @idtpov T8’ Imtmelov Sékev ... “
Until the maiden Pallas brought the golden-fronted bridle, then at once
it moved from a dream into a reality, and she spoke: “Are you sleeping,

prince of the Aeolians? Come, take this horse charm ...”

o

Once Athena has finished speaking, Bellerophon immediately reacts - &va 6’ émaAt’
0p0® modl. | mapkeipevov 8¢ cuAAafwv Tépag (72-73) - the golden bridle from the
dream is now lying beside him, and he is able to pick it up. Unlike Rhesus’ dream of
Diomedes, it is a specific part of this visitation dream that is transferred into the
waking world - in this case, the golden bridle is left as an ‘apport’ which evidences the

reality of the divine encounter in the dream.8?

Aeschylus’ Eumenides offers an actualised dream of a slightly different sort,
though it warrants specific mention here for its emphatic presentation of the

externality and reality of the dream figure. In this case, the dream figure is the ghost of

86 J1. 10.494-97

87 Messer (1918), 10-11.
88 Sels (2013), 565.
895.3
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Clytemnestra - once more subtly blending the realms of sleep and death together.
Clytemnestra’s ghost appears on stage and immediately addresses the Furies, who are
asleep, thus implicitly the dreamers in this scenario. In a variation of the standard

visitation dream interrogative - e08¢1g — she instead more scornfully questions:

ebdolt’ av. w1. kal kaBeudovo®v ti ST;0

Might you be sleeping, oh-ho, and what is the need for you to be asleep?

Clytemnestra’s ghost also makes explicit that she is addressing the Furies in a dream,

as she declares:

vap yap vuag viv KAvtaymotpa kaiéyol

For now, I, Clytemnestra, a dream, summon you.

Therefore, notably, we have an inversion of the majority of visitation dreams from the
epic tradition: a mortal appears as the visitant to the divine. However this too is
innovated upon: Clytemnestra’s ghost as a dream does not just appear to one
slumbering figure, but (at least) three. She is a collective dream experience. In a further
exaggeration of the expected visitation dream exchange, Clytemnestra’s ghost
continually chastises the Furies for being asleep, while passionately encouraging them
to take action against Orestes.?2 Thus, Clytemnestra as the dream of the Furies has been
fully actualised into an active and present figure on the stage. The audience are able to
both see and hear her, and so witness the dream as it occurs first hand.9 Aeschylus has
made the previously invisible remarkably visible, both in the active figure of

Clytemnestra and the sleeping - but present - Furies.?*

Throughout the scene, as Clytemnestra’s ghost berates them, the Furies remain
passive recipients of the dream visitation; they initially respond by moaning or crying
out (LVYHOG, wyUoG as general noises in response at 117, 120, 123, 126, 129), but they

remain asleep and do not engage in any active or extended dialogue with their visitor.

9% Fum. 94

91 Fum. 116

92 Cf. especially the visitation dream of Patroclus’ ghost to Achilles, II. 23.62-101.

93 Flickinger (1939), 357-9 argues that Clytemnestra’s ghost was only heard by the audience,
and did not appear on stage at all. This seems extremely unlikely given the contents of her
speech - cf. Brown (1982), 27, Sommerstein (2008), 101. On aspects of staging the Eumenides
more broadly, see Taplin (1977) and Brown (1982).

94 Much, much more could be said about the evolution of dreams - particularly in relation to
Clytemnestra - within the Oresteia: Clytemnestra initially dismisses them in Agamemnon as the
doxa of a sleeping mind (275), experiences her own prophetic dream in Choephoroi which is
fulfilled, and finally becomes a dream herself in Eumenides. This is unfortunately beyond the
scope of this contextual introductory study. For an examination of some of these themes, see
Catenaccio (2011).
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Their final response to Clytemnestra’s goading, however, presents an unusual scenario;
as their moaning becomes louder they suddenly shout:
AaBé, Aaf€, AaBE, AafE @palov.ds

Seize, seize seize, seize! Look out!

Clytemnestra immediately responds:
ovap Slwkels Bijpa, kKAayyaivelg 8" amep
KOV pépLuvay oUToT EKAElTTWY Pdvov.
Tl 8pdg; avioTw' P o€ VIKATW TOVOG,

und’ &yvonong mijpa poaABayBelo” Umve.%

You are pursuing a dream beast, giving tongue as
a hound who never abandons its care for slaughter.
What are you doing? Get up, lest toil overcomes you,

Do not be softened by sleep into ignoring calamity!

Clytemnestra herself seems to suggest - and commentators agree - that the
exclamation from the Furies indicates they are dreaming here of the chase of Orestes.%”
This would constitute an episodic dream (more on this dream type below), as they
themselves are evidently involved in a continuously unfolding action. But
Clytemnestra’s ghost, in her role as a dream visitor, remains on stage. This creates an
anomaly: the Furies are dreaming two scenarios at once. How is this possible?
Aeschylus manipulates the opportunities afforded by dramatic staging to allow these
two dreams to occur simultaneously — Brown calls it the ‘logic of dramatic
presentation’; the audience focus on Clytemnestra as an active visitant, a ghost, a
visible and tangible figure, allowing the Furies to experience a different type of dream
which could not be so easily staged and more readily accepted as out of their
perception.?8 Clytemnestra’s ghost is in this way the most extreme Aussentraume: her

objectivity is exaggerated to the point of visibility.

1.3.4 The Symbolic-Episodic Dream

The visitation dream was not the only type experienced in any period of
antiquity. Dreams were not always direct messages bestowed by a looming figure;

dreams could be more subjective experiences, featuring imagery of a symbolic nature,

9 Eum. 130

% Eum. 131-4

97 Pizzato (2006), 37; Brown (1983), 31; O’Flaherty (1984), 247; Sommerstein (2008), 100.
98 Brown (1983), 31; cf. Catenaccio (2011), 227. Devereux (1976), 150 Clytemnestra’s
appearance is both ‘a dream and a haunting’.
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or scenes in which the dreamer is involved, thus creating more of a personal and visual
‘dream space’ than those encounters in which a figure appears at the head of, and
speaks directly to, the sleeper. This type of dream was referred to as Innentraume by
Hundyt, as a reflection of the dream’s more internalised nature, placing it in a clear
opposition to the objective externalised visitation of an Aussentraume.?® This helps
counteract the problem encountered when using ‘symbolic’ as a categorisation, as not
all the dreams are focused on interpretative symbolism. Harris suggests instead
‘episodic’ to describe these non-visitational encounters.120 An amalgamation of both
terms seems most appropriate. The symbolic-episodic dream has been widely
discussed in Greek literature - especially tragedy - and it is imperative to separate our

own post-Freudian understanding of this type of dream from the evidence at hand.101

While Homeric epic evidently favoured the visitational dream, the symbolic-
episodic type is not entirely absent. It is referenced briefly in a simile during Achilles’
pursuit of Hector in Iliad Book 22:

g 8 €v Ovelpw oV SUvatal PevyovTa SLWKELV:
00T’ &p’ 0 TOV SUvatal LTToEEeVYeLY 000’ O SLwKeLy 102

Just as in a dream one is not able to pursue one who flees -
neither can one get away nor the other pursue ...

The simile utilises the ‘dream space’ in describing its contents: the dreamer is involved
in the immediate action, and are thus part of a wider scene. This maps on to the action
immediately unfolding in the narrative and encapsulates the frustration, as well as the
near-unreality, of the stasis that the two warriors have reached.103 The symbolic-
episodic type occurs again in the Odyssey when Penelope reports her dream of twenty
geese and an eagle in Book 19 - this particular scenario will be discussed in greater

detail below, as it is not as straightforward as it may initially seem. Similarly, a dream

99 Hundt (1935), 44-96.

100 Harris (2009), 49.

101 Devereux’s 1976 work Dreams in Greek Tragedy: An Ethno-Psychoanalytical Study is the
clearest example of how this approach is unsuccessful; Lefkowitz (1977), 306-7 highlights the
tendency for the study to ‘interpret almost everything in terms of sexual intercourse’, and notes
the painful relentless reductionism and general confusion forced upon the Greek texts in
question.

102 7], 22.199-200

103 Porter (1993), 34 calls it an ‘eerie inconclusiveness’. Weiderhorn (1967), 69 identifies this as
an anxiety dream; he argues that this ‘natural’ dream has entered the epic ‘through the back
door’. The imagery from this dream may be more recognisable to a modern audience, but the
brevity and intention of the reference can neither rule out a divine origin nor attest to the
Homeric understanding of an outright ‘natural’ dream.
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reported by Penelope in Book 20 may be considered more as a symbolic-episodic
dream type than a visitational - though again only a brief report, Penelope laments:
aUTap £pol Kal Ovelpat’ EMECOEVEV KAOKA SALwV.
THi8e yap abd pot vukTi mapéSpadev elkedog av T,

T010G £V 0loG NEV AUA OTPATH' ATAP EUOV Kiip
xaip’, émel oUK E@auny dvap Eupeval, GAA" Utap 1)6m.104

But to me a god sends evil dreams also.

For this night beside me slept one like him [Odysseus],

Just as he looked when he left with the army. But my heart
Rejoiced, since I did not think it to be a dream, but a waking reality.

Though it has a commonality with the visitational dream, namely in the appearance of a
figure described as in the ‘likeness’ of someone, it does not adhere to the standard
positioning and does not appear to have imparted any message or advice. Instead, the
more youthful Odyssean likeness lies with Penelope in her bed in a scene of
matrimonial closeness. Penelope is involved in the scene herself; she recounts her
immediate emotional response during the dream experience - ¢uov kfjp xaip’ - and the
encounter to her was so realistic, she believed it to be a reality thus causing her more
sorrow upon waking. Penelope’s involvement points to a dream which is more of the
episodic type than visitational, as it invokes the visual experience of the dreamer rather

than focus on an auditory message.

In tragedy, symbolic-episodic dreams are more frequently employed, and thus
the dream report and interpretation too becomes by necessity a common feature. In
the extant texts, Aeschylus and Euripides feature dreams within their dramas several
times; Sophocles by comparison employs the dream only once.105 Notably, Euripides’
three emphatic dream scenes occur in plays based on the epic cycle - Hecuba, Iphigenia
at Tauris, and Rhesus. The dreams may depend on imagery and hidden meanings, much
the same as oracular or prophetic messages delivered by other means. In Choephoroi,
for example, the contents of Clytemnestra’s dream which had disturbed the whole
household in the Parodos (32-27) are finally revealed to the audience in a stichomythic
exchange between Orestes and the Chorus (526-535): she dreamed she had given birth
to a snake (tekelv 6pakovt’ €8o&ev, 527) which she swaddled like a baby, and on
putting it to her breast, it drew off a clot of blood in her milk (6p6pufov alpartog, 533).

The symbolism here is thus weaved into the action, involving Clytemnestra herself as

104 0d.20.87-90
105 Soph.0T.981-82 and even then, the dream here has no real interaction with the plot.
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the main ‘actor’ in the dream scene, allowing Orestes to subsequently interpret each
stage of the dream imagery and conclude ‘I become the snake and I kill her, as this
dream so tells’ (¢ékSpakovtwOeic &’ £yw | kTeivw viv, ®¢ Tovvelpov évvémel TOSE, 549-
50).106 Jocasta’s infamous consolatory remark to Oedipus that ‘many have lain with
their mothers in dreams’ also attests - albeit briefly - to dreams of a more episodic

nature that were apparently commonplace in Greek dreaming life.107

In some cases, these dreams can blend several features from the Homeric
dreams - both visitational and symbolic-episodic. In Persians, for example, Atossa has a
dream which initially seems to recall the manifest figures of a visitation dream: two
well-dressed women appear to her, beautiful and larger than life, one dressed in
Persian robes and the other in Doric. But they do not have a direct message for Atossa,
and do not engage her in dialogue. Instead, Atossa witnesses an unfolding scene which
comes to also involve her living son Xerxes and her dead husband Darius: the two
women begin to quarrel, and so Xerxes tries to yoke both to his chariot. One woman
submits to her harness while the other struggles against it, tearing it from the chariot
and dragging it along, smashing the yoke in half. Xerxes falls from the chariot, Darius
appears beside him showing pity, but when Xerxes sees him he tears his robes.108
Atossa is wholly removed from the action. The dream content is evidently symbolic,
and as Oberhelman highlights, the interpretation of the imagery is ‘a simple matter for
anyone with knowledge of the historical circumstance of the play’ - this, too, would
extend to an Athenian audience: Xerxes’ expedition is doomed to fail.1%9 The dream
report blends several features of different Homeric dreams: it plays with the
expectation of the visitation dream, features a symbolic scene of competition, and
includes an appearance from a deceased person. Unlike the Homeric dreams however,
Atossa is in no way involved with any aspect of the dream activity; the ‘dream space’ in

this instance seems to only be there for her to observe as a removed spectator.
1.3.5. The Misinterpreted Dream

The symbolic-episodic dream fits well with the world of tragedy. Placed
alongside other divine methods of communication - oracles, prophecies, etc. - dreams

offer an inevitable truth.119 Yet, like oracles and prophecies they are also vulnerable to

106 On Orestes here assuming a “threefold prophetic role” as fulfilling portents, interpreting
portents, and himself being a portent see Roberts (1985), 291.

107 Soph.0T.981-82 moAAoi yap 1n kv dveipacty Bpotdv untpl EuvnovacOncav.

108 Aesch.Pers.181-99.

109 Oberhelman (1991), 26.

110 Rehm (2017), 75.
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misinterpretation. The ambiguity of the symbolic-episodic dream is more natural for
the tragic world, where the gods do not always communicate their intentions directly
and human agency - and error - is rather more in focus. What does remain consistent
throughout however is that these dreams are understood as being divinely sent and
imparting - as other oracular sources - significant messages about present or future
events. As a more indirect form of communication from the divine, the symbolic-
episodic dream is more subject to easy misinterpretation than the visitation dream.
However, that is not to say that the latter type is never misinterpreted - this is
certainly not the case, as shall be shown below in the case of Croesus’ dream.
Ultimately, with both dream types, as with other oracles, it is the responsibility of the

(mortal) recipient to correctly understand the message from the (immortal) sender.

The ambiguity of interpreting signs from the gods in any medium was well
recognised.!!! The symbolic-episodic dream presents an interesting method of divine
communication as it combines aspects from both inductive and inspired divination: it
relies on the identification and interpretation of signs from the gods (more akin to
inductive divination) but these are communicated directly in the private experience of
a dream (more akin to inspired divination).112 This reliance on the dreamer to correctly
report any dream content and subsequently correctly interpret it, as with other oracles,

exposes the message from the gods to human error in comprehension.

At the beginning of Euripides’ Iphigenia in Tauris, Iphigenia recounts her
strange dream, though rather than tell it to another person for interpretation, she
simply reports it to the ‘upper air’ (mpog aifép’). In this dream she is back home in
Argos when an earthquake strikes; having fled from the palace, and watches as the
entire building collapses to the ground in ruins (44-49). One feature remains:

uovog 8’ éAelpOn otirog, we £608E¢ poy, 50
oUWV TATPWOWY, €K 8 ETKPAVWVY KOULAG
EavOag kabevay, EBEypa 8" avBpwmov Aafeiviid

But one pillar of my ancestral home, it seemed, was left standing; from
its capital flowed fair hair, and it took the voice of aman ...

111 Bonnechere (2007), 147.

112 Bonnechere (2007), 149, 153; cf. the categories Plato and Cicero refer to in describing
divination - ‘natural’(=inspired) and ‘technical’ (=inductive), dreams ostensibly being included
in the former but again overlapping with features of the latter (Phaedrus 244; De. div. 1.6; 18;
2.11).

113 Eur.IT.50-52
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Acting then in the role she has at Tauris of ritually cleansing Greeks before their
sacrifice, Iphigenia then sprinkles water on the column, weeping, preparing it for
slaughter (53-55). This is the end of the dream report. Unusually for tragedy, Iphigenia
then immediately interprets the dream for herself: Orestes is dead (té6vnk’ ‘Opéotng,
56), it is he whom she prepared for sacrifice. She explains her interpretation of the
column imagery: otiAoL yap olkwv TaI8EG elowv dpoeveg (67), and is sure it is Orestes
and not another relative for there were no other sons in the palace when she left (59-
60). The dream imagery reflects a mixture, then, of her pastin Argos and her present in
Tauris and the symbolism of the column is clearly intended as Orestes. But Iphigenia
has mistaken the message conveyed by her own actions within the dream - unlike the
column’s identity, she fails to interpret the meaning of its lone survival and her own
interaction with it, instead only understanding the act as what it is representative of in
her waking life: her purification of victims before their slaughter. The act of purification
itself, rather than what it leads to, seems to be key here, as the purification of Orestes is
a persistent theme in the play, a theme which is ultimately introduced by Iphigenia’s

dream.114

The dream’s misinterpretation is short-lived for the audience, as Orestes
arrives on stage immediately afterwards at line 67, but Iphigenia does not discover his
identity for another five hundred lines. When she does finally realise that Orestes is
alive (568), Iphigenia does not reinterpret her dream but rather hastily dismisses it as

having been false:

[®ITENEIA

Pevdeic dvelpol, xaipet™ o8& (T’ Gpa.

OPEXTHX
o008’ ol copol ye Saipoves kekAnuévol 570

V&V dvelpwv elotv dPrevbéotepol. 115

[PHIGENIA

Farewell, false dreams! It seems you were nothing.

ORESTES

114 Gagné (2013), 422-5 provides a thorough and convincing discussion of the dream, its
meaning for the audience and its relation to broader themes within the play, as well as the
play’s role as an anti-Eumenides.

115 Eur.JT.569-571
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Yes indeed, nor are the gods who are called wise more truthful than

winged dreams.

Iphigenia is unable to see that the error lies not with the dream itself but in her own
misinterpretation, and Orestes’ response highlights that this is not a problem restricted
to dreams themselves but any communication from the gods. Both exemplify the
difficulties encountered in tragedy by mortals attempting to understand immortal
designs, in whatever manner they are communicated. Iphigenia’s misinterpretation of
the dream at the outset affects her actions in the scenes which follow, yet this still leads
to a fulfilment of the dream’s actions in that she does perform the purificatory rites
upon Orestes, though before she knows his real identity. Her refusal to reinterpret the
dream on discovering Orestes is not dead, and acknowledge her own mistake, is
indicative of the wider failure of mortals within the play to understand the will of the
divine and make informed decisions based upon it and their own accumulated
knowledge.!16 There is no falsehood in Iphigenia’s dream - nor usually in any dream or

oracle in tragedy.11” The misinterpretation is entirely mortal.

Herodotus often invokes the ambiguity of dreams in his Histories; characters
misunderstand, ignore, or generally underestimate dreams, and then engage in activity
which leads to the dream’s very fulfilment. Notably, Herodotus uses the visitational as
well as the symbolic-episodic dream type in this way. The dream of Croesus, for
example, begins with the standard appearance of an anonymous dream figure
(6velpog) standing over him (éméotn) as he sleeps (1.34); the narrative suggesting that
the dream was sent as a result of divine vengeance (¢k 6eo® vépeoig) following Solon’s
visit.118 This dream reveals to Croesus that his favoured son Atys will perish by a spear
of iron. Upon awakening, Croesus is naturally frightened by his dream and sets about
devising ways in which Atys might avoid injury: he does not allow him to lead the
armies, nor does he allow any weapons in the house but instead removes them all to
the floor of the storehouse, ‘lest any should fall upon his son from its hanging place.’119
In the meantime, Croesus has also received Adrastus as a suppliant, who has been
banished from his home for accidentally killing his brother; Croesus purifies him of the

pollution of this murder and welcomes him as a xenos. Atys later wishes to be sent on

116 Kyriakou (2006), 63.

117 Gagné (2013), 422.

118 Hollmann (2011), 77 ‘in the account of Croesus’ downfall, the first manifestation of divine
nemesis begins with a dream.’

119 ¢wBo6Ta 6¢ oTpatnyEéey P TV AuSadv oS apf] £tL £l tolobto Tpfjypa égémeune: drovtia 6&
Kal Sopatia Kol T TolaiTa TAVTA TOToL XPEWVTAL £G TTOAEUOV dvOPWTOL, €K TV AVEPEDVWV
€KKoULoNG £G TOUG BaAdpoug cuvEVNOE, U Tl ol kpepdpevov T Toudi éuméon. Hist.1,34,3.
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the Mysian boar hunt; to persuade his father to allow this, he specifically criticises his

interpretation of the dream:
39. “Tuyyvoun HEV @ TATEP ToL, i8OVTLYE 6PV TolahTny, TIEpl Epe
@LAAKNV £XeV' TO 8¢ 0V HavOAGveLS AAAX AEANOE oe TO Gvelpov, £UE Tol
Sikatov €0l PpAleLy. 116 TOL TO BveLpoV VTIO aliypfi§ oLdnpEéng @dvat
€ue TedevTnoey VOG 8¢ kolal pev eiol XETPES, kKoin 8¢ alyur) odnpén v
oV @oféal; el pEv yap OO 686VTOG TOL ElTTE TEAEVTNOELY E, ) GAAOVL TEL
0 TLTOUTW £0LKE, XPT)V 6N o€ TTOLEEY T TIOLEELG” VDV 8 LTTO Al piis.
émelte wv oV TPOG AvEpag MUV yiveTal 1) paym, LETEG E.”120

“Father, none can blame you for protecting me, having seen such a
vision; but it is my right to show you this which you do not perceive,
and wherein you mistake the meaning of the dream. You say that the
dream told you that I should be killed by a spear of iron; but has a boar
hands? Has it that iron spear which you dread? Had the dream said I
should be slain by a tusk or some other thing belonging to a boar, you
had been right in acting as you act; but no, it was to be a spear.
Therefore, since it is not against men that we are to fight, let me go.”121

Croesus concedes, and on the boar hunt Atys is struck and killed by the spear of
Adrastus, who his father had sent to watch over him, ‘so fulfilling the prophecy of the
dream’ (1.43). Itis Atys’ misunderstanding of his father’s dream then, based on his
inability to see the wider picture, that leads to his own downfall. But, in a move of
dramatic irony that would not be out of place in a tragedy, despite all of Croesus’ efforts
to circumvent fate, it is his xenos Adrastus, the purified accidental fratricide sent
specifically on the hunt to look after Atys, who throws the fatal spear. Both Croesus and
Atys have thus been compared to Sophocles’ Oedipus: Croesus, for his efforts to avoid
the coming disaster about which the gods have warned, and Atys, for his active part in
the decision which results in his death.122 What is especially clear with the visitation
dream being used in this scenario is that the dream itself is not at fault, and the error
lies in human misunderstanding. The dream is thus not intentionally deceitful - as
Agamemnon'’s is in lliad 2 - rather, it is entirely transparent as to what the future holds.
Atys insists upon a reinterpretation of the dream, which, underestimating the warning

which it provided, directly places him on his fatal path.

The misinterpreted dream then can be either visitational or symbolic-episodic,
the message being communicated either directly imparted or more indirectly alluded

to through imagery. The dream itself is not false; the onus lies with the dreamer to

120 Hdt.1.39

121 Transl. adapted from Godley (1920).

122 Said (2002), 135; on the overall tragic nature of the story, and its ‘Greekness’, see Mikalson
(2003), 163-4.
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understand the message which is being imparted. This differs entirely from the false
dream of the Iliad as deception is not the intention. However, as we shall see next, there
is another category of dreams in which deception does not come from the immortals,

but is rather more mortal in origin.
1.3.6 The Invented Dream

There is often debate over whether literary dreams can ultimately be
considered 'real’ in discussions of the dream in ancient Greece.123 This is not a question
[ am interested in pursuing as it seems unnecessary; dreams in literature may not have
happened - they exist in works of fiction. It is their representation and characteristics
that are of interest, not their reality. However, there is a fine distinction which can be
made within the literature itself: occasionally, it is possible to identify dreams which
are invented by their reporter rather than truly experienced. These ‘invented’ dreams
manipulate the inherent subjectivity of any dream experience told from the perspective

of the dreamer themselves.

While the Iliad exemplified the false dream, the Odyssey plays with the invented
dream. A small scene in Odyssey 14 subtly highlights this contrast, when Odysseus, in
the guise of a beggar (hereafter b-Odysseus), recounts a ‘blameless tale’ to Eumaeus
the swineherd.!2# In this tale, set in Troy, b-Odysseus describes being out on an ambush
along with the Greeks - including Odysseus, as a now separate character. Night falls,
and having forgotten his cloak, b-Odysseus tells Odysseus he fears he will not last the

night. Fortunately, the latter ‘immediately’ has an idea to remedy the situation:

“N kol €’ QyKGVOG KeaAnv oxéBev eimé te pibov:
YADTE, pidor BETGS pot évhmviov NABeV Bvelpog. 495
AV yap v®v kg iABopev: GAAG TIG €ln

elmelv Atpeidn Ayapépvovy, ToHEVL AV,

el mAéovag apd vad@v émoTpuvele véeoHatl.’125

With this, he propped his head up on his elbow, and spoke this tale:
‘Hear me, friends. A divine dream came to me in my sleep.
We have come too far from the ships. Would that there were anyone

123 e.g. Kessels (1973), 1 opens his thesis on the Greek dream by highlighting that ‘it might be
argued that all Homeric dreams are literary dreams and that as such they do not inform us
about the real experience of the early Greeks.’

124 aivog duvpwv, 0d. 14.508; Lowe (2000), 145 illustrates the narrative complexity of this
scene in his summary of it as ‘a dream within a lie within a lie within a masquerade within a
fiction.’

125 0d.14.494-8
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to tell Agamemnon, son of Atreus, shepherd of the people,
so that he might urge more men beside the ships to come.’

As soon as he finishes speaking, Thoas springs up, drops his cloak and runs to the ships
thus leaving b-Odysseus with a cloak to wrap himself in.126 The story is told by b-
Odysseus in an attempt to gain a cloak for the night from Eumaeus, by providing an
example of his master’s behaviour under similar circumstance.12” The story is situated
within the Iliadic world, not only by virtue of being located in Troy, but through the
actions - nightly ambush, crafty Odysseus, a divine dream, movement to and from the
ships. However, what is of most note here is Odysseus’ ruse within the story: he utilises
the divine dream as a device to necessitate urgent action, with immediate success. In
this self-conscious poetic scenario, Odysseus has become the narrator within a
narration, and employs the dream - as the epic poet does throughout the liad
especially - as a technique to compel activity from the characters in his own story,

while on a separate level using the story itself as a technique to influence Eumaeus.128

Odysseus’ dream report echoes that of Agamemnon in /liad 2. When the latter
has gathered the elders together, he also begins: kAUTe, @idor Oel6g pot vimviov HABeV
Ovelpog (II. 2.56). Agamemnon recounts his false dream alongside a plan to test the
loyalty of his men, just as b-Odysseus tells his invented dream as a means to test
Eumaeus.129 However it is the outcome of Agamemnon’s false report to his men that
perhaps reveals the inspiration for Odysseus’ ruse in the story within Odyssey 14 - as
the men rush back to the ships and begin preparations to leave, Athena urges Odysseus
to prevent their departure. Immediately, Odysseus sets off running, tossing his cloak
away - 7] 6¢ Béewv, amo 8¢ xAoivav BaAe — and heads for Agamemnon.130 This parallels
neatly with the action in b-Odysseus’ [liadic scene; thus in the tale, Odysseus knows
from his own experience how to manipulate a specific action - but it requires a divine
endorsement. As he cannot replicate the voice of a god, he instead invents a divine

dream. The question of whether it is real or not evidently does not at all occur to his

126 0d. 14.499-503: &6 épat’, ®pto & #merta Odag, AvSpaipovos vidg | kapmadipwg, dmod 8&
XAatvav B€to @owvikdeaoav | Bi] 6& Béewv émi vijag: Eym 6 évi elpatt keivou | keiunv domaciwg,
@ae 8¢ xpvadBpovog 'Hwg.

127 Segal (2001), 168 sees the cloak story as Odysseus testing the limits of Eumaeus’ hospitality;
Pratt (1993), 89 summaries the message of the story as ‘I need a cloak and if you are anything
like your master, you will get me one, by hook or by crook.’ Further, she suggests that whether
Eumaeus actually believes the story took place or not is neither relevant for the story’s message,
nor its effectiveness.

128 Eumaeus recognises Odysseus-as-beggar’s storytelling ability in his conversation with
Penelope, Od. 17.513 - 527.

129 Newton (1997-8), 144.

130 ], 2.182-7.
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listeners, as Thoas’ actions are instantaneous. The invented dream thus here serves as

a useful and unquestionable substitute for divine intervention.

This is not the only example of an invented dream in the Odyssey; its intention

to 'test' Eumaeus shares a common goal with another more detailed invented dream -

the next dream to appear in the narrative, that of Penelope in Book 19.131 The situation

is reversed: Odysseus, still in his disguise, is now told an invented dream by Penelope

which again, features Odysseus (dream-Odysseus, hereafter d-Odysseus). She asks him

to listen, and offer his own interpretation, as she recounts a dream unique in Homeric

epic:

XfjVéG pot katd olkov £eikoat TUPOV £8ovaotv

¢E U8atog, kai € o laivoual eicopdwaoa:

EXOwV & €€ Bpeog peyags aleTdG AykuAoxnAng

mioL kat avxévag NEe kai éktavev- ol 8’ kéxuvto

abpdol év peydpolo’, 6 8’ £¢ aibépa Stav GEpo. 540
a0Tap £ym KAATOV Kal EKwKuov €V Tep Ovelpw,

apl 6¢ P yepebovto 0MAOKaUTSeS Axatal,

olktp’ 6Ao@upopévny, 0 ot aleTog EKTave XTjvag.

ay & éABwv kat Gp’ €CeT’ ML TpoUXOVTL HEAGOPW,

@wVi] 6¢ BPOTEN KATEPTTUE PWVNCEV TE* 545
‘Bapoey, Tkapiov koVpn TAekAeLTolo-

oUK Ovap, GAN’ UTtap €00A6V, 0 ToL TETEAEGUEVOVY E0TAL.

XTIVEG eV pvnotiipes, Eyw 6£ ToL aietog Gpvig

Ao Tépog, viv avte Tedg TOGIS £iAjAovOa,

0G Ao HVNOTHPoLY AEKEQ TOTHOV £QTIoW. 132 550

[ have twenty geese at home, they eat grain

out of the water, and I take delight in gazing at them.

But a great eagle with curved beak came from the mountain,
broke their necks and killed them all. They lay heaped

in a pile in the house, while the eagle rose into the heavenly sky.
But I cried and wailed, though in a dream,

and fair-haired Achaean women gathered around me,

as [ was piteously lamenting that the eagle killed my geese.

But he came back and perched on a jutting beam,

131 Newton (1997-8), 145 groups Penelope’s dream with that of Odysseus in the Thoas story
and Agamemnon in the Iliad as type-scenes of ‘testing via false dreams’.

132 0d.19.536-50
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In human voice he held me back [from tears] and spoke:

“Fear not, daughter of far-famed Icarius,

this is not a dream, but a happy waking vision which will be fulfilled.
The geese are the suitors, and [ was an eagle before,

Now I have come again as your husband,

Who will send terrible death upon all the suitors.”

Penelope’s dream has been subject to many and varied interpretations, given its
marked deviation from the standard formula of Homeric dreams. There are two halves
to the dream report: the first half relies on a symbolism drawn from the use of the
birds - geese and an eagle — while the second half features a delivered speech from d-
Odysseus in the guise of the eagle, giving an interpretation of the earlier scene himself,
while also declaring it is in fact not a dream. Altogether this makes for a highly unusual
dream scenario; in a further departure from the standard Homeric dream, Penelope
herself features in the dream an active participant, rather than a passive recipient.
Furthermore, since the audience does not witness the dream as it occurs - as with
Odysseus’ invented dream in 14 - its related contents are thus impossible to
validate.133 These peculiarities hint that this dream is not as straightforward as it first
may seem, and indeed scholarship has moved away from the basic interpretation of the
dream in two key respects: the twenty geese are not intended to symbolise the suitors,
and the dream itself is a fabrication by Penelope.134 Instead, the twenty geese reference
the twenty years Odysseus has been absent and Penelope has been guarding the
household; their death by the eagle interpreted as an omen that these twenty years
have been in vain and that Odysseus will not return - this then more appropriately
accounts for Penelope’s reaction, as her excessive mourning is suggestive of the death
of a family member rather than of the suitors she has been spurning.13> However, then

the eagle returns and in the voice of Odysseus presents an interpretation intended to

133 Bulkeley (1998), 235.

134 Kessels (1973), 1 had distinguished this as a literary rather than a ‘dreamt’ dream, though
such a distinction is quite blurred. Recent scholarship has been more definitive in claiming that
this is not a dream at all but an invention of Penelope’s - see esp. Winkler (1990), Newton
(1997-8) and Levaniouk (2011). For the geese understood as the suitors: Austin (1975), 229-
31; Katz (1991), 146-147; Felson (1994), 32; Crotty (1994), 194-5; Ahl & Roisman (1996), 235-
36; McDonald (1997):16. Devereux (1976), 382 especially goes to great lengths to attribute the
dream to Penelope’s subconscious pleasure with the suitors, despite her character and actions
in the poem clearly signalling the opposite - cf. also Russo (1982), 8-10.

135 Pratt (1993), 150-152. 20 is a significant number in the Odyssey, not for the number of
suitors (whose number totals 108), but as an often-repeated tally of the number of years
Odysseus has been absent. This interpretation is also compared to Calchas’ prophesizing in Iliad
2.308-20, where the number of creatures equals the number of years rather than the number of
dead. See also Bulkeley (1998), 237; Levaniouk (2011).
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soothe Penelope’s grief: this is not a dream after all, but a waking vision in which the

geese are to be seen as the suitors, and he as Odysseus will bring death upon them.13¢

Why does Penelope tell the beggar this intricately-constructed dream scenario?
We have already seen how Odysseus used a dream to manipulate and instigate action;
here, the aim is similar. She creates this tale to subtly communicate with Odysseus; just
as b-Odysseus attempted to influence Eumaeus’ actions through his tale featuring
Odysseus, Penelope cleverly weaves together a portentous narrative, which also
features Odysseus himself. Before dream-Penelope recognises that the eagle is d-
Odysseus, she is bereft at what she sees as the loss of her household - a potential
reflection of her current situation. However once d-Odysseus does away with his
disguise, he announces his plan to rid her of the suitors - a potential reflection of what
Penelope wants to happen. Throughout the Odyssey, Penelope’s cleverness is
emphasized just as Odysseus’ is. She is able to use Odyssean tactics herself to
communicate her message: in Odyssey 14’s dream, Odysseus created for himself the
divine voice within a dream to instigate action. Here, Penelope instead creates a mantic
vision for herself. Therefore, just as b-Odysseus hoped Eumaeus would replicate the
actions narrated in his tale, Penelope hopes Odysseus will ensure her constructed

prophetic dream-turned-vision will come to fruition.137

Invented dreams also appear in other literary genres. Dreams are a valuable
tactic in the political world: dreams can spur action, or legitimise it, and as such are
very useful tools for those either in power or seeking it. Aristophanes pokes fun at this
type of subjective dream-prophesizing in Knights (424BC). That dreams may be in fact
be invented rather than legitimately experienced is hinted at first in line 809, when the

Sausage-Seller criticizes Paphlagonian-Cleon for misleading Demos:

0 OV YIlYVOOK®WV TOVS' €Eamatdg kal OVELPOTIOAETS
Tept oauTtod.
You know this, so you keep fooling him and rigging up dreams about

yourself.138

136 Levaniouk (2011), the eagle’s interpretation is ‘presented as a reversal, and therefore cannot
apply to the first part of the dream.’

137 Levaniouk (2011), Penelope is performing for Odysseus a muthos, a prophetic dream
narrative.

138 Aristoph. Kn. 809; transl. Henderson (1998); his n.64 highlights that Thucydides uses a
similar explanation for why Cleon was so aggressively opposed to peace, though he does not
specify anything regarding the use of dreams - éme181 8¢ kai 1) év AL@ITOAEL oo TOTG
Abnvaiois éyeyévnto kal éteBvikel KAéwv te kai Bpaaoidag, olmep du@otépwbev paiiota
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Later, in competing for the favour of their master Demos, Paphlagonian-Cleon and the
Sausage-seller compare dream-oracles of Athena.13% These reported dreams combine
basic familiar dream components with ridiculous imagery, for immediate comedic

effect:

[TADPAATQN

AN ¢y el8ov Bvap, kal povdokeL 1) Bedg avTh [1090]
ToD SMpov Katayelv aputaivn mAovBuyiewva.

AAAANTOIIQAHY

vn Al kal yap €yw’ katl povdoxeL 1) B0 avt)

€K TIOAEWG €ABETV Kal YAaDE ot ‘TikaBfjobat

£lTa KATAOTIEVSELY KATd TG Ke@aAfig &puBEAL®

auppociav katd 6o, KATd TOUTOU 8¢ OKOPOSAAUTV.140 [1095]

PAPHLAGON

Wait, I've had a dream: [ saw the Goddess [Athena] herself pouring
healthy wealthiness over Demos with a big ladle.

SAUSAGE-SELLER

By god I've had one too: [ also saw the Goddess herself, coming from the
Acropolis with an owl sitting on her helmet; then down she poured a
pitcher of ambrosia over your head, and over his, a pitcher of garlic
sauce.141

The abruptness of the dreams’ introduction - without any interval of night - and their
conveniently specific subject matter are fair indicators that these are not ‘real’ dreams
experienced by the two characters. Athena features in both dreams: as the patron
goddess of Athens, she is closely associated with the city’s political life.142 Any divine
endorsement would be favourable, but for Athena herself to feature in the dream and
interact with Demos is a sure strategy for the two competitors to win Demos’ favour.

The activity of Athena is, naturally for an Aristophanic comedy, odd; the intended

AvavtiodvTo Tfj iprivy, ... 6 8& yevouévng novxiag katagavéotepog vouilwv &v eivat
Kakoupy®v kal amiototepog StafBdAAwv (Thuc. 5.16.1).

139 Anderson (1991), 149 some argue that this contest is an insertion or interpolation. For other
scenes in Aristophanes which involve characters comparing their dreams, cf. the opening of
Wasps in which Sosias and Xanthias report similarly ‘symbolic’ types of dreams to each other,
then provide their own interpretations.

140 Arist.Kn.1090-95

141 Transl. Henderson (1998).

142 Lauriola (2006), 76 considers this association ‘peculiar and unique’.
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positive symbolism is crudely constructed for maximum effect. Here, the emphasis is
on the ‘seen’ actions rather than any delivered message. Harris argues that this passage
reflects a reality in Athenian political oratory - i.e. the use of dreams to gain favour -
and considers its comedic value, and vulgarity, as an attestation that there would have
been a group of citizens who looked down on such rhetorical tactics.143 Knights casts a
critical eye on the use of divination to manipulate the demos; as Smith highlights, it is
not that Aristophanes is encouraging the distrust of dream interpreters, but rather, he
strives to show how easily one can cheat others by dishonest use of various forms of

divination - not just dreams.144

There is little surviving evidence from the Classical period of the political use of
dreams which Aristophanes derides. Although beyond the focus of this current study,
the end of the Classical period has two interesting examples worth noting here for
reference. In his Against Ctesiphon of 330BC, Aeschines accuses Demosthenes of
falsifying a dream which told him of Philip’s death; the reality, he claims, was that
scouts of Charidemus had reported the news to him, but before anyone else could be

told, Demosthenes utilised the information to his own advantage:

TV pEV Be®V CUUTAGCAG £AVTH EVUTIVIOV KATEYEVOATO, WG OV TAPQ
Xoapt81pov To TPayHA TETVOUEVOG, AAAX TTapd ToD ALdg Kal Tfig AONVag,
oUG ped’ NpuEpav EMOPKDY VOKTWP @Noly Eautd StaAéyeobat kal T

HEAAOVTA 0000l TTIPOAEYELY,145

He fashioned together a dream for himself and lied about the gods,
claiming he had not heard of the event [Philip’s death] from Charidemus
but from Zeus and Athena, the gods by whose name he swears falsely by
day, he says that they converse with him at night and tell him of things

to come.

The language used is emphatic as to Demosthenes’ fabrication of the dream, and
Aeschines is evidently highly critical of his misuse of the gods’ names in this manner.
Demosthenes’ claim that Zeus and Athena converse with him at night and predict
future events for him suggest he is claiming the experience of a visitation dream, rather

than one composed of interpretative symbolism. Though vague, and of course with the

143 Harris (2009), 150-151.
144 Smith (1989), 149.
145 Aeschin. In Ctes. 77
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acknowledgement that the accusation is made by a rival, the invention of a visitation

dream seems a particularly striking and bold move.

Another speech from the same period more explicitly addresses the political
use of dreams: Hypereides’ For Euxenippus. In this defence, the latter is accused of
having falsely reported a divine dream which he experienced while incubating in the
temple of Amphiarus.14¢ The speech is dated between 330-324BC, so again falls
somewhat outside the boundaries of the current investigation; however, it is worth
noting that one of the arguments made by Hypereides in defending Euxenippus
situates the dream in the political world - Euxenippus is ordered to incubate (i.e., seek
out a dream in the temple) by the demos to obtain a resolution to a dispute over land,
and he reports back his findings to them.14” Moreover, it acknowledges the potential for

false reporting:

[14] ... 0 6fipog tpooEtagev EVEevinmp tpitw avtd éykatakiBijval eig
10 lepbV, 0UTOG 82 KON BEels EVOTIVIOY oL {8V, O T SHjuw
dmayyeat TodT i pév UmeddpBaves dAndig stvay, kal O €(8ev év T¢
Umvw to0T’ aTtov amayyetdal Tpog Tov Sfjpov, Tl kol dSIkel, & 0 Be0g
aVT® mMpooétatte TadT Egayyelilag mpog ABnvaiovg;

[15] &l 8¢, ®domep vuvi Aéyelg, yoD adToV kataevoasbat Tod BeoT kal
XOPLLOHEVOV TIOL uT) TAAN BT dnyyeAkévat T@ SNpw, oV Ym@lopa €xpiiv
o€ TTPOG TO EVOTIVIOV YPA@ELY, GAX’ 8Tep O TIPOTEPOG oD AEywV ETey,
elg AgdoUg mépPavta mubéobat mapa ToU 80D TV GANOeLay.148

The people ordered Euxenippus, along with two others, to lie down in
the temple; and he says that he fell asleep and had a dream, which he
reported to the people. If you assumed that this was true and that he
reported to the people exactly what he saw in his sleep, what crime
does he commit in reporting to the Athenians the instructions the god
gave him?

But if, as you now claim, you thought that he lied about the god and
sought to curry favour with certain individuals by not telling people the
truth, you should not have proposed a decree opposing the dream but
should have made an enquiry at Delphi and learned the truth from the
god, just as the previous speaker said.149

146 Amphiarus was appropriately a seer, favoured by both Zeus and Apollo.

147 Cooper (2001), 102 elaborates on the context of the land dispute: after the Battle of
Chaeronea in 338, Philip had awarded the town of Oropus to Athens, and its territory was
divided between the ten Athenian tribes. A hill, sacred to the god Amphiarus, was handed to the
tribes too, but this was considered to have been unlawfully allocated. Therefore, to determine
whether the land actually belonged to the god, the Athenians sent Euxenippus and two others to
sleep in Amphiarus’ temple to receive direct instruction from the god himself.

148 Hyp.4.14-5

149 Translation Cooper (2001).
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On the one hand, Hyperides argues, it could have been that the information
from the god himself was problematic rather than the subsequent report given by
Euxenippus - a nod perhaps to Agamemnon’s false dream from Iliad 2. If this is the
case, then Euxenippus cannot be held accountable; rather, the blame then rests on the
god himself. On the other hand, if Euxenippus had made a false report of his dream and
conveyed information which was not obtained from the god in an attempt to
deliberately mislead the demos, Hyperides suggests that there is a solution to such a
problem: sending to Delphi, to inquire the truth ‘from the god’, i.e. Apollo. As the dream
is divine in origin, the original message from Amphiarus can be corroborated by
another divine oracular source. That this corroboration comes by way of Apollo at
Delphi is an attestation to that oracle’s authority in matters of divine communication.
This is an interesting argument from Hyperides, emphasizing a perceived continuity
across the different methods by which the divine communicate with mankind, while
also on a practical level highlighting a way to ‘verify’ messages received from the gods
in such a highly personal and subjective context as dreams.150 That the oracle at Delphi
can be used to determine the validity of a dream also suggests that the former method

of divination bears more legitimacy than the latter.

1.4 Dreams True and False

These varied and often overlapping dream types serve to highlight a broader
issue of the dream experience itself: reliability. How can the dreamer know if the
dream is true, or false? The debate over the truthfulness of dreams appears as early as
Homer, and persists into the fifth century BC alongside some of the dream scenes
already discussed. A brief look at these discourses is useful for further exploring the
attitudes towards dreams, particularly in their existence as conduits for divine - and

portentous — communication, and how they related to other means of prophecy.

Following her invented dream report in Book 19 (see 1.3.6), Penelope warns not only
of the baffling and unclear (aunxavot adkpttopvBol, 19.560) nature of dreams, but also
of their unreliability as indicators of what is to come, for not all dreams come to pass
for man (19.561). She then delivers an intriguing exposition on the trajectories of the
dreams themselves, and each individual dream’s legitimacy is attributed to whether it

travels through one of two gates:

Sotal yap te moOAaL duevnvedyv eioiv ovelpwv

150 Cf. Pindar’s Pythian 4, 163-164 in which Pelias consults the oracle to confirm his dream,
which leads to the voyage of the Argonauts.
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al pev yap kepaeool Tetevyatal, ai &’ EAé@avtr

TV ol pév K EABwoL 8L TIpLoTol EAEPAVTOG,

ol p’ éAeaipovtal, £éme’ dxpaavta PEPOVTES 565
ol 8¢ 81 Eeat®V KepawVv EABwaL BVpadle,

ol p’ éTupa kpaivouaot, Bpotdv OTE KEV TIS (BnTaL

For there are two gates of fleeting dreams,

One is made from horn, the other from ivory.

Those dreams which come through the sawn ivory,

They are deceptive, since they tell unfulfilled things.

But the dreams which come out through the polished horn,

They come true, whenever seen by any man.

Though not made explicit, it is reasonable to assume the gates Penelope describes here
are in the underworld where, as mentioned above (1.1), the Homeric demos of dreams
is located; dpevnv@v especially hints at this location, as it is an adjective most
associated with the shades of the dead in Homer.!5! Penelope’s description of the two
gates is a puzzle which has gained much attention in scholarship, and the use of ivory
and horn to designate those dreams which are false and those which are true has been
given an array of explanations from both ancient and modern commentators: simple
punning wordplay of kepdeoot/ kpaivovot and éAé@avtl/ éAepaipovtal; an association
of horn with the eye and ivory with the teeth leading to a broader commentary on the
validity of sight over speech; horn as transparent and ivory opaque; a geographical
equivalent in the caves of Ithaca which then equates to astronomical features (horn -
south - Notus - Capricon; ivory - north - Boreas - Cancer); an association of horn with
Odysseus and ivory with Penelope; horn as common and inexpensive, ivory as rare and
costly.152 The explanations are vast, and a proper analysis is beyond the scope of this
study. For our purposes, however, the meaning of the Gates’ material composition is
not as important as the message which Penelope conveys. She makes a clear distinction
between the two genres of dreams experienced by the dreamer: those which tell of
things to come, and those which tell of things that will not. The former then, a truthful

portent, while the latter is sent as a deliberate deception. And so, Penelope presents

151 L,S] s.v. apevnv-og [a”], dv, also 1}, 6v Opp.H.2.58: (&- priv., pévog): —poet. Adj., in Hom.
chiefly of ghosts or shades.

152 Eustathius Commentarii V, 11, 219; Macrobius Commentarii 12. Of the many discussions in
modern scholarship from which these conclusions are drawn, see esp. Highbarger (1940);
Amory (1966), 1-59; Kessels (1973), 65-75; Russo (2002), 224-27; Noegel (2007), 199-206;
Haller (2009), 397-417.
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two layers of problems facing the use of dreams: they are obscure in their meaning, and
then even when understood, their message may or may not come to pass. Dreams are
thus a difficult mixture of unclear and ambiguous, and this sentiment is perhaps further
reinforced by Penelope’s verbalisation of the concept in an equally unclear and
ambiguous way. The difficulty in understanding the meaning of the Gates is also a
useful paradigm for the modern interpretation of ancient dreams more broadly:

symbolism from a culture so far-removed from our own is often entirely inaccessible.

In a fable of Aesop, which has been regarded as one of the older types from the
fifth-century BC, the existence of two types of dreams, true and false, is once more
brought into focus but given a different aetiology and trajectory.153 Aesop takes on
Apollo’s “mantic monopoly”154 in the fable: Apollo asks Zeus for mantike, so that he
might become the most prominent of all oracles; having been granted it however,
Apollo’s arrogance is exacerbated and he believes himself superior to all the other gods
(Vita G 33, 5-7). Zeus’ solution is to create dveipoug &AnBeis - true dreams - that reveal
the future to men in their sleep, thus making consultation with Apollo unnecessary (33,
9). Apollo, realising what has happened, asks Zeus for reconciliation; on forgiving
Apollo, rather than take away the true dreams, Zeus instead has another plan: he
creates and introduces deceitful ({evéij) dreams to appear when men are asleep, too
(33, 11-15). And so, Apollo, as the original source of prophetic divination, once more
becomes the go-to for people wishing to know the future, as their dreams can no longer
be considered as reliable. As with Penelope’s story of the Gates, there are two distinct
dream categories: true and false. Here, however, the dreams are literally created by
Zeus himself, as a response to Apollo’s mantic skills. The subordination of the dreams,
once they have become unreliable, to Apollo indicates an unquestioned trust in his
oracle - i.e. Delphi - and its ability to corroborate or dispute other forms of prophecy.
This belief, as we have seen above, appears in the roughly contemporary Pindar, and

then Hyperides (1.3.6).

A similar account of the use of dreams to undermine Apollo’s prophetic

monopoly occurs in Euripides’ Iphigenia in Tauris, 1270-82. The Chorus describe how

153 Perry (1962), 299-302; Kurke (2003), 83-4: the context of this ‘first full-scale fable’ in the
Life being that Aesop has been purchased as a slave by the philosopher Xanthos; on arriving
home Xanthos’ wife is annoyed at his ugliness, as she had a dream in which her husband
acquired a handsome slave instead. The fable Aesop thus tells is a consolation to her on the
origin of true and false dreams. All Greek excerpts from Vita G are taken from TLG.

154 Kurke (2003), 83; on Aesopic disrespect to Apollo more broadly, see Jennings (2017), 189-
207.
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Apollo, having killed the serpent at Delphi, becomes ‘conqueror’ of the oracle. He sends

Themis away (from Delphi), and in response, her mother Earth takes action:

... VOYLO

X0V £TEKVWOOATO PAGUAT OVElpWY,

Ol TTOAECLY HEPOTIWV TA TE TPDTA

Ta T €mel®’ 00’ £peAde TuXEY 1265
VTV KATd SVo@QePAG XaXpED-

vag éppalov’ Tala 6¢ tav

uovteiwv deeireto Ti-

pav ®oiBov @O6vw Buyatpog.15s

Earth begot nightly dream visions, which revealed to the many men
both things present and things destined to happen thereafter, while
asleep in their dark beds. And so Earth took away Apollo’s honour of
prophecy, out of envy on account of her daughter.
Therefore, as with the account in the Aesopic fable, another immortal decides to
undermine Apollo’s prophetic power by creating and introducing dreams to men as
they sleep. In this case, Earth issues forth the dreams herself as her progeny, and they
are able to tell men of present and future events, thus taking away Apollo’s Tiun. Apollo
immediately petitions Zeus to intervene and restore his authority; Zeus happily obliges,
by stopping the nightly voices (vuxiovg évomag, 1276) and taking the truthfulness of
these nightly appearances away from men (U0 §” dAaBooUvav VUKTWTIOV £E€TAeV
Bpot®v, 1277). The Aesopic creator of dreams is thus here the one who takes them

away.

The sixth-century BC Homeric Hymn to Hermes had also recounted a challenge
to Apollo, though this time only by means of a request from the infant Hermes.15¢ What
is of note for our current discussion is that in the Hymn, Hermes is hailed as the
nyntop’ dveipwv, leader of dreams’ (14). This title is unusual for its lack of subsequent
qualification; there is almost nothing else recounted about his role in relation to

dreams except a small reference near the end:

TaoL 8" 0 ye Bvntoiotl kal dBavAatoloy OAET

madpa eV ovv dvivnol, T0 & AkpLToV NTIEPOTIEVEL

155 Eur./T.1262-69

156 For dating the hymn: Allen, Halliday & Sykes (1936), 183-6; Janko (1982), 99-150; Kurke
(2003), 82; cf. Brown (1947), 4: ‘the Hymn is universally recognised to be no older than 7t
century.’
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VOKTO SU Op@vainy @Oia Bvntdv avBpwmwv.157

He consorts with all mortals and immortals,
He brings little advantage, but incalculably often!s8 cheats

the tribes of mortal men throughout the murky night.

This short account of Hermes’ activities during the night could be read as reference to
his previously mentioned role as the leader of dreams. The vocabulary certainly alludes
to it - beyond the dark description of night, &xpttov brings connotations of the difficult
interpretation of dreams, while @UAa itself recalls the Hesiodic tribes of dreams (1.1).
If such a reference can be understood, then the hymn makes clear that Hermes’
interactions with mortals via dreams are deliberately deceitful. This duplicitous
potential in prophecy has already been described in the hymn in relation to the bee-
oracle which Apollo gives to the young Hermes: when the bees have consumed honey,
they will readily speak the truth (mpo@povéwg éBédovay aAnBeinv dyopevely, 561),
but when they have not then they speak falsely (yre08ovtat, 563). Determining the

truthfulness of any oracle then, is as paramount as its subsequent interpretation.

1.5 Closing Remarks

This chapter is intended as an overview to both sleep and dreams in Greek
literature, from Homer until the fifth-century BC; as such, it is hopefully both a useful
starting point and a helpful reference for the rest of the discussion. By discussing sleep
and dreams in the mythic tradition, as well as in a range of literature across the period
(and in some cases, beyond), it becomes clear that there is no single defining model for
either. Furthermore, both sleep and dreams possess an inherent duplicity to their
nature: the former has the potential for both release and harm, while the latter can be
truthful or deceptive, clear or obscure. The various overlapping dream types show that
there is no simple monolithic dream in Greek literature; the nuances to each dream
episode illuminate the context in which it appears. Above all, though, the contents of
the dream - whatever type it may be - hold a special significance, and given the many
ways in which interpretation could go awry, it is not then surprising that the position

of oneiropolos in Greek life reaches professional status.

157 HH.18, 576-8
158 Translation of 10 §" dxpttov after Vergados (2013).
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2

Sleep, Dreams and Heraclitus

The distress of the whole Heraclitean
interpretation is to be seen in the fact that what
we call fragments are not fragments, but citations
from a text in which they do not belong.
--Heidegger

[t has been said that in dealing with Heraclitus, the Homeric-Hesiodic context
should always be taken into account.! Appropriately then, following on from the
previous chapter’s extensive discussion of the characteristics of sleep and dreams from
Homer onwards, this chapter narrows the focus entirely onto Heraclitus. As noted in
the introduction, he is often hastily dismissed in studies of sleep and/or the dream.

This chapter, then, seeks to give him the space he deserves.

While natural philosophy had arisen with the investigations of Thales of
Miletus in the early sixth-century BC, it is not until Heraclitus - active in the late
sixth/early fifth centuries BC - that our current areas of interest begin to quietly
appear as part of wider philosophical investigation. Heraclitus himself does not
investigate either phenomenon explicitly; rather, as we shall see in this chapter, he
makes use of the states of sleeping and dreaming to elucidate his own philosophical
ideas. Unsurprisingly for Heraclitus, who is renowned for his obscure style, these are
neither basic nor simple comparative remarks. His depiction of how an individual
experiences the sleeping state interacts closely with his investigations into
epistemology, the logos and indeed even the universe more broadly. Described as
everything from a ‘philosophical maverick’ in antiquity to the more sympathetic
modern interpretation of ‘humanist with scientific interests’2, Heraclitus’ fragments on
sleep and dreams are the first appearances of both phenomena outside of a purely
literary context and as such merit a closer investigation. I should note that in discussing
Heraclitus, [ do not attempt to reconstruct larger theories by combining several

fragments into a narrative. This is not a method which lends itself to Heraclitus’ work,

1 Hussey (1991), 521.
2 Graham (2010), 135-36.
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particularly those aspects in which, as in this case, there are only a handful of
fragments extant. Rather, the fragments relating to sleep and dreams are discussed in

turn, and any useful comparisons or similarities noted.
2.1 On Epistemology

Heraclitus took great interest in the epistemological condition of man, which is
often the focus of criticism in the extant fragments. For him, understanding the world is
a fundamental requirement which he finds the majority of men to be lacking. Their
inability to understand how things really are and possess true wisdom is a result of
their inability to grasp the logos, the primary object of knowledge.3 In Heraclitus’
philosophy, the meaning of logos has been well-recognised as a subject of much debate
among commentators - ‘few issues in the study of early Greek philosophy have drawn
as much attention or provoked as much disagreement’.# The suggestion that logos
means more than simply ‘word’ or ‘account’ is convincing, given the epistemological
content of fragments DKB1, 2 and 50 in particular. But the emphasis on logos as an
established cosmic law swings too far the other way, and risks imposing anachronistic
(usually Stoic) concepts on an early natural philosopher; nonetheless, it is clear that the
logos is related to the arrangement of all things.5 A recent analysis by Johnstone has
provided an excellent and highly plausible reading of Heraclitus’ logos, which seeks to
reconcile the two extremes of interpretation; by analysing the extant contemporary
usages of logos he finds that its meaning is often that of an orderly and intelligible
presentation of the spoken or written word, and suggests that Heraclitus innovatively

utilises this meaning on a cosmic scale.¢ Thus:

Heraclitus denotes by the term ‘logos’ neither his own discourse nor a cosmic
law, but rather the world’s orderly and intelligible (i.e. comprehensible,
understandable) presentation of its nature to us throughout our lives. On this
view, to understand ‘this logos’ is to understand the world as it presents itself
to us - that is, as it becomes available to us in our experience - much as one

might understand (or fail to grasp) the meaning of a written or spoken account.

Johnstone, ‘On Logos in Heraclitus’, 21

3 See esp. Curd (1991), 531ff.

4Johnstone (2014), 1.

5 After KRS (1983), 187; contra West (1971), 124-9; Barnes (1982), 59.

6 Johnstone (2014), 20-26; cf. Kahn (1979), 102: ‘logos means not simply language, but rational
discussion, calculation, and choice: rationality as expressed in speech, thought and action ... The
concept of logos as a self-subsistent power or principle is foreign to the usage of Heraclitus.’
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This understanding of the logos fits appropriately within the world of natural
philosophy, and for Heraclitus in particular it allows for a clearer understanding of his
epistemological investigations and criticisms. The logos can be suitably described by
Heraclitus as common (§uvog, B2), then, as there is only one shared way in which all
things in the world present themselves to us. Therefore, when Heraclitus criticises men
for their inability to grasp the logos, he is attacking their failure to understand ‘what is
always and everywhere before their eyes’ rather than their inability to understand the

transmission of his own philosophical doctrines.”

With this meaning of the logos in mind, we can turn now specifically to
fragment B1, the opening of Heraclitus’ work. Here, Heraclitus invokes a metaphor of
sleeping to highlight man’s epistemological deficit in a wider discussion of the logos. |
quote the fragment in full, to avoid misreading due to lack of context. This is the longest
extant fragment of Heraclitus; emphasis in bold is on the lines concerning sleep
specifically:

T0oU 8€ Adyov To08’ €6vTog detl af0vetol yivovtal GvBpwtol, kal
mPoabev 1] akoboal, Kal AKOVOAVTEG TO TIPOTOV' YIVOUEV®V YAP TIAVTWY
KQT TOV Adyov TOvSe Ameipolotv £éoikaot, TEPpWUEVOL KAl ETEWV Kal
£pywVv TOLOUTWY, 0KOLwV £Y® Snyedpal Katd @UoLy Slalpéwv EKacTov

Kol @palwv 6kws £xeL. TOVG 8& GAAOVG AVOPWTOUE AavOAvEL OKOoK
£yep0£vTEG TIOLODOLY, OKWOTIEP OKOOK EVS0VTEG EMAvVOAvVoVTILS

Of the logos that is always, men are always uncomprehending, both
before they hear it and when they have first heard it. For, although all
things happen according to this logos, they are like the inexperienced,
when they have experience both of words and deeds such as I explain,
when [ distinguish each according to its nature and show forth how it is;
but other men fail to notice what they do when awake, just as they
forget all they do when asleep.

Heraclitus criticises men for their consistent incomprehension of the logos before they
heard it, then also when they have heard it and experienced such things as he sets
forth. Given Johnstone’s reading of the logos, Heraclitus’ criticism here is clearer in its
meaning: men are oblivious to the logos, to that which constantly surrounds them, and
has been there all along. Their oblivion however reaches to such an extent that even
direct experience and revelation from Heraclitus yields no understanding. Men are

familiar with éméwv kal €pywv - literally, words and deeds, but feasibly a polar

7 Johnstone (2014), 23.
8 DK22B1
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expression meant to indicate ‘the whole of human experience’® - but nevertheless, they
continue to be uncomprehending and are thus compared to the ‘inexperienced’. Their

experience has not resulted in knowledge.

To emphasize man'’s continual epistemological inferiorty, Heraclitus employs a
chiastic metaphor to contrast the sleeping state with the waking. Rather than focus on
the states as oppositional however, Heraclitus instead likens men’s failure to
understand waking activity to the failure of remembering what happens during sleep.
These states may be opposed, but the epistemological condition of man remains the
same in both: he is in a position of ‘cognitive alienation.’1® Man does not understand the
world around him, but Heraclitus himself has grasped the logos - €y® Sunyebpot
contrasting with toug 6¢ GAAovg avBpwmoug to emphasize Heraclitus’ own epistemic
isolation.1! He alone possesses this knowledge that all others continually fail to

comprehend.

Of most note for the current study is that if men are unable to recall their
experiences while sleeping, the underlying assumption is that they are, in fact, carrying
out some form of activity during their sleep. Is this a reference to dreaming? It seems
plausible, especially given the emphasis on comparative action through the shared use
of mowoUowv; the action referenced not being strictly literal in terms of the physical, but
rather encompassing mental and emotional activity too.12 This makes man’s inability to
grasp the logos comparative with his inability to remember a dream. This criticism is
sometimes glossed as meaning men are sleepwalking through life, but this may slightly
over-read, or anachronize, the sentiment being conveyed here in B1; or, it may conflate
it with Marcus Aurelius’ later likely paraphrase kat 0Tt o0 8€1 womep kaBevSovtag
ToLelv kal Aéyewv - [Heraclitus says] that we must not act and think like the sleeping

[B73].13

The text of B1 does not specifically claim that men are sleeping through their
lives, but rather draws a close parallelism between two contrasting yet similar states of
epistemological inferiority. Van Lieshout has focused on the parallelism between the

two states to such an extent that he finds the most plausible reading to be that men

9 Taran (1986), 10; cf. Reinhardt (1916), 218.

10 Kahn (1979), 99.

11 Kahn (1979), 100.

12 Taran (1986), 13 ‘it certainly does not refer primarily to the motions or gesticulations we may
perform while we are asleep’, cf. Kirk (1954), 44.

13 Marcus Aurelius is not reliable as a source for any verbatim philosophical account, as he often
quotes from memory - cf. Kahn (1979), 104.
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‘don’t know (when asleep), what they are doing after falling asleep’.14 But, this fails to
read the line in the context of the rest of the fragment. Furthermore, as Kirk highlights,
the choice of words in the Greek does not actually so fully commit to such an oblique
parallelism - though he finds this to be a point of criticism: ‘for men while awake fail to
recognise an ever-present truth, yet they are said to forget what they did in their sleep
... The latter fault is that of forgetfulness rather than impercipence.’ 15 Kirk chalks this
up to a general inconsistency in expressions of archaic thought, but given the earlier
criticism of Heraclitus - that men do not know the logos even when they do have
experience, in addition to his description of them not as themselves inexperienced but
rather ameipolow éoikaol - the use of émAavOavovtal as comparative to AavOavel is
not entirely inexplicable. Both situations involve a lack of knowledge, but both also
involve some exposure to experience by which they can gain this knowledge. The
comparison then more subtly picks up on the criticism from the previous lines that
men are unaware of the logos even when they have experienced it: men are unable to
recall their dreams upon waking, even though these activities which they have
themselves carried out, i.e. experienced. One cannot forget that of which one does not
have prior knowledge. By using dreams in particular as the object of forgetfulness,
Heraclitus is able to utilise a unique epistemological situation in that one might recall
having dreamed, but be unable to remember any features of the dream itself. In more

stylistic terms, the play on similar-yet-different vocabulary is also typically Heraclitean.

The criticism is also suggestive of a potentially cyclical recurrence of man'’s

ignorance between waking and sleeping, especially when read alongside B88:

Ta0TO T évile {HV Kal TeBVNKOG kal TO £ypnyopos kal kaBeTdov kal véov
Kal ynpalov: Tade Yap UETATIECOVTA EKETVA €0°TL, KAKETVA TTAALY
uetamecovta tadto.l?

The same thing in us are living and dying, waking and sleeping, young
and old; for these things, changed around, are those, and those, changed
in turn, are these.

14 Van Lieshout (1980), 68-9.

15 Kirk (1954), 54. Taran (1986), 13ff finds similar fault with the comparison, based on the
argument that ‘it is not the case that men always forget their dreams; quite frequently they do
not forget them.” Such an assumption is fairly anecdotal, even speaking in a modern context,
never mind accounting for the impossibility of substantiating such a claim for the experience of
men over 2,000 years ago. It certainly does not give strong enough basis for arguing that the
comparison is a non sequitur if interpreted as above.

16 t after Robinson (1987), Graham (2010).

17 B88
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The three pairs of opposites draw on three fundamental conditions of the human
experience; Heraclitus views these opposites — and others, throughout his fragments -
as all being essentially connected as part of a wider universal flux. Waking/sleeping are
the most familiar as naturally successive states: one follows the other, continuously,
there is no other possible alternate. As such, Heraclitus portrays them not as separately
opposed and isolated states, but rather as the two stages of a single, continuous and
invariable process. There is an underlying unity, as the opposites are of the ‘same
genus’.!8 Thus, if waking gives way to sleeping, and vice versa, and activity from neither
sphere is properly noticed and understood by the men who experience them, their

incomprehension has the potential to be continually recurring.

Can men ever understand the logos, then? Heraclitus’ criticism in B1 may give a
pessimistic account of man’s epistemological condition, but it is not without an agenda.
For B1, said to be found at the beginning of Heraclitus’ work, appropriately sets him up
in his own privileged epistemic isolation as being uniquely experienced to give an

account of the world and direct men towards true knowledge.1?
2.2 Sleeping as Separation: Memory

Before quoting the fragmentary B1 in his Against the Logicians, Sextus
Empiricus gives an extended account of what he claims to be Heraclitus’ theory as to
why men are separated from the power of memory when asleep. This is categorised by
DK as a testimonium, rather than a fragment; the style and language make it quite clear
that these were not Heraclitus’ own words. Though Sextus Empiricus, writing in the
second or third century AD, was himself a Pyrrhonian skeptic, the account given here of
Heraclitus’ theory bears an evident Stoic influence, suggesting transmission through at
least one intermediary source. How much is recoverable from this testimonium has
been the subject of debate: Kahn finds the entire passage more or less useless for any
information on Heraclitus’ own theories, and often commentaries skip over it with little
to say.20 Claus argued that the Heraclitean provenance is suggested by the text’s
imagery, though does little to really establish the case.2! More recently, Polito and

Betegh have argued that the Stoic influence is not as invasive or distortive as

18 Kirk (1954), 143; cf. KRS (1983), 189.

19 On B1 as the opening of Heraclitus’ book, see both Sextus (M. 7.132) and Aristotle (A4).
Heraclitus’ more direct criticism of others further emphasizes the position of epistemic
privilege he establishes for himself - e.g. B40 moAvpabin véovl ov §i6dokel ‘Hotodov yap Gv
¢8{8ake kai MuBaydpny aldtic Te Xevopdved te kai Exataiov; B108 dkécwv Adyoug fikovoa,
OVSEIG APIKVETTAL £G TOUTO WOTE YIVWOOKELY OTL GOPOV £0TL TIAVTWV KEXWPLOUEVOV.

20 Kahn (1979), 293-6.

21 Claus (1981), 128.
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previously suggested; while the concept of divine cosmic Logos discussed in the text
may be undoubtedly Stoic, little else actually is.22 This seems to be a reasonable
conclusion; certainly, Heraclitus’ thought is not irrecoverable. The account in question

describes sleep in the following manner:

[129] toTUtov oDv TOV Beiov Adyov kad’ ‘Hpdidettov 8t dvamvoiig
OTIAOAVTEG VOEPOL YIvopeDa, Kal £v pev UTvolg AnBaiol, kata 6¢ £yepotv
TAALY EUPPOVEG. £V YAP TOTG VTIVOLS HUCAVTWY TAOV aloONTIK®OV TOPpWV
XWPLLETAL TG TPOG TO TIEPLEXOV GUHPLILAG O £V T)UTV voUG, HOVNG THiG
KOTX Gvamvonyv Tpoc@Uoews owlopévng olovel Tvog pidng, xwplobelg
Te AmoBAAAEL )V TTPOTEPOV £l)E pvnpovikiv Sovauuy' [130] év 8¢
Eypnyopoel TAAY SLd TGV aloONTIKGOY TOpwV WOoTEP SLA TIVWV
Bupldwv TpookLYPag Kal T@ TEPLEXOVTL CUUPBAAMY AOYLKTV EVOVETL

SUvauLy.23

[129] So according to Heraclitus, it is by inhaling this divine logos when
we breathe that we become intelligent, and whereas we forget it when
we sleep, we become mindful again when we are awake. For when we
sleep, the channels of perception are closed and the mind within us is
separated from its natural connection with what surrounds, and only
the point of attachment, respiration, subsists like a kind of root, and
when it is separated it loses the faculty of memory that it had before;
[130] but then when it awakens, leaning toward the channels of
perception as though toward windows and encountering what

surrounds, it takes on the faculty of reason once again.2+

The association of sleep and forgetfulness appears as part of a discussion on the role of
the logos in Heraclitus’ philosophy, and rather than using sleep’s forgetfulness as a
means of discussing man'’s epistemological state, the account here is more

straightforward and approaches it from a psychophysiological perspective.

The initial statement which is directly attributed to Heraclitus claims that
intelligence can be gained by the inhalation of divine logos through breathing. Thus
logos is not merely ever-present and all-surrounding, it also acquires an interactive

nature in that men are able to, in a way, assimilate it, by the natural process of

22 Polito (2004), 149-72; Betegh (2007), 25-28.
23 A16
24 Transl. adapted from Most (2016)
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inhalation. This contributes to intelligence, but, it is specified, this is only applicable
when awake; in sleep, man forgets (An6aioy, a variation of the terminology used in B1).
Upon awaking, the process is reversed and man regains his senses (€u@poveg). Thus
sleep as an impediment to contact with the logos impacts both the general intellectual
ability of man, and his memory. This is notable in that it suggests men do not need to
actively try and participate in the logos: it is an automatic natural process. However,
respiration cannot endow man with full intelligence; Heraclitus is clear both later in
this account, and elsewhere, that men fail to understand the logos and are
epistemologically lacking. Thus, breathing must be viewed as a necessary but not

sufficient condition for becoming intelligent.25

The text then proceeds to elaborate on this statement in more detail, providing
an explanation that focuses on the technical processes underlying sleep. While men
sleep, their ‘channels of perception’ (t®v aioBnTik®v TOpwV) are closed off from the
outside world; a simple empirical observation, given the shutting of the eyes in sleep.
But then, the physiological description takes a more psychological turn, as the voig is
identified as being separated from its natural connection with ‘what surrounds’ (to
mieptéxov). The only remaining link is through respiration, which is compared to ‘some
kind of root’ (olovel twvog pifng). The separation of the voiUg is then explicitly linked to
the loss of memory; when awakened the recovery of intellectual ability is reiterated
with a striking image comparing the reopening of the channels of perception to peering
through windows; the emphasis evidently on the power of sight. Being able to once
more exercise sensory perception and reconnect with the surroundings (presumably
the logos), the faculty of reason is again restored. Betegh, after Polito, reads the
statement as the mind becoming ‘inactive’ in sleep, which is categorised as ‘un-Stoic’.2¢6
Neither note however that the emphasis on memory being inactive during sleep is
instead a later Epicurean notion, as expressed by Lucretius: ‘in sleep, memory lies
dormant and is languid’ (meminisse iacet languetque sopore, 4.765). It certainly
contrasts sharply with the Hippocratic On Regimen’s depiction of the psukhé and its

active role during sleep; this passage will be discussed more fully in 4.3.

The testimonium then switches to a metaphor of charcoal, which employs some
rather more identifiable Heraclitean imagery, though the context itself does not read

like an original Heraclitean fragment:

25 Betegh (2007), 26.
26 Polito (2004), 149-72; Betegh (2007), 25.
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dvmep oDV TpOTOV ot &vOpaKes TANGLACAVTES TG TTUPL KaT dAAOIwatV
Suamupol yivovtal, xwploBévteg 8¢ ofévvuvtal, oUTw Kal 1
¢mEevwOEioa TOTG UETEPOLS COUACLY GTIO TOD TIEPLEXOVTOG HOTPA KATX
UEV TOV YWPLoUOV 0XESOV AAOYOG YiveTal, KaTd 6& TV Sid TGV

mAeloTWV TOPWV GUPLOLY OpOLOELST|G TG OAw kabioTatal.2?

In the same way as coals brought near to a fire are kindled according to
a transformation but are extinguished when they are removed from it,
so too the portion coming from what surrounds, which resides with our
bodies, in the state of separation becomes almost irrational, but in the
state of union by most of the channels it is restored to its affinity with

the whole.28

Fire is obviously a recognisably Heraclitean substance, and the use of the imagery of
kindling and extinguishing fire has parallels in his fragments - especially B26, which
will be examined in more detail below. The main focus of this section is unity vs.
separation: coals brought close to a fire will themselves catch fire, but on moving them
away the fire dies out. This is mapped on to the activities of the logos in sleep: the
portion of the logos which is internal to the body loses contact with the surrounding
external logos during sleep, this loss of contact results in a loss of rationality. Not a total
loss, keeping in line with the earlier comments on respiration subsisting as the only

connection between the internal and external in sleep.

Looking at the account of sleep specifically then, as a whole, the most obvious
point to be made is that the explanation which follows év yap toig Umvolg is not
attributed to Heraclitus specifically, nor transmitted in reported speech. Its technical
language and psychophysiological focus make it suspicious as a direct reproduction of
Heraclitus’ own thought. The vocabulary is a mix of plausible Heraclitean words and
anachronisms - cupviag, for example, as a term appears no earlier than Philo of
Alexandria’s first century AD doxography of Chrysippus, a Stoic philosopher of the
third century BC.29 It is cited by LS] as a variant of cOp@uotg, a term found in mostly

technical works; its first appearance is in the Hippocratic On Joints, dated to the late

27 A16

28 Translation adapted from Most (2016).

29 In an advanced lemma search of all forms of cup@uiag through TLG; out of 372 results,
Chrysippus is the earliest extant usage - Frs. 646, 14; 458, 15; 759, 3.
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fifth-century and it later reappears extensively in Galen. It also appears once in Plato,

before being more frequently used by Aristotle.30

In terms of the imagery which Claus found to be convincing of Heraclitean
provenance: the imagery of a window (Bupig) only appears in one other instance in a
Presocratic context: a testimonium of Democritus, recorded by Aristotle in his De
Anima, in which the spherical atoms are compared to ‘just like the so-called particles in
the air, which one sees in sunbeams that pass through windows’ (olov év T &£pt T&
kaAovpeva E0opata, a @aivetal £v Talg S TV Bupidwv dktiowv, 67A28). As a term in
itself, Buplg, as a diminuitive of B0pa, only has its first non-doxographical appearance
in Aristophanes.3! [t seems an unlikely Heraclitean choice, either in terms of imagery or
vocabulary. The only comparative metaphorical usage is in the philosopher Philo,
writing in the first century AD: ‘the progressive man, as if looking from a window, sees
it but not the whole of it, and not the mingling of both alone’.32 The imagery of the
kindling and extinguishing coals however, as already mentioned, is more recognisably

Heraclitean: more on this below, in 2.4.

Can the respired, intellect-giving, internal portion of logos be of Heraclitean
origin? Polito highlighted the Hellenistic origins of the breathed-in soul doctrine, as
well as the problem of equating the account here with the Heraclitean soul, given the
latter’s ‘fiery’ nature.33 But is the Heraclitean soul fiery? Kahn denied such a
description, pushing for air instead; most recently, Betegh argues that for Heraclitus,
‘everything from the lowest part of the atmosphere to the heavenly fire counts as
soul’.3¢* With this approach, the account from A16 could plausibly be a reference to a
Heraclitean conception of the soul, especially given the emphasis on the retention of
life through the ‘root’ of breathing. Furthermore, the diminishing capabilities of the
soul as it loses contact with the logos - as expressed by the ‘kindling’ charcoal - is
indicative of the cognitive function Heraclitus ascribes to the soul. For Heraclitus, the
soul is lifted from its basic Homeric sense of an animating life-force to something
rational, cognitive, active - ‘the centre of self-consciousness’.35 This will be worth

keeping in mind for the below discussion on B26.

30 Pl. Tim. 77d1.

31 Ar. V. 379; Th. 797 (both literal).

32 Gen.4, 188. Trans. Marcus (1956).

33 Polito (2004), 146-8.

34 Kahn (1979), 249 ‘nothing whatsoever is said about it [the soul] being fiery’; Betegh (2007),
28.

35 Trepanier (2010), 287.
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2.2 Sleeping as Separation: Experience

Given that one possible characteristic of sleep, then, is a loss of memory, it is
not surprising that Heraclitus does not have any explicit descriptions of dreams
themselves anywhere in his extant fragments or testimonia. But, as seen in B1, it is
apparent that he conceived of there being some form of activity occurring while man is
asleep. This is also alluded to in B89 which uses the opposition of waking and sleeping
once more to depict the commonality of logos, and by extension, man’s epistemological

state:

0 ‘HpdxAeLtog not Toig éypnyopdoiy £va kal kovov KOGHOV elval, TGV

8¢ Kolpwpévwy EkaoTov eig (Glov amooTpépeobal.

Heraclitus says that for those who are awake there is a single and
common universe, but that each sleeper turns to his own private

universe.

The authenticity of this fragment has been the topic of debate, owing to the vocabulary:
Euvov is the more usual choice for ‘common’, while, based on the other sleep fragments,
a derivation of kaBg08w would perhaps be expected. k6gpov too has come under some
suspicion, though this is only by reading the meaning of it in Heraclitus more broadly in
an excessively restrictive manner.36 Given the unusual word choice, commentators all

appropriately refer to the fragment as a ‘paraphrase’ by the much later source in which

itis recorded.3”

Vocabulary aside, the content here is clearly Heraclitean: the antitheses
between sleep and waking, common and private, participation and isolation are all
recognisable. The sentiment echoes that of B1, and the emphasis on the separation man
experiences while asleep corresponds well with the basic message of A16. It is not hard
to see how this paraphrase fits in the larger picture of sleep in Heraclitean thought.
When awake, man is present in the same objective kosmos as everyone else, a common
and shared universe which is experienced collectively and allows for full contact with
the logos. When asleep, man is separated from this kosmos and is isolated in his own
private, subjective universe instead; any experiences which he has in sleep are

restricted to him alone, cut off as he is in terms of both sensory perception and contact

36 As Kirk (1954), 63. His reading is well refuted by Marcovich (1967), 99.

37 Kirk (1954), 63; Marcovich (1967), 99; Kahn (1979), 104; Robinson (1987), 138. The
fragment derives from a work originally thought to be by Plutarch, now not considered genuine;
hence Laks/Most (2016) in their textual categorisations call the fragment ‘An Anonymous
Paraphrase’.
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with the logos. The two states of waking and sleeping are contrasted in terms of man’s
experience of them and participation in them. The ‘private universe’ of B89 is another
plausible reference to dreams, and implies to some extent an internalisation of the
phenomenon: man turns towards his own experiential space, removed from the
common and collective experience of all others. This is perhaps more suggestive of the
‘dream space’ encountered in Chapter 1, though the evidence for Heraclitus’ views on

dream typologies is well beyond our reach with this limited fragment.

One aspect of Heraclitus’ views on dreams which has been suggested from this
fragment is that the clear division between the common/objective and
private/subjective universes is indicative of a certain scepticism towards prophetic
dreams.3® This is further highlighted by comparison with another comment from the

accountin A16:

[131] toUtov &1 TOV KooV Adyov kai B€lov, kai 00 KATX LETOXTV
ywopeba Aoyikoi, kpttiplov dAnbeiag enoiv 6 HpdkAeitog. 60ev 1O pev
KOWjL TG aLVOPEVOV, TODT Elval TOTOV (TdL KodL Ydp Kol Bgiwt
AdywL AdapBavetatl), To 6£€ TvL HOVWL TPOCTIITTTOV ATLOTOV VTIAPYELY SLi

™V évavtiav aitiov.

[131] Heraclitus says that this logos, which is common and divine, and
by participation in which we become intellectual, is the measure of
truth; thus that which appears in common to all men is itself
trustworthy (for it is grasped by the common and divine logos), but that

which comes to only one man is untrustworthy for the opposite reason.

Could A16 be a paraphrase or elaboration of B897? It does follow the detailed account of
sleep (as discussed above), so the context is certainly similar, and the argument
presented relies on the same basic premise of common experience while awake vs.
private experience while asleep. This part of the testimonium immediately follows on
from the ‘coals’ simile quoted above, and so is intended to be read as a further
explanation of man’s loss of reason and previously stated ‘almost irrational’ state in
sleep. The logos is the focus of the explanation: reiterated once more as common and
divine, it is clarified that sharing in, or participating in, the logos allows for intellectual
capability. It is also described in anachronistic - potentially Stoic - terms as kpttrplov

aAnOeiag, which nonetheless reflects Heraclitus’ conception of its objectivity. This is

38 Dodds (1951), 118; Harris (2009), 237; Gregory (2013), 111.
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then used as basis by which one can judge the truthfulness of certain appearances: that
which is common to all men must be that which is experienced in the waking world,
and so is also be grasped by the logos, and is therefore to be trusted. Those things
which appear only to one man - a reference back to the sleeping state just discussed -
cannot be trusted as it is neither a shared experience nor grasped by the logos. It is an

isolated and subjective experience.

While the actual content of and activities of dreams are not elaborated upon to
any extent in B89, it remains clear that the basic Heraclitean dream experience is one
of isolation: the sleeper remains in a private kosmos far-removed from the logos. This,
by implication, certainly casts doubts on the validity of any form of prophetic dream.
But surely the conclusion should rather more broadly be a scepticism towards all
dreams, not just those of a prophetic nature: man is far removed from contact with the
logos, as we have seen earlier in A16, and his sensory perception and intellectual
capabilities are severely impaired. This then compromises anything which he may
experience in sleep. It is not an overstatement, then, that for Heraclitus there is nothing
of a positive epistemic value to be gained from a private kosmos.3? For Heraclitus, it is
not a question of the reliability of prophecy, or a scepticism over religious beliefs - the
passage is often matched with Xenophanes’ religious scepticism, but this is an entirely
different investigation altogether.40 He does not reject the dream but instead depicts it
as an inferior experience, which may undermine its cultural role as informing present
or future events, but this is not the aim of his investigation. Rather, it is an exploration
once more of man'’s inferior epistemological state, which arises from lack of

engagement with the logos. More simply, Heraclitus’ focus remains on man himself.
2.4 On the Sleeper’s Own Experience

Clearly Heraclitus is, then, more interested in man’s experience - perhaps more
so than any of his Presocratic predecessors. It has been established from the passages
already discussed that he considered the sleeping man to be separated from the
common, shared experience of the waking world. His connection with the logos is

compromised. The sleeping man is isolated. But what actually happens when he is

39 Granger (2000), 264 ‘Heraclitus, unlike antiquity’s majority, does not credit dreams or sleep
with the possibility of yielding anything of positive epistemic value.’

40 Xenophanes’ famous scepticism on matters of divination is usually taken as evidence for his
similar disbelief in prophecy through dreams; Harris 2009, 51 n.142 references Cic. De. div.i. 5
specifically as making this “clear”, although the text itself is far from specific. On Xenophanes’
scepticism, see both Lesher (1978) and Tor (2013).

87



asleep, when he is in his private universe? What does he experience - if anything - in

his isolation?

There is one extant fragment which specifically discusses the experience of the
sleeper in sleep. It is perhaps the most Heraclitean of all the sleep fragments, in that it
simultaneously both reveals and obscures what the individual experiences when he is
sleeping. Of all the Heraclitean accounts of sleep, it is also the one which most plausibly

discusses dreaming in any substantial way. The fragment, B26, reads:

avBpwToG €V DPPOVT PAOG ATTETAL £AVTH [dTOOAVWV], dTtocBecBelg
OYetg, (®Ov 8¢ amrtetal teBve®dTog eVdWV, [dTooBeaBels OYeLg],

Eypnyopws dmtetat eV80VTOG.41

A man in the night kindles a light for himself, his eyes having been
extinguished; living, he touches that which is dead while sleeping;

having woken, he touches that which is sleeping.

This fragment is preserved by Clement in his Stromata, and has been subject to
consistent revisions and edits over the years, owing to its puzzling nature. Following
most editors, dmoBavwv has been excised as a gloss of Clement’s own addition, rather
than being originally part of the text of the fragment. The repeated dmooBecbeic 6elg
is also removed as a suspected dittography.*2 In Stromata, Clement had cited this
fragment as evidence for the departure of the soul on death; it is inserted as part of a
somewhat haphazard discussion on night, and the parallels between sleep and death.43
Rather than following Clement’s reading of this fragment as referring metaphorically to
death however, it seems more likely, given the nature of the sleep fragments already
considered, that Heraclitus is here actually referencing man'’s experience in sleep - and
so possibly giving an insight into his opinions on dreams - as well as broader
associated ideas such as his interaction with the logos, interaction of opposites, and
even potentially activity of the psukhe. Rather than focus B26’s interpretation, as
Clement does, on only one conclusion, it should instead be read on several levels, with

no one meaning having primacy over the others.

41B26

42 Robinson (1987). Laks/Most (2016) reinstates amoBavav in the text itself, though highlights
it as a gloss by Clement.

43 Clement, Stromata 1V, 141, 2. Robinson (1987), 93 follows Clement’s original interpretation of
the text, agreeing that the reference to night should be taken as the ‘night of death’.
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The lack of sensory ability is immediately established with reference to sight
and light, and in keeping with previous fragments there is a separation and comparison
in perspective of experience for each state. Again, there is a clear break between the
communal waking experience and the private individual sleeping experience, phrased
here in terms of the kindling of a light. The arrangement of the fragment exemplifies
Heraclitean coincidentia oppositorum; the chiastic structure emphasises three opposite
pairs of light and dark, dead and alive, awake and asleep.** These oppositional states
seem to have some form of interaction, and overlap and alternate accordingly. In
typically Heraclitean style, the passage further conveys its inherent meaning through
the underlying play on etymology in addition to the oppositions; much relies on the
different meanings of amnrtetal, and the vocabulary used is all closely related to ideas of
light and sight.*5 The three successive repetitions of amtetat allow for the text to be

divided into three separate yet linked stages:

[1] &vBpwmog év eVPOVN Pdog amTeTal EaVTH, ATooBecBels OYeLg
A man in the night kindles a light for himself, his eyes having been
extinguished

[2] ¢adv 6¢ amteTal TeBve®dTOG EVSWV
living, he touches that which is dead while sleeping

[3] éypnyopws amtetal ebSovtog
having woken, he touches that which is sleeping.

Stage 1 sets the scene for us: man, during the night, is plunged into darkness. His eyes
are no longer able to function, owing to the complete absence of light, leaving him
isolated. To counteract the disappearance of natural light, he is able to create for
himself his own light. This artificial light illuminates his own space; it is not a shared
light, but one for the individual alone. But there is obviously a deeper meaning than
this. Notably, it is not the light of day itself that is extinguished in the night, but rather,
itis the eyes of man which are described as dmooBeo8eig. The primary sense organ,
which links man most directly with the surrounding world, and serves as his reliable
witness, is submerged into darkness.#¢ Kahn aligns B26 with the other Heraclitean
sleep fragments through the interpretation of daylight itself as a “fire that is shared”;

thus in describing man as kindling his own light when the shared light is inaccessible,

44 On coincidentia oppositorum, Stenzel (1931), 59; for an examined deconstruction of the
chiastic structure, see Marcovich (1967), 244.

45 Hussey (1982), 55 cites this passage in particular as “a remarkable assemblage of artfully
arranged contrasts and puns, on any reading” as part of a discussion on Heraclitean cryptic
style.

46B101a
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the reference poetically invokes the removed and personal experience of sleep, entirely

shut off from the common universe - and thus, the logos itself. 47

If then read in relation to man’s own isolated, private experience in sleep, the
fragment could also be interpreted as a depiction of the underlying process of
dreaming: the light kindled being that by which man ‘sees’ in dreaming, when the
darkness thus appears to be illuminated.*8 This process is also mirrored in the activity
of the seemingly mundane night-time scene. When the eyes are shut in sleep and the
normal process of vision cannot be used, man must kindle an inner light by which to
‘see’ subconsciously in dream activity; man himself internally recreates this
illumination, and thus is able to mirror sight in the waking world.#? But there is a
phenomenological distinction to be made: it is not the sleeping man (who, in turn, is
also then the dreaming man), but the man of the dream world, the ‘dreamed’ man, who

must kindle the light.50

Stage 2 comments on the interaction between conscious states. During life, man
is able to touch upon the dead, but only through sleep. This follows naturally from what
we have seen as to the close cultural association between the twin brothers Hypnos
and Thanatos: the two are similar, but not identical. The sleeping man resembles the
dead man, and so it is not difficult to imagine how the two states were understood as
being next-door to each other. The inherent harm in sleep, examined in 1.2.2, could
easily result in the movement of man from one state to the other. This stage could also
be interpreted as a reference to ‘traditional’ dreams, since from Homer onwards the
appearance of the dead to the sleeper is possible during sleep, and as seen in 1.3.1 the
appearance of any such figure occurs expressly in sleep, and man stays asleep
throughout the exchange. The sleeping state, as intermediary, is able to bring the living
man into direct contact with the dead man. These two oppositional states are thus able
to interact, though for Heraclitus, in an inversion of the literary scene, the action lies
with the sleeper. The dead is not an active force. Heraclitus manipulates the expected
‘culture-pattern’ dream of encountering the dead to express his own beliefs on man’s

experience in sleep; touching the dead is not intended literally, but his articulation of

47 Kahn (1979), 215.

48 KRS (1983), 205.

49 Schofield (1991), 27.

50 Heidegger & Fink (1966/7), 137 ‘Although the sleeper does not see, still, as a dreamer, he has
a dreamed I that encounters... Only because we customarily do not make the distinction
between the sleeping-dreaming [ and the I of the dream world can one say that the sleeper
kindles a light in the dream. Seen phenomenologically however, that is not correct. The I of the
dream world, not the sleeping I, kindles a light.’
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his theory in this manner underscores his move away from the traditional Homeric
presentations of such processes. Furthermore, as stipulated in Stage 1, the movement
from waking to sleeping involves a diminution of light; daylight is replaced by artificial
light. As Heraclitus positions the three states here as successive and interactive, it is

not far-fetched to conclude death is a total absence of all light.

Stage 3 resituates the relationship for when man is awake. In his waking state,
he is as far removed as possible from contact with death; waking and death are not able
to interact with each other without the intermediary of sleep. While awake, man is only
able to touch upon that which is sleeping. Whereas Stage 2 was articulated primarily in
respect of the living and the dead, this stage is articulated in terms of the two other
oppositional states of waking and sleeping. Unlike Stage 2, these two states are
obviously cyclical, but as with the sleeper who touches death but not vice versa, the
sleeper here does not seem to be able to ‘touch’ that which is awake. This is perhaps
the most difficult stage of the fragment to interpret. How can the waking man ‘touch’
the sleeper, beyond the basic physical sense? It has been proposed that this is a
reference to memory: the waking man is just about able to remember the sleeping
experience.>! What Stage 3 does do in its composition however is take the reader back

to where they started: the state of sleeping.

Considering the fragment as a whole, the clear differentiation between the
separate yet linked conscious states suggests that the privately kindled light itself is
indicative of the preservation of life within man, for it is the ability of man to kindle this
light that alone differentiates the state of being asleep from being dead. The
progression underscored by the imagery when all three stages are read together is that
of a movement from the shared bright daylight of waking life, to a lesser private light in
sleep, to finally the complete darkness in death. B26 is thus often read as a fragment
about the soul and the ‘psychic descent into the underworld.’s2With Heraclitus, the soul
is for the first time depicted as a cognitive principle, not just one of animation or
emotion.53 Thus any talk of man’s conscious state will extend to his cognitive
capacities: these are best in the waking world of the shared logos. The diminishing light
reflects a diminishing power of the soul. It is not simply the case that the kindled fire is

itself the soul; rather, for Heraclitus, the soul is best described in terms of an airy

51 Granger (2000), 273.
52 Kahn (1979), 216.
53 Robinson (1986), 305.
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spectrum, ranging from dampened moist air to the hottest, purest aither.5* The soul is
directly affected by qualitative changes: in drunkenness, its cognitive powers are
compromised owing to being ‘wet’. It seems plausible that in the night then, with access
to the shared light extinguished, it experiences a similar type change - darkening,
potentially also moistening? - which results in an inferior conscious state. This links
with the account by Sextus Empiricus above, and may perhaps provide the basis for the

original idea which he later elaborated upon with anachronism.

The actions of ‘kindling’ and ‘extinguishing’ should be noted in particular for
drawing upon Heraclitus’ ideas about both the nature of the ‘primary substance’, and
the nature of the cosmos. For Heraclitus, it is not just that all things are fire, but as B30
indicates, it is that all things come to be and perish by the successive and ordered

kindling and extinguishing of this fire:

Kéopov <tévée> TOV avTOV AmavTwyv oUTe TI§ Be®dv 00Te AVvOpOTTWV
émoinoe, GAL' MV aiel kal €0t kal €otal TOp Gellwov, ATTOUEVOVY PETPA

kal dmoofevvipevov pétpa.ss

This ordered world, which is the same for all, no one of gods or men has
made; but it was ever, is now and ever shall be an ever-living fire, with

measures kindling and measures extinguishing.

For Heraclitus, the cosmos, here in the sense of an ‘ordered world’, has not been
fashioned by anyone at all but rather is eternal in the clearest sense of the word: past,
present and future are all in the same state of existence. For him, there is no such thing
as cosmogony.s¢ In this ordered world, in keeping with, but also responding to, the
hylozoic tradition of his predecessors, fire is established as the basic underlying
substance of all things.57 Given the emphasis on change and flux, fire is not usually
considered to be an arche in the same manner as that of Thales or Anaximander.>8 This
ordered world is the same to all, i.e. it is shared and common for everyone and
everything. The vocabulary used to express the cosmological kindling and
extinguishing of fire is the same as that found in B26, which lends support to

interpreting man’s kindled fire there as the microcosmic reflection of the activities of

54 Robinson (1987), 308 ‘to describe the nature of soul in Heraclitus either as simply ‘air’ or "fire’
is somewhat misleading.’

55 B30

56 KRS (1983), 198; Gregory (2007), 61-2.

57 Robinson (1987), 96; Marcovich (1967), 259.

58Kirk; Sweeney (1972), 71ff; Graham (2006), 137ff proposes it is not an arche at all but merely
symbolic of change.
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the cosmos itself, though in the move from macrocosmic to microcosmic this kindled
fire becomes private and individual. Again, then, this stresses the isolation as well as

the unreliability of the dream world.

Heraclitus plays with the interaction and continuity between the states of
waking, sleep and death elsewhere, too. On first glance, B21 might seem to contradict

the stages of B26:

Bavatog 0Ty 0kOow £yepBEvTEG OpEopey, OkOoa 8¢ elEoVTEG UTIVOG.59

Death is all we see when awake, while all we see when sleeping is sleep.

The same three states are once more articulated in the context of vision and
experience: all we literally see, no circumlocution, while we are in the waking state is
death; the two states that were separated by the intermediary state of sleep in Stage 3
of B26 are here directly connected. Contrary what might be expected for the second
half of the clause, while we are asleep, quite plainly, all we see is sleep. It has no
interaction here with death or waking. The fragment intentionally does not have the
symmetry which one might expect: given the arrangement of the first half, one would
expect the second half to end with the word ‘life’.60 But the second half is perhaps
easier to interpret than the first, given what we know already about Heraclitus’ views
on sleep. The separation of the sleeper from the rest of the world is explicit, and in his
isolation from the common world, and the logos, all he is able to see is that which is in
his private domain of sleep. This is nothing controversial for Heraclitus in light of the
other accounts already considered. But how do we see death when awake? His
cosmological flux may be the interpretative key for this: all things seen when awake are
part of the shared fiery world, in which all things are continually coming to be
(kindling) and perishing (extinguishing). In that sense, everything we witness in the
shared world is ultimately passing away.6! In the private world of sleep, once more, we

are cut off from this entirely.

2.5 Concluding Remarks

59B21
60 Kahn (1979), 213.
61 Dorter (2013),41 n13.
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This chapter has established Heraclitus as a figure not to be quite so hastily
overlooked in discussions of the Greek attitudes towards sleep and dreams. From the
extant evidence, he does not address the topic as explicitly as later writers; this would
not be in keeping with either his philosophical or compositional style. For Heraclitus,
the transition and interaction between the states of waking, sleeping and death are
effective illustrations for the epistemological inferiority of men, as well as for depicting
issues relating to man’s place in the cosmos more broadly. Harris’ summary of
Heraclitus’ beliefs on sleep, which simply states: ‘the major difference between waking
experience and sleeping is that in sleep we are forgetful’ can thus be dismissed as
somewhat of an injustice to Heraclitus’ innovative and multi-layered approach to the

states of sleeping and dreaming.62

As will be seen in the next chapter, Heraclitus’ articulation of sleep is itselfin a
way an intermediary between the traditional literary depictions, which focus on its
close association with death, and the theories which seek to explain sleep as a matter of
physiology. The depiction of the transition between waking, sleep and death as a
gradually diminution of both the quantity and quality of light especially, from B26, will

set a long precedent for the way in which these three experiential states are described.

62 Harris (2009), 237.
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3

Physiological Approaches to Sleep and Dreams

“A dream is nothing else but a bubbling scum
or froth of the fancy, which the day hath left
undigested; or an after-feast made of the
fragments of idle imaginations.”

-- Thomas Nash

This chapter examines the aetiology of sleep and dreams from a physiological
perspective, in that it considers theories proposed by the Presocratic and Hippocratic
writers which focused on material qualities inherent to the body. We have seen how
Heraclitus utilises the dream experience as metaphor, and how he plays with the
physiological processes in B26 to express his own epistemological ideas. Yet several
Presocratics go further than Heraclitus’ interest in the experience of sleep, and are
more specifically interested in reaching a better understanding of the internal
workings of the body. Evidently with the Hippocratic writers, this interest in
physiology becomes much more pronounced, but different Hippocratic authors have
different perspectives on the significant components to the process of sleep and
dreams. Beginning with the Presocratic writers who also had evident medical interests
- Alcmaeon and Empedocles, as well as Anaxagoras and Diogenes of Apollonia - before
moving on to the Hippocratic writers of the fifth century BC, this chapter analyses the
prevalent idea of sleep as a matter of bodily actions and interactions. A range of
Hippocratic case studies is appended to provide further insight into the various ways in
which sleep and dreams were reported, alongside other physiological ailments or

symptoms, as part of the patient’s medical experience.

3.1 EARLY PHILOSOPHICAL THEORIES

3.1.1 Alcmaeon of Croton

Alcmaeon of Croton was the first of the Presocratic writers to approach the
process of sleep from an emphatically physiological perspective. It is difficult to date

his work precisely, but it is likely that he was active during the late sixth to early fifth
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century, thus making him roughly contemporary with Heraclitus.! He was an
inhabitant of Croton in Magna Graecia, a significant intellectual centre in the south of
[taly, owing to both its medical reputation - it was home to a famed medical ‘school’ -

and Pythagorean association.2

Like Heraclitus, Alcmaeon is interested in the interaction of opposites, though
his interest is of a more straightforwardly physiological nature. His discussion of bodily
health as an isonomia in B4 is perhaps the most well-known of his doctrines and

provides a useful overview of his broader ideas regarding the body and its interactions:

Adkpaiov €@n Tiig pév VyLelag elvat cuvekTuv THV (covopiav T@dv
Suvauewv, vypod, Enpod, Yuypol, Bepuod, TikpoD, YAUKEOG Kol TGV AOLTTOV,
™mMv & év avTois povapyiov vocou o TIkniv: @O0oPOTIOLOV YAP EKOTEPOV
Hovapyiav. kol vOoov GUUTHTTTEWY MG Hév U’ o UTtepBoAiit BeppdtnTog fi
Yuxpd™TOG, (3G 8¢ £ 0V 81 TATIO0G TPoPTic fi EvSelay, g & év olg fj alpa f
ULEAOV T} Eyké@arov. £yyiveoBal §€ TOUTOLS TTOTE KAK TOV EEwOeV aiTidv,
VOATWY oLV 1| xWPAS 1} KOTTIWV | GvAYKNS | TOV TOUTOLS TTHPATIANGlwV.
v 6¢ Vyelav TV cOUUETPOV TGV TTOLGDY KpATLY.3

Alcmaeon holds the sustaining cause of health is the equality of the powers:
wet and dry, cold and hot, bitter and sweet and all the rest; the sole rule of
one is productive of disease, for this predominance produces destruction.
He claims that disease arises in some cases due to an excess of heat or cold,
in some from abundance or deficiency of nourishment, and in others on
account of the blood, marrow or brain. Added to these are sometime
exterior causes, quality of water or soil or toil, or anything relatable. Health
is an even blending of the qualities.

Alcmaeon’s interest in the body is evidently much greater than any of his Presocratic
predecessors; in contrast to Heraclitus, his investigation into the interaction of

opposites has an explicitly physiological application.# The metaphor he uses is striking:

1 The three individuals to whom Alcmaeon’s work is dedicated (Bpotivwt kai Aéovtt kal
BaBUAAwL, B1) have been identified as Pythagorean, contemporary with Pythagoras himself;
Brotinus in particular as the husband or father of Theano, who was either the wife or daughter
of Pythagoras. He is listed by DK as the author of two Orphic poems and Iamblichus records the
name in his list of Pythagoreans. This at the very least gives an indication that Alcmaeon, too,
was contemporary with Pythagoras - perhaps just slightly younger, given his reactions to
Pythagorean teachings - and so a general date of late sixth/early fifth century can be reasonably
suggested.

2 Heidel (1940), 4; the medical expertise of the Crotonians was praised by Herodotus, who
claimed that ‘the best physicians in the Greek countries were those of Croton, and those of
Cyrene second’ - Hdt.3.131.

3 DK24B4

4 Owing to this interest in opposites, and a further discussion in Arist. Met.A.5.986a22,
Alcmaeon is often - in my opinion, mistakenly - called a Pythagorean. It is clear from Aristotle’s
narrative that he intends to present the two theories in rivalry with each other; that the
opinions derive from separate schools of thought is specifically emphasized with the chiastic
oUToG arp” éxelvwv i kelvol mapd TovTov, the text purposefully reflecting the similarity
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as a term, isonomia predominantly refers to the sharing of political equality, and was
the early term for Athenian demokratia.> Alcmaeon'’s use of it here relies on it being
recognised primarily in its political sense; the nearest comparative use in Herodotus
places it in direct comparison to both tyranny and democracy.6 Equilibrium of
oppositional powers, then, is what sustains health,” and the political metaphor is
furthered in the claim that the monarchia of any one quality is entirely destructive.8
The choice of opposites cited here are a reflection of Alcmaeon’s own emphasis on the
importance of discernible, material qualities. The rearticulation at the end of the
fragment of health as a krasis (‘blend’) is particularly notable as a further emphasis on
balance but also on interaction of opposites. It will also come to feature in Empedocles’

investigations, as will be seen later in the chapter.

Alcmaeon also understands, however, that disease is not solely based on the
underlying oppositional balance in man. He singles out the blood, marrow and brain as
active factors, as well as the impact of entirely external circumstances such as the
quality of water and the soil. This combination of internal and external causes blends
together the physical and more metaphysical explanations for disease, appropriately

reflecting Alcmaeon’s philosophical and medical experience.

With this in mind, we can turn now to his remarks on sleep. Albeit brief, and
classified by DK as a testimonium rather than a fragment, the extant account recorded
in A18 draws upon many features of Alcmaeon’s style of investigation, blending

together the physiological and philosophical:

between their opinions yet placing them in a form of direct opposition. This highlights the
meaning of the text itself: their similarity to each other has resulted in an inability to distinguish
who proposed the theory first. Should Alcmaeon have belonged to the Pythagorean school, such
a problem would simply not exist. This is further emphasized by the comment dme@nvato
mapamAnoiwg tovTolg; Aristotle treats Alcmaeon and the Pythagoreans as separate, but
acknowledges there was a degree of similarity between them. Aristotle’s opinion was based on a
familiarity with both figures; he was certainly aware of the Pythagorean philosophy, and a work
Against Alcmaeon has been attributed to him.* Far from suggesting that Alcmaeon was a
Pythagorean, Aristotle makes a clear distinction between the two philosophical theories.
Scholarship is still divided over the issues - advocating Alcmaeon’s Pythagoreanism most
recently has been Zhmud (2012); Celesia (2012); Drozdek (2012); against the conclusion
Primavesi (2012), Schofield (2012).

5 Raaflaub (2000), 47.

6 Hdt. 3.80-3.

7 elvat cuvekTikhv denotes the concept of a sustaining cause, though a predominantly Stoic
term, and thus unlikely to have been used by Alcmaeon himself - cf. Mansfeld (2013), 78.

8 Vlastos (1955), 363 interprets this usage as indicative of Alcmaeon’s own political beliefs.
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Adxkpainv dvoywpnoel tod alpatog eig Tag aiudppous @A£Rag Uvov
yiveoBal oy, v 6¢ €Eéyepatv Slayvaty, v 8¢ TavTeA] dvaxwpnov
Bavatov.?

Alcmaeon says that sleep comes about when blood retreats into the
blood-carrying vessels, that we awaken on its dissolution, but absolute
retreat is death.

The account makes clear that for Alcmaeon the state of sleep is brought about by a
specific physiological change within the body, namely the movement of the blood. The
verb used to denote the blood’s movement — dvaywpmnoel - is notable for its meaning of
return, or retreat. This implies that the blood as distributed throughout the whole body
is not its permanent state, rather, it is a temporary and even potentially repetitive
displacement up until a definitive point: absolute retreat, which is clearly equated with
death.

In terms of the actual process by which man falls asleep, the emphasis is on the
varying degrees by which the blood withdraws into the vessels. As its total withdrawal
results in death, there must only be a partial movement for sleep to occur. Sleep is thus
understood as a gradual process, brought about by a gradual internal change. It is
perhaps surprising that this is not explicitly attributed to internal oppositional
qualities, but rather, is expressed in terms of the activity of the blood. However, if we
recall the discussion of health more broadly in B4, blood was one of the bodily
constituents identified as a potential active force which could upset the body’s internal
isonomia. As blood, and by implication heat, recede, so cold must increase, until death is
the final irreversible outcome. This ‘sliding scale’ of conscious states from awake -
asleep - death is comparable to the depiction in Heraclitus B26: the diminishing
degrees of light suggested by Heraclitus is replaced by a diminishing quantity of blood

in Alcmaeon’s theory:

9A18
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Awake Dead

Fig 3.1 Stages of consciousness in Alcmaeon where awake is full dispersal of
blood, asleep is partial withdrawal of the blood inwards, and death is a
complete retreat (i.e., no blood remaining). Alternation between the first two

stages is evidently possible, whereas the last stage is irreversible.

The interpretation of A18 varies, but the focus is primarily on the description of the
blood-carrying veins rather than on the depicted process of sleep. It has been argued
that Alcmaeon here shows an innovative distinction between the artery and the vein,
and that his comments concerning the ‘absolute retreat’ of blood in death evidence
some sort of dissection in which he observed the empty arteries post-mortem.1 Owing
to the nature of the evidence it is obviously difficult to ascertain if Alcmaeon carried
out post-mortem dissection, or made a specific medical distinction between arteries
and veins. Looking at the specific terminology used in the testimonium, the problem of
drawing any firm conclusions as to the exact meaning is only further complicated by
the word aipdppoug, a fairly unusual word for this period, which is also actually an
emendation, from the transmitted op6poug (neighbouring).1 The only other
appearance of this particular term before Alcmaeon is in a fragment of Hesiod,
preserved by Fulgentius, a Late Latin author, though the context is that of describing
the colour of trampled grapes rather than anything bodily.!2 It becomes more
frequently used in the HC, which supports the emendation as a medical word with

which Alcmaeon would have been familiar.

OHarris (1973), 8-9 cf. Lloyd (1991), 177; Longrigg (1993), 62; Prioreschi (1996), 172. This
observation of the arteries is often considered responsible for the longstanding belief that the
veins contained both blood and air.

11 opopovg (vel - ppoug) MSS,, corr. Reiske.

12 Hes. Fr.381 (Fulgentius Mitol. 3.1)
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The term phlebas however is less unusual, and could feasibly have been used by
Alcmaeon himself. [t appears as early as Homer to denote some kind of internal vessel
in the body:

Avtidoyog 8¢ @dwva petactpe@hévta Sokevoag
oUtao’ é¢maiag, amod 8¢ pAéBa ioav £kepoey,

N T ava vdta Béovoa SLapmepES aUXEV’ IKAVEL
TNV Ao hoav €kepaev13

Then Antilochus, watching for a chance, leapt at Thoon when he turned
his back, and struck him with a thrust, and wholly severed the vessel
that runs all along the back until it reaches the neck; this he severed
wholly...

Antilochus’ attack on Thoon is described in great detail, down to the location of the
wound inflicted and the area affected. Here, it is the @Aéys (sg.) - often translated as
vein, though vessel is a less misleading translation - which has borne the full brunt of
the blow with fatal consequence. According to Homer, this vessel runs continually from
the back to the neck; a location which prompts some to interpret it as referencing the
spinal cord, rather than a particular blood vessel, especially when considered in light of
the complete absence of any sanguinary effusion. Yet, it has also been noted that
Homer elsewhere displays a thorough knowledge of medical terminology pertaining to
the spine and the spinal marrow, thus such ambiguity over these particular features
would be unlikely.14 Aristotle cited this Homeric passage specifically in discussion of
‘the great vein’ and its branched trajectories through the body, agreeing that it runs
from the vertebrae of the neck and extends throughout the spine.!s Thus it seems likely
that in its initial form, it already appears to have connotations of blood transport;
though in the Homeric description the particular vessel under discussion seems only to
run in a continuous trajectory along the spine rather than penetrate or branch out

further inside the body.

The term’s next appearance is not until post-Alcmaeon in the fifth century.

Herodotus does not explicitly associate it with the blood. Rather, it seems to merely

13)1,14.545-54

14 Tasker (1798) writes an interesting letter debating this specific matter as part of his Homeric
wounds series. For a full discussion, see Craik (2009).

15 Arist. Hist.an.3.513b27-30; this Aristotelian mention was noted by the Homeric commentator
Spondanus, who references this as evidence for the vessel mentioned in /113 as being
identifiable with the vena cava.
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indicate some type of passageway within the body.16 Sophocles, Euripides and even
Aristophanes however are much clearer as to the term'’s association with the
movement of blood, and in a departure from the Homeric use, it is not at all limited to
the area around the spine.l” Seemingly then by the late fifth century, the idea of these
particular vessels as blood-carrying had become more refined.18 Sophocles in
particular in the Philoctetes presents an inversion of Alcmaeon’s association between
blood and sleep; whereas Alcmaeon posits that sleep occurs due to the retreat of the
blood via the veins into the body, here it is the expulsion of blood from Philoctetes’
body - via the vessel - which is listed by Neoptolemus as one of the symptoms which

will result in the former being carried off by sleep:

NeomtoAepog

TOV Avép’ £otkev UTVOG 00 Lakpol xpovou

£Eev: kKApa yap UTITIA{ETOL TOSE:

16pw¢ Y€ Tol viv Tav kataotalel SEpag,

HEAQLVA T" GKPOU TIG TIAPEPPWYEV TTOSOG

aipoppayns @AEY. AAN £dowpey, @iAoy, 825
gknAov avToV, WG v eig Vtvov méo. 19

Neoptolemus

[t seems that sleep will shortly bear this man away:

for his head is slumping back,

sweat is trickling down his whole body,

and a black haemorrhaging vein has burst forth

from the extremity of his foot. Let us leave him, friends,
at rest, so that he may fall asleep.

In this graphic description of Philoctetes’ condition, the vessel (again @A&y) is
described as aipoppayn|g, literally ‘bleeding violently’, leaving no doubt as to its
contents. Neoptolemus lists the symptoms in an almost medical fashion, but rather
than provide any diagnosis or prognosis, he instead encourages the others to leave
Philoctetes to sleep - as seen in Chapter 1, sleep as a state was often considered a type
of release.?0 This is certainly the case for Philoctetes, who takes refuge from his pain in

sleep. The association of the black haemorrhaging vein with oncoming sleep provides

16 Hdt. 4.2 & 4.87; the latter passage references a custom in which the veins on the temples of
children are burned in order to prevent an affliction from phlegm draining out of the head,
suggesting perhaps that these veins were thought to be a conduit for the phlegm.

17 Soph. Phil. 821-6; Arist. Thes. 692-5; Eur. Ion 1011.

18 [t should also perhaps be noted that during the fifth century there was a marked development
in the depiction of veins in art, particularly prominent on the limbs in sculpture and reliefs of
male figures. For a full examination of this, and how it relates to the wider intellectual activity of
the period in both philosophy and medicine, see Metraux (1995).

19 Soph.Phil.821-6

201,2.2
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another link between blood in the veins and the variance of conscious states; rather
than a gradual internal retreat of the blood within the veins however, for Philoctetes
there is a sudden external expulsion of the blood out of the veins. This dramatic
opposite action leads to the same result though: a diminution of blood, and a change in
conscious state to sleep. It does not seem implausible that a continuation of the

condition would result in death for Philoctetes.

Returning to Alcmaeon’s account of sleep, then, it is clear that he has identified
a specific physiological movement occurring inside the body - specifically in terms of
the blood - and directly linked this to the change in conscious state. Rather than being
analysed in vain for evidence of a complex understanding of the circulatory system or
dissection, the testimonium should instead be valued for its depiction of the role of the
blood in the body, as well as the intricate relationship between life, sleep and death.
That the blood is transported by veins specifically, pathways which can quite clearly be
seen without the necessity of dissection, shows nothing more than that Alcmaeon
possesses a basic understanding of the means by which blood is able to move within

the body.

The close relationship of sleep and death as part of a continuum reflects, and
indeed expands upon, wider cultural beliefs; as we have already seen in Chapter 1,
Hypnos and Thanatos were personified as brothers in the early mythic tradition. 21
Alcmaeon maintains this relationship by articulating the process in terms of the two
closely related states, and emphasizes their proximity by situating them along the one
continuum. Alcmaeon’s only other discussion of death is B2, a slightly more enigmatic
reflection on the reason for man’s mortality, which in a way confirms the process

described in A18:

TOUG avOpwous PNoiv AAKpaiwv 61 ToUTo dmoAAvceBal, 0TL oU

Svvavtal v apxmnv T@ TéAeL Tpocaa.22

Alcmaeon says that humans die because they are not able to attach the

beginning to the end.

Alcmaeon’s claim here may at first glance seem to contradict his own belief that the

soul was immortal: he recognises the mortality of man, and attributes this to the lack of

212111
2 A18
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circularity and continuity in their existence.23 This account could be read as a physical
response to the metaphysical argument, in which the mortality of man, i.e. the material
body, can be affected by death and thus is placed in contrast to the immortality of the

immaterial soul.

The sentiment that immortality is circular is plausibly related to Alcmaeon’s
observations on the motion of heavenly bodies.24 He had derived the immortality of the
soul from its eternal movement, and found a comparative model in the cosmos; thus it
could be proposed that the comparison may have extended to patterns of movement,
as Alcmaeon maintains some association here between circularity and immortality.
Indeed, his astronomical observations hint at an understanding of cosmic rotations,
thus it can be concluded that the heavenly bodies are able to continue in their eternal
motion through repetitions.25 This immortality is not possible for man because he is
unable to participate in circularity. The body grows old and cannot become young
again. His account of man’s mortality is not incompatible with his belief in the soul’s
immortality, for the soul, as an immaterial substance, is not subjected to the same
physical degradation as the body. Pythagorean metempsychosis cannot be far from
Alcmaeon’s mind here; he has converted the mystical and semi-religious claims of the

cyclical Pythagorean process into a basic statement on circularity.2é

This brief fragment provides a confirmation of the underlying nature of the
process suggested in A18: the change from life to death is linear. Men cannot join the
beginning to the end - i.e. it is not a circular process. While it may be possible to move
between the first two states of waking and sleeping, as in Heraclitus’ depiction, it is not

possible to return from the final stage in the continuum.

3.1.2 Anaxagoras

In the testimonium derived from Aetius, there is also a brief overview of
Anaxagoras’ explanation as to the cause of sleep. This account rarely features in
discussions on ancient theories of sleep, perhaps due to Anaxagoras’ reputation as

holding views that ‘even in the context of early Greek thought seem strange’.2”

23 On Alcmaeon’s belief in an immortal soul: A1, A12, as well as two passages not listed in DK:
Porphyry, Against Boethus on the Soul, fr. 243 Smith, and Theodoret of Cyrus, Graecarum
affectionum curatio 5.16-17.

24 B14, B18.

25 KRS454, 463; Celesia (2012), 418.

26 Cameron (1938), 57-58 calls Alcmaeon’s expression here “scientific.”

27 Curd, (2007), 3.
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Nevertheless, his account of sleep should be highlighted for its deviation from the other

accounts being put forward by the natural philosophers in the fifth century.

Anaxagoras’ date is usually given as ¢.500-428BC, placing him very slightly
earlier than Empedocles, though evidently active as his contemporary. He was the first
of the Presocratic philosophers to live in Athens. As his extant fragments and
testimonia show, in addition to his physical and metaphysical principles and focus on
Nous, he also had a keen interest in scientific matters, including those of the body:
embryology, nutrition and physiology all feature as part of his investigations. His
comments on sleep in A103 are in a way indicative of his broad interest in physiology,
rather than in acute medical aetiology:

Ava€aydpag katd KOOV Tii§ CwUATIKTG évepyelag yiveaBal Tov UTtvov:

OWUATIKOV YAp €ival TO TdO0G, o0 Puyikov: eivat 8¢ kal PuxTs Odvatov
TOV SLaXWwpPLopPOV.28

Anaxagoras says that sleep happens due to weariness from bodily
activity; for it is an experience of the body, not of the soul. Furthermore,
death is also a separation of the soul.

There is no specific investigation of the internal workings of sleep, beyond its being
ascribed to the body; unlike his contemporaries, there is no association with bodily
substances, or inherent qualities. Commentators suggest that everything from o0
Puywov after is an additional commentary of the doxographer rather than Anaxagoras
himself, which seems reasonable, given the lack of continuity.2? For Anaxagoras, then,
sleep is an emphatically physiological process in which the psychological organs are
not involved at all. It comes about quite simply due to weariness, which is itself caused
by the activities of the body. There is no complexity here: the body is active, becomes
tired, sleep naturally follows. There is not enough evidence to conclude if this emphatic

bodily experience extends to dreams, too.

As with other Presocratics, and indeed literary tradition more broadly,

Anaxagoras also situates sleep, in experiential terms, in close relation to death:

Avagayopag 6o €Aeye Sidaokaiiag eivat Bavdtov, TOV T TPO TOU

yevéaBat xpovov kat Tov UTvov.30

28 DK59A103
29 Laks & Most (2016), 115.
30 Stobaeus Anth. 4.52b.39; A34 Curd.
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Anaxagoras says that there are two rehearsals of death: the time before

being born, and sleep.

Notably in this case, sleep is articulated neither in terms of a fraternal relationship nor
as part of a continuum. Rather, sleep is seen as a sort of ‘practice run’ for death - the
term S18aokaAiag related to teaching, or lessons, but also rehearsals in the theatre. It is
also grouped for the first time with the period before being born, i.e. when in utero, and
together these two states come close to death itself. Presumably, this association is
based on these states all sharing a similarly perceived lack of consciousness, and by
extension a lack of awareness as to the experience. Sleep and death, as we have seen,
can be fairly easily equated owing to their visible similarities in how they affect the
body. The addition of the foetal state alongside this is interesting, and perhaps a

reflection of Anaxagoras’ own interest in embryology.3!
3.1.3 Empedocles

That there was an association of the onset of sleep with the blood and its
inherent heat can be ascertained more firmly in Empedocles’ comments on the process,
which bring us back to Alcmaeon’s theory on the same. Empedocles was active in the
fifth-century BC, thus slightly later than Alcmaeon; his dates are usually given as
somewhere around 490BC - 430BC, with a suggested floruit of 460BC.32 Like
Alcmaeon, Empedocles was an inhabitant of Magna Graecia, and alongside his
reputation as a mystic, a mage and a miracle-worker it is also claimed that he was a
doctor, founding the Sicilian medical tradition which rivalled the Hippocratic school in
Kos.33 Whether this was true or not, it is clear from his fragments that he at the very

least had an interest in medical matters.

There are two extant accounts preserved in the testimonia which give an
insight into Empedocles’ theory on the aetiology of sleep. The first follows on from
account of Alcmaeon'’s theory as quoted above, as part of Aetius’ discussion on the
causes of sleep, and begins by setting out Empedocles’ theory in fairly basic terms:

"EpmteSoxAfic TOv pév vmvov katadvéel Tob év T@L alpatt Ogpuod
OUUUETPWL YiveaDal, TijL 8¢ TavTeAel Oavatov.34

31 For a comprehensive account of Anaxagoras’ ‘masculinist’ embryological theory, see Leitao (2012),
18-57.

32 Warren (2007), xiii.

33 McKirahan (2010), 281, cf. Inwood (2001), 7 ‘on much of the tradition, a non liquet is the only
reasonable verdict.

34 A85
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Empedocles, that sleep occurs by a proportionate cooling of the heat in
the blood, and death by a total cooling.
These opening lines of A85 may be grouped with an even more summative account
provided by Tertullian:

somnum... Empedocles et Parmenides refrigerationem 35
Empedocles and Parmenides ... sleep is a cooling off.

For Empedocles then, the basic premise remains the same as Alcmaeon, and even to an
extent Heraclitus: sleep occurs as part of a wider process in which a particular quality

or characteristic diminishes.

Awake | | Asleep - Dead

Fig 3.2 Stages of consciousness in Empedocles where awake is a full mix of
heat in the blood, asleep is proportionate cooling of the heat, and death is a
complete cooling (i.e., no blood or heat remaining). Alternation between the

first two stages is evidently possible, whereas the last stage is irreversible.

Here, as in Alcmaeon, it is directly related to the activity of the blood; however rather
than a specific directional movement of the blood within the body, Empedocles instead
relates the change as a variance in the blood’s temperature. A ‘proportionate’ amount
of cooling to the heat of the blood affects the body to such an extent that sleep occurs,
whereas a complete cooling of the blood results in death. This particular sentiment has
often been associated with the evident observation that a corpse loses all bodily heat;
moreover, it has been proven that the temperature of the body does actually
experience a drop during the sleep cycle which is often significant enough to be

noticeable to the touch.36 As with Alcmaeon’s investigation then, the extent to which

35 Ad6b

36 It has been conclusively shown in modern sleep analysis studies that the core body
temperature drops during NREM sleep as part of thermoregulation, often by several degrees,
causing a noticeable cooling to the skin temperature. This is even more pronounced in certain
mammals, with some falling into a state of torpor for several hours - see esp. Chokroverty
(1994), 57-78.
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the empirical approach involved any dissection need not be forced out of proportion;
the statements reflect an observational methodology which do not necessarily demand

any type of invasive medical procedure.

Rather than focus on the purely physiological movement of the blood,
Empedocles’ focus on the inherent qualities of hot and cold reflects his own
philosophical interest in balance and krasis (blend or mixture). In a krasis, the four
elements of which everything is composed - air, water, fire and earth - are brought
together to form a new uniform whole. For Empedocles, all things exist as a krasis with
different ratios of mixture. Each exists on a scale of increasingly harmonious blends,
culminating in the divine (One, or Sphairos) which has a perfect 1:1:1:1 blend of the
four elements under Love.37 Notably for our current investigation, the only mortal
replication of this divine blend is to be found in the blood, which must be composed of
an equal blend to allow for perception of all four elements (B98).38 Thus the
specification that sleep occurs from a ‘proportionate’ cooling of the heat in the blood
must reference Empedocles’ belief that blood was composed of the best krasis; any
change to this impacts the individual’s functioning, and in this case that is exemplified
by a change in conscious state from waking to sleeping. More on the link between ratio

of the blood and man’s cognitive abilities will be discussed in 3.2.2 below.

This emphasis on temperature fluctuation may also explain why Parmenides
has been brought into the discussion in the later doxography. While nothing explicit on
sleep and death survives in respect to heat or blood in the extant Parmenidean
evidence, there are some hints at wider ideas concerning heat and the decline of life

which are of notable relevance:

Mappevidng yiipag yiveoBat apd thv To Beppod UTTOAEN V.39
Parmenides: old age results from a failure of heat.

This could plausibly be understood as an alternative expression of the idea of death as
a total loss of heat; put simply, as age increases, heat decreases. Taken alongside the
previous claim in A46b, that Parmenides believed sleep to be a cooling, this again
presents the transition between awake - asleep - death as part of a continuum of
decreasing heat. The notable difference for Parmenides is that the gradual loss of heat

is also a by-product of aging; A46a hints at a wider theory of vitality and life as directly

37 Trepanier (2004), 93.

38 Graham (2006), 196 adds that the ratio is arrived at in an unscientific way, as ‘blood must
have equal measure to satisfy the role assigned to it a priori in Empedocles’ theory’.

3% DK28A46a
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associated with heat.40 That it had an impact on intellectual capabilities is addressed in
A46, where it is claimed that the process of thought varies according to whether the
hot or the cold prevails, but that thought which is due to the hot is better and purer.!
The same testimonium also elucidates the absence of heat in death; Parmenides, it is
claimed, is clear that a corpse cannot possibly perceive light, heat or sound owing to its
lack of fire, but it can perceive their opposites.42 Mansfeld describes Parmenides’
account of sleep and old age as ‘physicalist’, underlining the behaviour and effects of
the two physical elements.3 In articulating sleep as a cooling, old age as a failure of
heat, and death as a total lack of heat, Parmenides emphasizes the association of heat
with life. Empedocles’ use of heat in a similar physicalist way then could be potentially

attributed to his predecessor Parmenides.*4

Returning to A85, Aetius follows the initial summary quoted above by
recounting the Empedoclean theory of sleep in more detail. Phrased in response to a
doxographical question of whether death affects the body or soul, these lines offer
further insight into the microcosmic interactions underlying the different conscious
states. The text is evidently subject to some corruption, as the first line lacks a plural
antecedent for v, but the ideas are nevertheless clearly communicated.s

"EuneSorAfjc Tov Bdvartov yiyveodal Staxwplopét Tod mupmSoug € Gv
1 oVYKPLOIG TOL AvOPp®OTIWL CLUVESTAON MOTE KATA TOTTO KOOV glval

TOV Bdvatov cwpatog kal Yuxijc Umvov 8¢ yiveaBat Staxwplopdt Tod
TUPWSEOUG.

Empedocles: death occurred as a separation of the fiery from those
things whose combination was put together for man, so according to
this, death is common to body and soul; sleep occurs as a separation of
the fiery.

40 An idea which had a Pythagorean background, as Alexander via Diogenes Laertius claims a
Pythagorean tenet to have been xal {fjv pév mavl’ doa petéyel tod Beppod, ‘all things live which
partake of heat’ D.L. 8, 25-6 - cf. Guthrie (1962), 69.

41 A46 [3] Mapuevidng pev yap 6Aws ovdév a@mplkey AAAX povov dtt uoiv Gvtowy otolyeioy
Kata T0 UepPAALOV £0TLV 1] YVDOLS. &V ydp UTepaipt TO Beppov 1 10 Yuxpdv, GAANY yivesBal
v Stdvolav, BeAtin 8¢ kal kabBapwTépav TV 1 TO Beppdv:

42 A46 [4] 6T1 82 kal T& évavTioy kKa®’ avTd ToLel THY aioOnov @avepdy, £V olg NOL TOV VEKPOV
PWTOG Pév kal Beppod kal pwviig ok aioBdvesBat Sua v EkAetv ToT TUPAG, Pruxpol 8¢ kal
OLWTIHG Kal TV évavtiwv aicBavesbat ..

43 Mansfeld (2015), 22.

44 Guthrie (1962), 227 ‘in making heat the vehicle of life Empedocles was no doubt following
Parmenides, but the notion was pretty well universal in Greek thought then and later.’

45 Guthrie (1962), 226.
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Empedocles’ theory is expanded beyond the identification of the heat contained in the
blood as the causative force within the body; instead, using more elemental terms, the

active force behind the change in conscious states is now the ‘fiery’.

Diels’ emendation of the text expanded the causation of death to a separation of
all the elements constituting man, inserting <kxai depwdovg kal VEATWEoLG Kal
yewdovug> after mupwdoug, whereas sleep remains only a separation of the fiery.46 This
may perhaps be overlooking, or even overstating, the sentiment preserved in the
previous account in which Empedocles identifies sleep and (bodily) death as occurring
at specific points along a scale of heat loss. Evidently, with the reduction of heat, the
ratio of elements is thrown off balance; yet it is clear that it is primarily the action of
the fiery which exercises the reaction within the body. Notably, there is no explicit
reference here to the blood, and no clear indication of how much separation causes
sleep compared to how much causes death. The comprehension of another sliding
scale, as hinted at in the previous lines’ identification of a ‘proportionate’ amount of

cooling, is likely intended.

One anomaly to be highlighted in this testimonium is the use of psukhe: this
would have been an unlikely term for Empedocles to use.*” It appears only once in the
extant fragments, in which, appropriately to its content, it bears the more archaic epic
meaning of life.#8 Instead, in discussions of the soul, Empedocles speaks of the daimon.
The context however, and the subsequent claim that the soul is mortal, are
appropriately Empedoclean. For him, the daimon is capable of transmigration and
possesses an extremely long life (B115), but it is not immortal. It is subject to the same
death as other composites of the krasis, when Strife regains its ascendancy and all
elements in all things become totally separated once more. Aetius’ summary is unclear
- hence the proposed emendation by Diels - but only in respect to the separation
which leads to the death of the soul. The death of the body as attributed to the
separation of the fiery is in line with his wider beliefs on heat and life. The gulf between
the daimon and the body is best captured in his description of the latter wrapping the

former in an ‘alien coat of flesh’, which the daimon wears and discards; the death of the

46 The proposed emendation appears in DK; while the earlier Dox.Gr. 437 merely acknowledged
the lacuna, and noted Reiske’s existing addition of kal yewdovg. Bollack chooses a different path
completely, based on MS A preserving T®v avw instead of t®dtL dvOpwmwt, while Inwood, whose
text I follow here, excises the emendation entirely.

47 Guthrie (1962), 226.

48 B138 xaAk®dL amo Yuxnv dpvoag.
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body, then, is unlikely to have been considered on the same level of cosmic destruction

as that of the daimon.*°

Overall, the message being conveyed is clear enough: for Empedocles, the continuum
between the three main states (awake - asleep - death) is dependent upon a

quantitative change at the elemental level. Imbalance eventually results in death. And
unlike Alcmaeon, this is not restricted to the body alone. Eventually the psychological

life of the individual expires, too.

A85 is not the only physiological discussion of blood preserved in the extant
Empedoclean evidence. One of the more well-known fragments of Empedocles, B100,
articulates the process of respiration, and its vascular action, by way of the clepsydra.50
From this account, it is apparent that Empedocles believed the vessels which contained
blood to also contain air — something which had been hinted at in Alcmaeon - but
whether this theory was connected to the changes of the blood in sleep is difficult to

ascertain.

For Empedocles then, sleep is ultimately held to be the result of a physiological
alteration of internal bodily components. There are echoes here of his predecessors,
especially Alcmaeon, and even Heraclitus; while the latter expressed the conscious
states in terms of a more abstract light, and the former focused on a more physical
heat, there remains a commonality in the depiction of such states as successive, and
dependant on inherent change to the quantity of light/heat available. The prevalent
conception of how the conscious state comes to be influenced finds common basis in

the alteration of internal qualities.
3.1.4 Diogenes of Apollonia

Continuing into the latter half of the fifth century, Diogenes of Apollonia is the
next Presocratic writer to comment specifically on the process of sleep. Also active in
the fifth century, he is considered to have been active after c.440BC which places him
as a (slightly) younger contemporary to both Anaxagoras and Empedocles.5! Like

Anaxagoras, he spent time in Athens. Often referred to as the last of the Presocratic

49 B126 capk®v dGAAoyvdTi meplotéAdovoa xit®vy; McKirahan (2010), 286.

50 Furley (1957), 31-34 remains one of the best analyses of B100, and its many interpretative
problems.

51 Curd (2011), 138.
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philosophers, Diogenes returned to the model of material monism: for him, all things

arise from air, and are air.5?

As with Alcmaeon and Empedocles, Diogenes also associates the change in
conscious state from waking to sleeping with a physiological change in the blood, and
further links this process to death. More so than his predecessors however, Diogenes’
extant fragments reveal a marked interest in vascular physiology, detailed enough to

be mapped onto anatomical diagrams:

Fig 3.2 Illustration from Krause (1908), showing Diogenes of Apollonia’s
vascular system. The lines in bold signify the two major vessels, with the

smaller branching vessels shown in regular and dotted lines.

His expansive and detailed account of the blood vessels maps out specific (albeit
incorrect) trajectories of various veins throughout the body: he proposes there are two
‘main’ veins located on the right and left side of the body which extend from the head
to the leg along the backbone; from these, other blood vessels branch off throughout
the body on the right and left hand side respectively, from which smaller vessels then
branch off to cover all extremities and organs, even including the spinal marrow and

testicles as a reflection of a continued Presocratic interest in embryology.53 This

52 Graham (2006), 277; Laks (1983) labels him ‘la derniere cosmologie presocratique’ in the title of
his monograph, cf. Barnes (1982) who titles his Diogenes chapter ‘The Last of the Line’.
53 DK64B6
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detailed account is often compared to the discussion in the Hippocratic Nature of Man,
which outlines the four pairs of ‘thick’ veins running throughout the body by similar,

though not by all means identical, trajectories.>*

Diogenes’ account of sleep builds upon his interest in the movement of blood
within the body. Echoing Alcmaeon’s account, the veins are again specifically cited as
the conduits through which the blood moves. Unlike his predecessors, Diogenes is
explicit as to the contents of the veins in sleep:

Aoyévng £av i iy TO aipa SLaxeOPEVOV A PMOML HEV TAG AL,
TOV 8¢ év VTG TEPLEXOUEVOV GEPU DOTML €IS TA OTEPVA KL TNV
VTIOKELPEVTV YaoTEPQ, UTIVOV yeYyevijoBal kal Beppdtepov UTIAPYELY TOV

Bwpaka £av 8¢ ATV TO AepDOES €K TV ALV EKALTNL, B&vaTov
OGUVTUYYAVELY.5S

Diogenes says if blood as it circulates completely fills the veins, and it
pushes the air contained in them into the chest and belly beneath it,
sleep arises and the abdomen becomes warmer; but if all the airy
material leaves the veins, death ensues.

For Diogenes then, the veins contain a mixture of both blood and air, and it is the
varying quantities of these which are directly related to the conscious state. If the blood
occupies the veins to the extent that it displaces the air to the chest and belly region,
sleep arises; if all the air is displaced entirely, then death occurs. The blood again is
situated as an active factor within the veins, but it is the reactionary movement of the
air in Diogenes’ account that is critical to the individual’s state. Notably, for the first
time, it is neither blood nor heat which is equated with life; indeed, it seems that blood
here may actually remain in the body after death. Instead, it is air which is held as the
life-giving quality within the body. Only on the complete movement of all things airy

out of the veins does death occur.

Evidently Diogenes’ material monism plays a significant part in his conception

of the interaction between blood and air, as he held air to be the principle element of

54 Hipp. Nat. Hom. 11. This fragment of Diogenes of Apollonia is preserved as part of a wider
discussion by Aristotle in his Hist. Anim. of the vascular theories of three fifth century writers.
Included alongside Diogenes are Syennesis of Cyprus, a possible disciple of Hippocrates, and
Polybus, thought to be Hippocrates’ son-in-law. Of these, Polybus’ account has also been linked
to Nat. Hom. 11 (with Jouanna (1993), 32 suggesting the latter work should in fact be re-
attributed to Polybus rather than Hippocrates), in addition to a passage from On Nature of Bones
9; while Syennesis’ extract has also been linked to On Nature of Bones 8 (where several lines
appear almost verbatim), and more widely, to the Egyptian concept of metu - see esp.
Prioreschi (1996).

5 A29
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which all things are made. Moreover, it held a significant role in the constitution of
men:
avBpwToL Yap Kol T GAAX (Do AvamveovTa (wel TOL AEPL Kal ToUTo
aUToTS Kal Yruxm €o0TL Kal vonoLg, wg SednAwaoetal €v TiHLOE Tt

OUYYPA@TiL ELPAVRG, Kal £av ToUTO dTaAAayBijL, dmobvilokel kai 1
VON0LG ETAEITIELSE

For men and other animals live by breathing the air. And this is both
soul and understanding for them, as will be clearly shown in this book.
And if this departs, the understanding fails and they die.

The lack of noesis used as a noun before the fragment of Diogenes of Apollonia may be a
hint that this particular phrasing is anachronistic, especially since the fragment is
derived from the much later Simplicius (6th century AD), and the term certainly was
well used by both Plato and Aristotle, with whom he was most familiar. However,
despite this, what is is explicitly clear is that the departure of air results in death. Air is
an animating force within the body, and it constitutes both the soul and the noesis -
best interpreted as the intellectual faculty, allowing for understanding. It is by virtue of
breathing the air that all living things are indeed alive, which supports the claim above
that the departure of the air from the veins would result in death. The association of
the intellectual capacity of the person and the quality of air is also further elaborated
upon in another testimonium by Theophrastus, in an account which also touches

briefly on sleep:

v

@POVEY §’ oTep EAEXON, TQ dEPL KaBaPH Kal ENPRd’ KWAVELWY Yap TNV
ikpada Tov voiiv: 810 kai v Toig UTvolg kat £v Talg pédatg kat £v Talg

(S 7 1]

TANGROVATG T TTOV PPOVETV. £TL 82 1} Vypd G dparpeitat TOV voiv's?

Thinking, as has been said, is by virtue of pure and dry air, for moisture
hinders the mind; wherefore thinking is inferior in sleep, in
drunkenness, and in surfeit of food. Furthermore, moisture also

diminishes the mind ...

From this account, Diogenes’ belief in the cognitive processes as reliant on air is once
again reiterated. Pure and dry air is optimal, for it is claimed that moisture hinders the
mind, and sleep is listed as one of the examples which prove this - alongside

drunkenness, and a surfeit of food: these are examples which we will see repeated in

% B4
57 A19
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later discussions on the causes of sleep - particularly those of Aristotle.>8 For Diogenes
then, sleep is considered an inferior state in terms of intellectual ability; the moisture
referenced, for sleep at least, given the previous account would be a reference to the
blood which pushes out the air. So, in opposition the Empedoclean claim that thought
occurs by the optimal blend of the blood (discussed below, 3.2.2), Diogenes actually
posits that the blood itself as a hindrance to cognitive process. His remark on moisture
affecting the faculty, along with the given example of drunkenness, is reminiscent of
Heraclitus’ fragments on how water affects the cognitive faculty - for him, the soul
(psukhe) - and his accounting of the impairments of the drunk man owing to the
wetness of the soul.59 The use of drunkenness and sleep as exemplifying the impact of
the blood on phronesis also appears in the Hippocratic On Breaths (3.2.2). These

interactions suggest a vibrant area of investigation.

For his theory of sleep, Diogenes is working from a combination of the
quantitative and qualitative types of change seen in Alcmaeon and Empedocles
respectively: the blood, in forcing the air out of the veins and into the chest and belly,
has caused a change in the quantity of blood but also in the quantity of heat. For rather
than remain within the veins, this warmth has now been relocated to the abdominal
area with the movement of the air. It seems reasonable to suppose that the total loss of
the air which results in death thus also equates to a total loss of warmth in the body. In
this respect, Diogenes also breaks away from Empedocles’ supposition that the warmth
is contained within the blood; his alternative conception of air as containing inherent
heat draws it particularly close to the archaic ideas of the soul, which focused on the

life-breath as the animating force of the individual.

Perhaps even more so than Alcmaeon and Empedocles then, Diogenes’ account
relates specifically to Heraclitus’ initial remarks on sleep and death as a diminution of
the quality and quantity which constitutes their materialist elemental soul - for
Heraclitus, this was represented as a qualitative change to the hottest purest air, while
for Diogenes it is the gradual loss of air. Diogenes pushes this approach in a more
explicitly materialist - and psychic -manner than Heraclitus, and continues to expand
upon the existing physiological investigations of Alcmaeon and Empedocles. By
combining his precise ideas on vascular anatomy with the characteristics of his

principle element, he is thus able to propose a clearer psychophysical aetiology for the

58 See Closing Remarks.
%9 B36 and B117 respectively, cf. B118 alin Yuxn, codwtdrn kai &piotn (‘a dry soul, wisest and
best’).
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phenomenon of sleep. This type of approach seems to have been particularly appealing
to several writers of the HC, and Diogenes’ ideas on blood and air are among a handful

of Presocratic theories with which the Hippocratic writers engage.
3.2 FIFTH CENTURY HIPPOCRATIC THEORIES
3.2.1 Epidemics

The Hippocratic authors discuss matters of sleep most commonly in the context
of patient symptoms, and this chapter is appended by a range of these accounts from
across the HC. However, in addition to these more straightforward patient reports,
there are several brief comments interspersed throughout the corpus which allow
some insight into how particular Hippocratic authors understood the process sleep to
occur in relation to the body. In the collection of multi-authored case notes known as
the Epidemics, the sixth book preserves some rather familiar ideas; it is the sixth book
especially which has been argued as having a markedly philosophical influence in its
pursuit of more didactic aims.6° The first extract is from a collection of brief notes,
which reference the process of sleep with reference to the qualitative change from hot
to cold:

12.’Eppavéws £ypnyopws Beppuotepos T €Ew, Ta E0w &€ YruxpoTePOg,
kaBevdwv Tavavtia.

13.’EvBéppw @Uoel, PigLg, Totov U8wp, EAVUELY.

14."Ymvog év YiOyel EmBefAnpéve.

15."Ymvog £56paiog, 6pBovuoTtaypos.
16. Al &oBeveis Slattal Yuxpal ai 8¢ ioxvpal Oeppal.6l

12. Evidently when awake, the exterior is warmer and the interior is
colder; when asleep, the opposite.

13. For someone of a warm nature, cooling, drinking water, rest.

14. Sleep while covered in the cold.

15. Deep sleep, dozing in an upright position.

16. Weak regimens are cold; strong regimens are warm.

Previous examinations have attempted to force the notes into more of a coherent

narrative, though the additions and presumptions needed to achieve this fluency

60 Nikitas (1968) provides the most thorough examination of Epidemics and its didactic
character; cf. also Alessi (2010), 119-136 which identifies in the author of Epidemics 2, 4, 6 the
“personality of a master who shared - and probably led - with several colleagues a research
program focused on a few topics which were used for teaching purposes.” Epidemics is a
compendium of information from various authors, written up at a later date - the composition
of Book VI is usually dated to the late fifth century. Galen considered Books I-III and VI to be
genuinely Hippocratic, and wrote thorough commentaries on these four books which survive
partially in Greek and almost entirely in full via Arabic translations by Hunayn ibn Ishagq.

61 Epid. 6.4.12-16
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render the account rather inauthentic to the Greek text.62 Nonetheless, despite the
aphoristic style of composition, this Hippocratic writer evidently is working from a
clear conception of the mechanics of sleep. Not only do the notes provide an insight
into the author’s understanding of the theory behind the process, but they also
illustrate how this understanding then becomes integrated in a medical context with
other bodily actions, constitutions and even regimens. Most striking perhaps is the
statement at point 12; it echoes the Presocratic theories of sleep as a process during
which the blood, or the heat within the blood, withdraws further inside the body and
away from the exterior. The particularly Alcmaeonic conception of how sleep occurs
resurfaces later in the same book in even more similar terms which invoke the
directional alteration of the blood specifically:

10 aipo &V Vv £0w pdAAoV pevyEeLs3

In sleep, blood retreats further into the interior.
Such similarity in account suggests that the author of Epidemics 6 was aware of the
ideas of, at the very least, the more medical of the Presocratic writers. Returning to the
earlier notes from Epidemics 6.4 then, the mechanics of such a process are not quite so
specifically elaborated in terms of the activity of the blood, but it is entirely plausible
that this is the process which the author has in mind; furthermore, his comment that
this idea is 'Ep@avéwg indicates that it certainly was neither a controversial nor
perceptibly ill-founded premise. This alteration of qualities is expanded upon in the
subsequent point with an evident focus on the idea of balance, as the prescription for
someone 'EvOépuw @Uoet involves cooling, water and rest - suitable applications to
counteract a warm and fiery nature. Points 14 and 15 speak more directly of sleep. The
rather sensible advice that one should sleep under a cover in cold temperatures may
sound basic, but again it is not difficult to see how this draws upon the premise of the
body losing external heat during sleep. There is evidently an understood risk to the
body if it is then subjected to excessive amounts of cold both internally and externally
during sleep, and this harmful aspect of excess of cold is further attested when read

alongside Point 16 which explicitly associates weakness with cold.

62 Langholf (1990), 142-3 opts for this approach, translating the notes: ‘Evidently, when one is
awake, one is warmer outside and colder inside; asleep, the opposite. For a person warm by
constitution, [therapeutic measures] for cooling: water as beverage, rest. Sleep in a cold place,
covered [with a blanket]. Sleep while sitting, nap in an upright position. Weak foodstuffs are
cooling, strong warming.”

63 Epid. 6.6.15
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Point 15’s remarks on sleeping in an upright position and its relation to
sleeping well strike a slightly more elusive note: are the two to be directly related, or
are these simply didactic prompts for the Hippocratic writer as to which two types of
sleep he should discuss next? The text of this short line is not without problems. Smith
opts for 6pBovuotaypog; Galen, Littré, Manetti/Roselli and most recently Hulskamp all
prefer 6pOw vuotaypog on syntactic grounds.6* Contention over the translation of
£8paiog has split the choice of translation between two sides: those who think it should
be ‘sitting’, and those who think it ‘deep sleep’.65 The explicit reference to “Ymvog
should be enough reason for the latter choice.t6 The brevity of the line leaves drawing
any definitive interpretative conclusion on the specifics most difficult. Langholf reads
this as advice, along with the other notes in this section, as having been devised by a
medical instructor to teach the effect of sleep and food on those ‘warm’ by nature: deep
sleep warms the body, whereas little sleep cools it.6” For an individual of a warm

nature then, every effort should be made to avoid excessive or additional warmth.

This physiological emphasis on the nature of sleep within the body is essential
to keep in mind before turning to the mechanics of dreams. How, if at all, are the two
processes related? And in particular, how does the prominent role of the blood in sleep

become incorporated into the process of dreaming?
3.2.2 On Breaths

It was not only Epidemics VI which drew an association between the blood and
sleep. The Hippocratic text On Breaths more clearly emphasizes the effects on sleep
caused by the cooling of the blood, as part of a wider identification of air as responsible
for causing illness in the body. The text as a whole is often dismissed on account of its
style; the highly rhetorical composition - an epideictic speech - has led several scholars
to deny the work was in fact Hippocratic in origin at all.68 The work is evidently
intended for delivery in front of an audience, and it has many sophistic flourishes, yet
this does not immediately render its contents inauthentic or useless. There is no single

type of Hippocratic writer, and it seems overly critical to dismiss content on the basis

64 Galen (K17b.175), Littré 5.311 n.7, Manetti/Roselli 94-95; Hulskamp (2008) 77 n.22.

65 Hulskamp (2008), 77 n22 provides an overview of the different translation choices here,
concluding that the meaning of ‘deep sleep’ improves the logic of the aphorism.

66 L] sv. £§paiog 2.11

67 Langholf (1990), 142-143.

68 Allbutt (1921), 243 calls it “as windy in its rhetoric as in its subject matter”; Jones (1923),
224-5 in particular is derisive of the work and its “crudities”, and thinks it more likely it a
sophistic presentation copy which was sent to the Hippocratic school in Kos. Segal (1970), 180
recognises it as “remarkable for its Gorganic figures and sophistic rhetoric.”
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of style in a period which saw no clearly defined boundaries of genre in either
philosophical or medical writing. Jouanna provides a thorough defence of On Breaths’
position in the HC and shows convincingly, through careful linguistic and thematic
analysis, that “it is not the work of a sophist mislaid in the library of a medical centre,

but of a Hippocratic doctor in the wider meaning of the word.”¢?

The short treatise is dated to the late fifth century, and the author certainly
seems aware of contemporary philosophical trends as he declares wind to be the most
powerful substance both inside and outside the body - a theory which, as seen above,
had been reinvigorated by Diogenes of Apollonia in the mid to late 5t century BC. Any
direct reference to the divine or to the gods is consciously avoided.”? Instead, On
Breaths alludes to basic cosmological ideas: wind is assigned a dominant role in both
the microcosm of the body and the macrocosm of the wider universe. There are echoes
of both Anaximenes and Diogenes of Apollonia in the presentation of wind as an almost
Presocratic material principle, and the treatise shares several common features with
the philosophers’ accounts: (1) it is everywhere and is in all things, (2) everything is
derived from it, (3) it is soul, (4) specific differentiation is made between air inside and
outside the body. Since the Hippocratic author makes clear the distinction between the
different subcategorizations of wind, the Greek and English equivalents should be kept
in mind throughout the discussion for their particular applications in this specific
context:

mvebpa 6€ TO pPev €v Tolol cwpact @Ooa KaAETTal, TO 8¢ £§w TMOV
OCWUATWV 0 anp.’!

Wind inside bodies is called ‘breath’, but outside of bodies is ‘air’.

Subordinate to the central thesis is a small discussion of the significance of the blood in
relation to psychological afflictions. The blood is evidently itself understood to be
affected by and interact with the breath within the body; an idea prevalent in the
contemporary thought of Diogenes of Apollonia, as well as in the earlier respiratory

theories of Empedocles. Seeking to establish his own aetiology for epilepsy, the author

69 Jouanna (2012), 51 - cf. 39-54 for a full analysis of the rhetorical aspects of On Breaths and
another extant Hippocratic epideictic speech The Art, including a comparison with Gorgias’
Encomium of Helen.

70 Langholf (1990), 244 cites the use of the term miasma in chapters V and VI, to denote the
impurity of air, as indicative of its position as an almost divine element; this is the only
implicitly religious aspect to the text, and may even further support the idea that the author is
modelling it in the style of a Presocratic arche.

1 Flat.3
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first presents examples of other ways in which cognitive function may be impaired by a
change in the blood; the two examples he chooses are sleep and drunkenness.”2 It is

worth citing the relevant passage in full:

fyedpat 82 0082V EumpocBev 008evi elvat LEAAOY TGV £V TH COUATL
cUPBaAASpEVOV £ oo fi TO alpa’ ToDTo 8¢ Stav piv v Td
KOOEOTEDTL PEVT), HEVEL KAL 1) PPOVNOLG ETEPOLOVUEVOL §E TOD alpatog
UETATTITEL KAl 1) POV OLG. OTL € TadTA 0UTWG EXEL TTOAAX TX
HOPTUPEOVTA” TIPGDTOV UEV, OTIEP ATIACL {WOLG KOOV £0TLY, O UTvOg,
0UTO0G PapTUPET TOTG Elpnuévoloty’ dTav yap £mEABN TG ocouaty, TO alpa
Poxetal @voeLyap 0 Umvog mé@ukey Pouxey PuxBevTL 68 1) alpatt
vwBpoTtepal yivovtat ai §té€odol. 6fjAov 6€° pémel Ta cwpata Kol
Bapuvetal (avta yap ta Bapéa mépukev £¢ fuoodv @épeabatl), Kal T
Oppata cvykAeletal, kai 1) @povnots dAroodtal, §0&at 8¢ Etepal TIveg
évdlatpifovoty, ai 81 Evimvia kKaA£ovtat TAALY €v TiioL pEBnot mAéovog
€galpvng yevopevou tod alpatog petamintovotv al Puxal kol ta €v tfjot
Yuxfiot ppovipata, Kol yivovtal TV HEV TTAPEOVTWY KAKDV
ETMANOUOVEG, TOV 6 HEAAOVTWV AyaB®V eVEATILOEG. ExoLL 8 Gv TTOAAK
toladta eimely, v olow ai Tod alpatog EEaddayai TV @pévnoLy
¢EaAAGocoVGaLY. fiv pEv 0DV TTavTEA®S dmav dvatapaydfj To aipa,
TAVTEARDG 1] PPOVNOLG EEATTOAAVTAL TA YAP Lo pOTH Kol TX
dvayvwpiopata é0iopatd éotiv dtav ovv £k Tod elwddTog 0506
UETAOTEWUEY, ATTOAAUTAL ULV 1) PPOVNOLG.73

[ hold that not any constituent in any body is more contributory to
phronesis than the blood. Whenever it remains in order, so too phronesis
remains; but when the blood undergoes a change, so too does phronesis.
Many things bear witness that this is so. Firstly, sleep, which is common
to all living things, testifies to my proclamations. For whenever it comes
upon the body, the blood is cooled, for sleep by nature begets cooling.
When the blood is cooled, the passages become more sluggish. This is
clear: the body sinks and is weighed down (for all heavy things are
borne naturally downwards), the eyes close, phronesis is altered, and
certain other fancies linger which are called dreams.

Again, in drunkenness, when the blood has suddenly become more
abundant, the soul and the thoughts of the soul undergo a change: of
present ills they are forgetful, of future joys they are hopeful.

I could have mentioned many such cases in which changes of the blood
change phronesis. So, if all the blood is wholly stirred up, then phronesis
is wholly destroyed. For things learnt and things recognised are habits;
whenever we alter the habits we are accustomed to, our phronesis is
destroyed.

72 Van der Eijk (2005), 133 ‘a non-pathological state is employed to illustrate a more serious
disorder resulting from the same physiological mechanism’, cf. the discussion on Diogenes of
Apollonia above (3.1.4). Aristotle also draws comparison between sleep and epilepsy, as well as
alcohol consumption, in De somn. 457a3-21.

3 Flat.14
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In terms of sleep, the conceptualisation of the process draws upon the same core idea
we have already seen in both the philosophical and medical accounts: cooling of the
blood. However, on this occasion, sleep is the active force upon the body. The stylised
composition mimics a forensic speech in the personification of 6 Umvog, called upon in
the nominative, as a witness to the speaker’s claims, which emphasizes the active and
forceful role it is given here. Rather than the cooling of the blood causing the state of
sleep in the body, the inverse is described: sleep comes upon the body as an
externalised force, and as a result, the blood is cooled. Indeed, sleep itself is understood
here to cause cooling by its very nature. Everything within the body becomes slowed
and weighed as sleep descends, and the author specifically remarks on the closing of
the eyes, another side effect of the ‘sinking’ brought about by the cold, making clear
that the normal method of visual perception is impeded. This account blends medical
opinion with literary style, reversing cause and effect in order to depict sleep as a more

traditional, and perhaps more audience-friendly, personification.”+

In addition to the physiological assertions of the cold slowing and weighing
down the body as explanations for the movement and paralysis-like state of sleeping,
the Hippocratic author references psychological interference: phronesis (1) povnoig) is
repeatedly identified as the process impaired by the blood’s own changes. Here, the
author seems to have a clear conception of what he means by reference to this process
but it is often difficult to convey the concise meaning in translation, and differentiate it
from other cognitive or intellectual faculties referenced elsewhere. A direct translation
of “intelligence” in English seems to gloss the range of activities ascribed to it; phronesis
is involved in several complex psychological processes here including learning and
recognition, and the soul itself can be in possession of ta @poviuata.’s The brief
reference to the eyes which precedes the identification of phronesis being altered
further imbues the term with the notion of involvement in sensory perception. The
reference to a process rather than a dedicated faculty (1) @pnv) suggests there was no
restriction to a specific location within the body in which it could take place. In his
discussion of Regimen, van der Eijk has highlighted the need for an expansive definition
of phronesis which “clearly means more than thinking or intelligence, it means ‘having

one’s sense together’” and suggests it refers to a ‘universal force’ which contributes to

74 Keeping in mind one of the main aims of this type of Hippocratic treatise may have been to
attract customers, On Breaths certainly employs a range of stylistic and thematic tactics to
appeal to a wider, non-medical audience.

75 Cf. Vict. 1, 35 for the discussion of phronesios psuches which, as will be examined more closely
in the next chapter, is influenced by the balance between fire and water of which the soul is
entirely composed.
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perception, movement and is found throughout the body; this certainly seems
applicable to the use in On Breaths.”¢ This still leaves a problem of appropriate and
concise translation for this context; for the aims of this particular discussion, retaining
the transliterated form with the emphasis on the encompassing definition beyond

straight intelligence, seems most appropriate.””

The influence from Diogenes of Apollonia on On Breaths is clear from the
latter’s conception of the relationship between the soul and cognitive processes, and
their ultimate dependence upon air as the material principle. One distinguishing
feature is the difference in terminology; in Diogenes of Apollonia, as seen above in
3.1.4, it is not the term phronesis but rather noesis which expresses the intellectual
involvement of air. This term is also construed as ‘intelligence’ or ‘understanding’ in
translation.”® Terminology aside however, the implicit idea has evident similarities
with On Breaths; of note, the soul is distinguished from noesis in the account of the
psychological activities within the body, and this intellectual activity is communicated

as a process rather than a specific faculty.

Returning then to the above passage from On Breaths, the author discusses the
dreaming process specifically - or rather, what “are called” dreams - in rather poetic
terms.” The sleeper is subject to §6&at which are not described as passively being seen
by the sleeper, but rather more actively lingering themselves (évSiatpifovoiv). There
are hints at the unreliability of such images when the phrasing is more closely
considered. Do these §6%at only arise now that phronesis has been altered in some way,
thus rendering proper learning and recognition unattainable? It seems a plausible
interpretation. Notably, the use of §6&at in this particular sense and context does not
occur elsewhere in the HC.80 Rather than present a straightforward medical,

physiological or even philosophical evaluation, these lines instead seem to evoke a

76 van der Eijk (2005), 127-128.

77 The more definitive meaning of phronesis as practical knowledge would become fixed in
Aristotle’s Nicomachean Ethics (I and VI esp.) - see Dottori (2009), 301-310 for an overview of
this ‘terminological fixation’ in relation to Plato, as well as Kierkegaard and Gadamer.

78 LS] sv. vomolg categorises it as ‘mental perception’, superior to dianoia.

79 The wording echoes the way in which the Hippocratic doctors reference epilepsy, i.e. ‘the
disease that is called sacred’, which seems to impart a certain archaism to the term évimvia;
however, as discussed in the introduction, évOmvia did not have the meaning of ‘dream’ in
Homer, is used rarely in tragedy, and only really came into prominence in the Hippocratic and
Aristotelian writings - cf. Kessels (1978), 134 ‘this change in frequency seems to be connected
with a change in attitude towards the dream-phenomenon that occurred during the period from
Homer till Plato/Aristotle.’

80 There are 26 other occurrences of §6&at in the entire Hippocratic corpus; these all appear to
make use of the more common meaning of notion, opinion, or expectation rather than the
meaning implied here.
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tragic presentation of §6&at in the sense of ‘fancies’ associated with the dreaming
process.8! Given the dating of On Breaths to the latter half of the fifth century, and
considered in light of the highly stylised use of language throughout, it certainly seems
possible that the Hippocratic author in this instance is drawing from the language of
the tragedians.82 Two brief extracts from Aeschylus provide useful comparison; the
first, from the Agamemnon, references in striking juxtaposition two very different

approaches to the understanding of dreams:

XOPOX
motTepa §” Ovelpwv Paopat’ eVTELBT] o€PELS;

KAYTAIMHETPA
oV 86Eav v AdBotut BpLloviong @ppevoe.s3

CHORUS
Have you been awe-stricken by a persuasive apparition in a dream?

CLYTEMNESTRA

[ would not heed the mere fancy of a sleeping mind.
Here, Clytemnestra scorns the Chorus’ suggestion that she has gained her information
on the Achaean success at Troy through a vision in a dream; her language is clearly
derisive as she dismisses what the Chorus initially refer to in their questioning as
@daopata as only the §6&a which she explicitly identifies as arising from a sleeping
@pnyv, and to which she claims she would pay no attention.8* The implication from
Clytemnestra here is that the dream-vision is unreliable as it is only a creation from the
sleeper’s own mind; it is not to be considered significant or influential. A similar
sentiment can be found in Libation Bearers, as Orestes struggles with being pursued by
the Furies:

X0POZ

Tiveg oe 668a, pdtat’ dvBpwmwy TatTpi,
otpofolaowv; loxe, Ui @oBod, vik@v ToAD.
OPEXTHX

81 [t should of course be noted that discussions of §6&x appear in Plato in reference to his theory
of knowledge; for the definition of §6&a as arising from a combination of memory plus sense
perception cf. Phileb. 38bff, Theaet. 191c-194b.

82 Said (1985). Elsewhere in the text parallels have been drawn with Euripides, specifically
between a prayer in Troades 884-888 and On Breaths 3. Jones (1923), 222 n.1 considers that
these lines in On Breaths ‘cannot be independent of the famous lines in Troades’ and deems it
most unlikely Euripides copied the Hippocratic corpus; cf. Langholf (1990), 244 n.71.

8 Ag. 274-5

84 Harrison (2013), 61 argues that the Chorus’ “religious” language implies that they are asking
about divine dreams specifically while Clytemnestra’s response is irreligious, but she concludes
only that this shows both views on dreams “were known to be held by various people at the
time.”
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oVK giol 866&aL TOVSE TINUATWY £uol
oa@@S yap ailbe untpog £yKoTol KUVEG.8S

CHORUS

What are these fancies, dearest of men to your father,

that are distressing you? Hold fast, do not be afraid, you have much
prevailed.

ORESTES
To me these calamities are no mere fancies,
For clearly these are the spiteful hounds of my mother.

To Orestes, the Furies cannot be described as only §6&at as he can see them clearly and
is convinced of their very real and physical presence. The Chorus, however, cannot see
them and therefore suppose them to be only a type of illusion; specifically, the manner
in which the 868 are thus presented here indicate the word carries a particular
connotation of an illusion only experienced by one individual. Orestes’ dismissal of
their choice of words again shows that there is a certain unreliability or unreality
associated with 80&ay; he is adamant they cannot be classified as such, as he sees them
as most certainly real. The Hippocratic author seems to be relying on this inherent
quality of unreliability and unreality in his description of dreams themselves as §6%at.
By invoking the tragic sentiment associated with the terminology, he subtly reinforces
the depiction of dreams as product of the psychological change undergone by the
individual in his sleeping state and, quite contrary to the author of On Regimen IV, our
Hippocratic author here implies that there is nothing of import to be taken away from
such appearances. He specifically emphasizes that it is as a result of phronesis being
altered for the worse that such fancies can even come about, thus further undermining

their potential for having any epistemological worth.

How can phronesis be altered? The blood is again the focus: its slowed
movement around the body is recognised as having an effect on intellect in addition to
consciousness. The cooling of the blood results in the slowing down of the body, both
psychologically and physically. The range of cognitive processes which this can affect,
in addition to interaction with the soul and the individual’s emotional state, gives a
particularly remarkable importance to blood in a text which is nominally about wind. It
is notable that the blood had also been assigned a similar cognitive agency by
Empedocles in B105:

[kapdia] alpatog év meddyeoot TeBpappévn avtiBopovtog,
THL TE VO A LAALOTA KIKAT|OKETAL AVOpOTIOLo LY
alpa yap GvOpmolg TepkapSLov €TL VO UA.

8 Cho. 1051-54
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[The heart] nourished in a sea of blood flowing back and forth, and
certainly it is there which is called thought by men, for thought to men
is the blood around the heart.

The blood itself, not the heart as some later doxographers would record, is identified
by Empedocles as the seat of human thought.8¢ Taking into account several other
Empedoclean fragments, and subsequent comments by Theophrastus, it is generally
agreed that Empedocles is speaking in reference to the elemental composition of the
blood; thought is able to be carried out in the blood around the heart due to an equal
blend of the four elements within the blood itself in this specific location.8” This equal
blend (1:1:1:1) allows for the blood to act as the agent through which thought can
occur, as, following the Empedoclean like-by-like principle, the blood now possesses
the appropriate condition by which to attract and properly comprehend the external
world.88 [t is important to distinguish this from a basic conclusion that the blood itself
is in some way conscious and thinks; it seems clear that Empedocles is not claiming
that the blood is the physical apparatus with which man thinks, but rather it is by
virtue of the balanced qualities of the blood that thinking can occur. The intricacies of
operation may differ slightly from the Hippocratic discussion of On Breaths, but the
sentiment remains the same: blood allows for thought when it is in its best condition,
and any disruption to this directly affects the individual’s cognitive function. Sleep and
dreams are integrated by the Hippocratic author within this system as the
psychological outcome of these physiological changes; ultimately, he argues, these

changes are themselves brought about directly by changes in the blood.

Read in relation to the Empedoclean haematocentric theory of cognition, it is
also clearer to see how the Hippocratic 66&at are emphatically illusive in their nature.
Phronesis has been impeded as the blood begins to cool in response to being thrown
out of balance by air; with this impeded it is therefore no longer possible for the
individual to properly perceive and comprehend any stimuli. That the Hippocratic
theory also explicitly accounts for the closing of the eyes when the blood cools further

draws upon the disruption to sensory perception, emphasizing that these §6%at are

86 That it is the heart is reported in Censorinus (31A84DK), Theodoret (Aetius, Plac.Phil. 4.5.8).
As noted by von Staden (1989) 170 n.97, Cicero comes closest to recording the original
Empedoclean sentiment in Tusc.Disp.1.9: Empedocles animum esse censet corde suffusum
sanguinem.

87 Esp. B17, B98, B107, B109 and Theophrastus De Sensibus 10; cf. Rusche (1930), 127 and
Solmsen (1950), 438; Kamtekar (2009), 223; Kahn (2013), 210.

88 Especially when taken together with B98, 107 and Theophrastus De Sensibus 10.
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only visible on an internal context to the sleeper - occurring, as Heraclitus would have

termed it, within their own private world.

3.2.3 On the Sacred Disease

It should not of course be assumed that all Hippocratic writers adhered to the
exact same theories, as there are certainly marked differences in the many texts of the
HC. Of particular note are both the contrasts and similarities between On Breaths and
On the Sacred Disease, both fifth century texts which seek to redefine the aetiology of
epilepsy and reference a range of other psychological phenomena in the process. While
On Breaths may emphasize dreams as arising due to actions and interactions of the
blood and air in an unspecific location in the body, On the Sacred Disease makes clear
that there is one key organ involved: the brain. Having identified it as the source of a
range of emotional and perceptual phenomena, the author continues to elaborate on

the other psychological afflictions for which it is responsible:

T@ 8¢ a0T® ToVTW Kal pavopeda kal Tapa@poveopey, kal delpata kat
@6Bol mapioTavTal UiV, T& UEV VOKTWP, Ta 6€ kai ped’ uépnv, katl
aypuTvial kal TTAGvol dkaipol, kai ¢povtides oy ikvetiueval, katl
ayvwoiat Tdv KaBeoTwTwv Kai dnbiat kai tabta Tdoxouev amo tod
¢yke@dov Tévta, dtav oUTog pf) Lytaivy, dAAX BeppudTEPOS THi PUOLOG
yévntat i} Yuxpdtepog 1j Uypotepog 1 Enpotepog, 1) TL &AAO TTETTOVON
TAB0G TP TNV VOV O pr) £wOeL89

By the same thing [sc. the brain] we are both driven mad and become
delirious, and both terror and fear are aroused in us - whether in the
night or during the day - as well as sleeplessness and troublesome
wanderings, inappropriate worries, absent-mindedness and
strangeness in habit. All these things we suffer from the brain,
whenever it is not healthy, but becomes warmer than usual, or colder,
or moister, or dryer, or is affected by any other unnatural condition to
which it is not accustomed.

These encompass a range of troubling psychological afflictions which blend together
both intellectual and emotional upsets. It is also specified that they may occur during
the day or night. Whether the night-time troubles are related to dreams is unclear,
though the subsequent reference to sleeplessness as an additional problem perhaps
suggests the reference to occurrences during the night is intended to mean during
sleep; a range of parasomnias recorded elsewhere in the HC is appended to the end of
this current chapter, and may provide some indication as to the intended afflictions.

The author explicitly identifies the brain as the source of these problems when it is not

8 Morb Sacr..17
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in its natural condition, but is thrown off balance by a surfeit of one or more of its
qualities. It is evidently not simply a case of the brain autonomously determining the
extent of the psychological afflictions then, and a later passage on the aetiology of more
fearful dreams specifically brings back a familiar driving force to the problems, the

blood:

€K VUKT®V 8¢ Bod kal kékpayev, 0tav £Eamivng 0 £ykEaAog
Stabeppaivntat ... épyetal 8¢ Katd Tag PAEBAS TTOAD TAS TIPOELPNUEVAS,
dtav Tuyxdvn GVOpWTOG EVOTIVIOV PGV oBepdv Kkal év T6) @OBW 7’
HoTep 0OV kal £ypnyopdTL TOTE HAALGTA TO TIPOGWTOV PAOYLY, Kal ot
O0@BoApol épeviBovtal, dtav @offTal Kal 1) yvwun £mvofj Tt KaKov
épyaoacBal oUtw kal v 1@ Vv Taoxel 0tav 8¢ Eméypntal Kol
KOTa@povion Kol TO atpa A okeSaci g Tag @AEBag TémauTaL

Shouts and screams arise at night whenever a sudden heating of the
brain occurs ... It overheats when blood rushes into the brain in
abundance and it boils. This comes in abundance by the
aforementioned vessels, whenever the patient happens to see a fearful
dream and is himself in fear. Just as when awake the face is flushed and
the eyes are red whenever he is afraid and his intellect contrives some
evil to work at, so too he suffers in sleep. It ceases whenever he
awakens, having come to his senses, and the blood once again is
dispersed in the veins.

A parallel is drawn between the waking and sleeping states of the individual; the
Hippocratic author is able to explain how the patient is afflicted during sleep by
reference to the similarities with waking symptoms. In this instance however, it is not
the heating of the brain which causes the fearful dream and shouting. Rather, it is the
fearful dream which causes the blood to rush through the veins to the brain itself; such
a state is evidenced by the reddening of the face and the eyes.?! The causal role of the
blood is reversed: the patient’s dream is now the instigator of the bodily imbalance via
its influence on the blood. He ‘happens to see’ the fearful dream (tvyydvn évomviov
O0p®Vv @ofepov) and it is this apprehension of the oneirological stimulus causes the
blood to rush into the brain where it boils (¢mi{éon), creating a physiological external
reaction on the face and in the eyes similar to that which is caused when the patient
experiences fear while awake. Notably, when the patient is awake, the fear is attributed
to the actions of the intellect (1] yvoun) which is held responsible for creating the

source of anxiety through its own contrivance; the general statement that the patient

% Morb.Sacr.18

91 Hulskamp (2013), 49 points out that ‘bloodshot’ eyes would be difficult to deduce when the
patient is asleep; however, in the appended case studies at 3.3.7, there are accounts which
describe specifically inspecting the patient’s eyes in sleep.
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suffers similarly in his sleep could be indication that the fearful dreams are themselves
also contrived by the intellect. There is a clear psychological presentation of the
oneirological affliction which extends also to an emotional response from the patient;
both the fear as an emotional state, and the source of the fear itself, have arisen due to
internal disturbances within the patient. As in previous accounts, upon waking, the
affliction ceases as the blood re-disperses throughout the body and the patient is
described as having regained his senses (katag@poviion). The fitting idiomatic English
translation of kata@povron as ‘come to one’s senses’ also gives a fuller picture of the
activities of phronesis.? If the patient is only able to regain this upon waking when the
blood is re-dispersed, then notionally the type of cognitive involvement during sleep
and dreams is similar here to its depiction in On Breaths. Phronesis is altered once

more.

The author of On the Sacred Disease spends more time than the author of On
Breaths clarifying his choice of vocabulary. As he reiterates his encephalocentric
position in section 20, he directly addresses the belief that it was the phrenes which
were responsible for mental activity. His argument spans several paragraphs. Four

extracts from this section are of note:

ALO @NUL TOV EYKEPAAOV ELVAL TOV EPUNVEVOVTA TI)V CUVECLY. i &€
@péveg AAA WG Bvopa £Xouot Tf) TUXT KEKTNUEVOV Kal TG VOUW, T® &
€0vTL 0UK, 008¢ Tfj @Uoel, 008 oilda éywye Tiva Svvauw éxovoty at

QEPEVEG WOTE VOETV TE KAl PPOVELY,

Wherefore I proclaim that the brain is the translator of consciousness.
The phrenes otherwise bear a name acquired by chance and custom,
and not by reality, nor nature, and I for my part do not know what
powers the phrenes possess so as to apprehend as well as to

comprehend.

émnel aloBavovtal ye 008evOg TPOTEPOV TV €V TG CWUATL EOVTWV, GAAX
patnv toito To dvopa €xovot kal thv aitinv, ®omep T& TPOg Tfj kKapdin
AT KAAETTAL 0088V €6 TNV G0NV CUUBUAAGHEVA. AEYOUTL 8€ TIVES MG
Kol @povéopev T kapdin kat 10 dviwpevov todto éotL Kal TO

@povtilov

92 LS] sv. kata@povéw 4.111 cites the Latin resipiscere as a synonym.
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Since they [sc. phrenes] perceive nothing before the other constituents
of the body, but without reason they are named the cause; just as the
parts near the heart are called “auricles” but have no contribution to
hearing. Some even say that we comprehend with the heart, and it is

this which is distressed and anxious.

€€ amavtog 100 owUaToG EAEBEG £ AUTNV TEIVOUOL, KAl CUYKAEloAOO
€xeL wote aioBdveobay, v TI§ TOVOG 1j TdoL§ YivnTal td avOpwTw:
Avaykn € kal aviwpevov @plocely Te T0 o®dpa kal cuvteiveoBal, kal
vmepyaipovta 6 adTo ToUTo TTdoXEWV OTLT) Kapdin aicBavetal te

UaALloTa Kol ai ppéveg.

Veins reach into it [the heart] from the whole body, and having closed it
in it holds so that it perceives whatever toil or force happens to man. It
is necessary that the body too, when in distress, shivers and is strained,
and this is just the same as when rejoicing excessively since the heart

and the phrenes are the best endowed with feeling.%3

THG LEVTOL PPOVIOLOG OVSETEPW HETETTLY, GAAX TTAVTWV TOUTWV AiTLOG
0 £ykEPaAGS £0TIV' MG 0LV Kal THG poviiolog Tod Népog TPGTOG
aioBdavetal TV €v @ COUATL EOVTWY, 0UTW Kal v TI§ HeTaBoAT) (oxupT)
yévntat €v T® NEPLUTIO TV wPEWV, Kal aiTOG EwUTOD S1Apopog yiveTat

0 €YKEPAAOG.

Neither [the heart nor the phrenes] has any share of phronesis, but the
brain is the cause of all such things. As therefore it is the first out of all
the constituents of the body to perceive the phronesis of the air, so too if
any violent change happens in the wind on account of the seasons, then

the brain itself also becomes different.

There is a clear dissociation between the emotional faculty of the phrenes and the

cognitive action of the similar verbal form phronein; the writer acknowledges the

terminology of phrenes as entirely apart from their actual function.?* The phrenes are

neither associated with the action of thinking nor comprehending, and they are

expressly not given a hegemonic role within the body. The author also references those

93 Translation of aioBavetal here following Jones (1923).
94 The term is usually translated as ‘diaphragm’ in editions of the Hippocratic corpus which
negates any potential confusion with the Homeric or tragic phrenes..
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who posit a cardiocentric model, and similarly rejects the opinion that the heart is

involved in perception with nod to similarly misleading etymology.

Rather, it is the brain which is responsible for these actions; the heart and the
phrenes are to be considered only as emotional faculties, through which an individual
experiences feelings in response to the perception and understanding which is carried
out by the brain. The need for the writer to indulge in this detailed explanation implies
that the phrenes must have been considered by a significant amount of people to be
responsible for thought and understanding, although unlike in other Hippocratic
polemic against the early philosophers, it is not clear who specifically the criticism is
intended for beyond those generally who assigned cognitive primary to the phrenes
and those who posited a cardiocentric model. The haematocentric theories of
Empedocles and On Breaths are not drawn into the discussion, although it seems
plausible from the remarks concerning phronesis and the air that the author was

familiar with, or at least contemporary with, the ideas expressed in Breaths.

On the Sacred Disease reflects how sleep and dreaming were understood in an
encephalocentric system, and how, methodologically, the Hippocratic author reached
his conclusions through both comparison with activity in the patient’s waking state and
through wider hypotheses on the interactions of substances. Notably, despite the
overreaching argument being that of encephalocentricism, the author retains the
persistent notion that both the quantity and the movement of the blood are imperative
to the individual’s cognitive state. This treatise, as with On Breaths, was intended for
delivery to an audience. It too retains many stylistic and even sophistic flourishes, yet
the content (and in particular, the terminology) has certainly not been compromised.
How do the more medically-focused texts present similar cases? Several other
Hippocratic accounts which reference disturbances to the sleep are worth considering
more closely, as the breakdown of functions can often further clarify how processes
were understood. Working from the pathological to the normal is often employed in
the reconstruction of modern structural models of cognition, as the pathological

becomes a “clue” to an understanding of normal function.?

3.3 Parasomnia in the Hippocratic Corpus: An Appendix

95 Brown (1977), ix: “The pattern of dissolution in the normal system determines the symptoms
of pathological behaviour.” Brown’s evidence in support of this methodology derives from his
work in modern human neuropsychology, following initial development in relation to language
disorders in 1972.
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The following accounts are intended to highlight a number of parasomnias, and
observations on sleep, which appear throughout the HC. It is by no means an
exhaustive list, and is intended only to provide an overview of the variety of ways in
which sleep and dreams are presented in the corpus. A detailed study of all such cases

is beyond the scope of this thesis.9

Parasomnia is a modern medical term which neatly encapsulates the wide
range of disruptive behaviours which can occur during all stages of sleep: nightmares,
night terrors, sleepwalking (somnambulism), sleeptalking (somniloquy), teeth grinding
(bruxism), open eyes (nocturnal lagophthalmos) are the most familiar, along with the
less common REM sleep behaviour disorder (RBD). This latter condition is
characterised by patients acting out vivid and intense (often violent) dreams during
REM sleep, when their body is usually paralysed, and unlike other parasomnias which
occur in non-REM sleep, the patient when awake is typically alert and has vivid

recollection of dream content and mental activity.%7

In applying the term parasomnia it should be highlighted that it is not enforcing
any overall unity to the various Hippocratic accounts below, but rather is used to
collectively draw together similar accounts of disorder to sleep and/or dreams. Given
the Hippocratic use of para- as a prefix to denote disorder, however, parasomnia is in a

way an unusually apt word here.
3.3.1 INDIGESTION

On Ancient Medicine 10

Tadta 6& mavta, kal dtav Setmvelv £myelpnor, AndEoTepog ey O 6TTog,
avadiokewy 6¢ o0 SUvatal doa aploTi{opevos Tpdtepov £Selmvel. TalTa
8¢ aUTA PeTd oTPOPOU Kal Popov kKatafaivovta cuyKaieL TV KOLANY,
Sdvokoltéovaoi e kal évumvidlovot TeTapayuéva te kai Bopufwdea.
TOAAOTOL 8¢ Kal TOUTWV aUTn ApXT) VOUGOU £YEVETO.

Besides all this, whenever he attempts to eat, food is nauseous, he is not
able to consume what he formerly used to eat for breakfast. This food,
descending into the stomach with colic and noise, burns, bringing a bad
night’s sleep, and dreams troubling and turbulent. Many experience
such things at the onset of an illness.

% Hulskamp’s 2008 doctoral thesis makes good headway in providing this type of study.
97 Markov et al (2006), 69-76.
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This description from On Ancient Medicine is clear as to both cause and effect here. The
patient is unable to eat, owing to a disruption of his usual meal pattern. When he does
attempt to eat, even foods which he is normally accustomed to, it causes him both
physiological and psychological discomfort in that he experiences severe indigestion -
described as burning - and then is unable to sleep well, plagued by unsettling dreams.
This is also then identified by the Hippocratic writer as a common experience at the
onset of any disease. There is no specific details as to the content of the dream beyond
its ‘troubling and turbulent’ nature - possibly then more suitably referred to as a
nightmare, rather than a dream - but the disturbed sleep and disturbed dreams are
reflective of the disturbed state of the body itself. Indigestion is thus linked directly to

poor sleep and nightmares.

3.3.2 PHRENITIS

Coan Prenotions 89
EVvOTivia Ta €v pevitidy, évapyi.

Dreams in phrenitis are vivid.

Prorrhetic 1
EVOTIvial Ta €V (ppEVITIKOTS Evapyéa.

Dreams in phrenitis are vivid.

Diseases 11, 72

dpeviti' Sokel év ToToL oTA&YXVOLOLY £lvart olov GavOa Kol KEVTEELY,
Kal dom avtov Addutar Kal T @ES @eVYEL Kal ToUg AvOp®OTOUG, Kal TO
O0KOTOG PLAEEL, Kal Ofog AdleTal Kal al ppéves oibéovaLy €KTOG, Kal
dAy€et Yavdpevog. kal @ofeltal, kal Selpata 0pd kat dvelpata @ofepa
kal Tovg TefvnkoTag évioTe.

Phrenitis: it seems that something is in the inward parts, just like a
thorn, and stabs them; loathing seizes him [the patient], he flees the
light and men, and he loves the dark, and fear seizes him. His diaphragm
swells outwards, and is painful when touched. He is afraid, and sees
terrible things, frightful dreams, and sometimes the dead.

The earliest reference to phrenitis as an affliction is in the HC, where it appears across

many different works; there seems to be a shared understanding of its basic features,
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giving some indication of its acknowledgement as a disease before the texts were

written.o8

The first two brief references make clear that the dream experience for the
patient suffering from phrenitis is heightened to such an extent that it is a discernible
symptom. The author here has no interest in the dream’s imagery, rather it is only the
means by which one can identify or verify the patient’s case of phrenitis. The vividness
of the dream experience is picked up in the longer passage from Diseases 11l which also
elaborates further as to the dream contents: in his sleep, the patient sees dreams which
are frightening, and even may include appearances from the dead. This picks up on a
common cultural belief about dreams, established as early as Homer, that it is one
context in which the dead may visit the living, and be able to communicate directly
with them. Rather than bear any cultural significance here, this dream has been
reintegrated into a medical context as a symptom of phrenitis. The same imagery of the
dead in dreams will also make a reappearance in the diagnostic dream guide On

Regimen 1V - see 5.5

3.3.3 THE LIVER & THE PHRENES
Internal Affections 48 [repeated in Critical Days 3]

T& & 6&éa yiveTal T@V voonudtwy dmod xoAfig, dxdtav £mi 1o fmap
¢mLpPUT, Kal £G TNV KE@AAV KATAOT] ... kol OkOTav TO fmap PEAAoY
GvamtuyBij TPOG TAG PPEVAS, TapaPPOVEEL Kal TTpo@aivesBal ol Sokéel
TPO TV 0POAAUDY EPTETA Kol GAAX TTavTodama Onpla, kal OTAITAG
Hoxopévoug, kat adTog aTtois Sokéel pdyeobal kol TolabTo AEYEL (G
Opéwv, Kat £§€pxeTal, kal ATEAET, v un TG aVTOV £wn Segéval kat fjv
dvaoTij, oV SUvatat afpew T okéAen, GAAQ TiiTTEL Ol 8¢ TOSEG axiel
Yuypot ylvovtar kat okdtav kaBevdn, avaiooet €k tod Umvou, kat
Evomvia 0pfj @ofepa. T®8e 8¢ yivwokopev TL Ao Evumviwy dvalooet
kal @oBéetar 6tav £vvoog yévntal, denyeltal Ta EVOTvia ToladTo
oxola kol T@ ompaTtt émoieé Te kal Tfj YAwoon #Aeye. Tadta piv odv 08
TAOXEL

Acute diseases happen due to bile, whenever it floods the liver, and
settles in the head ... And whenever the liver expands further against
the diaphragm, he [the patient] is delirious, and it seems that before his
eyes there appears creeping reptiles and all other beasts, and fighting
heavily-armed soldiers, and it seems to him that he is among them
fighting; he talks as though he sees such things, and he attacks forth,
and keeps away, if anyone prevents him from going outside; if he does
stand up, he is not able to lift his legs, and falls. His feet are always cold,
and whenever he lies down in bed, he jumps up from his sleep, and he

98 Jouanna (1999), 142 argues that the diseases which are first described in the HC were already
well-known to physicians of the period.
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sees fearful dreams. We know that he jumps up and is afraid due to his
dreams, because: whenever he is in his right mind, he reports such
dreams that correspond to the actions of his body and the words of his
tongue. These things he suffers thus.

This account (and its duplicate in the compilation Critical Days 3) details the effect
wrought on the patient by an influx of bile to the liver, which then causes the liver to
push out against the diaphragm (phrenes). This impact on the phrenes creates a state of
extreme psychological disturbance for the patient, both while awake and while asleep;
the disruption to normal psychological functioning is signalled by mapa@povéey, the
prefix mapa- commonly used by the Hippocratic writers to denote damaged thought.%?
The described affliction has been likened to a case of phrenitis, and the parallels with
the previous section are clear, particularly the emphasis on the vivid nature of the

dreams.100

The hallucinatory nature of the visions he experiences is emphasized by the
repetitive use of Sokéel - it seems - highlighting the patient experience from the
perspective of the onlooker. These strange waking visions are carried over into sleep,
where they are described as inducing fear in the patient, to the extent that they cause a
physical response - he jumps up out of his bed. Once the patient is awake and in his
‘right mind’ - presumably, no longer afflicted by the bilious excess - he can recall his
dreams, and their content maps on to the actions and words he spoke in his sleep. This
allows the physician to determine that it is the contents of the dream itself which are
troubling the patient in sleep. Through the patient’s actions and speech in his sleep, the
dream content is thus in a way discernible to the outside world; the body

physiologically replicates what the patient is experiencing in his private dream world.

This particular account is also a notable description in relation to the modern
parasomnia RBD: the patient acts out his intense dreams, but also, remarkably, has full
recollection of his dream content on waking. Comparison of the the Hippocratic
account above to a clinical account from a 2006 study highlights some clear areas of
overlap:

‘RBD individuals do not seem to enact their customary dreams; dreams
that end up being enacted are altered and more threatening. Individuals
with RBD also report increased violent content of dreams. Behaviours
in individuals with RBD include limb and body jerking, punching,

99 Byl & Szafran (1996), 99.
100 Hulskamp (2013), 43n27
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kicking, talking, shouting, swearing, leaping from bed, running into
walls or furniture.’101

Thought retrodiagnosis is often a futile exercise, the similarities between the
Hippocratic patient and the description above are striking; it is not too much of a

stretch to imagine that these physicians are both describing the same affliction.

3.3.4 EPILEPSY AND CONVULSIONS

Coan Prenotions 20
Ta 6" émppryéovta, kal £¢ VOKTH LAAAGVY TL TApoSLVONEV, dypUTIVY,
PAedovwbdea, £v Tolotv UTvVoloLy €TV OTE 0VPOV LT AVTOUG XAADVTES,

€G OTIO OV ATIOTEAEVTAL.

Those [diseases] which chill, in the night are more virulent;
sleeplessness, loquaciousness, and urinary incontinence in sleep, ends

in convulsion.

Coan Prenotions 81
"Ev 6E€01 KivnoLg, PITTAOUOG, UTIVOG Tapayx®mong, oTacuov £violot

onpaivet

In acute cases, movement, tossing about in bed, troubling sleep,

sometimes signal a convulsion.

Coan Prenotions 587

ETnmTikoig o0pa AeTtd kal dmemta mapd to £00¢ &vev TANGHOVTG,
EMAMYPv onpaivel, GAAWG Te KNV TI§ £ AkpwULOV ) TpayMAov
HETAPPEVOV TIOVOG 1| OTIACUOG EUTETITWKT, T} VAPKN Tteptyivntot Tod

OoWHATOG, T} THpaxDEEG EVUTIVIOV EWPAKT).

In epileptics: thin and unconcocted urine, unusual, without surfeit,
indicates an attack, or else a pain or convulsion attacking the shoulder,
neck or back, or numbness coming over the body, or he sees troubling

dreams.

These three accounts clarify that disturbance during sleep was a symptom to be taken
seriously. The type of disruption to sleep and dreams varies, and can be anything from
tossing and turning in bed to complete insomnia. Dreams themselves are highlighted

rather than the state of sleep in the last extract; their placement alongside other

101 Markov et al (2006), 73.
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expressly physical symptoms is indicative of the Hippocratic author’s treatment of

them as a legitimate form of medical prognosis.

[t is not sleep or dreams which have a harmful impact on the body in these
cases, but rather they are indicative of the type of illness afflicting the patient. The type
of sleep experienced by the patient is ultimately an outward manifestation of the
internal state of the body, and thus disruption to it broadly indicates a problem; the
specific nature of the sleep disturbance can then be used to interpret the potential
outcome, or for diagnosing a current affliction. For dreams to be used as a symptom is
slightly different however, as they are not an outward manifestation per se, but rather
they are themselves internal, and un-observable by anyone other than the patient.
Nevertheless, as the above extract shows, they were not regarded as any less

informative than the physical symptoms with which they are grouped.

3.3.5 WET DREAMS
Generation 1

Kai ol é€ovelpwaoovteg 81 Tade £€0VEIPWOOTOVTLY £TTV TO LYPOV €V
TG cwpatt Stakexvpévov € kal Stabeppov, elte LTO TAAaTWPNG, elte
Kol UTT GAAOV TIVOG, A@péel Kal ATIOKPLVOUEVOL AT avToD Opav
maploTtatal ol Aayvein’ €xeL yap To UYpOV ToloUTO OTEP AAyVveEVOVTL
GAA” 0V pot Ttepl OVELPATWY KAl TavTOG ToU VOO LA TOG £TL €0TH, Kal
okooa épyadetal, kat S10TL TIpo paving.

Wet dreamers have emissions of semen during sleep for the following
reasons: when the moisture in the body is dispersed and heated
through, either because of exercise or from anything else, it foams; and
ejaculation from the patient occurs with visions of sexual intercourse,
for the moisture is just like that of someone having intercourse. But I
have nothing further about dreams and the whole affliction, and all such
things it leads to, and for what reason it precedes madness.

Epidemics 1V, 57

Nikimog év upetoiow E§wveipace, kal 00SEV EMESwKEV £TL TO XEIPOV.
Kol TO aUTO 0l TOUTO TTAEOVAKLG £YEVETO Kal oVSeV EBAae. TTpoeppEl
OTL TavoeTAL OTAV Ol TTVPETOL KPLODOL, Kal €yéveto oUTw. Kpitiag év
TIVPETOIOLY VTIO EVUTIVIWV WYAETTO V' olwv 0idéopev. émaioato Kal
aUTOG Gpa KploEL

Nikippos had a wet dream during fever, and it made nothing worse. And
the same thing happened several times, and caused no harm. It was
predicted that it would stop whenever the fever reached crisis, and so it

did. Critias, during fever, was troubled by arousing dreams; he also
stopped at the same time as the crisis.

Epidemics VI, 29
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Zatupog, £V OAow, TapwVOHLOV EKAAETTO YPUTIAA®WTNE, TiEPL £TEQ £V
mevte Kal elkooy, E§wvelpwooe TOAAAKLG TTpoTjEL 8" avT® Kai St
THEPTS TIAEOVAKLG' YEVOUEVOG 8E Ttepl £Te TP KOVTA, POWVWETG
£YEVeTO Kal ATEDavev.

Satyros in Thasos, was nicknamed Griffin-fox, he was almost twenty-
five years, and often had wet dreams; it also frequently continued into

the daytime. As he approached thirty years, he became consumptive
and died.

Wet dreams feature in Hippocratic patient cases as a specific sub-category of dream
experience. In the examples above, the first account from Generation outlines a general
aetiology for wet dreams: they are linked to the effect of heat on the body’s inherent
moisture. Exertion or activity causes the moisture to be both diffused and heated,
which in turn causes it to foam, and thus be ejaculated from the patient. This occurs
alongside the dream visions of intercourse, which are adduced due to the emission
being the same as that which occurs in actual intercourse.192 There is little actual
explanation as to why these specifically sexual dreams themselves come about in terms
of the imagery itself, other than that it is related to the quality of moisture, and the
action of heat. The Hippocratic author quite abruptly ends his discussion on dreams,
intimating at a connection between these types of dreams and mania, but unfortunately

providing no further information either here or elsewhere in the text.

In Epidemics 4 and 6, wet dreams are presented as the focus of two patient
cases: one charting the pathology of fever, and the other reporting the dreams
themselves as an affliction. In Epidemics 4, Nikippos and Critias both experience wet
dreams during fever: for the former, these wet dreams are described as harmless,
though they occur repeatedly, and it is reported that they come to an end, as suspected,
when the fever had reached its crisis. For the latter, less detail is provided as to the
dreams’ frequency, but the course of the affliction is the same: the wet dreams stop
when the fever breaks. In the case of Critias, the sparsity of physiological detail
combined with the word choice - wyAgito — has prompted the suggestion that his case
is more focused on psychological disturbance, with wxA€ito qualifying Critias’ own
perception of the experience.103 For the pathology of fever to involve wet dreams is not
surprising, given the explanation provided in Generation that the cause is the effect of

heat on the body’s moisture, it follows, then, in these cases that a fever would

102 | onie (1981), 108 ‘the pattern of argument here is characteristic of the author: he adduces an
apparent exception which in fact supports his case.’
103 Thumiger (2017), 246.
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exacerbate such an action. When the fever breaks and the constitution of the bodily

qualities regains its balance, the wet dreams cease.

In the report of Epidemics 6, the patient Satyros (his name does not seem to be
connected to his affliction194) also suffers from wet dreams, though here they are
themselves the affliction. As with Nicippus they are described as occurring repeatedly,
though for Satyros this is not explicitly associated with fever. It is noted that his dreams
often continue during the daytime, a particularly irregular sign, until finally five years
later he becomes consumptive and dies. It is difficult to ascertain a clear pathology
from such a brief account; a recent interpretation has followed Galen in diagnosing
Satyros with consumption and thus interpreting the wet dreams as symptomatic of

consumption, rather than causing it.105

3.3.6 FEVER
Epidemics 1,26’

"Epacivog ®kel mapa Bowtew xapadpnv. mip EAafev peta Setmvov,
VOKTO TOPOY®ENG. HEPNV TNV PO TNV 6L’ jouying, VOKTA £TTOVWS.
Sevtépn mhvta TapwiOVON, £¢ VOKTA TTApEKPOVOE. TPLTY EMIMOVWS,
TIOAAQX TAPEKPOVCE. TETAPTY SuoPopOTATA £G 5 TNV VUKTA 0VSEV
EkoLumOn’ évOTvia kal Aoylopol” €metta xelpw, peydda katl Emikalpa,
®0f0g, SuoEopin. TEUTITN TIPWL KATHPTNTO" KATEVOEL TAVTA' TTOAV 8€
TPO HEGOL NUEPTS EEEUAVT), KATEXELY OVK NEVUVATO, AKpea YPuypd
vmoméAL, oVpa éméoTn dméBave Tepl Alov SLCPAS.

Erasinus lived by the gully of Bootes. Fever seized after his meal; a
troubled night.

First day quiet, night painful.

Second day all irritated, delirium in the night.

Third day pain, much delirium.

Fourth day most grievous; no sleep in the night, dreams and wandering.
Then worse, pressing and serious, fear and vexation.

Fifth day early in the morning recovered sense, understanding all
things; long before midday he was driven mad, unable to control
himself, extremities cold and discoloured, urine halted. He died around
sunset.

Aphorisms 2

104 Though Galen takes great interest in his nickname, extrapolating from it the features which the
man must have had, and subsequently proposing a diagnosis of organ weakness and consumption —
cf. Gal. Comm. Hipp. Epid. VI 503.31ff.

105 Ando (2009), 667. This interpretation has been questioned, given the text’s emphasis on the five
year period between the wet dreams and the onset of consumption. But, given consumption’s
nature as a disease of longevity it does not seem too far-fetched — cf. esp. Lawlor (2007).
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LXVIL ’Ev ToloL TUpETOIoLY ol €k TOV UTIVwV @OfoL, | amacuoi, Kakov.

In fevers, fears from sleep, or convulsions, are bad.

Sleep - and potentially dreams, in the second account - are here associated with the
patient experiencing a fever. As before, the disruptions to sleep in these accounts are
listed as pathological. These parasomnias themselves do not cause fever. Why the fever
brings such disturbance to sleep is not explicitly discussed, though given the previous
section’s discussion on wet dreams caused by the effects of heat, it is possible the
dream content itself could be a cause of disturbance. Furthermore, general discomfort
from the sharp increase in temperature evidently plays a large part; if sleep is broadly
considered to be dependent on some type of drop in bodily temperature, then the

increased temperature of fever will interfere with the state’s natural onset.

The patient case notes of Erasinus provide a useful insight into what the
physician regarded as notable in observing the course of the illness. Erasinus is struck
by fever after a meal, and thereafter his patterns of sleep and state of mind are
evidently of great interest to his physician. At the beginning of the affliction, the first
day is passed quietly but the night brings much pain. By the second day, the pain has
moved into the daytime, and the night brings psychological distress too, as he becomes
delirious. By the fourth day, the night-time afflictions have further deteriorated into an
array of disruptions: sleeplessness, dreams, wandering and fear, an emotion commonly
associated with parasomnia. He seems to recover temporarily on the morning of the
fifth, but dies soon thereafter. The increasingly disturbed behaviour during the night
then can be more reliably taken as indicative of the severity of the fever, whereas in the
daytime his condition becomes misleading, as on the final day he appears to be

improving before fatality hits.

The second brief note reiterates the diagnostic message of Erasinus’ case: fears
from sleep, during the course of a fever, are a bad sign. It seems plausible that this
should be interpreted as referring to a fearful dream. This parasomatic symptom is
notable for its psychological nature, in that it is the emotional response (fear) of the
patient’s experience that is diagnostically useful here. On imagery which is beneficial

for the feverish patient to see in their dreams, see 4.3.
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3.3.7 THEEYES

Aphorisms 2

LIL ZkoTelv 8¢ ypn Kol TaG UTTOPAGLAG TGOV OPOAAUGDY £V TOToLY
UTvolov fjv yap tLvmo@aiviytatl tod Aevkod,6 cuuBaiiopévwy T®OV
BAepapwv, un €k Stappoing £6vTLi| papuakomooing, @Aaipov T
onueiov kai Bavat@oes oPodpa.

It is necessary to examine the half-opened eyes in sleep. For if some of
the whites can be seen, when the eyelids are closed, and it is not from
diarrhoea or purging, it is a bad sign, even certainly fatal.

Coan Prenotions 64

Ol £kPUODVTES KAl AVAKEKAQTUEVOL £V TOTG UTIVOLOLY UTIOBAETIOVTES,
(KTEpWEEG KATAKOPEEG BVIIOKOVOLY' AEVKOV SLoywpT A TOUTOLOL
TpodLEpXETAL

Those who snore loudly and are weakened in their sleep with eyes half
opened, die of intense jaundice. They pass white stools.

Coan Prenotions 214
Kol BAEpapa pr) CUPPBAAAELY €V TG KaBeVSELY, OAEBpLOV”
For the eyelids not to come together in sleep is fatal.

These accounts highlight a physiological aspect to sleep which can be used as a
prognostic tool: the healthy sleeper will have his or her eyes closed, but in the above
cases the half-opening of the eyes can spell disaster for the patient. Obviously, the
patient will not be able to report on such behaviour, thus it necessitates observation
from someone else. In Aphorisms, it is clarified that such an occurrence is a bad sign
specifically if the whites of the eyes are visible while the patient is asleep, and it is not
due to diarrhoea or purging, though the author does not give any further explanation.
In Coan Prenotions, the phenomenon is first grouped together with loud snoring, and is
also described as 'weakening’ the patient, leading to death by jaundice. It is also noted
that these patients pass white stools, which, when combined with the reported

jaundice is suggestive of an underlying liver problem.

All three accounts are clear about the fatality of patients exhibiting this
particular symptom. Rather than it being cited as the cause of death, the eyes open in
sleep is instead taken as an indication that the patient’s condition - whatever it may be
- is fatal. Indeed, sleeping with the eyes open has been noted in modern palliative care

as a common occurrence in the later stages of wasting and chronic diseases.106

3.3.8 SLEEPING PATTERNS

106 Fontaine (2007), 10.
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Aphorisms 2
ML "YTvog, dypuTvin, Gugotepa paAAov ToD PETPIOV YIVOUEVA, KOAKOV.

Sleep, insomnia, either happening more than normal measure, is bad.

Coan Prenotions 487

AvaxAiloig Bedtiom pév, wg elblotal tig vylaivwv: UTov 6¢ kelobal, Ta
OKEAEX EKTETAUEVOV, OUK AOTEIOV €l 8¢ KAl KATAPPEOL TTPOTIETNG ETTL
mo8ag, xelpov' Bavacoipov 8¢ kal kaBevdewy ael” kal Ta okéAea UTTTiOVL
KELLEVOU GUYKEKAUPEVA TE £valL loxup®dS kal StamemAsypévar TO 8 €mi
yaotépa keloBat olot Py cVUVNBES, TAPAPPOGVVIV CTIUALVEL KA TTOVOUG
TEPL KOAMV" TTOSaG 8¢ yupuvougs £xely kal xelpag, ur 0epuov éovta
loxup®¢, kal Ta okéAea SleppipOal, Kakov, AAVGUOV YAP OGN UALVEL
avakaBilewv 8¢ BoVAeabal, kKakoOVv v ToloLV OEEGL KAKLOTOV 8E €V
TIEPLTIAEVHOVIKOTOL Kol TAEVPLTIKOTO LY. KaBeVSev 8¢ xpn) TV VOKTQ, TV
S& uépnv Eypnyopévat t0 & Evavtiov, Tovnpov fikiota &' Gv BAGTTOL
TO TPWI KOLUWUEVOS EwG TOT TpiTov THig NUEPNS ol 8¢ peta Talta
UTvol, Tovnpol’ kakiotov 6¢ ur) kaBed8elv U TE NUEPNS, UTTE VUKTOG, §
Yap OO 68VVNG TE Kail TOVOU dypuTIvoin v, Tj Tapa@povioEeL GO
TovTtou tol onueiov.

The best way to sleep is how one is accustomed to whenever healthy;
but to lie on one’s back, with legs stretched out, is not good. If he [the
patient] sinks down in bed towards the foot, it is very bad. It is fatal to
yawn and always sleep, and for the legs of someone sleeping on their
back to be forcefully bent together and twisted. To lie on the stomach if
not accustomed to, signals derangement and pains in the abdomen. To
have the feet and hands uncovered, when not strongly heated, and to
kick around the legs, is bad, for it signals anguish. To want to sit up is
bad in acute cases, and the worst in pneumonias and pleurisies. One
should sleep at night, and be awake during the day. The opposite is
grievous. It would be least harmful to sleep from dawn to the first third
of the day; those who sleep after this are in a sorry way. Worst is to
sleep neither in the day nor at night, for if he is kept awake by bodily
pain and distress, he will be deranged because of this sign.

For the Hippocratic physician, a good regimen is the foundation for maintaining health,

since it can be affected so easily by the foods eaten, drinks consumed, exercise taken

and, as is evident from the above accounts, the patterns of sleep.

The brief warning in Aphorisms makes clear that any deviation from the regular

course of sleep is a bad sign; this applies both to sleep and insomnia. The problem lies

in the excess of a ‘normal measure’ - i.e., sleeping too much, too often, or conversely,

not being able to sleep at all. Any upset to one’s basic sleeping patterns is thus

indicative of an underlying problem.
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Coan Prenotions provides a more thorough account of the various irregularities
that may occur during sleep, and their prognosis. The Hippocratic author works
through many different scenarios, beginning with the actual positioning in sleep.
Rather than specify a particular pose which should be used, the best way to sleep is
instead simply described as being whatever position the patient normally adopts when
healthy. An array of sleeping positions which yield a negative prognosis are then listed,
with several focused on the legs and feet: lying on the back with legs outstretched, bent
or twisted, uncovered feet, kicking of the legs - these are all categorised as bad, or even
fatal. The reasoning behind this is not clarified, but evidently stems from patient
observation. The author also clarifies the best times for sleep, warning that any
deviation from the established pattern of sleeping at night and being awake during the
day is harmful. He makes a concession that it would be of the least harm - but not
completely harmless - for sleep to occur in the earliest portion of the day, should it be
necessary. The very worst scenario is for a patient however is to sleep neither during
the day nor night; if the patient is kept awake by his physiological pain, he will become

‘deranged’ - so, experience psychological disturbance - as a consequence.
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4

Psychological Approaches to Sleep and Dreams

“I must learn that the dregs of my thought, my
dreams, are the speech of my soul.”
-- Carl Jung

Having identified the overtly physiological aspects of sleep and dreaming in the
previous chapter, this chapter seeks to examine more closely the role ascribed to the
psukhé in the dreaming process, and the psychological processes underlying sleep and
dreams. Using the term ‘psychological’ presents inherent anachronistic difficulties, thus
it is important to clarify the parameters of its application in this context: most
prominently, taking the term at its most literal, it will be used to describe activities of
the soul (psukhé). But it also encompasses the range of activities operating within the
body which are attributable to other cognitive, intellectual and emotional actions from
the noos, phrén, thumos, gnomeé or, in some instances, those of a more concrete
physiological nature, such as the kradia, kéer and even the enkephalos. These must not
be overlooked, as they offer valuable insight into the nuances in the understanding and
presentation of psychological function. It should also be clarified that discussing
psychology here does not necessarily equate with a concept of immaterial or
incorporeal substances within the body. As will become clearer in the following
discussion, there is not one single psychological model for either the philosophical or
medical writers at this point; the nuances between each reflect the range of individual
theories which develop and interact during this period. Significant attention will be
devoted to the depiction of the psukhé in On Regimen, for both its prominent role
during sleep, and its philosophical characteristics, ahead of the next and final chapter
which provides a thorough account of On Regimen’s guide to dream interpretation.
Before moving on to the Hippocratic material however, a problematic fragment of
Pindar is reassessed and resituated in the wider story of the Greek psukhé and its
involvement in dreams before the Hippocratic writers. The key terminology from this
discussion - eiddolon — will then reappear at the end of the chapter, as the materialist

theories of the atomists are examined for their emphatic re-externalisation of the
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dreaming process, in contrast to the wider contemporary trend towards psychological

internalisation.
4.1 Eidolon: Pindar and the dreaming ‘soul’

The idea that dreams are in some way associated directly with the soul has
been commonly referenced as having Pindar as its earliest proponent.! In a fragment
derived from a letter in Plutarch’s Moralia, the topic of dreams is addressed in a
manner which seems quite unlike the more formulaic-epic depictions already seen in

the Pindaric odes.2 The fragment is brief, and worth quoting in full:

O®MpUA PEV TTIAVTWV ETtETAL BavATe TEPLoOEVET,

{wov & €t Asimetal ai®dvog eldwAov:

TO Yap €0TL HOVOV

€K Be®V" V8L 6 TTPAGAOVTWV PHEAEWY, ATAP EVEOVTECTLY
£v TToAAOTG Oveipolg

SelkvuoL TEpTVEV EQEPTIOLTAY XOAETIGDV TE KPioLY.3

And while the body of all men is encumbered by overpowering death, a
living eidolon of life yet remains, for it alone is from the gods. But it
sleeps, while the limbs are active; yet to the sleeping, in many dreams, it
shows an interpretation of future delights and pains.

Recognised commonly as also situating the ‘soul’ in an immortal context, Pindar’s
fragment has usually been considered to have been influenced by Orphic-Pythagorean
ideas, which in turn have been suggested as deriving from imported shamanistic

cultural ideas pertaining to the soul.# The latter half of this claim in particular has been

1 Adam (1908), 131; Dodds (1951), 104; Weidhorn (1970), 17; Bremmer (1983); Parman
(1991), 23; Nagy (1991); Gallop (1996) ; Holowchak (2002), 22; Sugg (2013), 60; Bartos (2015),
202.

2 The authenticity of the letter, Consolation to Apollonius, has been questioned. Collected as part
of the Moralia, it was likely not written by Plutarch himself, but is considered contemporary to
his own letters in the paramuthetike genre (Pomeroy 1999, 77) and preserves several
quotations from Pindar, as well as Aeschylus, Euripides and other writers from the Classical
period.

3 Pind. fr.131b

4 Orphic-Pythagorean reading of the passage: Rohde (1925), 415-7; Dodds (1951), 119; Nagy
(1991), 44; Brenk (1999), 104; Greenspan (2008), 54; Bartos (2015), 202. Roots in shamanism:
Dodds (1951), 135--156, and more recently Parman (1991), 23 who claims the fragment can be
used to date ‘this new concept of soul’. It should perhaps be clarified that I am not concerned
here with Pindar’s overall beliefs on the psukhé - though I am sceptical that a definitive one can
be assigned to him, anyway - and while he may reference the concept of the Orphic-
Pythagorean immortal psukhé in Olympian 2, the context and audience of this victory ode will
have undoubtedly influenced this. Willcock (1995), 138-9 highlights this in particular with
reference to Olympian 2’s association with Akragas in Southern Italy, the home of Empedocles,
and undoubtedly an area which would have been very familiar with Pythagoreanism, and he
more than reasonably concludes that ‘the isolated assertions of such a doctrine [of the soul] in
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undermined by Bremmer, who finds the aetiological recourse to shamanism to be
especially unsubstantiated.5 Setting the question of influence aside for now, it remains
that most interpretations of the passage focus on it as an early articulation of the
independent psychological function of the soul during sleep. But from reading the
fragment closely, with attention to terminology and an absence of any post-Pindaric
psychological theories to shape the text, another reading can be discerned which
neither speaks of the immortality of the soul nor the soul’s involvement in dreams. And
this is particularly important for when we do encounter the psukhé and its activities

during sleep later in the fifth century, in the Hippocratic On Regimen.

Firstly, it should be highlighted that the terminology used in the fragment is not
as straightforward as most English translations like to convey: what is commonly taken
to mean ‘soul’ is, in the Greek, not psukhé but eidolon. The identification of eidélon as
psukhé comes as early as Pseudo-Plutarch, in the letter from which the fragment is

derived, who before quoting the lines, remarks:
Kol pkpov TtpoeABwv €v GAAw Bpnvw Tepl Yuxfig Aéywv notv

And shortly afterwards in another threnos, speaking of the soul he

says...

Here, the author sets up what will become a common approach in modern scholarship,
and interprets the passage as dealing with the psukhé based on what he, as a much later
reader of the text, has recognised as a potential philosophical soul - made more
apparent in the letter itself by the cited fragment being immediately followed by a

discussion on the ‘divine Plato’ and his very discussions on the immortal soul.

Van Lieshout at first seems to be a minor exception to the common
interpretative push towards the identification with the soul in that he specifically
separates Pindar’s eidolon from any doings of a psukhé, as well as from a daimon or
even theos.b Instead he reads it as reference to a human ‘double’ fallen from god into
the body of the human. Nevertheless, his conclusions are fairly typical of the psukhé
interpretation: a ‘double’ of man exists inside him, which is independently responsible
for dreams, and so the dream ‘no longer originates from the outside’. Instead, he

concludes, man has now become both the agent and recipient of the dream. The

Olympian 2 has more to do with Theron than with Pindar, and the Empedocles connection
supports this. Such ideas being current, perhaps we are hearing an echo of a local cult in
Akragas.’

5 Bremmer (1983), 52.

6 Van Lieshout (1980), 37-38.
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‘double’ then carries with it a significant psychological capacity, separate from the
body, and is also considered to be immortal. It is difficult to see how, aside from
terminology, this is fundamentally different from the straightforward psukhé
interpretations. The immediate pairing of the idea with a later account in Xenophon
provides an insight into the anachronism in action: in ensuring Xenophon's later
account ‘echoes Pindar’ it is necessary to read an interpretation on the latter which will
allow it to fit into a neat linear progression, and grouping Pindar and Xenophon
together as ‘natural’ theorists leaves little room for any other interpretation. The use of
the term eidolon is, surprisingly, not even highlighted by Van Lieshout, despite a later

discussion on Democritus and his employment of the term, which remarks:

Without special effort we recognize in Demokritos’ eidola ... the
Homeric eidéla, twice standing for the dream-appearance, once for the
appearance of the dead Patroklos, once for Aeneias’ seeming presence
in the battle, after Apollo withdrawing him from the scene, and once for
Herakles’ Hadic existence as opposed to his autos existence on Olympos.
[...] It might be suggested then that in both terminology and elaboration
Demokritos’ epistemology links up with a mythological description of
the dream-phenomenon, which was qualified as ‘Aussentraume’, ‘entire

externality’ and ‘exoterisch’.”

If the Democritean eiddlon here is so easily reminiscent of Homer, and by extension, the

Aussentraume, why does an eidolon in Pindar translate to exactly the opposite?

[t seems conceptually problematic to presuppose a direct and potentially
misleading meaning of ‘soul’ in the context of the Pindaric fragment without giving
proper consideration to the variations in both concepts and terminology in the pre-
Platonic period in which Pindar writes; the fifth century is an intellectually busy time of
investigations into the self and the psukhé, in both physiological and psychological
terms. Thus, the appearance of eiddolon here is in a sense rather anomalous if it is to be
taken psychologically, especially when psukhé could have been an entirely viable choice
to convey a clearer meaning of soul in a post-Heraclitean context; Pindar elsewhere
does not shy away from using the term in a variety of psychological and philosophical

contexts.8

7Van Lieshout (1980), 96-97.
8 Pyth. 4.122, psukhe is a seat of emotion (joy); Pyth. 1.48, Nem. 9.39 and Is. 4.53 it is a seat of
courage. Olym. 2 and fr.113, 1-3 place psukhe in the world of transmigration. Padel (1992), 31
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Reading eiddlon as synonymous with psukhé goes some way towards making
sense of the fragment as the description of an immortal dream-generating soul if an
anachronistic approach is forced upon the terminologies. Usually, this fragment is
grouped with the later statements from the Hippocratic On Regimen and Xenophon'’s
Cyropaedia, which specifically describe the psukhé’s activities while the body is asleep,
and when set alongside these other two accounts it is easy to overlook the inherent

problems of the word eiddlon and opt for a neater progressivist model.

But to argue the complete interchangeability of eidolon and psukhé is in itself
problematic, as up until this point in the fifth century, beyond Homeric epic, there are
no occasions in which eidélon is specifically and directly used as a synonym for the kind
of psukhé being read into the Pindar fragment. It is a ghost, a statue, an object created
in the likeness of something living. It is an atomist emanation. It is not itself a psukhé in
any psychological or philosophical sense. Therefore, should the terms eidolon and
psukhé be accepted as synonymous in Fragment 131b, they cannot refer to anything
beyond what the psukhé represents in archaic Greek thought on the matter, as it is only
in the Homeric context that the two terms can be understood as similar, if not
identical.10 This earlier Homeric psukhé is not at all identifiable with the conceptually
developed immortal and expressly psychological ‘soul’ that will gain prominence in
later Greek thought. The Homeric psukhé is not a psychological faculty, and unlike the
‘family’ of psychic organs - such as thumos, noos, kradia, phren - it has little direct
involvement in any emotional or intellectual activities.!! Instead, the Homeric psukhé
has three unifiable but distinguishable meanings: (i) breath which endows the body
with life, (ii) post-mortem existence, and more broadly, (iii) life itself, in terms of the
force or energy that animates a living person.!2 It has no specific location in the person,

and in Homeric epic the psukhé of a living person is only referenced when life is

‘the first time psukhe means soul, the essential ‘you’, potentially immortal, is in Heraclitus in the
sixth century, followed by Pindar in the fifth century.’

9 Vict. 4.86; Xen.Cyr. 8.7.21-22.

10 Snell (1953), 9; Vernant (1991), 186 - 7; Bremmer (2002), 3; Krummen (2014), 28 ‘[Homeric]
psukhai are eidola: very convincing eidéla indeed.’

11 Snell (1953), 8 ‘Homer has no one word to characterise mind or soul. Psukhe, the word for
soul in later Greek, has no original connexion with the thinking and feeling soul’. On the range of
other psychologically-functioning entities in Homer, cf. Bremmer (2002), 1; Krummen (2014).
34 ‘The usage of words denoting the so-called ‘psychic organs’ ... reflects neither the specificity
of the organ’s physiological function nor any semantic difference, but merely metrical shape ...
In these adverbial usages the terms are semantically interchangeable, and their psychological
function is single - at most, they capture something of the phenomenology of the psychological
experience in question.” On the Homeric soul more specifically, see Cairns (2014) & (2016).

12 Sullivan (1995), 78-79.
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jeopardised.13 The psukhé is all that survives after an individual’s death, the point at
which it leaves the body and flits to Hades, though its existence there is not the same as
immortality.14 It retains the features and likeness of the individual.!5 It alone survives,

rather than any of the ‘family’ of psychic organs.é

With the Homeric precedent in mind, we can turn back to Pindar. Breaking the
fragment into two halves allows for some reconsideration over who is witnessing the
eidolon and when, as well as the broader rereading of the fragment as more in line with

standard epic-poetic depiction.

The first two lines are straightforward and particularly suited to the original
context of a thrénos.1” The expressly mortal condition of the soma is emphasized by the
inevitable conquest of death. However, the perished séma is not the end of the
individual altogether. The initial pessimism is - perhaps surprisingly for Pindar -
mitigated by the claim that there continues to be some form of life after death in the
form of the eiddlon. It remains behind after the séma has been overpowered by death,
and is unaffected by death owing to its divine origins. So far, the lines read
appropriately for the context: the mortal séma and deathless eidolon provide a poetic
balance of sorrow and hope on the topic of death. But in making the eidolon able to
survive after death, has Pindar really set forth here a dualistic immortal soul? The
seemingly tautological designation of the zoon eiddolon as being aionos has presumably
further led the passage’s interpretation towards such conclusions, as aionos has been
highlighted as ‘Orphic’ vocabulary.!8 Such an assertion seems to overlook the several

other appearances of the term in Pindar, where it repeatedly conveys the meaning of

13 Bremmer (2002), 1; Greenspan (2008), 54 pushes this further with the perhaps over-zealous
claim that ‘soul in Homer only becomes active in death. It has no function in a living man except
to leave him.’

14 e.g Il 16.855ff; Vermuele (1979), 8.

15 ]I 23.64 - 66 is a clear example of this, as Patroclus’ psukhe in its appearance to Achilles is
described as m&vt’ avT® péyedog te katl Gppata kA Ekula, kal @wvny, kal Tola Tiept xpot
elpata €oto”

16 Thus Achilles after the ghost of Patroclus departs: 7| pd& Tt £oTt kal eiv AiSao §épotat | Yruxm
kali el6wAov, atap @péves 0Ok Eve maptav (IL 23. 103-4). Tiresias however proves an exception
to this - Od. 10.493 - 495.

17 There were several types of funeral songs, namely threnos, epikedeion, ialemos and goos.
Several threnoi of Pindar and Simonides survive; these were the more formal songs composed
for performance by the professional mourners, and characterised by ‘calm restraint, gnomic and
consolatory in tone rather than passionate and ecstatic’ - Alexiou (2002), 102-3, cf. Hughes
(2004), 14.

18 Brenk (1999), 104 remarks ‘aion is closely associated with Orphic and Pythagorean doctrine,
and with the Eleusinian mysteries’ but provides no textual evidence in support of these claims.
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the life of a mortal, i.e. a lifetime of living existence.1 It is a markedly ‘living’ word, and
its appearances in passages which declare a particularly Greek pessimism on the
ephemeral nature of mortal life define it is a term which can be used to create
pointedly emphatic contrast between life and death.20 [t bears an inherent sense of
finite temporality. Reading it in the fragment then, it could rather be an indication of
the eidolon’s post-mortem appearance: the eidolon which is left is that of the
individual’s lifetime in that it is an image of them before life ended, and not their final

appearance in death.2!

The second half of the fragment is where the interpretation becomes more
problematic. The usual reading is that Pindar is describing the eidélon as dormant
inside the body in waking hours, and active during sleep. It is during this activity that
the eidolon delivers its prophetic messages. Is there a viable alternative? The eidolon is
asleep while the limbs are ‘active’ - rather than referencing daily activity, this could
also be a poetic expression of life more broadly: an inversion of the common ‘loosened
limbs’ of death.22 The eidolon is inactive while the individual is alive, similarly to the
Homeric psukhé which has little role in daily psychological activities and rather only
features at times when life is either extinguished or under threat of being so. The focus
of the passage then switches from the singular sleeping eidédlon to the plural collective
‘sleepers’ to whom the eidélon is able to appear. Why is it now active? Is it only a
change in the individual from being awake to asleep? Here, it is imperative to consider
the context of the fragment, and not to overlook the message from the previous lines:
an eidélon remains after death. Yet here, it might be argued that the eidélon is dormant
during life. On this reading then, the oneirological activity of the eidolon must only take
place in the post-mortem stage of the individual of whom it is an eidélon. This also
accounts more comfortably for the plural ‘sleepers’ - the eiddlon is not appearing to its
own sleeping originative individual, but rather in its existence after death it is able to

appear in dreams to others and deliver prophetic messages. Pindar is not espousing a

19 Pi. Pyth 3.86; 4.186; 5.7; 8.97; Isth. 3.17b; 7.42; Olym.2.67. Not to mention its regular use in
Homeric epic, where it conveys a similar meaning to Homeric psukhe of an individual'’s ‘life-
force’ - cf. Claus (1981), 11 - 13.

20 See especially Pythian 8, 95-97 and Isthmian 7, 40-43.

21 That the eidolon took the appearance of the deceased prior to their death is reflected in
archaic Greek art; differentiating the deceased from the common artistic representations of the
psukhe as a small winged featureless shadow in the Underworld. See esp. Vermeule (1979), 30-
31. Iconographical terminology, however, rarely draws any distinction between an eidélon and a
psukhe - even in depictions of scenes from Homer in which the text is clear that the apparition is
a psukhe, the catalogued information will refer to the figure as an eiddlon.

2z A regular stock phrase in Homer for death, e.g. Il. 4.469, 11.240, 16.400, 16.465 ADoe 6¢ yula;
1. 7.12, 16 AVvto 6¢ yvia; cf. Eur. Suppl. 46 Bavatw AvoLueAel.
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self-prophetic immortal soul here which conducts its activities during the sleep of the
body. Otherwise, what use would the eidolon be after the death of the body, if it can
only prophesize and interact with the sleeper from whom it originates? The eidolon of
Fragment 131 may not be a philosophical or religious psukhé. Pindar may not be
describing the first dream-generative immortal soul, trapped in an Orphic-Pythagorean
soma. Rather, through a non-psychological reading which avoids conflation and
anachronism with later more developed concepts on the psukhé, it is possible to
identify the fragment as falling fairly neatly in line with the epic depiction of ‘images’ of
the dead and their appearance in dreams to impart messages about the future. This
statement, in the context of a threnos, is a means of consolation: the soma of the
deceased may be gone, but their eidolon survives and has the capacity to appear to the

bereaved in their sleep, and still exert influence on their daily life.

The dreaming ‘soul’ here in Pindar fr.131b then, if read in this way, cannot be
the inspiration of what shall be the focus of our examination in the Hippocratic On
Regimen, but rather emphasizes the continuation of epic machinery in the poetic
portrayal of dream experiences in the fifth century. The Pindaric dream on this
interpretation thus remains external, visitational, and without any direct involvement

from a ‘soul’.
4.2 Hippocratic psukhai

How does a physician incorporate the soul within his wider understanding of
the body? This is a question which still arises even in modern discourse on the
philosophy of medicine, and the idea of a ‘soul’ has been subject to investigation
throughout the history of medicine.23 In evaluating the soul in fifth-century Greek
thought it should be emphasized that the care of the psukhé was by no means
exclusively considered to be the domain of the philosopher alone. There was no strict
delineation between philosophical writing and that which might be deemed more
‘scientific’ to modern interpreters. While the early philosophers tackled more ‘medical’

subjects such as physiology and embryology, the medical writers also often dealt with

23 The medical question of soul was perhaps most famously explored by the Victorian physician
Duncan MacDougall in his experiments to ‘weigh’ the soul; by recording the exact weight of six
patients immediately before and after death, he claimed that there was a loss of ‘three-fourths
of an ounce’. (MacDougall 1907). There are a handful of works which consider the relationship
between doctor and soul more broadly in medicine, cf. esp. Frankl (1946) Arztliche Seelsorge.
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more ‘philosophical’ ideas such as perception, psychology, and even the psukhé itself.

Consequently, questions of the body and psukhé were a matter of interest to both.24

Just as the Hippocratic writers’ theories and speculations on physiology cannot
be said to be wholly uniform, neither do the ideas and beliefs concerning the psukhé or
wider psychological function follow any one particular conception throughout the
corpus. Even within periods there is variation, with some works showing a more
marked philosophical interest while others reject such approaches. Concerning the
dream as a psychological phenomenon, there is also little agreement among the few
Hippocratic passages in which the topic is addressed, though there is a clear

understanding of such phenomena as wholly internalised.

Beyond On Regimen, which directly deals with the soul and its composition,
psukhé has a generally limited appearance within the fifth-century works of the
Hippocratic corpus, although it is not quite as limited as has been previously suggested.
In his dedicated monograph on the meaning of soul before Plato, Claus cites just two
Hippocratic works from this period as mentioning psukhé: On Regimen 1 and Airs,
Waters, Places.?s Already, the rest of On Regimen —particularly the fourth book - can be
added to this.26 But there are also several other brief references to the psukhé which,
although limited, should not be immediately overlooked. In addition to Airs, Waters,
Places and On Regimen there are nine other texts from the fifth century in which psukhé
is explicitly mentioned.?” It is of course by no means a dedicated focus of study - with
an exception perhaps for On Regimen - in these early Hippocratic texts, but its
occasional appearance without any detailed elaboration or justification of use shows it
was considered by the writers in question as a viable terminological option, another
recognisable part of the human machinery which was, as the opening of On Flesh

outlines, to be questioned as a standard and expected part of medical investigation:

24 Harris-McCoy (2012), 106 “The physician, as much as the philosopher, might be concerned
with the nature of the soul, whose problems could also be addressed by a medicinal regime. It
would be a mistake, for example, to suggest that the philosopher tends to the soul, while the
doctor to the body, in the Greek mindset more generally.”

25 Claus (1981), 142-155. He specifically references Regimen 1 as being, after Airs, Waters, Places,
‘the only other early text in which psukhe is found’, though he later mentions its appearance in
Epidemics VI and On Humours - presumably associating them with a later date.

26 Claus (1981), 152 n.22 clarifies that he omits On Regimen 1V from his discussion due to an
absence of date, though, this is a fairly blanket problem with the Hippocratic corpus and not
restricted to On Regimen 1V alone. Recent scholarship, as already mentioned, has successfully
argued for the rehabilitation of IV with the rest of the text.

27 Affect. 47; Aph. 87; Artic. 33; Carn. 1; Epid. V1, 5; Flat. 14; Hum. 9; Nat. Hom. 6; Prorrh. 11, 12.
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TEPL 6€ TOV PHETEWPWV 0VBEV SEopat AEyeLy, fjv U TocoTTOV £
avBpwTov amodelfw kat T dAAa {Da, Okwg QU Kal £YEVeTo, kal O Tu
Puxn €oTuy, kai O TL TO Vylaivew, Kal 6 TL TO KAUVELY, Kol O TL TO év

avBpwTw Kakov Kat &yaBov, kat 60ev amoBvokel.28

[ have no need to speak concerning the heavens, unless to point out
how man and the other living creatures are brought forth and come into
being, what the soul is, what health and sickness are, what in man is bad

and good, and from where arises death.

The other appearances of psukhé are altogether varied, and it has a range of functions
ascribed to it by the different fifth century Hippocratic writers. In one of the earlier
appearances in Airs, Waters, Places (mid-late fifth century BC) it is referenced alongside
the soma to denote the person as a whole, both physiologically and psychologically, as
the text examines how both the éthos and eidos of man can ultimately come to be
affected by the climate of the area in which he lives.29 Throughout the passage (der. 23)
the psukhé is associated with several qualities of man’s éthos, usually appearing in
loose pairings in relation to the dichotomous picture the writer wishes to present of
the Asian and European peoples.30 Sluggishness (paBupia) and endurance
(tadaimwplia) of the psukhé are related to the climate, and in turn these characteristics
themselves lead directly to the formulation of cowardice (6eAin) and courageousness
(&v8peia) in men. Thus according to the Hippocratic writer, the disposition of the Asian
peoples is environmentally shaped to be more cowardly, while that of the Europeans is
more courageous. This is also then remarked upon as being further impacted by their
political institutions, and it is the psukhé in particular which becomes ‘enslaved’ under

the rule of kings.

al yap Yuxai SedovAwvtat kal o0 fovAovtal TapakvouveDEeLY

gkovTeG elkf] Umep dAAotping Suvdpiog.3!

For the souls (of men) are enslaved and are unwilling to take

risks purposefully to grant power to another.

28 Carn.1

29 Bartos (2006), 65.

30 An area of great interest to the contemporary Herodotus, writing c.440BC. Thomas (2000),
esp.75-101 provides a detailed study of the ideas of environmental determinism and the Greek-
barbarian divide in both Airs, Waters, Places and Herodotus.

31 Aer.23
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The idea of the psukhé as able to be ‘enslaved’ in some way will reappear, though in a
different context, in On Regimen. Here however, for the author of Airs, Waters, Places, it
is evident that the psukhé has a strong ethical association; it is closely linked with
characteristics and qualities of man’s ethos in a manner reminiscent of early lyric
poetry.32 Yet rather than separate the psukhé from the soma as fundamentally different,
the Hippocratic writer presents them as both identically affected by the natural
environment to emphasize that the whole of man - both physiologically and

psychologically - is subject to his surroundings.33

Prorrhetic 2 seems at first to take psukhé as synonymous with gnoéme, as the
writer switches between the two in an extended discussion of the impact of wounds
upon the physiological and psychological health of man. But psukhé is used only when

speaking very broadly, while gnomeé is used to detail an identifiable symptom:

0ooLYydap av 1} TO oMU TTVPETDEES ExwaLy 1j TAS Yvwuas BopuBwdeag,
T TolUTA TTAOXOVGLY. GAAX Xp1) UNTE TabTa Bavuddety, unTe
oppwdEeLy KeTva, eldoTa OTL ai Puyal Te kKal T cwuaTa TAEIGTOV

Stapépouaty at TV avBpwmwy, kat SVvauw €xovot peyiotv.34

For they suffer such things, whether they have a fevered body or
confused thoughts. But one must neither be perplexed by the former
nor dread the latter, knowing that the souls and the bodies of men differ

to the greatest extent, and have the greatest power.

There seems to be a very subtle but identifiable distinction between the use of gnomé
and psukhé in that the former is used when referencing a recognisable symptom -
confused thoughts - while the latter is invoked as part of a more generalising maxim
on the two main ‘components’ of man’s health, in a fashion similar to that of Airs,
Waters, Places. That both appear as counterparts to soma does not immediately
translate into their complete synonymity as the references to séma follow the same
pattern between symptom and maxim: 10 c®pa TUPeT®SES is the identifiable
individual symptom, while t& cwpata switches the focus to a broader generalisation.
Thus psukhé again seems to be the faculty which encapsulates all psychological activity

in man while the soma is representative of the physiological, though in contrast to the

32 See esp. Pindar Pyth. 1.47-8 & Pyth. 3.40-2, Tyrtaeus 12.18; cf. Aesch. Pers. 27-28.

33 Reiss (2003), 81-82 also highlights the switch in this text, as well as in On the Sacred Disease
and Nature of Man, to speaking of the psukhe in terms of ‘universalities’ rather than specific
individualities.

34 Prorrh. 2.12
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author of Airs, Waters, Places, the author here is emphatic of the great differences
between them rather than the similarities — Bartds refers to this as the first example of
a psukhé -soma contrast in post-Homeric literature.3> In Affections 46, the advice that
the best help for patients is to administer food and drink in accordance with 10 c®Gpa
kal v Yruxmv also highlights this employment of the two terms in juxtaposition as a
reference indicative of man as a whole, as well as the implicit acknowledgement that
the physician is responsible for both physiological and psychological care of the

individual.

Later into the fifth century, On Breaths moves away from generalisations and,
as covered in the previous chapter (3.2.2), the Hippocratic author discusses more
specifically the intellectual and emotional capacity of the psukhé as subject to
physiological change within the body.3¢ When there is an increase in the amount of
blood in the body, due to drunkenness, both the psukhé and the phronémata in the
psukhé undergo change which results in an altered emotional state. In Nature of Man 6,
brief and dismissive reference is made to those who believe that blood is the psukhé in
man - perhaps a reference to On Breaths, or even Empedocles — which again highlights

the strictly physical nature which some proposed of the psukhe.

On jJoints 23 mentions the psukhé in passing, in perhaps a more Homeric context
of risk to life. This brief reference occurs in a long discussion on the treatment of
dislocation to the upper and/or lower jaw, and the necessity of correcting any

unnatural extension which has arisen through injury or accident as it may prove fatal:

fiv 8¢ pn) éuméon, kivduvog mept Tfig Puxfig UTO TVPETHOV CLVEXEWV Kol
VBPTi§ Kap®o10g —KapmSeeg Yap ol poeg oUToL, kal dAAotoVpevol Kal
EvtewvopevoL Tapa @UOLV—EIAET 8¢ Kal 1] yaoTip VTOXWPETV TOUTOLOL

XoAwdea Gxpnta OAtya’3?

But if this [the dislocation] is not reduced, the soul is endangered by
acute fever and deep coma - for these muscles when displaced and
stretched beyond their nature cause coma - and usually also the belly

passes off small amounts of pure bilious matter.

If the dislocation to the jaw is not corrected then there is a mortal danger: patients

with these symptoms will die after around ten days. The writer clarifies however that

35 Bartos (2006), 66.
36 Flat.14
37 Artic.23
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this endangerment of the psukhé is specifically linked to the onset of acute fever and
deep coma, which associates, albeit very loosely, the psukhé once again with heat, as

well as with consciousness more broadly.

This association with feverish disease reappears in Epidemics VI, as does the
link between the quality of heat inherent in the psukhé and the consequential damage

inflicted on the soma:

AvBpwov Puxm @vetal péxpt Bavatov: fiv 8¢ Ekmupwi] aua tf) vovow

Kkal 1 Yuyn, To odpa @EpPetar3s

The soul of man grows until death; if the soul is burning hot with

disease, it consumes the body.

The psukhé is in a state of continual growth throughout a man’s life, alluding to its
potentially physical nature. It can also be afflicted by disease, and this affliction can
extend from the psukhé to the body through the excess of a quality - and again it is the
quality of heat that is associated with the psukhé. The author of Epidemics VI thus
seems to have a particularly physiological view of the psukhé - however, a few sections
later, his rather obscure remark Jruxfig mepimatog @povtic dvBpwmoiowv highlights that

it retains some association with the intellectual capacity of man.

Humours, a treatise considered to be closely allied with Epidemics V], is
especially useful as it details a wide range of psychological symptoms underneath the
simple category heading Wuxiic.3° These encompass a number of different Hippocratic
ideas on the psukhé that have been hinted at elsewhere, from the physiological and
perceptual to the emotional and ethical. It is composed as a list of notes rather than any
detailed account, and various different symptoms appear in quick succession with little
space for elaboration. The first half deals with matters of character and habit, with
reference to emotional as well as intellectual preoccupations, and basic functions such

as eating, drinking and sleeping:

YPoyiis, Gkpacin ToT®V kal Bpwpdtwy, VTTVov, £ypnyodpotog, 1 St
£pwTAg Tvag, olov kKOBwV, i St Téxvag | St dvdykag kaptepin mOVWY,

ol

Kol WVTIVWV TETaYUEVN 1} ATakTog" al petafolal €€ olwv £G ola. €k TGV

38 Epid. 6.12

39 Craik (2015), 90-91 - alongside Epidemics I and IV, which, along with VI, form one collection
dating to the very end of the fifth century. Epidemics I and III together date to 410BC, while
Epidemics V and VII are mid-fourth century.
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NOéwv, eomovin Yuxiig, fj (NTAV, | LEAETHV, T) 0p&dV, T} Aéywv, 1) €l TL

dAAo, olov ATmal, Sucopynoial, embupior4o

Of the soul: intemperance in food and drink, in sleep and in
wakefulness, or endurance of toil due to either certain passions - such
as dice - or due to work, or necessity, and whether these are fixed or
irregular in pattern. Changes from such things into the others. Of
character, laborious of soul, whether in inquiry, practice, sight or
speech, or if of another sort, inclined to pains, bad tempers and strong

desires.

The psukhé has close association with ethical matters, similarly to the depiction in Airs,
Waters, Places; it also links problems with the psukhé to more visible manifestations
through behaviour in relation to patterns of regimen - of which food, drink and sleep
are of key importance in the dedicated treatise On Regimen, and as will be explored
later in the chapter, are inextricably linked to the psukhé and its condition. The
comment on sleep and wakefulness is especially notable, as it shows that in some cases
both hypersomnia and insomnia are considered indicative of a problem originating in
the psukhe specifically, which can then impact on physiological health, rather than

simply being symptoms of a physiological disturbance.*!

The passage then moves on to discuss several different psychophysical
scenarios. In contrast to the brevity of previous remarks, the Hippocratic writer here
recounts in specific detail the physical reactions of the body to various psychological

stimuli:

ola T& copata, puANG Hv TpLPOeiong TPOG EwLTHY, 686VTEG UOSN oV,
Tapd T KOTAOV TAPLOVTL oKEAEX TPEUEL BTaV TE THOL XEPGL TIG, WV pN)
Setray, alpy, avtal Tpépovcty, 8@ig £€aipvng 6@Beis xYAwpdtnTa
émoimoev. ol @ofot, aioxvvn, AvTm, 16ovn, 6pyn, GAAa T ToladTa,
0UTWG VTTAKOVEL EKAOTW TO TTPOCTIKOV TOD CWNUATOG Tfj TPNEEL, €V
TOUTOLOLY I8pHDTES, KapSinG TaApos, kal T ToladTo.42

How the body reacts: when the mill thrashes itself the teeth grind;
when standing by a ravine the legs tremble; whenever one lifts up
something which one should not by the hands, they tremble; the sudden
sight of a snake causes pallor. Fears, shame, pain, pleasure, anger and all

40 Hum.9
41 Hulskamp (2008), 89 ‘if there is a prolonged situation of too much sleeping or too much
waking, this in turn is likely to affect physical symptoms. In such a scenario then, insomnia or

troubled sleep can become the cause of physical problems rather than a symptom of them.’
42 Hum.9
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other such things, to each the members of the body thus answers by

activity, in this way thus also sweats, palpitation of the heart, and other

such things.
The Hippocratic author portrays a parallelism in the actions of the body and the
psukheé.*3 Situations which provoke an emotional reaction from the psukhé also cause a
physiological reaction from the body.#* Fear is perhaps the most clearly articulated of
these: standing by a great drop in height causes the legs to tremble, while suddenly
seeing a potential danger - in this case a snake - drains all colour from the face. Each
different emotion can have an impact on the body, illustrating the interactive nature of
the psychological and physiological aspects of man as well as the psychosomatic nature

of emotions.

Aphorisms - particularly section 87 - is notable for its depiction of the psukhé as
possessing an inherent heat capable of movement within the body, which causes a loss
of moisture and ultimately leads to death. The psukhé seems again to possess a fairly
active role in the ‘living’ aspect of the individual, and is possibly associated in some way
with the pneuma though the passage is rather unclear, and has been subject to
rearrangement over the years. The Hippocratic author alludes to the psukhé at death

briefly, albeit still in a somewhat obscure manner:

amoAgimovoa 6¢ 1) Yuxr 10 To0 cWUATOS OKiVoS TO Puxpov Kal TO
Bvntov eldwAov apa katl xoAf] kat alpatt kol @AEypatL kai copki
TAPESWKEV.45

And the soul, leaving the encasement of the body, hands over the cold

and mortal eidolon along with the bile, blood, phlegm and flesh.
The depiction of the psukhé here has an almost philosophical portrayal; the description
of it as being temporarily encased inside t6 T00 cwpatog okijvog suggests that the
Hippocratic author considers the psukhé to be able to both leave and survive the soma.
The association of the psukhé with the quality of heat is once again alluded to by
reference to the cold condition of the eiddlon post-mortem, when the psukhé has
departed; furthermore, it is suggested that the psukhé is separate from the humoral

substances of the mortal body.

The wider discussion in Aphorisms concerning the qualities of heat and cold

and the dissipation of pneuma through pores of the body in death, in addition to the use

43 Pigeaud (2006), 44.
44 Gundert (2000), 29 ‘psychological factors influence somatic processes.’
45 Aph.8.88
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of okijvog in particular - often translated as ‘tabernacle’#¢ - is perhaps a reflection of
some interaction with Democritus.4” As a term, okijvog is in itself rare in the medical
and philosophical literature before this point: it is not used by any Presocratic writer
before Democritus, and in the Hippocratic corpus it only appears in two other texts: the
loosely contemporary On Anatomy (late fifth/early fourth century BC) and the later
Hellenistic treatise On the Heart (300-250BC).48

Overall though, while there may not be a single model which accounts for
psukhé in terms of specific functioning, responsibilities, or even aetiology, it is clear
that the fifth-century Hippocratic writers were all working within the same general
understanding of psychological activity - especially psychological afflictions - as wholly
internalised and a natural component of man. As neither daemonic nor a means of
divine punishment or retribution, these psychological afflictions run their course in the
body the same as any physiological disease, and similar preventative and curative
methods can be used. The psukhé and the soma represent two parts of one whole — man
himself - and it is understanding the nature of man as a whole that is of interest to the

physician, thus separating the psukhé from the soma entirely would be impossible.4

It is this emphasis on internalisation which raises the question of how dreams,
as another traditionally ‘daemonic’ type of activity, are understood both as an internal
psychophysical process and as a quasi-perceptual experience for the dreamer. On
Regimen deals with the topic of dreams, as well as the psukhé, most extensively within
the Hippocratic corpus and as such will form the main focus of the rest of the chapter.
Considering the physiological interferences in sleep and dream already discussed in

the previous chapter, how does the Hippocratic author align the psukhé’s new role in

46 Guthrie (1965), 436 in his discussion on its use in Democritus, highlights that ‘the word
[skenos] survived to represent a very different relationship between the soul and body in the
New Testament’ — which seems to have also been transferred to the English ‘tabernacle’, making
its use in translation potentially misleading. The Hippocratic and Democritean usages are
highlighted in passing by Lindgard (2005), 141 n.129 in his discussion of skenos as the body in 2
Corinthians 5, after he argues at 140-1 that ‘the noun has the sense of a tent, but is very rarely
used of real tents. The normal usage is the transferred use as denotion of living or dead bodies.’
In the quotation from the Hippocratic Aphorisms, it is clear from both the vocabulary and its
emphatic positioning - T6 To0 cwpatog okijvog - that the skenos is intended to signify the
enclosure of the body.

47 B87 especially.

48 Vlastos (1945), 579 n.11 highlights these two occurrences (though he does not mention
Aphorisms), and refers to skenos as ‘Democritus’ characteristic term for the body’. He also
remarks upon a further Democritean influence in additional terminology employed in On
Anatomy.

49 Gundert (2000), 35; Bartos (2006), 70-71; Harris-McCoy (2012), 110.
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both dreams and the body more widely with expressly materialist physiological

concepts?

4.3 ON REGIMEN
4.3.1 On Regimen and the psukhe

Before moving on to the relationship between dreams and the psukhé within On
Regimen, it is important to establish what kind of psukhé the Hippocratic author is
working with in this particular context, especially given the lack of definitive psukhé in
any of the earlier or contemporary medical texts. The prolonged discussion of the
psukhé in On Regimen is unique within the Hippocratic corpus, and the author assigns
an evident importance to both the composition and capabilities of the psukhé, in
addition to its interaction with the body and its relationship with the wider cosmos.
The work has often been recognised as having a strong Heraclitean influence, and there
are certainly several identifiable features from Presocratic philosophy more broadly. At
the beginning of the work, the Hippocratic author sets forth his agenda and announces
that to treat human regimen properly, it is necessary to know and understand the
phusis of man. This not only refers to the physiological aspects of man, but also requires
that the physician have a proper knowledge of the psukhé — an approach not limited to
On Regimen, as evidenced by the opening statement of On Flesh seen in the previous
section, but nevertheless still emphatic in its specific identification of the psukhé as a

matter of great importance to the physician.

The psukhé of On Regimen is the most conceptually developed of all the
Hippocratic discussions on soul.5? That is not to say it is to be considered as completely
separate to the other accounts of psukhé circulating in the Hippocratic writings of the
fifth century; there are several features of the psukhé in On Regimen which are shared
with, and indeed expand upon, the previous descriptions. It also shows a close affinity
with the speculations of the natural philosophers, hinting at times a familiarity with
Heraclitus, the Pythagoreans, Empedocles and Anaxagoras.5! The influence of natural
philosophy is however perhaps most evident in the claim that the psukhé - and even
the cosmos more widely - is composed of two basic elements, fire and water, in a
balanced sunkreésis.52 This gives the psukhé a more formal and clearly defined

relationship with the quality of heat, and by positing a balanced sunkreésis it allows for

50 Hankinson (1998), 28 characterises On Regimen | in particular as ‘severely theoretical’;
Jouanna (2012), 203 calls it a ‘very dynamic and concrete conception of the soul’.

51 Hankinson (1998), 29

52 Vict. 1.7 & 25.
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the possibility of imbalance as the cause of disease and ill-health. There is also an
emphasis throughout on the proper ordering and arrangement - diakosmeitai - of the
parts and constituents of man by fire, the organising principle, and the basic elements
from which everything is composed.5>3 On Regimen I provides an extensive discussion of
the psukhé in terms of its material constitution, and also gives further insight into the
wider nature of the psukhé within the body. Significantly, the psukhé is given a physical
presence and location in the body as part of this orderly arrangement of man, which
itself is arranged in an imitation of the organisation of the wider cosmos.5* Having
described the structure of the body in terms of the abdomen (aligned with the sea) and
the surrounding dense mass - i.e. the flesh - in which it is enclosed (aligned with the
earth), the Hippocratic author details how there are three similarly micro-macrocosmic

circuits located in this dense mass:

al pev pog T Ko T@V Uypdv, aeAnvng SUVauL, al 8& TTpog TV £Ew
TEPLPOPTNV, TIPOG TOV TIEPLEXOVTA TIAYOV, A TPWV SUVaULY, al 8¢ péoal
kal elow kai £Ew mepaivovoatl. T6 Oepudtatov kai ioxyvpdtatov Top,
OTEP MAVTWVY EMIKPATEITAL, SIETOV ATTAVTA KATA PUCLY, dikTov Kai OPel
Kol Pavoel, €v TouTe Puxr, voog, ppovnots, adinois, kivnotg, pelwotg,
SLaAAaéLg, UTvog, €yepaligSs

Those towards the hollows of the moist [i.e. the abdomen], the power of
the moon; those towards the outermost circumference, beside the
enclosing flesh, the power of the stars; those in the middle, limited on
both the inner and outer sides, the hottest and strongest fire, the very
thing which prevails over all, organising everything according to nature,
unyielding to sight and touch. In this are soul, intellect, sense, growth,
motion, decrease, mutation, sleep, waking.
Though evidently not precise in its anatomical location, the account of the circuits
nevertheless illustrates how the Hippocratic author conceives of the broader
organisation and machinations inside the body. Psukhé itself, along with a range of
psychological and physiological processes with which the soul is associated, resides in

the middle of the three circuits. From both the account here and a later passage in the

fourth book of On Regimen, it is clear that, just as the inner and outer circuits are

53 Vict. 1.6 & 10.

54 Boylan (2015), 15 argues that the link between the circuits of the body and the heavenly
bodies is ‘a stretch’ in materialist phusis terms, and rather sees it as indicative of a ‘magical’
phusis view. This seems hasty, especially given the emphasis throughout On Regimen of the
material dualism - in the sunkresis of fire and water - which forms all things. Moreover, his brief
and generalising approach to blood and the soul in the Hippocratic corpus leads to a rather
misleading and confused depiction of Hippocratic opinions on both.

55 Vict. 1.10
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associated with the power of the moon and stars respectively, this middle circuit is

linked to the power of the sun.56

Throughout the treatise, the psukhé is referred to as ‘entering’ the body of man,

and is subject to the same growth and nourishment that the body experiences:

¢oépmel 6¢ £¢ AvOpwTov Puyr Tupog kal USatog clykpnaoLy €xovoa,
uoipnv cwpatos avBpwtou’ Tadta 6¢ Kal OAea kai dpoeva TTOAAK Kol
mavtola tpé@etal Te katl adEetal Swaitn Tfj mepl ToV AvOpwtoV dvarykn
8¢ TO pepea Exev TAVTA TA £010VTAS7

Into man enters soul, possessing a blend of fire and water, a portion of
the body of man. These, both female and male, many and of all sorts, are
nourished and increased by human regimen; so it is necessary that the
things which enter possess all the parts.
Other living things are not denied psukhé, rather it is argued that the human psukhe is
only suitable to grow within man as this is the locus to which it is naturally adapted.>8
For this reason the author concludes that the psukhé of man cannot grow in any other
living creature - a possible refutation of other well-known contemporary theories

which suggested the transmigration of souls between humans and other animals.59

The psukhé is not only influenced by regimen in the context of physiological
matters such as nutrition and growth. On Regimen 1 ends with a protracted account of
the impact that even the most subtle variation in the sunkrésis of fire and water can
have on each individual man, particularly in relation to intellectual ability of the psukhé
itself - Mept 8¢ ppovrolog Yuxfig dvopalopévng kat dbpoouvng - inquiry into which was

a popular topic in fifth-century philosophical discourse.t® That the psukhé (via the

56 Vict. 4.89.

57 Viet. 1.7

58 Vict. 1.6 St toUto dvBpwmov Yuym év dvBpwmw avidvetal, £v GAAw 8¢ oVdevi. That he
accepts other creatures to possess a soul is further suggested in the opening of the subsequent
section, in which he clarifies that it is the psukhe of man rather than of any of the other living
creatures which is of most immediate interest to him.

59 Both Pythagoras and Empedocles believed in the transmigration of soul into other animals,
and even plants, as Empedocles’ infamous declaration on his own reincarnations had claimed:
1161 yap mot' £ym yevounv koUpdg te k6pn te BApuvos T' oiwvag te kat £Earog EAdoTog ixOUG
(B117) - though it should be clarified that Empedocles preferred the term daimon to psukhe.
For a full account of Pythagorean and Empedoclean beliefs on human-animal transmigration, in
addition to those of Plato’s Timaeus, see esp. Osborne (2007), 45-64.

60 In Phaedo 96b, Socrates gives a famously anonymised account of the different theories he had
encountered of his predecessors on the question of ‘what it is in us that thinks’, alluding in turn
to Empedocles, Diogenes of Apollonia/Anaximenes, Heraclitus and Alcmaeon: kai métepov T
aipd £otv @ @povoTey, i 6 dnp fj 0 Thp; fj ToVTWVY iV 0084V, O 8 ¢yKéPards oTv O TAG
aioBnoeis Tapeywv Tod dkovewy kal 0pdv kal oo@paivesBat ...; cf. Rowe (1993), 230; Gallop
(1993), 94; Jouanna (2012), 200.
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elemental blend) is the part of man which is responsible for intellectual processes had
already been hinted at 1.21 in a reference to statue-makers:
AvSplLavTtomolol Pipnolv cwpatog motéouaoty ANV Puxig, yvwunv &€

£€xovta oU MoLEOUOLY.61

Statue-makers fashion a copy of the body without the soul, so they do
not make things which have intelligence.

A statue may be an exact mimésis of the external visible body, but the statue-maker is
unable to replicate the internal and invisible aspects of the body and so will always fall
short of a complete replication - in this case the Hippocratic author focuses on the lack
of psukhé which in turn is characterised by a lack of intelligence. This direct connection
between the psukhé and intelligence is then extensively picked up at 1.35. Taking up
once more man’s fundamental material dualism, the author posits that the most
intellectually capable psukhé is naturally that which is composed of the most balanced
sunkresis of fire and water; this psukhé is the most sensible, and has the best memory.
The varying degrees of mixture have specific consequences depending on whether it is

fire or water thatis in excess:

Blend Composition Characteristic

Fire | Water in equal blend Most intelligent psukhé

Fire < Water by a small degree Intelligent but with slowed senses

Fire < Water by a larger degree Psukhé slowed, foolish

Fire < Water by the largest degree Senseless and stupid; madness

Fire > Water by a small degree Intelligent but with quickened senses

Fire > Water by a larger degree Psukhé rushed; inconsistent in
perception and judgement

Fire > Water by the largest degree Psukhé too quick; ‘hypo’-madness

Even from a summative overview, it is apparent that within the sunkrésis of the psukhé,
fire and water are associated respectively with quickness and slowness. This manifests
in different levels of intellectual capability, influencing the operation of the senses as
well as wider psychological functions. A psukhé in which water is the dominant force is
slowed and as such it experiences sluggish perceptual and intellectual function. It is this
slowness that has adverse effects on function; the distortion it causes to perception and
judgement results not only in a characterisation of the individual as senseless (&@pwv)

and stupid (¢uBpovtnTog), but is also attested to by their activity:

61 Vict.1.21
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oVUToL KAaiovai te 006evog Eveka, Sebdlact Te T ur) pofepd, AvTtéovtal
Te €Ml ToloL un) mpoonkovo, aiocBdvovtal te £Tef] 008eVOG§ WG TTPpooTKEL
TOUG (PPOVEOVTG.62

These people weep on account of nothing, they fear the unfearful, they
are pained by things of no concern to them, and they perceive in a
manner not at all akin to those in their right mind.
Thus the variation in the blend of the psukhé becomes visible and identifiable through
abnormal psychological responses in which the individual’s reaction is entirely
opposed to the expected standard behaviour. By contrast, an excess of fire results in an
over-acceleration in perception and judgement, creating a ‘skittish’ psukhé which also

leads to madness.63

The approach in accounting for differing levels of intellectual ability bears
strong similarity to the psychological theory of Empedocles. ¢4 For him, intelligence is
based on the krasis of the four primary elements in the blood - earth, wind, fire and
water - and it is the blood itself which is held to be the source of all thought. An
account from Theophrastus (A86; De sensibus 10-11) illustrates how variations in the
composition of this krasis have similar outcomes to the individual’s intellectual and

perceptual capabilities to those described above:

Blend Characteristic

All elements in balance Most intelligent, sharpest perception
All elements out of balance Very least intelligence

Loose and intermittent elements Slow and laborious

Dense and closely-packed elements Quick and impulsive

Evenly spaced elements Clever and skilled

The underlying elemental blend is obviously slightly different in Empedocles as he
considers it to be composed of all four elements rather than only fire and water,
however the basic premise as well as the descriptions of subsequent impact on
intellectual ability remains the same. Degrees of intelligence and perception depend
upon the constituent elements in the psychological organ - for Empedocles, the blood,
for On Regimen, the psukhé itself. Appropriate to the context of On Regimen however, is
the Hippocratic author’s noteworthy claim that the variable blends of the psukhé can be

directly altered by implementing specific changes to regimen, thus making it possible

62 Vict.1.35, 80
63 Holmes (2013), 17-18.
64 As identified by many, most prominently Joly (1960), 88-89; Jouanna (2012), 215.
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to obtain the most intelligent psukhé via diet and exercise - 1) Tola0 TN Yoy

PPOVIUWTATN Qv £(1).65

Exercises as part of regimen can include simple tasks such as walking and
running, which target the ‘inner’ parts of the psukhé, but the author also clarifies that
processes of sensory perception are considered to be ‘natural’ exercises.é6
Furthermore, the psukhé is not only involved with, but also directly affected by, the
actions of the sensory organs. In sight, the psukhé turns its attention to that which is
visible, and in doing so is moved and warmed, with this warmth then having a drying
effect which empties out moisture. In hearing, the psukhé is itself struck by noise, which
again results in movement and warmth, and thus a drying out of moisture. Sound has a
similarly direct effect:

oKx600L 8E TOVOL PwVTiG, fi A£ELeg A dvayvaoies i pdad, Tdvteg oUTol
Kivéovaol thv YPuynv-6?
Exercises of the voice, whether by speech or by reading aloud or by
song, these all move the soul.
Listed alongside these sensory processes is also the ‘care’ (uépiuva) of man, which too
is listed as a form of natural exercise, and this results in the same physiological reaction
on the psukhé of movement - warmth - drying, once again emphasizing the dynamic

nature of the psukhé as well as its physiological presence within the body.

By formulating a method of therapeutic intervention by which the individual
can improve their own psukhé, the Hippocratic writer in On Regimen creates another
niche for himself in the medical marketplace. It is not only in cases of physical
afflictions or maladies that the physician is able to intervene to restore a normal and
balanced state of health to the individual, but now the intellectual and perceptual
capabilities of each individual are able to be augmented towards a better - or rather,

the best - state.68

However, unfortunately for the Hippocratic patient, not all human

characteristics can be so easily altered by attention to regimen. Having explained the

65 Vict. 1.35.

66 Vict. 2.63 816TL T0TG elow Tiig YPuxfig uépeotv ol mévol vteg; Vict. 2.61 ol pév odv kATl VGV
aUT®V elowv GPog ToVoG, dKofig, PwVijg, Lepipvng.

67 Vict. 2.61

68 Holmes (2010), 183 highlights the potentially problematic impact on medical discourse from
this type of intervention: ‘if physiological approaches to human nature guarantee not simply
living but living well, the concepts of pathology and norm come under pressure [...] The more
broadly health is understood, the more complicated the idea of pathology becomes.’
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benefits to the psukhé’s intelligence of alterations in regimen, the Hippocratic author

then cautions:

T®V 8¢ ToloVTWV 0VK £07TiV 1) cUYKpNOLG aitin® olov 6E0BLNOG, P&BupOg,
80A106, amAoTg, Suopevig, €VOUG TGV TOLOVTWVY ATIAVTWYV 1] QUOLE TGOV
mopwv 8U” wv 1) Puxm mopeveTal, aitin éoTi69

But the blend is not the cause of the following things: irascibility,
apathy, deceitfulness, silliness, hostility and kindness. The cause of all
such things is the nature of the passages through which the soul moves.

These particular features chosen by the author are more associated with emotion and
behaviour than with intellectual ability, and thus already in some way operating in a
separate sphere from the area in which the blend of the psukhé has direct influence. It
is not the case however that these characteristics are simply beyond the control of the
psukhé and thus immutable; rather, they are ultimately derived from the individual
nature of the passages through which the psukhé itself moves, as well as the objects it
encounters and things with which it mixes in the process.”® This kind of internal
physiological composition cannot be altered by simple changes to regimen, indeed the
Hippocratic author deems this impossible, positing that such things of an ‘unseen

nature’ cannot be remoulded.”!

[t should be apparent that the psukhé of On Regimen then marks a significant
development from the earlier scant accounts which were scattered throughout the
other fifth century Hippocratic works. It is a complex and fully integrated part of man,
and is involved in a wide range of activities with responsibility for numerous functions,
both physiological and psychological. Understanding how the psukhé operates in the
waking life of the individual will help further elucidate the actions ascribed to it in
sleep, and in particular will be a useful point of reference for understanding its role as a

communicator in dreams.
4.3.2 On Regimen and the dreaming psukhé

That the psukhé is involved in the dreaming process is especially of interest to
the author of On Regimen, for it is through this involvement that there arises specific

imagery during sleep which can be interpreted in relation to the health of the patient,

69 Vict. 1.36

70 Vict. 1.36

71 Vict. 1.36 @Uowv ydp petamidoat dgavéa ody olov Te. Hankinson (1991), 205 relegates this
remark to its ‘native obscurity’. It does raise the question of how the sunkresis of the soul is not
counted among that which is ‘unseen’, although this is a question which the Hippocratic author
does not answer.
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using his own detailed guide in Book IV, and to which a tailored regimen can then be
applied. The interpretation of these different dream scenarios and their symbolism will
be looked at more closely in the next chapter; here, the focus is on the descriptions of
the psukhé itself, and the explanations offered as to how it comes to be involved in the

dreaming process.

The first reference to the psukhé as explicitly responsible for dreaming is the
well-known metaphorical depiction from the opening of On Regimen 1V, which invokes
a picture of household management and control to articulate the psukhé’s

responsibilities:

1 YO&p Yuxm €ypnyopoTt PV TG CWUATL UTINPETEOVOQ, ETIL TIOAAX
peptlopévn, ov ylvetat aOTr) EWVTHG, GAA" dmodiSwol Tt HéEPOG EKAOTR
oD owpatog, &xofj, OYet, Pavoel, 6dotmopin, TprEeot mavtog tod
OWUATOG aUTr 6¢ £EWUTHG 1) Stdvola oV yivetat 0Tav 8¢ 10 odua
nouxaon, 1 Puxmn Kveopévn kal Eypnyopeovoa SLOKET TOV EWVTHG
olKov, kai T&G Tod cMUaToS TIPHELAg ATAcas avTh SLTPTooETAL2

For the soul is servant to the body when it is awake, and divided among
many things, she does not engage in her own affairs, but instead gives
away some part of itself to each process of the body: to hearing, to sight,
to touch, to walking and all the actions of the body; but thought does
not belong to itself. Whenever the body is at rest, the soul, set in motion
and awake, manages her own household, and herself accomplishes all
the actions of the body.
The language is immediately clear as to the position of psukhé as subservient — or
obedient - to the body when it is awake. Unmpetéovoa, meaning to be servant to
(particularly with the dative, as here), can also be used for referring to someone
carrying out service on board ship as a rower.”® The Hippocratic author then
emphasizes his point further by developing the metaphor into one of Greek domestic
life, making clear that the psukhé may have a subordinate role to the body but yet it can
still exert influence in a particular sphere of its own. Thus, the psukhé is only able to
operate autonomously when the body is at rest, for during waking hours the psukhé is
busy working under the aegis of the body to fulfil all of the latter’s functions, and as
such is divided across many tasks relating to both perception and more

straightforward physical activity. The comment that 1) Stdvoia is also never able to act

72 Vict. 4.86

73 Though the rower/ship and soul association is not developed any further by the Hippocratic
author, the parallel is helpful in illustrating the work done by the soul to ensure the body can
function. It should not be conflated with later metaphorical descriptions of the soul as the
helmsman of the body; the emphasis here is evidently on the soul in a subordinate position, far
from any governing or steering role.
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independently is slightly puzzling; as a term it has not been used in the previous
accounts of the psukhé and intelligence, and it is not referenced again in the discussion
of the ascendancy of the psukhé during sleep. 1} Stdvola may perhaps most suitably be
understood as the process of thinking, or simply a thought or notion itself, rather than
anything as overtly physiological as a designated psychological ‘organ’ within the
body.7* On this reading it is the act of thought rather than any specific organ or faculty
which is impeded; thinking does not have any freedom from the other processes within
the body while it is awake. It is as involved as the psukhé is in matters of waking

perception and activity.

[t is worth more closely considering the household metaphors at play here to
further refine the picture being presented by the Hippocratic writer. The domestic
portrayal of the psukhé ascribes to it an emphatically gendered, feminine
characterisation in its management of the household affairs when the body is at rest.
This picture of domestic responsibility between soma and psukhé bears resemblance to
descriptions of the ordering of the household in Xenophon’s Oeconomicus.”>
Particularly with respect to the external and internal nature of how séma and psukhée
function, a comment from Oeconomicus on how the gender roles were considered at the
time more fully develops what this domestic metaphor would have meant to a

contemporary Greek audience:
TH HEV Yap Yuvauki kdAALov €vSov pévety 1 BupavAely, T@® 8¢ avdpl
aloxlov €vdov pévely §j TV €Ew EmpuereloBaL.76

Thus for the woman it is better to stay inside than to venture outside,
but for the man it is more reproachful to remain indoors than to
manage external affairs.
Read in respect to this idea then, the psukhé’s metaphorical management of household
affairs is intended to reflect the concept of a wholly internal mode of operation. The
soma is primarily concerned with the external, outdoor world just as a Greek patriarch,
while the psukhé in her autonomous activity is restricted to the internal, indoor world,

just as a Greek matriarch.

The psukhé of On Regimen 1V then, in managing her own internal ‘household’

while the body sleeps, acts autonomously and is herself able to replicate the actions

74 Joly (1984) similarly opts to translate it as l'intelligence, rather than 'esprit.

75 Although a slightly later text (Pomeroy 1994, 8 suggests it was still being composed c.362BC),
Xenophon encapsulates the wider cultural attitudes in the Classical period towards such
domestic situations.

76 Xen.Oec.30
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which the body accomplishes during waking life - clarified by the Hippocratic writer as
including sensory perception as well as physical activity. Sensory perception is still
considered to occur during sleep in an imitation of that which occurs during the day,

presumably accounting for the appearance of dreams:

TO pev yap odpa kaBebdov ovk aloBavetay, 1) 8¢ £yprnyopéovoa
YW®OKEL TTAVTAQ, kol 0pf) TE Ta OpaTa Kol AKoVEL T dikovotd, Badilel,
Pavel, Avmeltay, evBupettal, £vi Adyw, 0kOoaL ToD cwpatog UTnpesiat i
T Yuxiig, mévta tadta 1 Puxm év ¢ UV SlampriooeTal.

For while the sleeping body does not perceive, the awakened soul
knows all things—it sees that which is visible, hears that which is
audible, walks, touches, is distressed, reflects. In short, as many as the
services of the body or of the soul, all such things the soul effects for
itself in sleep.””
évBupettal is difficult to concisely convey in translation; it retains more of an emotional
quality than the previously discussed Stdvola, owing to the obvious etymological link
with Bupdg and its association with not only the idea of soul, but the heart and
prevalent emotions of anger and passion. Here, it should perhaps be best understood
as the ability of the psukhé to internally reflect on matters independently of the body
with an emotional rather than purely intellectual aspect. The sense of servitude
referenced previously is here continued with the nominal form Ummpeaoiat to describe
the tasks the psukhé carries out, emphasizing again its position as subservient to the
body when it is awake.”8 But while the body itself physically cannot participate in any
perceptual activity during sleep, the psukhé is capable of carrying out a wide variety of
tasks which includes sensory perception - in this instance, seeing and hearing - and
the author is clear that there are sensory stimuli available to the psukhé in the sleeping
body. Activity during sleep also extends to physical movement - walking and touching
- as well as psychological processes - experiencing high emotions and reflecting on

matters.

Before moving on to consider the role of the psukhé as communicator, a brief
note on On Regimen IV’s ‘household’ psukhé should be made: this particular depiction
of psukhé has, like the earlier Pindar fragment examined at the beginning of this

chapter, also been closely linked to teachings of Pythagoreanism and Orphism.”? The

77 Vict. 4.86

78 The nominal form thus also referencing the rower on board a ship.

79 Palm (1933), 62-69; Jaeger (1938), 56-7; Detienne (1963), 140ff Lain Entralgo (1970), 161;
Pigeaud (2006), 45; cf. Nagy (1991), 44 who refers to this passage as the ‘doctrine of the body as
a prison-house of the soul’.
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emphasis on the many actions of the psukhé clearly establishes that the Hippocratic
author considers it as more than a simple animating force: it is able to carry out
perceptual and intellectual activities, experience emotion and even contribute to
physical bodily actions such as walking for the body when it is awake, and for itself
when the body is asleep. It has a specific psychophysiological role within the individual,
and certainly functions independently from the body when necessary, but this
independence does not equate it with the Orphic-Pythagorean psukhé - especially
when it possesses neither any religious or purificatory relevance, nor is it ever
expressed that the psukhé is superior to the body or ‘held’ there in a temporary prison.
The Hippocratic understanding of the psukhé -soma relationship here, as well as in the
majority of the texts considered in the previous section, maintains the belief that the
psukhé and soma do not act in opposition to each other but rather function together as
part of a whole. This is particularly emphasized in their identical material composition:
both psukhé and soma are composed of fire and water, thus at a fundamental level they
are the same, and neither one has the kind of supremacy over the other which is

needed to align this view with Orphic beliefs.80

That the psukhé was involved in sensory perception more broadly has already
been noted in the discussion of its role in On Regimen above. An additional reference to
the ‘internal’ perception of the psukhé appears in Book III in a passage which is also
worth drawing attention to for its relevance to the specific context of sleep and dreams.
The Hippocratic author describes the effects of an imbalance in which exercise is
overpowered by the intake of food. This surfeit is eventually secreted inwards, causing
a disturbance to the psukhé which is identifiable by the individual’s disturbed quality of

sleep:

OKOTaV 8¢ U §€xNTAL £TLTO COUA TNV TTANOHOVIY, ATIOKPLoLY 1161
dinow glow VIO Bing Tijg TEPLOSOV, TiTIg VITEVAVTIOVHEYN TH} TPOPT] TH)
Ao TGOV oltwv TApdooel TNV Puxnv. ovk £tL 81 katd ToiToV TOV
XpoOvov N8l ol UTvol, GAA” avaykn Tapdoceabal TOV AvOpwTov, Kol
Sokelv paxeoBar okola yap Tva Toxel T0 odpa, Toladta 0pfi 1) Yruxm,
KPUTITOPEWNG THiG OY10G.81

But whenever the body can no longer manage the surfeit, it emits a
secretion inwards under the strength of the circuits, which, being
opposed to the nourishment from food, disturbs the soul. At this point,
sleep is no longer pleasant, instead the man is forcibly disturbed, and

80 Cambiano (1980); van der Eijk (2005), 198-99.
81 Vict. 3.71
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thinks he is fighting; for just as the body experiences something, so the
soul sees, when the eyes are cloaked.

The psukhé is clearly stated as being able to ‘see’ despite the eyes themselves being
‘kpumtopévng’ - cloaked, buried - a descriptive choice which emphasizes their being
entirely cut off from the outside world while closed in sleep. The psukhé’s ability to see
independently is only possible under these conditions; as the physical channels of
bodily perception are inhibited, the psukhé is able to carry out her own psychological
perception. The author attributes the disturbance of the psukhé to a physical cause: the
imbalance of the surfeit cannot be contained by the body, and so the excess matter is
physically moved and thus comes into direct contact with the circuits (cf. indigestive
parasomnia in 3.3.1). It is by this movement that the psukhé is affected, itself already
having been previously accounted for as ‘moving through’ passages of the body
(Vict.1.36), and so it seems likely that the surfeit here causes a literal obstruction to the

normal movement of the psukhé and thus impairs its function.

Immediately, sleep is disrupted by nightmares - the description of which is
similar to those parasomnias accounted for in other Hippocratic texts, particularly the
reference to the individual believing that he is in some kind of conflict (3.3.3). It is not
just the case that sleep becomes intermittent, or the individual is awakened, instead it
is that which he experiences ‘perceptually’ during sleep that has been negatively
affected. The object of the psukhé’s autonomous sleeping vision has been distorted in
some manner, ultimately due to a physical change in the body, suggesting that it
possibly does not always have complete and total control over its own domain in sleep.
Bartos convincingly accounts for this type of interaction between psukhé and body
during sleep in his argument for the continued activity of a ‘nutritive bond’ between
them, rather than the psukhé being entirely cut off from the body altogether since this
would counteract the basis of On Regimen 1V’s interpretative guide - the psukhé is
disturbed by the condition of the body and communicates the specifics of such a

disturbance through dreams.82

This specific type of nightmare generated from a surfeit of food is accounted for
again later in Book IV, where the author provides further detail on what the sleeper
sees in his sleep, as well as again referencing the disturbance to the circuit and

suggesting the appropriate corrective regimen:

82 Bartds (2015), 205-206; cf. earlier Peck (1928), 73-74.
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‘OKO0a 8¢ AAAOHOPP A CWUATA QaiveTaAL €V TOToLY UTIVOLoL KAl o Pel
TOV AvOpwToV, oLTiwV douviBwv onuaivel TANGUOVIV Kal ATtoKpLoY
Kal xoAépav kal voioov Kivduvmdea 3

Monstrous bodies appearing in sleep and frightening the individual
indicate a surfeit of unaccustomed food, and a secretion, and bile, and a
dangerous disease.

0o 8¢ payetal fj kKevteltal f cLUVSETTAL VT GAAOL, ATIOKPLOLY O UALVEL
uTEVAVTNV Tfj TEPLOSW YeYovEVaL £V TH oWUATL8

Whenever he fights, or is stabbed or bound by another, it signifies that a

secretion has happened inside the body which is contrary to the circuit.
What is made clear from the ‘nightmare’ accounts in On Regimen is that the psukhé is
explicitly capable of perception even when the physical faculty of sight is not available;
it mirrors the activity carried out during the day by the body but in a wholly internal
context. This internal origin and action of dreams has much in common with
Heraclitus’ depiction of the dreamer turning away into their own private world in
sleep. It is thus plausible to interpret the actions of the Hippocratic psukhé here during
sleep as confined to a similarly private internalised world. Internal afflictions make
themselves known through a private discourse which can only occur during sleep,
when no external perception is at work. These inner workings of the psukhé explain -
in a general sense - how dreams occur to the sleeper, and why they may contain such
significant information on the state of the body and the psukhé. The object of the
psukhé’s perception during sleep, with no access to the external world, can only be the
physical body itself.85 The psukhé thus perceives in two different ways while awake and

asleep, handling both external and internal stimuli respectively.
4.3.3 On Regimen 1V: the internal gaze of the psukhé

Ahead of the next chapter which deals specifically with the methodology used
by the author of On Regimen 1V to interpret the signs which arise in dreams, there are
two particular oneiric episodes described which are worth a closer examination for
their depiction of the psukhé’s expressly psychological rather than physiological
activity. These episodes both have a specific focus on the vision of the psukhé in terms

of its gaze, and account for its interaction with internal and external stimuli. The first of

83 Vict.4.93

84 Vict 4.93

85 Dodds (1951), 119 thus calls the dreams of On Regimen ‘egocentric’ and an anticipation of
Freud; cf. Cambiano (1980), 93. The idea will be more clearly articulated by Galen, who claims
that ‘in sleep the soul seems to sink into the depths of the body, withdrawing from external
sense-objects, and so becomes aware of the bodily condition.” (Kithn VI.8340 tr. Dodds).
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these episodes in IV, 93 focuses on the manifestation in dreams of the desires of the

psukhe. The author begins with an explanation of dreams about eating or drinking:
okotav 8¢ €v T® Vmvw £00iewy ok 1) Ttively T®V cuvnBwVY TOT®V 1
oltiwv, vdelav onpaivel Tpo@iic kal Puyiic EmBupinves

Whenever in sleep it seems that the dreamer is eating or drinking their

accustomed drinks or food, it signifies a lack of nourishment and a

desire of the soul.8”
The construction used to express the dreamer’s experience of the scene is emphatic of
it not literally taking place in the waking world, but only seeming to happen in the
sleeping world in which the psukhé can replicate waking actions. The dream which
involves eating or drinking things with which the dreamer is familiar, and presumably
consumes on a regular basis, is indicative of a lack not only in the body - i.e. hunger -
but also in the psukhé. This psychological lack is articulated through the emotional
response of desire, and through the imagery of the dream the psukhé is able to
communicate to the sleeper the object of its desire, in this case food or drink. Thus
states such as hunger have a psychological as well as a physiological effect on the
individual, and the initial scenario-specific statement is followed a few lines later by
the more generalising comment which echoes the same vocabulary of familiarity and
desire:

0K0oa 6¢ SokeT AvBpwTOG Bewpelv TV ouvnBwv, Yuxiic EmBupninv

onuaiveLss

Whenever a man seems to gaze upon familiar things, it signifies a desire

of the soul.
To see things which are familiar within a dream is indicative more broadly of a desire
of the psukheé, i.e. the psukhé can not only experience emotional reactions such as
desire, but is even able to communicate its own state through the oneiric imitation of
looking at easily recognisable objects. For the psukhé to be the location of desire -
rather than the supposition of a separate thumos, for example - is in keeping with both
On Regimen'’s earlier books as well as the wider Hippocratic corpus in which thumos
rarely appears as a separable emotional faculty.89 In this section however the
Hippocratic author expresses the activity of the dreamer as being specifically the act of

seeming to gaze upon something - Sokel Bewpelv - rather than merely seeming to carry

86 Following the emendations of Joly (1967).

87 Vict.4.93

88 Vict.4.93

89 Other uses of é¢mBupia in the Hippocratic corpus conform to the literal and straightforward
definition of a ‘desire’, including sexual desire - cf. Aer. 21 1) ¢émBupin g peilog.
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out a particular action, suggesting that the author intends the meaning to move beyond
that of nutritional replenishment. Accounting for the general expression as indication
that the overall activity is that which takes place within the dream, it is clear the act of
the ‘gaze’ is directly linked to the desire of the psukhé as it is only by the action of the

gaze that the underlying desire is made known.

Provencal’s description of epithumia helps further elucidate the Hippocratic
action, in which he claims ‘generally in epithumia, the soul’s desire for an object, we
experience an attraction toward the object of our desire which results, for instance, in
our reaching for an apple’.20 The desire of the psukhé thus provokes an immediate
reaction from the body. Restricted to the internal world of the sleeping body, the
psukheé is able to recreate the emotive act of gazing to communicate its own condition,
employing the visual vocabulary of the familiar to identify what is needed.’! In
Freudian psychoanalytical discourse, this type of dream experience might be
recognisable under the categorisation of wish-fulfilment: the dream itself is an
expression of a desire, and those arising from a particular privation - especially hunger
or thirst - were considered to exemplify the concept most straightforwardly.?2 In this
system, the dream does not only communicate the desire, but simulates the satisfaction
of the wish, and this is reflected in the Hippocratic dream experience of eating and

drinking familiar foods.%3

This association of the gaze with desire, and indeed the psukhé, reflects wider
contemporary Greek ideas on the subject beyond medical and philosophical discourse;
care should be taken not to conflate the vocabulary - especially epithumei and theérein

- with its later more technical philosophical use in Plato and Aristotle.?* The depiction

9 Provencal (2005), 131.

91 Provencal (2005), 131.

92 Freud (1900), IV, 123 recounts for example the frequent dream he experienced after eating
salted foods in which he would be drinking water, and upon waking, find himself to be thirsty
and in need a drink of water; cf. Hopkins (1991), 96-7.

93 Pataki (2014), 30 claims that Greek dreams are only ‘wishfully prognostic’ in that they are
directive as to what should be done, rather than themselves being ‘substantive satisfactions in
the Freudian sense’, but in the Freudian system, and in relation to dreams of eating/drinking in
particular, the dreamer still experiences the desire when they have awakened, thus the
representative action in the dream was not substantive - as Hopkins clarifies, ‘the satisfaction of
a wish to drink cool water would be an actual drink, not a dream, and in fact the dreamer’s real
underlying thirst remains unslaked.’ (1991: 97)

94 Levin (2014), passim reaches some questionable conclusions based on this assimilation,
particularly at 52-61 in her direct comparison of the epithumiai (which she refers to as ‘The Big
Three’) of the Gorgias with a jumbled array of its appearances of the Hippocratic corpus, though
this particular passage is not among those referenced. On Plato on epithumia in the tripartite
soul, but also as non-technical general term for desires, cf. Kahn (1997), 262; cf. Aristotle’s later
division of pleasures without epithumiai as including theorein - cf. Pearson (2012), esp. 91-110.
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in On Regimen shares more of an affinity with the desirous gaze of poetry, but of
particular relevance is the discussion in Gorgias’ Encomium of Helen which details the
psychological impact of sight on the individual, including the claim in section 19 that it
was the eyes of Helen which, through their perception of Alexander’s body, transmitted
desire (prothumia) and strife of love to the psukhé.®> Thus in the case of Helen, it is the
psukhé which experiences a direct emotional reaction to that which has been perceived
by the body’s sensory faculties. On Regimen IV’s psukhé recreates this environment for
itself in sleep but in reverse: without access to the normal waking mode of perception,
the psukhé simulates the act of gazing as well as the object upon which the gaze is
focused to communicate what it itself desires. In this way, it is able to carry out entirely

internalised forms of sensory perception and communication while the body is asleep.

4.3.4 On Regimen 1V: the external gaze of the psukhé

By comparison, there is a useful comment in the therapeutic recommendation

in Book IV which references the perceptual activity of the waking psukhe:

0KOoa 6¢ TOUTWV TAAVATL GAAOLG AAAWG, PuxTis Tapativ Tiva onpaivel
UTIO Pepipvng’ oup@épet 8¢ toUTw pabupijoat thv Yuxnv

TpaméoBal mpog Bewplag, HdALoTa PEV TIPOG TG YeAolag, el 6 un, GAAAG
TWAG &G O TL pdAlota nobnoetat Benoapevog, Nuépag dvo 1 TPETS, kal
Kataotoetal i 8 pun, kivduvog € voloov TimTewy.6

Whenever the heavenly bodies wander about this way and that, it
signifies some disturbance of the soul resulting from anxiety. For this, it
is beneficial to take things easy: turn the soul towards contemplation,
the best is of comic things, but if not this, then to other such things
which will bring great delight when they have been looked at, for two or
three days, and this will settle down. If not, there is a danger of falling
into sickness.
This type of dream, which will be explored further in the next chapter, is presented as
indicative of a disturbance in the psukhé caused specifically by an anxiety rather than
any physiological imbalance to the sunkrisis. But that is not to say the idea of balance is
not invoked here at all, for now it is pursued in terms of a psychological state within
the individual. The best counteraction to the distressed and anxious soul is for the

patient to take in some comedy, presumably by attending the theatre - Bewpiag

appearing here in the nominal retains a sense of gazing upon or watching as a

95 Gorgias, Hel. 19 i 00v T®L 10D AAeEavSpov oampatt To Tiig EAévng Spupa o0&y mpobupiav kal
auAdav €pwtog ThL Puyijt mtapédwke, Tt Bavpaoctov; The association of the psukhe with desire is
fairly uncommon in tragedy until Euripides.

9% Vict.4.89
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spectator, as well as perhaps, appropriate for the particular context, an element of
aesthetic contemplation.?” However should this type of therapy not be available, the
author provides a second option which also invokes the idea of spectacle: looking upon
something which brings delight works similarly to comedy in combatting the psukhé’s
anxious disturbance as it creates a positive emotional state. This ‘psychotherapeutic’
approach seeks to treat the psukhe itself through exclusively psychological rather than
physiological methods, and the methods proposed - watching comedies, viewing

pleasurable things - is unique within the Hippocratic corpus.%8

In comparison to the previous section which focused on the internal gaze as
part of the psukhé’s articulation of desire and thus lack within the sleeper, this section
moves the gaze out into the external world as part of the corrective therapy which
should be applied to the waking psukhé. This type of psychotherapy evidently relies
upon the psukhé being able to itself engage with the external world through sight.

Recommendations to improve both bodily disturbances and the composite
blend of the psukhé have - unsurprisingly - focused on diet and exercise. But here, it is
not the body but the psukhé which is troubled, and furthermore, the nature of the
disturbance itself is not physical. Thus, accordingly, the prescribed action itself is not
focused on physical change, but rather on a mental change. It is worth noting that the
way to re-balance the mental state is through activities which are reliant on a
combination of perception and some measure of internal reflection: watching comic
things, or simply looking at delightful things. Mental illness is as easily accounted for in
this prognostic exercise as physical illness; it marks another example of not only the
naturalisation of such problems but also their internalisation as there is no indication

that this state has come about through any external influence.
4.4 On the Sacred Disease: psychological dreams without the psukhe

Before moving on to the final section which considers the materialist dreams of

Democritus, a brief note should be made on a different ‘psychological’ theory which

97 Nightingale (2004), 40; Kindt (2012), 40 discusses its application for the activity of the
‘aesthetic’ gaze, which focused on aesthetic qualities of artistic objects and seems the most likely
context for the advice which follows. Rutherford (2013), 6696-7 explains its cultural
applications: ‘the Greek theoria means watching, and has two special senses in Greek culture:
first, a religious delegation sent by a Greek city, to consult an oracle or take part in a festival ata
sanctuary outside its territory, and second, philosophical contemplation’, though it is evident
that neither such specified meaning applies here.

98 Lain Entralgo (1970), 163-170 is emphatic that psychotherapeutic methods had little
significance to the Hippocratics, and cites this passage as giving a potentially misleading picture
of the importance of psychotherapy to Hippocratic theory and practice.
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occurs in On the Sacred Disease. Rather than posit the psukhé as the dominant
psychological organ within the body, the Hippocratic author of this text opts instead for
an encephalocentric approach, declaring that it is the brain which is the source of all
psychological function, by virtue of its privileged relationship with air.?° The passage
accounts for both positive and negative experiences which arise owing to the brain and
its condition, and a range of emotional, psychological and perceptual activities are
cited. The cause of any problems to regular function is identified as being a direct effect
of any imbalance to the qualities within the brain itself - hot, cold, moist and dry - and

this imbalance becomes manifest through a range of psychological afflictions:

T® 8¢ aT® ToV TR Kal pavopeda kal Tapa@poveopey, kat Selpata katl
@OfoL maploTavTal UV, T& PEV VOKTWP, TA 6€ kal ped’ uépny, kal
aypuTvial 100 kai TAGvol dkatpol, kai @povtides oy ikvelueval, kai
ayvwoiat Tdv KabeoTOTwV Kai dnbiat kai tadta Tdoxouev amo tod
€yke@dov Ttavta ... 101

By the same thing [the brain] we become mad and senseless, and
terrors and fears are set in our minds, whether in the night or during
the day, as well as sleeplessness, troublesome wanderings, improper
worries, ignorance of the way things are, and acts contrary to habit. All
these things we suffer from the brain ...
These afflictions are presented together as potentially occurring either during the day
or during the night, continuing the parallelism between the two spheres of activity
which has already been seen in the other Hippocratic texts, and thus accounting for a
range of parasomnias including nightmares, night-terrors, insomnia and even perhaps
sleep-walking. These identifiable pathological actions are almost all expressed by
privative a compounds, emphasizing their complete opposition to regular activity. The
physiological imbalance to the psychological organ thus becomes manifest and can be
determined by observing the patient. While in On Regimen the psukhé is only able to
communicate imbalances to its own blend through dreams, here an underlying
problem in the balance of qualities in the brain can be recognised through particular

abnormal actions which may include fearful dreams but is in no way restricted to this

99 Gundert (2000), 22.

100 Jouanna’s 2003 edition emends this to évuTviat based on the text of MS (M), but I continue to
follow the text of MS ([Gk] theta) instead; the author here seems to be enumerating a range of
disturbances, and having already covered nightmares, it seems unlikely that he would then
repeat the more neutral ‘dreams’ as part of his list.

101 Morb.Sacr.17
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alone.102 Agitation during the night, in its many forms, is clearly and expressly

attributed to the brain alone, as the sole psychological agent in the body.

In the section which immediately follows, the Hippocratic author again attests
to the occurrence of nightmares for the patient, and associates the emotional
experience of fear more precisely with an increase of heat within the brain. Initially, he
describes how the influx of heat to the brain causes fear to attack the patient, but then

follows with an account of the inverse action with particular reference to sleep:

SlaBepuaivetal 82 kal £y TO atpa éméAd £mil TOV éyké@adov ToAD Kal
Emiléon. Epyetal 8¢ Kata TaG PAEPAG TOAD TAG TIPOELPNUEVAS, OTAV
TUYXAVT) BOVOPWTIOG EVOTIVIOV P&V oBepOV Kai év TG POBW 1° oTEP
oDV kal £ypnyopdTL T6TE pdAloTa TO TPdowTov eAoYLY, Kal ol
O0@BoApol épeviBovtal, dtav @offTal Kal 1) yvwun £mvofj Tt Kakov
épyaoacBal oUtw kal v T® Vv Taoxel 0tav 8¢ Eméypntal Kol
KaTa@povion kal TO alpa A okeSacBi) £¢ Tag @ALBag MémauTal103

He also overheats when blood rushes into the brain in abundance and
boils. This comes in abundance by the aforementioned veins, whenever
the patient happens to see a fearful dream and is in fear. Just as in the
waking state the face is flushed and the eyes are bloodshot, whenever
he is afraid, and his intelligence conceives of something bad being done,
so too he suffers in sleep. Whenever he awakens, both having come to
his senses and when the blood is dispersed again into the veins, it
ceases.
The passage is slightly unclear in its initial remarks on blood-flow to the brain, and
consequently it is the abundance of blood to and thus heat within the brain which is
often cited as the cause of nightmares.10* However it actually seems to be the opposite
case in this particular scenario: the patient seeing a fearful dream and experiencing the
emotion of fear appears to be the impetus for the influx of blood to move to the brain.
The Hippocratic author parallels this cause and effect with the individual’s experience
in waking life, and recounts physiological symptoms of fear such as the flushing of the
face and reddening of the eyes in a manner comparable to the passage considered

earlier in Humours 9 on psychosomatic symptoms - though here, presumably to align

with the influx of heat, the face reddens rather than pales.

102 That the author ascribed dreams to the brain seems more certain than Harris suggests
(2009:153), when he writes ‘the author of On the Sacred Disease probably wrote that dreams

are products of our brain.’

103 Morb.Sacr.18

104Hulskamp (2008), 183; Barbera (2015), 51 summarises On the Sacred Disease as only positing
‘excessive blood-flow to the brain which heats it is the cause of nightmares.’
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Notably when the patient is awake, the change in emotional state to one of fear
is depicted as involving the participation of his gnomeé. This is slightly obscurely
referred to as conceiving of ‘something bad being done’ when the individual
experiences fear, suggesting that it is responsible for the wider understanding of a
situation as fearful: it is able to interpret its surroundings and instigate a particular
emotional response. Following his general methodology of paralleling waking and
sleeping activities, the Hippocratic author must also understand this activity of the
gnomeé to occur both in waking and sleeping cases of fear, linking it closely then to the
images which are perceived in dreams - for it must be through interaction with these
images that it is able to determine whether something bad is happening or not - and
hinting then that the action of ‘seeing’ within a dream is broadly understood as
functioning the same as ‘seeing’ in waking life. Whether the Hippocratic author in On
the Sacred Disease conceives of this vision as being restricted to the internal, and only
having the body itself as its object, is not made as clear as in On Regimen, though the
description of the patient as recovering from this state of oneiric fear by waking up and
thus recovering his senses implies a clear demarcation between the waking and

sleeping spheres of activity.
4.5 Eidola revisited: Democritus and materialist dreams

While this approach of ‘closing off’ the dream world to any influence from the
external world had support from several different writers, it should not be assumed
that the shift towards a heavily internalised depiction of dreams was commonplace to
all fifth-century writers. The most notable departure from the approach adopted by the
philosophical and medical writers, examined in both this and the previous chapter, is
found in the extant theories of Democritus, and to a lesser extent, Leucippus. In keeping
with their wider philosophical system, their proposed theory on sleep and dreams is
closely linked to their materialist and atomist account of perception. In the only extant
example of Leucippus’ ideas about sleep, in which he references both sleep and death
in a manner reminiscent of the earlier natural philosophers, there is particular

emphasis on the contrast between the experience of the body and the psukheé:

A. Uvov cwpatog yivesBat dmokpioel Tol Aemtouepods AgiovL THG
elokpioewg Tod PuyikoD Beppol’ (115) TOV mAgovaopodv aitiov Bavitov’
tadta 8¢ lvat Tadn cwUATog, oV PuyHg.105

Leucippus says not only that sleep is bodily, but also that it comes about
when the excretion of fine-textured atoms is greater than the accretion

105 DK67A34
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of psychic heat; an excess of this is the cause of death. These things are

experiences of the body, not the psukhé.10¢6
The language used is evidently not originally Leucippan, and seems particularly
influenced by later Hellenistic Epicurean vocabulary. The idea being construed is that,
for Leucippus, sleep is a primarily physiological process in that it results from an
imbalance, but that this imbalance involves the psukhé. The loss of fine-textured atoms
becomes greater than the gain of warmth in the psukhé, which in the atomist system is
composed of spherical fiery atoms permeating throughout the body.107 Although
expressed in terms of atomist mechanical operation, the inherent idea is no different to
that of several of his predecessors: sleep results from a cooling in the body. The remark
attributing the excess of this to death is also reminiscent of the doxographical accounts
of both Alcmaeon and Empedocles’ theories on sleep. The overall emphasis of the
account is that sleep and death are bodily experiences, and not direct activities of the
psukhe. The corruption to the text makes it difficult to extract any detailed theory

however, and there is obviously nothing explicit with regards to dreaming.

Democritus’ ideas on the process of dreaming fortunately survive in several
more informative accounts. He proposes a system based on eidéla, which in his context
are now to be understood as films of atoms which emanate from an object. Cicero
places Democritus in direct opposition to those who had proposed an internalised

origin of dreams:

Utrum igitur censemus dormientium animos per sene ipsos in somniando
moveri, an, ut Democritus censet, externa et adventicia visione pulsari?198

Shall we believe that the minds of sleepers are internally stimulated in
dreaming, or as Democritus believes, disturbed by images coming from
outside?

It is obviously difficult to extract any substantial information on Democritus’ beliefs

from such a brief and chronologically-removed reference, but it is at least clear that

106 Originally from Ps-Plutarch Epitome V.25.3 [=Aetius V.25.3], this problematic passage has
been lamented as misere corruptum (Heimsoeth 1835, 5) In translating, I have followed Diels’
emendation based mostly on Heimsoeth'’s initial reconstruction. Taylor (1999) renders the
emended forms of krasis very effectively and thus I have kept his translations of accretion and
excretion.

107 Taylor (1999), 77. Beare (1906), 255 claims that the “vital heat” retreats further inside the
body to the area around the heart, though the location is not made quite so specific in the extant
evidence.

108 De div. 11.58.120; Cicero elsewhere references the Democritean theory of eidola; in a letter to
Cassius (after Cassius had become Epicurean) he preserves the Greek terminology in a brief
dismissive discussion of the idea, which culminates in his mockingly inquiring si insulam
Britanniam coepero cogitare, eius eidwAov mihi advolabit ad pectus? (Ad. Fam. XVI 2-3)
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there had been a distinctly externalised theory of dreaming attributed specifically to
him, and that he stood apart from his contemporaries in claiming such. Three
doxographical accounts in particular provide further information on how he conceived

of these externalised dreams:

AnpokpLTog Toug dveipous yiveaBat Katda Tag T@OV elbWAwY
TOPACTACELG.109
Democritus says that dreams occur through the presence of eidola.

TOLOVS' Gv €l p&AAov fj womep Aéyel AnpokpLtog eidwAa kai dmoppolog
aituopevog.110

The following would be better than how Democritus explains dreams
by attributing them to eidola and effluences.

VTo0£pEVOS ToUTo 81 ToUTISN LoV & PN oLV ANUOKPLTOS
é¢ykatafuocoofat T eldwAa S1a TOV TOPWV (G TA COUATA KL TIOLETV
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Taking as his starting point this familiar saying of Democritus: the
eidola penetrate through the pores into the bodies and, rising up, cause
visions during sleep; they come from things of every kind, artefacts,
clothes, plants, but especially from animals, because of the quantity of
motion [of the atoms] and heat they contain.

Democritus understands the act of dreaming as similar to, but not a straightforward
replication of, the waking perceptual activity of vision. The most significant
differentiation between the two processes is that while sight is a result of images
flowing off objects and entering the eye specifically, dreams come about because they
are able to enter the body through the pores. This neatly accounts for the potential
problem of the eyes, as the main receptor of these images in his theory of vision, being
closed during sleep. The language is slightly elusive in the Plutarchan account as to the
mechanics of this inner sight after the eidola have entered the body; we are simply told
that by the action of rising upwards they are able to create visions (tdg 6yeig) while
the individual sleeps, the terminology making clear that this process is conceived as

mimicking the waking process of sight.112

109 DK68A136

110 Arist. De Div.Somn. 464a5

111 DK68A77 (Plut. Quaest. Conv. VII1.10.2 734f - 735a)

112 §iperg particularly in the plural often used to refer to the eyes themselves - cf. Heraclitus
B26;S.0T 1328.
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It is made clear that such effluences can arise from any kind of object, both
animate and inanimate. The quality of heat is again referenced, as previously
encountered in the account of Leucippus, though this time it is cited as a factor by
which animals are able to emit more effluences than other objects; this presumably is
linked to the idea of living things possessing a soul composed entirely of fire-atoms.
The Plutarch extract continues to describe the activities of the eidéla in respect to the

information they are able to carry with them.

They do not merely reproduce the shape of the body (which was the view of
Epicurus who follows Democritus so far but departs from his theory subsequently) but
they also pick up images of each person’s psychic motions, desires, habits, and
emotions, and when, together with these images, they collide with people they talk as if
they were alive, and tell those who receive them the opinions, words and actions of
those who emitted them, provided that they preserve the images articulated and
distinct on arrival. They do this most when they have a swift, unobstructed passage

through smooth air.

Favorinus, as the speaker in this section of Plutarch’s dialogue, claims that the
eidola are not only physical replications of their subjects but that they are also able to
retain psychological information to the extent that it too can be passed on to the
dreamer. He offers this as explanation of how dream images are able to talk as if living,
introducing more aspects of sensory perception involved in dreaming beyond merely
how sight functions. Again, the mechanisms of the process are not precisely explained
but the general idea is clear; the eiddla themselves contain all the information
necessary to create the dream once they have entered the body of the dreamer to the
extent that they can depict other individual’s thoughts and emotions - aptly compared
to the action of images on a cinema screen.!!3 This process has been referred to as a
kind of telepathic theory which relies on the wider materialist beliefs of Democritus;
thoughts and emotions are able to be transmitted because they are ultimately
composed of atoms, and as entirely physical structures they are thus able to emanate

these eidola of themselves.114

The accuracy of Favorinus’ testimony is not only made difficult by the obviously
significant passage of time between Democritus and Plutarch, but also by the fact that

the discussion itself comes about as part of an answer by Favorinus to the tenth

113 Taylor (1999), 207.
114 Barnes (1982), 158.
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question, entitled “why we trust our dreams less in the autumn.”115 Favorinus is
described in the text as the most marvellous admirer of Aristotle and the Peripatetics;
yet, rather than quote from Aristotle’s Parva Naturalia treatises on dreams he
introduces “some old argument of Democritus” which is vividly described as having
been dimmed by smoke and subsequently cleaned up and polished by Favorinus.116
Could he be reading (or even “polishing”) the Democritean theory through an
Aristotelian lens? Democritus is certainly referenced directly in Aristotle’s own
discussion of how prophetic dreams arise. Notably however Aristotle describes how
dreams are better suited to night on account of the favourably calm air.117 In the
passage above, Favorinus similarly concludes that dreams are best preserved when the
air is smooth, allowing for a swift and unobstructed passage; a potential indication that
he is not only working from the ideas of Democritus and Epicurus in his response.
While Favorinus’ account has been described as entirely “atomistic”, it seems likely

that the account is subject to some Aristotelian infiltration.118

In the Democritean system, the passivity of the dreaming process is
emphasized through the active force of the eidéla, and the choice of term may itself
help clarify this. Burkert suggests that by choosing to represent the emanations
involved in dreaming as eidola, Democritus originally intended this to be understood as
reference only to abnormal occurrences of vision. He draws particularly upon the more
conventional translation of eidola as a ghost, i.e. an image of the dead, as evidence for
this intended sense of abnormal functioning which he categorises as a form of
Democritean “parapsychology”.11° More recently, Gregory has argued that the term
eidola is deliberately used by Democritus as an example of what he identifies as a
Presocratic “targeting” of Homer, claiming that Democritus applies the term broadly as
a subversion of Homeric beliefs.120 Democritus’ materialist psychology refocuses the
origin of dreams back to the external and the physical; the individual’s passivity is

reinstated as part of a dreaming process which draws heavily from the atomist

115 Plutarch Quaest. Conv. VIII, 10, 1 734D.

116 As above. Konig (2011), 200 - 201 proposes that this highly metaphorical description
indicates Favorinus’ relationship with Democritus’ text is “very far removed from personal
exchange”, and that the striking metaphor is intended to emphasize that the referenced
argument is an object to be controlled and mastered by the participants. Teodorsson (1996),
285 sees the metaphor as effectively portraying Democritus’ theory as “antediluvian”,
referencing a possible allusion to Odyssey XIX, 7-20.

117 Aristotle Div. Somn. 464a15.

118 Teodorsson (1996), 281 considers Favorinus to be presenting an Atomistic account, in
contrast to the Peripatetic argument of Autobulus which follows.

119 Burkert (1977), 108.

120 Gregory (2013), 195-196 relates it to wider questions of theology, creating a link between
Democritean and Homeric dreams.
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conception of waking sensory perception. This return to a wholly externalised source
of dream content is then actually emphasized by the use of the term eidédla; rather than
attempting to subvert the traditional archaic and classical literary sense, perhaps
Democritus is instead using it to reinforce the re-externalisation of the received dream

figures.
4.6 Concluding Remarks

In continuation of the previous chapter’s examination of physiological theories
surrounding sleep and dreams, this chapter illustrates how several writers had also
proposed a specifically psychological basis for such phenomena. A reinterpretation of
the earliest supposed depiction of the ‘free’ dreaming soul in fr.131b of Pindar is
offered, which resituates it within its epic tradition and the Aussentraume dream

experience.

Based on the readings above, it seems reasonable to suggest that the
Hippocratic internalisation of the dreaming process in On Regimen has roots in the
Heraclitean depictions explored in Chapter 2. There, man’s sum experience in sleep is
so emphatically isolated that it could not have involved any aspect of the external
shared world. Furthermore, through the kindled light of B26 man has the ability to
recreate waking activities - namely, sight — while asleep. This has some equivalence in
the depiction of soul’s activities in On Regimen: in sleep, as it becomes autonomous
from the body, it is specifically described as being able to carry out sensory perception
while the body cannot. Sight in particular is emphasized as a mirrored experience in
sleep, and as in Heraclitus the eyes were dnooBec0eig (‘extinguished’), in On Regimen
they are kpumtopévng (‘cloaked’); both expressions alluding to the darkness through

removal of light.

But it should be emphasized that unlike Heraclitus, who places no
epistemological value in dreams, the author of On Regimen is very much invested in the
content of the dream. As we shall see in the next chapter, dream imagery itself becomes

rehabilitated within the prognostic toolkit of the physician.
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5

The Interpretation of Dreams

“The most highly educated of our contemporaries
hasten to report their dreams to the specialist with as
grave an anxiety as the Superstitious Man of
Theophrastus.”

--E.R. Dodds

The fourth book of On Regimen is unique in the Hippocratic corpus - and wider
Greek literature in this period - in that it is composed specifically as a manual for the
interpretation of dreams. The author provides an expansive treatment of how the
individual might correctly interpret their dreams for their own diagnostic and even
prognostic benefit. The relationship of these dreams to the individual’s psukhe has
already been considered in the previous chapter, through an examination of the soul
more broadly in both On Regimen and the wider Hippocratic corpus, and the activities
it was thought to carry out during sleep. Moving now to consider the actual contents of
a dream more closely, the primary focus of this chapter is the specific dream scenarios
which are described in On Regimen IV. There are several key areas which need to be
addressed before and throughout the discussion, and it will be contextually useful to
consider the role of oneiromancy in ancient divinatory practice more broadly, both in
older cultural traditions of the Near East (5.1) and Greek religion (5.2), as well as in
the popular healing cult of Asclepius and its cultic incubation rituals (5.3). And
considering the praise Hippocratic medicine often receives for its secular and rational
perspectives, it is also important to think about how dream divination - and indeed, On
Regimen’s attitudes towards the gods and prayer - fits within the Hippocratic medical
approach (5.4), as scholarship can often approach these questions dismissively, and
outdated Hellenocentric views of the ‘Greek Miracle’ still sometimes persist. The dream
scenarios themselves are of particular interest for their use of philosophical and
cosmological imagery, in addition to the Hippocratic author’s significant
methodological use of micro-macrocosmic constructions, while various motifs from
traditional literary depictions are also incorporated by the author as part of his
prognostic system. Thus a careful reading of each scenario and their proposed

interpretation is essential for unravelling the complexities of the imagery being used as
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well as its wider significance (5.5). Having already seen how both sleep and dreams are
treated within other Hippocratic texts provides a strong base from which to consider
how dream interpretation could not only be assimilated within a Hippocratic context

but also how and why these particular dream scenarios and their meanings were used.
5.1 Near Eastern Dream Books

Sleep and dreams as experiential processes figured prominently in several
aspects of Greek religious and cultural life. Dreams in particular are the subject of
widespread cultural interest and investigation which stretches back far beyond Archaic
and Classical Greece. As with many areas of Greek culture - especially those with
religious connotations - several aspects of the dream experience have been considered
as borrowed, or inherited, from other neighbouring older cultures, particularly
Mesopotamia and Egypt. Both these cultures have a marked interest in dreams as a
means of communicating with the gods and as a source of information about the future,
if the dream content is interpreted correctly. Interpreting the information held in
dreams - oneiromancy - was one among many accepted methods of finding answers to

present and future queries.

The practice of oneiromancy itself has a long history, and dreams occupied an
important role in older Near Eastern magico-religious belief. Several key texts have
survived which provide evidence from these cultures on the specific practice of
interpreting dream contents, the most famous perhaps being the Ramesside dream
book from Egypt (also known as the pChester Beatty r°/Ill) which dates to the reign of
Ramses Il in the 13t century BC.1 The Ramesside dream book has survived in
remarkably good condition, and a number of columns are preserved which list
different types of dreams followed by their specific interpretation. The arrangement of
dreams is somewhat haphazard, and there does not appear to be any thematic
grouping to the descriptions beyond a basic separation into the overall designation of
auspicious and ominous. However, it is the textual structure that is worth noting ahead
of a closer look at On Regimen IV. A general heading runs vertically between the
Ramesside columns which reads “if a man sees himself in a dream” (transliterated as: ir
m33 sw s m rsw.t), forming a conditional protasis to be read before each of the

corresponding lines of horizontal script.2 These horizontal lines list a description of the

1 Bulkeley (2008), 127. The papyrus now belongs to the British Museum, who date it to
¢.1220BC [object reference EA10683,3]. The standard edition remains A.H. Gardiner (1935),
Hieratic Papyri in the British Museum 34 Series: Chester Beatty Gift, London.

2 Prada (2011), 169.
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dream (subordinate protasis), a summative judgement of it being either good or bad,
and finally a more detailed prediction of the dreamer’s fate in the future tense
(apodosis). This format in itself is notable, as other fragmentary hieratic dream books
do not preserve the immediate ‘good/bad’ pronouncement nor the conditional
sentence structure.3 In terms of content, the Ramesside dream book is not confined to
one area of interpretation, and the scenarios reflect the socio-cultural anxieties of the
people during this period. There are no strictly medical dream scenarios or

interpretations; the human body features only as a symbol to be interpreted:

[If a man sees himself in a dream] after his penis has enlarged; good, it
means an increase of his possessions.

[If a man sees himself in a dream] when his teeth are falling out under
him; bad, one of his underlings will die.

The method of dream interpretation employed often maintains a discernible
underlying association between image and meaning, whether thematic, psychological,
analogical or paronomastic.# Specific elements of the dream are picked out as key
interpretative symbols, and as such there is no need for reporting extended dream
narratives. These dreams could thus be considered as falling under the categorisation
of Innentraume, and are indicative of those inductive divinatory practices which relied
on everyday imagery rather than any explicit pronouncement from a deity directly. The
Ramesside dream book is the oldest evidence both for the actual practice of
oneiromancy, and for the way in which this type of dream manual could be structurally
formatted. This is especially worth keeping in mind for the subsequent discussion of On
Regimen 1V, for its structure and organisation is perhaps one of the main reasons for
the now outdated claim that the fourth book was a separately composed treatise to the

other three books, and largely compilatory in structure.

3 The pBerlin P29009 (XXVI dynasty) and the pBerlin P23058 (XXX dynasty). They do however
preserve a much more organised thematic structure. These papyri fragments have both been
published by Quack (2010), cf. also discussions of their content in Quack (2006) and Prada
(2011).

4 Bukeley (2008), 127 identfies the linguistic features as “word play, punning, metaphor,
cultural references and religious symbolism” as similar to that of many other cultures. See also
Noegel & Szpakowska (2007), 193-212 which examines in much more detail the many usages of
‘word play’ in the text.

5 Friedrich (1899), 81-230; Palm (1933), 99ff. More recent scholarship has reinstated Book 4 as
a coherent part of On Regimen’s discussion and defended it against ‘pre-scientific’ criticisms -
see esp. van der Eijk (2004), 189-190.
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Unlike the Egyptian dream books, Babylonian dream books from Nineve, dating
to the 7th century BC, feature oneiromantic interpretations which predict different

types of illnesses or bodily afflictions:

If [a man dreams that] he eats the meat of the gazelle, he will be affected
by a prickling sensation of the skin.6

If one gives him a seal with the name of [???], he will fall sick either of
dropsy or of leprosy.?

These physiological ailments can be predicted from particular interactions within the
dream which both involve some form of receiving: the first dreamer actively takes the
meat of the gazelle inside his body, while the second dreamer is more passively the
recipient of a specific seal. Despite being phrased as ailments which will befall the
dreamer in the future, the author gives no advice as to how the dreamer may avoid
such an outcome. In this context, these are fates which are strictly unavoidable. As with
the Ramesside book these references are only few among many interpretations which
reflect wider socio-cultural anxieties, and it should be emphasized that these dream
interpretations are taking place within a divinatory magico-religious context - there is
no specific prognostic or prophylactic aim. Evidently in terms of composition, there are
similarities with the Ramesside text: the present conditional protasis is preserved, with

the corresponding apodosis in the future tense.

These scenarios are worth keeping in mind ahead of a closer look at On
Regimen IV. Recent work has identified close similarities between the Babylonian
dream books and On Regimen IV in terms of both structure and content, and it has been
persuasively argued that there ultimately must be some derivation from these older
Near Eastern practices at work in the Hippocratic text.8 As will become apparent from
reading On Regimen 1V, the Hippocratic author is very careful not to represent himself
as part of this tradition, but rather promotes his prognostic dream manual as a unique
and singularly effective addition to the growing medical marketplace in the Classical

period.

6 Provisional translations into English taken from van der Eijk (2004), 210; based on Bottero
(1992), 11; Oppenheim (1956), 270.

7van der Eijk (2004), 211; Oppenheim (1956), 276.

8 van der Eijk (2004); Asper (2014) also considers the polemic remarks in both On Regimen IV
and other Hippocratic texts as evidence of a gradual ‘acculturation’, rather than a direct and
instantaneous transmission of information, of medical practices from the Near East.

186



5.2 Greek traditions of oneiromancy

Analysing the symbolism of omens to reveal information about present ills or
future action was, of course, nothing strange or unusual in the Greek religious world.
Communication from the gods could come in many forms, direct and indirect, through
designated religious figures or simply to the individual themselves. There was no one
formal channel of communication between gods and men, and practices varied widely.
As discussed in the opening chapter, divination is often categorised as falling under two
broad categories: inductive and inspired.® Inductive divination relied upon the correct
decoding of the signs sent by the gods, while inspired divination was a more direct
communication from the gods through a prophet or prophetess. The signs of inductive
divination were found in a variety of ways: they could be drawn from nature, such as
ornithomancy (divination by birds), or drawn from a specifically religious context, such
as hieroscopy (inspection of sacrificial entrails) and empyromancy (divination by the

flames on the sacrificial altar).10

Although Bonnechere categorises oneiromancy as a type of ‘inspired’
divination, dreams are a particularly unique channel of communication between gods
and men as they can often fall under both categorisations of inductive and inspired, or
one or the other, depending on their type and context. The dreams above, for example,
from the Near Eastern texts which rely heavily on the interpretation of key symbols
would be more suitably categorised as inductive, while dreams sought from a
sanctuary - such as that of Asclepius, which we will consider further shortly - would

certainly be more appropriately placed in the inspired category.

The layman was not expected to know how to interpret the important signs of
inductive divination correctly. Consultation was often required, and each particular
type of divination could have its own specialists. In Homer we find reference made to
an individual with a designated responsibility for the interpretation of dreams in
relation to the actions of the gods:

OAA Gye 61 Tva pavtiy épelopev 1j lepija

1} Kol Ovelpomorov, kal yap T 6vap €k Ao 0Ty,

06 X’ oL 6 TL Toooov éxwoato Poiog ATOA WY,

el ap’ 0y eOwATG émpéupeta NS’ EkatoOUPNG, 65
af kév Tw¢ dpvedv kviong aiy®dv te TeAeiwv

91.3; Bonnechere (2007) after Bouche-Leclercq (1879).
10 Bonnechere (2007), 151-2.
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BovAeTat Avtidoog MUV GO Aotyov auivat.ll

But why not consult some priest, some diviner, some interpreter of
dreams, since dreams too come from Zeus, one who can tell why
Phoebus Apollo shows such anger to us, because of some broken vow
perhaps, or some missed sacrifice; in hopes the god might accept
succulent lambs or unmarked goats, and choose to avert our ruin.

Achilles urges Agamemnon to discover why they are being afflicted with the plague and
suggests he consult with someone who can interpret dreams - an 6velpomoAog - so that
they might learn the affront they have made against Apollo and thus be able to correct
it. The view of disease is that it is a divinely-sent punishment for a transgression, i.e. an
unmistakable sign from the gods that they have acted impiously, and the plague in
particular comes to symbolise this throughout Greek literature. Here though, what is
important is that there is a figure specifically identified as an authority for the
interpretation of dreams. This specificity has been the source of much debate in both
ancient commentaries and modern scholarship, as the 6velpomoAog is distinguished
from the more common iepevg (priest) and pavtig (diviner). Yet this distinction of the
specific dream interpreter does not persist in the language of Greek religious practice;
later uses of pavtig depict it as the role whose divinatory practices are inclusive of
dream interpretation.2 The term dvelpomodog itself is relatively uncommon in
comparison with the other two positions; beyond Homer, its next appearance is not
until Herodotus, who provides the term’s only extant usages in the Classical period:
first in reference to the Magi responsible for interpreting dreams (1.128.2) and later in

a Greek context when Hipparchus tells a group of évelpomtorot of his dream (5.56.2).

While some have quickly dismissed the Homeric reference as meaningless,
others have convincingly argued for the dvelpdmoAog as “part of a conventional group
of divination experts” whom one would consult in this type of critical situation.13 The
brief reference does however raise the question of whether this designated Homeric
ovelpomoAog was responsible for inductive or inspired divination. Is Achilles alluding to
some unmentioned portentous dream sent by the gods that needs to be interpreted, or

is it rather the case that the 6velpémoAog must himself seek out a dream in a designated

11]11.62-7.

12 Renberg (2015), 236.

13 Flower (2008), 36 simply labels these specifications as Achilles’ engagement in “rhetorical
amplification” and denies it is evidence of any kind of separation of divinatory functions. For the
argument against this, see Metcalf (2015) - the full chapter ‘Sumerian and Hittite notes on Iliad
1.62-67’ pp.191-220 provides a thorough discussion on similar formulations in other cultural
practices, particularly between the formulation of Achilles’ request and the plague prayers of
Mursili.
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religious space in order to communicate with the gods directly? The Herodotean uses
of the term, as the nearest (though still very far removed) examples, make clear that
the dvelpomoAog is consulted after a dream has taken place, and based on the report of
the dream itself is able to provide interpretation and guidance. However, given that the
OvelpoOToAog is not consulted after any of the divinely-sent dreams throughout the /liad,

it may be more likely that a scenario of inspired divination is to be understood.

The dream episode in general forms an integral part of Homeric narrative; this
brief yet specific reference at the opening of the poem may be ambiguous in terms of
how the dream-interpreter in this period functioned, but it does serve to underscore
the wider religious significance attached to the dream and its potential relationship
with what is happening in the waking world, as well as its expressly divine origins.
Narratively, it also prepares for the dream which Zeus will send to Agamemnon at the
beginning of the next book, as Achilles emphatically reminds Agamemnon here that

‘dreams come from Zeus’.14

Moving into the fifth century, the interpretation of dreams occupies a clearer
position within the wide and inclusive category of mantiké. In Prometheus Bound, the

eponymous character speaks of the ways in which he has benefitted mankind:

T Aotmd pov KAvovoa Bavpdon TALov,

olag TEYVAG TE Kal TOPOUG EUNoaunv.

TO pév pé€ylotov, €l TIG €6 vooov Téool,

oVK NV AAEENK’ 0VSEv, olite BpwaotLov,

o0 XpLoTOV, 0USE TLATOV, GAAX PAPUAKWY 480
Xpela kateokéAAoVTO, TPV Y’ €yw o@Low

£8e1l8a kKpAoELG NTHLWV AKECUATWYV,

alg T amaoag EEapivovTal vOooug.

TPOTIOVG TE TTOAAOUG UAVTLIKTG £0TOlXLOQ,

KAKPLVA TIPDOTOG €€ OVELPATWY O XPT) 485
Umap yevéoBat, kAndovag te Suokpitoug

€yvwplo’ auTtois évodious te oupfoioug:ts

When you hear the rest from me, you will be more amazed at what
skills and pathways I devised. The greatest of them: if any man fell ill,
there was nothing in defence, either to eat or rub in, but men were
wasting away for lack of medicines until the time I showed them the
mixing of gentle remedies with which they drive away all sickness. Also
[ set out in order many ways of divination, and I first judged from
dreams that which has necessarily comes to be a waking vision, and I

14 The only other use of the term 6velpdmoAog in Homer occurs at Iliad 5.149-50, in reference to
aged Eurydamas, father of Abas and Polyidus, who is able to interpret dreams.
15 Aesch.PB.476-487
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explained to them difficult omens from people’s remarks, and signs met
on their journey -16

The list continues, and he makes reference to other common methods of inductive
divination including augury, the reading of entrails and divination through fire. There
are several features to highlight here. Firstly, the text hints at a subtle distinction
between the skills that Prometheus taught mortals in the medicinal sphere and those
which he taught for divinatory understanding. His skills in relation to curing illnesses
are in no way prognostic; these are not illnesses which may strike in the future, but
those which are already affecting men in the present. They are not incorporated within
the realms of mantike. In this context, dreams bear no relevance to problems of a
medical nature; rather, they are prominently featured as one of the many options
available for predicting the future and as such are expressly incorporated within the
realms of mantike. This notable assimilation of the various different types of divinatory
practices has been highlighted as indicative of mantiké having, by the fifth century,
become a conceptual category and a unified field.1” In terms of the dream content
which Prometheus has taken it upon himself to interpret, he claims to have discovered
a way to judge (kdxpwva) from the dream itself that which has become a waking vision
(bmap), or even more broadly translated, ‘reality’. Thus, he is able to distinguish that
which is oneiromantically significant from that which is not within the dream itself,
implying that not all the contents of a dream were always deemed relevant; the skill in
dream interpretation was to learn how to identify those elements which were
symbolically significant. The dichotomy between sleeping and waking visions, dreams
and reality, is commonly invoked in literary depictions of the dream experience, though
there may be some variation in terminology: more usually, the contrast is drawn
between 6vap and Umap evidently with greater linguistic effect.18 In his description of
the various ways in which he has helped mankind, Prometheus also emphasizes a
transferral of agency to general mankind themselves. They are no longer helpless in the
face of disease, or ignorant in the interpretation of portentous signs. Through his
actions, Prometheus has helped them overcome ailments by their own tekhné, but he
has also opened up a means of communication between gods and general mankind - in
either case, there is no urgent need for the consultation of a specialist. This is a

sentiment which will be echoed in On Regimen, with its extensive guidance on how to

16 Tr. Collard (2008), with minor adaptations.
17 Iles Johnston (2008), 8: ‘a thing that could be treated ontologically as a whole.’
18 Kessels (1973), 129-132.
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decode one’s own inductive dream and care for one’s own regimen without the

necessity for constant consultation with a specialist.

However, that is not to suggest that by the end of the fifth-century divination
had started to become a personal exercise. On the contrary, there was a growing
market of diviners, sages, and fortune-tellers competing for business. The state itself
had experts in divination under its employ, and political decisions were rarely made
without recourse to the gods’ opinion. Inspired divination retained a prominence and
prestige over inductive divination, not only through the great oracles such as the Pythia
at Delphi, but also more specifically in relation to dreams, as the cult of Asclepius in

particular began to experience a vast increase in popularity.

5.3 Asclepius: inspired and curative dreams

Asclepius remains one of the more widely recognised figures from the Greek
mythological canon even today for his role as the god of medicine. His is an interesting
mythic trajectory: he begins his career as a local hero (possibly from Trikka) renowned
for his skill in healing, then becomes a more expressly divine figure, with a significant
Panhellenic cult and several large religious sanctuaries where miraculous rather than

technical healing was reported to take place.!?

Asclepius’ earliest appearance is in the Iliad, where he is referenced as the
father of the two skilled physician-warriors Machaon and Podalirius.2? Theirs is an
expressly practical form of healing: the sons clean up battlefield injuries and apply
healing medicines to the open wounds, with Machaon treating Menelaus himself after
he is wounded by Pandarus.2! Homer tells us Asclepius had passed on these skills - as
well as his store of pharmaka - to his sons, both of which he himself had received from
Chiron - the famous instructor of heroes - suggesting Asclepius’ heroic rather than
divine status at this point.22 Pindar similarly describes Asclepius with emphatic
reference to his practical skills, and again attributes his knowledge of healing to

Chiron.23 But Pindar then elaborates this story much further to include the paternal

19 Temkin (1991), 79 sees Asclepius’ change in status as an amalgamation of two separate
traditions: the saga of the hero and the myth of the god.

20 J1. 2, 729-33, later referenced in the same manner by Neoptolemus in Soph. Phil. 1332-35.
Edelstein (1998), 16 ‘there must have been a legend of Asclepius, the physician, before the time
of Homeric epic.’

21l 4,192-2109.

22 ], 4.218-19. Mackie (1997), 6 remarks that the Iliadic depiction of Asclepius is representative
of Homer’s ‘avoidance of magical healing in favour of a much more conservative and respected
form of medicine’.

23 Pindar, Pythian 3.1-58; cf. Nem.3.54-56.
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divine parentage of Apollo, and recounts the story of his divine punishment from Zeus
for daring to raise the dead.2* Asclepius continues to attract more specifically divine
attributes in literature, and the Paean of Sophocles references him simply as ‘the god
who wards off pain’. 25 Meanwhile, his cult had already been established as early as the
sixth century BC in Epidauros, and over the fifth and fourth centuries the Asclepian cult
spread widely in popularity across the Greek world.26 Epidauros is perhaps the most
renowned of the Asclepian sanctuaries; other locations included Piraeus, Pergamon,

Corinth, Aegae, Pellae, Kos, Lebena and Athens.2?

The sanctuaries offered visitors a cure to their illnesses through incubation, a
highly ritualised process which may have also had possible links to more ancient
Egyptian and Mesopotamian practices.28 This type of oneiromancy falls under the
categorisation of ‘inspired divination’ - as discussed in Chapter 1 - for itinvolved a
more direct type of contact with the god than the deconstruction of the symbols and
scenarios which arose through inductive divination.2? The incubant, while sleeping in
the abaton of the temple after undergoing ritualised purification, would be the
recipient of a curative dream. This could involve an appearance from the god himself,
or various representatives from Asclepian mythology. It could be a dream during which
the patient was cured, or it could be the delivery of a set of instructions for the patient

to carry out when awake which would lead to their being cured of their ills.

24 Already briefly referenced by Hesiod fr.125; on being punished by Zeus for raising the dead,
cf. also Aesch Ag.1019-24 and Eur.Alc.1-7 & 122-29 and on his parentage being that of Apollo
and Coronis, cf. H.H.16. For a full account of Asclepius, the standard work remains Edelstein &
Edelstein (2 edition, 1998).

25 Edelstein (1998), 199-200, with text at T. 587. For a full reconstruction of the paean with
images of the original inscription and its reconstruction, see Oliver (1936).

26 Panagiotidou (2016), 5; Epidauros being a region in which Apollo was also worshipped.

27 Petridou (2014), 292 holds that the arrival of Asclepius in Athens can be dated, thanks to the
Telemachos monument (SEG 47.232), to 421/0BC, and argues that his introduction to Athens
gave Asclepius’ career as a ‘divine physician’ a ‘decisive boost’. Mitchell-Boyask (2008), 106-7
finds it unlikely that there was no cultic activity of Asclepius before this in Athens - especially
given the plague the city suffered through - and argues that private religious activity at least is
‘plausible, if not probable’. He also highlights the cult’s arrival at Piraeus before Athens, the
former being the very place to which Thucydides ascribed the first outbreak of plague (2.48.2).
His wide-ranging popularity across the Greek world is also evidenced by his appearance on a
wide geographical spread of coins - cf. Hart (1966), 80 - indicative of the clear public aspect of
his worship (Mili 2015, 143).

28 Butler (1998), 268 lists an excerpt from a Babylonian dream book which advises on how to
interpret the dreams resulting from some kind of incubation ritual process, however
scholarship more generally is reticent to ascribe too much significance to older incubation
practices, and they certainly were nowhere near as institutionalised as the Asclepian practices.
29 Bonnechere (2007), 149 inspired divination was generally more tied to a sanctuary, and was
often held to be a more valuable type of divination than inductive.
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Many accounts of the efficacy of the incubation process were recorded on
inscriptions which surrounded the sanctuary. Set up by the priests, these highly visible
stelai acted as an attestation (or perhaps more appropriately, advertisement) of both
the god’s power and his success in healing. A number of these stelai - known as iamata
- have survived from Epidauros, recording the cures which visiting patients had
received. Dated to the mid-fourth century BC, these iamata are useful in that they detail
the different types of ailments from which patients sought relief at the sanctuary, as
well as providing an account of the different types of dream scenarios experienced by
each patient. Most common was the straightforward ‘visitation’ dream which followed
the fairly typical Aussentraume pattern in which an external figure (in this case usually
the god himself) appears to the sleeper and is able to interact and speak with them:

(VIII) Ebdvng EmiSavplog mais. o0tog AtBidv éve[ikd]0eude’ #808e &1
aUTOL 0 Be0G EMOTAG elTEV” "Ti POt SwoElS, al TUKa VYL Tomow;"

aUTOG 8¢ apev "6EK AoTpaydAoug”. TOV 8€ BEOV YEARGQVTA OANEY VIV
TAVCEV' ApEPAS OE Yevopévag LY G EEADE.

8. Euphanes, a boy of Epidauros. Suffering from stone he slept in the
temple. It seemed to him that the god stood by him and asked: “What
will you give me if I cure you?” “Ten dice,” he answered. The god
laughed and said to him that he would cure him. When day came he
walked out sound.

(XVIII) AAxcétag AAkoG oUTOG TUPADS Ewv EVOTIVIo €18g" 80KeL ot O
0e06 MoTEAB WV TOTG SakTOAOLG Stayewy T Sppata Kai iSev Ta €vopn
TPATOV TA €V TAOL Lap@dL. apepag 8¢ yevopévag Uy g EEHADE.

18. Alcetas of Halieis. The blind man saw a dream. It seemed to him that
the god came up to him and with his fingers opened his eyes, and that
he first saw the trees in the sanctuary. At daybreak he walked out
sound. 30

In the latter case, it is notable that the vocabulary of experiencing a dream, i.e. ‘saw’ a
dream (évOmviov €i8¢), does not change to account for Alcetas’ visual impairment, nor
does his condition impede or prevent the visual component of the dreaming process
before the god ‘opens’ his eyes. This could, however, owing to the religious context, be
yet another miraculous effect attributable to Asclepius’ power. The externality of this
type of dream was often evidenced by the leaving behind of an apport, a physical token

which was left as ‘proof’ of the dream encounter:

30 All Greek text for the Epidauros iamata is taken from IG V21, 121-123; translations from
Edelstein (1998).
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(XII) EGurriog Adyxav €tn €@opnoe £E év TaL yvaBwl éykoltaoBévtog &
aUToD £EeAV TV A0YYav 0 B£06 (G TAG XTipAG ol ESwkKe" apepag 6&
yevouévag Uy g EEfjpTe TaV Adyxav €V TAIG XEPOLV EXwV.

12. Euhippus had had for six years the point of a spear in his jaw. As he
was sleeping in the Temple the god extracted the spearhead and gave it
to him in his hands. When day came Euhippus departed cured, and held
the spearhead in his hands.

(XIII) éviyp Topwvaiog Seperéag. oUTOG £ykaBevSwv EvOTviov 18"
£508&¢ ol TOV Be0v T 0TEPVA payaipat voyicoavta Tag Seperéag
€Eedelv xail 60ev ol £¢ TAG Xelpag kal cuvpaPal T oon” duépag 6&
yevopévag £ERABE T Bnpla &v Tais xepalv Exwv kal LYUG EYEVETOT
Katémie & avTd S0AwDELG UTTO UaTPULAS £y KuKavL EuPeBANUévag
EKTILQOV.

13. A man of Torone with leeches. In his sleep he saw a dream. It
seemed to him that the god cut open his chest with a knife and took out
the leeches, which he gave him into his hands, and then he stitched up
his chest again. At daybreak he departed with the leeches in his hands
and he had become well.

This type of dream had longevity in both the literary and historical tradition.3! In the
earliest literary example of the apport-dream, Pindar’s Olympian 13, the dream itself
notably occurs in a religious context not dissimilar from that of the Asclepian
incubation process. The hero Bellerophon wishes to harness the winged horse Pegasus
but has been so far unsuccessful in his attempts.32 He is instructed to sleep on the altar

of Athena, and during the night he is visited by the goddess herself:

TPV Y€ Ol XPUOAUTIUKA KOUPA XUALVOV

MoAAGG jveyk’, €€ dveipov & avtika

A Umap: eovace §’: ‘€Udelg, AloAiSa BacAeD;

dye @idtpov T8’ Itmelov Sékev,

Kot Aapaio viv B0wv tadpov apydvta tatpl S€§ov.’
Kvavayig év peva

KV@WooovTi ol TapBévog Tooa elTelv

€808ev: ava 8" EmaAT’ 6pO® TodL.

Tapkeipevov 8¢ cuAAafwv Tépag,

MY ®PLOV PAVTIV AOPEVOG EVPEY.33

...until the maiden goddess Pallas brought to him a bit with its golden
headstall, and his dream at once turned to a waking vision. She spoke

311t was a popular dream motif in literature, and was commonly invoked in the later
historiographical tradition as a means of legitimisation and divine endorsement - cf. Appian
Syrian Wars 284-5, Justin 15.4.2-9.

32 Pindar’s retelling differs from the Homeric account of the tale; notably in this version it is
Bellerophon himself who is an emphatically active participant: by his own will he sets out to
achieve his goal of harnessing Pegasus. For a full examination of the narrative differences and
techniques at work, cf. Boeke (2007), esp. 149-152.

33 Pind.0.13.64-74
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forth: “Are you sleeping, prince of Aeolus’ race? Come, take this charmer
of horses; and, sacrificing a white bull to your father the horse-tamer
[Poseidon], show it to him.” So it seemed that the maiden of the dark
aegis had spoken to him as he slept, and he leapt straight to his feet and
seized the marvellous bit that lay beside him, and joyfully sought out
the seer (mantis) of the land ...34

The seer advises Bellerophon to follow Athena’s instructions immediately, and also set
up an altar to her. Having carried out the instructions of the dream, as well as being in
possession of the golden bit, he is thus able to bridle and mount Pegasus. There are
several important aspects to highlight in this dream narrative. It is significant as it is
not only the first account of an ‘apport’ type of visitation dream, but it is also the first
extant scenario in which an individual actively seeks a dream through a process of
incubation.35 The Homeric conventions are still identifiable; Athena arrives and
immediately asks Bellerophon - using his patronym - if he is asleep before delivering
her specific instructions. Yet there are new additions to the stock epic scenario, most
evidently the leaving of the golden bridle as an affirmation of the reality of the
experience, but also the transition of the experience from oneiros to Umap once this
token has initially been delivered. This emendation to the terminology takes place once
the apport has been transferred from the divine sphere into the mortal sphere; the
depositing of a physical object has transgressed a boundary which fundamentally alters
the nature of the episode. Yet, despite it being now described as a ‘waking vision’, the

lines which follow suggest Bellerophon was still asleep as Athena spoke to him.36

Once he has awoken, Bellerophon immediately consults a péavtig for guidance
regarding the dream which positions the contents of the dream once again within the
religious domain. He is given further instruction, and it is only once he has performed
the necessary acts, of sacrifice and the erection of an altar, that he will be able to
benefit from the apport left by Athena.3” This portrayal of the divine power
communicated in dreams as dependent on the actions conducted by the individual

once they awaken features in several of the inscribed reports from Epidauros.

34 Trans. with minor adaptations from Verity (2007).

35 Harris (2009), 39 comments that “there is no real evidence [of incubation] earlier than the
passage of Pindar”, but acknowledges that the practice itself must have already been in use by
this point (464BC) if it is referenced in such a way by Pindar.

36 Van Lieshout (1980), 23 argues that this ‘waking vision’ in which an apport is given over
should still be classified as an objective type of dream rather than a vision occurring in an actual
waking state.

37 Boeke (2007), 152.
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Asclepius is quick to reverse the cure he has bestowed should he not be properly
honoured:
(XXII) "Eppwv B[dc106. ToOTo]v TUAOV £6vTa l[doaTo” LETA &€ ToTTO Td

{atpa 00k dmayovt[a 6 866 viv] émdnoe TVPAOV AVBLS d@kouevoy &
aUTOV Kal TTaALY £ykaBg[USovta UYL]Ti KaTéoTAOE.

22.Hermon of Thasus. His blindness was cured by Asclepius. But since
afterwards he did not bring the thank-offerings, the god made him blind
again. When he came back and slept in the Temple again, [the god]
made him well.

The inscriptions from Epidauros also stress the experiences of the unbelievers
and sceptics, for whom a visit to the sanctuary can still have beneficial results
providing they rightfully acknowledge the power of the god after their encounter.38 The
emphasis, as in the Bellerophon episode, lies in the establishment of divine power, and
the prerogative of the divinity themselves to allow mortals to benefit from it. This is

especially fitting, given the physical location of the inscriptions around the sanctuary.

The incubation encounter could also take the form of a more symbolic dream
drawing upon imagery from Asclepian mythology rather than a direct visitation of the

god in person:

(XXXIX) — — —]6a ¢k Kéov. atta mepl maidwv éykabevd[ovoa
évUTIVIOV €18 £60]KeL ol €V TAdL VTIVWL SpaKwyv €Tl TAG yaoT[pog
keloBal kal €k ToUTov] TTHASEG ol £yEvoVTo TIEVTE.

39. Agameda of Ceos. She slept in the Temple for offspring and saw a
dream. It seemed to her in her sleep that a serpent lay on her belly. And
thereupon five children were born to her.

The serpent was prominent in Asclepian iconography from the fifth century BC, and, as
has been pointed out, the relationship between the serpent and the god was
multifaceted: the snake could be used as a symbol, an avatar, an embodiment or even a
pet.3° There are several accounts in which the intervention by a serpent is not at all
symbolic, but rather a literal interaction between the patient and the snakes which

were kept at the sanctuary as the “god’s assistants.”4? Different dream types were not

38 Cf. 1G% 1, 121, 3 in which the man in question is even renamed ‘Apistos’ by the god, owing to
his incredulity at the inscriptions themselves.

39 0gden (2013), 311. For a full account of the iconographical association between serpents and
the gods of healing, cf. 311-346; on interventions by serpents within the sanctuary, the chapter
‘A Day in the Life of a Sacred Snake’, 347-382 is particularly thorough.

40 Gilhus (2006), 109; there were also records of successful interventions by the temple dogs,
and even one account of the beneficial actions of a goose [23, 114-15]
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mutually exclusive; the more symbolic type of dream could also be backed up by the

addition of an apport as a more physical way of validating the dream’s meaning:

(XIV) &viyp év aiSoiwt AiBov. oUTog vimviov £i8e’ £80Kel TTaUSt KAAGL
ovyyiveoBal, é€ovelpwoowv 8& TOA AiBov éyBaiAel kal AveAdUEVOG
¢ENADE €v TalS xepoiv Exwv.

14. A man with a stone in his membrum. He saw a dream. It seemed to
him that he was lying with a fair boy and when he had seminal

discharge he ejected the stone and picked it up and walked out holding
itin his hands.

Altogether, the reported Epidauros dreams all follow the same literary formula of an
intervention by the god - in some form or another - in which he either performs the
healing process within the dream, and thus upon waking the patient finds himself
cured, or he provides directions for the patient to complete when awake, the
completion of which will result in the restoration of health. This ritualistic use of the
dream as part of the healing process evidently differs from the way in which dreams
come to be employed in their prognostic context in On Regimen; for the Hippocratic

author, the dream itself is not a force of curative power.4!

5.4 The Hippocratic claim to dreams

Despite the scattered references to dream interpretation in both archaic and
classical literature, the fourth book of the Hippocratic On Regimen comprises the first
extant Greek dream book, and provides a comprehensive guide to the reader on how to
interpret the various symbols or encounters one might experience in a dream. It is to
be used for the particular purpose of what can be generally categorised as self-care,
rather than as part of any magico-religious practice. It is intended as a means by which
the patient themselves can not only identify their ailment, but also carry out a
recommended course of action to restore, or prevent harm to, their health. On Regimen,
as a whole, maintains the position declared from the start that anyone who aspires to
use regimen correctly must first acquire knowledge and discernment of the nature of
man in general: he needs to know the primary constituents and the components by
which it is controlled. In addition to this though, he must also know the powers of food
and drink, benefits of exercise, and how to proportion everything to the patient’s
specific circumstances (geography, age, season). But even this isn’t always enough as it

is difficult to be exact in matters regarding the patient. In the opening of On Regimen |,

4lyan der Eijk (2004), 194: “He [the author of On Regimen] is not using dreams for curing the
sick.”
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the Hippocratic author is emphatic that, improving on the theories of his predecessors,
he has found a way to predict illness before the patient even falls sick, and so he is able
to provide a specific recommended regimen which will prevent the body from being

‘mastered’ (kpateloBal) by an oncoming disease.*2

The work as a whole gives a full description of methods in reading the body in
relation to what have been labelled as ‘pre-sufferings’, and in doing so provides a
manual for self-care.#3 The nature of this manual has been best summarised by

Foucault:

“Regimen should not be understood as a corpus of universal and
uniform rules; it was more in the nature of a manual for reacting to
situations in which one might find oneself, a treatise for adjusting one’s

behaviour to fit the circumstances.”44

Book 4 of On Regimen thus builds upon the guidance given in reading the body from the
previous three books. It opens with the claim that by learning how to properly
interpret the signs which appear in dreams, one may gain not only wisdom but the
ability to proactively exert influence on the course of present or future events.*> The
first section (chapter 86) is emphatic about the interpretation of the dream content in

both its opening and closing lines:

[Tepl 6¢ TGV TekuNplwv TOV €v Tolovy VTIVOLOLY O0TLS OPBRG EYVWKE,
UEYAANV ExovTa SUVALY EVPTOEL TTPOG ATTAVTA.

Whoever has correctly learnt about the sure signs happening in sleep,
will discover that they have a great influence upon all things.

00TIS 0LV £TioTaTAL Kpively TaDTH OpODG HEYX PEPOG EMIoTATAL

oo@inG.46

Whoever, then, is acquainted with interpreting these things correctly, is
acquainted with a great part of wisdom.

This type of prognostic work evidently bears a fundamental similarity with divination,

as in the most basic sense it is concerned with predicting what will happen in the

42 Vict1, 2, 66-67.

43 Holmes (2010) uses the term ‘pre-sufferings’ throughout her discussion of ‘symptoms’ in a
variety of Greek literature to refer to that which the body experiences as it falls ill, which draws
attention to the very presence of illness. For her discussion of On Regimen 1V cf. esp. 171-191.
44 Foucault (1990), 106.

45 van der Eijk (2004), 213 emphasizes such dreams signify “a future which is not inescapable.”
46 Vict.4.86
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future.#” But here it is wholly removed from any ritualistic practice, and the dream
forms only part of the process in identifying what is happening internally within the
patient’s body. The choice of Tekunplov here as reference to dreams plays on the
meaning of it both more generally as a sign or a proof, but also its place in the medical
vocabulary as symptom. It emphasizes the definitive, visual, and perceptible nature,
while also setting up the argument to follow, for a pavtig is certainly not as useful as a
physician in interpreting a medical symptom. The Hippocratic author particularly
stresses the inability of others to correctly interpret these internalised medical dreams:

‘Oxdoa piv o0V T®V EvuTtviny BeTd é0TL kal Tpoonpaivel §j ToAéoL

Sl ot i) kaxka fj ayadat un 8t avtdv apaptiny,t elol ol kpivovot mept

TV TOLOVTWV TEXVNV EYOVTEG OKOoA &€ 1) YPruxT) ToD COHATOG

TN UATA TIPOCTUALVEL TIANGLOVT|G ] KEVWOLOG UTIEPBOATIV TV

OUU@UT®V, T} peTafoAnv TGV dnbEéwv, kpivouaot pev kal Tadta, kal T

LEV TUYXAVOUGL, T 8 AUAPTAVOUOL, Kol 0OVSETEPA TOUTWY YIVWOKOUGL
SU 0 TLylvetal .48

So then, on the one hand, for as many dreams as are divine, and foretell
to cities or to the layman either ominous or auspicious things [about
which they are not at fault], there are those who possess a skill in
interpreting them. On the other hand, for as many sufferings as the soul
foretells of the body, of excess surfeit or depletion of things natural or
of change of things unnatural, these things too they interpret,
sometimes getting it right, sometimes getting it wrong, but in neither
case do they know the cause of anything.

Rather than a straight polemic denial of there being any validity to a divine dream, or a
criticism of superstitious practices as can be found in other Hippocratic texts, the
author here instead delineates very sharply between divine dreams and prognostic
dreams. He is careful not to use any specific vocabulary - there is no specific
OvelpomoAog or pavtis here - leaving the identity of the opponents he is diminishing as
broad as possible. He recognises that these divine-dream interpreters have a tekhné in
their own field, and acknowledges that they may even be able to interpret prognostic
dreams from time to time - but, recalling the claims which opened the chapter, he is
clear that these interpreters do not know the causes of such dreams. And the cause is
perhaps the most important aspect of a prognostic dream, so the Hippocratic author
has created an oneiromantic specialisation for himself in both dream-type and agenda.
The brief comment which removes the aetiology of the divine dream from any human

agency is notable despite its grammatical problems (which often renders it excised

47 Cf. Lloyd (1987), 41-46.
48 Vict.4.87
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from the text), for it creates a further contrast between an externally independent
dream experience which acts of its own accord (presumably with the literary oneiros in
mind), and the communication which will come from the soul of the internal condition
of the body. The Hippocratic author is offering the opportunity to learn the causes
behind such dreams so you can interpret and facilitate the health of your own body.
The divine-dream interpreters have thus skilfully been rendered obsolete for this

category of dreams; the Promethean method is of no use here.

Yet that is not to suggest that by the late fifth century BC, the belief in a dream’s
divine nature or religious significance was being in any way replaced or overshadowed
by the secular medical dream. On the contrary, as seen in the previous section, it was
during this same period that the healing cult of Asclepius became immensely popular
and sanctuaries to the god spread throughout Greece. This type of religious healing
would likely have been one of the several ‘interpreters’ from which the Hippocratic

authors were hoping to turn people away.

5.5 Decoding the Prognostic Dream

[t seems to be the case then that the Asclepian dream shares much in common
with the wider literary dream narrative. How does the Hippocratic dream compare?
Having discriminated between the divine dream and the medical dream, and their
appropriate interpreters, the Hippocratic author launches into a catalogue of various
dream scenarios and their prognostic relevance. An overview of the dream types in

each chapter can be summarised as follows:

Section Content Dream Type

88 Day Residue Symbolic-Episodic
89 Cosmological bodies Micro-macrocosmic
90 Natural environment Micro-macrocosmic
91 Clothing Symbolic-Episodic
92 The Dead Symbolic-Episodic
93 Miscellaneous Symbolic-Episodic

As is apparent, there are a mixture of dream-types at play here which draw upon a
range of cultural as well as cosmological imagery. The majority of guidance is based on
a symbolic inference, or the identification of one particular important feature within
the dream; the only predominantly episodic dream related is Chapter 88'’s re-
enactment of daily life while sleeping. This range of dream types has prompted some
scholars to argue that the work is that of a compiler, especially as the more symbolic

‘static’ dream is abundant in older dream literature and as these increase in the work,
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the prophylactic details decrease.®® It seems excessively reductive to label the author
simply a ‘compiler’, especially given the coherency with which the fourth book follows
from the rest of On Regimen. Evidently the author is making use of older material, but
this seems to be precisely his aim: he intends to show that only he is able to correctly
interpret these common dreams in order to benefit one’s own health and well-being.
Should he have avoided reference to any common dream topos, he would have been
isolating himself from the precise marketplace in which he wishes to promote his own
unique skill. That the prophylactic measures decrease in detail seems only to
correspond to the general move towards brevity and generalisation as the chapters
proceed; symbolic (or, static) dreams by their very nature do not necessitate the same

elongated analysis as the episodic or micro-macrocosmic dream types.

5.5.1. ‘Day Residue’ Dreams [IV, 88]

The first category of dreams identified by the Hippocratic author is that in
which the various activities undertaken in the daytime are then simply replayed back

during the night to the sleeper:

0KOOQ TAV EVUTIVIWV TAG HEPLVAS TIPTELaG TOT GvBp®ToL 1) Stavolag € Thv
€VPPOVNV AToSISwaot SI6woL KATA TPOTIOV YIVOUEVAS WOTIEP TG NUEPAS
EmpNxON 1} €BovAeon émi Sikai TPNypATL, TADTA TG AVOPpWOTIW dyada UyLeinv
yap onpaivey, SLOTL1 YPuxr Tapapével Tolowy nuepvoiot BovAsvpacty, o0Te
TANopovij kpatnBeloa 0Ute kevwoel 0UTe GAAW 0USevi E§wBev TPOOoTIEGOVTLSO

Such dreams as render in the night the very actions or thoughts of men during
the day, coming to pass according to habit - just as were carried out or
deliberated on during the day already in genuine actions - these things for man
are good. For this signifies health, because the soul abides by the purposes of
the day, and is mastered neither by surfeit or depletion, nor by any other
matter attacking from the outside.

In prognostic terms, for the patient to dream of their daily activities unfolding true to
form - the “day residue effect” - is indicative of the body’s good health.5! These daily
activities do not only relate to physical actions, but even include thoughts which the

patient has had during the day and so accounts for both the external and the internal

bodily experiences; the internal in this case perhaps being especially relevant as the

49 van Lieshout (1980), 186.

50 Vict.4.88

51 This phenomenon continues to be a topic of interest to modern psychologists. Nielsen (1992),
67-77 details an experiment to determine the temporal delay between the experience in waking
life and the appearance in the dream; if it is less than two days this is classed as the ‘day-
residue’ effect, while any longer is the ‘dream-lag’ effect. Freud emphasized the role of such day
residue in the instigation of dreams, and incorporated it extensively into his system of the
manifest expression of repressed desires in the famous monograph On the Interpretation of
Dreams.
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more primary locale of activity in sleep. There remains a slight hint of the older
oneiromantic textual tradition in the structure of the first sentence. The description of
the dream scenario is followed immediately by a one-word pronouncement of whether
it is favourable or unfavourable; here, the dream is considered favourable (&¢ya6d), and
this pronouncement occupies an emphatic position at the end of the line without any
accompanying verb. The author then continues on to elaborate upon the dream'’s
significance in relation to the patient. This preserves the basic framework which, as we
have seen above, existed in the earlier dreambooks from Egypt; though the author here

chooses to incorporate it within prose, rather than using a list.

The Hippocratic author draws upon wider ideas of equilibrium and blends in
explaining his interpretation. There is a balance within the soul indicated by this type
of dream, which in turn reflects a balance within the body. In these situations, the soul
has not been mastered (kpatn6¢ioa) by surfeit or depletion — presumably of the
qualities which the Hippocratic author has previously identified in Book 1 as both the
primary constituents of the soul, and indeed, of all living things:

Zuviotatat pév ovv T {@a Té Te GAAA TTdvTa Kat 0 AvOpwTog dmo Suoty,
Staopotv peEv v SVvapL, GULEOPOLY 8¢ TNV XpTioLv, TUPOG Kol VEATOG.52

And moreover, all living things, even man, are composed of two things, different
in power but companions in practice, namely fire and water.

[Tept pev TV AAAWVY {wwv €dow, Tiepl 8¢ dvBpwtov dnAwow. éoépTiet 8¢ €6
avBpwTov Puyr Tupog kal Véatog aUykpN oLy €xouoq, LOIPNV CWUATOG
avBpwmou*s3

[ will leave alone the other living things, and instead focus on man. Into man
there enters a soul, having an equal blend of fire and water, a portion of man’s
body.

For the author of On Regimen, everything is composed of a blend of fire and water,
including the soul itself which is understood as a materialist component within the
body. It is clear here that the soul specifically and directly affects the dream contents by
following and reproducing the sleeper’s daily activities and experiences; any
disturbance to this daily reiteration quite literally indicates a disturbance in the body.
As examined in previous chapters, this overtly physiological view of the soul, which
itself is composed of an equal blend of fire and water, evidently has Presocratic

colourings; not just in Heraclitean matters of the soul, but also in the typically

52 Vict.1.3
53 Vict.1.7
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Empedoclean ideas of krasis.5 But in terms of what the soul sees while asleep, the ‘day-

residue’ dream also has some Presocratic, as well as wider literary, parallels.

There appears a brief remark by John Philoponus in his commentary on
Aristotle’s De Anima which references a similar Empedoclean notion:

0 Yap 'EpmeSokAfic Tag SL@opag TV OVEPATWY AEYWV @M oLV OTL €K TV Kab'

NHEPAV EVEPYMUATWY Al VUKTEPLVAL YivovTal @avTtaciol Tadtnyv 6& TNV

@avTaoilav @POVNOLY KOAET €V 01G (M ov'00ev o@Lowv alel kal TO @PovelY dAAolx

mapiotatal (5oL yap THAQUY®GS TNV VOOV Tii§ GAGYOoL, TNV @avtaciov @nui,
EPOVNOLY KAAET.

For when saying what differentiates dreams Empedocles says that from day-
time activities come night-time images. He calls this image a phronesis when he
says ‘Whence their thought always presents different things.” For you can
clearly see that cognition by the non-rational soul, which I call imagination, he
calls phronesis.55

Although included in DK, these lines remain contentious in Empedoclean scholarship.56
Harris has recently argued for this passage as a coherent addition to Empedocles’
system of vision through effluences, and accepts it as a genuine Empedoclean thought
despite the markedly Hellenistic vocabulary.5” There are no other direct references in
the rest of the surviving Empedoclean evidence which account for the dreaming
process in this way; but it is possible that Philoponus is summarising an earlier theory,
albeit rather anachronistically, which was not simply derived from Aristotle.58 What is
interesting for the current discussion is that it specifically identifies activities carried
out during the day as the source for the contents of the dream. This clear cut aetiology
leaves little room for any divine intervention, and reflects Empedocles’ own interest in
the physiological and psychological processes taking place in the body which underlie
perception. It also hints at some kind of involvement on the part of the soul - much like
that which has been discussed in the previous chapter in On Regimen IV - though it is

difficult to draw too much from such a scant account.

The idea of activity during the day filtering into dream content also has several
notable parallels in writing roughly contemporary with the composition of On Regimen,

asides from the investigations of the medical writers and philosophers. Aristophanes

54 cf.3.1.4; 3.2.2

55 Philoponus On Aristotle on the Soul 486, 13-17; text and tr. Lee (2005), 141.

56 Wright (1981), 236 finds it unlikely that it can be attributed to Empedocles, while the passage
simply does not appear in Inwood’s 1992 edition of the fragments and testimonia.

57 Harris (2009), 238-239 also recognises that energemata obviously does not fit into
Empedoclean hexameter.

58 0’'Brien (1969), 203 n.4; for Aristotle’s account of Empedoclean dreams, cf. De Anima 486.13-
17.
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plays on the idea in the opening scene of Clouds in which Phidippides in his sleep cries
out as if racing horses, a past-time he is most occupied with during the day.5°
Herodotus, too, makes reference to the phenomenon in Book VII of his Histories,
although perhaps surprisingly this ‘rational’ viewpoint is given a Persian advocate.
King Xerxes is visited by a dream which admonishes him for choosing not to march
against the Greeks. Perturbed by the dream’s warning, he sends for his advisor

Artabanus, who attempts to allay the king’s fears with a familiar explanation:

Now when you have turned to the better opinion, you say that, while intending
to abandon the expedition against the Greeks, you are haunted by a dream
(6velpov) sent by some god, which forbids you to disband the expedition. But
this is none of heaven's working, my son. The roving dreams that visit men are
of such nature as I shall teach you, since [ am many years older than you. Those
visions that rove about us in dreams are for the most part the thoughts of the
day; and in these recent days we have been very busy with this expedition.s®

Artabanus’ empirical approach is further emphasized by his proposition of an
experiment, in which he will dress himself in Xerxes’ robes and sleep in his throne in
order to test the existence of the alleged oneiros.6! Far from establishing the validity of
this rational position however, the oneiros instead appears now to Artabanus and
chastises him for his advice to Xerxes. This ‘day-residue effect’ is also extensively picked
up in later philosophy by Lucretius, who, in providing a detailed account of the origins
of dream content, in addition to discussion of both human and animal physiological
experiences during sleep, goes beyond the Epicurean doctrines and hints at a familiarity
with not only the work of Empedocles, as is commonly recognised, but also that of the

Hippocratics on the topic of dreams.62

Returning to our Hippocratic oneirologist, the ‘day-residue’ dream is a sign from
the soul that everything is as it should be within the body. However, should the dream

not unfold according to the day’s events, this is medically a cause for concern:

Otav 8¢ TPOG TAG NUEPLVAS TIPTELAG VTTEVAVTIDTAL TX EVOTIVIA Kal £yyivnTot Tiept
a0T®V §| péym 1 vikn, onuaivel Tapoaxov €v T@® cwpatl kal fjv pév ioxupn 1,
loxupov TO Kakov, v 8¢ @avAn, doBevéotepov. Tepl PEV oLV Tiig pnélog eit’

59 Ar. Nub.25-28

60 Hdt.7.16b1-2

61 This also hints at the older idea of portentous dreams as only being the experience of royalty
(or similarly important individuals).

62 DRN 4.962-999. Analysis of Lucretius’ work in relation to the vast Hippocratic corpus has
little dedicated scholarship beyond a short article by Segal (1970). There is however an
expansive bibliography on the relationship between Lucretius and Presocratic philosophy,
especially Empedocles, cf. esp. Furley (1970) and Sedley (2003), as well as more recent work by
Trepanier (2007) and O’Rourke (2014).
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amotpemewy Sel eite un, oV kplvw' TO 8¢ odpa BepamedecBal cupfovisvw’
TIANGLOVT|G YAP TIVOG £YYEVOUEVTIG ATTOKPLO(S TIG YEVOUEVT £TAPAEE TNV Yruxn V.63

But whenever dreams are contrary to the habits of the day, and there appears in
them a struggle or victory, it signifies a disturbance in the body. A severe sort
indicates a severe ill, a more feeble sort only a slight ill. Certainly concerning
these actions, [ do not judge whether it necessary to prevent them or not. Rather,
[ advise paying attention to the body. For a secretion having occurred, borne
from some surfeit, has troubled the soul.

The focus here for the Hippocratic author remains entirely on the underlying bodily
affliction. He is clear about the type of advice he is skilled to give, and that is advice
centred on the body itself rather than any decision about whether the actions within the
dream be pursued or not.6* A surfeit of something within the body - again, there is no
specification as to which substance it might be, though it presumably relates to the four
humours and their qualities - has caused a secretion somewhere in the body. This in turn
has then unsettled the soul. That it is expressed in the dream contents in terms of a
struggle or victory is reflective of the internal ascendency of whichever substance
happens to be in surfeit.6> There is a corresponding scale between the severity of the
struggle and the severity of the bodily disturbance; this generalised depiction of the
dream’s interpretative significance allows the patient to easily determine the extent of
their ailment based on a basic sliding scale. This method of dream interpretation follows
one of the most basic oneiromantic patterns of regular = good / irregular = bad, while
the struggle/victory motif is a straightforward representation of the inner state of the
body communicated by the soul.6¢ There is no complicated mantic significance, and what
unfolds within the dream does not relate to a potential future occurrence, but is rather a

reflection of the present state of what is happening inside the body.

5.5.2 Cosmological Dreams [IV, 89]

The next chapter moves away from the individual, and focuses on dreams which
have as their main content various representations of the cosmos. These dreams feature

a range of cosmological bodies, and it is not just their appearance but their behaviour

63 Vict.4.88

64 Bartos (2015), 220 sees this as the Hippocratic author making clear that he is not in the
practice of giving instruction on any social matters.

65 This concept of an equilibrium of power within the body recalls Alcmaeon’s well-known
fragment on isonomia - AAkpaiwv £@n Tiig uév Vylelag elvatl cuvekTikniv THY icovopiav TGV
Suvapewv, Uypol, Enpod, Yuxpod, Beppod, TikpoT, YAUKEOS Kal TGV Aoy, Ty & v a’Tolg
povapyiav vooou moumTikiv: BopoToldv yap Ekatépov povapyiav (Aetius v 30, 1).

66 Holowchak (2001), 394-95; Michalos (2015), 32-33.
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within the dream which is significant. As in the ‘day-residue’ dreams, normalcy is a key

indicator of good health:

“HAtov kal oeAnvnv kal ovpavov kal dotpa kabapd Kal evayen, KATd TPOTOV
opedpeva £kaota, ayaBa Uylelnv yap ¢ cOUATL ONUALVEL ATIO TTAVTWY TOV
VTIAPXOVTWV' GAAG XpT) StauAacoey TadTnVv TV £EWv Tf) Tapeovon Sialtn.67

Seeing the sun and the moon and the heavens and the stars, clear and bright, each
in the right course, is good. For it signifies bodily health by all accounts, but it is
necessary to maintain this state by the present regimen.

The first sentence echoes that of the previous section, and again preserves the older
Ramesside style of referential structure with the emphatic conclusive dyafa. As with
before, the basic interpretative method remains of normal = good: imagery which is
reflective of the normal state of affairs in the waking world is indicative of good health
inside the body. However the author is careful to remind the reader of the necessity of
following a proper regimen to maintain this condition, evidently an important concept
in the context of the work as a whole. The similarities with the previous section continue;
disruption to the normal order is again generally a sign of some kind of physiological

problem which has a discernible scale of effect:

el 8¢ TL ToUTWV VTEVavTiov Yévolto, voUolov Tva T® OwHATL ONHaivel, Ao pév
T@V lOXYLVPOTEPWV LOXVPOTEPNV, ATIO §€ TV ACOEVESTEPWV KOVPOTEPN V.68

But if the contrary of any of these things should occur, it signifies a bodily
sickness; the more severe indicative of a severe sickness, while the more slight,
only a feeble sort.

So far, the author follows a predictable pattern which closely resembles the deductive
processes from the previous section; the only small departure here is that he has
introduced the use of the conditional structure - another common feature of
oneiromantic treatises. Details are kept to a minimum for now, and the straightforward
reflection of a severe state in the body as a severe state in the cosmological imagery

retains the generalising style from before.

That there was an analogous relationship between the human body (microcosm)
and the wider world (macrocosm) was an idea which was often invoked throughout the

investigations of early Greek philosophy and science, as well as within other texts from

67 Vict.4.89
68 Vict.4.89
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the Hippocratic corpus. Indeed earlier in On Regimen itself, in Book 1, the author
references this type of relationship as part of his discussion on the internal structuring
of the human body. Having outlined that the body is composed of a competing and
interactive blend of fire and water, he elaborates further on the proactive force that is

Fire, within the universe and consequently the body:

‘Evi 8¢ A0y mdvta Slekoopnoato KAt TPOTOV AU TO EWUTH TA £V TG CWUATLTO
TOp, ATMOUIENGLY TOD OAOV, IUKPA TIPOG HEYAAX KL HEYAAX TIPOG PLKPE 69

In a word, all things were set in order by Fire in the way of itself within the body,
an imitation of the Whole, the small on the basis of the great and the great on the
basis of the small.

The micro-macrocosmic relationship depicted here is subordinate to the actions of Fire,
and is highly reminiscent of Anaxagoras’ depiction of Mind as responsible for cosmic
ordering.”0 For the Hippocratic author, Fire is the active force which ordered all things
within the body in an imitation of the ‘whole’ - though not simply in the expected manner
that the small was modelled on the large. The large, too, was modelled on the small. How
does this micro-macrocosmic relationship work within the context of dream
interpretation? The author is certainly using the general premise of such a connection as
the basis for his interpretative methodology of dream imagery. But to what extent does
the micro-macrocosmic imagery here actually demand the relationship between the
cosmos and the body to be entirely analogous? Close reference to the cosmological ideas
of Book 1 throughout the discussion of dream imagery in Book 4 should highlight the
micro-macrocosmic theories at work here, and help elucidate a more nuanced

understanding of the author’s conception of both the universe and the body.

Unlike the previous section on day-residue dreams, there follows a much more
detailed account on the intricate variations of the dream images in question and their
meaning, which also allows for further insight into the Hippocratic author’s own

cosmological ideas:

&oTpwv pEv odv 1 1) £€w mepiodog, Alov 8 1) péom, ceAjvng 82 1) TIPS T& KoTAa.
& Tt p&v oDV Sokéol TV &otpwv BA&TTEGOL T dpavileoBar f| émioxeoOal Thjg
TEPLOSOV, v pev T EPOG T} VEPEANG, doBevéatepov: el 8¢ kal VSaToG §j xaAdlng,
loxupotepov' onpaivel 8¢ AMOKPLOWV €V TG CWHATL VYPTV KAl QAEYHATOEEN
YEVOUEVTV £G TNV EEw TEPLPOPTV ECTIEMTWKEVALT!

69 Vict.1.10 5 ~
70 DK59B12 mavta xprjpata nv 0pos: eita vols EABmV aitd Stekdounoe.
71 Vict.4.89

207



The outer circuit is that of the stars, the middle that of the sun, and the one
nearest the hollow is that of the moon. And so, should any of the stars seem to be
hindered, to be missing, to cease from its circuit, or be through haze or cloud, it
signifies a feebler ill; but if through rain or hail, a more severe sort. It signifies
that a moist and phlegmatic secretion, having come about within the body, has
fallen into the outer circuit.

The depiction of the arrangement of the cosmos features three circuits in which each
type of heavenly body resides. The stars are furthest away in the outermost circuit, the
sun resides in the middle circuit, and the moon occupies the circuit which is nearest the
‘hollow’. This cosmological circuitry recalls the micro-macrocosmic discussion in On

Regimen'’s first book of the internal organisation of the body:

¢v 8¢ ToUTw émomoato to Mhp TEPLOSOVG TPLOCAS, TTEPALVOVOAG TIPOG GAANANG
kal elow kal £Ew' al pev Tpog T kolAa TGOV VYpHV, oeANVNG SUVAULY, al 8¢ TIPOg
mv €Ew TEPLPOoPTV, TIPOG TOV TEPLEXOVTA TIAYOV, ROTPpwV SUvauLy, ai 6¢ péoal
kal elow kal €w mepaivovoat <nAlov Svvapv.>72 td Bepudtatov Kal
loxupoTaTov TOp, OTIEP TIAVTWV EMKPATEITAL, SIETOV ATAVTA KATA QUOLY ... 73

And in this space, fire made for itself three circuits, both the inside and outside
of each confined by the other; that nearest the moist hollow, the power of the
moon, while that nearest the outer circuit towards the fixed enclosure, the power
of the stars, and finally that in the middle, confined by both the inside and outside
[sc. the power of the sun]74 The hottest and strongest fire, which controls all
things, ordering all according to nature...

He continues to describe how this fire is responsible for soul, mind and thought, as well
as growth and movement, and finally sleep and waking. It governs everything, and itself
is never at rest. This ‘hottest and strongest fire’ is presumably resident within the middle
circuit, though owing to some textual distortion this is unclear.’s However it seems a
logical assumption that this fire is comparatively placed in the sun’s position, and this is
the only circuit left uninhabited by a named cosmological body; indeed, if we compare
with the macrocosmic accountin 89, itis certainly clear that the sun is the corresponding
resident of this middle circuit.”¢ If we return to the dream interpretation based on the

cosmological imagery then, the advent of rain or hail which is equated literally with

72 Here following Joly’s emendation; Diels adds < mpog tag tépag, Alov Svvapv>.

73 Vict.1.9

74 Jouanna (1998), 164 supplies the missing clause as part of this section’s translation; cf. Joly
(1967) who restores it fully in the translation: celle de milieu enfin, qui atteint I'intérieur et
I'extérieur, correspondant au soleil. Jones (1931) removes it entirely, leaving ‘the middle
circuits, bounded both within and without.’ It seems a reasonable addition here given the
formulaic structure of the preceding sentences.

75 Diels adds <mpog Ta¢ £Tépag, HAlov Suvapuw,> before td Beppdtartov, which he makes the end
of the sentence.

76 Jouanna (1998), 163: il est évident que ce circuit médian est I'’équivalent de celui du soleil.
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moisture would be problematic indeed, given the significant range of activities that fire
is therefore responsible for within the body. Moisture, in both the micro and
macrocosmic depictions, seems to have a restricted presence in or near the ‘hollow’. In
the cases where it has somehow fallen towards the outer circuit, the recommended
course of action is to counteract the moistness through long, cloaked runs to encourage
perspiration - thus moving the excess moisture from the body completely through the
skin, the closest boundary to the outer circuit. This method of purging the excess
substance outwards through the skin is considered the most expedient for such
circumstances.’? Conversely, should the excess be located in the innermost circuit, the
direction of expulsion should be further inwards via an emetic owing to this circuit’s
location as nearest the abdomen. If the problem is in the middle circuit attempts should

be made to force the excess out in both directions.

Looking ahead a few paragraphs in the cosmology section to where the author
addresses cosmological movement allows for a better picture of how this connected
system is conceived inside the body and relates to the micro-macrocosmic theory
presented in Book 1. For a heavenly body to fall out of its orbit, clear and bright, in an
easterly direction within the dream is in fact an indicator of health not only owing to the
auspiciously pure condition of the heavenly body but because of the direction of

movement:

0 TL8 v €v T® owpatt kKabBapov £vedv EkkplvnTal €k THG TTEPLOSOV KATX UOLY
@’ Eomépag TPog N, 0pBRG Exel’ Kal yap TA £G TNV KOWANV AToKpLVOpEVH Kol
TA £€G TNV OApKA ATEPEVYOUEVA TTAVTA €K Ti|G TtePLOSoU ékmimtel & TL & Qv
ToUTWV PEAQV Kal ApUSpoV Kal Tpog EomépnVv Soki] @épeabay, 1 £ BdAacoav 1
éc TNV Yijv fj dvw, Tabta onuaivel Tag vooous T PEV Avw @EPOUEVA KEQOATS
pevpata 6oa 8¢ £¢ BaAaooav, KotAing voonuata: 6oa 8¢ £¢ Yijv, pUpATA HAALoTA
onpaivel ta év T ocapkl Quopeva.’s

Whenever a pure substance in the body is secreted from the circuit naturally
away from the west towards the east, it does so correctly; for those things
secreted into the abdomen and those things disgorged into the flesh all fall away
from the circuit. But whenever a heavenly body seems dark and faint, and is
borne towards the west, or into the sea, or into the earth, or upwards, this
signifies sicknesses. Of course, the movement of things upwards indicates fluxes
of the head, while those into the sea indicate a sickness of the abdomen, and
those into the earth most certainly a tumour growing inside the flesh.

77 Vict.4.89
78 Vict.4.89
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Moving from the west towards the east is the most favourable direction for the
substances within the body; the substance is secreted out of the circuit in some fashion,
and can move beyond the circuit into the abdominal area or into the surrounding flesh.
This corresponds well to the dietetic advice in the previous section — moisture can be
expelled through either the skin (perspiration) or through the abdominal system
(emetic). There is a clear conception of the internal motions which can deliver those
substances which are internal and thus invisible, into the external and thus visible realm.
In this respect the micro-macrocosmic construction is more direct and perhaps also
more clear concerning the circuits - this is evidently aided by the matter at hand

corresponding closely to the previous micro-macrocosmic depictions from Book 1.

For a heavenly body to be dark and faint in appearance, and moving in the
reverse direction, i.e. towards the west, is unfavourable; and the dream imagery here
corresponds directly to parts of the body. Upwards movements indicate problems
located in the head, whereas the sea is indicative of a sickness of some sort within the
abdomen. Movement into the earth is linked to a tumour or growth under the skin, again
invoking a common comparison between the earth and the human body in its most
physical sense. These associations will be further expanded upon in the section
following, which deals explicitly with imagery derived from the natural environment,
but already here it is notable that the author is evidently using a systematic pairing of
cosmological features and specific physiological features. Again, if we look back to Book
1 and the discussion of how Fire arranges all things within the body, these later

associations become clearer:

KONV pev v peyiotny, Véatt Enpd kal Vypd tapelov, Sobval mdot kat Aafetv
Topa MvTwy, Bardoong SVvapy, {wwv cUREOPWV TPOPOV, ACLUPOPWVY O
@Bopov' mepl 8¢ TavTnV VSatog Yuxpol kai vypol ocvotacly, S1E€odov
mvevpatog YPuxpod kal Beppod: Amopiumowv yiijg, TQ €MEOTIMTOVTA TAVTA
dAAolovong.79

The abdomen is [made] the greatest, a storehouse for dry water and moist, to
give to all and to take from all, the power of the sea, that which nourishes the
living things accustomed to it, but destroys those which are unaccustomed.
Around this, an accumulation of cold and moist water, a passage for hot and cold
air; an imitation of earth, which changes all things that fall upon it.

79 Vict.1.10
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The abdomen is linked to the sea, and the accumulation of water within it is emphasized
by its equation to a ‘storehouse’, indicating that this is the place within that body that is
expected to possess this substance and its associated qualities. The earth is linked, rather
more obscurely here, to the flesh - an interpretation also made clearer by reference to

the preceding comments from section 9.80

Returning to the cosmological dream imagery, and especially those of the
circuits, they are consistently depicted as having the same inherent qualities as those
within the physical body. Familiar vocabulary is used to draw a close relationship

between the macrocosmic imagery and the microcosmic effect:

el 82 aiBping £oVomg OAIBeTaL, Kol GoOevéa Sokel elval kal LTS Thig Enpacing Tiig
TEPLOSOL KpaTEIoBL, onpaivel kivbuvov ég voboov Eumeceiv.8l

But if a heavenly body is compressed while in a clear sky, and it both seems to be
feeble and to be mastered by the dryness of the circuit, it signifies a danger of
having fallen into sickness.

Any type of damage inflicted to a heavenly body, even if the skies are in an auspiciously
clear state, is a sign of sickness within the physical body. For the heavenly body has
become weakened and mastered by an increase in dryness, and this situation of
imbalance maps very easily onto the physical state of the body to warn of sickness as any
imbalance is naturally detrimental to health. The qualities reflected in the cosmological
activity have a direct counterpart within the body, and for the most part then, anything
which impacts on them negatively will be indicative of the same effect inside the body.

The language of oppositional forces and mastery remains prominent:

€l 8¢ upoeldEG TO VTEVavVTIOUEVOVY SoKoin elval kal Bepudv, XoATiG ATOKpLoLY
onpaiver el pév olv kpatoin T LTdpxovta, voUoov onuaiver el 6¢ kol
a@avifolto T Kpatevpeva, Kivduvog €6 Bavatov €k Tij¢ voloou éADElv. el 6¢

80 Vict. 1.9: T pév o0V £0wTAT® KaTa@paxBEy mhp kal TALIGTOV £0TL Kal peyiotv ThHv S1é€oov
ETOMONTO" TAEIGTOV YAp TO Uypov evtalba évijv, Omep KolAlN kaAeltal kal éEémecey evtedbey,
¢mel 0Vk £lye TpoPNY, £Ew, kai émonjoato Tol Tvedpatog SteE680us kal TPoPfg émaywynv Kal
Sameptv' T 8¢ dmokAeloB2v £ dAAo o@pa TEPLOSOVG £TOL|oATO TPLEGES, Trep iV VypdTATOV
T0oU TUpOG, £v TOUTOLOL TOTOL XWwpPiolow, alTves AEBeS kaAéovTal KOTAaL G 8¢ T péoa TOUTWY
TO UToAeLTTOHEVOVY TOD VEATOG CUVIOTANEVOV TINYVUTAL OTIEP KAAETTAL CAPKEG. See Jouanna
(1998), 169-170 for a much fuller examination of this association between earth and flesh in On
Regimen, with discussion of the earlier interpretations of Kranz, Olerud and Joly, as well as
elsewhere in the HC - his conclusion from the relevant passages in On Regimen Books 1 and 4 is
that ‘il est donc clair que les chairs ont été formées a I'imitation de la terre.” More recently,
Hulskamp (2008), 163 has argued for the earth here as equated with the “stomach and lungs”,
which seems an unlikely level of specificity from the Hippocratic author here regarding bodily
organs.

81 Vict.4.89
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Tpe@Bijval Sokoin £ UMV TO VTIAPXOV, PEVYELY 8 TaXEWG, TOUG 6 SLOKELY,
kivduvog pavijvat tov avBpwTov, fjv ur Bepamevbyj.82

Should the Oppositional Thing seem to be fiery and hot, it signifies a secretion of
bile. And then, should the force gain mastery, it signifies a sickness. But should
those things which are mastered also be destroyed, there is a danger that from
the sickness comes death. But should the force seem to be put to flight, and to
flee quickly, followed by the rest, there is a danger of the patient being driven
mad, lest he is treated.

Similarly, a surfeit of heat is detrimental within the body, and this is simply indicated by
an opposing force which itself is fiery and hot. It is indicative of an excess of bile, and can
lead not only to sickness but in some cases death or madness depending on what course
the dream takes. In this way it also mirrors the waking reality of the Hippocratic
physician’s work in prognostics, which has a high dependence on understanding and

interpreting the course of a disease.

The problems being communicated by the soul during sleep are not always
exclusively physiological in nature. The soul can also relate any disturbances to its own

condition through the dream imagery:

O0KoOoa 6¢ ToUTWV TAavaTal dAAolg dAAwS, Yuxijc tapadiv Tva onuaivel VTO
pepipyng: ovp@épet 8¢ tovtw pabupijoar v Puxmnv tpanéobal mpog Bewplag,
UAALOTO HEV TTPOG TAS YeAoiag, el §& u1), GAAAG TVAS GG O TL paAloTa NjobnoeTal
Benoapevog, NuEpag Svo 1j TPELS, Kal kataotnoetal i 8¢ pn, kivduvog € voloov
TTTEWY.83

Whenever the heavenly bodies wander about this way and that, it signifies some
disturbance of the soul resulting from anxiety. For this, it is beneficial to take
things easy: turn the soul towards contemplation, the best is of comic things, but
if not this, then to other such things which will bring great delight when they
have been looked at, for two or three days, and this will settle down. If not, there
is a danger of falling into sickness.

Thus where the heavenly bodies appear in a dream to be wandering, it is to be
understood as indicative of a disturbance in the soul of the individual caused specifically
by anxiety or worry rather than any physiological imbalance. But that is not to say the
idea of balance is not invoked here at all, for now it is pursued in terms of a psychological
state within the individual. The best counteraction to the distressed and anxious soul is

for the patient to take in some comedy, presumably by attending the theatre - Bswpliag

82 Vict.4.89
83 Vict.4.89
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retains a sense of watching as a spectator as well as an element of contemplation.8*
However should this not be available, the author provides a second option which also
invokes the idea of spectacle. Looking upon something which brings delight or pleasure

works similarly to comedy in combatting the soul’s anxious disturbance.

So far in the text, the recommendations to improve the bodily disturbances
indicated through the dream imagery have - unsurprisingly - focused on dietetics and
exercise. But here, it is not the body but the soul which is troubled, and furthermore, the
nature of the disturbance itself is not physical. Thus accordingly the prescribed action
itselfis not focused on physical change, but rather on a mental change. It is worth noting
that the way to re-balance the mental state is through activities which are reliant on a
combination of perception and some measure of internal reflection: watching comic
things, or simply looking at delightful things. Mental illness is as easily accounted for in
this prognostic exercise as physical illness; it marks another example of not only the
naturalisation of such problems but also their internalisation as there is no indication

that this state has come about through any external influence.

That the appearance of the heavenly bodies in this wandering state is indicative
of a more psychological disturbance also plays on the characterisation of those suffering
from madness as themselves wandering. This particular equation between madness and
wandering appears as early as Hesiod, and is a popular depiction within tragedy - Ajax,
Orestes, Herakles and several others are driven to ‘mad wandering’.85 This description
of such haphazard movement thus emphasizes the irregularity of such action in the
normally invariant and well-ordered cosmos, in a particularly human way. Attributing
such anthropomorphic qualities to cosmological bodies is typical of the micro-
macrocosm descriptions used before Democritus.8¢ The imagery of ‘wandering’ itself
will reappear later in Book 4 in the context of activities seen to be undertaken by the

dreamer himself in sleep.

84 Nightingale (2004), 40; Kindt (2012), 40 discusses its application for the activity of the
‘aesthetic’ gaze, which focused on aesthetic qualities of artistic objects and seems a likely
context for the advice which follows.

85 Montiglio (2005), 38 in these cases, the mad wandering is a “compulsive response to an
external agent that either pursues or possesses the mad.” Montiglio only deals specifically with
wandering in respect to madness briefly (37-41), but the entire monograph (Wandering in
Greek Culture) is most useful and gives a thorough account of the many different types of
‘wandering’ across genres. Padel (1995), 99-123 also provides a convincing discussion of the
socio-cultural origins of the relationship between madness and wandering.

86 Guthrie (1962), 472: “Atomists freed themselves from the anthropomorphic conception of the
universe with which the microcosmic theory is most naturally linked.”
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Finally, towards the end of this section in Book 4, there remains a brief remark that does

not strictly fall within the category of cosmological, but rather references the gods:

0 & av mapd 8ol Soki] Aapfavey kabBapod kabBapdv, dyabov Tpog vyemv:
onpaivel yap ta €6 T0 o@pa €o10vta lvatl KaBapd. 6 TL & &v TouTou évavtiov
Soxf) 0pfjv, oVk ayaBov' voonpov yap TLonpaivel £ To odpa EoeAnAvOEvaLs?

Should one seem to receive something pure from a pure god, this is good for
health, for it signifies that that which is entering the body is pure. But should one
seem to see the opposite, it is not good, for it signifies that something diseased
has entered the body.

In the midst of the cosmological imagery, the Hippocratic author inserts this short
sentence on the appearances of divinities within a dream. For a ‘pure’ god to appear and
bestow a ‘pure’ gift upon the dreamer is good: this is interpreted as a basic sign that
something is entering the body - the transference of the ‘thing’ between the divine and
mortal sphere becomes paralleled with the movement of a substance from outside the
body to the inside - and that it is not harmful but rather pure, or clean. The opposite,
presumably receiving something ‘impure’ from an ‘impure’ god, is indicative of a disease
that has already entered the body. This idea of an object transferred from the divine to
the dreamer in a way plays upon the ‘apport’ scenarios we have seen in both the literary
tradition as well as the Asclepian temple inscriptions; rather than the specification of the
object itself carrying an interpretative significance however, the emphasis is placed on
the very act of transference, as well as the general condition (rather than the specific
identification) of the divinity in question and the general condition of the object. The
understanding that something pure is symbolically beneficial is evidently culturally and
religiously informed - particularly given the terminology used (kaBap6g), which can
have the sense not only of physical cleanliness but also a ritual purity and freedom from

pollution.88

Notably this section (89) then closes with a recommendation that with this
knowledge gained from the heavenly bodies, one should not just follow the correct
regimen, but also pray to the gods to maintain or improve the current state of health.

Certain deities are then listed, to whom prayers should be directed in either the case of

87 Vict.4.89

88 Aesch.Eum.473-5 in particular emphasizes the association of ritual purity with harmlessness,
as Athena acknowledges that by coming to her as a ‘pure and harmless suppliant’ Orestes does
not bring any harm to the city: GAAwg T€ Kol oV PEV KATNPTUK®G EUOTS / IKETNG TPOOTiADES
kaBapdg aBAapns dopots. / oVTws & duop@ov dvta o’ aidoDpat TTOAEL
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good signs within the dreams (Helios, Zeus Ouranos, Zeus Ktesios, Athena Ktesia,
Hermes and Apollo), or in the case of bad signs (the Apotropaics, G€, and the Heroes).
Rather than be taken as proof that this is simply a compilation of old material, with these
‘leftover’ religious bits appearing from time to time, this religious advice follows quite
naturally from the beginning of Book 4.8% Prayer is recommended alongside regimen,
and given the context of the work as a manual for the patient to use to help themselves,
it would certainly be lacking if the author was to direct the reader to pray without
providing any guidance on this to complement the extensive guidance on regimen. Such
religious acknowledgements appear throughout the text from time to time, and further
guidance on prayer will also appear in the closing of the next section. The divinities
named here are also especially appropriate for the context of the manual as many of
them are cosmic deities with clear associations to imagery featured in the preceding
chapter, or protective household gods, more indicative of private religious practice
within the household.?® This specific tone of personal rather than public activity sits
particularly well within On Regimen’s aims of providing the individual with the means
by which to interpret their own dreams and thus be responsible for their own personal
healthcare. The advice to pray to the Apotropaics, Gé and the Heroes in the case of bad
signs received within the dreams could plausibly be understood as drawing on older,
more established cultic practices. Hero sanctuaries were believed to be places of healing;
the heroes, the dead and Mother Earth have also been specifically identified as powers
most associated with curing disease through incubation at their holy wells.9? By
referencing these powers in particular, the Hippocratic author has also found a way to
recommend a familiar method of religious healing - incubation - without having to name

Asclepius, a main rival in the business of healing by way of dreams.

5.5.3 Natural Environment [IV, 90]

Following on from the discussion of the heavenly bodies and the organisation of
the cosmos, the Hippocratic author moves now to imagery based on the natural world.
Here too there exists a special relationship between the geographical features of the
earth and the internal workings of the body; thus the micro/macrocosm approach is
continued in the context of the immediate surrounding world rather than the heavens.

Why feature a section on the natural environment? The Presocratic philosophers had

89 Joly (1960), 171 argues that the prayers have simply been transferred across from the
Hippocratic author’s original ‘source’ - cf. his remarks on 4.89 in his 1967 edition of the text; cf.
Cambiano (1980), 88.

9 van der Eijk (2004), 204 categorises Helios, Zeus Ouranos and Apollo as ‘celestial’ deities.

91 Halliday (1913), 130-1.
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already begun their investigations into the natural world in the sixth century BC, and this
quickly became a popular area of interest in intellectual discourse. Interaction between
the natural environment and the human body was a topic which was very familiar to this
Hippocratic author given his micro-macrocosmic sentiments in Book 1 which focus on
the earth and the sea rather than the heavenly bodies. The natural environment was
certainly a common feature of many other Hippocratic texts, and was a relationship that
formed the basis of many therapeutic directives. Aspects of the natural environment
were also recognised as a potential medium of disease, and thus this was a relationship
that often went beyond a theoretical micro-macrocosmic observation within a
Hippocratic context and became a core focus in the care of health, as well as the

prediction of illnesses.

The natural environment could directly influence the health and constitution of
an individual in many different ways; Airs, Waters, Places is perhaps the best Hippocratic
account of this complex causal relationship between man and his environment, and as
one of the earlier Hippocratic texts it dates to the same period as On Regimen.2 For the
author of Airs, Water, Places especially, understanding the many different elements of
this relationship with the natural environment is the key to a proper understanding of
medicine, and he begins his discussion by listing several of the most important factors
including the seasons, the hot and cold winds, the properties of waters in each region,
even the direction of the rising of the sun, and later the movement of the stars.93 While
this evidently goes far beyond the scope of On Regimen, it illustrates the many ways in
which a Hippocratic physician utilised the natural and celestial environments for
predicting, diagnosing and treating illnesses. As Airs, Waters, Places makes clear, these

things were entirely within the remit of the Hippocratic physician:

el 8¢ SoréoL Tig TadTa peTEWPOAdYa etva, el petaotain THg yvmpung, pdbot &v, 8t
oUK £AG)LOTOV LEPOG CUUPBAAAETAL AGTPOVOLIN £€G INTPIKNY, AAAX TTAVL TIAETGTOV.
auo yap tfiowv wpnot kat ai voUool kal ai kowkiat petafdAlovow toiow
avOpwToLoLY.9

If it might seem that these things belong to the meteorologoi, it should change
this opinion if one learns that it is not the smallest part that astronomy
contributes to medicine, but rather the greatest. For together with the seasons,

92 Jouanna (1999), 373-416 proposes that the same mid-5t century author of Airs, Waters,
Places also wrote On the Sacred Disease, as well as Prognostics and Prorrhetics 11; in terms of
specific dating, he places the former treatise “between Herodotus and Thucydides”. Epidemics |
and Aphorisms also provide further insight into the relationship between the natural
environment and medical prognosis.

93 Ader. 1,1-17; 2, 15-16.

94 Aer.2.21-26
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the diseases of men, as well as their intestines, undergo change.

Returning to the discussion of dreams in On Regimen then, the Hippocratic
author begins by considering imagery which involves both the natural environment and

the individual’s interaction with it:

TV €ml yijg 08V Opfjv Kal 0&L dkovelv, 080LTTOPEV Te AOPAAGDSG KAl TPEXELV
Ao PAARDS Kol ToyL Gtep @oPov, kal Thv yijv 0pfjv Aeimv kal KaA®dGS eipyacuévny,
Kal T §évBpea BaAéovTa kal ToAVKApTIH Kol jHePQ, KAl TOTAUOVS PEOVTAG KATA
TpoTOV Kal VEaTL KaBap@ PNTe TALOVL P TE EAA0OOVL TOD TIPOCTKOVTOG, Kl TAG
KPNVaG Kol T @pEata MoalTwS. T ta TavTa onpaivel byemv td dvBpwnw, katl
TO OOUA KATA TPOTIOV TTACHG TE TAS TEPLOSOUG KAl TAG TIPOCAYWYAS KAl TAG
dmokplioelg etvar.9s

To clearly see and clearly hear those things upon the earth, to run without
faltering and walk without faltering, quickly, without fear, to see the earth
smooth and well tilled, and flourishing trees with much fruit and cultivated, and
flowing rivers on their course, and pure water neither higher nor lower than is
fitting, and springs and wells the same; all of these things signify health to the
individual, and that the body and all the circuits, diet and secretions are normal.

y1] 8¢ Tpayein oV kaBapnVv TV cdpka onpaiver s
Rough earth signifies an impurity in the flesh.

Earth - as in, the physical substance of the land surface rather than a cosmological body
or deity - is once more closely associated with 11 6&p¢, presumably intended to reference
the physical enclosure of the body as a whole, i.e,, the flesh. The micro-macrocosmic
relationship between these two features has already been briefly touched upon in the
previous section, and, as we have seen, their association was specified as part of the
author’s cosmological discussion in Book 1. The symbolism here is direct, too: seeing a
roughness to the earth in the dream is an indication of the flesh being similarly unsettled
by something impure or unclean, whereas previously seeing the earth as smooth in
surface and well tilled was a sure sign of health. Earth then expressly reflects the
condition of a physical, outer, visible part of the body; following on from this then, other
aspects of the natural environment reflect aspects within the body. The other natural
features mentioned here are given a generalised interpretation of being indicative of
good health for the patient: flourishing trees and pure waters are collectively referenced

as signs that body, circuits, diet and secretions are all regular.

95 Vict.4.90
9% Vict.4.90
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The Hippocratic author then elaborates further on the significance of various
features from the natural environment which may appear within a dream, and their

bodily correspondences are semantically straightforward:

8év8pwv dkaptia oméppatog Tod dvBpwtivou Sta@Boptv SnAot: fiv pév odv
@UALoppoodvTa | T& 8&vSpa, VO TAV Vypdv kol Puxpdv BAdTTeTar fiv 82
TeBNAN pév, dxapma 82 7, VIO TV Bepu@dv kal Enpav-o?

Unfruitfulness of trees indicates thorough damage to the human seed. However,
if the trees are shedding leaves, it is harmed by the moist and cold; if the leaves
thrive but without their fruit, it is harmed by the hot and dry.

For the dreamer to see trees which do not bear fruit is a sign that there is substantial
damage to the human seed. This interpretation relies on the depiction of a certain
parallelism of the reproductive processes within living things - including plants - as well
as drawing upon the basic shared vocabulary of generative ‘seed’.%8 If the trees appear
to be losing their leaves, this is indicative of a harm being caused to the seed by both of
the qualities moist and cold. Seasonally, the imagery in this scenario of the trees devoid
of leaves is most closely related to winter, a season which was considered to be moist
and cold, and in turn, became associated with humoral phlegm in Nature of Man.*® That
moist and cold were harmful qualities in the context of the reproductive seed had
already been briefly considered by Alcmaeon, who had theorised on the infertility of
mules as a result of a ‘thinned and cold’ sperm.100 If the trees appear in the dream to be
in the opposite state, with an abundance of leaves but this time a noted lack of fruit, this
indicates that the harm caused to the seed is due to some excess of both the qualities hot
and dry together - conditions which elsewhere in the reproductive process can also

bring about harm.101

Moving on to imagery related to water, the Hippocratic author first considers the

significance of dreams which feature rivers:

97 Vict.4.90

98 Nat.puer.22 has an extended account of the growth of a seed within the soil as analogous to
the growth of a foetus within the womb; 23-25 elaborates in great detail on the reproductive
habits of plants and trees.

99 Nat.Hom.3.4.

100 DK24B3 t®V NULOVWVY TOUG eV dppevag AyOvoug Tapd T AemtotnTa Tii§ Bopfis kal
PuxpotnTa, Tas 8¢ OnAeiag Top& TO U AVaYACKELY TAG UNTPAG: OUTW YAp auTog elpnKe.

101 Vjct. 1.31 has already explained the occurrence of superfetation and subsequent miscarriage
as owing to the hot and dry conditions within the womb: dtav ol te pfjtpat Beppai te kal Enpai
@VoeL EwoLy, 1] Te YUV TolalT, TO T oTéppa ENpov Kal Beppov Euméot) ovk Emtyivetal év TijoL
UNTPNOLWV VYpacin ovSepin, 1iTLG TO ElOTILTTOV OTEP LA KPATT OEL
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ToTAOL € KATA TPOTIOV UT) YIVOpEVOL alpatog Ttepiodov onpaivouot, TAEoV pEv
peovteg UTtEp oAV, EAaccoov 6€ pEovTeg EAAEL Ly 102

Rivers not flowing naturally is indicative of the circulation of blood, an
overflowing signifies excess, while low waters signify a defect.

For the dreamer to see a river which is not in its normal state is indicative, as one would
expect, of a problem. Here, the flow of the river is equated to the flow of the blood inside
the body; the latter is designated by the now familiar mepiodog, suggesting the author
has in mind a circuitous movement of the blood within the body.103 The imagery is clear
and straightforward: a high rising river indicates an excess, a low river a deficiency.
Neither substance nor quality is specified. The association with blood flow inside the
body is interesting; the only similar comparison appears in the much later anatomical
Hippocratic text On the Heart in a discussion of the ventricles through which ‘rivers’
(Totapot) pass into the body, bringing life. If these ‘rivers’ dry up, the patient dies.104
There is no further elaboration on the equation of the two in On Regimen, but it seems to
be a natural development from the nutritive role assigned to water in the cosmological
discussions in Book 1, in addition to the micro-macrocosmic association of earth and the
physical body.195 As a river flowing through the earth provides it with moisture and
nutrition, so too does blood possess a nutritive force as it flows through the physical

body.106

But this is not to say that all water in the natural environment is to be equated with the
blood. The Hippocratic author differentiates between various different channels of

water, and each has a specific physiological correspondence within the body:

ur kaBape 8¢ pEovtesg Tapaymnv onuaivouoL.1o?

102 Vjct.4.90

103 Jouanna (2012), 217 argues that this circuit of blood cannot be separate from the circuit of
the soul.

104 Cord. 7 adtau Tyai @UG10G dvBp®TOV, Kai ol ToTapol évtadfa dvd td odua, Tolowv dpSetat
10 okfjvog, oUToL 82 Kol THYV LwhV EPouot T4 dvBpmOTw, KRV abavBEwaoty, dmédavev HvBpwTog.
The analogous pairing of blood and rivers is an important feature of ancient Chinese medicine,
and is discussed in the Huangdi Neijing (475-221BC) in relation to problems caused by excesses
of cold and hot.

105 Jt should also be clarified here that in humoral theory, blood was linked with air rather than
water; however, the actual popularity and use of humoral theory in the early Hippocratic corpus
is often vastly misrepresented. It was first detailed in On Nature of Man (400BC), and it
remained simply one physiological theory among many - cf. van der Eijk (2011), 29-31 on
medical ‘pluralism’.

106 Blood'’s nutritive force is commonly attributed in Greek thought, even beyond the medical
corpus, to the idea that blood itself is derived from food - cf. King (2004), 95.

107 Vict.4.90. Contextually, the meaning of tapayxnv here can be narrowed to problems of the
bowel, owing to its use in this manner throughout the HC.
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Impure streams are indicative of a disturbance of the bowels.

Kpfjval kal @ppéata Tepl TV KUOTLY TL onuaivel108
Springs and wells signify concerns of the bladder.

Badlaocoa 8¢ Tapacoopévn KolAinG voboov anpaivel109
A troubled sea signifies disease of the abdomen.

Quite apart from indicating problems with the circulation of blood, the imagery related
here focuses on problems located in the abdominal region. There is a clear
differentiation between the different bodies of water which might appear in the dream,
and each has a precise relation to a functional bodily organ. Streams which are impure
indicate that there is a problem located in the bowels, springs and wells are linked to the
bladder, and finally the sea — as we have already seen in the previous section’s discussion
- is closely linked to the abdomen. There is little elaboration; both symbol and
interpretation are kept brief and relatively generalised though, as with the other natural
environment features, there may be some kind of underlying connection to medical ideas
concerning different types of water and their effect on man.11© While this is difficult to
ascertain, it is certainly apparent that the general interpretative pattern used in previous
examples is adhered to: any impurity or abnormality is indicative of a disturbance within

the body.

Having established then some basic associations between features from the natural
environment and the human body, the Hippocratic author then returns once more to

dreams which feature the earth in various states of unrest:

vii Ktvevpévn i olkin vylaivovtL pév doBeveinv onpaivel, vooéovtt 8¢ Uyeimv kai
uetakivnow tol vTapPYOVTOG.

The shaking of the earth or of a house signifies sickness when the patient is
healthy, but when sick it signifies a shift of the current circumstances to health.

KatakAvfopévny yijv amod v8atog 1§ Baddoong Opijv voloov onuaivel, bypacing
TIOAAT|G éveoonG €V TM owpaTL

108 Vjct.4.90

109 Vict.4.90

110 Campbell (2012), 343 has a useful summary of the more literal Hippocratic beliefs regarding
rivers and diseases: “Men who drank from big rivers with tributaries rather than from smaller
streams often suffered from gallstones, kidney problems, and hernias. But flowing rivers that
drew off rainwater were healthy and clear and good to drink. Men might have to drink spring
water, or water from stagnant pools and swamps, which could lead to distended stomachs and
problems with the spleen.”
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To see the earth inundated by water or sea signifies disease, owing to prevailing
moisture inside the body.

o08¢ péAavay Opfjv TNV yijv 008 katakeKaupevnv dyabov, dAAa xivéuvog
loxyupoD voonuatog Avtituxelv kal Bavacipov: &npacing yap vmepfoAnv
onpatvet €v i copki-iil

Neither seeing the earth blackened nor completely burnt is good, but a danger of
falling into severe and even fatal disease, for it signifies an excess of dryness in
the flesh.

Shaking of either the earth or a house indicates a complete change, and the
interpretation depends on the existing condition of the patient. If healthy then, such a
dream would signify a change to ill-health, and vice-versa. It is not any particular quality
or substance that is singled out, instead the symbolic importance lies in the unnatural
activity which the earth or house experiences, and relies on the equation of the earth
once more with the flesh, in the sense that the latter is representative of the body as
whole - and presumably also the house. A flooded earth is a sign that the body has a
detrimental excess of moisture, and unlike before, it is not the specific type of water
which is important, but the act of flooding which carries the significance here. Finally, to
see the earth made black or completely burnt is a sign of danger in the body, and is
closely linked to death. This scenario is the symbolic opposite of the flooded earth, as it
indicates an excess of dryness within the body, and this is a state which is evidently

considered to be much more dangerous for the patient.

The Hippocratic author then adds a further scenario based on water, which

highlights the different types of waterways but draws one generalised conclusion:

el 8¢ koAvufiiv év Alpvn 1 év Baddoon 1 év motapoiot Sokel oVk dyabov:
vTtepBoAnyv yap Vypacing onuaivertiz

If one seems to dive into a pool, into the sea or into a river it is not good, for it
signifies an excess of moisture.

Excess of moisture is once again the underlying problem. The emphasis remains on the
activity, as before, and so it is the act of diving into water which signals a problem - the
type of water in question becomes irrelevant to this interpretation. The current state of
the individual dreaming continues to have influence on the interpretation of the dream

contents, as following the dream above the author states:

111 Vict.4.90
112 Vict.4.90
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TUPEGOOVTL 8¢ Ayabov' afévvutal yap To Beppov UTO TGOV Uyp@dVv.113

But this is good for a fever patient, for the heat is being quenched by the moisture.
So the dream contents can not only provide an insight into the current or future state of
the body but are also an active representation of how the body is attempting to
counteract any existing illnesses within itself. An excess of moisture is an unfavourable
state for the healthy patient, as this would throw off the balance within the body and
moisture would be dominant; but an excess of moisture is a favourable state for the
patient suffering from a fever (i.e. too much heat), for it shows that the imbalance caused
by the excess of heat is being counteracted by an oppositional substance. There is a
continuity in the stylistic composition of the text in this section compared to the previous
discussion on cosmological dream imagery, though the content here reads in a slightly
more formulaic manner. The connection between the dream imagery and the
interpretation is usually fairly straightforward, perhaps simply owing to the more
familiar and immediate type of macrocosm invoked, and explanation is focused on the

balance of qualities.

This section, too, ends with a recommendation of the best divinities to pray to, a

directive which should be undertaken in addition to the directions provided on regimen:

ebxeoBat 8¢ I'fj kal Eppfj kal fipwoiy.114

Pray to G&, Hermes and the heroes.
The list of options is shorter than before, but draws upon the same pool of chthonic
divinities. Gé is certainly an appropriate choice given the context of the natural
environment, especially as there has been a particular focus on imagery concerning the

earth, while Hermes and the heroes again offer protection for the future.

5.5.4 Clothing [IV, 91]

The next brief section has an even smaller scope which focuses more closely on the
individual than on their environmental or cosmological surroundings. The dreams here
are those whose imagery features clothing, with particular reference to either their size

or their colour. It is perhaps most convenient to cite the whole section in full:

‘0 T8’ &v Tig el v ToD OpT) KATA TPOTOV YIVOUEVOV TIPOG TNV UGV TNV EwUTOD
unte pélw pnte EAdoow, Ayabov mpog vyemv onpaiver kal £é06fta Aguknv TV

113 Vict.4.90
114 Vict.4.90
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Vmdpxovoav kol UdSesv THY KaAAioTnv, &yaBov. § TL 8’ &v 7 HETlov T®V peAéwv
] €Adacoov, ok &yaBov' GAAX xpn TO pev avgew Tij Saitn, TO 8¢ petodv. ta 8¢
UEAQVA VOO EPWOTEPN KAL ETUKIVELUVWOTEPA” AAAA XPT) LAAATOELY Kol Uypatlvewy. kal
TA KAV LETAAAQYT)V OTpaiveLt1s

Whenever one sees something about themselves true to form, neither too big nor
too small for their own physique, it signifies good things for health; possessing
white clothes and the most beautiful shoes, is good. But should anything be too
big or too small around the limbs, it is not good. It is necessary in the latter case
to increase regimen, in the former to decrease. Those clothes which are black, a
more severe and more dangerous sickness. It is necessary to soften and to
moisten. New clothes indicate a change.

Some common interpretative patterns reappear. Seeing oneself in properly fitting
clothes, i.e. in a normal condition, is a sign of good health for this evidently reflects the
waking state most closely. The oppositional states are invoked as both indicators of a
problem: if the clothes are too big, this indicates a physical lack of the body and thus the
prescribed regimen is one of augmentation; if the clothes are too small, this indicates an

excess and the prescribed regimen is one of reduction.

The colour of the clothing is of particular relevance to the prognostic
interpretation. White clothes, along with the most beautiful shoes, are symbolically good
while clothes which are black are indicative of a severe and dangerous type of sickness
- much as in the previous section where a blackened and burned earth was a potentially
fatal sign. These chromatic symbolisms might align with medical accounts elsewhere in
the Hippocratic corpus in which the colour black, when appearing in the context of a
symptom, is a sign that the patient’s condition is deteriorating. However, it is not simply
the case that black = disease homogenously throughout medical discourse, and in some
cases, it is a sign of good health in the patient. Rather, the emphatic opposition drawn
between white clothing as symbolically positive and black clothing as negative plays
upon wider cultural semiotics, in which white was the colour of ritual dress and purity,
and black was often associated with avenging spirits and the underworld. But the
depiction of the clothing dream type seems to draw particularly from the world of
tragedy, for it is here that a similar dichotomy is drawn between white and black
clothing, often directly, and usually in the context of mourning. So, in Euripides’ Helen,
when Helen describes how she will trick the Egyptians into thinking she has received
confirmation of Menelaus’ death, one of the first things she plans to do is change her

clothing as she knows it will have a visible and communicable significance:

115 Vict.4.91
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[ will go into the house, cut my hair
and change from my white clothes into black

And indeed, the change is immediately noticed by Theone, who as soon as she sees Helen,

first asks:

ti mémAovg pédavag £6Pw xpoog Aeuk®dVv dpelpoaoc’ 17

Why have you changed out of white, and fastened on black clothes?
These changes in themselves are part of the overtly symbolic ‘language’ of tragedy.!18
The close relationship between black clothing and mourning further typifies the colour’s
association with death, and its negative connotations are emphasized in tragedy by
association with the Furies and aspects of the underworld.11® The colour white, on the
other hand, in descriptions of clothing, retains a positive connotation as celebratory, or
as part of a ritual which demands purification.20 Given this cultural perspective on
colours then it is easy to see how the Hippocratic author has associated white with good
health, and black with the most dangerous illness. By utilising these perceptions, he is
able to reposition a more traditional oneiromantic reading of black — negative/white -

positive into a specifically medical framework.

5.5.5 The Dead (92)

Another short section then follows which deals with a popular literary topos: the
appearance of the dead in dreams. The very brief account of this type of dream indicates
that this is not one in which the Hippocratic author is overly interested, and the analysis

of the dream imagery shares much in common with the previous section on clothing:

Tovg 8¢ dmobavovtag Opfijv kaBapovg €v luatiolol Agvkoioly ayadov, kol
Aapfavey T Tap” aOT@OV Kabapov Uyeimv onuaivel kol TOV COUATWV Kal TOV
€010VTWV" ATO Yap TGV dmoBavoviwy al tpo@al kal avinoles kal omépuaTa
yivetar tabta 6¢ kaBapd éa€pTely £ TO oMU Vyeinv onuaivel. el §& todvavtiov
TIG OpWN YUHUVOUG T} HEAQVOELpoVag T un) kaBapovg f) Aapufavovtdg i pépovtag

116 Eur.Hel.1087-88

117 Eur.Hel. 1186

118 Cleland (2003), 169-170.

119 Black clothes as a sign of mourning: Aesch.Choeph.10-12; Eur.Phoen.322-26,371-72;
Eur.Iph.Aul. 1437-38; Eur.Alc.922-3; in descriptions of the Furies’ clothing: Aesch.Sept.856-58;
Aesch.Eum.353; associated with Hades: Aesch.Sept.699-701 on a ship dressed in black sails.
120 Eur.Phoen.322-26; Aesch.Eum.353; Aesch.Suppl.334; Eur.Alc.922-23.
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To see the dead clean and in white clothing is good, and to receive something
clean from them signifies health both of the body and the things which enter it.
For from the dead comes nourishment, growth and seed; so for these things to
enter into the body pure signifies health. But if on the contrary one should see
them naked or wearing black or not clean, or taking something, or bringing
something out of the house, it is not favourable, for it signifies disease, for the
things entering the body are harmful.

The emphasis centres upon some basic visible attributes of the dead’s appearance - are
they clean, what colour are their clothes - in addition to simple actions of transference,
which picks up on the previous interpretations related to seeing a god within a dream in
section 89. Adhering to the interpretative model of the section which came immediately
before, seeing the dead in white clothing, is a good sign, to see them black is a bad sign.

In addition to black, this time, a naked or unclean appearance is also indicative of disease.

While the analysis may be brief and in some respects quite repetitive from the
previous section, discussing the appearance of the dead in dreams would have been
important for the Hippocratic author as a potential point of differentiation from his
competitors. To see the dead within a dream holds a culturally portentous symbolism,
and also has a strong literary precedence; the first encounter with the dead in a dream
in Greek literature comes from Iliad 23, when the sleeping Achilles is visited by the ghost
of Patroclus. The dream follows the standard Homeric Aussentraume pattern of an
oneiros appearing to the sleeper with instructions; there is no need to rely on
interpretation of symbolism or static features, for this dream speaks directly about its
intentions. The significance is not in the visible appearance of Patroclus but in his verbal
interaction with Achilles, and his request gives the necessary motivation to pursue what
is already Achilles’ own desire.122 But here the Hippocratic author makes clear that in
this context, seeing the dead within a dream is simply another communication of the
physical state of the body. The focus on colour and actions of giving or receiving, rather
than any specifics of the deceased themselves, is perhaps another indication of the
author creating a niche for himself in dealing with this dream type - the conflation of
both imagery and interpretation of dreams featuring the gods and dreams featuring the

dead only emphasizes the move away from a magico-religious significance. These

121 Vict.4.92
122 Richardson (1993), 172-3 sees it as typical Homeric reflection of psychological activity
through divine motivation.
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scenarios which have striking literary parallels which bear great meaning in their
respective contexts are here simply reduced down to their core features; the identity of

the oneiros figure becomes irrelevant.

5.5.6 Miscellaneous [IV, 93]

The final section of the guide to interpreting dreams deals with a handful of other
common dream imagery which does not have a specific category and do not belong in
any of the previous groupings. This ‘miscellaneous’ section can be sub-divided into three

main areas: Monsters, Nutrition, and Physical activities.

Monsters
The section begins with a brief reference to dreams which feature the monstrous, again
drawing from imagery which would perhaps be expected more from the magico-

religious type of dream than the medical:

‘Oxooa 6& AAAOpOp@PA cwpaTa @alvetal €v Tolowvy UTvolol kKal ofel Tov
avBpwTov, ottiwv dovvnBwv onuaivel TANGUOVIV Kal ATIOKPLOLY Kol XYoAEPQAV
kal voboov kivduvwdea 123

As many monstrous bodies as appear in sleep and frighten a man, it signifies a
surfeit of unaccustomed food, a secretion, a cholera and even a dangerous
disease.124

To see monsters, or misshapen bodies, in a dream which in turn then causes a fearful
reaction on the part of the dreamer can have several potential medical meanings, all of
which are indicative of a problem in the body that seems to have some association with
the digestive system. However, that is not to say such dreams did not feature elsewhere
in the medical corpus, and indeed the nightmares which induced fear within the sleeper
have already been examined in 3.3, while fear itself will reappear again in Book 4’s
repertoire. The monstrous bodies are not themselves explained in terms of their origin,
but only in respect to their diagnostic significance.1?> Similarly, their identity is

unimportant; the significance seems to lie in the fear caused by their appearance.

Nutrition

123 Vict.4.93

124 A ‘cholera’ was whenever the humours of the body were violently discharged through either
the vomit or the stool - cf. Hipp.Coac. 117.

125 Compare, for example, Lucretius’ account in DRN 5.741 on how monstrous images are
formed by an amalgamation of effluences.
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Picking up from the mention of food, there then follows an account of the significance
of dreams about ingesting particular kinds of food or drink which evidently has a
particular relevance to On Regimen’s dietetic advice more generally. Here, these
products appear in the context of nutritional sustenance rather than in the context of
produce arising from the natural environment, and so it seems to be a reasonable
separation from the content of 91. Similar to the dreams of the dead, the diagnostic

significance lies in the act of receiving these items within the body:

okotav 8¢ €v T® Umve €oBiewv Soki 1) mivewy TV cuvnBwv ToT®V 1| oLtiwy,
évdelav onpaivel tpoeiic kal YPuxijs abupinv. kpéa 8¢ T pev (oyvpotaray,
neylomg UmepPofis, T 82 doBevéoTepa oooV: WoTEP Ydp £5OLOHEVOV &yaBdV,
oUTw kal Opedpevov-126

Whenever in sleep it seems that the dreamer is eating or drinking their
accustomed drinks or food, it signifies a lack of nourishment and a despondency
of the soul. The strongest meats indicate the greatest excess, while the weaker, a
lesser excess. For just as eating is good, so is seeing oneself do so.

The interpretative pattern here might at first seem to differ from before, for despite the
food and drink being those with which the dreamer is accustomed, the prognostic
outlook is still unfavourable. However, the emphasis is not upon the familiarity of the
items being consumed, but rather the meaning lies in both the act of eating or drinking,
as well as the type of food in more dietetic terms. Thus to be consuming familiar foods
or drinks is interpreted as indicative of a lack of nourishment within the body; the
visualisation of eating or drinking is a simple communication from within the body that
these are actions which need to be undertaken to counteract the nutritional lack. This
type of dream could therefore be seen as having a partly psychological motivation, as it
is a visualisation within sleep of what is fundamentally a desire and a want occurring on
an internal subconscious level. This is also a dream that has a diagnostic significance for
the soul itself, which is consequently described as being d6upia - a particularly unique
word in the context of the wider Hippocratic corpus - which has evident psychological
significance. So, while the body’s condition is communicated as a physical lack of
nourishment, the soul’s condition is of a more psychological lack; it is not expressed in
the materialistic sense which one might expect from the author, given soul’s composition

of fire and water.

There is also a brief remark on dream imagery relating to drinking:

126 Vict.4.93
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Véwp mvopevov kabapov ol BAGTTEL TA 6& dAA TavTa BAGTTELLZ?

Drinking clean water is not harmful, but it is harmful to drink all the rest.
Again, the interpretative method here is straightforward and follows previous
instances in which something kaBapov is good. The wording is perhaps a little unusual,
with emphasis on the outcome in terms of harm rather than the more usual ‘good’ or
‘not good’ judgement; continuing from previous accounts of seeing or receiving pure
things as good, it certainly seems logical here that to imbibe clean water is indicative of
nothing harmful. That everything else is designated as harmful is given no further

explanation.

Physical activities

Finally, the closing section features a handful of examples of different activities
which the individual might have undertaken during the dream but which ostensibly do

not belong to any of the other categories for their primarily individualistic agency:

0K0oa 6¢ Sokel GvOpwToG Bewpelv TV cuvnBwv, Puxiic EmBuuinv onuaiver.128
Whenever a man seems to gaze upon familiar things, it signifies a desire of the
soul.

Although this part of the text has already been examined in the previous chapter for its
relation to the psukhe (4.3.2), it is worth revisiting it here for its relationship to the wider
method of dream interpretation. The scenario follows on particularly well from the
interpretation of dreams focused on food and drink above, for it maintains the same
pattern as before. To see things which are familiar within a dream is indicative of an
¢mbupia of the soul; there is no pronouncement on whether this is ‘good’ or ‘bad’. The
key aspect here is that of familiarity as indicative of an internal need or desire.
Previously, seeing oneself eating familiar foods in a dream is understood to be a
communication of a specific physical lack within the body and psychological lack within
the soul. Here, the focus is expressly on the soul alone, and the interpretative model
remains the same. The terminology also echoes the previous discussion, where the soul
before was described as aBupia, it now is actively in possession of an émiBupia. Thus the
soul can not only experience desire, but is even able to communicate its own state

through the imagery of gazing upon that which is familiar. For the soul to be the location

127 Vict.4.93; cf. Heraclitus DK22B61 8dAacoa U8wp kaBapwtatov Kal papotatov, ixfvot pév
TOTIHOV Kal cwThplov, avBpwolg §¢ dmoTtov kail 0Aé6pLov
128 Vijct.4.93

228



of desire - rather than the supposition of a separate thumos, for example - is in keeping

with both On Regimen’s earlier books as well as the wider Hippocratic corpus.129

The author then moves on to discuss more active types of physical exertion
within a dream, in which the imagery itself bears psychological relevance but the

diagnostic interpretation is purely physical:

0ca 8¢ @evyel me@oPnuévog, Emiotacty ToU aipatog onpaivel VO
pacing cupgépel 6¢ Pifal kal vypiijval 1O odpa. doa 8¢ payetal §y
KevTeltal 1| ouvdeltat V' &AAov, AmoKpLo onpaivel vTEVAVTINY Ti)
TePLOS® yeyovéval €v TH omuatL 130

Whenever he flees in fear, it signifies that the blood has been set upon by
dryness. Itis beneficial to cool and moisten the body. Whenever he fights,
or is stabbed or bound by another, it signifies that a secretion has
happened inside the body which is contrary to the circuit.

The dream imagery here explores situations which are more akin to nightmares, and it
involves some basic generalised scenarios stemming from some form of hostile
interaction. Fear has a particular semiotic significance here, for if we recall the earlier
mention of the individual’s physical movement within a dream at section 90, it was

specified that this was only a good sign if it was occurring without fear.

As we have seen in more detail in 3, references to fearful dreams or nightmares
within the Hippocratic corpus tend to associate them with an influx of some sort - often
heat or blood (3.2.3), or as a result of excess bile or hepatic disturbance (3.3). Here, the
specifics might be slightly different - in this instance, the blood is set upon by dryness -
but the subsequent actions to redress the imbalance which has caused the problem
indicate that at the core one issue is the same: there is an excess of heat. To be involved
in some kind of violent action is more simply generalised as a secretion within the body,
acting contrary to the circuit in which it has occurred. This draws upon the semiotic link
established previously which identifies imagery of violence or struggle with that of

bodily harm, but expands it slightly further by highlighting the notion of contraries.

129 Other uses of émBupia in the Hippocratic corpus conform to the literal and straightforward
definition of a ‘desire’, including sexual desire - cf. Hipp.4er.21 1) ¢émBupin tfig peilog.
130 Vict.4.93
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The final dream interpretations which the Hippocratic author lists again relate to
activities actively undertaken by the dreamer themselves, and feature some familiar

scenarios from previous sections in a slightly different context:

kal mAdvol kal dvafdoies yodemal TadTa onuaivousv. ToTau®dv Safdcleg kal
OTATTOL TOAELOL KOl TEPATA GAAOHOP@PQ VOUGOV onUaiveL T} povinv.131

Both wandering and difficult ascents mean the same thing. Crossing rivers, heavily-
armed enemies, and strange-shaped monsters signify a madness.

Wandering reappears once more, though this time the focus has shifted from the
activities seen by the dreamer of the cosmological bodies to simply that of the individual.
It is not explicit if this too is equated with madness, though here, perhaps even more so
than the section before in which the heavenly bodies were seen to be wandering, it has
evident literary parallels. Difficult ascents are grouped together with wandering in their
meaning though what this is exactly is not specified. Rivers make a final reappearance,
though it is the act of crossing them which carries the interpretative significance. This
imagery has a certain cultural resonance to it, particularly in conjunction with the
imagery of heavily-armed enemies which is listed afterwards, for the practice of sacrifice
before crossing a river is well-attested in military contexts.132 To cross the river without
proper sacrifice was to go against religious custom, and thus a potentially ominous act.
Here, it is indicative of poor health in that it is a sign of a madness within the patient.
Monsters too make a reappearance, and are also linked to madness - unlike the previous
account, there is no description of the impact on the dreamer in terms of fear which may

account for the differing diagnoses.

5.6 Concluding Remarks

With the interpretation of these various dream scenarios now completed, the
Hippocratic author ends the text with reference to the help that using the manual he has
written can bring, as well as a brief nod once more to the idea of complimentary

assistance from the gods:

131 Vjct.4.93

132 J]11.727; HAt.6.76; Xen.An.1.4.5; 4.3.17-19; 5.8.2. This was also a frequent custom which
Alexander the Great practiced throughout his campaigns, as even if he did not always heed the
omens which arose from the sacrifice, it was evidently considered a necessary action to
undertake - cf.,, amongst many other examples, Arr.Anab. 3.7.6; 4.4.3; 5.3.6; 5.28.14; 5.29.5.
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TOUTOLOL XPWUEVOG WG YEYpATTAL, VYLXVEL TOV Blov, kal evpntal pot Slata wg
Suvatov eupeilv AvBpwmov £6vta oLV Tolol Beoloy.133

Using these means as [ have written down, one will have a healthy life; indeed, I
have discovered regimen, together with the gods, as much as is possible for man
to discover.

And so that concludes On Regimen, and with this advice to hand the patient is expected
to be fully-equipped to care for his own body and interpret the internal signs
communicated through dreams. By providing a guide which the patient is able to consult
independently of the physician, the Hippocratic author has found another way by which
to distinguish himself from the other interpreters, such as the Asclepians or simply the
religious priest, in the dream marketplace. He also marks himself out in the medical
marketplace more broadly: the authority over the body has been transferred to the
patient themselves, and throughout On Regimen the expectation that the patient is

responsible for their own health and self-care is continually reiterated.

By considering the imagery and interpretative methods employed by the
Hippocratic author in his work on dreams, the link between Book 4 and the rest of On
Regimen becomes much clearer. What may seem like a haphazard selection of imagery
at first, upon closer evaluation highlights the many intricacies of cultural patterns,
religious traditions, philosophical ideas and medical observations that the author is
employing in his aim of providing a prognostic use for dreams. Criticisms of the text
which focus on this expansive nature then as a negative feature of the work, such as
Weidhorn’s claim that it “combines fantastic notions with concrete observations,
twisting facts and wildly using analogy to fit arbitrary hypotheses”, are therefore in a
way missing the point of the Hippocratic author’s attempt to create a niche for himself
by utilising common symbolisms in a new way.!34 Similarly, accusations of Book 4 as a
compilation of random older material seem to ignore the coherent cosmological thought
running throughout the dream interpretations, and do not consider the context in which

this text was produced.

The Hippocratic author’s targeted use of the micro-macrocosmic imagery
relating to both the wider universe as a whole and the natural environment provides
another clear link to the earlier theories expounded in On Regimen as well as highlighting

an engagement with contemporary philosophy. In several of the parallels fire is the key

133 Vict.4.93
134 Weidhorn (1970), 26.
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link - though both it and water are the primary constituents of the universe and
everything in it, fire as the directive organising force has a particularly prominent role
to play in both the universe and the body. Having the same basic constituents is also
presumably what allows for such close mimesis between the human body and the
cosmos.135 In this way, Book 4 relies heavily on the cosmological theory expounded in
Book 1; the dream interpretations make use of the micro-macrocosmic theory but do not
postulate a direct causal correlation between the macro and the micro. Instead, Book 4
simply puts the established correlation into practice, and utilises the theory to deliver a
unique interpretative methodology for dreams. The Hippocratic author is able to provide
something new and different, but at the same time he can benefit from imagery,
meanings, and even compositional structures which already have an established cultural

presence.

135 Bartos (2015), 133.
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Conclusion

Innovation and Longevity

This thesis has intended to show how the theories of the Presocratic and
Hippocratic writers on the phenomena of sleep and dreams are more varied, complex
and substantial than is usually credited. The same could also be said of the literary
Greek dream: it is neither a linear progression from the external visitational dream to
the internal symbolic-episodic dream, nor a clear dualism of these two ‘types’ alone.
Early Greek thought on both sleep and dreams - from philosophy, medicine, and
literature - establishes several key ideas which will persist not only into the later
Classical period, but throughout the Hellenistic period, resurfacing in the Early Modern
and Victorian periods, and even finding a place in contemporary scientific discourse. In
concluding this thesis, some of the ways in which the approaches examined in this
thesis survive in later literature will be signposted. This is not intended as a thorough
analysis or study in reception, but rather as an indication of the many recognisable
ways in which sleep and dreams came to be discussed in the period which followed
that of the current study. Many of the referenced works in the Introduction provide far
more learned and detailed accounts than are given here. Nevertheless, the longevity of
core Presocratic and Hippocratic ideas, even if through many intermediaries rather

than any direct reception, is testament to their innovation.

The first chapter, The Greek Dream in Context, set out the variety of ways in
which both sleep and dreams are depicted in Archaic and Classical literature. In the
mythic tradition, the personifications of Hypnos and Thanatos as twin brothers convey
the understood resemblance between the two states of sleep and death from as early as
Homer. The epithets used of sleep reflect its capacity to be both a positive and negative
experience, and it becomes clear that it possesses an inherent duality of benefit and
harm. Characters often experience insomnia due to excess of psychological activity;
internal unrest has a physiological impact. Already in Homer, there exists more than
one type of dream: the visitation dream is a standardised scene, but hints of a more
internalised dream type are also to be found. Likewise, in tragedy, dreams of symbolic-

episodic nature are more frequent, but we also encounter perhaps the most
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externalised dream of all, when Clytemnestra takes to the stage to berate the sleeping
Furies. Variations in dream scenarios stretch these two basic typologies beyond their
monolithic definitions. This visitation dream has a longevity in literature owing to its
association with the epic tradition, though later writers build upon the basis of the
stock Homeric scene with their own innovations. Virgil, for example, in his Aeneid
makes extensive use of the dream; recognisably Homeric in operation, dreams often
occur at key moments in the narrative to drive forward the action. Yet Virgil’s dreams
reflect his own engagement with a long tradition that includes not just Homer and the
Greek epic tradition, but Ennius, his own poetic predecessor, as well as the Epicurean
philosophy of Lucretius - particularly his account of ‘day-residue’ dreams (5.5.1).1
Later, Lucian enjoys playing with the epic typologies of sleep and dreams, both in their
geo-mythical depictions and their dualistic nature, in his satirical writing of the Second
Sophistic. He often references Homer as a way of both highlighting and subverting the
longstanding epic authority on the subject of dreams.2 In The Dream, Or Lucian’s Career,
he also plays with dream’s aetiologies to imbue the work with a sense of ambiguity and
paradox: the titular dream is first announced as divine, using the same pronouncement
as Agamemnon when he announces his (false) dream in Iliad 2.56 (5); then, once it has
been laboriously recounted, he relegates its cause to a mere case of psychological

disturbance (16).3

This twofold nature of dreams is reflected in many different ways, from
Penelope’s two Gates of Horn and Ivory in the Odyssey (1.4), to Zeus’ creation of the
false dream to counteract the true dream in Aesop (1.4), to On Regimen'’s distinction
between the dreams for the diviners and the dreams for the physician (6.4). But it is
reductive to speak of this as a distinction purely between a ‘rational’ and an ‘irrational’
dream in these periods. Cultural beliefs evolve, develop and interact; in On Regimen IV
just as in the literary examples, ignorance of the importance of dreams - or even simply
a failure to properly understand them - leads to trouble. The onus lies with the
dreamers to interpret the dream - divine, or otherwise - for their own benefit. From
the collected dreams in 1.3 and 1.4, it is clear that there were many ways in which
dream interpretation could go awry. It is not then surprising that the position of the

dream-interpreter reached professional status in Greek daily life.*

1 See esp. Horsfall (2008); cf. Hardie (1993) and Kragelund (1976), 52-6 who identifies dreams
in Virgil as being ‘day residue’ dreams, but misses the Lucretian link.

2 Verae.Hist.2.34-5;

3 Kruger (1992), 17.

4 Clay (1980), 343; Lang (2013), 70.
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Fig.6.1 Advertisement for a Cretan dream-interpreter
Stele from Serapeum c.200BC | Egyptian Museum Cairo 27567

As the above stele shows, dream interpretation was a business to be advertised in
Hellenistic Egypt; but notably, despite the long Egyptian tradition of dreams (cf. 5.1),
the dream interpreter here is advertising his Greek-ness:
EVUTIVLX KPLY® ToU Be0D tpooTaypa Exwv Tux dyadail Kpnic éotiv 6
KPW@V TASE.

[ interpret dreams bearing orders from the god. Good fortunes. A Cretan
is this interpreter.5

The stele is flanked by two caryatids, and the accompanying illustration of the Apis bull
and a stepped horned altar emphasizes the Ptolemaic religious domain in which this
Greek interpreter operates. The language and specific identification of his identity at
the very least suggests that by the Hellenistic period, the Greeks had developed some
repute for the interpretation of dreams. Incubation and dream accounts in both Greek
and demotic have been recovered from the same area as the stele which attests to the
site’s busy bilingual religious and oneirocritic community.6 Thus it is not just the
literary dream which has significance; this is already seen in the rapid spread of the
Asclepian cult and its incubation practices (5.3). But here it is the interpretation of
dreams specifically which continues to be as marketable as the writer of On Regimen

had alluded to in his depiction of the medical marketplace (5.4). It is important to

5 On translating Kres as a personal name - Lang (2013), 69; cf. ‘of Crete’, Thompson (1984);
La’da (2002).
6 Thompson (1984), 12; on bilingualism in Ptolemaic dream divination, see Prada (2013).
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recognise that the Greek dream did not exist only in literature; it was a part of socio-

cultural, religious - and even economic - life.

The second chapter, Heraclitus on Sleep and Dreams, was intended to shine a
light on Heraclitus’ extant remarks on both phenomena. As the first of the Presocratics
to discuss either sleep or dreams in any respect, he occupies an important role in the
transition between the ‘traditional’ cultural depictions and those which could be
categorised - broadly - as scientific. For Heraclitus, sleeping is used as a way to express
man’s epistemological inferiority; it exemplifies a state of total separation, as man is
entirely cut off from the world around him. With no access to the shared logos, his
experiences in sleep are wholly unreliable. Sleeping is also positioned as an
intermediary state, between life and death. Expressed in terms of the diminishing
quantity and quality of light, the sleeper is in the closest proximity possible to death
while still alive. For Heraclitus, the experiential state of sleep — and by association,
dreaming - has a clear metaphorical potential, and its use to express epistemological
inferiority specifically is later adopted by Plato. Plato does not write any dedicated
treatise or extended account of dreams, but references to dreaming (usually contrasted
to waking) are scattered throughout the dialogues. No one ‘theory’ on dreams can
realistically be deduced, as his remarks are so varied, and often contradictory.” But if
we look at how he uses the dream experience as metaphor in Republic V-VII, he uses
the oppositional states of waking vs. dreaming to clearly separate those who have

knowledge of the Forms from those who do not on a conscious level:

7 See esp. Kessels (1978), 236-42.
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Book V Books VI-VII

“Objects”  |*“Cognitive States” “Objects”  |*“Cognitive States”
Forms Dialectician
Aa vénois
“Waking”
Forms A Philosopher -1
“Waking"
Verbal Mathematician
Images Ab [ Sidvoix
“Dreaming’’
Material Natural
Things Ba Scientist
mioTig
Sensibles B @1AoBedpcwv ——“Waking”
“Dreaming”
Images Plain Man
Bb | elxaoix
“Dreaming”

Fig.6.2 Gallop’s table of the Waking vs the Dreaming in Republic V-VII8

Those in the B/b groups are living in a state of permanent unawareness as they fail to
distinguish between Forms and Sensibles (and their associated equivalents above);
they are thus collectively placed on a lesser epistemological level, while those in the
A/a groups are described as philosophically ‘awake’. The B/b group do not
comprehend the true nature of reality; thus, as with the man in B1 who does not
comprehend the logos, they are separated from true knowledge. The dichotomy of
waking and dreaming, then, is here used to illustrate both separation and
epistemological inferiority in the context of a shared philosophical knowledge.
Heraclitus’ sleeper becomes Plato’s dreamer. The same use of dream as epistemological
metaphor has also been identified in the Hellenistic Philo of Alexandria, and situated in

light of both Heraclitus and Plato.?

Taking a leap forward into Late Antiquity, Gregory of Nyssa provides an
account of sleep and dreams in the thirteenth chapter of his De Hominis Opificio
entitled ‘A Rationale of Sleep, Yawning and Dreams’, which should be highlighted for its
striking use of Heraclitean imagery. His investigation opens with an extended
discussion of life in terms of flux and succession of opposites, including waking and
sleeping, which has been identified as drawing particularly on Heraclitus’ use of

coincidentia oppositorum.10 This is the only Heraclitean imagery highlighted by Miller,

8 Gallop (1971), 194. Passages referenced Rep.476c-d; 520c; 533b.
9 Reddoch (2011), 283-302.
10 De.hom.13.1-2; Miller (1994), 47.
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but there are two more of note: life’s eternal state of flux is illustrated by way of a river
in 13.1, and then in 13.8, Gregory’s depiction of the idle state of the nous in sleep by an
extended metaphor of kindling. Just as fire is not entirely extinguished
(xataoBévvutal) when heaped upon by chaff, so the mind when hidden by the action
of the senses in sleep is not entirely extinguished, but continues to operates to a
minimal extent.!! This is reminiscent of the description in A16 (2.2) of the Heraclitean
nous, which, similarly impeded by the closing of the senses, burns with a low flame,
having been separate from the external logos. Gregory is often linked with Greek
philosophical and scientific writings as far back as Plato, and indeed his later
comments on day-residue dreams (13.11), and the ability for physiological afflictions
to make themselves known through dreams (13.16) attest to an interaction with Greek
theories on sleep and dreams in particular. It does not seem implausible, then, to
suppose an interaction with Heraclitus’ account of sleep - even if only by way of Sextus

Empiricus.12

The third chapter, Physiological Approaches to Sleep and Dreams, examined
the proposed theories of the Presocratic and Hippocratic writers concerning the bodily
processes and impacts of sleep and dreams. For the former, the theories of sleep
concentrate on the quality or quantity of heat within the body - mostly by way of the
blood - and they often express the sleeping state as part of a continuum, of which death
is the next stage. For the latter, sleep maintains a similar association with heat and the
blood in several treatises; dreams themselves - and their implied unreliability - in On
Breaths are associated with the cognitive impairment brought about by sleep’s
inherent cooling of the blood. In a break from the other accounts, On the Sacred Disease
proposes an encephalocentric origin of dreams. The appended accounts of parasomnia
from across the HC illustrated the various ways in which sleep and dreams could be of
significance to the physician. The fourth chapter, Psychological Approaches Sleep
and Dreams, took a closer work at those internal operations which were not primarily
attributed to bodily substances but rather were expressed in terms of the psukhe.

Pindar’s ‘dreaming soul’ was reconsidered, and resituated in its recognisably epic

11 De.hom.13.8: Olov 8¢ TL tepl T0 TP yiveoBat mé@ukev, tav pév Hokpu BT Tolg dxvpoLg
amovtoax60ev, undeptds dvamvoig dvappimifoong v eAGYa, 0UTE TA TPOCTIXPAKEIPEVT
VEUETAL 0UTE TTAVTEADG KaTaoBEvvuTtal, GAA" AvTl A0YOG ATHOG TIG SLd TGOV AYVpwV ETL TOV
aépa SieEetowy, el 8¢ Tvog AdBotto Slamvofig, Adya TOV KaTvov dmepyaletatl TOV aTOV TPOTIOV
kol 0 voi Tfj anpadia T@v aiobnoewv katd 1OV UTvov cuykaAu@Belg, olte ékAdumely St aiT®dV
Suvatdg £xel, olte UV TavTEAGS KataoBévvutal AL 010V KATVOEIS®G KIVETTAL, TO pév TL
Evepy®v, TO 8¢ oV Suvdapevog.

12 See esp. Wessel (2009), 24-46 who discusses his reception of Greek science, particularly
Aristotle and Galen.
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tradition; this helped to mark out a more plausible interaction between the way in
which Heraclitus discussed sleep and dreams, and the depiction of the same processes
in On Regimen. The psukhe in the Hippocratic Corpus was then considered, before a
closer examination of its independent role during sleep in On Regimen. Thus, while the
psukhe can be influenced by bodily changes and surfeit, it is also capable of
independent action; this is further illustrated by its internal and external gaze. In
considering the theories from both chapters, it is clear that there is no one model for
either physiological or psychological functioning. Nor are these two types of
approaches to be read as separate, as their artificial differentiation for the purposes of
discussion only highlights the primary type of function under which the processes are
grouped. As is clear from the evidence, physiology and psychology are interactive, and
often treated simultaneously. A notable exception is found in the atomist approach,
where the physical and bodily nature of dreaming constitutes a break from the
internalising dialogues of the time. In articulating his dream theory by use of eidola,
Democritus borrows from the well-established epic-poetic vocabulary to emphasize

dream’s re-externalisation.

Plato further magnified the role of the soul in the contents of the dream in
Republic IX, where variations in the dream come about due to the action and primacy of

the different parts of the soul itself:

When the rest of the soul is asleep, that is to say the rational,
civilized, controlling side of it, the untamed savage side, full of food or
drink, darts about and when it has shaken sleep off seeks to go and
satisfy its own natural tendencies. You know that in such circumstances
it is emboldened to do everything, as it’s free and rid of a sense of all
shame and intelligence. It does not shrink from trying to have sex with a
mother, as it fancies, or with any other human being, or god, or wild
beast; it will commit any kind of bloodthirsty murder, and there is no
food it won't touch. In a word, it isn’t lacking in any folly or

shamelessness.13

The relationship between an indulgence of food or drink and disturbance in dreams is
once more proposed, in that such surfeit keeps the ‘untamed’ part of the soul awake
and eager to satisfy its own desires. These dreams of incest and murder are indicative

of man’s underlying and unchecked desires; this intimation towards a theory that

13 Rep.571d; transl. Emlyn-Jones/Preddy (2015).
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repressed urges manifest themselves in sleep reads, to the modern audience, as an
anticipation of Freud.!4 For the incestuous dream in particular, we recall Jocasta’s
remarks to Oedipus on the commonality of such a vision in sleep (1.2.4). As Plato goes
on to explain, the parts of the soul must be kept in balance through exercise and
moderate indulging of desires. Should this be the case, then, the man in sleep will be
able to reach perception of past, present and future truths.!5> A balanced soul, then, not
only results in pleasant dreams, but also prophetic. Dreams thus continue to have a

pluralistic nature.

[t was with Aristotle that the psychophysical approach to sleep and dreams was
most fully explored, in three dedicated treatises from his Parva Naturalia addressing
these phenomena: On Sleeping and Waking, On Dreams and On Divination in Sleep.16
Aristotle had no interest in decoding the meanings or symbolism of dreams; for him,
dreams were merely illusions (phasmata) and as such had no purpose, function or
meaning.!? In discussing the cause and effect of both sleep and dreams, Aristotle
adheres to his hylomorphic theory: soul and body are jointly affected by both
phenomena. It is not possible to examine these treatises in detail here, but there are a
few points worth highlighting, as in his psychophysical account of sleep, Aristotle
builds upon the longstanding tradition of associating the onset of sleep with a
diminution in heat. He also draws on the Hippocratic association between digestion
and sleep. The third chapter of On Sleep thus attributes sleep to the intake of food.
Digestion has an exothermic effect: when food has been consumed, it moves to the
stomach and ‘steams up into’ the blood vessels due to the heat created (456b17-20).18
[t is then transformed into blood, and travels towards the heart. It is this exothermic
‘steaming’ which links digestion with sleep, for this heat naturally rises through the
body up to the head/brain and then, cooling off, starts to come down again, in mass,
repelling the heat back further inwards as it retreats (456b21-28). This internal
movement weighs the body down - evidenced by nodding off (456b27) and the eyelids
closing (457b4). This is summarised later as sleep being an inward concentration of

hot matter: the upper and outer areas of man are cooled, while the inner and lower

14 Gallop (1996), 11.

15 cf. the different explanation given in the Timaeus (71a7-61) for prophetic dreams, based on
the desiring part of the soul’s proximity to the smooth and reflective liver.

16 All text and translations here have been taken from Gallop’s 1996 edition On Sleep and
Dreams. Scholarship on these three treatises has been steadily increasing in the past 20 years -
see esp. van der Eijk (1994) & (2005); Everson (2007); Grellard & Morel (2010); Lo Presti
(2015).

17 Gallop (1996), 28.

18 Hulskamp (2008), 139.
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areas become more heated (457b1-7). Furthermore, the digestive process also creates
an intermingling of the blood within the body - the rarer and purest blood resides in
the head, while the thicker and most turbid is in the lower parts. The blood created by
the ingested food is not separated until it reaches the heart; thus, for a period, the two
types are mixed together and thereby also cause sleep. Waking occurs on their
complete separation (458a10-26). Wiesner and Gallop both identify the mixed state of
the blood as the cause of impediment to the sensory faculties, prohibiting perception in
sleep.1? Although obviously far more developed than the fragments of the Presocratics,
there are nevertheless identifiable roots to these theories. Sleep, from the very first
metaphorical examinations in Heraclitus and physiological discussions in Alcmaeon,
has been portrayed as a diminution of heat in the body. This is often associated with
the blood, as in Alcmaeon and Empedocles, or as part of the interaction between blood
and air, as in Diogenes of Apollonia and On Breaths. The latter is of particular note here,
for as we saw in 3.2.2, On Breaths had stated that any change to the blood impacts
phronesis - an expansive term, inclusive of perception - and the example with which he
depicts this is sleep. Furthermore, On Breaths also accounts for the closing of the eyes
and sinking of the body in sleep, as part of the weighing down caused by the blood’s

cooling.

The common underlying thread to these theories continued to Galen’s time,
where the attribution of sleep to the inherent qualities of heat seems to not warrant

any detailed explanation beyond:

Even the mad, they say, would not think anything other than it [sleep]
comes about when heat is somehow subdued weighed down by the

quality of moisture.20

In his commentary on the Hippocratic Epidemics VI, it is clear that Galen connects this
movement of inherent heat to the action of the blood, as he joins the generalising
comment on changes in body temperature to the view that in sleep blood retreats into

the interior of the body:

For the things you have heard in regard to the warmth of the movement

and the change of waking and sleeping, consider to have heard them too

19 Wiesner (1978), 266-7; Gallop (1996), 134.
20 Temp.2.2; transl. adapted from Hulskamp (2008).
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concerning the blood. For the innate heat consists for the most partin

the blood, and in those things which are nourished from it.21

Galen connects this inward movement of the body’s innate heat to the digestion of food,
another concept rooted in earlier Greek thought. He also borrowed from Aristotle’s
theory of ‘steam’ or vapours arising during digestion, and resituated it in his own

account of sleep as recuperation of the dunameis.2?

The depiction of sleep as a cooling, as well as its association with digestion and
a resting of the psychological faculty, persisted as a scientific belief well beyond the
ancient world. Early Modern examinations of sleep often drew their theories from
classical sources, as is evident from the account of the 16th century German physician

Wilhelm Scribonius:

Sleepe is a resting of the feeling facultie: his cause is a cooling of the
braine by a pleasant abounding vapour, breathing forth of the stomacke
and ascending to the braine. When that vapour is concocted and turned
into spirits, the heate returneth and the sences recovering their former

function, cause waking.23

Haydock (1570-c.1642) in his Oneirologia similarly identifies sleep as ‘performed in
times of concoction [digestion], by meanes of certain hott and moist vapours, ascending
upp by ye jugular veines and arteries ...24 It is not difficult to see the Aristotelian
influence here. Of note for the current study’s approach, is that these theories were not
restricted only to scientific or philosophical treatises, but also appear in more ‘popular’
literature of the time. The anonymous The Wisdom of Doctor Dodypoll is a particularly
striking example:

AMBASSADOR: But dreames (my lord) you know growe by the humors

Of the moist night, which store of vapours lending

Unto our stomaches when we are in sleepe...

And to the bodis supreame parts ascending,

And thence sent back by coldnesse of the braine,

And these present our idle phantasies

With nothing true, but what our labouring soules
Without their active organs, falselie worke.

ALPHONSO: My lord, know you, there are two sorts of dreams,
One sort whereof are onely phisicall,

21 In.Hip.Epid.V1.30; transl. Hulskamp.

22 For a full account, see Hulskamp (2008), 116.

23 Riviere (2017), 23-4. Scribonius lived1550-1600.
24 Riviere (2017), 25
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And such are they whereof your Lordship speakes,

The other Hiper-phisicall: that is,

Dreames sent from heaven, or from the wicked fiends,

Which nature doth not forme of her owne power

But are intrinsecate, by marvaile wrought.25
The Ambassador recounts the Aristotelian theory of sleep in response to Alphonso’s
alleged fearful dream, attempting to prove to him its lack of meaning - similarly to the
way in which Artabanus recites the day-residue theory for Xerxes (5.5.1). These types
of dreams are not more than idle fancy; a product of the soul when it is without the

senses. Alphonso acknowledges the existence of these ‘phisicall’ dreams but references

too the ‘Hiper-phisicall’: dreams which are of more supernatural origins.

Moving even further ahead to the 19t century, the activity of the blood
continued to be a focus of sleep studies. In a paper read to the Psychological Society of
Great Britain in 1877, it was asserted that the physiological explanation for sleep was a
collapse of fibres from the brain, related to the ‘expulsion of a portion of blood from the
capillaries’.2z6 Obviously very far removed from the ideas of our Presocratic and
Hippocratic writers, this theory is referenced simply to underscore the exceptionally
long lifespan of the association between the movement of the blood and the state of
sleep; indeed, it was not until the late 19t century that the vascular theory of sleep

began to fall out of popularity.

The theories of the Presocratics on sleep have also experienced somewhat of a
resurgence in contemporary scientific discourse. Alcmaeon, Empedocles and Diogenes
of Apollonia are frequently cited in monographs, research papers and encyclopaedias
for their views on sleep.2’ These references vary in their accuracy - a discussion in a
2005 volume on Sleep Disorders and Neurological Disease, repeated in the 2010
Encyclopaedia of Sleep and Sleep Disorders, credits Alcmaeon with the first ‘rational’
theory of sleep as he ‘believed that sleep is caused by blood filling the brain, a concept
consistent with the notions of ancient times.’28 These references - as strange as they
may be - highlight the continuing trend of anchoring even contemporary scientific

development in the privileged Greek intellectual past.

25 [1.3.110-21; Krajnik (2013), 52.

26 Cox (1877), 166.

27 E.g. Finger (1994), 243; Drucker-Colin (1995), 1; Barret & McNamara (2012), 610; They also
enjoy praise for their works more broadly -Diogenes is lauded as a ‘pioneer of vascular
anatomy’ (Crivellato et al, 2006) while Alcmaeon is credited with a discovery ‘comparable to
that of Copernicus and Darwin.” (Doty 2007).

28 Thorpy (2000), 14; repeated in 2010.
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The fifth and final chapter of the thesis, The Interpretation of Dreams, took a
much closer look at the first extant Greek dream-book: On Regimen IV. This was
prefaced by a discussion of Near Eastern traditions, as well as an overview of Greek
oneiromantic traditions and how the dream more generally fit into mantic practice.
This was followed by a brief examination of the popular Asclepian ‘curative’ dreams
whose iamata testify to an ongoing narrative of visitation and actualisation dreams (cf.
1.3.1 & 1.3.2) as well as the symbolic-episodic (1.3.3), sometimes combined. This
helped set the scene for the discussion of On Regimen'’s guide to dream interpretation,
situating the Hippocratic author within the wider medical marketplace. The chapter
then turned to a closer reading of the dream scenarios and their Hippocratic
interpretations; the combination of symbolic-episodic and micro-macrocosmic dreams
signalled an approach drawing upon both socio-cultural and intellectual spheres. The
‘day-residue’ dream started off the Hippocratic guide: in prognostic terms, to dream of
normal daily life was good. This type of dream is worth highlighting in particular for
the odd tendency for it, despite its longevity, to be consistently positioned in relation to
Freud. These dreams, which recount aspects of the dreamer’s own waking daily life, are
quite commonplace in both Greek and Roman discussions of dreams; we have seen
them potentially in Empedocles, as well as in Herodotus, and Aristophanes (6.5.1). As
is perhaps to be expected, they are adopted by both Aristotle and Galen.2® They also
appear in passing in Cicero - not only for the cause of Scipio’s dream, but also as an

attestation that Ennius recognised a similar aetiology for the content seen in dreams:

The following dream came to me, prompted, [ suppose, by the subject of
our conversation; for it often happens that our thoughts and words
have some such effect in our sleep as Ennius describes with reference to
Homer, about whom, of course, he frequently used to talk and think in
his waking hours.30

Scipio explains his dream of Africanus as arising on account of his having discussed him
at great length before sleep - the conversation had lasted all day and stretched long
into the night, we are told.3! The ‘day-residue’ explanation is made by way of Ennius,
and offers a unique perspective on the poetic-succession dream. Lucretius utilises them
colourfully as part of his Epicurean philosophy, relating them to all living creatures

rather than man alone, as he recounts that in dreams:

Pleaders plead their cause and collate laws, generals to contend and
engage battle, sailors to fight out their war already begun with the

29 yan der Eijk (1995); Oberhelman (1987).
30 Cic.Rep.6.10 transl. Keyes
31 Cic.Rep.6.9-10
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winds ... In fact, you will see horses of mettle, stretched out,
nevertheless sweating in their sleep and for ever panting, as though
they were exerting their last strength to win the palm, or as though
bursting out from the opened cells. Hunters’ dogs, often in soft sleep all
at once jerk their legs and suddenly give tongue, and often sniff up the
air, as though they had found and were holding the track of a wild
beast; and if awakened they often chase the empty images of stags ...
Kings win victories, are captured, join battle, cry aloud as if their throats
were being cut on the spot. Many struggle violently, groan with pain,
and, as if they were being gnawed in the jaws of a panther or cruel lion,
make the place ring with their cries. Many in sleep talk of important
matters, and they have often borne witness against themselves. Many
meet their death. Many are terrified with the notion that they are being
hurled bodily down to earth from a lofty mountain ... Again, one athirst
often sits beside a stream or a pleasant spring, and all but swallows the
whole river.32

Lucretius thus covers a wide range of scenarios in quick succession, with some other
familiar dream typologies appearing - the thirsty man who dreams of devouring water,
for example, recalls the basic typology of the wish-fulfilment in which the soul is able to
communicate a lack (4.3.3). For Lucretius, all these dream visions can be traced to
mundane causes; there is no allowing for even a medical interpretation, though the
inclusion of the ‘thirsty man’ dream does concede to the bodily condition manifesting
through dream imagery. This evidently exemplifies his Epicurean aim to loosen man'’s
mind from the knots of superstition - dreams should not be feared, for they have no
real import.33 By the time of Artemidorus, then, never mind Freud (who is often

attributed with their identification) they have a fairly well-established precedent.

On the interpretation of dreams, then, we see from 5.5, the author of On
Regimen is far from sceptical; including the day-residue dream among these scenarios
allows him to resituate them from mundane to meaningful, just as he relocates cultural
topoi - such as dreams of the dead - in his prognostic framework. Aristotle’s already-
noted criticism of dreams as bearing any significance came with one minor exception:
dreams which can be of use to the physician.34 Cicero, another sceptic of the dream’s
interpretative potential, who claimed interpretation was instead ‘all about the
interpreter’, makes the same exception.3s For both, the medical use of the dream was to
be set apart from the oneiromantic tradition and given exclusive validation; a position

which the author of On Regimen had intimated at through subtle criticism of his

32 Lucr. 4.962-1025 - excerpts, trans. Rouse/Smith.

33 Lucr.1.931-2

34 Arist. Div.somn.463a4-6; on this as a potential reference to On Regimen: Segev (2012), 111 n.8,
cf. van der Eijk (1995), 447-59.

35 Cic. de.Div.2.142
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competitors, though he had not been so extreme as to deny the validity of the divine
dream altogether. With Galen, however, the medical and the ‘cultural’ dream came to
be on equal footing once more; alongside the dream’s prognostic potential, he also
believed in the divinely-sent dream - the Asclepian dream, in particular. He reports on
how he received instruction from Asclepius through his dreams at various points in his
life; this included medical advice which Galen claims saved his life, and led to him

becoming the god’s servant.36

Despite these variations in beliefs on the validity of different dreams, it was not
until Artemidorus’ Oneirocritica that any formal approach to their classification was
really thoroughly set down. Writing in the second century AD, his expansive treatment
of both the classification of dreams and their interpretation spans five volumes. He
adopts an overarching dualistic approach to dreams as he differentiates between two
main classifications using common terms, familiar from the current study: évelpog and
évOmviov. For Artemidorus, an velpog is a dream which is capable of predicting the
future, while évOmviov is only capable of relating the present; the former is a movement
or composition of the soul, whereas the latter can belong to the body, or the soul, or
both (1.3). Within these two main classifications, there are further subdivisions:
Xpnuatiopos (oracle) and 6papa (vision) are predictive of the future, while @davtacua
(apparition) is not; the volumes however are most devoted to the interpretation of the

6velpot3?

Of the hundreds of dream scenarios presented, many overlap in content with
those discussed in On Regimen IV. The interpretations may share some basic
similarities, but are often much more elaborate. Thus, while On Regimen 1V interprets
dreams of the dead wearing white clothes as a positive sign indicative of purity and
health, and wearing black clothes as a negative sign indicative of disease (6.5.5)

Artemidorus explains:

For a sick man to wear white clothing signifies death due to the fact that
dead men are carried out in white. But a black garment signifies
recovery. For not the dead but those who mourn the dead wear
garments of this sort. And I know of many poor men and slaves and
prisoners, who, being sick and imagining they were wearing black
clothes, died. For it was fitting that these men were not carried out in

36 Oberhelman (1987), 50-51 - on the story of how Asclepius saved his life with bloodletting
instructive through a dream, see his Therapeutic Phlebotomy 23.

37 Harris-McCoy (2012), 13. All text and translation of Oneirocritica is taken from this excellent
edition.
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white due to their poverty. And, in a different way, black clothing is
grievous for all except those engaging in secret activities.38

The subject of the dream has changed: it is the sick man who wears the clothes, rather
than the dead; but more notably, the interpretation of the colours has also changed.
White clothing is a negative sign, for it is associated with the colour the dead wear in
death; black clothing is a positive sign - but only in certain circumstances. This
illustrates one interesting development exemplified by Artemidorus: the meaning of a
dream is not the same for everyone. Thus, the identity of the dreamer becomes an
important part of interpretation, bringing the dreamer and dream closer together. This
can be seen in the example cited above, for it does turn out after all that black can be a
negative colour and signify death - the opposite of the initial statement - only when

dreamed by particular persons of low social status.

Artemidorus’ dream scenarios are formulaic in construction, allowing easy
consultation for the reader. Six elements can be identified in each report: 1. Dream; 2.
Outcome; 3. Verb of signification; 4. Verb of dreaming; 5. The type of dreamer to which
the interpretation applies; 6. Explanation.3? The vast encyclopaedic nature of the
Oneirocritica, in addition to its methodical categorisations and more ‘personal’
interpretations, no doubt contributed to its popularity. Calcidius and Macrobius both
later developed hierarchies of dream types based on Artemidorus, the latter

positioning the dream'’s Latinised equivalents as part of a graded process:

Highest oraculum True
value Revelation by authoritative or otherworldly figure
Visio True

Revelation through a vision of mundane events

somnium True

True, but couched in fiction

Visum False
Spectral
Lowest insomnium False
Value Mundane

Fig 6.3 Macrobius’ table of dream classification, after Kruger+?

38 Oneir.2.3
39 Harris-McCoy (2012), 9-10.
40 Kruger (1992), 23.
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As is clear from their classifications, they similarly regarded dream experience as being
a dualism of the divine and revelatory (diviniae potestas) and the mundane (vestigial
doloris).*! On reflection, however, it is not difficult to see how these classifications have

roots in the earliest Greek cultural depictions on dreams.

Artemidorus later enjoyed a revival: between 1606 and 1786 there were
twenty-six editions of Oneirocritica published in England.*2 But, there is evidence that
even before this renewed popularity, the classical contributions to the interpretations
of dreams had not been forgotten - particularly, the contribution of the On Regimen’s

book on dreams. Rabelais’ Pantagruel thus recommends:

“A good one [method of divination], ancient and authentic; that’s by
dreams; for by dreaming under the conditions prescribed by
Hippocrates in his book mepi évOmviov, Plato, Plotinus, [amblichus,
Synesius, Aristotle, Xenophon, Galen, Plutarch, Artemidorus,
Herophilus, Theocritus, Pliny, Athenaeus, and others, could often

foresee future things.”43

A most appropriate attribution, indeed.

From the concluding remarks above and the thesis as a whole, the approaches
in early Greek thought to both processes of sleeping and dreaming are hopefully to be
deemed deserving of their own study and attention. By examining the theories of the
Presocratic and Hippocratic writers in their own standing - rather than only as a
precursor or introduction to later theorists, or read retrospectively through later
theories - we can more readily recognise their innovative contributions to the ways in
which sleep and dreams were understood. This study also intends to show that
examining these works in their cultural context can provide a more holistic and

interactive picture of Greek intellectual life in the Classical period, reflecting the reality

41 Kruger (1992), 19, 26.

42 Riviere (2013), 3. The first English translation in 1606 entitled: The Judgement of Exposition of
dreames, written by Artemidorus, an auntient and famous author, first in Greeke, then translated
into Latin, after into French, and now into English.

43 Rabelais 3BK13, trans. Frame (1999). Critics had thought Rabelais to be mocking the
interpretation of dreams in this chapter and the one which follows, but this has been questioned
for its lack of foundation (Cooper 2004, 59) Nevertheless, it shows an awareness of the classical
oneirocritic tradition, and explicitly traces it back to the extant Greek dream book - On Regimen
IV.
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that the Presocratic and Hippocratic writers were not writing in a ‘rational’ vacuum.
Most importantly, however, in tracing the intellectual development of the questions
which the Wellcome Collection’s exhibition Sleeping and Dreaming proposed, then, it is
hoped that this thesis has provided a justification for the reorientation of their origins:
Aristotle may well have written most extensively on the phenomena, but his ideas were
rooted in and shaped by the explorative work of the Presocratic and Hippocratic

writers. Without these investigations, it may have been a completely different story.
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