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Abstract

This thesis investigates the physical, material, and experiential aspects of thought
and emotion in the Iliad and the Odyssey; more specifically, the ways in which the
Homeric mind is extended through and by the body, and in which the body and its
extensions express, illustrate, and inform psychological processes and mental
concepts in Homer. Recent studies in cognitive science —in embodied, extended,
embedded, and enactive approaches to mind —demonstrate the extent to which our
psychological development is deeply and inextricably shaped not just within the
confines of the brain, but also in the body and the world. This thesis seeks to apply
these insights to the Iliad and the Odyssey, in order to show how this is also the case
for Homer’s characters. In doing so, it primarily argues that Homeric
conceptualizations of mind constitute the narrator’s way of presenting a
“phenomenology of experience” throughout the poems: a reconstruction of the
psychological workings of his characters that draws upon the physical, material,
perceptual, and interactional aspects of experience.
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Lay Summary

The study of thought and emotion is a wide-ranging, interdisciplinary field. In recent
years, contributors in cognitive science in particular—in the so-called “second
generation” of embedded, embodied, extended, and enactive approaches to mind —
have shown, despite an historic tendency to view psychological development as
“brain-bound” (occurring solely within the head), that our cognitive functioning is
influenced and shaped by our bodies, environment, interactions with other people,
and evolution. This thesis applies some of these studies to Iliad and Odyssey and, in
doing so, argues against traditionally held views of the Homeric mind and body as
being separate and mutually exclusive. In Homer, as in the every day, brain-body-
world interactions underpin the way in which we develop within and perceive our
world; this thesis shows how this is so through in-depth analyses of four primary
case studies from the corpus.
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Chapter One: Introduction

The Homeric narrator is intensely concerned with the thoughts, emotions,
motivations, and intentions of his characters. While the Iliad takes as its major focus
the ufjvig of Achilles, Odysseus is described as being both oAUTQomOg and
mOAMTAOG, qualities that enable him to achieve a successful homecoming. As is
common in Homer, the poet conveys these aspects of his characters’ psychology
using metaphors, metonymies, and similes that draw their source material from the
physical world, as well as nonverbal behaviour as a means of delineating cognitive
activity. Idomeneus, for example, articulates bravery and cowardice based on the
nonverbal behaviour with which each is associated (I/liad 13.267-291),
Agamemnon’s and Achilles’ psychological dissonance is metaphorized using
concepts of physical distance (//. 1.6-7), and Penelope’s weakening resolve, grief,
and longing for her lost husband is compared to snow melting under the onslaught of
the West Wind (Odyssey 19.205-207). In employing techniques such as these, the
narrator consistently advocates an interpretation of mind that consists of the brain,
the body, and the world, and presents his cast of characters as individuals whose

psychological experiences are structured by the interaction between them.

This psychosomatic account of cognition is the primary focus of this study, which
investigates the physical, material, and experiential aspects of thought and emotion
in the Iliad and Odyssey. It examines the ways in which the Homeric mind is
extended through and beyond the body, and in which the body and its extensions
express, illustrate, and inform mental processes and concepts in Homer. These issues
have, more broadly, been the concern of cognitive science, which contends that all
human thought and emotion is structured by physical, developmental, evolutionary,
material, and interactional modes of experience. In examining the Homeric data, |
have found that this approach provides the greatest insight to presentations of

psychological functioning in the /liad and the Odyssey.

For readers of ancient poetry, and of Homer in particular, an analysis of this kind has

two primary functions: first, it elucidates the interplay between the mental and the
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physical as it is presented by the poems; and second, it enables more accurate
speculation about the types of associations made by the narrator between different
concepts, ideas, and modes of experience. In doing so, it proposes a radically
different view of Homeric psychology than was assumed by early commentators
such as Snell (1953), Adkins (1970), and Jaynes (1976). More recent studies of the
Homeric data, such as those of Cairns (2005, 2012, 2013), Minchin (2001a, 2001b,
2008) and Scodel (2002, 2008, 2014), have, accordingly, applied insights from
cognitive science with considerable success. These re-examinations of Homeric
psychology demonstrate the value in interdisciplinary dialogue between the

humanities and the sciences.

Studies such as these have also been the concern of scholars working on other phases
of literature. Critics such as Turner (1998), Boyd (2009), and Zunshine (2006, 2011,
2015) contend that literary minds are as complex and multi-modal as our own;
cognitive science plays a central role in demonstrating how this is the case. This
thesis therefore also occupies a place in a wider scholarly movement, loosely termed
as “cognitive poetics”. It not only seeks to demonstrate the explanatory power of
cognitive approaches to mind for students of the /liad and the Odyssey, but also
asserts, contrary to previous thought, that Homeric psychological functioning is

highly complex and cohesive.

With these considerations in mind, Chapter Two seeks to orient this study in relation
to both Homeric scholarship of mind and, more broadly, work done on other literary
genres. In doing so, it outlines the theoretical frameworks and methodological
approach adopted in the successive chapters of this thesis, following four specific
approaches to cognition in the sciences: from embedded, extended, embodied, and
enactive approaches to mind. These fields of study have important implications for
articulations of psychological functioning in the Iliad and the Odyssey. This chapter
thus establishes, as far as it can, (first) the basic premises that underlie cognitive
science, (second) how it articulates the relationship between the brain, the body, and
the world, and (third) how insights from these approaches to mind have been used to

interpret literary minds. This chapter concludes with a brief survey of recent
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applications of cognitive science to Homer, and establishes the contribution that this

study seeks to make to current scholarship.

The remainder of this thesis is structured around four case studies that I have found
to be especially illustrative of brain-body-world interactions in Homer. The first of
these is in lliad 13 (274-294), where Idomeneus, in attempting to appease Meriones,
describes the function of nonverbal behaviour in discerning the psychological
activity of others. My discussion addresses two overarching aspects of the passage:
the perceived affective quality of emotions on the body and its implications for a
psychosomatic account of experience in Homer, and the communicative potential of
these phenomena, via this nonverbal behaviour, for characters, audiences, and
narrators. It takes place in three parts. Section One establishes that Homer’s
characters are able to speculate and make inferences about the mental lives of others.
In the second section, I address the symptoms that characterize Idomeneus’ brave
and cowardly men, showing how they constitute an important dimension of cognitive
activity that incorporates the physical and the psychological. Finally, and with
respect to affective approaches to mind, I examine the extent to which Idomeneus

perceives the body as entering and influencing emotional experience.

Chapter Four focuses on extended and enactive approaches to cognition, with special
reference to and discussion of Odysseus, Penelope, and Eurycleia in Odyssey 19. In
doing so, I argue that their interactions are especially good examples of these
phenomena because they present a full picture of how Homer’s characters build,
explore, and structure relationships, and how these external systems play active roles
in an individual’s cognitive life. My discussion takes place in four parts. I first
establish that the Homeric narrator presents external resources (material media,
environments, and other people) as playing active roles in his characters’
psychological functioning. I then turn to Odysseus’ use of disguise, showing how it
demonstrates awareness of both extended and enactive cognition in the epics.'

Section Two examines the role of memory and imagination in Book 19, with

"' This is not to say that the Homeric narrator had knowledge of enactive and extended cognition as
scientific theories; rather, that the ideas expressed in these fields of scientific inquiry are implicit in
the narrative.
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reference to ancient and modern thought on concepts of mental imagery,
imagination, and communication. The third section then shifts focus to Odysseus’
and Penelope’s interview from the perspective of social cognition. It especially aims
to show how recent research on shared remembering in intimate relationships, as
expressed by recent and popular elaborations of extended mind theory, aids
understanding of their exchange. Finally, this chapter examines Eurycleia’s and
Odysseus’ encounter from the perspective of attachment theory, studies of deimatic

behaviour, and nonverbal communication.

Chapter Five narrows its focus to Penelope’s mindedness in Odyssey 19, which is
problematized by the question of whether she has yet recognized Odysseus-Aethon
as her returned husband, and the ambiguity with which her mental states are
presented in the narrative. Though reports of her behaviour in the Odyssey
consistently emphasize her virtue and loyalty, the narrator provides us no direct
insight to Penelope’s intentions and motivations. He remains frustratingly ambiguous
on these points; Penelope’s actions in relation to her husband, son, and suitors are
thus difficult to rationalize in any concrete sense. This chapter examines how
audiences infer and attribute mental states to others when there is no concrete
information available to them. It takes place in four parts. The first section briefly
outlines contextual considerations that influence Penelope’s mental state in Odyssey
19. Sections Two and Three then examine Penelope’s own accounts of her
psychology, with particular reference to Laertes’ funeral shroud and the nightingale
simile. The final section discusses how others—the Suitors and Odysseus in
particular —interpret Penelope’s mindedness throughout the narrative, with reference

to theory of mind and studies of nonverbal behaviour.

This thesis concludes with an examination of the opening sequence of Odyssey 20
(5-30). Ancient and modern scholarship alike has commented on its dense
psychological imagery and interplay; it is important, in these senses, because it
demonstrates the full range of ways in which the Homeric poet conceptualizes his
characters’ internal experiences. Chapter Six thus discusses the cognitive aspects of

this passage in depth, with respect to its place in the broader context of the Homeric

10
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corpus and with reference to insights from cognitive science. It takes place in four
parts. I first examine the narrator’s use of metaphor, simile, and embedded narrative
in his descriptions of internal organs (5-13) and monologues. Sections Two and
Three investigate the hungry man (24-28) and canine similes (14-15), with especial
reference to evolutionary theory, psychophysical aspects of emotion experience, and
conceptual metaphor. The final section examines Odysseus’ didactic use of memory,

but especially as it related to the Polyphemus episode of Odyssey 9.

Chapter Seven reiterates the key areas of focus and major arguments of this study,

and suggest some implications for future research.

This thesis does not aim to provide an exhaustive account of psychological
functioning in Homer. The Homeric data, as I hope to demonstrate, is so fruitful that
I believe it would take more extensive further study to do the material justice. This
thesis instead offers itself as a starting point for future analysis of the poems; in
doing so, it demonstrates the explanatory power of cognitive science in elucidating
the full extent of brain-body-world relationships in the Iliad and the Odyssey. It is for
this reason that I have chosen to focus on providing full and thorough accounts of
choice passages from the corpus; these excerpts, I argue, not only tell us important
things about Homeric psychological functioning, but also are (with respect to other,
similar passages in the corpus) illustrative of the narrator’s poetic craft on a larger
scale. In taking this approach, I hope to show how insights from cognitive science

enrich our understandings of the mechanics underlying these scenes.

Before moving to the theoretical frameworks that have informed my approach, I
would like to briefly discuss one passage that I think is especially interesting for our

purposes, so to establish how rich and multi-modal is the Homeric data.

Il. A Brief Look at Odyssey 19.221-243

Book 19 of the Odyssey is concerned, for the most part, with the night-time interview

between the disguised Odysseus and his wife, Penelope. This exchange, which takes

place in two sequences (170-120, 508-604), contains one of the most extensive

11
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descriptions of Odysseus’ adopted persona: the Cretan prince Aethon, who, now a
beggar, has found temporary and uneasy refuge in Ithaca, and whose continued
presence in the royal house depends upon his success in negotiating the fraught and
dangerous politics between its mistress, heir, servants, and guests. Aethon’s story is
elaborate: he explains that he traces his lineage to King Minos of Crete as the son of
Deucalion and the brother of Idomeneus; additionally, he claims to have hosted
Odysseus for twelve days while the hero was on his way to Troy (185-202).
Penelope challenges Aethon on three aspects of his story that, combined, will verify
his identity and their established guest-friend relationship: (first) the clothing
Odysseus wore when he met Aethon, (second) his appearance and bearing, and
(third) his companions (215-219). Aethon addresses each of these points in his
response (221-243),

“m yovat, Ayaléov TOGTOV XeOVOV AuPic EOVTQ
eimelv: 110M Y00 T’ €e1r00TOV €T0G €0TiV,

¢E oV %elfev EPn nal ufc dmeAilu0e mdTonc:
aVTdQ ToL €€, (G pot ivddAheTal 1TOQ.
yhaitvav moppueény olhny éye dlog Odvooele,
OUTAN V- €v O’ G ol TEQEOVY XQUOOIO TETUXTO
avloiowv didbpoLor mdoolde ¢ daidalov Nev:

€V TQOTEQOLOL TTOOEOOL XUV EYE TOWKIAOV EAAOV,
aomoatgovto Mwv: To 8¢ Bavudleonov dmovies,
G ol xoVoeoL €0VTES O PeV Ade VEPQOV ATTAYYX WV,
aUTOQ O EXPUYEELY LEPOMS |OTTOULQE TTOOETOL.
TOV 08 (LITOV’ €vONoQ TTEQL YOl OLyaldevTa,

oloVv & xpouboLo Aomov xdta ioyaiéolo:

TS Uev ENV pohandc, Aapmog 8 fv Néltog oe.
1 &V mohhal y> adTov £0nHoavTo yuvoinec.
aAho 8¢ toL €0éw, oV &’ €Vl ool fArheo ofoLy:
olx 018, 1) Téde £0To MEQL Yot 0in00’ Odvooeic,
M Tic ralpwv ddxre Bofg &m vnog iovTL

1] Tic mov »al Egivog, £mel mohholowy Odvooevg
gone dpihog: modpol yap Ayoudv noav Ouoiot.
%ol ol €ym YaAnelov GoQ %ol dlmhoxa ddMxra
HOATV TOQPUQEENV ROl TEQULOEVTOA YLTMVAL,
aidoimg O’ amémewtov EV00EAUOV €Ml VNOG.

%ol PEV ol ®TQUE OAIYOV TQOYEVESTEQOS AVTOD
eimeTo: xal TOV ToL pudfiooual, olog €NV meQ:
YUQOG €V MUOLOLV, LEAAVOYQ00G, OVAORAQNVOG,
Evoufding & dvop’ €oxe: tiev &8¢ v €Eoyov dAhwv
oV £tdomv Odvoelg, dTL ol poeoiv dotia fjo.”

“My lady, it’s difficult for me, away for such a long time, to tell you, since it’s
the twentieth year for him, from when he went from there and left my

12
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fatherland. But I will tell you as my éfor depicts it to me. God-like Odysseus had
a purple cloak of wool, double-folded. And the pin was gold and made with
double grooves, and the front was cunningly wrought. A dog held a spotted
fawn with his front paws, gripping it as it was struggling. Everyone admired it,
how, although the figures were of gold, the dog held the fawn, strangling it,
while the fawn struggled as it tried to escape him with its feet”. And I saw the
glittering garment about his skin, of such a sort as the peel of a dried onion. It
was soft, and it was radiant as the sun. Many of the women were gazing at it. [
will tell you another thing, and cast it into your phrén, I do not know either if
that which Odysseus wore about his skin was from this house, or if some
companion gave it to him going onto his swift ship, or a stranger, since
Odysseus was a friend to many people. Few of the Achaians resembled him. I
gave him a bronze weapon and a double-folded mantle, beautiful and purple,
and a fringed tunic, and sent him off with respect upon his well-benched ship.
And a herald, a little older than him, went with him. I’ll tell you what he was
like, too. Round in the shoulders, dark-skinned, wooly-haired, his name was
Eurybates, and Odysseus valued him beyond his other comrades, in that he knew

in his mind thoughts that suited him” 2

This speech tells us several interesting and important things about presentations of
the Homeric mind. On a preliminary note, it reflects the cunning and mental aptitude
with which Odysseus approaches and overcomes the final difficulties of his journey.
In this particular case, it does so because it engages Penelope in several different
ways: (first) as a woman, whose personal honour and reputation are partially
invested in the items she creates for her household, (second) as a wife, for whom
Odysseus’ clothing are especially potent relics of her marriage, and (third) as a host,
who is even more obliged to offer Aethon her hospitality if he can prove his prior
link to her husband. The success with which Odysseus appeals to these different
identities demonstrates his skill as a manipulator par excellence, the recovery of
which is essential for the re-invigoration of his heroic identity. But is also reflects the
famous like-minedness that he shares with Penelope; in this sense, it is by mutually
engaging in these psychological challenges that Odysseus demonstrates the intimacy

with which he understands his wife and the enduring bond between them.

One of the reasons we are able to understand the cognitive aspects of this speech is

because of Odysseus’ reliance on material media—but especially garments and

2 All translations are my own, unless where otherwise indicated.
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textiles—in engaging Penelope’s mindedness. This short discussion highlights some

of the different ways that this occurs.’

Odysseus’ clothing—described by the poet as onuato—evokes Penelope’s position
as wife and matriarch in the Ithacan household. Similar tokens are, elsewhere in the
Odyssey, important indicators of Odysseus’ identity and relationships with others:
while Eurycleia (19.392-394) and Eumaeus (21.221-222), for example, recognize
Odysseus because of his scar, it is Odysseus’ correct identification of the process by
which he made the marriage bed —another of these ofjpuata—that leads to
Penelope’s public recognition of him as her returned husband (23.183-230). The
garments of this speech operate in a similar way, in that they are first and foremost
onuato that are highly personal and recognizable items for Penelope of her role as
Odysseus’ wife. As craftswoman and caretaker of her household’s textiles, Penelope
herself would have made these garments, store and maintained them in the house,
and supplied them to Odysseus to use as clothing; she confirms this final point in
particular at the close of Aethon’s speech (“avt1) Yo TGde elpat’ &yd mOQOV, ol
Ayoevels, TtuEao’ éx BaAduov”, 255-256). They are thus especially potent
symbols for the intimacy that exists between herself and Odysseus; they are
representations of a wife’s care for her household and her husband. On a more
personal level, the technical aspects of the clothing allude to the emotional bond
between them: the cloak is voluminous, the tunic soft and glittering, and the pin
golden and elaborately decorated. While these details doubtlessly make Odysseus’
outfit more unique and memorable, and reflect his social status in the Homeric
world, they are also costly, labour-intensive, and time-consuming to produce. In this
sense, Penelope’s effort in obtaining the clothing also reflects the emotional
investment she has with its owner; the value of the brooch, furthermore, hints at the

expense to which she has gone to complete an already costly outfit.

The clothing’s primary function as a gift is likewise important, but especially

because of the memories with which it is associated. Odysseus’ garb, as other

*1 provide a more thorough and in-depth analysis of this speech—and Odyssey 19 more generally —in
the fourth and fifth chapters of this thesis.

14
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onuarta, recalls an important historical event that has poignant connotations for both
the immediate and broader narrative action: his departure for Troy, his separation
from his family, and the point at which Penelope’s role as wife and matriarch is
thrown into turmoil. In describing these items, Aethon not only meets Penelope’s
challenge and verifies his false identity, but cuts to the heart of her present anxieties:
her dilemma regarding the Suitors, and the external pressures she faces to resolve her
situation. He also aims to evoke emotions associated with Penelope’s husband, the
painful memory of his departure, and the reality of his continued absence (and
possible demise). This strategy is especially useful, as Penelope begins crying at the
close of Aethon’s speech (249-260). Weeping is, elsewhere in Homer, a common
response to painful memories: Odysseus weeps during Demodocus’ tales of Troy
(8.521-534), and Laertes cries as a disguised Odysseus informs him of his son’s
death (23.280). Penelope cries twice in this sequence: (first) when Aethon tells her
that we met with Odysseus in Crete (205-212); and second, after he correctly
identifies her husband. Both examples operate as proof for Odysseus, as in the case
of Laertes, of Penelope’s loyalty and faithfulness to his memory. This is essential
because, as Agamemnon (11.440-444) and Athene (13.333-338) warn Odysseus,
verifying Penelope’s trustworthiness is an important step in reclaiming his position

as Ithaca’s patriarch.

Aethon’s speech also appeals to Penelope’s honour and reputation, particularly when
it describes the reaction of the Cretan women to his fringed tunic (235). In the
Homeric world, textile production is a source of Tiu and ®xAé€og for the women who
create them, as an indicator of their skill at weavers (van Wees 2005, 47; Thomas
1988, 61). “Penelope uses weaving as a ruse to forestall the suitors”, Thomas (1988,
261) argues, “but it is clear that she is an expert at the loom in creating physical as
well as intellectual products”. Odysseus’ clothing is especially rich: his cloak, as
discussed above, is double-folded and purple; it is secured with an elaborate golden
pin; and it is worn with a tunic that is shimmering, as soft as the skin of a dried
onion, and as radiant as the sun. The admiration that the tunic in particular garners
from the Cretan women is an effort, on Odysseus’ part, to appeal to Penelope’s ego.

The Cretan woman, more specifically, recognize her prowess as a weaver, and this

15
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acknowledgement increases her reputation beyond the limits of her own household.

Odysseus also establishes a link, through material media, between Penelope and the
fictitious women of his account, in which there is a form of relationship between the
clothing’s creator and its admirers. But these issues of textile-centred communication
between women are especially important when Aethon describes the weapon and
clothing given to Odysseus upon his departure from Crete (226-228). On one level,
these gifts are particularly rich, and therefore quantify the relationship between the
Cretan and Ithacan households as one of great value to both parties; the material
worth of the items, in other words, directly reflects the importance of the newly
established relationship between Crete and Ithaca. On another, it reflects well on
Aethon as Odysseus’ host, as it communicates to Penelope that he followed the
proper conventions of guest friendship. This is a useful means by which Odysseus
ensures his continued presence as a guest of the house until he can take revenge on

the suitors.

This gifted clothing might also have been the same handiwork of the women who
had admired Penelope’s craftsmanship. If Odysseus had returned to Ithaca with this
clothing, then the skill of these women would have fulfilled the same function as
Penelope’s in Crete. Odysseus’ description of these guest gifts might, thus, be
understood as a physical link between Penelope and these anonymous Cretan women
that operates in three temporal phases: (first) the past, because Odysseus’ narrative
relates to events that have already happened, which partially acts as a trigger for
Penelope’s memories; (second) the present, in which Aethon’s guest-gifts assure that
Penelope will act as host to her disguised husband (and thereby ensure his continued
presence in the house until the time he can reclaim it; and (third) the future, in which
the exchange and display of clothing—a process that is intensely relateable to a
Homeric woman—is emblematic of a persistent relationship between the Ithacan and
Cretan household. Put more simply: if we understand the giving and receiving of
clothing as a means of embodying relationships between two Homeric houses and
their craftswomen, we might be able to see how Odysseus’ description creates

intangible connections between Penelope and the Cretan women; connections that
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are reified and represented by material objects.

The Cretan women’s reaction also appeals to Odysseus’ ego. Aethon uses VTOV
when describing their reaction, thus making ambiguous whether the women admire
Odysseus’ clothing or the man himself. If the latter, then it is possible that Aethon’s
comment reflects Odysseus’ continued tendency for conceit and self-praise; this is
also the case for the preceding lines, in which Aethon expresses doubt about the
origin of Odysseus’ clothing by citing his wide-ranging popularity (237-240). In
doing so, Odysseus also attempts to incite Penelope’s jealousy in two different ways:
(first), because other women—all of whom are of comparable social standing to
Penelope —admired her husband; and (second), because the uncertain origin of
Odysseus’ outfit suggests a liaison with another woman, one who is skilled and
wealthy enough to produce and gift elaborate clothing. “Clothes and pin”, Mueller
(2010, 5) argues, “act as Penelope’s signature on Odysseus”; it is in this same way
that another woman’s clothes have the potential to “mark” Odysseus. These
possibilities demonstrate how reference to the Cretan women can serve several
different motives: it is a strategy by which Odysseus can not only praise Penelope,
but also himself; in this latter sense, it also provides the audience with additional

insight to his personality.

Aethon’s speech is also framed by conceptual metaphors that provide insight to the
complex mental mechanics underlying his interactions with Penelope. In the first
case, Aethon states that—although it has been twenty years since he met with
Odysseus—he will describe him as depicted by his eror (“a0tdQ TOL €0€W, G pOL
ivddAheTal NToQ”, 224). Aethon, on a preliminary note, presents his 1toQ as a
personified entity capable of producing images drawn from their shared memories.
This particular statement is also important for what it tells us about ancient concepts
of memory and imagination; of évagyeia and pavraocia. Second, Aethon instructs
Penelope to cast the information provided by his éfor and communicated by his
speech into her phrenes (“dALo 8¢ toL £0€w, oV O’ €vi Ppoeot fahheo ofjowv”, 236),
and he, third, describes the well-made pin holding Odysseus’ clothing together. In

the first two cases, Aethon employs physical imagery in describing the processes of
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reproduction, reconstruction, and communication taking place between himself and
Penelope; in the third, his description of the pin comments on Odysseus’ rhetorical
skills that figuratively bind the different elements of his speech into a coherent,

successful whole.

This short case study aims to show how even brief and superficial analyses of
excerpts from the Homeric poems reveals a plethora of complex psychological
processes and interactions. The third and fourth chapters of this thesis discuss both
Aethon’s speech and the episode to which it belongs in much greater depth; but it is
important to point, for now, to some of the ways in which it is interesting and

important to a study of body-brain-world relationships in Homer.

There are ways of thinking about Aethon’s speech that complement modern studies
of mind, cognitive embodiment, imagination, and memory. As stated above, insights
from cognitive science have, in recent years, demonstrated the extent to which
thought, emotion, and human reasoning are influenced by physical, material,
interactional, and evolutionary aspects of experience. The following chapter outlines
some of these theoretical frameworks, with a view to show, throughout the rest of
this thesis, how similar influences that shape our minds in the everyday are also at
play in the Iliad and the Odyssey. Psychological experience in Homer is deeply
psychosomatic, complex, and multi-modal; composed of mind, body, and world.
Any plausible account of Homeric psychology, therefore, must consider these
physical aspects experience as playing an indispensible role in cognitive
development and functioning; this thesis aims to show the ways in which this is the

case.
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Chapter Two: The Embodied Mind in Science and Literature

The development of an individual’s cognitive abilities is deeply and inextricably
shaped by physical, material, interactional, and evolutionary modes of experience.
Studies demonstrate that, within an hour of birth, an infant mimics the facial
expressions and eye movements of its caregivers (Gallagher 2005; Plotkin 1997). In
their first year of life, they not only learn the boundaries and capabilities of their
bodies by manipulating their environment through play, but also able to attribute
false belief to others (Buttelmann, et al. 2014, 2015). Children of two years have a
basic concept of intentionality and causation (Meltzoff 1995). At four years, a child
has fully functioning capacity to attribute thoughts, emotions, and beliefs to those
around them. The physical and concrete so permeate our psychological development
that they also shape our understanding of abstract concepts: studies in this area
demonstrate that linguistic development and expression are primarily sourced in
physiological experiences, many of which are universal (Lakoff and Johnson 1980;
Lakoff and Turner 1989; Kovecses 2000; Fauconnier and Turner 2008). “What we
call ‘mind’ and what we call ‘body’ are not two things”, Johnson (2007, 1) argues,
“but rather aspects of one organic experience, so that all our meaning, thought, and
language emerge from the aesthetic dimensions of this embodied activity”. The body
plays a central role in each stage of our cognitive development; we are, first of all,

embodied beings.

This cognitive-phenomenological approach to the human mind is the central focus of
linguists, philosophers, neuroscientists, developmental psychologists, and
sociologists working within cognitive science. What unites their areas of study is the
basic premise that all our thought, emotion, and sense making is framed and shaped
by the outer experiences of the body. In doing so, they steer from Cartesian “brain-
in-a-vat” interpretations of cognition that dichotomize psychological and
physiological functioning (Lakoff and Johnson 1999; Rowlands 2010). This chapter
examines how these fields of study articulate the intimate relationship between brain,
body, and world, with particular focus on embodied, embedded, extended, and

enactive approaches to mind.
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My discussion takes place in four parts. Section One briefly defines these four major
areas of thought in cognitive science and, in doing so, outlines how they articulate
different kinds of psychological embodiment. The second section discusses the
universalist approach to nonverbal behaviour, using Ekman’s preliminary
investigations of facial expression and emotion concepts as a case study. Our theory
of mind abilities are also important in terms of how we intuit the mental activity of
others. This section, thus, discusses contributions to this area from evolutionary and
developmental psychology, as well as neurobiology. It concludes by examining some
recent applications of these ideas in literary analysis. Section Three discusses how
bodily experiences provide structure for mental concepts, both in everyday and
poetic metaphor. The final section of this chapter surveys previous applications of
cognitive science to the Iliad and the Odyssey. I conclude this chapter with a
comment, based on the material covered below, on my thesis’ contribution to

scholarship of the Homeric mind.

The primary aim of this chapter is thus to orient my study with respect to current
understandings of mind in cognitive science, literary analysis, and Homeric
scholarship. In the successive chapters of this thesis, I demonstrate how analysis of
the Iliad and Odyssey on these terms can tell us interesting and important things
about psychological functioning, embodied cognition, and conceptual metaphor in

the poems.

. Embodied Approaches to Cognition

According to Wilson (2002, 626), cognitive approaches to mind make six major
claims of the relationship between brain, body, and world: (first) that cognition is
primarily embedded in real-world environments, and thus “inherently involves
perception and action” (626); (second) that, because of the speed with which our
brains function in performing everyday tasks, cognition is highly “time-pressured”
(626); (third), that we often use external resources in performing mental tasks in
order to “reduce the cognitive workload” (626); (fourth) that our environment is

heavily enmeshed with our cognitive functioning: “the information flow between
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mind and body is so dense and continuous that the mind alone is not a meaningful
unit of analysis” (626); and (sixth), that even when cognition is “de-coupled” from
its immediate context (for example, in recollecting the past), it is still deeply and

inextricably shaped by bodily experiences (626).

These six claims fall under umbrella-terms that, combined, constitute the “4E”
approach to cognition: to embodied, embedded, enacted, and extended approaches to
the human mind (Rowlands 2010, 3). In arguing for psychological, physical, and
environmental cohesion, it opposes dualistic, Cartesian approaches to mind that view
brain and body as mutually exclusive entities. “Each of these ideas”, Rowlands
(2010, 3) explains, “has been understood as denying... the central assumption of
Cartesian cognitive science: [that] mental processes are identical with, or exclusively
realized by, brain processes”. This section briefly defines each of these four

approaches to cognition.

Cognitive embodiment espouses the view that psychological functioning involves
body-based structures and mechanisms (Damasio 1999; Shapiro 2004, 186;
Rowlands 2010, 53).* As Shapiro (2004, 190) explains,

Psychological processes are incomplete [author’s emphasis] without the body’s
contributions. Vision for human beings is a process that includes features of the
human body... [plerceptual processes include and depend on bodily structures.
This means that a description of perceptual capacities cannot maintain body
neutrality, and it also means that an organism with a non-human body will have
non-human visual and auditory psychologies.

* “Embodiment in the field of cognitive science”, Gibbs (2005, 1) explains, “refers to understanding of
the role of an agent’s own body in its everyday, situated cognition”. See also Varela, Thompson, and
Rosch (1993, 172-173), who argue that, “By using the term embodied we mean to highlight two
points: first, that cognition depends upon the kinds of experience that come from having a body within
various sensorimotor capacities, and second, that these individual sensorimotor capacities are
themselves embedded in a more encompassing biological, psychological, and cultural context”. In
emphasizing the role of cultural and biological embeddedness, their definition of embodied cognition
also incorporates theories of extended and embedded cognition; but it is important to point out that,
although I define each of these methods of embodiment separately, they are inherently entwined. As
Dawson (2014, 62) points out, “In viewing cognition as embedded or situated, embodied cognitive
science emphasizes feedback between an agent and the world. We have seen that this feedback is
structured by the nature of an agent’s body... [t]his in turn suggests that agents with different kinds of
bodies can be differentiated in terms of degrees of embodiment... [eJmbodiment can be defined as the
extent to which an agent can alter its environment”.
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Rowlands (2010, 53) elaborates on this example of human vision in further
illustrating Shapiro’s argument. The size, placement, and number of our eyes, he
(2010, 53) claims, determine how we visually gauge depth and perspective; our
“visual-depth information”, therefore, is partially governed by our bodily structure.
“The same is true”’, Rowlands (2010, 53) continues, “of other perceptual abilities: the
way in which we hear, touch, smell, and taste is, in other words, also defined by the
kinds of bodies we possess—by our ears, fingers, noses, and tongues”. These aspects
of our experience are thus primarily embodied, and play a role in the formation of
our mental processes. These features of our experience also determine how we
structure abstract concepts. Gallagher and Zahavi (2008) refer to this idea as
“semantic embodiment”, and argue that the structure, composition, and motor
abilities of the body determine both how we experience the world and how we create
meaning within it. Lakoff and Johnson (1980) in particular propose that our
conceptual frameworks are determined not only by our spatial and motor behaviours,
but also our bodily experiences in the world. I explore these ideas in greater depth in
the third section, which focuses especially on conceptualizations of conceptual

metaphor.

Extended approaches to mind consider cognitive functioning as partially comprised
of external resources such as mobile phones, computers, tablets, and notebooks. It
differs from embodied cognition theory in the sense that it considers these
nonorganic media as equal components of psychological functioning. Clark and
Chalmers (2010[1998]) coin this idea as the “parity principle” or “active
externalism”.’ In a more recent discussion of the extended mind theory, Tollefson
(2006, 141) describes its implications for our use of objects such as smart phones and

palm pilots:

They are functionally equivalent to mechanisms like short- and long-term
memory, mental images and calculations, and so on. We would have no problem
accepting them as part of the cognitive process if they were located in the head
and so, according to the parity principle, these devices ought to be considered

3> For more recent studies of extended mind theory, see (for example), Menary’s edited volume, The
Extended Mind (2010).
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part of the cognitive process of a system that includes human body and
environment.’

An external medium of this kind must fulfil four basic criteria: (first) it must be
accessible and oft-used; (second) it must be trustworthy as “something retrieved
clearly from biological memory” (Tollefson 2006, 142); (third) the information
contained within must be easily accessible; and (fourth) the information “must have
been previously endorsed by the subject” (Tollefson 2006, 142). In this way,
extended mind theorists argue, “cognition is not an activity of the mind alone, but is
instead distributed across the entire interacting situation, including mind, body, and

environment” (Wilson 2002, 629-630).

In illustrating their point, Clark and Chalmers use the analogy of a game of tetris
(2010[1998], 27-29), and outline three distinct scenarios. In the first (1), an
individual mentally rotates shapes on a screen until they fit their sockets. In the
second (2), they either physically (with a button) or mentally (through imagination)
manipulate the shape. The final (3) scenario takes place in a technologically
advanced future, in which the player has a “neural implant” that performs the same
function as the button in (2). The player can chose whether to use the implant or his
imagination; “each resource”, Clark and Chalmers (2010[1998], 29), “makes
different demands on attention and other concurrent brain activity”. Which scenario
requires the highest level of cognizing? Clark and Chalmers propose that, on the
surface, scenario (1) and (3) are more closely aligned than (2), which is clearly
distributed over brain, body (pressing the button), and world (the button itself). But
Clark and Chalmers deny that there is any real boundary between them in terms of
cognition. Scenario (3), they argue, should be considered as containing the same
level of cognizing as (1) and (2) (2010[1998], 29). Clark and Chalmers (2010[1998],
29) conclude that,

® See also Rowlands (2010, 59), who identifies the four basic premises of Clark’s and Chalmer’s
extended mind approach: “(1) The world is an external store of information relevant to processes such
as perceiving, remembering, reasoning... (and possibly) experiencing; (2) Cognitive processes are
hybrid —they straddle both internal and external operations; (3)The external operations take the form
of action, broadly construed: the manipulation, exploitation, and transformation of environmental
structures —ones that carry information relevant to the accomplishing of a given task; and (4) At least
some of the internal processes are ones concerned with supplying the subject with the ability to
appropriately use relevant structures in its environment”.
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In these cases, the human organism is linked with an external entity in a two-
way interaction, creating a coupled system that can be seen as a cognitive system
in its own right. All components in the system play an active causal role
[author’s emphasis].

The extended mind thesis is primarily one of “composition” and “constitution”
(Rowlands 2010, 67); it espouses the view that “some cognitive processes are partly
composed of environment process” (67). By contrast, embedded mind theory
proposes that cognitive functioning is dependent upon these environmental features.
It suggests that, “cognitive processes are often (and on some versions, essentially)
embedded in the environment” (2010, 67). In this view, interactions between the
body and its environment not only restrict the behaviour of individuals, but also

influence the cognitive functions arising from these interactions.

The fourth cognitive approach to mind is the enactive mind thesis, which proposes
that the function of perception is action. These bodily interactions with the world,
furthermore, shape our cognitive processes. Valera, Thompson, and Rosch first

coined the term “enactivism”, who argue that it emphasizes (1993, 9),

...the growing conviction that cognition is not the representation of a pre-given
world by a pre-given mind but is rather the enactment of a world and a mind on
the basis of a history of the variety of actions that a being in the world performs.

While enactivism agrees with the extended mind thesis that cognizing is not limited
to the brain, it differs in emphasizing the special role of the body. Bodily
experiences, it contends, shape and contribute to the development of our cognitive
abilities in an irreplaceable way; it is thus most closely related to embodiment theory.
Mackay (1962, 1967, 1973), for example, describes the motor-sensory issues implicit
in holding a bottle, in which an individual discovers information about it through
interaction: by touching it, looking at it, or manipulating it. The sensory aspects of
this experience, he argues, determine how an individual forms a mental
representation of a bottle (O’Regan and Noe 2001, 945; Wilson 2002, 70). In a later
elaboration of Mackay’s discussion, O’Regan and Noe explain (2001, 945),
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You have the impression of seeing a bottle if there is knowledge in your nervous
system concerning a certain web of contingencies. For example, you have
knowledge of the fact that if you move your eyes up towards the neck of the
bottle, the sensory stimulation will change in a way typical of what happens
when a narrower region of the bottle comes into foveal vision; you have
knowledge expressing the fact that if you move your eyes downwards, the
sensory stimulation will change in a way typical of what happens when the
white label is fixated by central vision.

Our concept of what a bottle is, how it feels, and how it looks, in this view, is shaped
directly by our physical interactions with the world; these interactions, in turn,

provide structure for mental models of external stimuli.

II. Nonverbal Behaviour and Theory of Mind

Each of these approaches to mind assert that cognition extends into, and is influenced
by, the body and the world. While there are differences between these four
approaches —embodied, embedded, extended, and enactive —there is also ample
overlap between them. This approach has, over the past decades, signalled
considerable change in our understanding of cognitive development. This is the case
for both science and literature, in which analysts of the latter argue for the

explanatory power of cognitive science for artistic expression.

Nonverbal behaviour is an important means by which individuals embody thought
and emotion. The human body is capable of communicating numerous unspoken
messages by way of facial expression, gesture, body language, and paralanguage. In
these senses, nonverbal behaviour is both an important component of psychological
functioning and inherently communicative. Darwin’s early studies of nonverbal
behaviour emphasize its universality, making the claim that the expression of certain
emotions are shared by human and nonhuman primates, as well as by other animals
(2009[1872]). Though contemporaries of Darwin dismissed his work, more modern
studies of emotion expression lend weight to his original interpretations. Ekman
(1982[1972]), for example, demonstrates the universality of facial expressions in

embodying certain emotions.” He and Friesen explain (2003, 24):

7 Ekman’s work stands, as Darwin’s, in opposition to cultural relativists, who deny this universalist
approach to emotion. He addresses some of their criticisms in his edition of Darwin’s Expression
(2009[1872], 363-393).
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Since Darwin’s time, many writers have emphatically disagreed [with his work].
Just recently, however, scientific investigations... [show] that the facial
appearance of at least some emotions is indeed universal, although there are
cultural differences in when these expressions are shown.

Ekman shows how six basic emotions—happiness, anger, sadness, surprise, disgust,
and fear—share specific facial expressions that are identifiable by members of
different cultures.® One of these experiments tested the emotional response of
Japanese and American students to “stress-inducing” films, first, when watching the
video alone, and second, with a member of the participant’s own culture (2003, 23).
Both the American and Japanese participants responded with similar facial
expressions when they viewed the video alone. In company, however, “the Japanese
masked their facial expressions of unpleasant feelings more than did the Americans”
(2003, 23). While members of different cultures may express certain emotions in
similar ways, therefore, there are certain modifiers that differ between cultures

(2003, 24):

This study was particularly important in demonstrating what about facial
expression is universal and what differs for each culture. The universal feature is
the distinctive appearance of the face for each of the primary emotions. But
people in various cultures differ in what they have been taught about managing
or controlling their facial expressions of emotion.

Ekman determined two further conclusions from these findings: (first) he coined the
term “leakage”, which he and Friesan define as, “the non-intended betrayal of a
feeling the person is trying to conceal” (2003, 144), and (second) that there is notable

distinction between contrived and genuine facial expressions.” One further

® In limiting his study to these six facial expressions, Ekman recognizes that there are very likely other
emotions that are also expressed by the face. In a more recent work, Unmasking the Face, both he and
Friesen (2003, 22) comment that, “There are probably other emotions conveyed by the face —shame
and excitement, for example; but these have not yet been as firmly established”. In this work,
however, Ekman and Friesen describe both facial expressions for these six emotions and for thirty-
three “blends”, which, they argue, means that, “quite a large portion of the emotional repertoire [are]
represented”.

° Ekman and Friesen (2003, 144) also point to “deception clues”, which “tell you that facial
management is occurring, but not what the concealed emotion is; you simply know the something is
amiss”. Using the example of anger, they continue on that: “When a person is attempting to neutralize
the anger he actually feels, if he does a poor job, you may still see a trace of his anger (leakage). Or he
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experiment tested North American, Japanese, Chilean, Argentinian, and Brazilian
participants who, after being shown photographs of different facial expressions, were
asked to identify their associated emotions. The majority of participants, regardless
of language or culture, attributed the same emotions to the same facial expressions

(Ekman and Friesen 2003, 25 [adapted from Fig. 2]):

United States Brazil Chile Argentina Japan

Fear 85% 67% 68% 54% 66%
Disgust 92% 97% 92% 92% 90%
Happiness 97% 95% 95% 98% 100%
Anger 67% 90% 94% 90% 90%

Both these experiments show how nonverbal facial expressions are both universally
determined and culturally specific. “It is not just that”, Cairns (2008, 44) argues,
“cultures share facial expressions; according to Ekman, they also share the
association between those expressions and their evaluations of certain types of

scenarios”.'”

This short case study shows not only how nonverbal behaviour plays a crucial role in
embodying and extending psychological states and processes, but also how this
behaviour can be both universally determined and culturally specific. In the latter
case, this is partially because we share the same physiological structure, and are thus
limited as to how we express emotions by the confines of our bodies. But, despite
our similar physiology, we also live and operate within cultures and are thus, to a
certain extent, bound by their specific norms and traditions. While recognizing the

universality of cognitive functioning and development is important, therefore, it is

may successfully neutralize it with a poker face, but his face looks sufficiently awkward for you to
know that he is not showing how he really feels (deception clue)”.

19 This is also the case for other types of nonverbal behaviour. Poyatos (1993, 316), for example,
points to work undertaken on high-intensity calls by both human and non-human primates, but
especially that of van Lawick-Goodall (1971, 241-242,263-266). He explains of this study that, “It
would first establish animal cries as means of conveying information about basic needs and instinctive
drives (e.g., attention, hunger, aggression, etc.), and human cries as responding also to basic situations
of survival, to which man adds the expression of his emotions”.
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also essential to examine culturally specific deployments of universal aspects of

experience.

The processes by which we attribute mental states to others based on this behaviour
are best explained by our theory of mind (hereafter ToM) abilities."" “Theory of
Mind”, Leverage et al. (2010, 1) explain, “Is mind reading, empathy, creative
imagination of another’s perspective; in short, it is simultaneously a highly
sophisticated ability and a very basic necessity for human communication”. There
are two major subdivisions of ToM. The first is “theory-theory”, which asserts that
understanding others occurs via an inferential process until the best approximation of
their mental state is reached (Carruthers 1996). “Mental states such as beliefs and
desires”, Colombetti (2014, 171) explains, “are posited as theoretical entities that, to
the best of one’s knowledge, explain and predict the other’s behaviour”. The second
is “simulation theory”, in which individuals understand others by simulating their
mental states. “I put myself in another’s situation”, Colombetti (2014, 171)
describes, “Decide what I would think or feel in that situation, and eventually ascribe
that thought or feeling to another”. Following Zahavi (2011), Colombetti identifies
the unifying principle of these approaches as being that, “the mental states of others
are private and hidden, and therefore understanding the other requires ‘getting at’

these hidden mental states via an intermediate inferential process” (2014, 171-172)."

ToM is universal; shared not only by humans, but also by non-human primates and
other animals (Premack and Woodruff 1978; Avis and Harris 1991; Horowitz 2003;
Dally et al. 2010). Theorists speculate that this is because it is grounded in
evolutionary development. ToM, Kidd and Castano claim (2013, 377), is one of the
most complex evolutionary features of human cognition, primarily because, “it
allows successful navigation of complex social relationships and helps to support the

empathic responses that maintain them”. Evolutionary psychologists typically place

""'It is called a “theory” insomuch as there is, as yet, no proven neurobiological or evolutionary basis
for these capacities; though (as I will discuss below), ToM has been widely and compellingly linked
to the existence and function of mirror neurons, as well as expanding social groups in our far-flung
evolutionary history, debate continues on about its underlying brain-based processes.

12 For further studies on these two subdivisions of theory of mind, see Goldman and Sripada (2005),
Tomasello, et al. (2005), Rattcliffe (2007), and Gallagher and Zahavi (2008).
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the development of ToM in the “massive neurocognitive evolution” of the
Pleistocene era (1.8 million to 10,000 years ago) (Zunshine 2011, 64). “The
emergence of these adaptations”, Zunshine (2011, 64) argues, “was evolution’s
answer to the staggeringly complex challenge faced by our ancestors, who needed to

make sense of the behaviour of other people in their group”."”

Dunbar best articulates the possible evolutionary origins of ToM (1992a, 1992b). He
observed not only that human and non-human primates have a tendency to form
social groups, but also that there was correlation between the size of the neocortex —
the sector of the brain that governs memory, emotion, language, and learning—and
the size of a social group. “In lemurs”, Oatley (2001a, 15) explains of these findings,
“the cortex is about 1.2 times the size of the rest of the brain, in cebus monkeys
about 2.4 times, in chimpanzees about 3.2 times, and in humans about 4.1 times”.
This size difference is partially accounted for by changes in attachment and
relationship-building practices, which differ in larger social groups. Dunbar (1993,
2003) notes that human and non-human primates establish relationships through
grooming; but demands on time mean that this strategy becomes unfeasible, as social
groups grow larger. ToM abilities accordingly developed from man’s need to
navigate and interpret the behaviour of others in an environment of larger-scale
social groups and more complex interpersonal networks. From an evolutionary
perspective, our empathic abilities thus reflect both our status as deeply social
animals and our need to form bonds with larger numbers of people. This necessity is

partially based in social pressures (Dunbar 2000, 36-37):

The main reason that primates live in groups is as a defence against predators...

group size increases, and to support this, their social relationships shift to being

ever more intensely bonded, presumably in order to ensure that individuals stick
together and come to each other’s aid when necessary.

'3 Baron-Cohen (1995, 21) also argues that: “Attributing mental states to a complex system (such as a
human being) is by far the easiest way of understanding it... [that is, of] coming up with an
explanation of the complex system’s behaviour and predicting what it will do next”. See also Baron-
Cohen, et al. (2000) for another example of his work, but especially as it relates to neurobiological
perspectives of theory of mind.
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From a neurobiological standpoint, the brain-based processes underlying these
abilities have been widely (though controversially) attributed to mirror neurons
(Borenstein and Ruppin 2005, 229)." Studies focusing on ToM in human and non-
human primates suggest that, “an action is understood when its observation causes
the motor system of the observer to ‘resonate’” (Borenstein and Ruppin 2005, 229).
When an individual observes another’s behaviour, in other words, “the same
population of neurons that control the execution... becomes active in [his own]
motor areas” (Rizzolatti, et al. 2001, 662). Our brain, thus, activates the same areas
that come into play when we ourselves perform certain actions; it is in this way, from
a neurobiological standpoint, that we understand the behaviour of others. In this
sense, the brain does not distinguish between others’ and our own actions (Zunshine
2011, 64; Goldman and Sripada 2005; Goldman 2006). Zunshine (2011, 64-65)
concludes that, “our neural circuits are powerfully attuned to the presence,
behaviour, and emotional display of other members of our species. This attunement
begins early... and it takes numerous nuanced forms as we grow into our

environment”.

Primate cognitive features that have been linked to mirror neurons include, for
example, empathy (Preston and de Waal 2002, Decety 2002, Decety and Jackson
2004; Gallese and Goldman 1998; Gallese 2001), language (Porter et al. 1980,
McCarthy and Warrington 1984, 2001; Marslen-Wilson 1973), and imagination
(Chartrand and Bargh 1999; Lakin and Chartrand 2003; van Baaren, et al. 2003;
Kosonogov 2011), while experiments using fMRIs, EEGs (electroencephalography),
and MEGs (magnetoencephalography) suggest that the same sections of the brain are
active when individuals experience emotions as when they observe similar processes

in others (Botvinick et al. 2005; Cheng et al. 2008; Morrison et al. 2004, Jabbi et al.

' There is some doubt, however, about the existence and function of mirror neurons. See Hickok et al.
(2009), for example, who argue that it is unclear whether they differ as a distinct type of neuron; they
doubt, furthermore, whether their function is a distinct response or just a part of the brain’s overall
motor functioning. “The early hypothesis”, Hickok (2009, 1242) goes on to claim, “that these cells
underlie action understanding is... an interesting and prima facie reasonable idea. However, despite
its widespread acceptance, the proposal has never been adequately tested in monkeys, and in humans
there is strong empirical evidence, in the form of physiological and neuropsychological (double-)
dissociations, against the claim”. See also Lingnau et al. (2009), Kilner et al. (2009) and Kosonogov
(2012) for other objections to the concept of mirror neurons.
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2007)." While there is still debate as to the existence and function of mirror neurons
and their potential role in ToM, these studies suggest the possibility that our ability
to empathize and connect with others is based not only in our evolutionary roots, but

also in neurobiological processes.

ToM abilities are present from infancy and develop in the first years of a child’s life
through interactions with their caregivers (Meltzoff 1995; Carruthers 2013, 167)."°
Wimmer and Perner (1983) explored this idea through a series of tasks that tested
false belief. In one of these —the “unexpected transfer task” —children from four- to

nine-years-old were given a scenario and question such as (109):

Maxi is helping his mother to unpack the shopping bag. He puts the chocolate
into the GREEN cupboard. Maxi remembers exactly where he put the chocolate
so that he can come back later and get some. Then he leaves for the playground.
In his absence his mother needs some chocolate. She takes the chocolate out of
the GREEN cupboard and uses some of it for her cake. Then she puts it back not
into the GREEN but into the BLUE cupboard. She leaves to get some eggs and
Maxi returns from the playground, hungry.

Where will Maxi look for the chocolate?

Doherty (2007, 9) explains that this test creates notable distinction between Maxi’s
beliefs and that of the participant’s; it measures, “whether subjects have an explicit
and definition representation of the other’s wrong belief” (Wimmer and Perner 1983,
106). Maxi, who did not witness his mother move the chocolate, falsely believes that
it will be in the green cupboard. In order to correctly answer the scenario’s
accompanying question, the participant must reasonably predict Maxi’s behaviour
based on his knowledge, rather than on what they know to be the case. Wimmer and
Perner found that, while children were able to successfully pass the test at four to
five years of age, success rates increased markedly in the 6-7 and 8-9 brackets (1983,

110):

15 Other studies have, furthermore, widely linked autism in humans with mirror neuron deficiency
(Baron-Cohen 1995; Baron-Cohen et al. 2000, Oberman et al. 2005).

' Understanding belief and desire, Doherty (2007, 3) claims, is among the most basic of these early
developments: “If I want a cookie”, he explains, “I believe reaching inside the cookie jar will get me a
cookie, then I will reach inside the cookie jar”.
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Number of correct answers

Age (years) 2 1 0
4-5 2 6
6-7 11 0 1
8-9 11 1 0

A second test—the “unexpected contents” task —explored whether young children
were able to recognize false belief in others after having experienced it themselves
(Hogrefe et al. 1986). Participants were first asked to guess the contents of a box of
matches; after (typically) responding with the case’s label, the container was opened
to show that it contained chocolate (1986, 570). They were then asked what another
child—one who was waiting outside the room—would think was in the box. “This
procedure”, they (1986, 570) argue, “greatly emphasized subjects’ insight into how
one can be misled by the external appearance of a box. This should have made the
false belief attribution fairly easy”. Results showed that only 50% of three-year-olds
were able to correctly identify that the other child would not know what was in the
box (“Does [name] know what is really in that box or does he not know that?”); this
rose to 75% of four-year-olds, and 95% in children of five years (Hogrefe et al. 1986,
571). Accordingly, only 21% of three-year-olds were able to recognize that, before
looking in the box, the other child would think it contained matches (“What will
[name] say is in this box?”); this rose to 71% in four-year-olds, and 86% in five-

year-olds (Hogrefe et al. 1986, 571).

The first test shows that, while children have ability to attribute false belief in others
at four- and five-years-old, they are better able to do so in their next few years of life.
The second test, by contrast, demonstrates that while some children had ability to
attribute false belief to others, the rate of success was exponentially higher for four-
and five-year-old children. Wimmer and Perner (1983) and Wimmer, Perner, and
Hogrefe (1986) were able to demonstrate that, based on these results, children have a
functional, well-developed ToM at the age of four; they also show that these abilities

become more sophisticated by the age of nine.
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I1l.l. Theory of Mind in Literature

The same processes that enable ToM in the everyday are also implicit in literature.
Dunbar accordingly describes three levels of ToM: (first) awareness of our own
thoughts; (second) ability to make sense of others’ emotions; and (third) ability to
imagine the reactions and behaviour of potential (imagined) audiences (1996, 101).
This third level is in particular enables us “to write stories that go beyond simple
description of events as they occurred to delve more and more deeply into why the
hero should behave the way he does, into the feelings that drive him ever onwards in
his quest” (1996, 102). Recent studies of literary ToM, such as those undertaken by
Doherty (2007), Leverage (2010), Oatley (2011), Auyoung (2013), and Zunshine
(2014), lend weight to Dunbar’s claim. Oatley (2011b, 18) labels this form of ToM
“Theory of Minds”; that is, “the idea that narrative fiction is a model or simulation of
the real world”. In Tess of the D’Urbervilles, for example, Hardy describes Tess’

turbulent emotions based on her facial expressions (2005[1891], 119):

Her face had latterly changed with changing states of mind, continually
fluctuating between beauty and ordinariness, according as the thoughts were gay
or grave. One day she was pink and flawless; another pale and tragical. When
she was pink she was feeling less than when pale; her more perfect beauty
accorded with her less elevated mood; her more intense mood with her less
perfect beauty.

In making connections between her change of facial expressions and her fluctuating
mindedness, Hardy claims that (first) nonverbal behaviour is a functional part of
Tess’ emotional experience, and (second) that observing audiences gain insight to
Tess’ mood changes based upon these external outputs. Internal audiences
understand these ideas because they possess ToM abilities akin to Hardy’s readership
who, in the latter case, not only bring these abilities to bear in interpreting the text,
but also use them constantly in everyday life. Similar processes are at play in

Austen’s Pride and Prejudice (2005[1813], 111),

Elizabeth could not help observing, as she turned over some music books that
lay on the instrument, how frequently Mr. Darcy’s eyes were fixed on her. She
hardly knew how to suppose that she could be an object of admiration to so
great a man; and yet that he should look at her because he disliked her, was
stranger still. She could only imagine, however, at last that she drew his notice
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because there was something about her more wrong and reprehensible,
according to his ideas of right, than in any other person present. The supposition
did not pain her. She liked him too little to care for his approbation.

Elizabeth considers two potential reasons for Darcy’s frequent visual attention; her
reasons for rejecting the more optimistic of the pair is based not only on his greater
social standing, but also on her own feigned feelings about him (she liked him too
little to care). At the same time, however, she expresses confusion based on her
understanding of how people behave when they dislike another person (that he
should look at her because he disliked her was stranger still). “Elizabeth”, Doherty
(2007, 2) summarizes, “notices Darcy’s attention, and tries to infer his attitude and
intention. She uses opinion about his particular beliefs of what is good and bad in
other people [author’s emphasis]”. Austen continues appealing to our ToM abilities
as the scene develops. After neglecting to respond to one of Darcy’s questions,

Elizabeth (2005[1813], 111)...

...having rather expected to affront him, was amazed at his gallantry... and
Darcy had never been so bewitched by a woman as he was by her. Miss Bingley
saw, or suspected enough to be jealous; and her great anxiety for the recovery of
her dear friend Jane received some assistance from her desire of getting rid of
Elizabeth.

This is not the only important narrative point for our purposes; immediately prior to
this, and upon Darcy’s inquiry as to Elizabeth’s silence, she had responded that,
“You wanted me, [ know, to say ‘Yes’ [to dancing], that you might have the pleasure
of despising my taste; but I always delight in overthrowing those kind of schemes,

and cheating a person of their premeditated contempt™ (2005[1813], 111).

Darcy, however, refutes Elizabeth’s assessment of him; Elizabeth, in return, is
shocked (Elizabeth... was amazed at his gallantry). Elizabeth, therefore, must
navigate yet more intentions, beliefs, and emotions in her exchange with Darcy:
(first) her initial (pessimistic) assessment of his attitude towards her (“he watches me
because he disapproves of me, rather than because he admires me”), (second) her
feelings about his attitude (“I don’t like him, anyway”), (third) her predictions about

his motives (‘“he wants to accuse me of having bad taste in music”, (fourth) self-
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knowledge (“I like surprising people by acting in unexpected ways), and (finally)
Darcy’s own description of his motives (“I’d never do such a thing”). Elizabeth is
primarily shocked because her speculation about Darcy’s state of mind is incorrect—
she possesses false belief about him, his opinion of her, and his motives in
questioning her. Darcy, in the mean time, is “bewitched” by Elizabeth; thus we are
also given insight to the reasons for both his prior (his watching Elizabeth) and

current (questioning her about the music) behaviour.

Miss Bingley senses the mutual attraction between Darcy and Elizabeth by observing
their interactions with each other. The reader, additionally, is given insight to her
own feelings about a potential romance between them, in that she not only feels
jealous of Darcy’s attention towards Elizabeth, but also perceives Elizabeth as a
potential threat to her own efforts with Darcy. It is for both these reasons, Austen
informs us, that she begins feeling greater anxiety about Jane Bennett’s illness: a
prompt recovery, the reader might extrapolate, means that Elizabeth will leave more
quickly, thus putting her out of Darcy’s immediate reach (and thereby eliminating

the threat).

Both Tess and Pride and Prejudice demonstrate how ToM is important in
constructing of fictional narratives. In the former case, we understand the
relationship between Tess’ outer behaviour and inner mental state because it echoes
the means by which we interpret others’ thoughts and emotions in the every day. In
the latter, their fully developed ToM makes the complex exchange that takes place
between Elizabeth, Darcy, and Miss Bingley possible. As readers, we are able to
navigate and understand these interactions because we, too, possess a theory of mind
that we bring to bear in our everyday lives. In this sense, fictional scenes such as
these are also a form of training, in which we refine and test our cognitive abilities
for real-world use. “It is possible, then”, Zunshine (2008, 1.4) argues, “that certain
cultural artifacts, such as novels, test the functioning of our cognitive adaptations for
mind reading while keeping us pleasantly aware that the ‘test’ is functioning quite
smoothly”. When we are led to explore Elizabeth Bennett’s mindedness, she goes on

to argue, we know that we are gauging the mental state of another (fictional) person;
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in successfully doing so, thus, “I am being made aware that my Theory of Mind must

be functioning quite well” (Zunshine 2008, 1.4)."”

Childrens’ ability to speculate about the mental states of others is also implicit in
literature aimed at an audience younger than Austen’s or Hardy’s. A good example
of this is in Winnie the Pooh, in which Rabbit, jealous about the new arrival of
Kanga and its possible implications for stealing the attention of Christopher Robin,

reveals his plan to kidnap Baby Roo (1925, 91):

“The best way”, said Rabbit, “would be this. The best way would be to steal
Baby Roo and hide him, and then when Kanga says, ‘Where’s Baby Roo?’ we
say, ‘Ahal’”.

“Aha!”, said Pooh, practicing, “Aha! Aha! ...of course”, he went on, “we could
say ‘Aha!’ even if we hadn’t stolen Baby Roo”.

“Pooh”, said Rabbit kindly, “you haven’t any brain”.

“I know”, said Pooh humbly.

“We say ‘Aha!’ so that Kanga knows that we know where Baby Roo is. ‘Aha!’
means, ‘We’ll tell you where Baby Roo is, if you promise to go away from the
forest and never come back’”.

Making sense of Rabbit’s and Pooh’s conversation requires that we understand
several different cognitive processes and predictions: (first) that Rabbit is jealous of
and feels threatened by Kanga’s arrival; (second) that Kanga cares enough about
Baby Roo’s whereabouts that the prospect of finding him is sufficient blackmail;
(third) that Kanga will understand the ‘Aha!’ to signal a shared conspiracy on
Rabbit’s and Pooh’s part; and (fourth) that Kanga’s departure will ensure
Christopher Robin’s continued attention. “To understand this passage”, Doherty
(2007, 2) claims, “Amongst other things children need to understand Rabbit’s
Jjealousy, and that Rabbit thinks that, when they say ‘Aha!’, Kanga will know that the
conspirators know where Baby Roo is”. We can see how Milne appeals to our mind
reading abilities in concocting this fictitious scenario; though the average readership
of Winnie the Pooh might not be old enough to understand the psychology
underpinning this exchange in its entirety, passages such as these demonstrate that
authors expect younger readers to possess some form of ToM that we also see at play

in Austen and Hardy. Doherty (2007, 2) goes on to claim, accordingly, that this level

'7 For a study of Austen’s work from the perspective of neuroscience, see Phillips (2015).
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of complex reasoning is typically only available to children of seven years; but,
“whether or not children understand them, children’s books are stuffed with

references to mental states” (Doherty 2007, 2)."®

I1l. Cognitive Linguistics and Conceptual Metaphor

This section turns to the field of cognitive linguistics, particularly as it articulates
constructions of conceptual metaphor in everyday and poetic language. Cognitive
linguistics is primarily concerned with how the body provides structure for
understanding experience; with the foundations of concepts expressed in and through
language. “The peculiar nature of our bodies”, Lakoff and Johnson (1999, 19) argue,
“shapes our very possibilities for conceptualization and categorization”. Abstract
concepts (target domains) are conceptualized, in this view, using mental models

derived from bodily experience (source domains). Kévecses (2000, 4) explains that,

Conceptual metaphors bring two distant domains (or concepts) into
correspondence with one another. One of the domains is typically more physical
and concrete than the other (which is thus more abstract). The correspondence is
established for the purpose of understanding the more abstract in terms of the
more concrete.

Individuals, in other words, systematically map points of correspondence between
elements of source and target domains. The mappings themselves are motivated by
image schema: persistent cognitive structures formed of our bodily experiences
(Lakoff 1987; Mandler 2004)."” These linguistic features —termed ““conceptual
metaphors” —allow individuals to express highly complex thought and emotion

concepts via metaphorical mappings. It is accordingly through linguistic metaphors

'8 See Dyer et al. (2000) for an analysis of children’s books in particular, who argue that, “because
storybooks for young children frequently center on the actions and interactions of people or
personified animals, they may also contribute to children’s understanding of mind” (2000, 18). In
testing this hypothesis, Dyer et al. survey ninety children’s books (forty-five for three- and four-year-
olds and forty-five for five- and six-year-olds), “for references to mental states in three ways: (a) via
words and expressions in the test, (b) via the pictures, and (c) via ironic situations” (2000, 17). They
concluded that, based on this study, “the rate of textual references to mental state was high for both
groups, with a mental state token occurring on average every three sentences in books for both age
groups (2000, 17).

' Johnson (1987) gives an excellent summary and description of image schemata as they relate to
metaphor construction. He explains, for example, that (1987, xiv), “An image schema is a recurring
dynamic pattern of our perceptual interactions and motor programs that gives coherence and structure
to our experience”.
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that concepts are expressed in their greatest complexity (Kovecses 2000, 3-4).
Metaphor is thus an essential feature of both thought and language. It is not only that
our experience is embodied in the sense that it is composed of mind, body, and
world, but also that these embodied aspects of experience provide structure for the

way we understand and express psychological functions and processes.

Lakoff and Johnson articulate this theory of conceptual metaphor in its earliest form
in Metaphors We Live By (1980). Their main aim is to demonstrate how these
linguistic features permeate everyday language.” “Metaphor”, Lakoff and Johnson
(1980, 3) argue, “is pervasive in everyday life, not just in language but in thought
and action. Our ordinary conceptual system, in terms of which we both think and act,
is fundamentally metaphorical in nature”. As a brief example, psychological
dissonance is sometimes understood using image schemata derived from concepts of
physical combat and aggression. Lakoff and Johnson (1980, 4-5) describe this image
schema as, “Argument is War”; examples of which include, “Your claims are
indefensible”, “He attacked every weak point in my argument”, and “He won the
argument”. In each of these cases, an abstract concept (mental discord) is understood
by making points of comparison with physical behaviour (martial aggression).

Lakoff and Johnson (1980, 4) argue that,

It is important to see that we don’t just falk about arguments in terms of war. We
can actually win or lose arguments. We see the person with whom we are
arguing as an opponent. We attack his position and defend our own. We gain
and lose ground. We plan and use strategies. If we find a position indefensible,
we can abandon it and take a new line of attack. Many of the things we do in
arguing are partially structured by the concept of war [author’s emphasis].

* Though the field is, unsurprisingly, much expanded since. For studies that have developed from
Lakoff and Johnson’s original investigation, see (for example) Kovecses (1986, 2002, 2003, 2006,
2007) on metaphor and emotion, Lakoff (1987) and Johnson (2007, 2010), Talmy (1988), and
Sweetser (1990) on the role of image schemata and mental imagery, Stockwell (2002, 2007), Turner
(1998, 2007), and Mandler (2004) on cognitive/linguistic development in infancy and childhood.
Fauconnier and Turner (2002, 17) argue that, “Conceptual framing has been shown to arise very early
in the infant and to operate in every social and conceptual domain. Metaphoric thinking, regarded in
the common sense view as a special instrument of art and rhetoric, operates at every level of cognition
and shows uniform structural and dynamic principles, regardless of whether it is spectacular and
noticeable or conventional and unremarkeable”.
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Lakoff and Johnson claim that the “Argument is War” image schema is so pervasive
that it has become a framework through which we understand the concept itself; in
other words, that our understanding of arguments is inextricably shaped by concepts

of physical aggression and martial activity.

Concepts of justice and virtue are likewise metaphorized using physical aspects of
experience. Common metaphors for justice, for example, draw on concepts of
balance, in which one weighs conflicting arguments, describes biased or bad
judgements as being “skewed”, and conceives of an emerging victor as having the
scales “tip” in their favour. These metaphors are derived not only from physical
experience, but also from the common personification of justice as blind folded and
carrying scales. In this sense, both everyday metaphors for justice and the
personification of the concept is derived from very basic physical experiences.
Virtue, additionally, is metaphorized in terms of vertical orientation, in which
individuals can be “upstanding” citizens and immoral or unkind behaviour is

described as being a, “low blow” (K&évecses 2007, 40-41).

Metonymy is another major area of concern in cognitive linguistics. Lakoff and
Turner (1989, 103-104) explain that, despite its similarity to metaphor, metonymy

has some distinctive features,

1. In metaphor, there are two conceptual domains, and one is understood in
terms of the other.

whereas

Metonymy involves only one conceptual domain. A metonymic mapping occurs
within a single domain, not across domains.

2. In metaphor, a whole schematic structure (with two or more entities) is
mapped onto another whole schematic structure.

whereas

Metonymy is used primarily for reference: via metonymy, one can refer to one
entity in a schema by refereeing to another entity in the same schema.

3. In metaphor, the logic of the source-domain structure is mapped onto the
logic of the target-domain structure.

whereas

In metonymy, one entity in a schema is taken as standing for one other entity in
the same schema, or for the schema as a whole.
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The similarities between them, according to Lakoff and Turner, are (1989, 104):

Both, however, are conceptual in nature.

Both are mappings.

Both can be conventionalized, that is, made part of our everyday conceptual
system, and thus used automatically, effortlessly, and without conscious
awareness.

In both, linguistic expressions that name source elements of the mapping
typically also name target elements. That is, both are means of extending the
linguistic resources of a language.”'

Metonymical mappings, therefore, occur between one part of a conceptual domain
and another. Consider, for example, “The saxophone (= saxophone player) has the
flu today”, “I have a new set of wheels (= a new car/motorcycle)”, and “The Times
(= the reporter from the Times) has not arrived yet” (Lakoff and Johnson 1980, 35-
36). The second case in particular is termed by more traditional rhetoricians as
synecdoche (part as whole), in which one attribute of a domain is used to describe the
overall concept. Lakoff and Johnson (1980, 36) also argue that metonymy can also
provide additional understanding. Using “The Times” metonymy as an example, they
argue that, “When we say, ‘The Times hasn’t arrived at the press conference yet’, we
are using ‘The Times’ not merely to refer to some reporter or other but also to
suggest the importance of the institution the reporter represents” (1980, 36). This
metonymy, thus, “means something different from ‘Steve Roberts has not yet arrived

for the press conference’, even though Steve Roberts may be the Times reporter in

question”.

Conceptual domains—and the image schemata of which they are formed —are thus
essential for understandings of metaphor and metonymy in everyday language. That
they are derived from bodily aspects of experience demonstrates that thought- and
emotion-concepts are metaphorically embodied. These processes are universal:
Kovecses, for example, shows how conceptual metaphor underlies common

linguistic phrases in a range of different language systems (2000).

! See also Kovecses (2000, 4-5), for the differences between metaphor and metonymy.
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Another important subdivision of cognitive linguistics is termed as “conceptual
integration”, or “double-scope blending”. In The Way We Think (2002), Fauconnier
and Turner describe it as the process by which two disparate source domains are
combined within a “generic space”, the comparable structures between them merged,
and the resulting blend used to produce a third mental model. “Conceptual blending”,
Turner (1998, 93) argues, “is a fundamental instrument of the everyday mind, used in
our basic construal of all our realities, from social to scientific”. More recently,
Turner (2007, 214-215) demonstrates the mechanics of this process by describing a
wedding participant. The participant fulfils a roll in the “wedding story”, in which
there are parts, participants, plots, and goals (2007, 214). While the man focuses on
enacting his part in the story (2007, 214), “he is remembering a different story,
which took place a month before... where he and his girlfriend went diving in hopes
of retrieving sunken archaeological treasure”. In recalling this story as he participates
in the wedding, the participant is cognitively able to interweave the two narratives
without becoming confused by them; he would not, for example, confuse the bride
for his girlfriend, nor does he, “swim down the aisle or speak as if through a snorkel
(2007, 214). Turner argues that the participant is able, however, to match comparable
parts of the story in order to produce a new mental model. In comparing the bride to
his girlfriend, for example, he might daydream that he is at his own wedding. Turner

concludes that (2007, 214),

The blended story is manifestly false, and he should not make the mistake, as he
obediently discharges his duties at the real wedding, of thinking that he is in the
process of marrying his girlfriend. But he can realize that he likes the blended
story, and so formulate a plan of action to make it real. Or, in the blended story,
when the bride is invited to say “I do”, she might say, “I would never marry
you!”. Her response might reveal to him a truth he had sensed intuitively but not
recognized.

The wedding and the scuba diving narratives are thus compared and combined to
result in a new, third narrative (2007, 215). The first two narratives are “organizing
frames” with different features that may “clash” in some ways, but are comparable
enough in others to allow for mapping between them. It is by making systematic
connections between the organizing frames (the narratives) in the “generic space”

that the wedding participant produces an “emergent structure” —a successfully
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blended narrative (Turner 1998, 83). Fauconnier and Turner provide a simple

diagram showing how these blends operate (2002, 46 [Fig. 3.6]),

Generic Space

Input 1 B Input 1,

Blend

Input 1 represents the wedding narrative, while Input 2 denotes the scuba diving
memory. A blend occurs when the participant maps comparable features in each
organizing frame in the generic space (as shown by the connecting triangles). These
points of contact (the bride and groom with the participant and his girlfriend) are
then used to produce the blend, while points of disconnect (the bride’s acceptance
and the girlfriend’s potential refusal) are also mapped onto the third, emergent
structure. This new blend may produce new understanding for the participant of his
circumstances: either that he wants to marry his girlfriend, or that his relationship is

in jeopardy.

The above example outlines an instance in which an individual consciously forms a
cognitive blend. This form of double-scope integration, however, also operates on a
more mundane, subconscious level. A common blend, Turner (2007, 216) argues, is
formed of human and animal physiologies. Seals and humans, for example, share
some common characteristics; because of these points of contact, we may perceive
ourselves as “sharing a category” with a seal: “Compelling and evident analogies
leap out at us”, Turner (2007, 216) explains, “between the seal’s appearance and

ours... the result is a conception of a seal that has not only all the seal’s

42

www.manaraa.com



appearance... but a feature we know only of ourselves —the possession of mind”.
Turner amends the original blending diagram to accommodate and illustrate this

analogy (2007, 217 [Fig. 10.2]):

Shared structure

Seal

Human being

Blend
Seal with a mind

This demonstrates that blends need not be elaborate narratives, but can operate
subconsciously, in everyday cognitive processing. The difference between the two
examples it the level of effort required in constructing a blend; the wedding/scuba
narratives, in this view, require more conscious effort to interweave than blends

between humans and animals.

II1.I. Metaphor in Poetry

Conceptual metaphor, metonymy, and blends permeate everyday language, thought,
and understanding. This is also the case for poetry, of which Lakoff and Turner argue

(1989),

Recent discoveries about the nature of metaphor suggest that metaphor is
anything but peripheral to the life of the mind. It is central to our understanding
of ourselves, our culture, and the world at large. Poetry, through metaphor,
exercises our minds so that we can extend our normal powers of comprehension
beyond the range of metaphors we are brought up to see the world through.*

2 For recent studies that apply these insights to different phases of literature, see Lakoff and Turner
(1989) on Shakespeare, Dante, and Dickenson; Boyd (2008) on Homer and Geisel, and Zunshine
(2006) on Woolf, James, and Dostoyevsky; also Zunshine (2015) for an introduction and collection of
articles on cognitive applications to literature in general.
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Despite an historical tendency to view the construction and understanding of poetry
as an elevated and isolated process, poetic expression and imagination are
inextricably embedded in everyday language and experience. Poets, therefore, rely
on basic, subconscious metaphors employed in everyday language to construct

meaning in their work.

Lakoff’s and Turner’s preliminary analysis of poetic metaphor has been instrumental
in demonstrating how these subconscious practices permeate the history of literature.
In doing so, they claim that poetic metaphor is not only sourced in everyday
linguistic expression, but is also a universal, timeless impulse. Their analysis focuses
particularly on Shakespeare, Dante, and Dickinson; but others have more recently
applied these insights to other forms of literature. Boyd (2008), for example, focuses
on Homer and Geisel in emphasizing the role of evolution in the way that stories are
compiled and understood by their audiences,* while Zunshine (2006), in focusing
upon Woolf’s work, discusses how awareness of ToM can enrich our understanding

of interactions between characters in literature **

Lakoff and Turner dedicate a considerable portion of More Than Cool Reason to
poetic metaphors of life, death, and time. These concepts, they argue, are commonly

metaphorized in literature using everyday image schemata such as, “Life is a

% Though Boyd focuses especially on the Odyssey in Homer, his analysis is somewhat disappointing.
Boyd’s study of Homer focuses on the narrative from only the broadest point of view, arguing, in a
general sense, about what kinds of stories might appeal to audiences of the Iliad and Odyssey. In
doing so, his discussion is rather limited and unsatisfying; in the thesis that follows, I hope to provide
more thorough and specific analysis of the Homeric epics, to show how evolutionary aspects of
experience operate on a deeper and more pervasive level.

24 Lakoff and Turner’s work, however, continues to be one of the most influential in the field. More
recent contributions include: The Oxford Handbook of Cognitive Linguistics (2007), which includes
contributions from (for example) Turner, Fauconnier, Tomasello, and Zlatev, which focuses primarily
on linguistic structure, language use, grammar, and metaphor; Stockwell (2002, 2007), who provides
excellent and thorough analysis of how cognitive science can enrich our reading of poetry and
literature; The Oxford Handbook of Cognitive Literary Studies (2015), which takes a less language-
based approach to literature and, instead, focuses on topics such as emotion-concepts, empathy,
literary experience, and imagination; and Imaginative Minds (2007), which especially focuses on
recent and extremely fruitful advances in ideas of imagination, metaphor, and memory. The fact that
this is only a very small selection of the available literature demonstrates the level of interest, over
time, in these fields of study. That they have been so successfully applied to different phases and
types of literature, furthermore, demonstrates how widely applicable and fruitful are, I think, these
approaches.
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29 ¢

Journey”, “Death is Departure”, “People are Plants”, and “Death is going to a Final

Destination”. Frost’s The Road Not Taken (1916), for example, begins with,

Two roads diverged in a yellow wood, and sorry I could
not travel both and be one traveller. Long I stood and
looked down one as far as I could to where it bent in the undergrowth.

And ends with,

Two roads diverged in a wood, and I—1I took the one less
travelled by, and that has made all the difference.

Frost famously uses concepts of journeys in constructing his metaphor for life in this
poem. We might make this connection because we, as readers, use these types of
metaphors in everyday speech, in which important decisions are forks in the road,
different choices are diverging pathways, difficulties are rough terrain, and death is a
final destination: these ideas are implicit in commonly used metaphors such as, “He
came to a crossroads” and “He’s gone to a better place”. We see a comparable
process taking place in the beginning of Dante’s Divine Comedy, Lakoff and Turner
note, which describes life as a road to be traversed: “In the middle of life’s road,| I
found myself in a dark wood”. “Knowing the structure of this metaphor”, Lakoff and
Turner (1989) argue, “means knowing a number of correspondences between the two

conceptual domains of life and journeys”; they list them as,

The person leading a life is a traveller.

His purposes are destinations.

The means for achieving purposes are routes.
Difficulties in life are impediments to travel.
Counsellors are guides.

Progress is the distance travelled.

Things you gauge your progress by are landmarks.
Choices in life are crossroads.

Material resources and talents are provisions.

Frost thus conceptualizes two choices—or ways of living life—as roads down which
his speaker could travel. In taking the “road less travelled”, however, we are meant
to infer that he chose the less conventional path. Death is also conceptualized in

poetry as an agent who guides one on their journey to the afterlife: the Grim Reaper,
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for example, is one common articulation of this theme, as is the idea of life being
“taken” by a personified agent. Mythologies from different cultures, Lakoff and
Turner point out, similarly conceive both of death as a journey and of a personified
agent who guides them to their destination: the Hermes and Charon lead the Suitors
and Odysseus (respectively) to the Underworld in the Odyssey, while, in the Biblical
tradition, Heaven, Purgatory, and Hell are conceptualized as locations to which one’s
soul departs after death. Dickinson’s Because I Could Not Stop For Death, Lakoff
and Turner argue, is another, particularly good articulation of this theme. It begins

with,

Because I could not stop for Death —
He kindly stopped for me —

The Carriage held but just Ourselves —
And Immortality.

We slowly drove — He knew no haste
And I had put away

My labor and my leisure too,

For His Civility —

The speaker initially describes life as a journey, and Death as an agent that conveys
her through each stage until, finally, they reach their destination: “We paused before
a House that seemedl| A Swelling of the Ground —| The Roof was scarcely visible |
The Cornice — in the Ground —”; in other words, the gravesite and the burial mound
in which the speaker will have their “final resting place”. “Life is a journey”, “Death
is a destination”, and “Death is an agent” are not the only metaphors at work in this

poem, however; in the third stanza, for example,

We passed the School, where Children strove
At Recess — in the Ring —

We passed the Field of Grazing Grain —

We passed the Setting Sun — *

* Another famous example of these same metaphors, Lakoff and Turner (1989) point out, is in the
twenty-third psalm:

The Lord is my shepherd; I shall not want. He maketh me to lie down in green pastures:
he leadeth me beside the still waters. He restoreth my soul: he leadeth me in paths of

righteousness for his name’s sake. Yea, though I walk through the valley of the shadow
of death, I will fear no evil; for thou art with me, thy rod and thy staff they comfort
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This stanza interweaves the “People are plants”, “Lifetime is a day”, and “Death is
night” (a sub-division of the “Lifetime is a day” image schema). Death leads the
speaker past children at mid-point through their school day and fields of “grazing
grain” —both images that evoke ideas of immaturity. Dickinson perhaps leads the
reader to make complex connections between them: between (first) the stalks-and-
heads of the grain and the bodies of children, (second) the movement of playing
children and the sway of fields of grain, and (third) between planting, growth, and
harvest and birth, life, and death. On this final note, there is perhaps a comparison to
be made between the growth and harvest of grain with children completing their
lessons —becoming adults, or reaching maturity, and with death. Death, in this sense,
is the farmer—thus we have, in common conceptions of the Grim Reaper, his
scythe—who harvests lives as a farmer harvests a field at the end of the season. What
Dickinson describe is life as a cycle of the seasons; as birth, life, and death
concretized with images from the natural world. She does so not only by drawing
connections between the playing children and the fields of grain, but also by
portraying Death as a personified agent who oversees the process. The reason why
we, as readers, might make these connections so easily is because “we know
subconsciously and automatically many basic metaphors for understanding life, and
Dickinson relies on our knowledge of these metaphors to lead us to connect the
sequence she gives to the sequence of life-stages” (Lakoff and Turner 1989). A
personified agent, in other words, leads the speaker through each stage of her life,
patiently and “kindly” waiting until they have achieved their goals (“Because I could

not stop for Deathl he kindly stopped for me”). Once the sun has set, however, the

me... surely goodness and mercy shall follow me through all the days of my life: and I
will dwell in the house of the Lord forever.

There are compelling and notable similarities between Dickinson’s poem and the psalm: in particular,
that (first) God is constructed as a personified agent—a shepherd —who guides the speaker through
life and into death; (second) life and death are metaphorized through images of the natural world (the
“green pastures” and “valley of death”), and (third) heaven—or the afterlife —is a final destination—a
“house” to which the speaker is eventually led. “The life-as-a-journey metaphor”, Lakoff and Turner
(1989) argue, on this point, “is so taken for granted in the Judeo-Christian tradition that we instantly
understand that God is a guide, that there are alternative paths of good and evil through life, and that
death hands over us throughout”.
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speaker is finally conveyed to their final destination—to the house/burial mound that

will be their final resting place.

IV. Homeric Scholarship and the Embodied Mind

I have so far outlined the theoretical frameworks that inform my reading of Homer in

the successive chapters of this thesis. It describes how cognitive science articulates
the relationships between brain, body, and world and, in doing so, presents a view of
mind that is deeply and inherently psychosomatic. The final section of this chapter
turns to applications of insights from cognitive science to the Homeric epics, as well
as earlier accounts of Homeric psychology. I then conclude this chapter by
describing my contribution to discussions of Homeric physiology and psychology

and by outlining my methodological approach to the material.

IV.l. Early Accounts of Homeric Psychology

Early studies of Homeric psychology focus mainly on the organ terms that,
combined, loosely denote a Homeric lexicon of mind. Pelliccia (1993, 16) points, for
example, to scholarly discussion of internal monologues that typically regard them as
either (first) “literary and dramatic techniques” (Leo 1908; Schadewaldt 1926;
Bohme 1929) or (second) “evidence for psychology” (Snell 1953); it is on the latter
category that I place my focus. Of these, Snell’s Discovery of the Mind has been one
of the more influential works on Homeric psychology that, similar to traditional
Cartesian dualism, adopts a fragmented approach to concepts of physiological and
psychological aspects of experience. “The early Greeks did not”, Snell (1953, 7)
argues, “either in their language or in visual arts, grasp the body as a physical unit”.
Snell justifies this claim by arguing that, because there was no word denoting a
whole, unified man that encapsulates both body and mind —his study points only to
words that correspond, for example, to the outer skin of the body —the early Greeks
must not have possessed the concept itself.** Adkins (1970) and Dodds (1951)
likewise take a dualistic approach to Homeric psychology. In From the Many to the

One (1970), Adkins explains of internal organs that, “the presentation of separate

% Purves (2014), accordingly, states that it is only after death that the Homeric body is described using
a single word: c@pa (body).

48

www.manaraa.com



springs capable of impulse, emotion, and through, the existence of, so to speak,
separate ‘little people’ within the individual, seems natural in light of Homeric
psychology” (1970, 2), while Dodds argues in The Greeks and the Irrational that, “A
man’s thymos tells him that he must now eat or drink or slay an enemy, it advises
him on his course of action... [h]e can converse with it, with his ‘heart’ or his

‘belly’, almost man to man”.”’

These views have received strenuous objections over the years.”® Pelliccia (1993, 17
n.12), for example, compares Snell’s argument with the Sapir-Whorf Hypothesis,”
which proposes that, because Eskimo languages possess no unified word for “snow”,
they must not possess the concept.” Pelliccia ultimately argues of Snell that (1993,

17-18):

It was desirable [for Snell] to describe the constituent organs as being as
autonomous as possible: the fewer restrictions on the organs’ capabilities, the
more plausible the claim that there is no sense of union or self. What we find in
Homer, then, is not simply a forceful way of describing a familiar psychological
condition, “the divided self” —for Snell denied that Homeric man had a self, and
a fortiori a divided self: conflict between Odysseus and his thumos, according to
Snell, is an argument between two separate and independent entities.

27 See also Voigt (1934) whose argument is similar to that of Snell’s, Adkins’, and Dodd’s.

%8 In addition to Pelliccia’s (1993) and Halliwell’s (1990) objections below, see also Schmitt (1990),
who attributes his (and Voigt’s) views to both existentialism and philosophical concepts of aesthetics.
In his review of Schmitt, Cairns (1992, 1-2) expresses criticism of this approach, however, in stating
that, “his gradualist and detailed approach needlessly postpones the ‘punchline’, that Snell’s criteria
for freedom of decision are totally unreasonable”.

% Pelliccia is not the only scholar to do so; Padel (1992, 45f.) likewise refers to the Sapir-Whorf
Hypothesis in her repudiation of Snell’s claims, but, as Pelliccia (1993, 19 n. 16), endorses it in her
discussion. “This hypothesis”, Pelliccia (1993, 17 n. 12) argues, “is controversial; the illustration has
been shown to misrepresent the evidence of Inuit and Yupik (i.e. “Eskimo”) entirely”. For other
objections to the Sapir-Whorf hypothesis, see Martin (1986), Murray (1987), Pullum (1991) and
Eastman (1990). Pelliccia refers to objections made of another of Whorf’s studies on Hopi perceptions
of time; this is by Comrie (1985, 4), who objects that, “In some instances, the claim that a certain
culture lacks any concept of time, or has a radically different concept of time, is based simply on the
fact that a language in question has no grammatical device for expressing location in time, i.e. has no
tense... [Plerhaps the most famous of such equivocation is in Whorf’s account of the Hopi, where the
absence of straightforward past, present, and future categories and the overriding grammatical
importance of aspect and mood is taken to be indicative of a radically different conceptualisation of
time”.

0 “Bskimo” languages, rather, have a set of words that denote different aspects of snow; Pelliccia
(1993, 17 n. 12) points, for example, to “falling snow” and “snow in a drift” in his discussion.
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Halliwell (1990, 34-42) similarly objects to Snell’s, Adkins’, and Dodd’s
conceptualizations of Homeric psychology.” He identifies two main principles
underlying their views: first, as Pelliccia noted, the lack of a word which denotes a
unified being in Homer; and second, the multiplicity of words that form the Homeric
lexicon of mind (1990, 37).”* In objecting to this view, Halliwell rightly states that
this lexicon of mind should not supersede in importance the presentation of
psychology in Homer’s broader narrative; that, “it should not be one particular area
of vocabulary, but the entire narrative and dramatic style of the poet, and the images
created in this style, which give expression to a view of men and the workings of
their mind” (1990, 38). His discussion of the opening passage of Odyssey 20 (which
occupies the sixth chapter of this thesis), lends further weight to his repudiation of
Snell’s, Adkins’, and Dodds’ view of Homeric psychology. In briefly examining this
passage, Halliwell (1990, 39) contends that, “the conflict of impulses within

Odysseus is exactly that”; he continues,

It is only because we know what it is for an individual mind to be caught in an
agitated dilemma of contending impulses, and yet for the experience to be
played out within an integral state of consciousness, that we can understand this
remarkable scene and implicitly relate it to other possible experiences of psychic
tension.

The Odyssey 20 passage also demonstrates, Halliwell argues, “a dynamic and
expressive flexibility” of Homeric organ terms that discourages a fragmented view of
the mind; that, in other words, the interchangeability of the ﬁrog, 7n0dta, and

Bupog suggests that they are not independent, detachable entities.

3! “In their attempts to deny to the Homeric epics”, Halliwell (1990, 37) argues, “and, by doubtful
extrapolation from them, to the world in which they were produced, recognition of the basic unity of
human consciousness, Snell and others have applied a faulty method and drawn unwarranted
conclusions from it.”. Halliwell refers especially to Adkins’ argument that (1970, 13), “Homeric
language... would have tended to encourage the fragmentation of Homeric man’s psychological
experience”’, which he argues, “implies that Homeric man and his language existed outside the
poems” (1990, 37 f. 4). He similarly refers to Long (1970, 122), who considers the language of the
Homeric poems a “direct record” of the culture in which it was produced.

2 Dodds (1951, 16), for example, argues of these terms that the capacities they denote, “are not felt as
a part of the self, but show themselves as ‘detached entities’”. Commenting on these two underlying
principles in particular, Halliwell argues that (1990, 37): “Both halves of this argument are impaired
by what one might call a lexical bias—an assumption, to which I have already referred, that individual
lexical items and locutions, or lack of them, are the most significant facts about the way in which a
language shapes the conceptions expressible within it”.
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More recently than Snell, Adkins, and Dodds is Jahn’s study of these different organ
terms (1987), which concludes that certain terms denoting mental capacities —
Oupog, doNv/Ppoévec, NToo, %70, and xpadin/xapdic—are (to a certain extent)
synonymous, operating within a formulaic system. Padel, in her In and Out of the
Mind (1992), devotes a chapter of her work to a description of the nature and
function of internal organs in the Homeric psychology imbued with mental or
emotional capacities. While her aim is to establish a context for later Classical
conceptualizations of psychology and physiology (which, she argues, are based in
Homer) (1992, 18), her summary is useful here because it focuses in particular on the
physical aspects of emotions on these internal organs. Clarke’s Flesh and Spirit in
the Songs of Homer (1993) endeavours “to gain an inkling of the earliest knowable
ancestor of this idea of the ‘little world” of man, by asking how the Greeks of the
early first millennium BC conceived of human identity in relation to the visible
substance of the body” (1993, 3). The first four chapters of Clarke’s inquiry focus on
Homeric perceptions of body and soul, where he argues against a dualistic view of
the mental and physical as “insidious” and limiting (1999, 39-42).” Instead, Clarke
places emphasis on body and soul as a single, unified entity, and then begins locating
and analysing Homeric perceptions of the “mental life” of the individual through
taxonomy of the physical aspects of the mind. These four chapters provide a basis for
the remainder of his study: an examination of the “unified” Homeric body in relation
to death and dying.* Pelliccia, in his Mind, Body, and Speech in the Songs of Homer
and Pindar (1993) provides discussion of the speech capabilities of organs in Homer

and Pindar.

IV.l. Homer and Cognitive Science

There has been increasing interest, in recent years, in the application of insights from

3 See also Claus (1981) for a study of Yy in Homer.

* Other studies that have explored Homeric organ terms, but have not contributed to the formation of
my own research, include the work of scholars such as Darcus-Sullivan (1979b, 1979b, 1980a, 1980b,
1981, 1988) and Caswell (1990). Darcus-Sullivan devotes the majority of her work on Homeric
psychology to listing the many occurrences, contexts, and usages of Greek words associated with
thought and emotion, while Caswell presents taxonomy of the semantic associations and usages of
BU0pog in early Greek epic. Despite the value of these works for contributing to our understanding of
linguistic patterns and usages of these concepts, these works fail to provide a comprehensive picture
of Homeric psychology, owing to their highly limited scope. Because of this, my study avoids this
kind of investigation.
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cognitive science to the Homeric poems, which has resulted in a lively and
burgeoning re-examination of body-brain-world relationships in the Iliad and
Odyssey.” Cairns (2001, 2003, 2005a, 2009, 2012, 2013) in particular examines
nonverbal behaviour (including the use of dress) and conceptual metaphor in both
Homer and Greek literature more generally, with a special emphasis on emotion
concepts. In Vétu d’Impudeur et enveloppé de chagrin (2012), Cairns focuses on
metaphors for experiences such as aido¢ and d&yog that, he determines, are
constructed based on physical uses of dress. In introducing his study, he argues that

(2012, 175),

Les categories émotionnelles d’une culture s’appuient sur I’experience; elles
sont fondées sur I’interaction physique d’étres humains en chair et en os et de
leur environnement et prolongées via des metonymies et des metaphors qui
dérivent d’une telle experience. Les proprieties de ces emotions ne sont pas
données objectivement, mais ressenties; elles dépendent non seulement de
processus concrets dans le corps, dans le monde, mais aussi de la représentation
de la phenomenology de tells processus dans le systeme intersubjectif qu’est le
langage.

For example, Cairns examines a passage from Theogony in which Gaia is “covered”
by Uranus (126-127, tva. v el mévta xalisrror). The image schema that
underlies this metaphor, Cairns argues, includes (first) the “celestial”, (second) the
sexual (“male covers female”), and (third) the “moral (Gaia is a female being whose
nakedness must be covered)” (Cairns 2012, 180). Another good example of similar
phenomena, Cairns argues, is in garment metaphors that describe death or fainting,
as in Od. 20.351-357. In this passage, Theoclymenus perceives the suitors’ heads,
faces, and knees “clothed” in “night” (351-352, vuxti pev vu€wv eilbaton
rneharal te mEOoWTA Te VEQDOE TE YOUVQ); “this metaphorical and physical
clothing”, Cairns (2012) argues, “represents at once their own deaths and their

lamentation at their own deaths”. In other studies such as “Bullish Looks and

 This is likewise the case for other phases of Greek literature (and music). Cairns’ work (2012,
2013), while placing most of its emphasis on the Homeric poems, also considers examples from
tragedy. Budelmann and Easterling (2010) apply theory of mind studies to tragedy, while Budelmann
and LeVen (2014) borrow work done in cognitive linguistics on conceptual blending in their analysis
of Timotheus. Meineck (2011, 2012) focuses on the theatrical mechanics of tragedy, but especially on
neuroscientific approaches to the “tragic mask” and visuo-spatial experiences in the Greek tragic
theatre. Canevaro’s (2015) work focuses on cognitive applications to the Hesiodic corpus. Similar
work is also being done for Latin; see Short (2011, 2012a, 2012b, 2013), who focuses especially on
conceptual metaphor in the Latin language.
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Sidelong Glances” (2005a), “Weeping and Veiling” (2009), and “A Short History of
Shudders” (2013), Cairns examines the role of nonverbal behavior (including, in the
second, uses of dress) in the conceptualization and performance of emotion.
Borrowing from modern studies of mind, for example, Cairns ¢poixn in Greek
literature, which he argues is a common dimension of both “emotional and non-
emotional events” (2013). In doing so, he argues that (2013), “there are substantial
aspects of emotional experience that depend on the biological heritage of our species
and are deeply rooted in basic mechanisms of bodily regulation that human beings
share with other animals”. Ancient Greek emotion concepts are, thus, partially
defined by evolutionary pressures; common conceptualizations of emotions typically
associated with ¢pinn, such as fear, are also partially constructed using the affective

quality of those emotions on the body.

Minchin (2001a, 2001b, 2005, 2006, 2012) and Scodel (2002, 2014) both contribute
valuable discussions of memory, narrative, and nonverbal communication in Homer.
A major contribution to these fields is Minchin’s Homer and the Resources of
Memory, which applies cognitive theory to the Iliad and the Odyssey. Minchin’s
discussion primarily focuses on how stories are compiled by narrators from memory,
as well as communicated to and understood by their audiences (2001b, 1). At the
heart of Minchin’s analysis, thus, is how the Homeric narrator was able to recite and
communicate the Homeric poems from memory; Minchin convincingly argues that
studies on memory from cognitive science can aid us in understanding this process.*®
Minchin (2006, 2007), however, is also interested in how memory functions for
Homer’s characters in an intra-narrative sense. In “Describing and Narrating in
Homer’s Iliad” (2007), for example, she focuses on the mnemonic function of
material objects, while in “Memory and Memories” (2012), she applies insights from
cognitive science in distinguishing between personal, social, and cultural memory in
Homer. Scodel (2002) is also interested in intra-narrative memory in Homer; in
“Homeric Signs and Flashbulb Memory”, for example, she considers the Odysseus-

Eurycleia episode of Odyssey 19 with respect to modern studies of flashbulb

3% T discuss Minchin’s work on memory further in Chapter Five of this thesis, with regard to Aethon’s
comments about the process by which he will respond to Penelope’s challenge.
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memory.”’ I discuss these ideas in greater depth in my own discussion of the passage.

More recently, Minchin (2012) and Scodel (2014) examine nonverbal behaviour in
Homer from two different perspectives. Minchin employs modern studies of
nonverbal behaviour to Homeric examples such as the Hector-Andromache-
Astyanax episode of Illiad 6, the “embassy” scene of Iliad 9, and Patroclus’ weeping
in Iliad 16. In doing so, she argues that body language plays as important a role in
communication for Homer’s characters as it does in the everyday; in this sense, it can
successfully replace speech when communicating meaning within the narrative. But,
according to Minchin, it also serves an extra-narrative purpose: in describing
especially vivid and “pictureable” behaviour, the narrator makes his poem more

memorable for his audience (2012, 38):

The economy with which gestures, facial expressions, physical movements,
physiological reactions, and behaviours such as touching and standing close may
be described, the richness of the information that they individually encapsulate
for the audience, and the vividness—the ‘pictureability’ —of these universally
recognizable behaviours ensure the memorability of these moments for the poet
who composes as he sings—and for the audience who follow the tale.

Minchin, thus, places the relationship between narrators and audiences at the fore of
her studies of Homeric nonverbal behaviour. In contrast to this, Scodel (2014) has
recently applied theory of mind studies to Homer in “Narrative Focus and Elusive
Thought in Homer”. She demonstrates how Homer’s characters and audiences
employ these capacities in speculating about others’ mental states, even when there
is little concrete information at hand.”® Characters, Scodel (2014) argues, “read” the
nonverbal behaviour of others in intuiting and inferring their mental states; this is
similar to the processes (as described in modern theory of mind studies) in which we

engage in the everyday). She terms efforts to do so “gap management”.

A more extensive (though earlier) study of nonverbal behaviour in Homer is

37 On applications of cognitive science to Homeric memory, see also Clay (2010), who argues that
concepts of memory, imagination, and mental imagery usually attributed to later Greek literature is
already explicit and fully utilized in the Homeric poems.

® A related work by Scodel, Epic Facework (2008) demonstrates how Homer’s characters manage
“face” in the epics; in doing so, she applies the work of Goffman in particular.
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Lateiner’s Sardonic Smile (1995), which examines Homeric gesture, body language,
facial expression, and paralanguage in (primarily) Iliad 24 and the Odyssey. In line
with modern studies of nonverbal behaviour, Lateiner identifies five main categories
that underlie his methodological approach to the Homeric material (1995, 11): “A.
Ritualized and conventional gestures, postures, and vocalics; B1. Affect display:
psychophysical, out-of-awareness emotional signs; B2. Subconscious, out-of-
awareness gesticulation and vocalics; C. Objects, tokens, clothes (external adaptors);
D. Social manipulation of space and time (proxemics and chronemics); and E.

Informal, in-awareness gestures, postures, and verboids”.

V. Conclusions

This study briefly outlines the theoretical frameworks that have influenced my
reading of Homer in the successive chapters of my thesis. As I show above, there has
been increasing interest, in recent years, in applying these insights to the Homeric
poems; scholars such as Cairns, Scodel, Lateiner, and Minchin have been
instrumental in demonstrating the explanatory power of this methodological
approach for archaic poetry in particular. There is, however, no single, extended
study focused solely on body-brain-world relationships in the Homeric poems. While
Cairns fruitfully and convincingly interweaves cognitive science in his reading of the
lliad and Odyssey, his work also focuses on Greek literature more generally.
Minchin, in the mean time, focuses most specifically on how cognitive science
elucidates issues of memory and imagination, but especially in narrator-audience
relationships. Scodel’s main area of interest is in narratology. While Lateiner’s study
is useful and insightful, finally, it (first) focuses exclusively on nonverbal behaviour,
(second) takes the Odyssey as its major focus, and (finally) precedes recent and

important developments in cognitive science over the past two decades.

Earlier studies of Homer have avoided some of the issues that I aim to investigate in
my own research. While Pelliccia’s Mind, Body, and Speech is insightful and
comprehensive, it is limited for the purposes of my investigation in the sense that it
discusses a very specific kind of mind-body interaction: more precisely, it focuses

only on communication with internal organs to the neglect of the many other aspects

55

www.manaraa.com



of mental-physical contact and influence in the Homeric poems. Other works, such
as Padel’s In and Out of the Mind and Clarke’s Flesh and Spirit focus in part on the
physical aspects of the mind, these investigations are intended for other purposes;
Padel uses her discussion of Homeric psychology as context for later Classical views
of the mind, and Clarke is predominantly interested in death, dying, and the
“afterlife” of body and soul. Other studies on Homeric psychology, such as the work
of Claus and Bremmer, focus on the study of one particular organ; while these

studies are useful, they provide only a limited and partial view of the Homeric mind.

This thesis aims to contribute to current scholarship by presenting the first extended,
concentrated study of cognitive approaches to the Iliad and Odyssey. In doing so, it
not only seeks to follow in the footsteps of Cairns, Minchin, and Scodel, but also
focuses primarily on conceptual metaphor, simile, nonverbal behaviour (gesture,
facial expression, paralanguage, and dress), and individual interaction with
environment and other people. My work, in other words, aims to differentiate itself
from the previous scholarship by offering analysis and discussion of cognitive
embodiment that focuses specifically and exclusively on the Homeric epics.
Halliwell’s (1990) claim that Homeric psychology is not just presented by the
narrator through the organ terms is an important one: as this thesis will show, the
psychological functioning of Homer’s characters is as complex as our own, primarily
because it is based in physical, developmental, material, interactional, and
evolutionary aspects of experiences that were as persistent in the ancient world as
they are, for us, in the everyday. With this in mind, I begin my study with a
discussion of Idomeneus and Meriones in /liad 13 and, more specifically, with

Idomeneus’ claims about the explanatory power of nonverbal behaviour.
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Chapter Three: Idomeneus’ Brave and Cowardly Men, lliad 13.274-294

On his way to the battlefield in Iliad 13, Idomeneus crosses paths with Meriones
who, having broken his spear on Diomedes’ shield, has returned to the Achaian camp
to obtain a new one. After offering Meriones one of the many he has captured in the
past, Idomeneus attempts to reassure his companion that he is well aware of his

martial skill and valour, despite the implications of his initial boast (274-294):

Tov &’ avt’ Tdopeveve Kontdv dyog dvriov nHda-

“01d’ dpeTnv 0ld¢ £ooL Tl o€ 1) TadTa AéyecOau;

el yap VOV oo vnuoi Aeyoipedo tdvteg doLotol

&g MOoyov, EvBa pdhot’ aetr) droeldetal avopdv,

€v0’ O te de1hog avnE Og T dAxLpog €Eedpadvon

toD pev ydo te nanod teémeTon xomg dAAVOLG dANY,

0084 ol dtpépac Nodal gontiet’ &v dpoeot Ouudc, 280
AMO peTorhdlel xai € apdotéQoug modag (Cet,

év O¢ 1€ ol nadin peydha oTéQVoLoL TOTAOOEL

%xNOOg OlOPEV®, TATAYOG O TE YIYVET” O0OVIWV:

o0 &’ dryabol oVT’ G TEémETOL YOMG OVTE TL ANV

T0fEl, Emeldav mEMTOV £0ilnToL AoyYov AvoQhv, 285
dodatal d¢ TayoTa ynuevol év dat Ayt

0V0¢ nev EvOa TeOV YeE HEVOGS Rl YELQOS OVOLTO.

el meQ ydo xe PAeto moveluevogs 1e Tumeing

ovx OV €v avyév’ dmobe méool PELOG 0VO’ EVE VOITW,

AMG %EV 1] 0TEQVMV 1] YNOVOG AVTLAOELE 290
TROCOM LEUEVOLO LETA TTQOUAY WYV O0QLOTUV.

AMA” Gye pnrétt TadTa Aeydpuefo vnmoTior g

£0TaOTES, Wi TOU TLg VITEQPLANMG VELETT|ON):

AaMAO 00 ye vMoinv ¢ nv Ehev OOV Ey0s”.

Then Idomeneus, lord of the Kretans, answered him in return, “I know your
valour and who you are. Why do you need to speak about it? For if now
alongside the ships all the best of us were to gather in a hidden place, there the
excellence of men would be best distinguished, where the brave and cowardly
show themselves clearly. The skin of the coward changes one way and then
another, and the thumos in his phrenes cannot restrain him to sit steadily, but he
shifts from one leg to another, and then settles on both feet, and the kardia
inside his chest pounds violently, thinking of the death spirits, and his teeth
become chattered together. But the brave man’s skin does not change colour, nor
is he very frightened whenever he takes his place at the forefront in the hidden
position, but he prays to meet quickly in bitter division. There none could find
fault with your battle strength or your hands. For even if you were to be
wounded in your toil from a spear-cast, the weapon would not strike you in the
back of the neck, nor in the back, but would strike into your chest or belly as
you rush forwards through the meeting of champions. So come, do not let us any
longer stand and talk about this like fools, for fear that someone arrogantly
reproach us. But go to my shelter and choose a heavy spear for yourself”.
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This dichotomy between bravery and cowardice on the battlefield—and the
nonverbal behaviour with which each is associated —is at the heart of Idomeneus’
speech. While the coward is restless and fearful, with chattering teeth, pale skin, and
a rapidly beating heart, the brave man is focused and determined, exhibiting none of
his companion’s physical symptoms. Within this context, Meriones is doubtless
comparable to the brave man, who rushes eagerly to the forefront of battle and is not,
unlike the coward, afraid of dying. In establishing this dichotomy, Idomeneus not
only claims that one gains insight to the inner workings of the mind by observing
these external outputs, but also defines bravery and cowardice based primarily on
their somatic, affective qualities. This is also the case more generally for the Iliad
and Odyssey, in which in- and out-of-awareness nonverbal behaviour—body
language, gesture, facial expression, and paralanguage —constitutes, as in the
everyday, an important dimension of cognitive activity.” And as in the every day,
Homer’s characters process and interpret this behaviour based on their theory of
mind abilities, which enables them to attribute mental states to others through their
own subjective, first-person familiarity with similar physiological and psychological
experiences. “For literary characters”, Lateiner (1989, 22) argues, “as well as in real-
life situations, facial expressions, postures, and gestures communicate emotional
states, convey urgent messages, and allow individuals to avoid explicit and non-

negotiable conflicts”.

This chapter unpacks Idomeneus’ claims about nonverbal behaviour and its function
in understanding the psychological activity of others. It takes as its focus two major
aspects of the passage: (first) the perceived affective quality of emotions on the body
and its implications for a psycho-somatic account of experience in Homer; and
(second) the communicative potential of these phenomena, via this nonverbal
behaviour, for characters, audiences, and narrators. Modern studies of nonverbal

behaviour and theory of mind, such as those explored in the previous chapter, can

%% Recent studies on the role of gesture and expression as nonverbal indicators of thought and emotion
include the works of Cairns (2005a, 2005b, 2013), Follinger (2009), Minchin (2008), Lateiner (1989,
1995), and Scodel (2008); conversely, see Boegehold (1999) for the absence of gesture in ancient
Greek literature more generally.
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help us access some of the ways in which Homeric poets and characters understand
the body as an active component of psychological experience. That this nonverbal
behaviour is based in physical, material, interactional, and evolutionary experience
might also make the internal processes of Idomeneus’ imagined men more accessible
on an extra-narrative level. In exploiting phenomenological aspects of experience
that are deeply ingrained in our earliest development, the poet foregrounds cognition
in the narrative through the body and makes it possible for audiences to identify and

empathize with his characters.”’

In a more specific narrative sense, [domeneus and Meriones are at pains to assure
one another that, despite their presence in the Achaian camp, they are not avoiding
their martial responsibilities.* Both men are here concerned with protecting their
own reputations and avoiding confrontation; in lingering away from the battlefield,
moreover, they are keenly aware that they may invite the judgment of others, were
they to be seen (291-292). Issues of shame, honour, and censure are thus integral to
this exchange as a whole; but Idomeneus’ speech is particularly interesting for the
purposes of this study because it draws intimate connections between psychological
and physical modes of experience. Exploring this perceived relationship in greater
depth, and with respect to similar examples from elsewhere in the corpus, reveals
more about the function of nonverbal behaviour as a means of delineating cognitive
activity, demonstrates that Homer’s characters possess a theory of mind that they
automatically employ in their interactions with others, and illustrates the perceptual,
interactional, neurological, and evolutionary roots of the poet’s presentation of

emotion concepts and experience in the narrative.

0 Minchin (2008, 25) refers to this idea as “pictureability”: that the audience of the poems are able to
understand the narrator’s use of body language because they are able to picture it in their minds and
relate it to their own experiences. According to Minchin, this also makes the narrative more
memorable: “Not only can we empathize with and evaluate these behaviours, we can also picture
them in our mind’s eye. And, because these moments are ‘pictureable’, they are readily memorable:
they linger in our minds”. Minchin’s argument thus interacts with ancient concepts of évapyeia
(clearness, vividness) and ¢avtaota (imagination, representation/appearance of images, mental
imagery).

1 Scodel (2008, 50-51) identifies this passage an attempt at responding to “face threats” to which
Homeric heroes are particularly sensitive. “The boast that protects his [I[domeneus’] own face
threatens that of Meriones’”, she argues, “Idomeneus then must work to repair the damage, but
realizes that the time he is spending on this remedial exchange exposes both of them to face-damaging
notice. This episode is a miniature comedy of heroic manners” (51).

59

www.manaraa.com



The material for this chapter falls into two major parts. First, building on my
previous discussion of theory of mind, I establish that Homer’s characters are able to
speculate and make inferences about the mental lives of others. In doing so, I show
how mindreading studies and extended mind approaches can help to elucidate the
complex mental mechanics used and assumed by Idomeneus, in the hopes of further
unpacking his claim that nonverbal behaviour provides a “window” to the character
and experiences of others. Second, I address the symptoms that characterize
Idomeneus’ brave and cowardly men, showing how they constitute an important
dimension of cognitive activity that incorporates both the physical and
psychological. Here, physiological, neurobiological, and evolutionary approaches to
mind demonstrate how the universality of some aspects of nonverbal behaviour
enables characters and audiences to access the psychological through their awareness

of and familiarity with the physical.*?

|. Understanding Other Minds

In a recent study of affective-scientific approaches to emotion, Colombetti (2014)

focuses, in part, on the extent to which the body occupies the foreground of
emotional experiences and the mechanics underpinning others’ interpretation of
them. In doing so, she places particular emphasis on face-to-face interaction, where
simulation, mimicry, and inference have been understood as playing integral roles in
understanding the mental lives of others (171-173).* It is on the broad umbrella term
under which these are categorized —theory of mind (or mind-reading) —which I want

to focus here. As discussed in the previous chapter, theory of mind explores our

2 In making a claim for the universality of nonverbal behaviour, I acknowledge that it is also
culturally determined. My analysis focuses primarily on universality, however, as it has been
articulated in scientific approaches to nonverbal behaviour.

3 Colombetti, as stated in the previous chapter, identifies two major sub-divisions of theory of mind
in her work: “theory-theory”, which posits that understanding of others occurs via an inferential
process until the best approximation of their mental state is reached: “mental states such as beliefs and
desires are posited as theoretical entities that, to the best of one’s knowledge, explain and predict the
other’s behaviour” (171); and “simulation theory”, in which individuals understand others by
simulating their mental states: “I put myself in the other’s situation, decide what I would think or feel
in that situation, and eventually ascribe that thought or feeling to the other” (171).
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ability to intuit mental states and processes such as thoughts, emotions, beliefs and

desires based on the behaviour of others.* As Zunshine (2006, 2.1) explains:

We engage in mind-reading when we ascribe to a person a certain mental state
on the basis of observable action; when we interpret our own feelings based on
our proprioceptive awareness; and when we intuit a complex state of mind based

on a limited verbal description.

The ability to make these complex mental calculations derives from infancy and
refines in the first few years of a child’s development until, by the age of four, he
possesses a fully developed capacity for attributing thoughts, emotions, intentions,

and beliefs to both himself and others.*

I.I. Theory of Mind in Homer

The valuable insights these studies provide are a concern not only of scientific but
also, more recently, literary analysis. Work in this area, of which Zunshine has been
a recent contributor, aims to show how the same mental processes underpinning our
mind-reading abilities in the everyday are also inherent in literature.* Along these
lines, there is ample evidence in Homer which suggests not only that its characters
possess a full-fledged theory of mind which they bring to bear in their interactions
with others, but also that the poet, in constructing scenes which foreground theory of
mind, expects his audience to exercise their own mind-reading abilities as they
interpret the narrative. In a recent article, Scodel (2014, 65) demonstrates how
Homer’s characters and audiences employ these capacities in speculating about
others’ mental states, even when there is little concrete information at hand; she

terms efforts in the latter case as “gap management”. In illustrating her point, Scodel

* Certainly, theory of mind abilities underlie all interpretations of others’ nonverbal behaviour; in
turn, our own understanding of human mind-reading abilities makes it possible for us to send specific
nonverbal messages or intentionally deceive others. Tomasello, et al. (2005, 675), however, prioritize
one particular aspect of our mind-reading abilities: “[a]lthough the pinnacle of mind reading is
understanding beliefs—as belies are indisputably mental and normative — the foundation skill is
understanding intentions”, because intentions are key to understanding why someone is behaving or
acting in a particular way.

4 Apperly (2001, esp. Ch. 2), Carruthers (2013, 167), Doherty (2009, 37-41). For a fuller description
of the development of theory of mind capacities from infancy, see Chapter Two (18-23).

4 For other studies on theory of mind and literature, see Auyoung (2013), Herman (2008), and Palmer
(2004).
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focuses on a scene from Book One of the Iliad where, having withdrawn from the
Achaian assembly, Achilles receives a delegation of Agamemnon’s heralds at his

shelter (327-333):

T O’ déxovte ANy moed OBtv’ AhOg dteUYETOLO,
Muvoudoévarv 8’ éml te »hotag xai vijog inéodny,
TOV &’ £0QOV TRl T ®Moin nol Vi pedaivy
fuevov- 000’ doa T e WMV yHOnoev Ayhhels.
M PEV TaoPNoavte xoi aidopévm Paotiio
oTNTNV, 0VOE Tl LV TRQOOEPDVEOV 0V’ €QEOVTO"
a0t O Eyvo Mot évi Gpeeot GpdhVNotv Te:

They went against their will beside the beach of the barren salt sea, and came to
the shelters and the ships of the Myrmidons. The man himself they found sitting
beside his shelter and his black ship. Achilles took no joy at all when he saw
them. These two, terrified and in awe of the king, stood waiting quietly, and did
not speak a word at all nor question him. But he knew the whole matter in his
phren, and spoke first.

The narrator provides us the bare minimum about his characters’ mental processes:
(first) that the heralds approach Achilles unwillingly (d.éxovte, 327), (second) that
Achilles is displeased by their presence (00d’ ynOnoev, 330), (third) that the heralds
are terrified (tapPfoavre, 331) and awed (aidopévw, 331), and (fourth) that this
physically manifests itself in a reluctance to speak.*” In order to interpret the
psychology motivating these aspects of the exchange, the audience is forced to
undertake Scodel’s “gap management”: it might speculate, for instance, that the
heralds are afraid of and intimidated by Achilles because of his martial prowess and
renowned temper (especially given his behaviour at the assembly from which he has
just withdrawn); that, because of this, they are afraid of how he might react once they
announce the purpose of their visit; that they fear an impending confrontation with
Agamemnon, should Achilles refuse to willingly relinquish Briseis; and that Achilles
is displeased because the heralds’ very presence confirms Agamemnon’s intent to
follow through on his threat. In the mean time, the heralds’ silence is an indication

for Achilles of their mental state and its possible underlying motivations (Scodel

47 Silence in Homer can communicate fear, grief, disappointment, reluctance, or amazement. For
examples of this, see Il. 24.358-360 [Priam, fear], 18.22.27 [Achilles, grief], 2.169-171 [Odysseus,
disappointment], 7.293 [the Achaians, reluctance], 24.482-484 [Achilles, amazement]. See Montiglio
(2000, 54-55) on the Iliad 1 passage and on silence in Homer more generally (but especially Chapter
Two). She quotes ancient commentators on Homer (particularly Eustathius 112.8-9), who speculate
that silence is a nonverbal behaviour characteristic of fear, grief, and amazement.
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2014, 59). We have confirmation that Achilles has understood this link between the
heralds’ external behaviour and internal mental processes when he initiates a
conversation in their stead (a0t O €yvw... pwdvnoév, 333). The content of his
speech in the proceeding lines, moreover, qualifies that this process of inference and
interpretation has taken place: 1) Yo 1’ Ateldng evod #oelwv Ayouéuvwvl
Nnripnoev: EAOV ya €xel yéQag avtog amovoag (335-336).

Achilles, thus, exercises his mind-reading abilities in speculating about and
interpreting the heralds’ behaviour based on the cognitive activity it delineates. In
doing so, he attempts to access their underlying motivations, emotions, and beliefs.
But this is also the case for the poem’s audience, who are required to intuit and keep
track of these background considerations and pre-verbal calculations. In other words,
all these inferences take place prior to speech during which, by managing the gaps,
both characters and audiences must rely on their theory of mind. We witness similar

processes at play in Iliad 9, where Aias nods at Phoenix (222-224):

oUTOQ EmEL TOOLOG ®al £€ONTUOG €€ €Qov €vTo,
vedo® Alag Poivixt: vonoe 8¢ diog Odvooeice,
TANOoGUEVOS O’ oivolo démag deldexnt’ Aythfo-

When they had put aside their desire for eating and drinking, Aias nodding to
Phoenix, and brilliant Odysseus saw it. He filled a cup with wine, and lifted it to
Achilles.

In her analysis of this passage, Minchin (2008, 26-29) points to the nod as an
indicatory nonverbal gesture that, when undertaken by equals and paired with eye

contact, signifies that it is time to act.”® This is clearly the case in this passage: Aias,

8 See 11.1.524,27,29, 8.246,9.223, 620, 17.209; Od. 16.283,17.330, 18.237, 21.129 for further
examples of nodding and its nonverbal significance in Homer. Eye-contact in Homer is, more
generally, a powerful means of earning attention. An excellent example of this phenomenon is in
Odyssey 19 where, after seeing Odysseus’ scar and recognizing him for her returned master, Eurycleia
attempts to catch Penelope’s attention (476-479). In this case, the pair of women are explicitly unable
to communicate because, with Athene’ intervention, Eurycleia is unable to make eye-contact with
Penelope; it is clear that doing so would enable her to nonverbally transmit the message about her
returned husband (or, at least, indicate a desire to speak). Doing so, in a wider narrative context,
would subvert Athene’s intention for Odysseus to remain incognito until after he has taken revenge on
the suitors. Rutherford (1992, 190) points out, accordingly, that this nonverbal contact is essential in
Penelope’s recognition of Odysseus at this crucial point in the narrative. In his investigation of sight
in ancient Greek literature, Cairns (2005, 123) points to scientific studies of early childhood
development, noting that, “The way that the infant makes, withdraws, then re-establishes eye-contact
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sensing that it is the correct moment to begin presenting their case for Achilles to
return to the fighting, nods at Phoenix to encourage him to speak. In this sense, the
nod is also an acknowledgement of a pre-determined plan and represents, thus, a
shared intentionality that Aias assumes Phoenix will read and interpret in the absence
of speech.” Despite the fact that Aias clearly intends the gesture for Phoenix,
however, Odysseus undermines this process by taking control of the situation. In

Minchin’s (2008, 27) words:

It is clear that Odysseus has interpreted the nod quite correctly as an instruction
to proceed with negotiations—and it is clear also that he has overridden the
instruction addressed to Phoenix to the extent that he, Odysseus, has seized the
floor.

Agamemnon’s delegation, then, rely on their shared intentionality and theory of
mind abilities in this charged narrative moment; that Odysseus subverts this,
furthermore, signals not only that he has understood the messages that Aias attempts
to nonverbally convey, but also that he believes himself best-suited to put their plan
into motion. In this sense, and as both Hainsworth (1993, 92) and Minchin (2008, 27-
28) argue, it also reflects Odysseus’ beliefs about his own mental aptitude, and his
own calculation about his role in the meeting.™® That Odysseus’ initial attempts are
unsuccessful demonstrates that he has misunderstood Achilles’ mindedness: it is
more likely that his childhood mentor, Phoenix, will be the one to persuade him and
that Odysseus, in miscalculating the moment, has compromised the effectiveness of

the meeting. This scene, therefore, is particularly powerful in what it can tell us

with others is the origin of the characteristic ambivalence in human interaction between contact-
seeking and contact-avoidance”. I will discuss this passage, and another instance of similar
phenomena—that of Athene turning her face from Hector’s offered gift in /liad 6—in the next
chapter, similarly as a refusal to communicate.

> This idea of collaboration and shared goals, while not directly relevant to the Idomeneus passage, is
an especially interesting aspect of the /. 9 excerpt. In line with this, Tomasello, et al. (2005) have
dubbed such collaborative efforts as “shared intentionality”, which they argue is a uniquely human
development that arises partially out of biological pressures. “The motivations and skills for
participating in this kind of ‘we’ intentionality”, they argue, “are woven into the earliest stages of
human ontogeny and underlie young children’s developing ability to participate in the collectivity that
is human cognition’”(676). Aias’ nod and the shared goal it represents is in this sense, therefore, not
only an example of theory of mind capacities in Homer, but also of an awareness of shared
intentionality.

% Minchin also comments on Odysseus’ failure when she argues that (2009, 28): “Achilles appears to
suspect Odysseus (as a representative of Agamemnon) and his motives (308-313) in a way that we
would not suspect Phoenix, whom he trusts”.
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about the complex mental mechanics underlying even momentary interactions

between individuals.

L.Il. Ekpaivw and dlasidw

Passages such as these show that Homer’s characters possess robust ability to
speculate about and interpret the mental states of others. Within the scope of these
exchanges, nonverbal behaviour constitutes an important tool in delineating this
cognitive activity. Similarly, I think that theory of mind best accounts for
Idomeneus’ claims in the Iliad 13 passage, in which he informs Meriones that it is
through the nonverbal and external that one gains insight to the tendencies,
personalities, and mental experiences of his imagined men (et diaeideTan
AvOQMV... AAnLpog €EedadivOn, 277-278). The two compound verbs used here,
endaivm (278, in the aorist passive) and dtoetdw (277, in the present

middle/passive), are instrumental in understanding the mechanics of this process.

In the case of the former, éxdaivw (I bring to light, show forth) denotes the
disclosure of knowledge, of revelations and, more mundanely, of physical objects
(including bodies) coming to view.” In the more specific context of the Iliad 13
passage, this suggests that nonverbal behaviour literally and physically extends (or
“brings to light”) the act of cognizing beyond the boundaries of the body. This is the
case for Achilles, whose emotional reaction to the new-forged armour presented by

Thetis is rendered using the same verb in Iliad 19 (15-17):

avTa Ayhlevg
g €ld’, g wy parhov Edv xohog, &v 8¢ oi dooe
deLvov Vo PAedpdowv g el oéhag €EepaavOev:

Only Achilles looked, and as he did his anger came greater, and his eyes shone
terribly from under his lids, as a flame.

The narrator regularly employs fire imagery in characterizing Achilles in the later

books of the Iliad; shining eyes, too, are common nonverbal representations of

31 See, for example, I1. 19.46, 104; Od. 10.260, 12.441.
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several emotional experiences in Greek literature.”® But we also have similar
expressions in English: as Kovecses (2000, 212) points out, “bright eyes” often
function as physical expressions of happiness. In the Iliad 19 passage, éxdpaivon
clearly hints at the communicative function of this nonverbal expression, in which
the preposition €x, “out of”, gives a sense of external projection (projected beyond
the surface of the skin and out into the world), and paivw suggests that they
(Achilles’ eyes) make present and visible what might otherwise be hidden (his
anger). For both Achilles and Idomeneus’ imagined men, therefore, emotions are
extended by the body via this nonverbal behaviour; witnesses of these phenomena, in
turn, come to know of experiences that would otherwise be invisible and hidden

based on these external outputs.

In contrast, dtoeidw (I discern, see through) encapsulated ideas of seeing, knowing,
and learning. Here, the preposition Oid (through, by means of) may suggest the
function of the body as a conduit for internal processes. In other words, and put more
simply, the body acts as an intermediary for and a part of the activity taking place in
the brain, which is extended into the world for an observing audience. €i0w, related
to 0pdw (I see) and oida (I see with the mind’s eye, I know) marries ideas of seeing
and knowing. The links between sight, knowledge, and communication are important
for Idomeneus’ claims because they present a picture of nonverbal behaviour in
Homer that emphasizes its role as representative of inner mental process: that, in
observing nonverbal behaviour, internal and external audiences are provided insight
to the psychological. The use of Suaeidw (278) and oida. (276) helps not only
affirms this link between perception (observing nonverbal behaviour) and knowledge
(the psychological state of an individual), but also ties together two aspects of the

passage: as an audience would come to know the personality of brave and cowardly

32 For a collation and discussion of examples of fire motifs used of Achilles in the Iliad, see in
particular Whitman (1958, 137-147), who describes the connection between fire and Achilles’ armour
(138): “As he puts on the panoply, the motif of fire is closely conjoined with images of agony, lonely
despair, and the heavenly bodies: in his eyes are the flash of fire, but in his heart his unendurable grief
sets him in contrast to the other Myrmidons”. For a discussion of eyes in Greek literature that takes
into account modern studies of nonverbal behaviour, see Cairns (2005). Other examples of “shining”
eyes in Homer include 1. 1.104, 200, 16.645. In a similar category is, perhaps, the formulaic V1600
0wV, looking darkly”, an in-awareness nonverbal gesture that commonly occurs (I/*17 [i.e. 1.148,
5.888,17.141]1 Od*8 [i.e. 8.165, 18.388, 22.60]), in the lliad and Odyssey to communicate anger to
others.
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men by observing their nonverbal behaviour, so too does Idomeneus have irrefutable
proof about Meriones’ martial valour from past observational experiences. In this
sense, [domeneus also clearly highlights the instructional function of nonverbal

behaviour that might be implicit in dtae{dw and olda. in appeasing Meriones.

In the only other use of this verb in the Homeric corpus, Hector tells the Trojan
assembly that Diomedes’ conduct on the battlefield (or, more specifically, in reaction

to Hector’s advance), might teach him something about his own heroic qualities (//.
8.535-536):

oVQLOV 1)V etV daelioeTat, el ®’ €U0V €yy0G
uelvn €meQyopevov:

Tomorrow he will learn of his own strength, if he can stand up to my spear’s
advance.

External behaviour and conduct, according to Hector, provides not only a witnessing
audience with opportunity to make inferences about others, but also a means for self-
reflection. In both these cases, Otoetdw thus encapsulates the process by which
others learn important things about the psychological states of others, and by which

individuals come to know themselves.

In using éxdaivw and dwoeldw, Idomeneus appeals primarily to the communicative
and didactic capacities of nonverbal behaviour that, in a modern sense, is best
accounted for with reference to our universal theory of mind abilities. The processes
that Idomeneus describes in this passage, implicit in the meanings of both words, tap
into abilities to intuit and speculate about the mental states of others that take shape
at the earliest stages of human development, in which the body is an integral
component for representing and projecting psychological states. In this sense, and
with respect to extended approaches to mind, nonverbal behaviour may also function
as a component of the “external loop” of cognition. It is not just that nonverbal
behaviour, in other words, reflects internal mental processes: these external outputs
(in each of the three passages discussed here), in operating as a part of cognition,

extend the boundaries of the mind beyond the body. In this sense, thus, nonverbal
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behaviour might be considered evidence of the “mind in the world”, or cognizing
taking place as much in the world as within the confines of the brain and body. In
exhibiting this in-awareness (Phoenix and the brave man) and out-of-awareness (the
heralds and the cowardly man) behaviour, these passages operate as evidence for an
understanding of the cognitive activity that transgresses boundaries between brain,

body, and world.

Il. Nonverbal Universals and the Body in Emotion Experience

The mechanics by which we intuit cognitive activity in others, therefore, points to
the body (first) as an important component of psychological functioning and
(second) as a communicative and didactic tool. In representing the physical and
interactional aspects of experience in these ways, Idomeneus alludes to a theory of
mind that, in a broader sense, is universally possessed by humans and shaped in the
earliest stages of cognitive development. As audiences of Homer, it is possible to
navigate scenes such as these because we share the same mind-reading abilities as
the characters that, within the narrative, speculate about the cognitive activity of
others. Characters and audiences, furthermore, interpret certain behaviour as being
indicative of bravery and cowardice based on their own subjective, first person
experiences with similar phenomena. To be precise, and as I discussed in the
previous chapter of this thesis, nonverbal behaviour is both culturally determined and
universally non-specific.” In the latter sense, it is because some of our most
fundamental physiological experiences are timeless and universal that we, as an

audience, make sense of the nonverbal behaviour in passages such as these.

%3 The face, for example, while capable of displaying thousands of different expressions, is an entity
with physical boundaries that limit what it is able to communicate to its audience. As explored in the
previous chapter, the work of Ekman (1982, 1999a, 1999b, 2003, 2004) in particular shows how the
execution and reception of facial expressions are partially determined by universal, evolutionary
factors. See also Keltner and Lerner (2010, 322), who identify the value in taking a Universalist
approach to body language and embodied cognition: “The study of signalling behaviour has enabled
the developing science of emotion. Comparisons of human and nonhuman emotional display reveal
the evolutionary origins of specific emotions, for example, that embarrassment evolved out of
appeasement process in nonhuman primates, that laughter and smiling evolved out of distinctive
affiliative displays in other primates, and that human emotion vocalizations related to food, sex,
affiliation, caretaking, and play”. Boyd (2008, 20-25), however, warns against dichotomizing
evolution and culture, arguing that they are deeply entwined (25): “It makes no sense to set biology in
opposition to society or culture. Sociality occurs only within living species, and hence within the
biological realm, through genes that encourage social animals to associate. Culture occurs only within
the social and therefore, again, the biological realm”.
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With these considerations in mind, this chapter now turns to the nonverbal behaviour
of Idomeneus’ account. In doing so, I am especially concerned with the
psychophysical, evolutionary, neurobiological, and linguistic origins underpinning
the nonverbal dimension of emotion experience. I argue that exploring these bases
can enrich our understanding of the passage as a whole. Furthermore, I show how the
narrator highlights these aspects of human experience in presenting the psychological

functioning of his characters.

Il.I. The Biology of Fear: Idomeneus’ Cowardly Man

Idomeneus introduces the first of his two imagined warriors at 280, whose pale skin,
chattering teeth, pounding heart, and restless demeanour characterize his dread at the

prospect of battle (280-284):

“Tod uev yao te nanod toémetal Yomg dAAudLg dAAY,
0084 ol dtpépac Nodal gontiet’ &v dpoeot Ouudc,
AMO peTorhdlel xai € apdotéQoug modag (Cet,

év O¢ 1€ ol nadin peydha oTéQVoLoL TOTAOOEL
%xNoag OlOPEVE, TaTayog O¢ Te Yiyvetr 00O6vImv™

“The skin of the coward changes one way and then another, and the thumos in
his phrenes cannot restrain him to sit steadily. He shifts from one leg to another,
and then settles on both feet, and the kardia inside his chest pounds violently as
he thinks of the death spirits, and his teeth become chattered”.

It is primarily through the nonverbal that Idomeneus conceptualizes and explains the
coward’s emotional processes. We are given only the briefest direct insight to his
thoughts (xfjoag otouévw, 284) and so must rely on interpreting physical behaviour
for a full, cohesive picture of his cognitive activity. In this sense, thus, it is not only
that Idomeneus places emphasis on the affective quality of emotional experience, but
also that the poem’s internal and external audiences are given access to the
psychological almost solely through the physical. This is the case more generally in
Homer, where similar physical symptoms are used to articulate experiences of fear

and anxiety.>* Agamemnon, for example, describes a rapidly beating heart, trembling

3 For further references of similar nonverbal behaviour, see /. 17.33,21.412 (teémetan yowe); 1.
11.486,745,17.729; Od. 6.138 (GAAvOLS GAAY); 1. 3.33,5.862,6.137, 8.452,10.95, 11.117, 14.506,
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limbs, and physical restlessness when, concerned by Achilles’ absence from the
battlefield and its implications for the Achaian army, Nestor finds him roaming the
camp sleeplessly” in Iliad 10 (91-95).” Hector and his Trojan comrades, too, exhibit
similar physical symptoms in Iliad 7 (214-218) as they watch Aias’ approach on the
battlefield:

TOV 08 nai Agyetol pev £yheov eicoQowvTES,
Tomog d¢ TEOHOS aivog VmNAvOe yuia €éxaotov,
"Extool T avt® Bupog évi oth0eool mdtaooev:
AAL ol mwg L elyev VoTeéom 00’ dvaddval
ay hadv €g Opulov, émel TQORALEGCATO Y AQUY).

And the Argives looking upon him were glad, while the Trojans were taken
every man in the knees with trembling and terror, and for Hector himself his
thumos beat hard in his stethos, but he could not find means to take flight and
shrink back into the throng of his men, since he in his pride had called him to
battle.

Evolutionary, neurobiological, and psychophysiological approaches to emotion,
especially with regard to “flight-or-fight” responses and experiences of fear, can shed
light on the physical symptoms of these passages. Cannon (1929) was the first to
articulate the “fight-or-flight” impulse from a neurobiological standpoint. His work
shows that humans and animals respond to threats with a general discharge of the
sympathetic nervous system—one of the two parts of our autonomic system that

regulates unconscious action. More specifically, the adrenal medulla (a part of the

19.14,20.44,22.136; Od. 18.88,24.29 (tpopog); Il. 11.41, 12.149, 20.168 (mwdraryog yiyvet’
0d6vVTWV).
%3 Sleeplessness is a common symptom of anxiety in Homer: Zeus, for example, is unable to sleep at
the beginning of Iliad 2, where he deliberates how he will fulfil his promise to Thetis (1-34), while
Odysseus lies awake the night before he slays the Suitors and punishes the maidservants, deliberating
how he will take revenge on them (Od. 20-3-4). I will discuss both these passages in greater detail in
the seventh chapters of this thesis, which deal specifically with internal monologues and deliberative
scenes in the Iliad and Odyssey, with special reference to Agenor’s debate in Iliad 21 and Odysseus in
the opening sequence of Odyssey 20.

mhGCopon mS’ Emel 0¥ pot &’ ouuaot vihdupog vmvog

iCaver, AAO pédel TOhepog nal #1de” Ayaldv.

aivig Yo Aavadv megldeidia, 00dE ot 11Too

gumedov, AN dhaldxrTnpan, xeadin 6¢ pot EEw

otNBEwv énBomoneL, Toouéel &’ VIO dpaldipa yuia.

“I am driven thus, because the ease of sleep will not settle on my eyes, but fighting and
the cares of the Achaians perplex me. Terribly I am in dread for the Danaans, nor does

my pulse beat steadily, but I go distracted, and my kardia is pounding through my chest,
and my shining limbs are shaken beneath me”.
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adrenal gland) produces hormones that discharge catecholamines (but especially
norephinephrine and epinephrine/adrenaline) into the body. With respect to
nonverbal behaviour, catecholamines can cause physiological changes that prepare
an organism for quick action and strenuous physical activity: some of these effects
include increases in heart rate, blood pressure, muscle tensity, and glucose levels.”
This physical process is essential for self-preservation and survival. Where “fight” is
an option, the body stimulates an excess of energy aimed towards overcoming
potentially fatal threats. In “flight” scenarios, however, the body slows down in the
interests of preserving energy and facilitating escape; the physical effects, here,
include a decrease of activity in the digestive and circulatory systems, muscle
contraction, and breathing. Both the /liad 13 and 7 passages are clear instances of a
“fight” response: Idomeneus’ coward, Hector, and the Trojans all variously
experience accelerated heart-rates, muscle contractions (shuddering limbs and

chattering teeth), increases in blood pressure, and physical restlessness.

But these same symptoms are also consistent with modern studies of fear and
anxiety, which suggest that both emotions have strong bases in evolutionary
development. In a recent article, Ohman (2008, 709) argues that fear and anxiety are
“closely related emotional phenomena originating in evolved mammalian defense

systems”.”® He continues (2008, 710):

7 For a more recent discussion of the neurobiological underpinnings of this process, see Jansen et al.
(1995). For a discussion of “fight-or-flight” responses and play, see Boyd (2008, 92-93), who argues
that these impulses might be the reason that humans develop games specifically aimed at refining and
rehearsing their skills and abilities in these areas (“flight” games might include chase, tag, running,
whereas “fight” games include wrestling and throwing, and recovery of balance includes skiing,
surfing, and skateboarding). In line with this, Boyd (92) argues that, “The more often and the more
exuberantly animals play, the more they hone skills, widen repertoires, and sharpen sensitivities. Play
therefore has evolved to be highly self-rewarding. Through the compulsiveness of play, animals
incrementally alter muscle tone and neural wiring, strengthen and increase the processing speed of
synaptic pathways, and improve their capacity and potential for performance in later, less forgiving
circumstances”. On this point, see also Bekoff (2007, 100).

% The distinction between fear and anxiety as two emotional experiences is still a topic of debate in
the sciences. The American Psychiatric Association identifies anxiety as a “pre-stimulus”
(anticipatory or propositional) response to perceived future threats. Fear, on the other hand, is “post-
stimulus” in that it has a current, identifiable target (Ohman 2005, 710). Ohman (2005, 710),
following Lader and Marks (1973), explains the distinction between the two: “Fear denotes dread of
impending disaster and an intense urge to defend oneself, primarily by getting out of the situation.
Clinical anxiety, on the other hand, has been described as an ineffable and unpleasant feeling of
foreboding”. In contrast to both these arguments, however, Epstein (1972, 311) concludes that fear
and anxiety are defined by different coping behaviour: “Fear is an avoidance motive. If there were no
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Fear is a functional emotion with a deep evolutionary origin, reflecting the fact
that earth has always been a hazardous environment to inhabit. Staying alive is a
prerequisite for the basic goal of biological evolution... even the most primitive
of organisms have developed defense responses to deal with life threats in their

environment.

In line with this, a study by Arrindell et al. (1991, 79) identify four basic motivating
factors in experiences of fear: (first) interpersonal events or situations (criticism,
rejection, and conflict), (second) death, injury, blood, and illness, (third) animals, and
(fourth) agoraphobia. Each of these factors, Ohman (2008, 711) argues, has its basis
in evolutionary pressures, where urges to survive and propagate, establish safe kin
groups and secure environments, and avoid social humiliation and status threats drive
the development of certain phobias and shape our most commonly occurring fears.

Put more simply (Ohman 2008, 712),

Evolution has equipped humans with a propensity to associate fear with
situations that threatened the survival of their ancestors... thus the development
of phobias is jointly determined by genetic predispositions and specific
environmental exposures.

Idomeneus’ description of the coward evokes a fear of death (xfloag dlouévp, 284)
that may be intrinsically connected to this urge for self-preservation and, therefore,
taps into our most ingrained evolutionary urges and neurobiological responses to
threat. Within the specific context of the narrative, the reasons for this are perhaps
obvious: the coward waits in a hidden location prior to an ambush; death is thus an
immediate and very real possibility. Similar considerations also underpin the
emotional experience of Hector, the Trojans, and Agamemnon: while Hector and the
Trojans, like Idomeneus’ coward, are in a situation that directly threatens them in a
physical sense, Agamemnon anticipates the losses to his army that Achilles’ absence
from the fighting will cause, and thus his failure to make amends not only poses a

threat to his status and reputation as a capable leader, but also points to his anxieties

restraints, internal or external, fear would support the action of flight. Anxiety can be defined as
unresolved fear, or, alternatively, as a state of undirected arousal following the perception of threat”.
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about the survival of his kin group. They all, accordingly, exhibit different kinds of
physical behaviour consistent with “flight-or-fight” impulses, as well as experiences
of fear and anxiety: the coward’s, Hector’s, and Agamemnon’s heart-rates accelerate
(peydha motdiooet); the coward’s skin changes colour (GAAUOLS GAAN); and the
coward (008 ol dtpéuag Nodat... Ovudc), the Trojans (TEOUOC. .. YVia EXACTOV),
and Agamemnon (TQopéel &’ VO Ppaidua yuia) are unable to control the shudder

of their muscles; and the coward’s teeth chatter (mdtayog 8¢ te yiyver’ 0dOvVIwV).

In an early and foundational account of the affective aspects of fear on the body,
Darwin (2009[1872], 291) not only describes just these symptoms, but also alludes to

their possible evolutionary and neurobiological roots:

The heart beats quickly and violently, so that it palpitates or knocks against the
ribs; but it is very doubtful whether it works more efficiently than usual, so as to
send a greater supply of blood to all parts of the body; for the skin instantly
becomes pale, as during incipient faintness. This paleness of the surface,
however, is probably in large part, or exclusively, due to the vaso-motor centre
being affected in such a manner as to cause the contraction of the small arteries
of the skin. That the skin is much affected under the sense of great fear, we see
in the... manner in which perspiration immediately exudes from it. The hairs
also on the skin stand erect; and the superficial muscles shiver.”

Homeric conceptualizations of fear, then, complement both Darwin’s early
observations and more modern empirical data from neurobiological and evolutionary
analyses. These connections are compelling: they suggest that Homeric poets (first)
had implicit understanding of the universality of some of the affective aspects of
emotion on the body, and (second) that they monopolized on this physical dimension
in articulating important emotional processes in the narrative. More specifically, the
pounding heart may point to increases in activity in the body’s circulatory system
produced by hormonal discharges in the sympathetic nervous system; changes in
skin colour may be derived from increased skin conductance that, for example,

Hamm, et al. (1997) and Hare and Blevings (1975) note in experiments that

% Darwin continues on to hint at how these bodily processes are used in formulating language about
their underlying emotional processes (291): “This exudation is all the more remarkeable, as the
surface is then cold, and hence the term ‘a cold sweat’; whereas, the sudorific glands are properly
excited into action when the skin is heated”. In addition to this, Darwin also identifies changes in skin
temperature, increases in breathing, and decreased activity in the saliva glands (291). On increases in
respiratory activity, see Ax (1953).
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measured individual responses to specific fears;* shuddering or uncontrolled
muscles, finally, might be based in increased glucose levels in the body designed to

overcome threat.

What the Homeric poet represents, thus, is a picture of emotional experience based
primarily on how they feel; these affective qualities, in turn, have their bases in
everyday physical experience and bodily processes. In appealing to the universal
aspects of emotional affectivity, both Idomeneus and the narrator facilitate audience
understanding and interpretation of otherwise invisible psychological processes, and
present a cohesive picture of individual experience. While our theory of mind
abilities allows us to attribute thoughts and emotions to Idomeneus’ coward,
Agamemnon, Hector, and the Trojans, it is our physical experiences of similar
psychological processes, grounded in and actualized by the body, that enable us to

identify what characters might be thinking or feeling.

This psychosomatic account of experience is important not only in terms of
accessing the thoughts and emotions of characters, but also in providing source
material for metaphors of fear in the narrative. In Book Ten, for example, Diomedes

and Odysseus pursue Dolon during their night-time expedition (374-376):

0 &’ dp’ €0t ThPnoév Te
Pappaivorv: doafog d¢ did oTOH YiyVeET” 0dOVTWOV:
YAwQEOG Vol delovg:

And Dolon stood still, terrified, gibbering: and through his mouth there was a

chattering of his teeth in green fear.

On a preliminary note, Dolon experiences what is termed within the modern sciences
as thanatosis or tonic immobility (0... €0t t@ofnoév, 374), an adaptive behaviour

in which an animal “plays dead” in the hopes of escaping the notice of a predator.”'

% There is a wealth of studies suggesting that an accelerated circulatory system is a common
physiological response to fear stimuli. For further work in this area, see Keane et al. (1998), who
examines psychophysiological responses to stress tasks in Vietnam veterans; Cuthbert et al. (2003) in
patients with personality disorders; Hoehn-Saric and MacLeod (2000); and Lang et al. (2005).

61 Researchers have identified thanatosis in a very broad range of animals, including sharks (Whitman,
et al. 1986; Watsky and Gruber 1990; Franklin and Grigg, 1993; and Heithaus, et al. 2002), chickens
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Diomedes has just exhorted Dolon to remain still, informing him that, regardless of
his attempts to escape, he and Odysseus will catch him (369-371). In order to
demonstrate the inevitability of capture, Diomedes throws his spear, intentionally
missing and aiming, instead, at just scraping Dolon’s shoulder (372-373). Within the
context of the passage, and with respect to “fight-or-flight” responses, Dolon is
aware that neither fight or flight is an option; his reaction is, therefore, a defense
mechanism designed to escape notice. Again, Darwin (2009[1872], 290) pre-empted
future scientific analysis of this condition in humans when he identified it as a
symptom of fear: “[t]he frightened man at first stands like a statue motionless and
breathless, or crouches down as if to instinctively escape observation”. Like
Idomeneus’ coward, too, Dolon’s teeth chatter, suggesting increased muscle tensity

characteristic of “flight-or-flight” impulses and experiences of fear.

But the metaphor here is particularly interesting: the narrator describes the source of
Dolon’s external behaviour as “green fear” (yAwog Vol deiovg, 376). This is a
relatively common metaphor in Homer for describing fear, appearing four times in
the Iliad and six times in the Odyssey.® Its adjective, yAwO¢ (greenish-yellow, pale
green) is used to describe pale honey (/. 11.631), young wood (Od. 9.378-379,
16.47) and, in later texts, sand (Soph. Aj. 1064) and fresh cheese (Lys. 23.6). Beekes
(2010, 1638-1639), accordingly, links yAwQ0Og etymologically to xAon (first green
shoots, young verdure); he also notes, more broadly, that, “[t]he Greek words for
vegetation belong to a group of words which is represented in Baltic, Slavic, and
Latin in the same meaning” (2010, 1638). He lists these as being: Zelti/Zeliu (to
green, sprout), Zelmuo (plant, shoot growth), and Zalias (green, raw, uncooked) for
Lithuanian; helus, (h)olus, -eris (green plants, vegetables, cabbage) for Latin; and
hari- (fallow, greenish) and zairi (yellow) for Indo-Iranian (2010, 1638). The relation
between these different times is, I think, in ideas of freshness and “newness”, in
which there are conceptual links between young plants and fresh or uncooked food.

When used of people, xAwOg can signify pale or pallid skin, as in the Shield, where

(Gilman, Marcuse, and Moore 1960), mice and rats (Griebel, Stemmelin, and Scatton 2005), and
lizards (Pestrude and Crawford 1970).

%2 Other instances of the same metaphor occur at I1. 7479, 8.77, 10.376, 15.4; Od. 11.43, 633, 12.243,
22.42,24.450,533.
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the personified Mist is described as being “green” (265). But the use of yAwQOg in
this passage might be derived from increases in skin conductance and colour change
that, as was discussed above, are common symptoms for responses to fear stimuli,
and exhibited by both Idomeneus’ coward in Iliad 13 (yowg dAAVOLG GAAY) and
Dolon in /liad 10. In line with this, K&vecses points out that metaphors for fear are
“constituted by a large number of conceptual metonymies” such as “Drop in Body
Temperature”, “Physical Agitation”, and “Increase in Rate of Heartbeat”, and that,
thus, “the physiological aspect of the concept is greatly elaborated in language”
(2000, 23-24). From the standpoint of cognitive semantics, therefore, Dolon’s “green
fear” is a good example of this phenomena, in which physiologically felt aspects of

an emotion are used in describing the emotion itself within the narrative.

I1.1l. Bravery on the Battlefield: Idomeneus’ Brave Man

Having identified cowardice based on its nonverbal behaviour, Idomeneus turns his
attention to his brave man who, unlike his comrade, has no thoughts of death as he

waits in ambush (284-291):

“10D O ayafod oUT’ GQ TEémETAL QWS 0VTE TL ANV
T0.0PElL, EMELOAV TEMTOV €0(CNTaL AOYOV AVOQDV,
aodarat 8¢ Tdytota ynuevae év dot Ayof)

0Vd¢ nev €vOa TedV Ye PEVOS xal YEIQAS OVOLTO.

el e Yo xe PAeto moveLIEVOS 1)E TUTEING

oUx OV &v avyév’ dmobe méool PELOG 0V’ EVE VOTW,
AALG %EV 1) 0TEQVOV 1] YNOVOG AvTLdoELE

TEOCOM LEPEVOLO HETA TTQOUAY WY OAQLOTUV”.

“But the brave man’s skin does not change colour, nor is he very frightened
whenever he takes his place at the forefront in the hidden position, but he prays
to meet quickly in bitter division. There none could find fault with your battle
strength or your hands. For even if you were to be wounded in your toil from a
spear-cast, the weapon would not strike you in the back of the neck, nor in the
back, but would strike into your chest or belly as you rush forwards through the
meeting of champions”.

Idomeneus achieves his characterization of his two men by means of a contrast:
unlike the coward, the brave man’s skin remains the same colour, he is not physically
restless, and his position at the forefront of battle reveals his eagerness to fight.

Additionally, the location of their wounds is an indication of courage and cowardice:
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the coward, who presumably flees from battle, would be more likely to be injured in
the back, whereas the brave man, rushing forwards into battle, is struck in the front
of his body. While the coward is therefore characterized by his lack of control and
reticence to fight, the brave man is determined, confident, and self-possessed; this is
reflected, again, by his physical behaviour, which is described interchangeably with

his thought processes (Gdtan O¢ Téiylota puyfuevor €v dat Auyofy, 286).

This link between courage and control is elsewhere conceived of in Homer by means
of comparison to the natural world, but especially using concepts of physical stability
and animal aggression. In the previous section, I briefly explored the way in which
bodily experiences are used in metaphors for thought and emotion (Dolon’s green
fear). The same might be said for metaphorical descriptions of bravery, which
likewise borrow from observable behaviour in articulating courage and martial
eagerness. A good example of this is in the Book Twelve of the Iliad, where the

Lapithae defend the Achaian gates (131-136):

M PEV doa meomdolbe TUAGWV VYNAL®V
gotaoav ig 0te Te dQUeg oeTLY VYLrdNVoL,
i T’ dvepov pipvouot xal VETOV Ut TdvTa
otCnowv peydinol dinveréeoo’ dpaguial

WG doa T yelpeool memolBoTeg NOE PindL

uipvov £meQyopevov péyov Aotov ovde péfovto.

Now these two, who had taken their place in front of the high gates, stood there
like two oaks who rear their crests in the mountains and through day upon day
stand up to the wind and the rain-beat, since their great roots reach far and are
gripped in the ground. So these two, in the confidence of their strength and their
hands’ work, stood up to tall Asios advancing upon them, nor fled.

The simile in 132-134 is the first of a triplet describing the Lapithae’s courage, their
ferocity in battle, and the odds against which they fight.”’ For the purposes of this
study, only the first simile is directly relevant to the Idomeneus passage, and is
important in terms of explaining the links between courage and physical control to

which he alludes. Here, we can see that the Lapithae are compared to two great oaks,

% The two other similes occur from 146-153 and 154-158. In the first instance, the ferocity of the
Lapithae is compared to that of two boars, which destroy the forest around them as they wait for
hunters and dogs to close in on them; in the second, the stones being flung at the Achaian wall by the
Trojans are likened to snowflakes.
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whose roots “reach far and are gripped into the ground” (9{Cnotv peydinou
dunvenéeoo’ apaguiat, 134), and who withstand the harsh elements for “all days”
(Mupota wévra, 133). In his commentary of these lines, Hainsworth (1993, 333)
observes that the description of verse 134 is “under-represented” in the Homeric
corpus. He points to one additional use in Hesiod, however, in which it recurs with

agnog and is used metaphorically to describe the gates of Tartaros (Th. 811-812):

€vOa O¢ poguageal te wolow xoi ydirneog ovdog,
aotepdeg OlEnot dinvenéeooLy AENOWG.

There are the glistening gates and the threshold of natural bronze set fast and
unbroken, fixed to continuous rooted foundations.

The use of dinvexnt|g (continuous, unbroken, unceasing) in the Theogony passage
evokes concepts of immovability and inflexibility. When applied to the Lapithae of
lliad 12, this same adjective fittingly describes both their body language and their
mental state. In the case of the former, dinvexng describes the physical resolve with
which they wait for Asios at the Achaian gates which, perhaps, is similar to that of
Idomeneus’ brave man in Iliad 13. In this sense, the solidity of their physical
presence is literally reflected in pipvo (to stand fast, remain): they remain at their
post, and stand as tall and steadfast as the oaks in the mountains, who are likewise as
unyielding in the face of constant wind and rain (also described using the same verb,
pipvovol). The Lapithae’s physical behaviour (and the simile used to describe it) is
thus comparable to that of Idomeneus’ brave man, whose body is unmoving and
controlled as he waits eagerly for battle. In the latter case, dinvexng reflects the
determination and constancy characteristic of courage, and their confidence in their
martial prowess (T yelpeool memolBotes NdE Pindt, 135); the Lapithae,
additionally, have no thoughts of fleeing (000¢ p£Povro, 136), unlike the cowardly

man who is struck in the back as he runs away.

What this passage describes to us, thus, is both physical and mental courage as two
halves of a cohesive experience. The double meaning of dinvexrng in the simile not
only communicates this, but also suggests the interchangeability of an image that

describes both physiological and psychological toughness. There are, in other words,
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direct links between the deep roots that stabilize the oaks under the onslaught of the
elements, the firmly placed feet of the Lapithae that keep them at their posts, and the
mental toughness that enables them to withstand the onslaught of the Trojans. I think
that this simile primarily relates to their physical behaviour, however, which is, in
itself, an extension and a part of their psychological processes. As in the case of
Idomeneus’ cowardly and brave men, we are led to infer a certain mental state; the
simile, in drawing close connections between the Lapithae’s nonverbal behaviour

and the deep-rooted trees, explores further how this is the case.

The Lapithae therefore demonstrate the same courage and confidence similarly
demonstrated by Idomeneus’ brave man in the Iliad 13 passage; the connection
between them is their physical and mental fortitude, which is, in the Iliad 12 passage,
metaphorized using images from the natural world. For the purposes of this study,
the simile is so interesting and important (first) because it combines both body and
mind in one cohesive experience by describing both in terms of solidity and
constancy, and (second) because bodily experiences (the physical toughness of brave

men) are here used in constructing similes that describe psychological states.

Metaphors for physical and mental toughness and resolve that use €umedog in Homer
are likewise interesting for our purposes. In his Greek etymological dictionary,
Beekes (2010, 1160-1161) identifies médov (soil, earth, ground), and its compounds,
(first) €u-medog (firm, standing on the ground) and its derivative €u-medow (to
confirm, consider inviolable), (second) d-medog (flat, having one surface), and
(third) medo-Papwv (earth-walking). A derivative, he (2010, 1160) notes,
furthermore, is mediov (surface, plain, field), which has a possible etymological
derivation is *ped- (foot). Notably, Beekes (2010, 1161) also explains that among its
cognate forms are: (first) the Hittite peda- (place), (second) the Sanskrit padd-
(footstep, piece of ground), (third) the Latin oppidum (fort), (fourth) the Armenian
het and the Lithuanian péda and pédas (footprint), (fourth) the Latvian péda
(footsole, footstep). €umedog, thus, is a verb that has firm grounding in concepts
from the natural world, in that médov and its derivatives denote soil, earth,

steadfastness, and immobility. When it is used to describe individual psychology,
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gumedog accordingly denotes the same physical and mental steadfastness likewise
demonstrated by Idomeneus’ brave men and the Lapithae. Zeitlin (1995, 125-126)

explains that,

Empedos as an adjective is a highly prized trait of human behaviour. In the
world of warriors, it characterizes a man’s strength, vigour, wits, heart, mind,
feat, and limbs, as well as his shield and spear... [t]he obverse is a man who is
past the flowering of his youth and can no longer count on such steadfast
strength, and its negation is fear and timidity as opposed to courage.

In a psychological sense, therefore, €umedog describes the antithesis of cowardice
and helplessness (both in the sense of being overcome with fear or old age):** its
associations are with bravery, certainty, youth, and resourcefulness. It is also
associated with faithfulness: we see in Odyssey 23, for example, that Odysseus’ bed
is described as being €utedog in three major ways: (first) in that it is literally
“rooted” in the earth (23.190-201); (second) that it is a sure sign of his identity —it is
one of the many secrets shared by himself and Penelope (23.109-110); and (third) it
is evidence of Penelope’s faithfulness to their marriage —the immovable bed is a sign
of her constancy (23.202-204). “As a double-sided sign”, Zeitlin (1995, 120) argues,
“of identity for him, fidelity for her, it is meant to be the visual proof of a private and
unique relationship”.*> As the Iliad 12 and 13 passages, these ideas are underscored
primarily by movement: €umedog and dunvextg are immoveable, unchanging, and
constant. Another good example of these ideas is in Odyssey 10, where Circe

transforms Odysseus’ men into pigs (239-240):
ol 8¢ ouAV eV Exov xePaAAS PV TE TElYOS TE
7ol Oépag, aTap voig v Eumedog g TO mQog meQ.

They had the head, hair, voice, and shape of pigs, but their minds were steadfast,
as they had been before.*

% For youth as being &umedocg, see 11. 7.157,11.670, 19.33, 20.183, 23.627; Od. 14.468, 503.

% See also Newton (1987, 17) on this point; also Murnaghan (2011[1987], 116), who argues that, “Its
inalienable quality is essential to its use as a token of Odysseus’ identity to Penelope and as a sign of
Penelope’s fidelity to Odysseus: that quality allows it to signify that Odysseus is not simple an
acceptable stranger but Penelope’s husband and that Penelope would not accept a stranger in her
husband’s place”.

% For further instances of €umedog being used to describe mental fortitude, see 11 4.314,5.254,
11.813, 18.158; Od. 10.240, 493. For body language as £umedog, see I1. 13.37, 15.622, 683, 16.107,;
Od. 11.628,12.434,13.86, 18.215,19.493, 22.226. Helen describes Paris’ phrenes and being
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Though the bodies of Odysseus’ companions change from being those of men to
animals, their minds remain the same. The narrator achieves this comparison
primarily by use of €umedog, which evokes concepts of immobility and
steadfastness. The underlying image, here, is one of motion, in which the sudden
“movement” of their bodies between forms is compared to the steadfastness —the
lack of “movement” —in their minds. While the men’s bodies undergo change, in
other words, their minds remain firmly rooted in place: they continue to posess
human minds, and they continue to be aware of their surroundings. The narrator
contrasts their distinction primarily in his metaphorical use of €umed0og, which draws

heavily on ideas from the physical and natural world.

This double use of divexng and €umedog is also accounted for in cognitive
linguistics, where abstract concepts can be metaphorized in terms of structural
integrity and solidity, in image schemata such as “Arguments are Buildings”.
Consider, for example, statements such as, “We’re building on solid foundations”
and “You need to construct a strong argument” (Lakoff and Johnson 1980, 98-99).
Though this image schema is not directly applicable, here, it should be noted that
ideas of strength and wholeness are being used in order to describe the soundness
and quality of arguments. In this sense, it may be the case that, for the Iliad 12 and
Odyssey 10 passages, that Otnvexi)g and €umedog serve similar purposes, in
constructing ideas of courage, bravery, and mental steadfastness as being physically
constant and sound. Mental instability is, conversely, reflected in ontological
metaphors such as “The Mind is a Brittle Object”, where one might say (for

example), “he broke under cross-examination”, “she is easily crushed”, and “I am

going to pieces” (Lakoff and Johnson 1980, 27).

changeable and unstable using €utedog when she informs Hector that she would rather be a wife to a
better man than him: “to0t@ §' 00T Ao VOV Ppoéveg Eumedol” (1. 6.352). Helen, here, identifies the
antithesis of €umedog as being weak-mindedness; it is an insult that she levels at a husband that she
now despises.
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But battlefield courage and prowess are more often described in Homer using animal
similes.” as is the case for Idomeneus in Iliad 13, who is likened to a boar while he

awaits an enraged Aeneas on the battlefield (13.469-475):

B 0¢ pet’ Tdopevijo péyo Trorépolo nepnhmS.

Al ovx Tdouevija pOPog Adfe tnhiyetov (g,

AM\” Epev’ g O0Te TIg oG oVEeoLY Alxl lemold Mg,

O¢ T€ PLEVEL ROMOOVQTOV ETTEQYOUEVOV TOAVV AVOQMDV
XOOW €V 0loTOA®, Ppolooel O¢ Te vdTov VmepOev:
OPpOaAL® O Goa ol TUEL AGUTETOV: QUTAQ 0OOVTOG
Onyer, aréEaobal pepamg ®ivag N0 ral dvogag:

He went against Idomenus, being greatly eager for battle. But no desire for flight
seized Idomenus like a child, but he was as a boar in the mountains when, being
persuaded by his battle strength, remains against a tumult of men coming upon
him in a solitary place, his back bristling from above. His two eyes shine with
fire, and he sharpens his teeth, desiring to ward away both dogs and men.

Like the Lapithae, Idomeneus has no desire to flee (GAL” 0% Tdopevija pofog
MafPe, 470), is confident in his martial abilities (&A%l memolBmc, 471), and faces his
opponents unflinchingly (6g te pévet... mohvv avde®v, 472-473). This description
of bravery draws heavily from threat displays in both animals and humans, and thus
has a strong basis in evolutionary development. Idomeneus’ physical behaviour is
likened to that of a boar, who glares at his opponents (OGpOaAU®. .. TUEL AMdumETOV,
475), bristles his back threateningly (¢poiooel 0¢ te vidtov VimepBev, 474), and
grinds his teeth (ataQ 000vTOg O1)yeL, 474). In line with this, Redican (1982)
identifies hostile facial expressions as something that is inbuilt for humans and
animals. Based on studies conducted on aggressive emotion displays in nonhuman
primates, he describes the facial movements that typically accompany a threat

display (1982, 226-227):

In its complete form, as often seen in most taxa of Old World monkeys and
apes, the display is characterized by a slightly to full open mouth with upper lip
tensed over the teeth and corners of the mouth brought forward, and the upper
and often lower teeth are not usually visible; especially in profile; the ears are

" Lion and boar similes are especially common in Homer (but moreso in the Iliad) in this sense. For
examples of lion similes, see /. 3.23,5.136,5.299, 476, 554,782, 10.297, 10.485, 11.129, 173,293,
12.42,16.823; Od. 10.433, 11.611; for boars, see /. 4.253, 783, 8.338,9.539, 11.293; Od. 11.611.
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usually flattened against the head; the gaze is fixed upon the percipient; the
eyebrow may be faces; and the nostrils may be flared.®®

This connection between the expression of aggression in humans and animals is also
attested in Homer, where threat displays on the battlefield sometimes involve a
baring of teeth from beneath a bristled brow.”” In these cases, the “bristled brow” is
described using the adjective fAoov0Oc. The word Broovog itself, as Kirk (1990,
262) comments, is a complicated term of uncertain origin; translators typically gloss
it as “terrible”, “grim”, or “threatening”. PAoovQOg, however, does not seem to be
strictly understood in this sense until Aeschylus.” It is used in early hexameter
poetry to denote an animal’s shaggy or bristling coat.”' Several Iliadic warriors,
likewise, bare or grind their teeth on the battlefield as expressions of aggression.
Lateiner argues, acorrdingly, that teeth most often appear in Homer as instruments of
violence and destruction for both humans and animals (1989, 18): “Teeth in Homer

bite other creatures to destroy them, to block ineffectively a superior weapon’s thrust

wielded at their owner’s face, or to keep words from escaping the mouth”.”

There is a link, thus, between human and animal threat displays that is deeply
grounded in evolutionary development, which is reflected in the similarities between
human and animal nonverbal behaviour (baring teeth, glaring) both in Homer and in
the every day. We can see this link more obviously in the Iliad 13 passage, in which
the bristling back of the boar is meant to reflect Idomeneus’ aggressive physical

demeanour, confidence, and eagerness to fight. This connection is more easily made

% For other examples of the application of this threat displays (but especially mirthless smiling) in
Homer, see Clarke (2005, 38-39). See also Goffman (1967, 24-26) on the aggressive use of “face-
work”.

% 11.7.211-213, 15.607-609.

0 Beekes (2010, 222), similarly, is uncertain about its meaning, but (like other translators) speculates
that it might be “terrible”, based on its uses in the Iliad.

! For examples from Hesiod, see Sh. 175, 191.

2 For examples of teeth as weapons or expressions of aggression in Homer, see /1. 11.114, 175, 17.63;
0Od. 12.91-92. Scylla, especially, is described as having teeth “full of black death” (cuegdaién
neadt], &v 8¢ toiotoryol 6006vTES, Tuxrvol nal Oapéeg, mhelol péhavog Bavdatoro) at Od. 12.91-
92, which, as Lateiner (1989, ft. 1) argues, indicate her “monstrous destructiveness”. The violent
capacity of teeth is also attested outside Homer, and especially in the Shield of Heracles. In a first
example, Panic is described as having “dreadful” (detv®v) and “terrible” (dmAfitwv) teeth: Tod »al
006VIWV pEV TANTO oTOUA AeuraBedVTMVI devdV, Armhtwy (146-147). In the second, the snakes
coming from the Gorgones’ girdles teeth gnash as they pursue Perseus across the shield: “&mi 6¢
Cavnol dpdmovtel doumd dmmmweedvt’ émnvotdovte xdonva-l Aixpalov 8 doa to ye, uével &’
&xdoaoocov 6d0vtagl dyola depropévm” (233-236).
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for an audience not only because of its solid evolutionary basis, but also because it

mirrors commonly occurring aggression displays in the every day.

I think that Idomeneus’ description of bravery is best understood with reference to
other examples of battlefield courage and aggression, in which the determination,
eagerness, and confidence of a warrior is highlighted using images of stability,
fortitude, constancy. In each these cases, both the mental and physical dimensions of
experience are described as interchangeable, and the kind of behaviour exhibited by
each warrior (Idomeneus and the Lapithae) are in direct contrast to Idomeneus’
described coward: where the coward trembles and shivers with fright, his skin
changes colour, his heart beats rapidly, and his teeth chatter, brave men are
physically stoic and calm, hold their ground, and grind their teeth in a display of
martial aggression and confidence. In the case of both Idomeneus’ imagined men,
these external outputs are best understood and explained with reference to their
evolutionary, neurobiological, and psychophysical background, which reveal (first)
the narrator’s awareness of the intrinsic role of the body in emotion, and (second),
given the descriptive consistency of bravery and cowardice in the poems, his
awareness of the universality of some aspects of psychological experiences for both

his characters and audiences.

I1l. The Body in Emotion Experience

The final section of this chapter turns, briefly, to affective approaches to mind, but
especially as they explore the extent to which the body is felt in emotional
experience. So far, I have explored the mechanics and influences underpinning
different types of nonverbal behaviour and its interpretation by observing audiences.
But I think it is also important to identify, as far as we can, the extent to which
Idomeneus perceives the body as entering and influencing emotional experience. By
doing so, I argue, we can better understand how Idomeneus perceives and expresses
the relationship between the body and the mind, and the role of physiologically felt

aspects of psychological functioning within the specific context of his account.
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With respect to affective approaches to mind, James (1884, 1894) and Lange
(1922[1885]) were among its pioneers who, contrary to the traditional Cartesian
model that dichotomizes body and mind, proposed that phenomenal arousal precedes
and prompts emotional experience. The physical dimension of emotional experience
are primary, in other words, and an emotion is experienced when the brain reacts to
information received via the body’s nervous system (James 1884, 189). Although
this theory (commonly referred to as the “James-Lange Theory”) has been amended
and criticized over time — psychologists such as Feldman-Barrett (2012) point, for
example, to more specific subjective and contextual considerations as influencers in
emotional experience —James and Lange’s initial observations on the relationship
between mind and body remain enormously influential for psychologists,
neurologists, philosophers, and biologists working within the affective sciences.” In
a very recent examination of bodily affectivity and emotional experience, Colombetti
(2014) seeks to enrich and refine James’ account by exploring, in further detail, the
ways in which the body enters emotional experience. In doing so, Colombetti,
following the work of other recent contributors to the debate such as Gallagher
(2005), Zahavi (2005), and Legrand (2007), considers the body both as a locus of

experience and as a medium through which one experiences the world.

For the former, Colombetti (2014, 115) distinguishes (first) between the body as
central and peripheral to individual attention (when I specifically touch my arm, as
opposed to the tension in my left shoulder as I focus on typing on a keyboard with
my hands), and (second) between the Leib (the lived body, as when I stretch my legs
beneath the desk) and the Korper (the body as any other extended object, as when I
measure my waistline). In the latter case—bodily feeling through—the body is taken
as a medium or “obscurely felt” object of experience (Colombetti 2014, 122-124). In
order to illustrate her precise meaning, Colombetti uses the analogy of sitting on a
delayed train. An individual’s attention might, in this scenario, be focused on

surrounding objects rather than on the body (the time indicated on a watch, the

> For more recent discussions and applications of the James-Lange Theory, see Dalgleish (2004),
Redding (2011), and Prinz (2003).

85

www.manaraa.com



train’s speed, and the driver’s announcements). According to Colombetti, however, it

is never completely absent from experience; rather (2014, 122),

[I]t contributes to my feelings of anxiety, and specifically to my experience of
the situation as tight and confining; in particular, it is through my tense and
constrained body that I experience the situation as such.”

In this way, Colombetti argues, the body might be metaphorically considered as “a
transparent window out of which one looks at the world”, in which background

bodily feelings are comparable to coloured panes of glass (2014, 123):

One may be mainly oriented toward the world and nevertheless experience it as
affectively toned (coloured) depending on how one’s body is felt-through in the
background (depending on the colour of the glass); different emotions affect the
body (colour the glass) in different ways, and the affective quality of the
experienced world (the perceived colour of the world beyond the glass) changes
accordingly.

Within the context of these definitions, the coward’s body is a conspicuous object of
experience; his bodily feelings are diffuse, in that they involve his entire body (as
when the entire body feels warm when one is embarrassed, or when the entire body
is energized in experiences of happiness).” In an earlier work on diffuse bodily
feelings, Frijda (1986) defines it primarily as “action readiness”: that is, diffuse
bodily feelings as an urge to act as when, as Colombetti describes, one might feel
like grabbing, shaking, and hitting in anger, or running and jumping with joy (2014,
119). Accordingly, Idomeneus lists the coward’s heart, muscles, teeth, skin, and
limbs as involved in his emotional experience. Additionally, as explored in the

previous sections of this chapter, the coward’s physical symptoms are consistent with

™ Colombetti further illustrates her point through the analogy of a dog chasing her down a river (2014,
122): “Although my attention is directed toward he dog, I also sense my bodily vulnerability and
agitation—1I have a nonattended sense of my body as rigid and ready to be attacked, through which I
attend the dog”. For further discussions of bodily feeling-through, see Colombetti (2011), Colombetti
and Thompson (2008). In contrast to Colombetti’s account, Damasio (1994, 149-151) distinguishes
between three different types of feelings: (1) basic emotions (happiness, sadness, etc.), (2) secondary
emotions (euphoria, shyness, etc.) and (3) background bodily feelings. In the final case, these
“background feelings” are conscious representations of “background emotions” unattended bodily
changes, constantly occurring, that operate as a part of an individual’s “self-regulatory activity”. “A
background feeling”, he argues (1994, 150), “corresponds to the body state prevailing between
emotions”.

7> For further discussion on diffuse bodily feelings, see Colombetti (2014, 118-199), and Ryle (1949,
84).
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“fight-or-flight” responses to threatening situations, which, depending on the
individual’s plan of action, either provides the body with a burst of energy with
which to fight, or slows its respiratory and circulatory systems in order to conserve
energy for flight. These diffuse bodily feelings, within the scope of Frijda’s account,
are geared principally towards action; this might coincide with phenomenological
accounts of emotion developed by Sheets-Johnstone (1999, 2009) that emphasize the

kinetic dimension of emotional experience.

Conversely, I think that the brave man’s body is a peripheral object of experience:
his thoughts are focused on the coming battle (0UTé TL AinVv TaipPet... dgdtol 08
Thyrota ynuevae év doi Auyot), 286-287), and his body and bodily feelings,
outwardly calm and under control, are not central to his experience. For both men,
however, it should be noted that their bodies are mediums of experience: in
describing their thoughts and emotions (death and fear for the coward, fighting and
eagerness for the brave man) concurrently with their emotions, Idomeneus alludes to
an account of bodily feelings as a lens through which they perceive their

circumstances.

IV. Conclusions: oi®’ dpetnv oidc €00l

This chapter has explored the ways in which Idomenus conceptualizes and articulates
bravery and cowardice based on their physical, experiential, and interactional
dimensions. It draws (first) from theory of mind studies that explore how others
interpret nonverbal behaviour based on its potential underlying cognitive activity,
(second) from neurobiological, evolutionary, and psychophysical studies whose
findings, I argue, underlie each imagined man’s symptoms, (third) from cognitive
linguistics, which demonstrates how emotions are metaphorized based on their
associated phenomenal experiences, and (fourth) from affective-scientific approaches
to mind, which examine how the body enters and influences emotional experience. I
argued that applying these approaches to the passage, and with reference to similar
examples in the Homeric corpus, enriches our understandings of how Idomeneus
constructs realistic and relatable accounts of bravery and cowardice for Meronies. In

this sense, I[domeneus’ role in the passage also mirrors that of the Homeric narrator
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who, in appealing to real-world, universal aspects of psychological experiences,
presents accessible, comprehensible pictures of his characters’ thoughts and

emotions for his audiences.

The considerations underpinning Idomeneus’ response to Meriones, in other words,
are also those of the Homeric narrator, whose cohesive and inclusive
conceptualization of psychological functioning incorporates brain, body, and world;
we see this especially in Idomeneus’ claims about the role of nonverbal behaviour as
a communicatory device. The Idomeneus passage is not just a study of Homeric
manners and concepts of shame and censure, therefore, but is also important in that it
reveals the extent to which, as in the everyday, sense-making and meaning in Homer

are shaped and constrained by bodies and environments.

Idomeneus’ account in Iliad 13 primarily depends upon the contrast between
observable nonverbal behaviour exhibited by brave and cowardly men. In this sense,
it is important that they are both on the battlefield: we see that while the brave man is
largely unaffected by his surroundings (indeed, they seem to have a positive affect on
him), the cowardly man is consumed both by his environment and thoughts of what
is to come. Environment thus plays a crucial role in their psychological states. The
primary differences between them are accordingly grounded in the extent to which
each man has control of his own body: while the brave man is stoic and self-

possesses, the coward’s nonverbal behaviour is one of frenetic physical movement.

In establishing this dichotomy, Idomeneus doubtlessly likens Meriones to the brave
man who, in rushing eagerly to the forefront of battle, shares none of the coward’s
fear of death. Idomeneus’ description of the two ways in which men respond to
impending battlefield dangers is, thus, an elaboration of his initial assurance to
Meriones that he knows what sort of a man he is (“0ld’ doetlv 0ldg £001- Tl 0 %01
tobta AéyeoBal;”, 274): as one gauges the inner qualities of men based on their
nonverbal behavior, so too has Idomeneus observed Meriones’ martial valour and
bravery on the battlefield. Idlomeneus’ account is therefore interesting from a

psychological perspective in what, above all, it is meant to be doing: in its capacity

88

www.manaraa.com



as a conciliatory speech, it is aimed towards engaging with Meriones on a

psychological level.

As an explanation of the mechanics by which one comes to know of the
psychological character and experiences of others, Idomeneus’ account might also
have a strong didactic function for the narrative’s external audiences. On one level,
the poet reinforces the importance of nonverbal behavior in coming to know others.
In order to do so, he provides two case studies (the brave and cowardly men) in
which the audience, as well as Meriones, might engage with Idomeneus’ imagined
men and draw conclusions about their mental states. In doing so, he foregrounds our
theory of mind abilities, highlight processes in which, in the everyday, we engage
automatically and subconsciously. On another level, and as Boyd (2009, 92-93) and
Bekoff (2007, 100) argue from an evolutionary perspective, the opportunity to
practice and refine skills necessary to real-world engagement is a central functioning
of art. In this sense, passages such as these might enable an audience to hone their

theory of mind abilities as they listen to and interpret the narrative for themselves.

Idomeneus’ narrative is not just an exercise in mind reading for Meriones, in other
words, but for the audience who listens to the poet’s performance. It thus fulfills, in
conclusion, several different psychological functions: (first) it is an exploration of the
role of nonverbal behavior and theory of mind as communicatory tools; (second) for
the more immediate narrative context, it seeks to assuage Meriones’ concerns about
Idomeneus’ opinions about his bravery; and (third) it is an explanatory and
instructional verse for the audience who, in processing the ideas put forward by the
poet, both hone their own theory of mind skills and explore the concepts laid out in

full in the narrative.

The next chapter of this thesis turns from issues of nonverbal behaviour and theory
of mind to extended cognition in Homer. Though my discussion of some of the
issues in this chapter persists, I place more emphasis on how individuals establish,
maintain, explore, and re-affirm relationships with each other, primarily through

their use of material media. Odyssey 19, in which a disguised Odysseus interacts

89

www.manaraa.com



with both Penelope and Eurycleia in a pair of night-time interviews, is an especially
good example of how these ideas operate in Homer. In the introduction to this thesis,
I identified one passage in particular—Odysseus-Aethon’s response to Penelope’s
challenge —as being especially rich in what it tells us about psychosomatic structures
of experience in Homer. But I think that this passage—and the Book to which it

belongs —deserves more thorough analysis.

On these grounds, thus, I focus my attention on cognitive approaches to Odyssey 19
in the following study, but especially on recent insights from social cognition,

memory and imagination studies, and the extended mind.
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Chapter Four: Odysseus, Penelope, and Eurycleia in Odyssey 19

When Odysseus first returns to Ithaca in Book Thirteen of the Odyssey, he is met by
a disguised Athene who, after listening to his concocted tale of how he came to be

there, reveals her true identity and praises him for his cleverness (330-336):

“aiel ToL ToloDTOV €Vl 0TNBETOL VO UL

T 0€ %ol 0V dVVOOL TROMTELY dVOTNVOV €OVTQ,

olver’ EmNTi|g €00l nal AyYIvoos ®al ExEhQmv.

aomootmg ydo »” dALog v aharfiuevog EAOmV 333
(e’ évi peydgolo’ idéety maiddg T dhoyov te:

ool 0’ oV mw Gpihov éotl danuevor ovde TuHEaba,

molv Y’ €11 01)g AAOY OV TELRTOEL”.

“Always you have such thoughts in your stethos, and so I am unable to leave
you, unhappy as you are, because you are courteous, shrewd, and sensible.
Another man, returned from wandering, would gladly hurry to see his wife and
children in his hall. But it is not dear to you to learn or discover until you have
tested your wife”.

Athene’s words are a homily to the traits that distinguish Odysseus from most others
in the Homeric world: to, primarily, the pufjtig that she herself personifies and that,
eventually, enables him to achieve a successful homecoming. The narrator makes
clear, however, that Odysseus’ v60TOG is equally contingent upon his relationships
with his family and longtime servants. “The permanence of Odysseus’ claim to his
position”, Murnaghan (2011[1987], 21) argues, “may mimic the timeless power of
the gods, but it actually rests on the durability of his domestic relationships, on his
capacity to recover a series of roles defined by his relations with others”. This is
especially the case for Penelope and Telemachus, both of whom share in Odysseus’
character-defining intellect: while Penelope figuratively and literally weaves wiles in
order to delay her remarriage until her son’s maturation or her husband’s return,
Telemachus, aided by Athene-Mentes (and, eventually, by Odysseus himself),
exhibits the first signs of his inherited tact and cunning in his dealings with Nestor

(3.120-125), Menelaus (4.609-611), and the Suitors (20.257-269).”

¢ Nestor and Menelaus both comment on the similarities between Telemachus and Odysseus. Nestor
in particular, after praising Odysseus’ famed cunning, states (3.120-125):
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Odyssey 19 focuses primarily on the way the Ithacan royal family employ these
intellectual capacities, but especially as they are brought to bear in their interactions
with each other, and especially as they are facilitated and structured by different
kinds of external media.”” This chapter examines the mechanics underpinning these
interactions, with particular reference to extended, embedded, enactive, and
embodied approaches to mind. In doing so, it focuses on (first) how external stimuli
operate as part of extended cognitive systems in Homer, (second) how the narrator
embodies these complex interpersonal relationships and networks through metaphor,
simile, and nonverbal behaviour, and (finally) how cognition is enacted through
material media. I ultimately argue, in line with recent studies on the extended mind,
enactivism, embodiment, and social cognition, that Homeric minds are as capable of
integrating and using a range of external media as our own. In doing so, I argue that

these external dimensions not only act as much of a part of individual cognizing as

“€v0’ 0D tig mote piTv opolwOBnuevaL dvtnyv
70e)’, émel pdha AoV évina dlog Odvooevg
movtoiolot OOAOLOL, TOTNQ TEDGS, €l ETEOV YE
netvou Enyovos €oor oéfog W ExeL l0oQomvTaL.
7 ToL YO0 ubOol ye otndteg, 0VdE ne Ppaing
avdoa vedTeQov e EotrdTa pudfoacOal.”

“There was no man who desired to be set up in métis against him, since god-like
Odysseus far surpassed them in all kinds of strategems; your father, if you are truly his
son. Wonder seizes me, looking at you. For your words, at least, are like his, nor might
one think that a younger man could say things so like him”.

Telemachus’ inherited mental capacities are also implicit in the epithet most commonly assigned him,
nemvupévog (68*; thoughtful, wise). In the final instance —his dealings with the Suitors —
Telemachus’ behaviour demonstrates his final maturation, a process that Lateiner (1995, 74) argues is
best mapped throughout the epic by the Suitors’ nonverbal behaviour, but especially lip-biting and
sudden silence: “This formulaic nonverbal act marks three stages in Telemakhos’ emergence into
manhood and the insertion of himself into adult community... Homer intensifies these three scenes by
having Telemakhos speak in an increasingly goading manner”. The narrator also very explicitly
references Telemachus’ inherited abilities in the last of these three instances, at Od. 20.257, when he
describes him as “wielding wiles” (xéQdea vwu®v).

"1 identified one particular example of this in the introduction to this thesis—in which a disguised
Odysseus-Aethon describes the clothing, demeanour, and companions of Penelope’s lost husband —as
being especially important for what it tells us about Homeric presentations of mind. In doing so, I
argued that Odysseus’ use of material media acts as scaffolding for different kinds of psychological
engagement with those around him. More specifically, I argued that it is through these items that he
(first) affirms his status as a manipulator par excellence, (second) demonstrates his understanding of
the most deep-seated and affecting aspects of Penelope’s identities as mother, wife, and matriarch, and
(third) appeals to and engages with their persistent dpodpoooivn.
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the “brain matter” within the head, but also, as elsewhere in Homer, provide structure

for metaphorical conceptualizations of thought and emotion in the epics.

This chapter focuses on four main aspects of Odyssey 19. First, building on
discussions of extended cognition, I establish that the Homeric narrator presents
external resources as playing an active and indispensible role in his characters’
psychological functioning, particularly in Helen’s weaving in Iliad 3 and Hector’s
supplication of Athene in Iliad 6. That the narrator does so has important
implications for Odysseus’ use of disguise. The remainder of this section therefore
examines the material aspects of Odysseus’ adopted personae, both in Odyssey 19
and the poem more generally. Section Two examines the role of memory and
imagination in Book 19. Both ancient and modern thought on concepts of mental
imagery, imagination, and communication are relevant here; weaving these insights
together, I argue, enables a better understanding of the mechanics underpinning this

exchange.

My focus then shifts, in Section Three, to Odysseus’ and Penelope’s interview from
the perspective of social cognition. In particular, I aim to show how modern research
on shared remembering in intimate relationships, which takes as its starting point the
belief that other people can operate as part of an individual’s extended mental
“machinery”, helps us in unpacking their exchange. Section Four examines
Eurycleia’s and Odysseus’ encounter, but especially how nonverbal behaviour
reflects the intimacy shared by and dominance/subordinance implicit in the pair. The
next chapter takes a closer look at the long-debated question of Penelope’s
mindedness; at how the narrator presents her motives, intentions, and deceptive

capacities using material media, theory of mind, and embodied imagery.

The main focus of the next two chapters is, thus, on how different types of external
resources operate as part of an individual’s extended cognitive system; as part of the
machinery of mind. While the previous chapter focused especially on theory of mind
and nonverbal behaviour, the present and following studies place more emphasis on

nonorganic (in the sense of not belonging to the subject’s body-matter) extensions of
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thought and emotion: on material objects, other people, and environments. In these
senses, I consider different Homeric models of communication with the outside
world: instances in which individuals not only communicates their thoughts and
emotions to others, but also incorporates external resources as active components of
cognition. Odyssey 19 is a particularly good example of this phenomenon because it
presents a full picture of (first) how Homer’s characters build, explore, and structure
relationships with their environment, and (second) how these external systems play

an active role in an individual’s cognitive life.

|. Extending the Mind

In a seminal study on extended approaches to cognition, Clark and Chalmers
(2010[1998]) introduce the analogy of Otto and Inga who, upon hearing of an
exhibit, simultaneously travel to a museum. Otto, who has early-onset Alzheimer’s,
has a notepad containing vital day-to-day information that he consults for directions.
Inga, who requires no such external media, is able to recall the information she
requires from memory. In discussing the process by which the pair navigates its way
to their destination, Clark and Chalmers argue that, for Otto, the notepad fulfills the
role performed by Inga’s memory. In this sense, therefore, the notepad should be
considered a part of the external “hardware” or “machinery” of the mind that plays as
equal a role in Otto’s psychological functioning as memory otherwise would for Inga
(33-34). Clark and Chalmers term the idea behind this “coupled system” (organic
and nonorganic dimensions of psychological functioning) the “parity principle” or
“active externalism” (Clark and Chalmers 2010[1998], 44; Tollefson 2006, 141).In a
more recent study, Supersizing the Mind, Clark provides an alternate analogy of pen
and paper. In arguing that the “output” of the activity —the writing—forms part of

the cognitive process itself, he concludes that (2011, 1):

Such considerations of parity, once we put our bioprejudices aside, reveal the
outward loop as a functional part of the extended cognitive machine. Such body-
and world-involving cycles are best understood... as quite literally extending the
machinery of the mind out into the world—as building extended cognitive
circuits that are themselves the minimal material bases for important aspects of
human thought and reason.”

" For Clark and Chalmers’ original definition, see 2010[1998] (644).

94

www.manaraa.com



Clark stipulates that external media must fulfill four main criteria to operate in this
way (2004, 6): (first) the resource must be accessible and oft-used (the notebook,
which functions as Otto’s primary cognitive aid, is with him at all times); (second)
the resource must be trustworthy as “something retrieved clearly from biological
memory”’; (third) the information contained within must be easily accessible; and
(fourth) the information “must have been previously endorsed by the subject” (it was
Otto himself who wrote the museum address in his notebook) (Tollefson 2006, 142).
This theory has been enormously influential in scholarly discussions of mind and
has, in recent years, been further developed and successfully applied to a wide-
ranging body of data, from material objects, to collective memory, to group
intentionality.” This chapter will discuss some of the elaborations most immediately

useful to a scientific reading of Odyssey 19.

l.I. Extended Cognition in Homer

There is ample evidence to suggest that, in Homer, external stimuli operate as part of
an individual’s psychological functioning and that, in this sense, brain, body, and

world constitute an extended, inclusive cognitive system.* A good example of this is

" Borghi (2005), for example, provides a compelling study of material objects and extended cognitive
systems. There is also a growing number of studies in social psychology that examine the role of other
people as extended cognitive systems, of which Tollefson (2006) and Tomasello, et al. (2005) have
been recent and influential contributors. These initial studies have most recently been applied to areas
of study such as shared remembering; for this, see Barner, Sutton, and Harris (2008, 2013) in
particular, who examine shared remembering in long-term intimate couples. I will discuss these issues
in greater depth in the fourth section of this chapter, with reference to the Odysseus/Penelope and
Menelaus/Helen relationships.

% In general, modern scholarship acknowledges the psychological significance of Homeric material
objects as personal, social, cultural, and political media. Following Foley, for example, Zeitlin (1995,
117) argues that, “all material objects in both the /liad and the Odyssey are invested with
psychological and cognitive resonances that go far beyond the details of their mere description and
exemplify a typical and indispensible mode of charting social and mental experience”. For more
recent studies that of how material objects operate as mental tools in Homer, see Bouvier (2002),
Criedlaard (2003), Mueller (2007, 2010), Grethlein (2008), Minchin (2007), and Guiei (2005) for a
response to Bouvier’s work. Most recently, L.G. Canevaro’s Leverhulme project, “Women and
Objects in Greek epic” explores these ideas with a particular emphasis on gender. In using insights
from extended mind theory, however, I take a somewhat more radical approach to material objects, in
considering them as playing as equal a role in psychological functioning as the cognizing that takes
place “in the head”. While my work builds on these earlier studies, therefore, I argue that theories of
cognitive extension reveal that material objects play a more active role in Homer than has been
previously considered.
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in Iliad 3, where Iris finds Helen weaving the story of the Trojan War on her loom

(125-128):

TV 8' £0Q' &V peydo: 1 8¢ péyav iotov Hdparve

dlmhana moedhveény, moréag ' évémaooev aEOhovg
Tohwv 0' immodapmv xoi Axat®dv YoOAROYLTOVOV,
olig £€0ev givexr' Emaoyov OT Apnog malapdwv:

Helen was weaving at a loom a large double-folded purple mantle, and was
sprinkling in the many ordeals of the horse-taming Trojans and the bronze-
armoured Achaians, those they had suffered because of her under the hands of
the God of war.

Helen’s loom is not the only aspect of her environment that contributes to her
cognitive functioning—as Atchity (2014[1978], 28) comments, “an image-galaxy of
disorder” consisting of loom, bed, house, and web surrounds her—but it is the most
overt, as the narrator establishes direct links between her psychological state, the act
of weaving, and the events she memorializes.® To be specific, Helen weaves her web
as she includes narrative of the Trojan War; both vpaivw (weave, 125) and
gumdloow (sprinkle in, 126) appear in the same lines and imperfect tense, suggesting
that these are continuous acts that occur simultaneously. The narrator, additionally,
provides us brief insight to Helen’s perspective about her own role as an instigator of
conflict: the fighting represented in the web, he tells us, was undertaken for her sake
(otg €0ev eivenr' Emaoyov, 128).** Helen’s physical locale might also play a role:
Helen weaves in the bedchamber she shares with Paris—a place that she closely
associates with shame in the successive narrative (410-412)—as he prepares to duel

Menelaus at Hector’s suggestion (86-94). In switching between the bedchamber,

8 The links between weaving and psychological functioning in Homer are well established. Studies
that consider weaving in this sense focus primarily on metaphorical uses of V¢paivw (to weave). For
examples of some of these metaphors, see /1. 3.211-13, 6.187-89, 7.324-25; Od. 4.677-80, 5.356-57,
9.420-23, 13.303-7, 13.386-88. Cairns (2012) has recently discussed weaving and garment metaphors
in Greek literature, with an especial focus on Homer; but see also Snyder (1981), Jenkins (1985), and
Kruger (2001). I will further discuss these points in the next chapter, in a discussion of Penelope’s
weaving of the funeral shroud.

82 Although van Wees (2005b, 47) points out that her weaving could as equally be a method of self-
glorification: “Helen’s chosen motif might be seen both as self-expression and self-glorification, since
the war was for her simultaneously a cause of guilt and a source of future fame, as she was keenly
aware”. See also Mueller (2010, 1) on this point, who argues that, “Helen’s peplos attests to the
potential for handcrafted objects to immortalize those who have made them. It also serves as a useful
reminder that even within Homeric epic, which in itself is an outstanding example of male kleos,
various technologies exist for men and women [author’s emphasis] to craft their own kleos”.
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Helen’s weaving, her psychological state, and the action that takes place on the
battlefield, the narrator highlights the intimate connection between them —all of

which are encapsulated by the subject matter of her web.

The finished product—the embroidered robe —thus constitutes more than a record of
the Trojan War and Helen’s craftsmanship: taken with the other material (marriage
bed), environmental (her bedchamber), and contextual (the duel) elements of the
narrative, it forms an extended, continuous cognitive loop that incorporates brain (the
cognizing in her head), body (the physical act of her hands weaving the threads), and
world (her surrounding environment, the material objects that symbolise her life with
Paris, and the action taking place on the battlefield); all of these things impact upon
and constitute her psychological perspective of her past. In doing so, it fulfils the
criteria stipulated in Clark and Chalmers’ “parity principle”: (first) Helen’s loom is,
as a tool that enables her to fulfil one of a Homeric woman’s essential duties,
accessible and oft-used; (second) the events Helen incorporates in her web are
clearly retrieved from her memory; (third) the information contained within the
physical spectrum of the robe is easily accessible; and (fourth) the narrative, being
events that Helen has herself witnessed and partially instigated, has been previously
endorsed by her. As a component of her psychological functioning, therefore, we
might understand Helen’s weaving as “thinking on the loom”: in a similar sense that
Clark proposes that writing with a pen is “thinking on paper”, Helen actively
explores her culpability through the physical act of weaving. As a continuation of a
thought process that takes place outside the mind, this weaving is an equal and

indispensable part of her psychological functioning.

Material media can also operate as “scaffolding” that facilitates cognitive interaction
between parties, thus operating as an extended and enactive mechanism for inter-
subjective exchange. We witness this process at play in /liad 6 where Hector,

motivated by Helenus’ prophecy (73-101), instructs his mother (273-278):

“tov Beg ABnvaing ém yoivaowy NdxoduoLo,
ral ol YooyéoBar dvoxaidena Bodg évi vid
Nvig Neéotag iegevoépev, al »' €élefon 275
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doto te xal Tomwv aldyous ®al viimua Téxva,
ai zev Tudéog viov amdoyn Thiov ipfig
AYQLOV Qi UNTIV ®QOTEQOV UNOTWEO GOoLo”.

“Place it upon the knees of lovely-haired Athene, and promise to sacrifice
twelve cows in the shrine, yearlings untouched by the goad, if she will show
mercy to the city of the Trojans, and its wives, and its infant children, if she
holds the son of Tydeus from sacred Ilion, the savage spearman, the mighty one,
author of flight”.

Borghi (2005), in an investigation of enactive cognition, argues that abstract
concepts should be regarded “as a set of sensorimotor patterns that allow the
organism to interact with the physical world, rather than as a collection of abstract
symbols” (Pecher and Zwaan 2005, 3). Her specific focus is on material objects,
stating that we are able to access a range of cognitive processes when we use them;
in this way, we enact cognition when we come in contact with and utilize physical
items (Borghi 2005, 9-10). The mémhog of the Iliad 6 passage accordingly expresses
the hopes of one party and their intention to form a temporary, potential bond with
another: Hector’s desire to establish a mutually beneficial relationship with Athene,
in which he honours the goddess with valuable goods in exchange for her favour and
protection from Diomedes.* It includes a promise of future gifts: if Athene accepts
the offering and fulfils Hector’s request, then he will sacrifice a dozen cows in her
honour. On one level, thus, the mémhog is a physical extension of three different
aspects of Hector’s mindedness: (first) his desire for victory on the battlefield;
(second) his hopes to secure Athene’s aid and his eventual effort to do so; and (third)
as a promise for the future, in which the Goddess’ potential aid might result in the
gifting a more valuable items. On another, it is also a medium that facilitates a
potential change in relationship between two parties; it is a physical means by which
they enact and navigate a delicate negotiation. It is representative, and acts as a part,

of a potential reciprocal agreement. In other words, and with respect to Borghi’s

8 It is common in Homer for the giving of gifts to operate as a means of establishing long-lasting
friendships. This can be the case for both supplication and guest-friendship contexts; I further discuss
these ideas elsewhere in this chapter, on the mnemonic functions of material objects.

For supplicatory scenes, see Priam’s petition of Achilles in Iliad 24 and Agamemnon’s offer of goods
to Achilles in Book 9 for good examples of how material objects are used in this way. I will discuss
gift-exchange in guest-friendship relationships in greater depth with respect to Odysseus and Penelope
in the final section of this chapter.
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study, it is a medium through which several parties are able to access, interact with,

and enact different cognitive processes.

Athene also enacts her own cognition on the item, though her response to Hector and
Hecuba’s offering is negative. After receiving the mémhog, she throws her head back
in an aggressive and abrupt refusal: "Q¢ £pat’ edyouévn, avéveve 0¢ TTaAlag
A0 (311).% Grasiozi and Haubold (2010, 165-166) suggest several potential
reasons for Athene’s rejection of the item. First, that Theano goes beyond Helenus’
original prophecy and requests Diomedes’ death (301-310). Second, that Athene,
having sworn an oath never to aid the Trojans in battle, might already be disinclined
to accept the offer (1. 20.313-317). Third, that the mémAog itself, acquired during
Paris’ return to Troy from Sparta, is associated with past events that make it an
undesirable gift. Though we are left to speculate the reasons for Athene’s refusal —as
an audience, we employ our theory of mind abilities to “fill the gap” —we can see
how, in interacting with the past and present significance of the mémwhog and
providing her response to Hector by means of nonverbal behaviour, Athene’s
cognitive functioning is extended, via the textile, by the body and the world. This is
also the case for Hector and Hecuba, who enact their own cognition through the
physical medium of the mémAog; the mémAog is thus an item that facilitates different

psychological processes between cognizing individuals.

These accounts of “active externalism” in Iliad 3 and 6 may also resonate with more
traditional phenomenological approaches to material culture —most specifically, to
that of Heidegger’s insights on the way in which individuals interact with objects. In
Heidegger’s view, there is always a complex interaction between people and “things”
that incorporates function (its use), environment (culture and society), and its
personal significance; the significance of an object is thus in both its functionality
and its relationship to the individuals using them (1962, 51). For Heidegger,
additionally, “Dasein” is “being-in-the-world”; as Rowlands (2010, 76) explains,

“The being of each of us consists in a network of related practices. Each of these

8 For uses of the verb dvove\m elsewhere in Homer (4x Il. 1x Od.), all of which denote refusal of a
request, see 1. 16.250, 252,22.205; Od. 21.129.
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practices are embedded in a wider system of instruments”. Heidegger, therefore,
repudiates not only the Cartesian separation of mind and body, but also earlier
discussions in the western philosophical tradition of the relationship between people
and objects as being uninvolved and analytical. Individuals, in other words, have
deep and multifaceted connections to the objects they use. His interpretation of
individual relationships to objects fall into two categories: “present-at-hand” (an
observer views an object as a thing for contemplation) and “ready-at-hand” (an
individual uses an object, and thus directly engages with it—also known as a “thing-
for”) (Hall 1993, 125). In order to illustrate this distinction, Heidegger uses the
analogy of a hammer. While using the hammer, Heidegger argues, its status as an
object becomes less important than the task at hand; it thus becomes part of a
network involving the hammer, nails, roof tile, and rafter (1962, 97). When the
hammer breaks down—when one is unable to continue using it—it becomes a
“present-at-hand” object: an item for which we contemplate its use, rather than

actively utilize as a tool.

For Hector and Hecuba, the primary significance of the mémhog is in its function as
an intermediary item: in its use as a supplicatory item that they hope will facilitate an
alliance between themselves and Athene. In doing so, they engage with the mémhog
as a usable objects—as a “ready-at-hand” or “thing-for”. This is also the case for
Helen, for whom the loom —and the émtAog she weaves on it—is less important (at
the time) as a usable object, and more so as a constituent part of an overarching
cognitive process. The narrator makes this clear by foregrounding her emotional
progression in Iliad 3, from her bedchamber, to her interview with Priam, to her
eventual encounter with Paris. Athene, by contrast, uses the wémhog both as a “ready
at hand” and “present-at-hand” object: in rejecting the mémAog, Athene also rejects
Hector’s and Hecuba’s supplication, thereby using it in its former sense; but in the
latter sense, she passively contemplates its problematic history, thereby viewing it as
a “present-at-hand”. The point, here, is not only that there are many and complex
ways of interacting with objects in Homer; but also that, in using these items,
Helen’s, Hector’s, Hecuba’s, and Athene’s cognizing clearly does not take place only

within the head. Rather, we might consider that, in each of these scenes, individual,
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other people, environments, and objects are networks in which cognition is

embodied, embedded, and extended.

. ioke PeUdea MoOAAA Aéywv €TUPOLOLY opola: Odyssean Disguises

In Iliad 3 and 6, therefore, we see how material media operate as important
components of individual and inter-subjective cognizing for Homer’s characters.
These items form a “coupled system” that extends beyond the boundaries of the body
and the brain; they are also objects by which individuals can enact their cognition in
the world. This is also the case for Odysseus’ use of external media, but especially as
it pertains to the ufjtig for which he is especially well-known and loved by Athene;
to the deceptive capacities by which he figuratively and literally navigates his way
home from Troy. It is accordingly Odysseus who, of all Homer’s characters, most
frequently and successfully manipulates the thoughts, emotions, memories, and
expectations of others. He does so through metaphorical and literal disguise: by
employing physical concealments and clever, convincing stories, and by appealing to
the most deep-seated and affecting aspects of his audiences’ psychologies. It is in
these ways that he not only re-affirms his heroic identity, but also achieves a
successful homecoming. “The return of Odysseus is not a simple revelation”, Block
(1985, 11) argues, “but a process through which deception identifies a hero by

concealing him, as clothing identifies a man by covering him”.*

This section examines how Odysseus’ cognizing is comprised of a system that
incorporates brain (lying tales), body (nonverbal behaviour and physical disguise),
and world (environments and other people). It explores this idea in three ways: (first)

the cultural and social connotations of the beggar’s garb, and (second) disguise as a

8 Murnaghan (2011[1987]), Pucci (1987), and Stewart (1981) provide extensive discussions of
Odysseus’ capabilities for successful disguise in the Odyssey, especially as it relates to identity and
mindedness. Murnaghan (2011[1987] 4-5) argues that Odysseus’ singular affinity for disguise
distinguishes him not only from others in the Homeric world, but most significantly and notably from
other Homeric heroes. Odysseus is, however, not always successful in denying his own identity. This
has considerably disastrous effects at some points of the Odyssey. In Book Nine, for example,
Odysseus is able to escape Polyphemus’ cave by naming himself, “Nobody” (364-368). After leaving
the island, however—and despite his companions’ warnings —he cannot resist identifying himself to
Polyphemus as his attacker (500-505). In response, Polyphemus supplicates Poseidon to prevent
Odysseus’ homecoming (525-535), thereby putting into motion the events that will lead to his losing
his ship, his spoils from Troy, and his companions.
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functional, extended part of his cognition and as a means for enacting his deceptive
capabilities in his interactions with others, and (third) as a medium through which

others can speculate about and attempt to alter his identity.

Il.I. Odysseus and Aethon

Though Odysseus frequently adopts disguises during his journey home to Ithaca, he
spends the majority of the Odyssey as the prince-cum-beggar Aethon, a false persona
that he maintains from the point at which Athene disguises him in Book 13 (431-
438) until the final unveiling of his identity at the start of Odyssey 22 (1-7). Aethon’s
story is elaborate, and most fully articulated during his interview with Penelope in
Odyssey 19.*° He explains that he traces his lineage to King Minos of Crete as the
son of Deucalion and brother of Idomeneus (178-183). He claims, furthermore, to
have hosted Odysseus for twelve days while the hero was on his way to Troy (185-
202), but now wanders, exiled, from country to country, dependent on the good will
of others for his survival.*” Odysseus’ story depends both on his ability to deceive
others with clever rhetoric and on the physical disguise that, shortly after returning to

Ithaca, Athene bestows on him (13.431-438):

1AQYPE PEV OL YOO ROAAOV EVL YVOUITTOIOL UEAEOOL,

EavOag O' éx nepaiig OLeoe Tolx0G, Audl O déoua
TOVTEOOLY pPehéeooL ToAooD Ofxe yéQovtog,

©vOCwoev &8¢ ol 6o0e TAQOG TEQIROAAE' EOVTE: 434
apdl 0¢ v Odnog aAlo nanov Paiev o€ yLTtdva,
QWYaAEQ QUIOMVTA, HOUGD LEULOQUYUEVO HOTTV(D*

apdl O¢ v péya dégua tayeing €0o' Ehdipolo,

PYLOV- ddxne O€ ol ORTTTTEOV Ral AEREN TTNONV,

TTURVOL QYOAENV:

While she withered the handsome skin on his supple limbs, she made the blond
hair disappear from his head, and over all of his limbs she put the skin of an
aged old man, and made dim his eyes that up until now had been handsome.
And around him she threw another tattered garment and a tunic, ragged and
filthy with the ill effects of smoke. And she put around him the great skin of a
swift deer. And she gave him a staff and a meagre pouch, full of holes.

8 Qdysseus also tells an extended, elaborate version to Eumaios in Odyssey 13 (191-359) in which is
the son of the Cretan Kastor and a concubine.

87 This final point is especially important because of Homeric ideas about guest-friendship: if Aethon
did indeed host Odysseus in Crete, this means that Penelope is now even more obliged to offer him
the hospitality of her house. I will discuss this point in further depth in the third section of this
chapter.
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Odysseus’ disguise mediates and conditions the way that others perceive and treat
him. It does so because clothing, in general, is an important indicator of one’s social
and economic status in the Homeric world: the colour, embellishment, and amount of
cloth convey nonverbal messages about the political and social clout of its wearer. A
lack of clothing, conversely, indicates destitution and dependency. “Tunic and cloak
were worn by everyone, from aristocrat to slave”, van Wees (2005a, 44) says, “It was
the mark of a beggar to have no cloak, and make do with an old deerskin”. Clothing
thus has an important representative function in the Homeric world, in that it is
perceived as accurately reflecting the identity of its wearer. Disguise undermines this
process by exploiting the social importance of clothing. Pucci (1987, 85) argues that
the signifiers embedded in clothing, when used as disguise, mislead others by

presenting false identity cues:

The uncanny nature of disguise depends on its seeming capability to meddle
successfully with a system of “signs”. Disguise seems to imply that the signs
that “represent” an entity are, as it were, detachable from the entity: when the

disguise is recognized for what it is, that is, a simulation, the disguising signs

appear as “artificial”, “added”, and “controllable”

Odysseus, as we see above, is dressed in tattered (Qwyaiéa, 436), ragged (9dnog,
435), and filthy (Qumowvta, 436) clothes; they are choked with smoke (nax®
LELOQUYHEVA RATTVD, 436); he wears a deerskin around his body, and he carries an
old, battered pouch (uxva owyarénv, 438). His disguise suggests the opposite of
who he really is. Both he and his fellow beggar Iros, accordingly, are described as
being badly dressed (xaxoegipumv), which characterizes and reflects their low social
status (Od. 18.41). It is for this reason that Odysseus is subject to the abuse of
Melantho (Od. 18.326-336, 19.65-69), Melanthios (17.215-238), and the Suitors
(19.72), all of whom primarily interact with the kinds of nonverbal messages sent by

his rags.

8 For Odysseus’ manipulation of the symbolic meaning of his clothing, see also Stewart (1976) and
Murnaghan (2011). Lateiner (1995, 182), discussing Odysseus’ disguise in particular, argues that,
“Odysseus’ disguise as a homeless, hungry, and aged beggar represents negative display [author’s
emphasis], a diminution of ego and identity that substantively advances his projected plot of survival
and succession”.
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Penelope’s attitude towards Aethon is similarly conditioned by his clothing; this is
especially the case in Book 23, when, after Telemachus chides his mother for not

approaching her husband, Odysseus informs him that (115-116),

“viv &' dTTL QUITOW, nand 8¢ Yoot elpoTa el
tovver' ATpaler pe xal ov T GnoL TOV elval”.

“But now I am filthy, and wear a base garment on my skin, she holds me in no

honour and does not say that I am that man”.*

This same garb also marks him out as a suppliant in Ithaca. Both Eumaios and
Penelope, along these lines, make judgements about his status based on his clothing:
while the former explains that it is his duty to take him in (14.55-61) and, in
accordance with Homeric social norms, feeds him (72-79), the latter states that she
had pitied Aethon as a suppliant in her house before he proved his past connection to
her husband (19.253-254). Odysseus’ disguise is thus successful because of the
social, political, and economic significance Homeric characters place in the types of
clothes worn by others, and in their inherent understanding of the nonverbal

messages sent by textiles and garments.

But, with respect to extended approaches to mind, Odysseus’ garb is also a part of
his cognitive functioning. This is perhaps an obvious point: after all, it is essential
that Odysseus disguise himself if he is to remain incognito in Ithaca until the right
moment. But it is important to emphasize that the disguise does not just fulfil the
function of concealing him: it is a means by which he enacts the plot constructed
with Athene after his return to Ithaca (Od. 13.372-428). Odysseus’ return,
accordingly, is entirely dependent on the success with which he can deceive those
around him; his beggar’s garb, thus, is essential not only because is reinforced and
substantiates his false tale, but also because, as a socially significant set of items, it
controls and manipulates the kinds of inferences others make about him. Both these

considerations are at play in his interview with Penelope in Odyssey 19, in which the

% The narrator (94-95) also informs us that the beggar’s garb prevents Penelope from recognising her
Odysseus. In this vein, see also 14.506, where Odysseus claims to Eumaios that he is subject to the
swineherd’s bad treatment because of his clothing: vOv 8¢ W’ dtudlovol #axd. xeot elpat’ Exovra”
(“Now they dishonor me because I wear filthy clothing upon me”).
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clothing (first) physically and outwardly substantiates Aethon’s identity, (second)
mediates his interactions with Penelope, (third) manipulates the way in which
Penelope engages with Odysseus psychologically, (fourth) forestalls recognition
until he can test her loyalty to his memory, and (finally) represents his status as a

manipulator par excellence.

On the one hand, then, this clothing is both an extension of Odysseus’ mindedness
(of his active efforts to conceal his identity) and a set of material objects that
facilitates false interpretation and psychological engagement between husband and
wife. On the other, Odysseus’ disguise is an articulation of his true identity, even if it
conceals it from others: as Block (1985, 11) argues, “Odysseus’ concealments
expose his power to make the false express the true, and the truth come clear through
lies”. Aethon’s clothing, therefore, operates within a constellation of resources that,
taken together, contribute to both individual (Odysseus’) and inter-subjective

(Odysseus’ and Penelope’s) cognizing within the Odyssey 19 sequence.

Il.1I. Stripping Away Disquise: Eurycleia and Helen

These are not the only ways in which Odysseus’ mindedness—and the mindedness
of others—is extended and enacted through the clothing he wears throughout the
Odyssey. The stripping away of his disguise, for example, is synonymous with both
the revelation of his identity and his ruse: Odysseus reveals himself to Eumaios and
Philoetius (21.217-222), and Laertes (24.331-335) by lifting his rags to display his
scar, and he removes his clothing after stringing the bow and announcing his identity
(22.1-2).” In Book 19, too, Eurycleia ultimately recognizes Odysseus when, lifting
his rags so that she can wash his feet (467-471):"'

TV YONUG yelpeoor natamenvéool Aafodoa
YVO O Empoooapév, moda d¢ mooénxre Gpépeobar
év O¢ MEPnTL méoe wvnun, ravaynoe 0¢ yalxrog,

% Although they do not yet seem to recognize him at this point, and even doubt him after he explicitly
identifies himself (22.45-59). The narrator, however, attributes this to the Suitors’ lack of mental
aptitude (31-33), and thus the issue here might not be in the clothing themselves, but the Suitors’
foolishness.

! Earlier in the narrative, Odysseus inwardly expressed this same concern as, upon realizing the
identificatory power of his scar, he turns his face from the fire (388-391).
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oy & €Téomo’ ExAION TO & €mi xBovVOg €EEXVO’ VOWO.
™V O dpa xdouo rot ahyog €he dpéva, T O€ ol dooe
danQuodLy mAnoOev, Oalepn) O¢ ol £oyeto dpwvr).

The old woman, holding it with her downturned hands, knew the scar, having
touched it, and threw off her hold of his foot. His shin fell into the basin, and the
bronze rang out, immediately tilting to one side, and water spilled out on the
floor. Pain and joy seized her phren at once, and her eyes were filled with tears,
and her stout voice was held in check.

Eurycleia instantly recognizes Odysseus because his scar is a onua: a persistent
mark of identity.”> But it also prompts a sudden and vivid memory for Eurycleia,
who recalls both its origin and the events immediately before and after the boar hunt
during which it was inflicted (399-468). This type of remembering, both Minchin
(2012, 88) and Scodel (2002, 108-11) point out, is termed “flashbulb memory” in the
modern sciences. Flashbulb memory —a form of autobiographical or episodic
memory —was first coined by Brown and Kulik (1977), and is characterized by its
personal significance, emotional investment, and surprise (Scodel 2002, 105).
Autobiographical memory, in general, consists in specific episodes and events that,
combined, constitute what we might understand as “individual memory”’; flashbulb
memory, in respect to this, is usually sudden, vivid, emotionally significant, and
persistent (Brown and Kulik 1977; Conway, 1995; and Pillemer 1990). “Although
flashbulb memories are not completely accurate”, Scodel (2002, 105) explains, “they
decay less over time than other memories, and their strength does not appear to
depend on how often they are recited”. They thus typically endure over a lifetime,
though they are not always immediately accessible in a person’s long-term memory;
they depend on certain external cues in order to prompt recall (Cohen, et al, 1990).
We can see that, in this passage, Eurycleia’s spontaneous recollection and sudden
emotional arousal® fits in with this kind of memory: it happens in an instant and is

prompted by the sight of Odysseus’ scar.”* She also has an obvious emotional

%2 Other ofjpata include Penelope’s and Odysseus’ marriage bed, Odysseus’ bow, the grove of trees
in the Ithacan Palace, and the historic brooch and cloak.

% Rutherford (1992, 189) interprets Eurycleia’s emotional reaction as being “grief at Odysseus’
ragged condition and fear for his safety”. He also identifies similarly powerful emotions in other
recognition scenes: Od. 22.500-501,23.210-212,231-240.

4 Scodel (2002, 104-105) also identifies Iliad 2.350-353 and Odyssey 2.172-176 as further examples
of flashbulb memory in Homer. In the first example, Nestor recalls Zeus’ thunder as they embarked
for Troy; in the second, Halitherses articulates his prophecy of Odysseus’ return to Ithaca. “Homer
had no special term for such memories, of course”, Scodel (2002, 106), “but the experience of intense
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response: she knocks over the basin, her eyes fill with tears, and she is unable to
speak.” In his commentary on these lines, Rutherford (1992, 189) places especial

emphasis on the rapidity of this process:

The whole passage from 467-73 is marvellously vivid, with fast movement,
sudden noise of metal and water (469, 470), and three clauses describing the
nurse’s overwhelming emotional response to her discovery... [her] instant
reaction reminds us that the whole scar-narrative has filled only a split second of
“real” time.

The unveiled scar, thus, is important not only because it extends and represents
Odysseus’ identity, but also because it is a powerful means by which Eurycleia can
interact with her own. To be precise, it prompts recollection of an important
biographical detail from her life—one that also represents her intimate connection
and persistent relationship with Odysseus. Though Odysseus soon lets his disguise
fall back in place and returns to Penelope, the poet gives us access to a moment of
spontaneous and powerful cognitive interaction between master and nursemaid that
involves memory, cognitive extension, interpersonal exchange, and external stimuli.
On an extra-narrative level, the scene as a whole demonstrates that, although the
narrator may not have been aware of flashbulb memory in its modern scientific

sense, it is clearly in operation in his epics.

Helen, too, engages with Odysseus’ true and false identities by stripping away his

disguise. In Odyssey 4, she recollects meeting him in Troy (247-456):

“aAM@ &' avTOV pwTL ROTORQVUITTMV flone

déntn, 65 0VOLV TOlOg €NV £ VNUOLY Ay oudV:

@ (nehog xatédv Towwv oMy, ol §' afdxnoav

TAVTES: €YM O€ v oin Avéyvav Tolov €0vTa, 250
ral v Avelptevyv: 0 08 ®eEdoov VN AléeLvey.

AML' Ote OM v €y Adegov nal xolov éhalw,

apdt d¢ elpata €000 ®al OUOOA RAQTEQOV OQROV,

ui pe moiv Odvofa peta Toheoo' dvapfva, 254
7oLV Ye TOV €6 Vijag Te Boag xhotag T ddnéabau,

®al tOTE 01 poL TAvTo VOOV natéheEev Ayoidv™.

memory is universal and the Odyssey’s main recognitions depend on durable signs that prompt
individual flashbulb memories”.

% See Russo (1992, 95), who notes that Homer highlights how suddenly Odysseus’ disguise is
destroyed; also de Jong (2001, 476-477), who comments on the tension in this narrative moment.

107

www.manaraa.com



“Concealing himself he seemed like another man, a beggar, who was nothing
alike the one by the ships of the Achaians. In this likeness he went down to the
city of the Trojans, and they all took no heed. But I alone recognized him, and I
questioned him. But he avoided me cunningly. But when I had bathed him, and
anointed him with oil, and set a garment around him, and swore a great oath, to
not make Odysseus known in the midst of the Trojans, at least before he had
reached the swift ships and the camp, at that time he set out the whole plan of
the Achaians”.

Helen’s treatment of Odysseus is synonymous with the final un-veiling of his
identity; it succeeds where questions fail. But what is also important about this
passage is that Helen and Odysseus engage each other psychologically through the
physical medium of his disguise and the new garments in which she re-clothes him.
Helen is a character who herself is particularly adept at seeing through the disguises
of others: she is able to identify the Horse for what it really is (Od. 4.274-289), she
correctly identifies Aphrodite on the walls of Troy (/1. 3.396-398), and she
recognises Telemachus instantaneously upon her arrival to the Spartan banquet (Od.
4.138-146). In this passage, she recognizes (dvéyvwv, 250) Odysseus even despite
his beggar’s garb. This passage, thus, not only demonstrates Odysseus’ cunning and
his ability to manipulate the expectations of and inferences made by others, but
Helen’s, who is able to see past the disguises used by others. In other words, and
more specifically, the way that both characters engage with the garments in this
scene speaks primarily to their mental aptitude; they physically represent the
psychological capabilities of the pair, and facilitate cognitive interaction between

them.

I.11l. Odysseus in Scheria

This section has so far discussed the way in which clothing—Odysseus’ in
particular—is an active part of cognitive processes and interactions. It has explored
how, in being a part of Odysseus’ extended cognitive system, others are able to
engage with his disguise, both intellectually (Helen) and mnemonically (Eurycleia). I
now shift my focus to the way in which individuals impose abstract desires and
motivations on Odysseus—in which they illustrate and enact future hopes —through
gifted clothing. As stated above, clothing is an important indicator of social status in

the Homeric world; in Scheria, it physically represents attempts by different
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members of the royal household to encourage Odysseus into or dissuade him from
different roles. This is the case for all the women with whom Odysseus comes in
contact on his journey home. “By giving clothing to Odysseus”, Yagamata (2005,
540) argues, “these women are trying to control his identity, to make him what they

want him to be”.”

Nausicaa cultivates Odysseus as a potential spouse by dressing him in garments from
her trousseau. This is not just a practicality, as we know from the episode’s broader
context that courtship is at the forefront of Nausicaa’s mind: Athene had encouraged
her to prepare for her future wedding in a dream (6.25-40), and Alcinous had
understood her unspoken intentions when she had asked permission to leave the
house (66-67).”” Within the context of this exchange, clothing is one means by which
Nausicaa’s intentions towards Odysseus and the relationship she aims to establish
with him are represented by the narrator. It does so because (first) the clothing from
her trousseau operates as a metonym for marriage, in which the production and
provision of clothing is one of a wife’s key responsibilities, (second) the gifted
clothing occurs within a broader episode that is already heavily loaded with
undertones of courtship, and (finally) Nausicaa, described as a mop0évog adurg
(228) while Odysseus is dressing, is explicitly presented as a marriageable option.
But these considerations are especially important when Odysseus first arrives at

the Phaeacian court and encounters Arete, who recognizes the clothing as her own

handiwork (7.233-235):*

% Block (1985, 10) similarly argues that, “Each woman in Odysseus’ life clothes him in ways
appropriate to her own role and the aspect of his identity with which she is concerned”.

°7 Subtexts of marriage, sex, and courtship permeate the entire Phaeacian episode, but especially this
initial exchange between Nausicaa and Odysseus. In particular, the location of their meeting— the
flowery meadow — is overtly sexual as, elsewhere in early Greek epic, it is often the site of erotic
activity; see Schein (1995, 21) on this point, who argues that an inversion of this motif is the “Sirens”
episode, and Vernant (1996, 186). Other examples include: (1) Odysseus describes the conditions of a
good marriage to Nausicaa (178-185); (2) Alcinous’ offer of Nausicaa as a bride for Odysseus
(17.311-315); and (3) Demodocus’ song about Aphrodite and Ares’ affair, and Hephaestus’ retaliation
(8.266-365). Garvie (1994, 140) and Besslich (1996, 91), furthermore, note that the simile that occurs
at lines 224-237 to mark Odysseus’ rejuvenation, partially brought on by Nausicaa’s gifted clothing,
present him as a bridegroom. For discussions of this same simile elsewhere in the Odyssey, see Kilb
(1973, 161-163) and Rutherford (1992, 57).

8 The classic scholarly analysis of this exchange is in Schadewaldt (1959), who comments on the
tension that stems from her initial recognition of his garments. For further discussion that builds upon
Schadewaldt’s work, see Holscher (1960) and Krischer (1989).
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totowv 8° Apftn hevrdievog oyeTo phbwv:
EYVm YaQ GAQOg Te YLTMVA Te elpat’ idodoa
®OAA, TA Q7 VT TEDEE OVV dudLmdiolol yuvauEi:

White-armed Arete was the first among them to speak, for she recognised the
cloak and the tunic, having seen the fine clothing, the ones she herself had made
with her attendants.

It has been established that Homer’s characters use their theory of mind abilities in
supplying mental states and motives for others when there is little other available
information. The cognitive process through which Arete undergoes in this passage is
signalled by yryvivoxw (234), which represents the pattern of inferences she makes,
based on his clothing, about the newly arrived supplicant and his potential
relationship with her daughter. Nausicaa’s garments, then, fill a cognitive gap in that
they represent her “signature” on Odysseus that Arete is able to interpret where there
is little other information about his identity available to her.” Arete articulates her
confusion about the discrepancy between his suppliant status and the familiarity of

his garments in her following address (238-239):

“1ig ToL TddE elpat’ Edmnev;
oV 0N P1N¢ €ml TOVTOV Ahduevog €vOGd’ inéobau;”

“Who gave you those garments? Did you not say to have come from the roving
sea?”’

These two questions operate as additional confirmation that Arete has used
Odysseus’ clothing as source material with which she can interpret Nausicaa’s
motives and intentions. In order to discourage Odysseus from the role that her
daughter envisions for him, Arete gifts him with two additional sets of clothing
during his stay in Scheria (8.438-41, 13.66-67); this ensures that, as Yagamata (2005,
541) argues, his place in the Phaeacian household is “honoured guest” rather than
“potential suitor”. Throughout the Phaeacian episode, therefore, clothing is an
extended means by which Odysseus’ identity is manipulated to fit different potential

roles. In doing so, they express the intentions and motivations of both Arete and

% On possible connections with the Odyssey 19 exchange, Garvie (1994, 212-213) comments that the
questions asked by Arete of Odysseus are similar to those posed by Penelope at 19.104-105.
Additionally, the textiles of both scenes play a similar role for their characters in that they help to “fill
the gaps” in the host-suppliant relationship.
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Nausicaa in that they operate as cognitive “tools” and physical extensions of their

mindedness.

1. “Oc pot ivdaAeTal NTop”: Memory, Imagination, and Pictureability

The garb in which different women (Athene, Helen, Arete, and Nausicaa) clothe
Odysseus in the Odyssey is (first) a powerful mark of identity, (second) an active
component of his psychological functioning, and (third) a medium through which
others can explore their own mindedness. Odyssey 19 is no exception, as clothing—
both real (his disguise) and imagined (historic textiles) —plays a key role in his
attempt to engage Penelope psychologically. It is to the more immediate context of
Aethon’s speech that I now turn, but especially to his introductory remarks about

how he will respond to her challenge (221-224):

“m yovat, Ayaléov TOGTOV XeOVOV APl EOVTa
eimelv: 110M Y00 T’ €e1r00TOV €T0G €0TiV,

¢E oV %elfev EPn nal ufjc dmeAilv0e mdTonc:
avTdQ ToL £0E, (O WOt ivOdALeTaL T)TOQ”.

“My lady, it’s difficult for me, away for such a long time, to tell you, since it is
the twentieth year for him, from when he went from there and left my
fatherland. But I will tell you as my éfor depicts it to me”.

Aethon states that, although it has been twenty years since he last saw Odysseus, he
will recall and describe him as imagined (ivddAAetan, 224) by his top. The use of
ivoaAlopa (to seem, appear) to describe the mechanics of this process reinforces
the idea that the source material from which Aethon’s Mtop draws are mental
images, reproduced by the mind’s eye and derived from memories that the beggar
himself struggles to recall. Accordingly, Eustathius explains of these lines in his

commentary that,

MO nal OC £0Em (g pot ivodAeTan ToQ, TovTéoTt pavidleTal
aveldmlomoLeitol, @ meQ eimoL v 0 dVOoYEQMS LEUVNUEVOS TIVOG, ETULPEQEL.

But I will speak as my 1jtoQ pictures it to me, that is to say, makes it present to

the mind’s eye [represents in imagery]. He adds the sort of thing that a person
who was having difficulty remembering something would say.
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Both ancient and modern thought on the role of mental imagery and imagination —
the latter of which is usually associated with pavtaota in Greek (Sheppherd 2014a,
361)—are, I think, at the heart of the process of recall and description on which
Odysseus embarks in the narrative to follow.'” In his influential work on the mind’s
eye in science and literature, Paivio (1983, 1990) proposes that individuals recall
information in a dual-coded approach that involves images and words, the former
being more memorable and accessible when they are more vivid, the latter a crucial
element in communicating these images to others. This is particularly useful in
decoding the role of the storyteller who, in providing vivid and coherent pictures that
he reproduces in speech, is able to both connect with his audience and involve them
emotionally in his tale.'”’ But the debate on mental imagery, memory recall, and
creative imagination— “how we imagine” —is much broader, and deserves some

extra discussion.

In a general sense, modern study of imagination and memory is a wide-ranging,
inclusive field that spans both the sciences and the humanities. The most fully
articulated form of imagination—creative imagination—not only has a long
evolutionary history, but may also have enabled homo sapiens to flourish in contrast
to other members of their genus (Mithen 2007, 5). The ability to produce,
manipulate, and navigate complex networks of mental images is thought to be at the
heart of how imagination functions from cognitive and neuroscientific perspectives.
Described by Pearson (2007, 187) as, “a quasi-perceptual state of consciousness in
which the mind appears able to simulate or re-create sensory life experience”, mental
imagery and imagination have also been linked to our ability to perform different
creative tasks, such as conceptualizing scientific theories (Miller 1984) and problem-
solving and decision-making processes (Finke 1990; Kauffmann 1988). Accordingly,
anecdotal evidence from Einstein (Gardner 1993), Tesla (Miller 2000), and Feynman
(Miller 1984) all suggest that the ability to conceptualise complex theory through

1% Sheppard (2014a, 363) also links it to the Latin imaginatio. For more on the Latin term, see Watson
(1998).

%" There have been numerous discussions about how this might work in the context of the Homeric
poems. Minchin in particular has argued along these lines for Homeric similes (2001a, 2009).
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mental imagery is at the heart of scientific progress.'”> Mental images are also
inherently dynamic in nature (Paivio 1983, 8). As Minchin (2001, 27) points out,
“We can transform and manipulate them; we can scan a scene which we hold in the
mind’s eye; we can focus on events to one side; and we can move back and forward

through sequences with little effort”.

Foundational studies by Finke, Pinker, and Farah (1989) and Finke and Slayton
(1988) tested two potential theories for the mechanics of imagination: (first) guided

mental synthesis, (second) creative mental synthesis.

In Finke, et al.’s (1989) studies, participants were guided through a mental task that
required them to reproduce and manipulate sets of shapes into a single image.
Participants were instructed to draw the final image for their interviewer at the end; if
the instructions were followed correctly, then they would have produced an easily
identifiable image. Of these participants, 60% were able to follow instructions on
their interviewer’s verbal cues; 70% of these produced a recognizable object.
“Participants were able”, Pearson (2007, 191) concludes of their findings, “to
reinterpret their images as resembling familiar objects or scenes without any
additional support from an external perceptual source... the mental image itself was

sufficient to provide a basis for the discovery”.

Finke and Slayton (1988) devised an experiment termed the “creative synthesis task”
which, in contrast to the guided method, focused more on independent generation of
mental imagery. In this experiment, participants were given fifteen numeric and
geometric shapes that they memorized until they were able to produce them based on
verbal cues. They were then given three symbols and asked to combine and
manipulate them mentally until they formed a recognizable shape in short periods of
time. Results in these tests showed that participants were able to produce familiar
objects 40% of the time (Pearson 2007, 193), even given limited time frames and

restrictive choices in shapes as source material.

102 See Pearson (2007, 188-190) for a more detailed discussion of some of this anecdotal evidence.
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These studies show that human beings are adept in re-creating, combining, and
manipulating mental images using different methods, and for different purposes.
Aethon, in describing Odysseus’ historic clothing, appearance, and companions to
Penelope, engages in a guided mental synthesis task. More specifically, he leads
Penelope through a set of instructions that, combined, encourage her towards
formulating recognizable images based on vivid and detailed mental images. He
notably does so without any external stimuli: the clothing in question is historical —
lost during his long absence from Ithaca—and thus does not exist in any actual,
material sense. In synthesizing each separate component into one cohesive image,
Odysseus is able to connect with her psychologically. The success of this process is
implicit in the lines following Aethon’s speech, in which the narrator describes

Penelope’s reaction (249-250):

OG Gpato, T 8 ETL padhov VP’ {uegov MEoe YooLo
ofuot’ avoyvoior, Té ol éumeda mdpead’ Odvooeis.

Thus he spoke, and in her the desire to weep was stirred up even more,
recognizing the steadfast signs that Odysseus pointed out.

Penelope’s recognition of the different elements described by Aethon is described
using the compound dva + yryviooxw (to know again/perceive well, 250);
additionally, they stir up (0Qvuu, 249) the desire in her to weep, which suggests
genuine emotional involvement with his story. This not only verifies the success of
Odysseus’ attempts to connect with his wife on a psychological and emotional level,
but also reflects the ability for embodied imagery to act as an intermediary between
two individuals; the narrator, in his use of language, primarily emphasizes the
significance of these described textiles as mental cues and as a means of

psychological engagement.'”

1 These lines might also, according to Scodel (2002, 107), signify that Penelope has had a flashbulb
memory. In a more general sense, Scodel (2002, 107) points to the formula {uegov mpoe ydoLo (249)
as indicating, “the response to memory of the dead or to thoughts of those who are alive but
unreachable. It indicated an unrealizable longing to make actual contact in place of the intense mental
connection the character feels to an absent friend” (see also 71. 23.14, 108, 153, 24.507; Od. 4.113 for
further examples of this formula). In describing the clothing, however, “he arouses Penelope’s precise
memory of one moment, while pretending to evoke another, when the women admired Odysseus’
clothing” (108). In this sense, Scodel (2002, 107) argues, Penelope’s reaction to Odysseus’ historic
clothis is “both intellectual and emotional”.
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Ancient concepts of évayeio and pavraoia are also useful here. In a seminal study
of these terms in rhetorical manuals, Webb (2009, 87) defines évapyeia as, “the
quality of language that appeals to the audience’s imagination”, but particularly as it
engages with their emotions.'” In contrast to this, pavtaoio (appearance, image) is
most often associated with the English “imagination”. Aristotle (de An. 428a5) views
it as the faculty of imagination; Philostratus (Vita Apolonii 6.19), additionally,
associates it with creative imagination; Longinus (Sublime 3.1) credits it as the use of
images in literature. As Sheppard (2014a, 354) argues of Longinus’ understanding of

the term in particular,

Phantasia is connected explicitly with visualization by the writer and the
recreation of such visualization in the audience... this way of talking about
visualization is very common in ancient literary criticism and is closely linked to
concepts of enargeia.

While évapyeia is the quality that makes a particular description vivid, memorable,
or “emotional”, therefore, pavtaotia is the imagery that constitutes a particular
description. Although Homer does not explicitly refer to the function of évayeia
and ¢avtoota in either their intra- or extra-narrative contexts, Sheppard (2014a,
354-355) argues that the “seeds of the later theory are already present... Homer is
concerned with the poet and his ability to tell a story as if he had been present
himself; the idea that he makes his audience feel as if they in their turn had been
present is at best implicit” (355). In Odyssey 8, for example, Odysseus praises
Demodocus for the skill with which he tells of events in the Trojan War (489-491):

“1) o€ ye Moo’ £8idake, Alog Taig, 1| o€ v ATtOAMwV:
Mnv Yoo xato xOouov Ayoldv oitov deidelg,

600’ £pEav T Emabdv e noi Ho0” Epdynoav Ayatol,
G 1€ OV 1] AVTOG TAREMV 1] AAAOV droVong”.

“Either the Muse, Zeus’ daughter, or Apollo taught you, for truly, in good order,
do you sing the fate of the Achaians, all the Achaians had done and suffered, as
if you had been there yourself, or heard it from one who was”.

1% Webb provides the most thoroughly and influential work to date on évépyeia in the ancient world,
but especially as it was used in first century C.E. rhetorical texts. Eden (1986, 72-73), however, argues
that theories about évégyelo were already developed in the fifth century B.C.E., in which the narrator
“set out to reproduce the vividness of ocular proof through language”. See also Watson (1988, 1994)
and Sheppard (1991, 2014a, 2014Db).
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Like the Homeric narrator himself, inspiration for Demodocus’ art comes from the
divine: from the Muses or Apollo (1] 0¢ ye Movo’ £€didake, Alog mdic, 1) o€ v’
AmoOMwv, 489). But, as Sheppherd argues, the mechanisms underlying epic poetry
(and its recitation) to which Odysseus alludes are best encapsulated by concepts of
evayelo. Garvie argues (1994, 332) of 489-490 (Ainyv... n6opov) that, “the
phrase... combines the sense of aesthetic arrangement with the accurate reproduction
of things as they were, and perhaps also appropriateness to the requirements of the
audience”.'” Though Homer makes no overt reference to it in Odysseus’ praise of
Demodocus, they clearly underpin his statements. Odysseus, accordingly, has an
obvious emotional reaction in the succeeding lines when, after Demodocus sings of
the Trojan horse, he begins weeping in the manner of a women being dragged into
slavery (521-531). Demodocus, then, is not only able to reproduce —as a conduit of
the Muses or Apollo—a vivid, eyewitness account of the events he narrators, but also

engages his audience (here, Odysseus) emotionally in his tale.

I want to linger on the Homeric narrator’s art a little longer, but especially as it
relates to his potential relationship with his audience. In a discussion of Homeric
simile, Minchin (2001) analyzes the narrator’s use of mental imagery that facilitates
understanding and insight for his audience. She is especially concerned with how
scientific studies on mental imagery elucidate aspects of Homer’s craft and, in doing

s0, identifies three main purposes of simile in the Iliad and Odyssey (2001, 33-34):

[T]he function of similes fall into three broad categories: some are ideational,
for they express new ideas about the topic; some are interpersonal, in that they
build new relations between speaker and listener; and some, since they are
concerned with the organization and presention of the message, are textual.

With respect to the second sense —building relations between speaker and listener —
Minchin argues that the production of detailed and multi-sensory narratives is
essential in establishing links between poet and audience. This is especially the case

when the images contained within a particular narrative relate to the experiences of

195 See also Walsh (1984), Adkins (1972, 16-17), and Gostoli (1986, 158-159) on these points.
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his audience. “Intimacy may develop”, Minchin (2001, 33) explains, “between a
speaker and his or her audience when the speaker chooses vehicles for comparison
that refer directly to the experience of the audience”. These images are usually
“readily pictureable” to an audience. Elsewhere in this thesis, I have shown how this
is the case in (for example) similes likening the Lapithae to great oaks and
Idomeneus to a boar. In illustrating her point, Minchin discusses, among others, a
simile likening Achilles to a lion in Iliad 24: TInketdng &’ oixolo Méwv & GATo
00pale (572). The audience, Minchin (2001, 35-36) argues, is led to draw
comparisons between the behaviour of Achilles as he prepares to desecrate Hector’s
body with that of a wild animal’s. Certain features of the lion are especially
important, and held in the mind’s eye as we interpret the image: his paws, mane, and

sharp teeth. But Minchin (2001, 36) also states that,

What is more important is that we also bring to bear on the issue what we know
of the instinctive behaviour of lions and the fear which men and animals feel in
their presence. So when we compare Achilles to a lion we are observing that the
hero shares the lion’s readiness for action, his uncompromising single-
mindedness, and his power to terrify.

Intimacy is created between poet and audience because the “finished product” —the
simile —contains images which are both exceptionally pictureable and derived from
the audience’s own experiences. In accessing these experiences and bringing them to
bear in their interpretation of the simile, Minchin (2001, 36) argues, audiences

establish relationships with both the narrative and its narrator.

Both internal (Demodocus) and external (the Homeric poet) narrators thus engage in
similar processes when constructing their narratives for their audiences. This is also
the case for Odysseus in Odyssey 19. His own tale, he claims, is comprised of mental
images, derived from his memory and produced by his 7jtop that, when described for
Penelope, enables her to reconstruct them in her own mind and thus affirm Aethon’s
identity. These ideas are underpinned both by ancient concepts of évagyeta and
¢davraoion and modern studies of creative imagination and mental imagery. We
have also seen that, in making sense of Aethon’s tale, Penelope begins weeping. It is

therefore clear that she has real emotional engagement in his story, both because of
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its content—it is clear that she clings close to the memory of her husband —and
because, being derived from her own experience, she engages in complex mental
mechanics in reproducing the images for herself. Intimacy is thus established
between the disguised husband (narrator) and his wife (audience) partially through
this process; Odysseus articulates this intersubjective exchange succinctly in the

opening lines of his speech.

It is also important to note that the cognitive processes in Aethon’s speech are
primarily framed using cognitive metaphors. At line 236, for example, Aethon
instructs Penelope to “cast” the information he relates in her ponv (“GALo O¢ oL
€0éw, ov O’ évi poeol Parheo ofjowv”, 237). This is an example of the “Mind is a
container” and “Communication is sending [conduit metaphor]” image schemata.
Lakoff and Johnson (1980, 29) have accordingly shown that container metaphors are
common linguistic features in several languages. Obvious containers, they argue, are
rooms and houses; moving from one room or house to another is moving between
containers. This can also be the case for events, actions, and states, which can be
conceptualized metaphorically in a similar way. Of conduit metaphors, additionally,
Lakoff and Johnson (1980, 10) explain: “The speaker puts ideas (objects) into words
(containers) and sends them (along a conduit) to a hearer who takes the idea/objects
out of the word/containers”. Reddy (1993[1979], 286-287), in a study of conduit
metaphors, argues that this kind of metaphor accounts for up to seventy percent of
the conceptual expressions used in the English language; examples of these include
phrases such as, “It’s hard to get that idea across to him”, “I have you that idea”, “It’s
difficult to put my ideas into words”. With this in mind, we might be able to better
understand the way in which Aethon conceives of the cognitive processes underlying
his exchange with Penelope: here, her ¢po1v is clearly described as a container (¢vi
doeoi faAreo, 237) in which ideas can be placed, stored, or (in Penelope’s case)
processed; Aethon’s described images, in turn, are likened to objects that he “sends”
to Penelope as he describes the clothing to her. Additionally, Aethon cites the “well-
made” (0aidarog, 227) pin that holds the yAaiva in place, which may be a comment
on the composition of the speech itself and (pre-emptively) its overall success: the

superb craftsmanship is a reflection upon Odysseus’ skill as a rhetorician, which
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“holds” his speech together. Aethon’s use of metaphor and embodied imagery thus
articulates the cognitive process that occurs in the background of the exchange, in
which a disguised husband attempts to generate a successful, “well-made” tale and
establishes a psychological link with his cautious wife via the reproduction and
communication of mental images. On an extra-narrative level, this enables the

audience to gain insight to the mental processes taking place in the scene.

IV. Empathy, Group Cognition, and “Feeling Others”

The previous chapter of this thesis explored, in part, the processes by which we intuit
mental states and processes based on observable nonverbal behaviour. It argued that
Homer’s characters possess robust theory of mind abilities that they bring to bear in
interacting with and formulating judgements about other people. Idomeneus, for
example, describes bravery and cowardice based on their affective, somatic qualities,
and argues that it is by these “outputs” that one discerns the character of an
individual. This is also the case for Odysseus throughout the Odyssey, whose
identity —social, political, personal, and economic—is concealed based upon the
types of disguises he dons on his way home from Troy. In these instances, clothing is
a medium of interpretation for the people around him. Both Arete and Nausicaa, in a
similar vein, enact their own cognition on Odysseus with the clothing they gift him
during his time among the Phaeacians. The removal of his disguise, additionally,
enables Eurycleia to explore their shared history as she identifies Aethon as her
returned master. I argued that, inasmuch as these disguises take an active role in
Odysseus’ psychological functioning and represent the cognizing of others, they
operate as part of extended cognitive systems that incorporate brain, body, and

world.

One recent and popular scientific elaboration of extended cognition theory addresses
group minds, collective intentionality, and social cognition. Tollefson, a pioneer in

this area, incorporates Clark’s and Chalmer’s original “parity principle” in describing
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her objection to more traditional accounts of group minds in scientific discourse

(2006, 140):'

The resistance to collective mental states is motivated by the view that mental

states are located in minds and minds are located in heads. Since groups do not
have heads or brains, they cannot have mental states... but if “the mind ain’t in
the head”,'”’ then this removes a major barrier preventing the acceptance of the

idea that groups are bearers of states.

In contrast to what Tollefson terms Clark’s and Chalmer’s “solipsistic systems” —
cognitive loops that involve artefacts such as computers, books, and tablets —these
extended networks are “collective systems”: “coupled systems that are constituted
primarily by humans” (2006, 141). This idea also has a firm basis in evolutionary
development: as Tummolini and Castelfranchi (2006) point out, the human species is
deeply co-operative. “Our ability to act together with our conspecifics”, they (2006,
97) state, “vastly surmounts that of other animals (including our closest primate

relatives) both in its scale and its temporal extension”.'”®

I find these ideas deeply compelling, and think that they can aid us in understanding
the Odysseus-Penelope interview of Odyssey 19, which is, at its heart, a
demonstration of how empathy, inter-subjectivity, co-operation, and social cognition
are at work in the Homeric poems. Odysseus and Penelope are renowned for their
opopoovvn: for their one-ness of mind that differentiates them from other
Homeric couples. This section argues that, along the lines of recent studies
conducted on married couples, Odysseus and Penelope represent a “collective

system” —that they are active parts of each other’s psychological functioning.

196 See Bratman (1993) and Tuomela (1992), for example; also Searle (1990, 1995), who advocates for
group minds retaining a sense of individualism within them in arguing that “we-intentions” and “we-
beliefs” are a collection of individual mental states and processes. On a similar vein, Gilbert (2002,
2003) ambiguously promotes the idea of “plural subjects”, though she alludes to group beliefs as
being the beliefs of individuals.

197 For the origin of this phrase, see McDowell (1992), which appears as a variation of Putnam’s
(1975) saying, “meaning ain’t in the head”.

1% See also Tomasello, Carpenter, Call, Behne, and Moll (2005), and Tummolini and Castelfranchi
(2006), who discuss the evolutionary basis of shared cognition and its potential for group mindedness
further.
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Odysseus and Penelope’s interview occupies most of Odyssey 19 and is, as an
example of inter-subjective cognition, multi-faceted and complex. Because of this, I
think it is helpful to fully outline the aspects of this exchange that are important for

my discussion:

First half of the Odysseus-Penelope interview

107-120 Aethon praises Penelope and likens her fame to that of a well-respected and
god-fearing king, but requests that she not ask him about his identity, since
his past is too painful to remember.

124-129 Penelope refutes Aethon’s initial claims, citing the toll her grief takes on
her, and stating she would be even more famed, were Odysseus to return.

137-156 The weaving of Laertes’ funeral shroud/deception of the Suitors.

157-161 Penelope’s parents and son are anxious for her to remarry; particularly
Telemachus, whose inheritance is diminished by her suitors.

165-171 After her insistence that Aethon identify himself, he warns Penelope that

retelling his story will make him unhappy (“1 uév W’ dyéeoot ye ddoeig
mheloowv 1) Exopal”), but states that he will still cede to her request.

172-202 Aethon’s backstory

185-202 Aethon claims to have hosted Odysseus for twelve days while he was on his
way to Troy.

Penelope’s reaction to Odysseus’ lying tale, and her challenge

203 Odysseus is able to make his lies convincing for Penelope (ioxe Yevdea
TOALG AEYV €TUHOLOLV OUOLQL).

204-209 [Simile] As snow thaws (xotaTi®eT’) on mountain-tops (4xQOTOAOLOLY

0peoowv), thawed (rotétnEev) by the East wind and poured down
(nwoatoyein) by the West wind... so Penelope’s cheeks melted (g T|g
TN®ETO ®alO oQNia) as she shed tears (daxQU xeovong) for her husband.

209-212 Though Odysseus feels pity for Penelope, he remains outwardly unmoving
(6p0Baluol & wg el »éga Eotacav NE oldnNeog ateéuas &v PAepagolor),
maintaining his disguise.

215-19 Penelope challenges Aethon on three points of his story: (first) the clothing
Odysseus wore at the time, (second) his appearance, and (third) the
companions who were with him.

Aethon’s response to Penelope’s challenge

221-224 Though it has been twenty years since he last saw Odysseus, he will
describe him to Penelope as his éetor pictures him.

225-231 Description of Odysseus’ double-folded, purple mantle and golden brooch...

232-235 ...and the shining, fringed tunic that was admired by many of the Cretan
women.

236-240 Aethon expresses doubt about the origin of the clothing and cites Odysseus’
popularity.

241-248 Aethon informs Penelope that he sent Odysseus off with proper guest-gifts

and describes his companion, the herald Eurybates.
Penelope’s reaction to Aethon’s response

249-50 Penelope recognizes the proof offered by Aethon and, because of them,
weeps a second time.
253-260 She informs Aethon that, because of this, he is a friend, rather than a

suppliant in her house and confirms that she herself had supplied Odysseus
with the clothing he describes to her, but insists that he will not return home.
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261-305 Aethon reveals to Penelope that Odysseus is soon to return, recounts some
of his troubles since leaving Troy, and praises his good judgment in
collecting wealth on his way home (&g el ®€0dea TOAAA xOoTAOVNTOV
avOphmwv 01d’ Odvoeic). He is close at hand.

308-334 Penelope expresses doubt about Aethon’s story, and instructs her
maidservants to wash his feet and prepare a bed for him.

[interlude with Eurycleia]

Second half of the Odysseus-Penelope interview

508-53 Penelope expresses her inner turmoil about whether she should marry again,
or stay in Odysseus’ house, and recounts her dream of the geese and the
eagle.

554-8 Odysseus confirms that the dream spells the destruction of the Suitors...

560-9 ...though Penelope again doubts its meaning, and points out the ambiguity
of dreams.

570-87 Penelope informs Aethon that she will set up the contest of the bow; Aethon
urges her to do so quickly.

588-604 Penelope concludes the interview, returns to her rooms, and weeps until

Athene puts her to sleep.

This section first addresses how Penelope and Odysseus interact with each other in
the two halves of their interview, but especially on a psychological and mnemonic
level. I argue that, in line with modern studies of cognition in intimate relationships,
they form a “coupled system”. I then contrast their relationship with that of
Menelaus’ and Helen’s, who engage in what I call, “competitive remembering”. In
this sense, their relationship is the antithesis of Odysseus’ and Penelope’s, whose
interactions are deeply co-operative. The third portion of this section focuses
specifically on Aethon’s use of material media. After providing a brief survey of how
material objects facilitate remembering for Homer’s characters in general, I examine

the different ways in which Odysseus’ clothing engages Penelope’s mindedness.

Eurycleia and Odysseus, by contrast, share a history as former-nursemaid and
nursling; their relationship his one of a (pseudo) mother and her child. In Homer,
such relationships are partially represented through nonverbal behaviour that is
grounded in evolutionary and early cognitive development. The next section
discusses how the narrator presents the intimacy —and aggression—between the pair

from the perspective of modern science.

IV.I. Remembering Together: Memory Recall in Intimate Relationships
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Recent discoveries in extended and social cognition found that—despite more
traditional thinking in the sciences —groups can “share” minds and mental states.
Tollefson, as stated above, is especially influential in this area; but, more recently,
experiments undertaken by (for example) Harris and Sutton have explored how
group minds and extended cognition function more specifically in long-term,
intimate relationships (2011, 2013). In general, these studies found that there are
benefits for members of these relationships in “remembering together”. This is
typically termed “transactive memory theory”, which denotes, “the process by which
benefits for memory can occur when remembering is shared in dyads (couples) or
groups” (Harris, et. al. 2011, 267). Recent experiments by Harris et al. (2011, 2014)
aimed to test this theory in four separate studies (2014, 288-289):'”

Study One tested 12 couples, aged 60-89, and married for 26-60 years. Each couple
was tested twice (first as individuals and then as a pair two weeks later). The couples
were tested on three separate tasks: (first) recalling a word list, (second) recalling a

list of personal import, and (third) recalling a shared event in an interview.

Study Two tested 19 couples, aged 69-86, and married for 15-62 years. Each couple
was tested twice in the same session, half recalling (first) individually and (second)
collaboratively, while the other half recalled individually both times. Again, couples
were asked to perform three tasks: the first two tasks of Study One, and (third)
recalling two autobiographical events in detail. Harris et al., furthermore, distributed
the Memory Compensation Questionnaire to “assess couples’ reported day-to-day

memory strategies” (2008, 288).

Study Three tested 20 couples, aged 70-88, and married 38-65 years. Each couple
was tested using the same programme as in Study Two. They performed a memory
task developed from the Episodic Recombination paradigm (Addis et al., 2008), “in
which couples elicited and then remembered in detail six autobiographical events

that they had experienced together”.

19 Details of these studies are summarized from Harris, et. al. (2014, 288-289); I have here adapted
their descriptions from the original for the purposes of my analysis.
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Study Four administered Study Three with 13 couples, aged 26-42, and married 2-19
years, in order to test whether findings from the first three studies were limited to

older couples.

Despite marked differences in success levels—some couples collaborated better as a
unit, while others performed better individually —Harris et al. were able to identify
four main benefits —termed “emergence” —for couples recalling significant
autobiographical events: (first) new information became available when couples
collaborated, versus when they remembered alone, (second) the described events
were “emotionally richer and more vivid collaboratively” (Harris et al. 2014, 291),
and (third) couples were able to reach a better understanding of the event; “the same
event was now understood differently” (Harris et al 2014, 291). While the amount
recalled by couples was not increased through collaboration, therefore, working
together meant that the autobiographical event in question was richer and more
productive. In illustrating their point, Harris et al. (2014, 290-291) provide an
example of one such interview, in which a couple were asked to recall a holiday

together:

Interviewer: And how many trips did you do? There’s the Greek islands.

Wife: South America.

Husband: We did South America, yes, we did Peru and Brazil and Argentina and
Bolivia and the Andes. We went up to... do you remember munching
on the coca leaf to try...

Wife: Oh yes.

Husband: We went up to The Andes at 5,000 meters, and munching on coca leaf,
and [wife] decided she needed to have a pee.

Wife: So we were on the road here, you see, but the little latrine was up on
the top.

Husband: It was about 50 meters higher.

Wife: So we had to climb up from the road.

Husband: So I said, all right, I’ll take you up there. By the time I got down,
which at 5,000 meters climbing, I’d just about had it.

Wife: Yes, we thought we were going to faint, but we didn’t. But those coca
leaves were very good. I rather liked them.

In this example, we see how —though the interviewer struggled to keep the couple

on-track —the husband and wife engage in “collaborative remembering”: in taking
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cues from each other, they were able to reconstruct an autobiographical event more
easily and with greater detail than if they recalled them individually. “In this case”,
Harris et al. (2014, 291) conclude, “the rich cuing that occurs with a partner means
that detailed, specific memories can be recalled that neither individual is able to
access when tested by themselves”. Additionally, several theorists claim that this
shared remembering can also alter individual memory in different ways; that
collaboration produces affects for each member of the married unit, as well as for the

relationship as a whole (Theiner and O’Connor, 2010; Wegner, 1987).

Penelope and Odysseus—even despite his disguise —engage in collaborative
remembering in the Odyssey 19 interview. We see them take cues from each other:
(first) Aethon states that he hosted Odysseus in Crete for twelve days (185-202),
(second) based upon this information, Penelope requests that he elaborate on three
points of his tale (215-219), (third) Aethon provides a more detailed account of the
Cretan episode, addressing each of Penelope’s points (221-248), and (fourth)
Penelope, in confirming the truth in Aethon’s response, adds to the memory by

describing the origin of the clothing (255-260):

“aiT) YO TAdE elpot’ £ymd OOV, ol” dyopelelg,
ntvEao’ €x Oalapov, TeQoOVNY T EmEOMRa dpagtvnv
nelve dyahp’ Euevol. Tov 8’ oty UwodéEopal avTig
oizade vootnoavta Gpinyv g mateida yaiov.

Td Qo naxf) aion roikng ém vnog Odvooevg

OHyet’ émoouevog Kaxothov ovx dvopaotiy.”

“For I myself provided the cloak, as you speak [of it], folding it from out of the
inner room, and I set the radiant pin on it, to be that person’s ornament. But I
won’t welcome him again having returned home to his dear fatherland. Then, by
evil destiny, on a hollow ship Odysseus went to look on Evil Ilium, a name not
to be spoken”.

The memory from which Odysseus’ historic clothing is drawn is a significant
autobiographical event: the day on which he left for Troy. Penelope’s responses
serve to fill the gaps in Aethon’s narrative: in describing the clothing’s origin and
providing context for how Odysseus came about them, she not only engages in his
tale, but also makes the act of remembering richer and more vivid. In addition to this,

they derive new understanding account of their shared remembering: (first) their

125

www.manaraa.com



exchange becomes more intimate after they have engaged in the exercise (Penelope,
for example, confides her dream in Aethon and asks for his advice in interpreting its
meaning, 535), and (second) Penelope states that their shared connection to
Odysseus has changed their relationship from matriarch-beggar to hostess-guest. In
this back-and-forth between husband and wife, therefore, we can perhaps see how
the same kind of remembering as witnessed in Harris et al.’s experiments are implicit

in the Homeric data.

Odysseus and Penelope, as stated above, are famed in the Odyssey for the like-
mindedness (Opopoovvn) that distinguishes them from other Homeric couples. It
is here, I think, that we have our closest approximation to the shared mindedness
explored by modern studies of social cognition. Because of this, I think it important
to briefly consider one further example of how this manifests in the Odyssey.
Odysseus articulates his and Penelope’s Opodoovn most fully to Nausicaa during

their initial meeting on the beach in Scheria (6.181-184):

“BvOQ0. TE %Ol 0I®OV, %al OPOPEOCHVIY dTACELV
€00V OV PEV YO0 TOD YE RQELOOOV %Ol (QELOV,
1) 60" OpOPEOVEOVTE VONUAOLY Ol%oV EYNTOV
Aavne NoE yuvi”.

“May they grant you a husband and a house, and good homophrosyne. For

nothing is stronger and better than this, than when two people, harmonious in

mind, keep a house as man and wife”.""

"9 A further defining passage for dpopoooivn is in Odyssey 13, where Athene claims mental
concord with Odysseus herself (13.296-299):

“AML' Gye pnrét Tadto Aeyoueba, eid0TEC Gudm
%n€Q0¢', Emel oV pév €aoL fROTAOV OY' OLOTOG ATAVTWV
Bouii xal pdBoiowv, Eym &' év maol Beoiot

pTL te vAéopan xol #EQOETLV”.

“But come, let’s talk about this no longer. Both of us know wiles, since you are the best
of mortal men for counsel and stories, and I am famous among the divinities for metis
and wiles”.

Despite this profession of like-mindedness, however, Athene goes on to confirm her superiority (299-
300): “o0d¢ 00 vy’ Eyvog ITalGd> ABnvainv” (“And yet you never recognized Pallas Athene”).
While Odysseus’ and Athene’s relationship might involve opopoootvn, therefore, Athene’s divine
nature means that she will always supersede her mortal counterpart in mental aptitude. But, as
Murnaghan (1995, 72) comments, Odysseus is ultimately dependent upon his and Athene’s
opopeoovvn for his survival: in Book One, for example, it is Athene’s patronage and favour that
earns him a reprieve from Poseidon’s wrath (44-95); and it is her aid in both Scheria and Ithaca that
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While this persistent bond between Odysseus and Penelope is a recurring theme
throughout the Odyssey, we have already seen how their mental concord is at play in
their initial interview of Odyssey 19.""" Penelope and Odysseus demonstrate a high
level of emotional intimacy throughout the first half of the interview; Penelope,
additionally, demonstrates unusual comfort in Aethon’s presence, even despite his
relative strangeness and the fact that this is—as far as Penelope is concerned —the

first time they have spoken at length.

Evidence of their mental closeness persists in Book 20, however, where the narrator
describes both Odysseus’ and Penelope’s restlessness in similar terms. With respect
to this, Russo (1982, 12) comments on the “striking complementarity in their
physiological and psychological rhythms”, and Rutherford (1992, 201) states that,
“[a]fter the encounter with Penelope, Odysseus and his wife sleep separately, and
both have restless and unhappy nights. Lines 1-55 (Odysseus) and 56-91 (Penelope)
complement one another”. The narrator partially constructs this psychological
symmetry by stressing the concordance in their physiological and mental behaviour

(56-58, 88-90, 92-94):

evte TOV Dvog Euapmte, Mooy pehedfuata Ouuod,
Mvoueng, ahoyog O' do' éméyopeto redva idvia,
xnhaiev 8' v Méxtoolol nafeCopuévn palaxroioty.

When sleep took hold of him, a limb-relaxing one, unbinding the cares of the
thumos, then his caring wife woke, and sat up in her soft bed, crying.

“1f)8¢ Y0 al pot vurti maeédeadev eixelog adTd,
T0l0g €MV, OLOG NEV AUOL OTQOT(: AVTAQ EUOV %O
xolQ', Emel oVx EPAUNV OvoQ Eupevar, AN Vma Hon”.

ensures his success in returning home. In this sense, it is his relationship with the Goddess that is the
most significant of all those in the Odyssey.

" For a recent study of 6popoootvn in Homer, see Bolmarcich (2001). Discussion of their mental
concord, however, is long-standing and rich. Zeitlin (1995, 120-121) examines the mutual challenge
of the marriage bed in particular, ultimately arguing that Penelope demonstrates herself as “his match
in those very same qualities that characterize him (and therefore identifies her as a suitable wife for
him, his ‘other half’)” (142). For other interpretations of the trick of the bed, see Suzuki (1989) and
Katz (1991); also Russo (1982) for the couple’s 6popooV v in general.
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“For on this night, one like him slept by my side, as he had been when he went
with the army. My kér was happy, since I did not think it was a dream, but at
last real”.

g 8' dloa nhatotiong dma ohvOeTo dlog OdvooeDE:
peounoiEe d' Emerta, dounoe 0¢ ol natd BuuOV
NON YLVOOROVOO TOQECTAUEVOL REPAATDL.

God-like Odysseus heard her voice as she cried, and debated anxiously
thereafter, and in his thumos it seemed like she had aldready recognized him
[and was] standing by his head.

In the first passage, Penelope wakes just after Athene puts Odysseus to sleep; in the
second, she cites an unnerving feeling that Odysseus had been with her; in the third,
Odysseus fancies her physically close as he hears her weep, and wonders whether
she has already recognized him. The narrator establishes the enduring bond between
them in three primary ways: (first) by their mutual disquiet and restlessness after
their interview, (second) by the shared feeling of physical closeness and the
symmetry in their thought processes (Penelope senses that Odysseus is
near/Odysseus wonders whether Penelope has recognized him), and (third) by
shifting rapidly between them in the narrative; here, the thoughts of Odysseus and
Penelope blend almost seamlessly together. Accordingly, de Jong (2001, 484) terms
this shift in focus the “interlace technique”, stating in her commentary of these lines
that, “the effects of the ‘interlace’ technique are... to stress... the distance between
the two, who have still not been reunited, and their mental closeness, since each
dreams/fantasizes about the other”. Their psychological closeness is thus partially
constructed using concepts of physical closeness, felt and expressed by them both in

the narrative.

Menelaus and Helen, meanwhile, are psychologically disparate; the narrator
describes their relationship as one of discord and inherent unhappiness. This is only
tenuously masked by the drugs provided by Helen, which barely succeeds in
providing emotional numbness from their difficult memories (220-226).'"> The
underlying tension in their relationship is clear, however, in their attempts to

undercut each other as they recall their past. This competitive remembering is

12 See Bergren (2009) on Helen’s use of drugs in Odyssey 4.
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implicit in the Spartan banquet of Odyssey 4 where, having arrived in the Hall, Helen
immediately recognizes Telemachus and embarks on a story about his father; I
discussed this passage with respect to Odysseus’ use of disguise in the first section of
this chapter. After recounting the tale, Helen professes her persistent loyalty to her

husband and homeland (259-264):

“€v0’ aihon Towal Aly’ éxmrvov: avTd LoV %MQ
Yoo’ €mtel 0N pot xpadin Tétgamro véeoOau

Ay oinovd’, danv 8¢ petéotevov, ifv Apoditn
Oty , 6te W fyaye netoe Gpihng amo mateidog aing,
TOLOG T €UV VOOPLOGOUEVTY OAAAUOV TE TTOOLY TE
o{) tev devodpEVOV, 00T’ A Ppoévag obte TL £idoc”.

“The other Trojan women cried out shrilly, but my kér was happy, since by now
my kardia had turned about going back home, and I regretted my ate, that which
Aphrodite gave me, when she led me from my own faitherland. I deserted my
daughter, my bedchamber, and my husband, who lacks for nothing, neither in
phrenes nor wit”.

Rather than embellish upon the memory, Menelaus contradicts Helen’s profession of

loyalty by offering a counter-tale (285-289):

“¢v0’ Aol pev mhvteg axny Eoav vieg Axaldv,
Avtixhog 8¢ o v’ otog dueipoacdol Eméeoory

NOehev- aAL’ Odvoevg &m paotaxra eQol miele
VorePEmS ®QOTEQTOL, 0Gwae d¢ mavTag Ayaolg:

tOPoa & £y, dpoa oe voOodiv dmfiyaye ITalhag AOfHvn”.

“Then all the rest of the Achaeans’ sons were silent. Anticlus was the only one
wanting to respond. But Odysseus was pressing on his mouth unceasingly with
his strong hands, and saved all of the Achaians. He held him, until Pallas Athene
led you away from us”.

Menelaus claims that Helen was not as loyal as she would have them believe. In
presenting his own tale about the past, he contradicts his wife and engages in
competitive remembering —they do not, as Odysseus and Penelope, work in co-
ordination with each other. Accordingly, several commentators note the tension in
the first Spartan episode; Olson, for example, claims that this exchange is indicative

of their struggling marriage (1989, 391):
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The stories Helen and Menelaus tell about Odysseus are thus not only inspiring
accounts of a great hero’s exploits, but are also subtle acts of self-justification,
self-explanation, and mutual recrimination... these tales touch, on their deepest
level, on the problems and dangers in the relationship between husband and
wife.

Odysseus’ and Penelope’s recollection of past events is collaborative and productive;
Helen’s and Menelaus’ is competitive and antagonistic. This not only reflects the
opopoovvn possessed by Odysseus and Penelope, but also the inherent discord in
Helen’s and Menelaus’ relationship. But Odysseus and Penelope, in engaging with
their shared autobiographical history in this way, also provide a co-operative account
that is emotionally rich and vivid. Prior to Penelope’s challenge of Aethon, the
narrator vividly describes the empathy and emotional engagement of husband and
wife. Aethon claims to have hosted Odysseus for twelve days in Crete; his skill is
such that the false tale sounds convincing ({loxe Pevdea TOALA AEYWV ETVHOLOLY

ouolia, 203). Penelope is moved to tears (204-209):

TS 0’ G’ dxovovong ¢ée ddxroua, THrETO d¢ YQMG.
MG O YLDV RATOTNRET’ €V AXQOTOLOLOLY OQECOLY,
fjv T’ ebgog natétnEev, mmlv Ldugog naTayein,
™ropévng &’ doa T motapol Afovot géovtes:
G TG T®ETO ROAA TTAQTioL OAXQU XeOVONG,
“hooVomng €0V AvOQa, TTOQT|UEVOV.

As she listened her tears ran and her body melted. As snow thaws on lofty
mountains, the East Wind’s thawed after West Wind pours it down, and, when it
melts, flowing rivers are filled with it, so her fair cheeks melted as she shed tears
and cried for her husband, sitting at her side.

On a preliminary note, this simile is important both because of its position in the
narrative, and because of the rich psychological imagery that provides structure for
Penelope’s emotional experience. For the former, this excerpt occurs just before
Penelope issues her challenge to Aethon; it therefore expresses her mental state in
the narrative to follow. The latter depends not only on embodied imagery, but also on
specific cultural understandings of cognitive metaphor. The narrator likens the tears
streaming down Penelope’s cheeks to melting snow on a mountain (g O€ yLwV...
0peoouv, 205), and the extremity of her emotional reaction to the flooding banks of a

river (Tnropévngs...minBovol géovteg, 207). He partially achieves this through
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repetition of language that maps her nonverbal behaviour with the images from the
natural world: the East Wind “thaws” (xatétn&ev, 206) and the West Wind “pours
down” (ratayein, 206) melted snow in the same way that a person shed tears from
their eyes; the snow thaws on the mountains (xatatfxet’, 205) under the onslaught
of the East and West winds just as cheeks melt beneath tears (tijxeto, 208) and
bodies melt (ti)xeto, 204). Audiences of Homer, I think, understand Penelope’s

mental state in two primary ways.

The first way is by mapping the image of a mountain onto the physical contours of
Penelope’s face, in which the peaks are her eyes, the slopes are the curves of her
cheeks, and the melted water is the tears that pour down them in reaction to the
beggar’s words. We see a similar process occur in more modern contexts, where the
physical contours of a body are compared with images from the natural world.
Lakoff and Turner (1989, 25-26), for example, cite the opening lines of

Shakespeare’s seventy-third sonnet:

That time of year thou mayst in me behold

When yellow leaves, or none, or few, do hang
Upon those boughs which shake against the cold,
Bare ruined choirs, where late the sweet birds sang.

Lakoff and Turner argue that these lines evoke the “People are Plants” metaphor, in
which there is correspondence between the life stages of people and plants. But they
also point out that there is a more conventional metaphor, here, which entails “the
superimposition of the image of a tree upon the figure of a man, with limbs
corresponding to limbs and trunk to trunk. Since the tree is doing what people
usually do, the superimposition is immediate and natural” (26). I think that the
superimposition of images in the Odyssey 19 passage is as immediate and natural as
the Shakespearan sonnet; the narrator encourages us to make these connections

because of the repetition of language between the melting snow and shedding tears.

Second, more culturally specific understandings of cheeks as metaphorically
“melting” under tears also provide coherence for the simile. To be precise, the

narrator’s metaphorical description of Penelope’s tears is a common one in Greek
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literature, where people frequently, metaphorically “melt”. Helen, for example,
describes herself as being “worn” with weeping (“t0 »ai xhaiovoa tétnxra’”, 176)
in Iliad 3; Odysseus, too, “melts” (avtae Odvooevel ThreTo, dAxQU O’ Edgvev
VIO Predaolol TaeLds, 521-522) with tears in reaction to Demodocus’ song in
Odyssey 8. The Odyssey 19 passage, however, shows very clearly that a person’s
cheeks do not actually melt—that this is a metaphor, and that it is presented as such
by the narrator. The poet, in other words, makes explicit that he is taking images
from the natural environment and applying it to individual psychology; this is an

obvious case of the world informing, and providing structure, for the mind.

The simile also describes Penelope’s emotional transition from paranoia and caution
to vulnerability and fragility. The mountains are “high-ranging” (dx@omoAioiotv,
205) an image that suggests isolation and remoteness; they are covered in snow,
which has connotations of the barrenness and intractability of winter. Both these
images relate to Penelope’s initial attitude of suspicion and hard-heartedness towards
the beggar, where her psychological reticence and isolation are presented in terms of
physical distance and coldness.'"”> Odysseus’ clever rhetoric is the “wind” that
exposes her emotional vulnerability and fragility in the same way that melting snow
exposes the rocky face of a mountain in the spring.'"* As Rutherford (1992, 166)
argues, “Penelope’s resistance to flattery and scepticism in the face of good news are

weakening in the face of Odysseus’ tactful and sympathetic rhetoric”.

Penelope’s mental transition is thus presented by the narrator using images of

hardness (the rocky face of the mountain), remoteness (the high-ranging, lofty

'3 This characterizes Penelope’s approach to the disguised Odysseus until his correct identification of
the process by which he crafted their marriage bed. Eurycleia (Od. 23.71) and Telemachus (Od.
23.96-103) rebuke her for her suspicion and hard-heartedness after Odysseus has revealed himself and
slaughters the Suitors; in the latter case, Telemachus explicitly employs adjectives that denote cruelty
and hardness (Gmmvng, 97), as well as firmness and inflexibility (0TteQoc/AiBog, 103). In Od. 23.213-
216, Penelope apologizes to Odysseus for having adopted this attitude and explains that she did so to
guard herself against imposters.

114 Rhetoric is likened to wind elsewhere in Homer and in the Greek tradition. At Iliad 3.209-224,
Odysseus’ rhetoric is described as flying like flakes of snow. Dionysus of Halicarnassus in De
Demosthenes 5 remarks of Plato’s style that, “a sweet breeze emanates from it, as from the most
fragrant of meadows”. For modern scholarship on imagery associated with rhetoric, see Innes (2006,
305-309) discusses natural imagery used by Longinus in particular, but especially light, sun,
thunderbolts, fire, rivers, and sea; also Porter (2010).
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peaks), and coldness (the snow that melts on their slopes); Odysseus’ rhetoric, which
continues on in the successive lines, is likened to a gentle but inexorable wind; his
success in weakening Penelope’s resolve is reflected in the image of the melting
snow flowing into a rushing river that is bursting its banks. This demonstrates the
level of psychological engagement between them: the affect Odysseus has on
Penelope is described seamlessly with her emotional reaction. The fact that the
simile itself describes a process from the natural world, furthermore, might suggest
just how deep is their psychological engagement at this moment—it is as natural and

inevitable as the cycle of seasons.

But Odysseus is also deeply affected by Penelope’s tears, as his own eyes are likened

to horn or iron when he tries to hide his reaction in the next lines (209-212):

avta Odvooevg
Bupd pEV yodmoav €NV EAEQLQE YUVAIXRAL,
opOaipol O’ mg el xépa EoTaoav NE 6idNEOg
ateépag €v Prepdoolor

Then Odysseus felt pity in his thumos for his groaning wife, but his eyes, as if
they were horn or iron, stood without a tremor in his eyelids, and he hid his tears
with guile.

Odysseus feels sympathy for Penelope’s grief, though he is unable to show her
without revealing his disguise.'”” The narrator conceptualises Odysseus’ emotional
response and caution in two ways: (first) through his tears, which are an outward
sign of the pity (¢éAéouge, 210) that he feels inwardly (Buud, 210) and is unable to
express; and (second) by contrasting Penelope’s emotional “softness” with the
“hardness” of his mental resolve—Dby describing his self-control as horn (xéga, 211)
and iron (0tdnpog, 211). This is the only use of ®épa in Homer to describe a
psychological state; but oidnocg is similarly used of Achilles in Iliad 20 (372): “&i
ool xelpag €owre, pévog &’ alBwve 61dNew” (“Though his hands are like fire, and

116

his menos is like iron”). "® Hector informs the Trojans that, despite Achilles’ martial

15 See Austin (1975, 200-238) for an extended discussion on the sympathy between Odysseus and
Penelope.

16 An identical metaphor is used of Achilles in Iliad 23 (177), when Achilles kills the Trojan captives
on Patroclus’ funeral pyre.
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prowess and mental toughness, he will still face him in battle. The underlying image
here, like Odysseus in Odyssey 19, is of psychological resilience. The use of
ateéuog is also interesting: as shown in the previous chapter, [dlomeneus
differentiates cowardice and bravery based on physical instability and resilience;
Odysseus is more akin to the brave man, in that he is outwardly unmoving —“without
tremor” —in the face of a stressful situation. Accordingly, Rutherford argues that this
description of Odysseus reflects his character development in the latter half of the

Odyssey (1992, 167):

This self-discipline, borne out of experience of the dangers involved in bragging
and openness, has become second nature to him, so much so that later, with
Laertes in Book 24, he cannot break free of it even after the danger is past.

The melting, liquid quality of Penelope’s resolve is thus contrasted with Odysseus’
disciplined maintenance of his disguise, here described using language of
inflexibility and solidity. But we know that this seeming hard-heartedness is
ultimately a ruse: Odysseus may be adept at concealing his emotions from others—a
skill learned throughout his arduous journey home —but he still shares in his wife’s
grief. The narrator, in presenting this pair of similes, not only demonstrates the deep
connection and collaborative spirit shared by Odysseus and Penelope, but also
engages sensory aspects of experience —especially touch—in metaphorically
describing the nonverbal elements their exchange. Insights from cognitive linguistics

and embodied metaphor theory best explain how this is achieved in the narrative.

With respect to shared remembering, Penelope and Odysseus display all three forms
of emergence: (first) both uncover new information in the process of their mutual
remembering (their psychological concordance, and extra details of a significant
autobiographical event), (second) it is an emotionally vivid collaboration, in which
both Odysseus and Penelope engage and invest in their shared memories, and (third)
they reach new understanding as a result of it. Odysseus and Penelope are Homeric
models, therefore, of a successful collaborative partnership: they are a couple that are
more psychologically adept when their mental resources are combined. Helen and

Menelaus, by contrast, only display one form of emergence —new understanding—in
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which, through their tense contradiction of each other’s perception of the past, they

reveal the inherent mental dissonance and unhappiness of their marriage.

IV.Il. Mnemonic Media, Psychological Engagement

In a recent article, Grethlein (2008) explores the ways in which Homeric narrators
and characters preserve and commemorate the past through material media, but
especially in the context of tomb-markers, fortifications, and armour.'"” Though he
argues that the ability of these objects to act in this capacity is limited to a maximum
of three generations, Grethlein stresses that, in interacting with material objects,
characters are given opportunity to comment on, explore, and negotiate the past.
Objects, in this sense, are frameworks through which individuals engage with
different temporal contexts. This is important because they (first) generate historic
dialogue and thereby preserve the past, (second) can significantly influence an
individual’s present and future actions, and (third) are intermediaries through which
groups of people can explore and enact their past, present, and future relationships

with each other.

A brief survey of the Homeric data reveals how unique objects facilitate important
mnemonic functions for characters and audiences.'® Alcandre’s weaving equipment
in Odyssey 4, for example, is an artefact of the friendship between herself and Helen,
and commemorates the time that the Spartans spent in Egypt (125-127). In retelling
the history of its acquisition, the narrator explains the relationship between the two
women. In doing so, he indirectly references the Spartans’ journey home from Troy,
thus placing this event—and the current episode —within the broader context of the

Trojan Cycle. Athene also places primary emphasis on the friendship that the act of

"7 On the historic significance of material objects in Homer, see also Griffin (1980, 1-49), Richardson
(1990, 61-69), and Minchin (2001b, 100-131).

18 See Zeitlin (1995a, 118) on the mnemonic function of material objects, who explains that: “The
result is that such objects are often talismans of power. They can be circulated and exchanged,
transmitted as previous heirlooms, and endowed with certain active values that inhere in the
genealogy of their ownership as well as in the beauty of their manufacture. In some instances, like the
shield and spear of Achilles, they may belong wholly to particular individuals, functioning like
personal attributes or as inalienable signs of identity that no one else, oude tis allos, can appropriate.
An item can also belong to several categories. Odysseus’ bow, for example, although ultimately
reserved for his use alone, was originally a gift form a guest-friend and, like many such items,
constitutes a tangible link of memory that connects the hero to the world of other heroes”.
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gifting establishes between Menelaus and Telemachus, where the “furnishing” of

material goods is an embodiment of the “furnishing” of friendship (Od. 15.51-55):

ala pév’, eig 6 ne Omoa pépmv emmdidpota BTN

Howg Atoeldng, dovourhertog Mevéhaog,

®al poOoLo’ dyavoiol ToQovdNoog AITOTEUYT).
toD vdo te Eelvog mpvioxnetol Huota mavro
avoOg EeLvodoOnov, g neV PLAOTNTO TAQAOYT).

“But wait, until the hero Atreides, spear-famed Menelaus, can bring gifts and
put them in the chariot and send us off with gentle words of consolation. For a
guest remembers all his days that man, the host who furnished him with
friendship”.

The provisioning of material goods, Athene states, is synonymous with the
friendship that is established between host and guest; these items, in other words, are
friendship concretized.'”” After Telemachus returns home, they will remind him of
Menelaus, the time he spent in Sparta, and the bond established between the two
men."” Additionally, the gifts reflect the value and honour with which one part
regards another. Menelaus orders his attendants to bring the most esteemed
(tunéotatov) and most beautiful (vdAlotov) of his household stores. The wealth
of the objects themselves is a reflection of the perceived value of his newly
established relationship with Telemachus; through the act of gifting, furthermore,
this considerable tip is transferred to Telemachus. “Telemachus is honoured by
being selected as the recipient of a valuable treasure”, Scodel (2008, 34) argues, “and
when he displays it to others he will enlarge the reputation of the man who gave it to

him, and even of the man from whom Menelaus received it”.

Menelaus emphasizes his past relationship with Odysseus. In providing Telemachus
with gifts, he also re-affirms a persistent link between the Ithacan and Spartan

households. As objects of mnemonic value, Menelaus’ gifts thus operate in three

9 For discussions of gift-exchange practices in the ancient Greek world, see Donlan (1982a, 1982b),
Mauss (1990[1950]), and von Reden (1995).

120 See Scodel (2008, 34) on the mixing bowl gifted to Telemachus at 15.115-119 in particular, which
Menelaus tells him was gifted by the king of the Sidonians. In assessing the types of associations
made by the poet with the mixing bowl, Scodel explains that, “When Telemachus uses this bowl, it
will evoke memories not only of his own visit to Sparta, but of Menelaus’ visit to Sidon and of the
Trojan War that caused him to go there”.
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temporal phases: (first) the past, because of the prior link between Odysseus and
Menelaus (Od. 4.168-182); we know that this is not a newly-established connection,
but a re-affirmation of it with the next generation, (second) the present, in that the
“furnishing” of gifts represents Menelaus’ proper conduct as a host, and (third) the
future, because by re-using these items in the Ithacan household, Telemachus will
remember Menelaus and his generosity. While the aesthetic qualities of the items—
the mixing bowl in particular (115-119)—quantifies the value with which Menelaus
regards his connection with the Ithacans, their main importance is in (first) the
continued relationship the act of gifting reinvigorates between them in successive
generations, and (second) the tangible link it creates with the past. In gifting the bowl
to Telemachus, Menelaus establishes a link between himself, Odysseus’ son, and the
Sidonians. This is also partially the case for Alcinous (Od. 8.430-432) and Helen (Od.
15.125-129), whose recognition of the mnemonic value of gifted objects operate in
three temporal phases. In Odyssey 8, Alcinous not only states that his gifting of the
goblet ensures that Odysseus remembers him long after he has left Scheria, but

includes a hope that his guest will use the item in libations to the gods:

“rai ol &ym TOO’ dAheloov EUOV mEQURaMAES OTTALOoOW,
yovoeov, 0’ euédev pepvnuévog Nuota Tavro
oTEVON €V peydom Au T dAloiolv te Beolowy”.

“And I myself will present him this beautiful golden goblet of mine, so that he
will remember me every day, when he makes libation in his hall to Zeus and the
other gods”.

We might understand that Alcinous as incorporating himself into the daily rituals of
the Ithacan royal household. This integrates Alcinous into its future: he gifts the
goblet with the intention that Odysseus will remember the time he spent in Scheria
each time he uses it. This is made more poignant because we know that the
Phaeacians will pay very dearly at the hands of Poseidon for aiding Odysseus (Od.
13.177); this goblet becomes especially important, then, in terms of preserving the
memory of a lost nation. Helen, by contrast, draws important connections between

different people and periods of time when she gifts Telemachus a émhog (125-129):

“dMEOV ToL nal €YD, TEUVOV PlAe, TODTO OidWML,
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i ‘EAEvig yxewpdv, mohunpdtov £g yauov donyv,
of) alOyw Ppopéely: Telog 8¢ PpiAn mapd pnTol
xetoBon evi peydow. ov 8¢ pou yaipwv ddinoto
olxov ¢uxtipevov xal onyv é¢ mateida yoiav.”

“And I give this gift to you, dear child, a record of the hands of Helen, at the
time of much-loved marriage, for your wife to wear. But until then allow your
dear mother to store it away in the hall. And I hope for your arrival at your well-
made house and your fatherland, rejoicing.”

Helen informs Telemachus that the mémhog—a “record” of her own hands (uviju
‘EAévng xewo®v, 126)—is intended for his future bride; for the present, it should be
kept safe by his mother. It might thus be understood as a physical link between three
temporal phases: (first) the past, which illustrates Helen’s relationship with
Telemachus and her craftsmanship of the mémhog that is, very specifically, a
mnemonic of her own hands (second) the present, Penelope’s custodianship of the
item, which constitutes another physically represented relationship, this time
between the two women themselves, and (third) the future, in which the item will
take on a new historic significance as clothing for Telemachus’ bride, and thus
incorporates Helen into the story of Ithaca’s next generation. The textile, therefore, is
able to operate both as a means by which honour and value is transferred to
Telemachus and as an extension of relationships between multiple members of two
families. Penelope, Telemachus, and his future bride, by maintaining and re-using
this item in a physical sense, maintain and perpetuate its mental and mnemonic

significance.'”!

IV.1ll. Odysseus’ Clothes and Penelope’s Memory

Odysseus and Penelope engage in collaborative remembering in Odyssey 19: they
embellish upon autobiographical events and, in working together, engage each other
on a deep psychological level, come to a better understanding of their shared history,
and explore their relationship. Their success in doing so is partially evidenced by
their level of emotional engagement, as well as the vivid historical narratives that

they produce together. One of the most complex elements of this exchange follows a

12! Helen herself is keenly aware of the mnemonic potential of her own weaving when she describes
her gift to Telemachus as a uvij' "EAévng yewp®dv (126); as Mueller (2010, 9) argues, “[w]omen
weave to be remembered. The finished products of their weaving, such as the peplos Helen gives to
Telemachus, serve as agents of that memory”.
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challenge by Penelope who, after hearing Aethon’s origin story, asks him to
elaborate on three points: (first) the clothing worn by Odysseus while in Crete,

(second) his appearance, and (third) his travelling companions (212-219):

1 & &mel 0OV TG PO moAvdaxvTOLO YOOL0,

¢Ea T v Emecolv ApePouévn TQOOEELTE:

“viv ugv oM oev Eelvé v’ olw melpioecBat,

el €Te0V 01 ®€lOL oVV AvTBéoLo’ ETdolot
Eelvioog év peydoololy €uov OOV, MG AYOQEVELS.
elsté pot, omot” dooa el ot eipata £oto,
atog 0° olog Env, xai étalpovg, ot ol £movto.”

When she had enough of tearful groaning, she spoke again to him in answer: “I
think, stranger, to make a test of you, if you really accepted my husband as a
guest in your halls, together with his godlike companions, as you say. Tell me
what sort of garments he wore around his skin, of what sort he himself was, and
his companions, those who went with him”.

This test is typical of Penelope, who continually challenges Odysseus in the second
half of the Odyssey by placing obstacles in his way that he must overcome. On a
preliminary note, this exchange thus demonstrates the psychological trials that
Odysseus undergoes before achieving a successful homecoming. In this sense, it also
reflects the OpopoovvN shared by the pair: in this back-and-forth in which they
engage, Penelope and Odysseus confirm their suitability as each other’s ideal

partners and re-invigorate their unique bond.

Odysseus focuses most especially on Penelope’s first request—to describe the
historic clothing—in his response. After informing Penelope that he will do his best

to recall her lost husband, he continues (225-231):

yhatvav moppueény olhny éxe dlog Odvooele,
OUTAN V- €v O’ oo ol TEQEOVN XQUOOIO TETUXTO
avloiowv didhpoLor mdoolde 8¢ daidalov Nev:

€V TQOTEQOLOL TTOOEOOL XUV EYE TOKIAOV EMAOV,
aomatgovto Mwv: To 8¢ Bavudleonov dmovies,
G ol XoVoe0L €OVTES O PeV Ade VEBQOV ATTAYYX WV,
aUTOQ O EXPUYEELY LELOMS |OTTOULQE TTOOETOL.

God-like Odysseus had a purple cloak of wool, a double-folded one. And the pin

was gold and made with double grooves, and the front was cunningly wrought.
A dog held a spotted fawn with his front paws, looking on it as it was struggling,
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and everyone admired it, being golden, it [the dog] holding the fawn, strangling
it, but the fawn struggled with its feet to escape him.

This chapter has placed especial emphasis on how objects can operate as part of
extended cognitive systems in Homer. I have argued that, in a similar way to which
we use modern technology in our every day lives, so too do Homer’s characters
utilise material resources in performing cognitive tasks. Studies undertaken by
Dixon, de Frias, and Bickman (2001) have shown how, in married units (especially
longer-term, older couples), external resources operate as memory aids that fulfil
important cognitive functions. In the Memory Compensation Questionnaire, couples
were tested based on seven memory strategies: (first) external media (calendars,
notebooks, diaries), (second) internal mnemonic strategies, (third) longer time
allowances, (fourth) extra effort in learning, (fifth) reliance on others, (sixth)
commitment to success, and (finally) strategy changes over set periods of time (5-10
years) (Dixon et. al 2001, 653). The results of this test—both of Dixon et. al.’s
preliminary ones and Harris et. al.’s secondary adaptation —reported reliance on
external media as the most commonly occurring strategy among married couples

(Dixon et. al. 2001, 655; Harris et. al. 2014, 293). Harris et. al. (2014, 293) explain,

One man, when asked about the couple’s shared calendar, states, “it’s our
bible”; another described the couple’s shared diary as “the structure of our
lives”... interestingly, husbands’ greater concern with memory success was
associated with their wives’ increased use of external strategies.

In line with this, Dixon et. al. (2001) and Harris et. al. (2014, 293) both report that
men tend to rely on their partners more than women, while anecdotal evidence
gathered during their experiments suggest that women were more often responsible
for maintaining shared external resources. “For instance”, Harris et. al. (2014, 293)
cite an example from their experiment, “one man commented, ‘I don’t use the
calendar, but [wife] sort of refers to it constantly, and she’ll remind me... so she’s a
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constant reminder’”. These studies are interesting for two reasons. First, they
demonstrate the extent to which couples in long-term, intimate relationships rely on
each other and shared external resources in performing certain cognitive tasks.

Second, couples in each case fulfil the criteria stipulated in both Clark’s and
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Chalmer’s “parity principle” (2002[198]) and Tollefson’s “solipistic system” (2006)
theories: for the husbands of each relationship, their spouse (and the resources
managed by them) are (first) reliable, (second) trustworthy, (third) accessible, and

(fourth) previously endorsed.

It is accordingly through these historic garments that we see Odysseus’ most overt
attempts to engage Penelope psychologically.'” In doing so, both husband and wife
not only rely on external media in generating historic dialogue, but also re-establish
an extended network that involves brains, bodies, objects, and each other; they form,
to use Tollefson’s terminology, a “solipsistic system”. In this section, I will describe
the psychological aspects of Aethon’s speech, and the different ways in which it

engages Penelope’s mindedness.

First, Odysseus’ outfit, like his scar, is a ofjpo.—a proof by which Penelope can
verify Aethon’s tale (ofjpat’ dvayvoton, té oi éumeda mépead’ Odvooeig,
250)—with which she has an especially intimate connection. This is because the
production, maintenance, and storage of a household’s textiles are some of the
primary responsibilities of a Homeric wife.'> “It is in her capacity as a producer and
keeper of goods”, Jenkins (1985, 112) explains, “that a woman’s role is defined
through textiles”; additionally, aristocratic woman are often shown weaving and

handling particularly elaborate garments, such as the ones described by Aethon in

'22 This is not just the case for Odysseus’ historic clothing, but for textiles and garments in the
Homeric poems more generally. As manufactured objects, textile production and maintenance are the
responsibility of women, and are thus indicators of their technical skill as weavers and caretakers;
they are sources of tipn and ®Aéog for the women who create them, both within their own households
and for the ones to which they are gifted. When used as clothing, textiles can operate as part of the
psychological experiences of their wearers; in other words, they are essential parts of the construction
and performance of thought and emotion. As commemorative objects, textiles evoke past events and
relationships, and can thus act as memory cues for personal or collective histories. Finally, as items of
gift exchange, they are co-operative and competitive mechanisms that establish and symbolize
relationships between households. But this is also the case for other material objects in Homer. Both
ancient and modern scholarship has, for example, pointed to the representational versatility of items
such as Odysseus’ bed (Od. 23.181ff.) and bow (Od. 21.13ff.), Ikmalios’ chair (Od. 19.57ff.), and
Agamemnon’s inherited staff (/] 2.100ff.).

'3 For examples of women and the maintenance or storage of textiles, see II. 6. (Hecuba), Od. 6.
(Nausicaa), and Od. 15. (Helen); for examples of aristocratic women weaving rich, elaborate webs,
see I1. 3. (Helen), I1. 22. (Andromache), and Od. 2.94-105 (Penelope).
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Odyssey 19.'* This is an indication, first and foremost, of their social status: it
signifies that the woman in question has the resources to delegate the production of
mundane, everyday items to others.'” Penelope falls into this category as Odysseus’
wife, Telemachus’ mother, and the matriarch of an aristocratic household, and would
have therefore had a close connection to and good knowledge of the garments
described by Aethon. They are thus, like their conjugal bed, especially relatable
onuato that reflect Penelope’s place in the Homeric world and her relationship with
the people closest to her. The clothing in this passage thus engages Penelope because
it represents an enduring bond between husband and wife. “Clothes and pin”,
Mueller (2010, 5) argues, “act as Penelope’s signature on Odysseus... [they] are
fool-proof tests of authenticity, ways around the wiles and doloi of strangers”.
Odysseus is able to manipulate and challenge Penelope in this exchange primarily by
appealing to her role as his wife and the caretaker of his household; within the scope
of this passage, textiles represent some of her most important roles and are central to
the life that they share together. But they are also metonyms for Odysseus himself,
and are therefore important in gauging her personal loyalty to him and his place as
the patriarch of the Ithacan household: if Aethon’s description of the textiles incites a
genuine emotional reaction from Penelope, then it acts as proof of her dedication to

the survival of the Ithacan household and her loyalty to the memory of her husband.

Second, Odysseus appeals to Penelope’s honour and reputation in this passage, but
especially (first) in the quality of the described clothing, and (second) the reaction of

the Cretan women who witness his tunic in particular (232-235):

TOV 08 (LITOV’ EvONoQ TTEPL YOl oLyaldevTa,
oloVv T& xpouboLo Aomov xdta ioyaiéolo:

TS Uev ENV pohandc, Aapmeog 8 fv Néltog de.
1 &V mohhal y> adTov £0nHoavTo yuvaoinec.

And I saw the glittering garment about his skin, of such a sort as the peel of a
dried onion. It was soft, and it was radiant as the sun. Many of the women were
gazing at it.

124 For other discussion of women’s domestic responsibilities in ancient Greece, see Schaps (1979),
Lefkowitz (1983), and van Wees (2005b).

125 See van Wees (2005b) on the connection between the size, colour, and embellishment of cloth and
the Homeric aristocracy.
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Textile production, as an indicaton of their skill as weavers, is a matter of Tt and
nh€og for the women who create them. “Spinning and weaving skills”, van Wees
(2005a, 47) points out, “were sources of personal reputation for women, especially
among other women. The censure of other women punished failures to meet
standards... [c]onversely, the praise of other women confirmed weaving skills”.
Odysseus’ historic clothing is particularly rich: his cloak is double-folded (SumAfyv,
226) and purple (oppvény, 225); it is secured with an elaborate golden pin (¢v &’
doa ol mepdVN XoVooio... datdahov Nev, 226-227); and it is worn around a tunic
that is glittering (ovyahdevta, 232), soft (Laharog, 234), and as radiant as the sun
(Aaumog & Nv Néhog (g, 234). While these qualities make the clothing especially
vivid and memorable (and, therefore, more easily imagined by Penelope), the
admiration of the Cretan women is designed to appeal to Penelope’s ego, as their
recognition of her prowess as a weaver increases her reputation beyond the limits of

her own household.

Despite this indirect praise, however, Odysseus continues by stating that he is

uncertain about the origin of the clothing (237-240):

olx 018, 1) Téde £0To meQl Yot 0in00’ Odvooeic,
1 ¢ ralpwv ddxre Oofg &m vnog iovTL

1] Tic mov xal Egivog, £mel mohholowy Odvooevg
gone pihog

I do not know either if that which Odysseus wore about his skin was from this
house, or if some companion gave it to him going onto his swift ship, or a
stranger, since Odysseus to many people was a friend.

This is a third means by which Odysseus engages with Penelope, but this time it is to
incite her jealousy: in describing the admiration of the Cretan women and expressing
doubt about who gifted him the clothing, he alludes to the potential of extra-marital

affairs.'*®

If Penelope’s clothing represents Odysseus “signature” upon him—as
Mueller points out—and if the garments themselves are powerful symbols of

marriage, then the idea that another woman dressed him presents the possibility,

126 See Ahl and Roisman (1996) on this point; also L.G. Canevaro’s Leverhulme project “Women and
Objects in Greek Epic” on potential liaisons with other women.
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perhaps, that their bond as husband and wife has been undermined. But, as
Rutherford (1992, 170-171) points out, these claims are also in keeping with
Odysseus’ tendency for conceit and self-praise: “Odysseus’ vanity shows through
here in a very amusing way; cf. 239-40, ‘since Odysseus was a friend to many
people; for there were few of the Achaians like him’”.'*’ In this sense, thus,

Odysseus’ words also function as a reflection upon his own character.

Odysseus, fourth, engages Penelope as a matriarch and hostess when, after
describing the clothing, Aethon informs her that he had continued his journey with

Cretan guest-gifts (241-243):

%ol ol £y YaAnelov GoQ %ol dlmhoxa ddMxra
ROV TOQDVQEENV ROl TEQULOEVTOA YLTMVAL,
aidoimg O’ amémewtov EV00EAUOV €Ml VNOG.

I gave him a bronze weapon and a double-folded mantle, beautiful and purple,
and a fringed tunic, and sent him off with respect upon his well-benched ship.

Aethon’s assertion that he had fulfilled his responsibilities to Odysseus as a good
host serves two purposes in this exchange. First, by engaging Penelope as a
hostess, it ensures that he will remain in the Ithacan household until he is able to
murder the suitors, as Penelope is now obliged, in accordance with proper guest
friendship practices, to return the favour. Second, it is additional evidence for the
veracity of Aethon’s claims, but particularly of his prior status as Odysseus’ host.
It does so because these textiles are representative of the host-guest relationship
that had existed between the two men; like the garments gifted by Penelope to
Odysseus upon his departure to Troy and the items given to Telemachus by
Menelaus, these objects are relics of an established, historic bond. As Haubold
and Graziosi (2010, 140) argue of the Diomedes-Glaucus episode in lliad 6, gifted
items are “tokens of social memory”’; additionally, Mueller (2010, 2) states of
garments in particular that, “Clothing functions as a metonym of the relationship

of hospitality between the host and his guest and symbolizes their commitment to

127 Rutherford also cites 23.328, 337, 339 as further examples of Odysseus’ egotistical tendencies.
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house and protect one another”.'”* Penelope recognizes the significance of these

textiles when she responds to Aethon that (253-254):

“viv uev dm pot, Egive, mdog meQ €mv EAeeLVOg,
&v ueydoototy épotol Gthog T €om aidolog te”.

“Now indeed to me, stranger, while before this you were being pitiful to me, you
shall now be a friend to me, and honoured in my hall”.

The different textiles that Aethon has been able to describe trigger his transition
within the Ithacan household from suppliant to honoured friend. More precisely, the
primary importance of these items is in (first) the psychological bonds that they
represent between Aethon and Odysseus, (second) their function in appealing to
Penelope’s role as hostess in Ithaca, and (finally) the change in relationship that it
prompts for Aethon and Penelope, the latter of who now has an obligation to

reciprocate the former’s hospitality to her husband.'*’

Odysseus appeals to Penelope as woman, wife, mother, and matriarch. His speech,
thus, not only verifies Aethon’s story and maintain his disguise, but also tests
Penelope on each of these levels; in responding to her challenge with one of his own,
he gauges her loyalty to his memory and to his house. In evoking these different
psychological processes, Odysseus relies primarily on external resources—on the
historic clothing—and on his thorough knowledge of his wife. The clothing, thus, is
an important extension of both Odysseus’ and Penelope’s mindedness, as well as the
interaction taking place between them. That it is also especially significant in terms
of context (it was given on Odysseus’ departure from Ithaca) and personal meaning
(in representing the bond between husband and wife) may lend strength to its
function, in Dixon et. al.’s and Harris et. al.’s terms, as a persistent, reliable set of

objects in which husband and wife can share and explore their mindedness.

'28 For discussions of material objects and their role in physically representing relationships more
generally, see Minchin (2007) and Scodel (2008).

129 Guest friendship obligations exist outside the context of hospitality. Again, the Diomedes-Glaucus
exchange in Iliad 6 is relevant here: Diomedes and Glaucus discover during an encounter on the
battlefield that their ancestors had been guest-friends; Diomedes recounts the gifts that were given on
the occasion, which he states are still in his house (219-221). Because of this, Diomedes requests that
they exchange armour as a renewal of the bond between their houses, and that they avoid fighting
each other in the future (226-231).
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IV.1ll. Odysseus and Eurycleia: Dominance and Intimacy

This section has focused almost exclusively on Odysseus’ and Penelope’s interview
from the perspective of social cognition and extended mind theory. I now return to
the moment of recognition between Odysseus and Eurycleia, and the way in which
nonverbal behaviour structures the scene’s cognitive processes. After describing the
origin of Odysseus’ scar, the poet returns to his main narrative: to Eurycleia’s

recognition of her returned master and subsequent reaction (473-481):

apapévn ¢ yeveiov Odvooia mpooteLev:

“N uéL’ ‘Odvooeic ¢oot, pihov Téxog: 0VdE 0° Eyd ve

LV Eyvav, Ly dvto dvanrt’ Euov apdaddoocdal.”
1, xoi IInveldmeray €0édgonev 0pOaluoiot,

nepoadéely €0Ehovoa Gpihov ooy Evoov EdvTa.

N & oUt’ abpfoot dUvat’ dvtin olte vofjoar

T Yoo AOnvain voov étgamev. attdp Odvooevg

xelp” émpaoodpevog Gpaouyog Aafe deEitendt,

) O’ €téon €0ev dooov €pooato pmVNoEV Te:

Having grabbed Odysseus’ chin, Eurycleia spoke to him, “Yes, you are
Odysseus, dear child. I did not know you before, not until I had touched all of
my master”. She spoke, and looked at Penelope with her eyes, wanting to show
her that her dear husband was here. But Penelope was unable to observe or
perceive here, since Athene had turned her noos away. Then Odysseus dropped
for Eurycleia, taking her by the throat with his right hand, pulled her closer with
the other one, and spoke.

There are three aspects of this passage that are important for our current discussion.
On a preliminary note, and as stated above, this scene is a multi-faceted
representation of how nonverbal behaviour structures and communicates both
psychological processes and interactions between individuals. The narrator describes
Odysseus’ and Eurycleia’s cognizing primarily through these somatic aspects of
experience. This behaviour, furthermore, is grounded not only in contemporary
Homeric practices, but also in nonverbal universals that are common to human

expressions of emotion and interactions with others.

First, the narrator establishes intimacy between Odysseus and his once-nursemaid,
both in reciting Eurycleia’s first-hand memories of her ward and the subsequent

reaction it evokes (Tnv 0’ Gua ydopa »ot aAyog €he dpoéva, 471), and in placing
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emphasis on physical touch as a form of recognition (sQLv TAvVTA AVOXT’ EUOV
audapaacbor, 475). Parent-child relationships are, elsewhere in Homer, partially
structured by physical contact. Eumaeus (16.12-21) and Penelope (17.36-40), for
example, welcome Telemachus home by kissing—Minchin (2008, 23) describes this
in particular as, “the most intimate of behaviours” —and embracing him, the former
of who is likened to a father greeting his newly returned son. Thetis’ and Achilles’
nonverbal behaviour, similarly, reflects the shared affection of a parent and her child

(11.1.360-361):

%ot oo Tdold' avtoio raBéteto ddnQu x€ovtog,
xewl Té v xotépegev €mog T €dat Ex T dvopale:

She sat at before him while he wept, and stroked him with her hand and spoke to
him, and called him by his name.

Achilles, in the moment prior, had exhibited distinctly “son-like” behaviour:
weeping, he had stretched out his hand and called for Thetis as his mother (ufteQ
gmel W €renéc ye uvuvoadlov mep €ovta, 352). Achilles’ behaviour—and those of
other Homeric children interacting with their caregivers—has a strong basis in
evolution and early cognitive development. Bowlby (1969, 304-305), a pioneer in
this field, shows that attachment behaviour in human and non-human primates stems
from evolutionary pressures. “Attachment theory”, he (1988, 120-121) explains,
“regards the propensity to make intimate emotional bonds to particular individuals as
a basic component of human nature, already present in germinal form in the neonate
and continuing through adult life into old age”. In doing so, infants seek the
protection and support of their primary caregivers in stressful or dangerous
situations, anticipating that they will remove the source of threat on their behalf
(Bowlby 1960b; Prior and Glaser 2006). We know, from the broader context of the
passage, that this is just what Achilles intends to ask Thetis: to remove a status threat

by punishing the Achaians for Agamemnon’s lack of respect (1.407-412).

But Achilles’ tears, within the scope of this caregiver-child exchange, are
particularly interesting. “Crying”, Vingerhoets, Bylsma, and Rottenberg (2009, 460)

argue, “is an inborn behaviour that functions to call for and assure the protective and
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nurturing presence of caregivers, and it has been proposed that tears continue to be
an attachment behaviour throughout life”. That this attachment behaviour develops
in infancy and persists into adult life is well attested in modern scientific discourse
(Bowlby 1960a, 1969; Hendriks, et al. 2008; Nelson 2005). The narrator, in ascribing
to Achilles the attachment behaviour of a child, thus uses real world, nonverbal
means in illustrating his relationship with Thetis. In responding by immediately
going to Achilles’ side, stroking his face, and calling him “child” (téxvov, 362),
Thetis poignantly reacts as a mother, rather than as a goddess. This behaviour is a
relic of a parent’s attempts to soothe their crying infant by physical touch that
persists, as equally, once their child is grown (Bowlby 1969). Another good example
of attachment behaviour in Homer is in Iliad 6 (466-470):

"Qc¢ eimmv oV modOg 0éEaTo paidipog “Extmo:
oy &’ 0 maig RO ®OATOV EVTMVOLO TLON VNG
ExAivOT LGV TaTEOS Ppihov d v dtvyOeig
TtoePNoag xaArov te id¢ Aodov immoyaity,
OeLvOV A’ AxoTdTng ®OEVOOG veLovTa Vo oac.

Having spoken thus, brilliant Hector reached out for his son. But the child leant
back to his nurse’s well-girdled bosom shrieking, having been distraught at the
appearance of his own father, frightened when he saw the bronze and the crest
with horse hair. He had perceived it bending forward terribly, from the highest
point of the helmet.

The scene to which this passage belongs is an especially vivid, touching account of
parent-child relationships. Astyanax, like Achilles, responds nonverbally with classic
attachment behaviour: the narrator tells us that, having been frightened of Hector’s
helm (tagPjoog xohrodv te 10€ MooV immoyaitnv, 469), Astyanax shrieks
(idywv, 468) and leans towards his nursemaid (0 7Gig 1QOC... TIONVNG EXAIVOT,
467-468). In doing so, Asytanax seeks physical proximity and, in crying out, alerts
his nursemaid to a potentially dangerous situation for which he (as he perceives it)
requires protection and emotional support. Hector, in turn, demonstrates both
paternal and spousal care in his treatment of Astyanax and Andromache in the
following moments. For Astyanax, Hector behaves in a similar way to Thetis: he
kisses him and takes him in his arms. Hector is, in this moment, a father: “At this

point Homer”’, Minchin (2008, 23) comments, “offers us a glimpse of Hector and
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Andromache, not now as warrior fated to die and soon-to-be widow, but quite simply
as parents”."”” With respect to attachment behaviour, Hector’s treatment of

Andromache is also interesting (484-485):

mooLg O’ €Aénoe vonoag,
xewl Té v notépegev €mog T Epat’ Ex T ovopalte:

And Andromache’s husband saw [her tearful smile], and took pity on her, and
stroked her with his hand, and called her by her name and spoke to her.

Hector responds in much the same way as Thetis to Achilles when, seeing
Andromache’s tears and feeling pity for her, he strokes her face (yelol T¢€ v
natépeEev, 485)."" In their commentary on these lines, Graziosi and Haubold (2010,
220) point out: “similar lines introduce the words of mothers when they try to
console their children”;"** we know, too, that Andromache has already claimed that
Hector is both a mother and father to her (“"Extoo dtdip 60 pot €601 ot %ol
TOTVIAL uTNE”, 429). Hector’s quasi-paternal care for Andromache in this
passage —a care that is primarily established in the similarity between his nonverbal
behaviour and that of other Homeric caregivers —also has its basis in modern
attachment theory. Elaborations of Bowlby’s original attachment behaviour theory,
undertaken by Hazan and Shaver (1987, 1990, 1994) in particular, explore how
evolutionary and early developmental pressures underpinning parent-child
relationships can also manifest in romantic couplings. Hazan and Shaver had
observed similarities between parental and romantic relationships: (first) desire for
physical proximity, (second) separation anxiety and loneliness in their partners’
absence, and (third) feelings of safety and security that aim towards mitigating threat
and danger. Andromache’s and Hector’s exchange in Iliad 6 exhibits this kind of
persistent attachment: as stated above, Andromache (first) claims that Hector fulfills
the role of both her parents, (second) looks to Hector for support and protection, and

Hector (finally) uses nonverbal behaviour typical of parents to their children in

130 See also de Jong (1987, 109) on this point.

131 Both Kirk (1990) and Graziosi and Haubold (2010), in their commentaries of this line, point to the
inherent femininity of face stroking in Homer. Graziosi and Haubold (2010, 22) in particular comment
that, “Hector is the only male character who caresses another person”.

32 Dione, for example, comforts Aphrodite in such a way after Diomedes attacks her on the battlefield
(11. 5.372); see also Thetis and Achilles in Iliad 24 (126-127).
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comforting Andromache.'”” The same attachment behaviour that influences parents,
children, and romantic partnerships in the every day, therefore, also gives structure to

similar relationships in the Homeric epics.

Eurycleia’s claim about sensory recognition powerfully evokes an intimacy between
herself and Odysseus, developed in infancy and persisting into adulthood. It is a
mature example, in other words, of the one presented by Astyanax and his nursemaid
in Iliad 6, and a comparable one to that of Thetis and Achilles. On an extra-narrative
level, these relationships —Eurycleia’s and Odysseus’, Thetis’ and Achilles’, and
Hector’s, Andromache’s, and Astyanax’s—are perhaps so relatable and touching
because they mirror real-world, parent-child relationships. But Odysseus’ and
Eurycleia’s bond is further reflected in their use of language. Eurycleia, first, calls
Odysseus “dear child” (¢pihov ténog, 474) which, as Rutherford (1992, 190) argues,
“combines quasi-maternal love and a servant’s loyalty”. In exhorting Eurycleia to be
quiet, Odysseus also refers both to her as “my nurse” (toopot, 489) and to her role
in raising him (“pota, tin P’ €0€helg OAEoo; ov O¢ W €tpedes avtnl T o) Em

notd”, 482-483).

The second point of interest in this passage is in the eye contact that Eurycleia
attempts to make with Penelope (xai [Invehomeiav é0édganev dpOaluoiot... 1 0’
o001’ abpfoat dUvat’ dvtin olite vofjoar, 476-478). In the previous chapter of this
thesis, I briefly discussed how vision operates as an indicatory gesture between
indviduals; this is implicit in the nonverbal exchange between Aias and Phoenix in
lliad 9 (222-224). This gesture, as I claimed there, is a nonverbal universal: we, like
Homer’s characters, engage in the same kinds of attention-seeking mechanisms. Like
attachment behaviour, visual communication strategies derive from infancy (Argyle

and Cook 1976). As Cairns (2005a, 123) explains, “The way that the infant makes,

withdraws, then re-establishes eye-contact with others is the origin of the

'33 The intimacy between them is further displayed in their shared laughter when, in reaction to
Astyanax’s scream: €x O’ €yéha.ooe moti te Gpihog xal moéTVIo ufTNE (6.471). I think that this
laughter operates on two levels. First, as both Levine (1982, 99) Poyatos (1993, 274; 2002, 80) point
out, laughter between adults can sometimes occur at the naive behaviour of a child; in this case, it
denotes shared feelings of superiority. Second, it is a form of bonding between the pair; see
Siefenhovel (1997, 61-85) on this point.
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characteristic ambivalence in human interaction between contact-seeking and
contact-avoidance”."** The function of this particular nonverbal behaviour, thus, is
communicatory: it is intended to establish a connection between Eurycleia and
Penelope (even if it is unsuccessful), and thereby physically project a message
between parties in a tense and difficult moment. “Visual contact”, Knapp et al.
(2014, 298), “occurs when we want to signal that the communication channel is
open. In some instances, eye gaze establishes virtual obligation to interact”."> In
explicitly stating, furthermore, that Eurycleia wants to alert Penelope to Odysseus’
presence (epoadéerv €0éhovoa Gpilov ooy Evoov ¢ovta, 477), the narrator
shows explicit awareness of psychosomatic aspects of experience, foregrounds
theory of mind abilities in providing structure for the potential exchange, and
demonstrates that he considers this nonverbal gesture as taking an active role in

cognitive functioning and communication between individuals.

Eurycleia describes touch as a sign of intimacy in the passage; it is in this way that
she is able to recognize her returned master, with whom she has a long-term,
especially close relationship. Odysseus, by contrast, uses touch to negative affect in
the passage, in both asserting his dominance over and threatening Eurycleia: he
reaches out for her (yeip’” émuacoduevog, 480), grabs her by the neck (pduyog
MaPe deErtepndi, 480), and draws her closer (tf) 0” €téon £€0ev docov épooaro,
481) so that he can threaten her verbally (dpdvnoév, 481). In one respect, as we saw
above, this deimatic behaviour is a product of Odysseus’ long and difficult journey
home, in which he (as Rutherford argues) has had to hone his survival instincts in
order to remain alive. But it is equally grounded in real world evolutionary and

psychological development.

In a recent study of nonverbal communication, Knapp et al. (2014) list physical
proximity, and slow, controlled gestures as two common ways that individuals

establish dominance over others. But Odysseus grasping Eurycleia’s throat is,

134 This point is well established in scientific discussions of eye contact and its communicatory
function. See, for example, Samuels (1985), Farroni et al. (2004), Reid and Striano (2005), Brooks
and Meltzoff (2002), and Lohaus, et al. (2001).

'35 For further discussion of eye contact and mutual gaze as a nonverbal universal, see Poyatos (2002,
236-237).
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perhaps, the most overt of this behaviour, as I think it is best explained by
referencing aggressive behaviour in men and animals. In Homer, killing prey in both
the battlefield and the natural world seems common: lions are especially described as
attacking the throat as means of killing their prey quickly and efficiently (/I. 5.161,
11.175, 17.63, while men are often killed on (and off) the battlefield by arrows,
spears, or rocks directed at their necks.”® Accordingly, Hector kills Teukros by

smashing his throat with a stone (/1. 8.324-327):

1OV &’ av nopubaiohog “Extme
avephovta maE’ ROV, 601 xAnic dmoéoyel
avyéva te ot 00g Te, pAhoTto 0€ ®aigLov €0TL,
M O’ € ol pepoadTa Barev MBw OxoLdevTL.

As Teukros drew the shaft by his shoulder, in that place where the clavical and
the neck and the chest meet, and this spot is most mortal; there shining-helmed
Hector struck him furiously with a jagged boulder.

When Odysseus threatens Eurycleia by taking her by the neck and drawing her
closer, he both attempts to assert his dominance over her and engages in an overt
threat display. In focusing directly on the neck, in other words, he not only uses his
considerably greater strength in subduing her, but also engages in behaviour that is
elsewhere attributed by the narrator to brutal displays of aggression; these displays
are sourced in, and directly represent, the behaviour of humans and animals in real

world settings."”’

V. Conclusions

This chapter primarily examines the ways that different kinds of external resources

operate as part of psychological functioning in Homer. It is concerned with how

6 11.5.657,7.12,10.455,11.240, 13.298, 14.465, 15.451, 16.332, 339, 587, 17.49, 20.455, 481,
21.117,406,22.324,22.327,23.821; Od. 10.559, 11.64, 18.96, 19.539,22.16, 329.

37 This nonverbal behaviour is, markedly, also used in the English language to express concepts of
extreme psychological aggression. “He went for the jugular” and “he ripped his throat out”, for
example, are commonly used in describing someone who use what they know will hurt an individual
with whom they are arguing the most; they conceptualize an especially cruel form of psychological
punishment, or an attempt to destroy the argument of an opponent. “They were at each other’s
throats™ is another comparable example of this same phenomenon, in that it describes a situation in
which two people are arguing in a particularly aggressive manner. Each of these idioms have their
source in animal aggression; in the idea that animals often rip out the jugular artery when killing their
opponent quickly and efficiently.
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extended networks are formed by, enacted through, and re-affirmed for Homer’s
characters, both in individual and collective senses. I place my primary focus on
Odysseus’ interactions with Penelope and Eurycleia in Odyssey 19, which, I argue,
are prime examples of extended networks at work. This study has drawn from (first)
Clark’s and Chalmer’s original “extended mind” thesis, which demonstrates how
nonorganic media can perform as equal a role in cognitive functioning as the “brain
matter” within the head, (second) more recent and important elaborations of the
extended mind thesis, such as Tollefson’s “solipsistic system” theory, (third) further
work in both these areas, such as Harris et al.’s discoveries about shared
remembering in intimate relationships, and (finally) theories of enactivism, both as
they are articulated in philosophical (Heidegger) and scientific dialogue. Viewing
Odyssey 19 (and other, similar passages) through the lens of this material enables us
to better appreciate the complexity of these interactions and better understand the

mechanics underpinning inter-subjective exchange.

The Odysseus-Penelope relationship is, above all, famed for its Opopoootivn: it is
deeply collaborative, intimate, and empathic. The narrator establishes this in several
different ways. The first way is through rich dialogue, in which husband and wife
engage in collaborative remembering about their shared history. The mechanics of
collaborative memory, as explored by Harris et al., and Tollefson, reveal how
intimacy can positively alter strategies for remembering. A contrast to the Odysseus-
Penelope model is Menelaus’ and Helen’s relationship. Despite their complementary
stories, Menelaus and Helen engage in competitive remembering; while Penelope
and Odysseus produce richer, more vivid narratives, Menelaus and Helen reveal how
psychologically disparate they are. Second, the narrator presents Odysseus’ and
Penelope’s psychological engagement through conceptual metaphor and mental
imagery, in which (for example) concepts of hardness and softness, container
metaphors, and images from the natural world describe the reciprocity and emotional
progression of the couple through their interactions with each other. Third, through
material media: Odysseus’ recitation of his historic garments particularly evokes not

only his and Penelope’s relationship, but also engages her on several different
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psychological levels. His historic clothing, thus, is both a part of their shared

extended network and a means by which he and Penelope can enact their cognition.

The narrator portrays the Odysseus-Eurycleia relationship by describing their
nonverbal behaviour, which communicates ideas of intimacy, parental care, and
dominance. Audiences understand their psychological processes and states not only
because similar nonverbal behaviour is employed else in Homeric parent-child
relationships, but also because he models them on real-world relationships. I have
shown in the previous chapter how nonverbal behaviour is both universally
determined and culturally specific. Touch plays a primary role in their interaction: it
not only characterizes their parent-child relationship, but is also the means by which
Odysseus asserts his control over her. Studies of attachment behaviour, deimatic
displays, and communication strategies (eye contact) reveal how the narrator
employs evolutionary, interactional, and physical aspects of experience in presenting

the psychological aspects of the scene.

Both ancient and modern studies of memory also played an important role in my
discussion. Shepherd (2014a, 354-355) that, although Homer makes no explicit
mention of évagyeta or pavraotiar, “seeds of the later theory are already present” in
his epics. These concepts, I think, underlie both the narrator’s use of simile and
metaphor in Odyssey 19: in the first case, in his description of Penelope’s weeping,
and in the second, in the process by which Odysseus describes his historic clothing.
In this sense, Odysseus’ attempt to engage Penelope in their interview also mirrors
the art of the poet himself who, in producing vivid stories, establishes intimacy with

his audience.

This chapter has focused primarily on Odysseus’ cognitive processes in Odyssey 19;
but, as several scholars point out, their exchange is also problematized by the
ambiguity with which Penelope’s mindedness is presented in the narrative. The next
chapter, therefore, turns to an examination of Penelope, both in Book 19 and the

Odyssey more generally.
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Chapter Five: Penelope’s Perspective and Ambiguous Mindedness

This chapter narrows its focus to Penelope’s mindedness in Odyssey 19, which is
problematized by (first) the question of whether she has yet recognized Aethon as
her returned husband and (second) the ambiguity with which her mental states are
presented in the narrative. While there is ample evidence that suggests Penelope has
genuine and considerable investment in Odysseus’ memory, we are left uncertain as
to how aware she is of Aethon’s true identity. This has important implications for
how we interpret her treatment of him, in both Odyssey 19 and the poem more
generally."”® Accordingly, the narrator is frustratingly evasive on this point; her
actions in relation to her husband, son, and suitors are thus difficult to rationalize in
any concrete sense, and what insight we are given to her motives comes primarily
from nonverbal behaviour, speeches, and the inferences made about her by others.'”
“Penelope’s motives are difficult to assess”, Murnaghan (2011[1987], 105) argues,
“Because the poet is generally uncommunicative about her thoughts... leaving us to

deduce her state of mind from outward gestures and speeches”.'*

Intra-narrative reports about Penelope’s loyalties are varied, as different characters
express conflicting opinions to Odysseus throughout the epic. On the one hand,
Athene (13.336-338), Agamemnon (11.444-446), and Anticleia (11.181-183) praise
Penelope as a positive example of female fidelity and assure him of her loyalty. On
the other, stories of Aphrodite’s (8.265-224), Clytemnestra’s (11.435-444), and
Helen’s (4.266-289) unfaithfulness to their husbands recur throughout the poem, and

reflect the enormous potential for Penelope’s infidelity during Odysseus’ long

13 Critics point out, however, that Penelope’s behaviour in the face of repeated signs that Odysseus is
soon to return home constitutes an inadvertent betrayal of her husband. Katz (1991, 93-133) provides
a good overview of previous opinions on this point. Armory (1963), Austin (1975, 235), Whitman
(1958, 303-304), and Russo (1982) regard Penelope as especially intuitive, arguing that she has, at
least subconsciously, recognized Odysseus.

139 On her speeches in particular, Foley (1995, 97) argues that, “although the text does not give us full
access to Penelope’s thoughts and feelings, her well-articulated dilemma and her stated reasons for her
establishing the contest make it possible to judge and make ethical sense of her decision”.

140 See also Suzuki (1989, 91), who remarks that: “Penelope is portrayed from without, and the poet,
while according her subjectivity, does not seek to represent it; he sees her through the eyes of the male
characters around her... and he conveys their uncertainty about her”’; Felson-Rubin (1993, 1995),
Winkler (1990), Katz (1991), and Zeitlin (1995) for important discussions on Penelope’s mindedness.
Winkler in particular has argued that Penelope does indeed recognize Odysseus; see also Harsh (1950)
for a similar argument.
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absence. Even Penelope, in simultaneously defending and condemning Helen,

provides a confusing self-portrait when she relates to Odysseus that (23.215-224),

“aiel Yo pot Bupog évi otnbeool pilotov
€oolyeL, un Tig pe PooTdV dmddolt’ EméecoLv
EMODV- ToALOL YOO noxa ®EQOeN FovAelovoLy.
0U0¢ nev Agyein ‘EAévn, Awog éxyeyavia,
avool e’ AAAOSOTID Eplyn GLAOTNTL ®Ol EVVT,
el 1OM, 6 v avTig dghiot vieg Axoudv
GEéuevar olndvde dilny £c mateld’ Eueilov.
v &’ 1) ToL éEaL Oedg Hhpopev Epyov dewréc:
™V &’ dtnv o mEHobev £Q eyndtOeTo BLUD®
Auyonv”.

For the thumos in my stethos was afraid,'*' lest some mortal man come and
beguile me with words. For many deliberate for evil gains. Not even would
Argive Helen, born of Zeus, have mixed in love and bed-sport with a foreigner,
if she had known that the warlike sons of the Achaians were going to bring her
home to her fatherland. Indeed, a god urged her to do the shameful deed, she had
not stored that até in her thumos before.

Penelope claims, on the one hand, that Helen would not have left with Paris had she
known the consequences of her actions; on the other, that her cousin’s behaviour was
vastly out-of-character, and thus must have been the product of some outside
influence.'** This conflicting description of Helen, delivered at the very moment
Odysseus’ identity is confirmed to Penelope, is also a self-defence;'*’ an assurance
that, despite her claims about his bed being moved, that she has kept faith with her
husband. A similarly ambiguous portrayal is in Book 19 (536-550), where Penelope

recounts a dream in the second half of her interview with Aethon. Penelope explains

'4! The literal translation of Quyéw is “I shudder”, though Lattimore glosses the term by the emotion
with which it is most commonly associated: fear. In this case, we have an instance of a physical
symptom of an emotion (shuddering) being used to represent an entire emotional experience (fear).
See Cairns (2014) in particular on this point, and also my discussion of fear and anxiety in Chapter
Three.

'42 Clytemnestra, Nestor tells us, suffered the same fate: in describing Agamemnon’s murder to
Telemachus, he states that she had been virtuous and faithful before the removal of her court bard by
Aegisthus and he subsequent seduction (3.266-272). Felson-Rubin (1994, 40) states of Penelope’s
words that, “Penelope exonerates Helen to exonerate herself. Her second metis, setting the bow
contest, raised the spectre of bigamy and of a second ‘Trojan War’... [h]er own offence was slight
compared to Helen’s, but alarm at what she might have done allows this strange empathy with Helen,
as she appeases Odysseus for not embracing him right away and for nearly remarrying”.

'3 See de Jong (2001, 557-558) on Penelope’s self-defence in this passage, who argues that it is
especially important that she affirm her loyalty to Odysseus given (first) her family connection to both
Helen and Clytemnestra, and (second) Odysseus’ disapproval at her hesitation in receiving him
(23.163-172).
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the dream herself (546-550), stating that Odysseus is an eagle who slaughters her
beloved geese —the Suitors—who she loves to watch (537, »atl t¢€ oduv iaivopon
eloopowoa). In doing so, she expresses affection for the Suitors—and anguish at
their death—despite her repeated assertions that she (first) resents their presence in
her ever-diminishing house, (second) longs for Odysseus’ return, however unlikely

after so long an absence (541-543):

avTAQ £YM ®AOTOV %Al EXDAVOV €V TTEQ OVEIQW,
apdi 6¢ W Nyepébovto vmhonapuideg Ayonal,
0(71Q’ OAOPUQOUEVNV, & LOL CLLETOS EXTAVE YXTVOG.

“Then I wept and cried—in my dream, that is—and the fair-haired Achaian
women gathered around me, as I mourned that an eagle had killed my geese”.

This seeming inconsistency has, as other representations of Penelope in Homer,
divided commentators. In his analysis of this scene, Dodds (1951, 123) borrows the
Freudian “inversion of affect”, arguing that it represents the opposite of her true
feelings about the Suitors, while Devereux (1957), Rankin (1962), and Felson-Rubin
(1987) suggest that the dream signifies subconscious eagerness for their attention.
Rutherford (1992, 194-195), however, argues against both these interpretations:
“Penelope grieves while she thinks the dead geese are themselves, but says nothing

of any distress after the eagle explains what their death symbolizes”.

The lack of consensus about Penelope’s mindedness, both for the poem’s characters
and for modern critics, makes her an interesting study of the way the narrator
presents the thoughts, emotions, and intentions of his characters when they are
otherwise ambiguous. For the more specific purposes of the current study,
understanding this ambiguity is also crucial for how we interpret Penelope’s
behaviour throughout her conversation with Aethon. My own analysis focuses on
what we can discern of Penelope’s psychology from the external resources
(nonverbal behaviour, interaction with material objects, and speeches) she employs,
and the inferences made by others about them. On an extra-narrative level, I am also

concerned with the mental imagery employed by the narrator in describing her
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psychological processes, and by how our theory of mind capacities are engaged in

interpreting her behaviour.

My discussion takes place in three parts. In the first, I briefly define Penelope’s
mental state at the beginning of Odyssey 19. Section Two examines Penelope’s
description of the process by which she wove Laertes’ funeral shroud —both a
physical and psychological 66hog— with particular reference to Homeric garment
metaphors. In doing so, I not only examine the use of ToAvmeverv and vVpaivery in
the Odyssey 19 passage, but place Penelope’s speech in a broader context by
examining garment metaphors elsewhere in Homer. I then turn to the “nightingale”
simile of 513-519. This chapter concludes with a discussion of how others interpret
Penelope’s mindedness, using Amphimedon and Antinous’ description of her
weaving in Odyssey 2 and 24, and Penelope’s appearance before Odysseus and the

Suitors in Odyssey 18.

In discussing Penelope’s mindedness, I do not attempt to put forward my perspective
on when—if at all —she recognizes Odysseus before he reveals his identity. Rather,
my analysis focuses on the means used by the narrator in rendering Penelope’s
complicated mindedness; I examine not only how she rationalizes her own position
in Book 19, but also how others interpret the connections and disconnections
between outer behaviour and (what they perceive as) her inner mentality elsewhere
in the Odyssey. In these presentations of her mindedness, I argue, we see extended

and enacted cognition and theory of mind at work.

|. Contextual Concerns

On a preliminary note, we know that Penelope spends most of the Odyssey at a
psychological “breaking point”: the suitors have discovered her ruse of Laertes’
shroud, Telemachus is restless and frustrated by their continued threat to his
inheritance and, as time goes on, it seems less likely that Odysseus will return home.
Penelope makes clear how laborious are these external pressures when describing her

predicament in Odyssey 19 (157-161):
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“viv O’ 00T’ enduyéery dUvapon yapov otvte v’ dAny
piTy €0° evplonw: pdha &’ 6TEUVOVOL TorT|Eg
yNuaoB’, doyalda 8¢ maig flotov ratedodvimy,
Ywdoromv: 101 Yo dvie oldg Te udhota

oirov ®xNdeobaL, Td te Zevg OAPov omalel”.

“Now I am unable to escape marriage and I find no other metis any longer. My
parents strongly urge me to marry, and my child is vexed because they eat our
stores. He knows it, for he is a man by now, the kind who cares for a house, to
wihich Zeus gives glory”.

This vast emotional strain is obviously at play throughout her interview with Aethon.
While Penelope demonstrates her considerable mental talents—an aptitude that rivals
Odysseus’ own—she is also in a highly vulnerable, fragile state of mind, oscillating
between cunning, calm resolve, and debilitating grief. Eumaios claims that the reason
for this is that other guests have, over the years, made false reports about Odysseus’
impending return in hopes of receiving a reward from Penelope (14.123-132). Given
this history, we can perhaps well understand Penelope’s suspicion and scepticism at
the arrival of yet another informant in her house, her frustration at repeated and
relentless disappointments, and her awareness that, after years of holding the Suitors
at bay, it might now be time to act. Each of these cognitive processes, however,
conflict with the considerable emotional investment Penelope still has in her lost
husband, and her longing for his return. This mental oscillation is expressed in the
narrative through nonverbal behaviour, metaphors, similes, speeches, and material

objects; it is to these I now turn.

Il. Textile and Garment Metaphors: ToAunietelv and udaivelv

At the outset of her interview with Aethon in Odyssey 19, Penelope gives a detailed

account of the process by which she wove Laertes’ funeral shroud (137-151):

ol 8¢ yapov ometdovoty: £ym dg dOAOVG TOATEV .
$GEOG PEV poL TEMTOV EvEmveVoE Goeat dalpmy
OTNOaUEVT) LEYAV LOTOV €VL ueydooloy Vdalvey,
AETTOV %Ol TEQIPETQOV: AdpaQ & avTolg HeTéELTOV:
“n0DQOL, Epol uvnoThees, £mel Odve diog Odvooeie,
WUIUVET’ EMELYOUEVOL TOV EUOV YALOV, €ig O ®E GAQOG
ExTELEOM, Ui LOL HETAUMVLIO VIJHOT” dAnToL,
Aot Nowi tadijiov, gig Ote nEV v

noip’ olor nabéinot tavnieyéog Bavartolo:

wh tig pot rota dfjpov Ayouiddwv vepeonon,
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ol nev dteQ omelgov xeltal TOAMA ®TEATIO0NS.”
WG EPpaunv, tolow &’ ememelfeTo BLUOG AYNVWE.
gvOa nal Npatin pev vpaiveorov péyoy iotov,
viutag 8 dlhbeoxov, emv daidag mapadeiuny.
¢ toleteg pev EAmbov eym xai Emetbov Ayooie:

“They urge on marriage. I wind wiles. A divinity first breathed into my phrenes
to set up a great loom in my hall and to weave a shroud, a very large and
delicate one. Then I said to them: ‘Young men, my suitors, now that the great
Odysseus has died, wait, though you are eager to marry me, until I finish this
web, so that my weaving will not be useless and wasted. This is a shroud for the
hero Laertes, for when the destructive doom of death which lays men low shall
take him, lest any Achaian woman in this neighbourhood hold it against me that
a man of many conquests lies with no sheet to wind him’. So I spoke, and the
proud thumos in them was persuaded. Thereafter in the daytime I would weave
at my great loom, but in the night I would have torches set by, and undo it. So
for three years I was secret in my designs, convincing the Achaians”.

This ruse, in highlighting the cunning and duplicitousness that defines Penelope
throughout the narrative, is a powerful expression of both her identity and the like-
mindedness she shares with Odysseus.'** It is also in keeping with her most common
epithet in Homer—mepipowv (circumspect) —as well as the possible etymology of
her name, stijvn (thread in a shuttle) and 6 (face), all of which are appropriate to a

character that challenges others through the weaving of figurative and literal webs.'*

On a preliminary note, it is important to point out that Penelope’s account comes
right before she questions Aethon about his origins and identity. In this sense, it
operates as a warning against any attempts on Aethon’s part to deceive her.
Penelope, thus, not only demonstrates her cunning and duplicity by re-telling the
story of the shroud, but also points towards her aptitude in decoding the wiles of
others. The deception woven by Penelope, in other words, is meant to dissuade any

potential ones by Aethon in the conversation that follows.

'44 On these points, Pantelia (1993, 496-497) states that, “Penelope herself... proves that she is
Odysseus’ worthy wife when she deceives the suitors by turning her actual weaving of Laertes’
shroud into “a wile.” In this case, the web becomes not only a symbol of the female sphere of
influence and the traditional idea of familial order that Penelope seems to accept and represent in the
poem, but also the very weapon which she uses in order to protect and maintain this kind of order by
deceiving those who threaten it”.

145 See Kruger (2001, esp. Ch. 3) for more on Penelope’s metaphoric weaving of wiles.
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But Penelope’s weaving is also a powerful cognitive metaphor, in that it combines
mental and physical modes of experience in two ways: (first) she falsely encourages
each of the suitors to hope in overtly stating her intention to re-marry, thereby
engaging them psychologically with words, and (second) she enacts her plan
primarily through the physical process of weaving and unravelling her web, which is
an extension and embodiment of her mindedness.'*® Penelope’s work, thus, is a
complex deception that is deeply influenced by extended and embodied approaches
to mind. For the former, Penelope’s account suggests that her web is an active part of
her cognitive functioning—as an object that operates as part of an extended system.
In the previous chapter, I showed how this was also the case for Helen, who, in
weaving her textile, not only memorializes the Trojan War, but also explores her
central part in it. In Odyssey 19, Penelope describes her mental deception as being
simultaneous with her physical weaving of the web. The textile she produces is thus
inseparable from her thought processes; it is a means by which she enacts her
cognition—like Helen, Penelope “thinks” on the loom. In both these cases, woman,
weaving, web, and world form a continuous, extended loop that, combined, comprise

a cohesive cognitive process.

We see cognitive embodiment at work in the literal and figurative uses of Vpaivery
and ToAvmevelv, which not only describe the physical production of Penelope’s
textile, but also constitute complex garment metaphors. “The incomprehensible
dexterity of the female art of weaving”, Jenkins (1985, 115) observes of ancient
Greek culture more broadly, “provides a natural metaphor for the art of deception;
the more poikilos (elaborate) the fabric, the more poikilos (cunning) it became”.
Though this metaphor is not quite so common in the English language, we might

refer to telling a long, convoluted story as “spinning a yarn”; so too, in Walter

146 Jenkins (1985, 118) points out that one of the reasons Penelope so successful in this plot is because
of the general lack of male knowledge about the process of weaving in the ancient world; more
broadly, he explains that it was partially for this reason that weaving and women’s work in general
were treated with a degree of suspicion. Penelope also references her social role as Odysseus’ wife —
and the censure she might invoke from other women, were she to not perform this final task—in
delaying the suitors, as well as masculine ignorance about textile production, which is traditionally the
sole province of women in Homer’s world. In these senses, therefore, Penelope’s weaving also has a
strong social aspect— she is able to deceive the Suitors based on her pre-determined social role as
weaver.
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Scott’s Marmion, we have the oft-quoted, “Oh, what a tangled web we weave,| when
first we practice to deceive!”. In this example, Scott maps the physical process of
weaving on the metaphor’s subject matter: tales and deceptions. Both Beekes (2010,
1540) and Cunliffe (2012[1924], 402) identify two primary meanings of Udaiverv:
(first) to weave, and (second) “to piece together in the mind, contrive, devise”
(Thomas 1988, 261; Cunliffe 2012[1924], 402)."* vdpaivery therefore denotes woven
words, wiles, and textiles in Homer.'** On a preliminary note, the literal and
metaphorical uses of Vpaivelv are united in the figure of Athene, who is both a
weaver of webs and wiles par excellence. Her protégé, Odysseus, appeals to both
these capacities after returning to Ithaca and hearing about the state of his house:
“AAN’ drye ity Vdnvov” (“But come, weave a metis”, Od. 13.386). Odysseus very
succinctly unites the two senses of Udaiverv in beseeching Athene for her aid, in
which the physical act of weaving is used to describe the process by which Athene
will devise a plan for Odysseus. Another particularly good example of this is in
Odyssey 5, where a drowning Odysseus questions Ino’s motives for giving him her

veil (356-359):

“¢ pou £yd, p tig pot Ypaivnow dorov avte
abavatmv, 6 ¢ ue oyeding amoPivor avmyet.
AMO pAA' 00 o meloop, Emel Exag 0pOaipoiol
vaiav &yav idounv, 801 potl ¢péto GpOELOV elval.

“Ah me, may it not be that one of the immortals is weaving a trick for me,
whichever one urges me to step from the raft. But I will not obey yet, since I
have seen with my own eyes that land is far away, where she says there is a safe
haven for me”.

This passage is something of a locus classicus for embodied cognition and cognitive
linguistics, as it demonstrates that the Homeric narrator had an implicit

understanding of cognitive metaphor that he brought to bear in composing his

147 Beekes (2010, 1540), furthermore, lists its cognates as: (first) ubhnati/umbhdti (to bind, fetter), and
irna-vabhi- (spider) in Sanskrit, (second) ubdaéna- (consisting of woven texture) in Young Avestan,
(third) ven (weave) in Armenian, (fourth) weban (to weave, twist, spin) in Old High German, and
(fourth) wdp-/wap (to weave) in Tocharian A/B.

'8 Some metaphors that employ Opaiverv include 71. 3.211-13, 7.324-25, Od. 4.677-80, 9.420-23. For
secondary scholarship on the two uses of Vpaivelv, see Snyder (1981), 194; Pantelia (1993), 494 and
Murnaghan (1995); the next chapter of this thesis more thoroughly discuss category of metaphors.
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epics.'* Odysseus establishes a very explicit link, here, between Ino’s woven textile
and the potential deception it represents; he does so by mapping the concrete (the
textile) onto the abstract (the deception) and, in the process, not only references the
double-meaning of V@aivewy, but also unites physical and psychological modes of
experience. This is a case, as in Scott’s Marmion, in which the physical creation and
use of a material object becomes “scaffolding” for conceptualizing an abstract
concept. Audiences of Homer would perhaps have understood these connections,
especially given the frequency of weaving and garment metaphors in the /liad and

Odyssey.

Penelope’s art, too, unites these literal and metaphorical understandings of vVdaiverv:
she physically weaves her web as she constructs and enacts her deception of the
Suitors; in this context, the former becomes a means by which she conceptualizes the
latter. Her aptitude for deception is also metaphorically represented in both the
length of time for which she manages to deceive them, and in the size (megtpetov,
140) and beauty (Aemrtov, 140) of the textile; in other words, and put more simply,

Penelope’s skill as a weaver and reflects upon her aptitude for deceit.

tolumevey (“éym &¢ 0OAovg Tohumew”, 137), which denotes the preparation of
wool for spinning, also provides structure for the cognitive metaphor in this passage.
Rutherford (1993, 150-151) notes that its appearance here is unusual, as the verb
usually appears with toAepov in Homer: it is used four other times in the Odyssey
(1.238,4.490, 14.368, 24.95) in metaphor for exacerbating martial conflict (“&mel

O epov ToAVTEVOEV”), and twice in the Iliad in the context of bringing war (14.86)
and actions (24.7) to completion. Rutherford (150-151) goes on to argue that
Penelope’s use of the verb perhaps in Book 19, “stresses the necessity for guile in the
Odyssey, and its special appropriateness to women in general, who must work
indirectly against the stronger sex, and to the wife of the cunning Odysseus in

particular”. Beekes (2010, 1492), accordingly, identifies both literal and

149 Cairns (2012) and Budelmann and LeVen (2014) have most recently applied insights from
cognitive linguistics to ancient Greek literature; in contrast to them is Clarke (1999), who refutes the
existence of cognitive metaphor in Homer. Passages such as these, however, perhaps throw into doubt
Clarke’s argument; I shall discuss a further example of this same phenomenon in the next chapter, in
my investigation of the opening sequence of Odyssey 20.
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metaphorical uses of the verb. Derived from ToAU7, it means (first) to wind wool or
yarn into a clew, and (second), metaphorically, “to instigate, accomplish with

difficulty”.

I think that, in the Odyssey 19 passage, there is a natural and automatic mapping
between the literal and figurative uses of ToAvmevery and Vpaivery, in which the
former denotes Penelope’s preparation of her deception/the wool, and the latter its
execution/weaving and unpicking the web. His toAvmevery and Vdpaivey is, thus,
intended to describe the entirety of Penelope’s thought processes by making points of
comparison between two stages of weaving webs and wiles. In establishing these
connections, the narrator aids his audience in conceptualizing a complex thought
process using elements and concepts from the physical world. Textile production is
an especially useful one, since it might have been familiar to most of his audiences; it
is a common and persistent aspect of everyday life in the archaic and classical Greek

world.

I1.1l. Other Garment Metaphors in Homer

Textile and garment metaphors are common elsewhere in Homer, and are employed
by the narrator in conceptualising a broad range of psychological experiences. We
have already seen how Penelope’s cunning and aptitude for deception is almost
entirely structured by the double meaning of tolumeverv and vdaiverv. Before
moving on, I would like to linger on other instances of similar metaphors in Homer
that take yetv and xalOsrteLy as their main verbs, in hopes of placing the Odyssey 19
passage in its broader context. In doing so, I focus on dyog (distress) and death as

case studies.

[LIL.l. &dxog in Homer

Though dyog most frequently denotes the mourning of the deceased in Homer, its
range and usage also extends to experiences of anger, foreboding, panic, and

distress— Aeneas, for example, experiences dyog at a near miss from Achilles’ spear
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on the battlefield (Z/. 20.281-283)." It is in funerary contexts, however, where the
experiential and physical underpinnings of garment metaphors are most evident. In
these examples, dyog is a “black cloud” (vepérn pehowva) that “veils” (voADTTO)
its victim. These clouds are metaphorically conceived as garments.”' As Onians

(1988, 421) points out:

This covering or wrapping was perhaps conceived as vaporous, as indeed was
the stuff of consciousness. It is important to recognize this way of thinking of
vapour or cloud as a garment or wrapping.'’’

Accordingly, the body of the deceased and the mourner’s head are covered with
fabric in Homeric funeral rites; there is a clear connection, therefore, between the
actual, physical use of clothing and metaphorical constructions of the psychological

states associated with mourning.'”’

At news of his brother-in-law’s death, for example, Hector’s dxog is a black cloud
that covers him (/. 17.591): g pato, Tov &' dyeos vepéAn éndivpe uéharva
(Thus he spoke, and a black cloud of pain covered him). The main verb in this
metaphor, xaAVTELY, takes the vepéln péharva (black cloud) of dyog as its main
subject, with Hector as the affected party. This construction is typical of Homeric

garment metaphors governed by raAvmtery; as Cairns (2012, 177) explains,

In the two most basic constructions of ®aA0sttely in Homer, the substance itself
is (in the first) the subject of the verb (e.g. the cloud covers the earth) and (in the
second) the instrument (the agent covers the object with the substance).

150 On experiences of dixog in relation to anger in particular, see Cairns (2003), who comments that,
“achos represents the mental distress which is part of anger and other emotions; thus, on occasion, an
occurrence of achoes, insofar as it denotes a painful, emotional response to an insult or affront of
one’s timé, can refer to the emotion of anger itself”.

51 See, for example, 11. 5.186, 345, 14.350, 15.308, 17.551, 20.150; Od. 5.291, 8.562.

152 For further discussion of the connection between clouds and garments, see Onians (1988, 420-425)
and Cairns (2012), and Dyer (1964, 29), who separates five basic uses of ®alUstrery in these Homeric
examples.

153 See Cairns (2012) for the connection between metaphorical descriptions of &yog, death, and
funerary practice, who states that (182), “The notion of earth as a layer of stuff that covers the dead
may be more or less literal, but it is also used as a symbol for the abstract notion of death, and the
latent idea of a garment in such phrases is activated in references to ‘wearing earth’ as a variant of the
same metonymy. By the same token, the use of actual garments, whether by the dying to cover their
faces or by the bereaved to cover the corpse or the cremated remains, serves as a physical embodiment
of the metaphor of death as a cover or garment”.
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Hector’s diyoc fits into the first category, and offers a physical description, extended
by means of metaphor, for an otherwise invisible cognitive process. Elsewhere in
early Greek epic, a literal change in clothing can accompany a shift between one
intangible state and another: Thetis (/1. 24.89-95) and Demeter (HH 2.40-44), for
example, don a xGAvppa as part of spontaneous mourning rituals and the grief they
denote, while Priam, in covering himself, signifies a temporary alteration in status
from king to suppliant before approaching Achilles in /1. 24. Hector’s transition
between one emotional state and another is likewise described metaphorically by the
“covering over” of the black cloud; it is perhaps also important to note that it is
described as encompassing him, which may allude to the intensity of his emotional
response —of his dyog as consuming him. Metaphorical conceptualizations of death
in Homer, additionally, often contain cloud imagery, in which darkness covers
(valOmrewy) the face and eyes of its victim; I will discuss this further in my next
case study. For the present discussion, however, it is important to point out that the
similarity between metaphorical constructions of death and “funerary” ¢yog may
suggest that Hector’s emotional experience is, in this passage, connected with the
experience of death itself; his experience, in this sense, may be likened to that of the

brother-in-law for which he mourns.

The narrator limits his description of Hector’s ¢éiyog in Iliad 17 to the metaphor that
signifies his change in emotional state. Achilles’ experience of dyog, however, is
paired with an outward demonstration of grief. This further highlights the way that
psychological experiences are embodied and extended beyond the bounds of the

brain in Homer. At the beginning of Iliad 18, Achilles mourns Patroclus (22-27):

"Qc pato, TOV ' dyeog vepEL EndAvpe uéhavor
RAUPOTEQNOL OE YEQOLV €AV ROVLY 0lbalOEcOAV
XeVaTO nOx neEPAAG, xoolev &' foyvve MEOoWITOV-
VERTAQEM OE YLtV pEAa' dudiCave Tépon.
avTog O' év xovinot péyag pueyolwoti Tavuobelg
#eito, Piknot 8¢ xeoot »OuMV Hoyuve daitwv.

Thus he spoke, and a dark cloud of pain covered over him. With both hands,
having taken the smoky dust, he poured it over his head, and made ugly his
handsome countenance. And black ash settled upon his fragrant tunic. The man
himself, mighty in greatness, lay in the dust, stretched out, and tearing his hair
with his hands he made it ugly.
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Achilles finds expression for his ¢yog in the physical: he pours (yevato, 24) dust
over his head (xox nepohfic, 24), damages his face (fjovve mpdoWmOV, 24), lies in
the dirt (a0TOg &' €V...TavVODELS *ElTO, 26-27), and tears at his hair (xOunv
fjoxvve, 27). This behaviour is a part of his diog; it is an outer elaboration, or
extension, of the cognitive process that takes place in his head. The narrator,
conversely, articulates it through the metaphor of 22 that, like Hector in Iliad 17,
describes diyog as a black cloud that consumes (= covers over, XA OTTTELY) its
victim. In both senses, this passage not only describes the extremity of Achilles’
dyoc, but also reinforces the perceived concordance between the embodiment of
psychological processes via metaphor and actual bodily movement and physical

behaviour.">*

But diyog, as stated above, also occurs outside funerary contexts. In Odyssey 4, for

example, Penelope receives news of Telemachus’ departure from Ithaca (716-719):

™V O' dyog audexOm BupodHooV, 0V G’ €T ETAn
dipom ¢dpELeobaL TOMMV xaTA OlLOV EOVTOV,

GAL' do' € 000D 1Le mohvrpftov Oahdpolo

0i%1Q' OAOPUQOEVT

And thumos-destroying pain was shed around her, she could no longer manage
to sit upon a seat though there were many in the house, but sat on the threshold
of her elaborate chamber, weeping pitifully.

We have seen how the main verb governing the metaphor of 716, y€tv (to shed), is
also used in Iliad 17 to describe how Achilles pours dust over his head as part of his
mourning for Patroclus. Here, it is used primarily as a metaphor that describes
Penelope’s dyoc; the underlying image here is of diyog shedding over her like a
physical substance. The addition of dudt, furthermore, suggests that it is particularly
consuming, and its extremity is amplified by the inclusion of 00pop0690g (thumos-

destroying). But Penelope’s diyog also finds expression in her physical behaviour:

154 See Edwards (1991, 144) for the intensity of Achilles’ emotional reaction, who states that, “[i]n his
agony of grief, Akhilleus defiles his head with dust, rolls on the ground, and tears his hair. The
language of mourning is mingled with that of death, for defiling the head with dust is the sign not only
of extreme grief but also of death on the battlefield”.
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she sits at the entrance of her bedchamber and weeps. As in the Iliad 17 passage,
therefore, Penelope’s emotional experience is described using both embodied
metaphor and nonverbal behaviour. In doing so, the narrator unites physiological and
psychological modes of experience, and borrows, again, from the use of garments

and textiles in making Penelope’s Giyog comprehensible for his audience.

[L11.1I. Death: lliad 20.470-477

Garment metaphors are also commonly used in describing states of consciousness in

Homer. This is especially the case for metaphors of death, which is described as a
darkness that covers the eyes and mouth of its victim."”> “Darkness”, Onians (1988,
422) argues, “was believed to be substantial, mist. The darkness which veils the eyes
in swoon or death seems to be outside, to envelope the victim”. As shown above,
dress metaphors for dyog in funerary contexts employ similar terminology and
underlying image schema; there is a close connection, therefore, between
descriptions of dryog that specifically denotes mourning and metaphors of death.
Metaphorical descriptions of death, furthermore, are closely connected with actual
funerary rites, in which there is concordance between the covered body of the

deceased and the head of a mourner.'*®

A good example of this is in Iliad 20, when Achilles kills Tros, Moulion, and
Echelos on the battlefield (470-477):

éx 8¢ ol Nmap dMoOev, ATdE uéAaY atpo #ot abTod
HOATTOV EVETTANOEV: TOV 08 0%OTOG O00E RAAVYPE
Oupod devdpevov: O §& MooV oVTA TOQACTAS
dovol xat' ove: eifa 8¢ di' obatog NAO' £Tégolo
aiyun xolxein: 0 8' Ayfivopog viov "Eyxexhov
péoonv nax xedpainv Eipel fhaoe nwmneve,

7y ' veBeQUAVON Eidog aipaty TOV 8¢ ®at' dooe

'35 For example, 11. 3.381,4.461, 503, 526, 13.575, 580, 14.519, 15.578, 16.316, 325, 21.181.

156 For examples of the body of the deceased being covered in cloth before burial, see /. 18.352; for
the covering of the head in grief, see HH. 2.182; for the covering of earth over the body, see Ii. 6.464,
14.114 For the covering of the corpse with cloth, see van Wees (2005, 18), who points out that, “The
bodies of dead men are fully clothed and covered with one or more wraps or peploi serving as
shrouds; their ash urns are also wrapped in one or more peploi. To burn or bury large quantities of fine
cloth is the ultimate display of wealth through clothing, a form of conspicuous consumption
reminiscent of the piles of blankets incinerated in the potlatch practiced by the natives of north-
western America”.
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EMhoPe mopdpUeog BAvaTOg nal Lol RQATALY).

His [Tros’] liver slipped out of him, and his garment was filled with its black
blood. His eyes were covered in darkness, lacking thumos. And he struck
Moulion, being nearby, with a spear down into his ear. And at once the bronze
spearhead went through the other ear. And he struck Echelos, the son of Agenor,
in the middle of his face with a hilted sword, and the sword grew warm with
blood. And red death and mighty fate seized the man’s eyes.

There are two metaphors in this passage. The first is one of dress, and describes
Tros’ death and follows the pattern used most often in Homeric metaphors of death:
his eyes are covered (raAvmTeLy, 471) in darkness (ox0tog, 471). This not only
accompanies the narrator’s description of Tros’ actual death (4T péhav atpo »ot'
aUTtodl ®OATOV évémAnoev, 470-471), but also, perhaps, is grounded in the
physiological effect of death as being the ultimate and permanent deprivation of the
senses. The deceased, more specifically, are unable to communicate with or take part
in the mortal world; this metaphorical covering over of the eyes, thus, may be
symbolic of the actual physical changes that occur in the body itself and the isolation
of the deceased from the living. But these ideas also find expression in more modern
metaphors of death, which conceptualise the experience in terms of darkness (and,
conversely, of life as light). Lakoff and Turner (1989, 89), for example, argue of

metaphors such as that describe death as night, darkness, sleep, and rest that:

They are related by virtue of commonplace knowledge that links their source
and target domains: typically, night is cold and dark, people sleep at night, and
sleep is rest. Furthermore, dead people are cold, as is night, and are immobile, as
if at rest. Thus, night, dark, cold, sleep, and rest are correlated with one another
in our commonplace knowledge. It is this correlation that makes the metaphors
coherent with one another and accounts for the relationship we sense between
them.

In illustrating their point, Lakoff and Turner discuss an excerpt from The Peacock’s

Egg—a collection of Indian love poems (102-103):

The monk stares at

her navel

and she at the moon his face
the crows steal

both their

spoon and their bowl.
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The theft of the spoon and bowl in this poem, Lakoff and Turner argue, alludes to the
“total obliviousness of the monk and the woman to anything but each other” (103).
But, on a deeper level, Lakoff and Turner also point out that there is a more complex
metaphorical and metonymic interaction in the poem in the inclusion of the crow,
which has strong connotations of death (as a scavenger that feeds on the deceased)."”’

They argue that (103):

The blackness of the crow stands for death in another way. Next, the spoon and
bowl, mapped by image-metaphors onto male and female genitalia, stand

metonymically for sexual vitality... by EVENTS ARE ACTIONS and LIFE IS
A PRECIOUS POSSESSION; death steals their sexual vitality. The suggestion

is that the meditative life has robbed the monk of his sexuality.

Conceptualisations of death as darkness, therefore, have a strong experiential basis in
both the treatment of buried and unburied bodies, and in sensory deprivation; the
lliad 20 passage demonstrates how these concepts converge in describing the deaths
of Achilles’ victims. Sensory deprivation (and the lack of ability to communicate that
comes with it) also extends to the deceased in the Underworld, who are unaware of
events in the world of the living: Agamemnon presses Odysseus for news of Orestes
(11.457-61), and Achilles in particular describes the deceased in the Underworld as
senseless (ApadNg, 476) (475-476):

“muidg ETANG AtdO0dE natelOEpev, EvOa Te vergol
apoadéeg vaiovot, Pootdv eidmwla xapudvImv;”

“How have you endured to descend to Hades, to that place where the senseless

dead are dwelling, shadows of perished mortal men?”.

In addition to this, we are told that Tros was “lacking (0eVewv) thumos”. The
narrator’s description of death as being a state in which the deceased lacks B0pog

may reinforce this idea of the darkening of the eyes as equating to the deprivation of

157 This complex mapping of birds (crows) = scavengers = metaphor for death also exists in Homer,
in which birds and dogs are described as feasting on unburied corpses. For examples of this, see /i.
1.5-6,2.393,8.379, 11.395, 13.831 (=17.241),22.335, 22.354, Od. 3.259. In some of these cases,
birds and dogs as scavengers becoming metonymies for death itself.
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the senses. But this metaphorical darkness is also symbolic for the journey that the
deceased undergoes from the world of the living to that of the dead, which is
described in Homer as a transition from light to darkness."”® As Clarke (1993, 139)

states:

To travel to Hades is to pass through people shrouded in dark mist, with night
stretched across them. When the dead man is to take up his new role in the new
world beyond the grave, he must make the same leap into darkness, across the
Co¢og of death and into the £pefog of Hades.

The second metaphor in this passage is used to describe the death of Echelos, in
which “red death” (;top¢peog BGvatog, 477) and “mighty fate” (poipa xoortouy,
477) “seize” (hapPdverv, 477) his eyes. While the underlying image in this second
metaphor is that of a physical presence —an opponent—subduing Echelos, rather
than a garment, it is still interesting for the purposes of our broader discussion for
three main reasons. First, death is described as moodpvpeog, which, elsewhere in
Homer, is used as an adjective for blood (17.361). Second, xgataui] describes both
the inevitability of potpoa and (perhaps) the manner in which Echelos was killed:
brutally, suddenly, and unceremoniously. Third, the inclusion of xaté, which
suggests downward motion, also evokes concepts of subjugation by an external
force. In Metaphors We Live By, Lakoff and Johnson describe one category of
“orientational metaphors” that conceive control as upward and helplessness as
downward motion (1980, 15). This, they argue, are implicit in English metaphors
such as, “I had control over her”, “I’m on top of the situation”, “He’s under my
control”, and is underpinned by the idea that “physical size correlates with physical

strength, and the victor of a fight is typically on top” (1980, 15). The metaphor that

5% The Underworld is described as a place bereft of the light of Helios: for example, the gates of
Tartarus in Theogony is covered three times in night (726-728); the house of Death is shrouded in
darkness (759-761); and the Kimmerians, who dwell on the outer edges of the earth, close to the
barrier of the Underworld, live in a perpetual, sunless fog (11.14-19). For further discussion on these
points, see Vernant (1986) and Nakassis (2004). The crossing of boundaries in Homeric poetry,
particularly those between life and death, are also connected with issues of remembrance and
obscurity: the newly dead are in an indeterminate position in that they are in danger of being forgotten
by the living. Accordingly, Redfield (1975, 175) argues that an important aspect of funeral rites is to
successfully integrate the dead into social memory: “The funeral may be thought of as a ceremony by
which a definite social status is conferred upon the dead. It is this release for which the psychai pray
when, during the interval between death and burial, they speak to the living”. See also Reinhardt
(1996) and Vernant and Ker (1999, 12-13), who link motifs of death and obscurity, but with particular
reference to Odysseus’ journey through the margins of the earth.
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describes Echelos’ death, therefore, structured both by the experiential and physical
aspects of death and also by universal metaphorical mappings between different
kinds of motion, antagonism, and control. Taken with the garment metaphor of 478,
this not only highlights Achilles’ martial superiority and victory over the pair, but

also structures an abstract concept—death —using somatic aspects of experience.

This investigation has shown (first) that the Odyssey 19 passage fits into a much
broader set of metaphors that draw their source material from textile production and
use, (second) that the construction of these metaphors were deeply influenced by
physical and experiential aspects of experience, and (third) that, given the
pervasiveness of these metaphors in narrative and the commonness of textile
production in the Greek world, the audience would have been comfortable in
drawing connections between figurative garments and the psychological experience
they represent. Laertes’ funeral shroud, in other words, is not only a powerful
metaphor that taps into the everyday experiences of its audience, but also unites the
physical and psychological in complex and interesting ways. It is also a means
through which Penelope’s deceptive capacities and ambiguous mindedness are

extended and enacted, and by which we can conceptualize them.

I1l. The Nightingale, Odyssey 19.513-529

Penelope employs weaving metaphors in her account for Aethon to demonstrate her

cunning and to warn him against any potential duplicitousness of his own. On an
extra-narrative level, the narrator uses these same metaphors to illustrate the points
of similarity between weaving webs and wiles (and, in the process, embodies the
latter), and to render Penelope’s psychological processes more comprehensible for
his audience. This metaphor is grounded in both the more immediate context of their
exchange and in the broader context of garment and textile metaphors in Homer in

general.

The nightingale simile (513-529) is another instance in which mental imagery is used
in describing Penelope’s complex psychology. Penelope had described the context of

her frequent mourning: after night falls and the rest of the house is asleep (avTCQ
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grmv vug €101, €Anot te noitog dmavtag, 515), Penelope remains awake (xetpon
eVl MEnTOW, 516), troubled by anxieties that make her heart beat faster (sruxivol €
uot apd’ advov vl 0Eetan pehedmdval Odvgouévny ¢gébovoty, 516-517).
Penelope articulates her mental state by describing the somatic quality of her anxiety
(the adrenaline that physically overcomes her and her rapidly beating heart), and

through the story of the nightingale (518-524):

“og 6 dte [Tavdagéov o, YAwenic dndov,
ralov deldnowv €0pog véov iotauévolo,
devdémv év metdlolol xabeCopévn muxrivoioly,

1] 1€ Oaud TEWIMOoA XEeL TOAVdEVRED P VTV,
7aid’ dGhopugopévn “Ttvhov dpihov, bv mote KaArd
ntelve 0L adoadiag, xodeov Znbowo dvoxtog:

G nal gpol dixo Bupog dpmeeTal EvOa xal EvOa”.

“As when the daughter of Pandareus, the greenwood nightingale, sings
beautifully at the beginning of spring, sitting in the thick trees’ leaves, who,
often changing her many-toned song, mourns her son Itylus, whom she killed
with bronze at one time, because of folly, the son of lord Zaethus. So my thumos
is divided two ways, back and forth”.

The metaphor in this passage depends on Penelope’s use of diya (524) and €vOa xal
€vOa (524), both of which structure her mental state using concepts of physical
distance and movement. I will discuss these ideas in much greater depth in the final
chapter of this thesis, with respect to Odysseus’ internal monologue in Odyssey 20.
But the important point of comparison, here, is between Penelope’s psychological
dissonance and the varied song of the nightingale (1] Te Oaud TowIHO YEEL
molvdevréa pwviv, 521), which reflects her mental conflict as she struggles, under
pressure from her suitors, parents, and son, to resolve her ambiguous position.”” But
it is also, as stated above, structured by an embodied metaphor, where different
choices are presented as physically disparate locations, between which Penelope

mentally oscillates.

These metaphors also occur in everyday English parlance, in which (for example)

159 This interpretation of the passage is well attested in Homeric scholarship: see, for example,
Stanford (1948, 336-337), Rutherford (1992, 192-193), and Anhalt (2002, 146). Rutherford (1992,
192), additionally, also points out that it is, “especially unusual for a mythical simile to be used by a
character rather than a poet”.
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important decisions are forks in the road, different choices are diverging pathways,
and death is a final destination, geographically disparate from life. The narrator, for
example, describes Agamemnon’s and Achilles’ psychological dissonance in the
proem of the Iliad using imagery of physical space (6-7): £€ oU 1) T oG TOL
SrootiiTny éoloavtel Atoeldng te dvat dvdpmv xail dtog Ayihhec (Since that
time when first stood in division of conflictl Atreus’ son, lord of men, and brilliant
Achilles). Achilles and Agamemnon, in their conflict, mentally “stand apart”; in a
similar way, Penelope articulates her own psychological conflict—that of her
longing for Odysseus and her awareness of the toll the Suitors take on her
household—by conceiving of them metaphorically as physical division and disparate

locations.

IV. The Perspective of Others

The previous discussion shows how the narrator portrays Penelope’s mindedness
using mental imagery derived from physical modes of experience, and, in turn, how
Penelope herself articulates her own ambiguous mindedness to Aethon. In the first
example, Penelope’s speech incorporates weaving terminology in describing her
deception of the suitors; in the second, her psychological conflict is concretized
using concepts of physical division, distance, and space. As external audiences, we
are led to speculate about Penelope’s motives and intentions based on these reports
of her mindedness; but the metaphors provided by the narrator, in drawing from the

physical, aid us in conceptualizing her psychological state throughout the narrative.

Penelope’s internal audiences similarly speculate about her loyalties throughout the
Odyssey; as stated above, both Odysseus and the poems’ audiences receive
conflicting reports about the motives underlying her behaviour and opinions about
her character. This section turns to two important examples of how others intuit
Penelope’s mindedness: (first) Amphimedon’s and Antinous’ interpretation of her
weaving of Laertes’ funeral shroud, and (second) Penelope’s use of the veil in
Odyssey 18, in which both Odysseus and the Suitors offer conflicting interpretations

of her actions.
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IV.l. Weaving Webs: Laertes’ Funeral Shroud

Penelope’s account of the process by which she wove Laertes’ funeral shroud
highlights her cunning intelligence and suggests her loyalty to Odysseus in delaying
her re-marriage; but, as stated above, it also operates as a warning for Aethon that
she is not easily misled by the doloi of others. There are two further descriptions of
this same event, however, recounted by (first) Antinous (2.91-93), and (second)

Amphimedon to Agamemnon in the Underworld (24.125-128):

mévtog pév Q' EAmteL, xal VioyeTol AvOQL €XA0T,
ayyehog mooietoo: voog 8¢ ol dAha pevoLVdL. 92
1 8¢ dOAOV TOVS' AALOV EVi PQETL peQunoLEe:

“While she causes all to hope, and makes promises to each man, sending
messages, her mind desires other things. And she devised this other trick in her
phrenes”.

uvoped’ ‘Odvoonog 01V oiyouévolo dauaQTo:

N & 00T’ NEVElTo oTLYEQOV YauoV 0UTE TEEDTA,

Nuiv poalopévn Bavatov nai nijoa peAavay, 127
AMAOL OOAOV TOVY® dAAOV €Vi hQEDL PeQuNQLEE:

“We courted the wife of the long-departed Odysseus. She neither rejected nor
accomplished a hateful marriage, contriving black death and fate for us, but
devised this trick in her phrenes”.

Although both accounts of this process are formulaic (motivation, explanation,
process, and result), Antinous and Amphimedon provide different perspectives of
what they say it reveals about Penelope’s mindedness and character. For Antinous,
Penelope’s weaving is one example of the ways in which she has misled them; for
Amphimedon, it is evidence of complicity in Odysseus’ murder of the suitors, fully
integrated into the tale of their demise. Theory of Mind is useful here: Antinous and
Amphimedon make inferences about Penelope’s intentions and motivations based on
her actions, the former citing her weaving as one in a list of manipulative acts, the
latter including it as part of what he believes to be a grander scheme authored by
husband, wife, and son; in both cases, they interpret the weaving of the funeral
shroud as a manifestation of Penelope’s duplicity. Both Antinous and Amphimedon,

therefore, believe they can attribute a mental state to Penelope through this process;
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this has come about not only by observing a pattern of behaviour, but by making

inferences about the discrepancy between Penelope’s actions and intentions.

Antinous’ and Amphimedon’s audiences also condition how they present the
information itself, and what kinds of inferences they choose to describe; their tales
aim not only to rationalize Penelope’s behaviour via Theory of Mind, but also to
engage with their listeners” mindedness. In Antinous’ case, he is complaining of
Penelope’s behaviour to Telemachus, and adds that she enhances her reputation as a
skilled deceiver at the expense of his inheritance (2.125-126): “péyo pev ®Aéog
avTf) motett’, avtap oot ye o1V moAéog PLoTolo” (“She makes great fame for
herself, but the loss of much sustenance for you”). Antinous appeals to Telemachus’
position as his father’s heir, the next patriarch of the Ithacan household, and as a man
who should assume control of his mother. Amphimedon describes Penelope’s actions
as contributing to the murderous schemes of the suitor’s rivals: Odysseus and
Telemachus (147-190). That Agamemnon, the man famously murdered by his wife
and her lover, is his audience is clearly of primary importance: Amphimedon, like
Antinous, tailors his narrative based on what he believes will resonate most with its
hearer. Accordingly, Amphimedon’s description prompts Agamemnon to raise the
issue of Clytemnestra, but it perhaps has the opposite affect to what he was
intending: rather than empathizing with the slaughtered suitor, Agamemnon praises
Penelope for loyalty to her husband (191-202). What is important here is that both
Antinous and Amphimedon make inferences not only about Penelope’s motivations
and intentions, but also about their audiences’ sympathies. Their narratives are
designed especially to incite a reaction from their listeners, and Penelope’s shroud is
thus also a cognitive tool by which they can achieve their own ends; in other words,
it acts as Penelope’s thought embodied and as a medium through which the suitors

can engage and manipulate the mindedness of others.

IV.1l. Penelope, Odysseus, and the Suitors, Odyssey 18

Laertes’ funeral shroud prompts interpretation by others, who observe Penelope’s
work and, based on it, make inferences about her cognitive processes. Amphimedon

and Antinous, in “reading” Penelope’s weaving, both claim to know something about
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her mindedness. Their opinions are, however, irrevocably coloured by their personal
bias. This demonstrates the potential for material objects to act not only as a means
of extending individual mindedness (Penelope), but also as scaffolding for the
psychological engagement of others (the Suitors); as a means by which characters

explore their relationships with others and reflect upon their own circumstances.

Theory of mind and extended cognition are at the heart of these passages. The
previous two chapters have shown how this is also the case for (first) Hector,
Hecuba, and Athene in Iliad 6, (second) Odysseus, Arete, and Nausicaa in Odyssey 6
and 7, (third) Odysseus and Penelope in Odyssey 19, and (fourth) Penelope and the
Suitors Odyssey 2, 19, and 24. My focus now turns to Odyssey 18, when Penelope,
ostensibly ready to choose a new husband, appears before Odysseus, Telemachus,
and the Suitors (206-211). Athene had encouraged her to do so; the narrator provides

us insight to the Goddess’ reasoning (158-162):

T 8° 4o’ €l poeoi Ofne Oed yhavrndmg AONvn,
ro0e1 Trapioro, mepipoove Invelomein,
LVNOTNEEOOL pavivaL, OTTmg metdoele LAMOTO
Oupov pvnotinowy id€ Tiuecsa yévorto

UAALOV TROC TOGLOC TE %al Vidog 1) mEog Nev.

But now the goddess, grey-eyed Athene, put it in the phrenes of Icarius’
daughter, circumspect Penelope, to show herself to the suitors, so that she might
open their thumos and so that she might seem all the more precious in the eyes
of her husband and son even than she had been before this.

Penelope’s descent from her rooms serves three primary purposes: (first) to attract
the Suitors’ attention, thereby (second) reinforcing her value in Telemachus’ eyes,
and (third) reigniting Odysseus’ own desire for his wife. The success of Athene’s
plan partly depends on the meaning and use of Penelope’s veil that, like Odysseus’
“Aethon” disguise, is loaded with social and cultural significance. Penelope wears a
%©oNOeuvoV in this scene, which, in Homer, is typically associated with sexual

160

modesty, especially in marital contexts (Bergren 1989, 11-12; Kardulias 2001, 30).
Helen (/1. 3.141-144), Andromache (/. 6.399-400), and Penelope (Od. 1.330-335,

' The link between sexual modesty and the veil is widely recognized in Homeric scholarship: see
Nagler (1974), Carson (1990), Sissa (1990), Cairns (1993, 2002), and Llewellyn-Jones (2003) for
further discussion.
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16.413-417,21.63-66), accordingly, all appear in public in this way. “This wrapping-
up of the body”, van Wees (2005b, 19) argues, “contributes to the image of sexual
modesty which is projected by the married women who, in the absence of their
husbands, veil their faces and surround themselves with maidservants in male
company”. When Andromache tosses aside (tfjAe &' A0 ®QaTOg PAhe OéouaTo
ovyaroevta, 468) her headdress in Iliad 22 (468-472), conversely, she articulates
her change in status between protected, married woman and unprotected, widowed
slave. That her head-dress —the head-binding (déopata, 468), diadem (GuTvE,
469), hair-net (rexQUparog, 469), plaited band (;thexti), 469), and veil
(xondepvov, 470)—was given to her by Aphrodite on her wedding day is especially
poignant, in that it signifies the removal of Hector’s protection for both Andromache

herself and Troy more generally.'®" As Llewellyn-Jones (2003, 132) argues:

These women’s [Andromache’s and Hecuba’s] actions of throwing off their
veils (not simply lifting them, but casting them off) denotes their own loss of
social status, the social displacement of the royal women, and of the Trojan
women as a whole, and the desecration of sacred Ilion herself. The self-imposed
gesture of veiling tells of a blurring of female social roles and opens up the
women to abuse, defilements, and impending slavery.'®*

These ideas about veiling and un-veiling also extend towards embodied metaphors of
martial conquest. In Iliad 16, for example, Achilles says to Patroclus (99-100): “v&iv
&’ endduev dheBpov, 8o’ otol Toing iepd xpNdeuva AMwuev (“But you and I
could emerge from the slaughter, so that we two alone could loosen Troy’s sacred
veil”). In expressing hope that their cause will prevail, Achilles likens Troy to a
woman, and the process of martial conquest to loosening (Abwpev, 100) the veil

(xendepva, 99) from her body. Understanding this metaphor depends not only on

' The precise meaning of each of these terms is contested among modern scholars. See Llewellyn-
Jones (2003) for the most comprehensive survey of veil-terms in ancient Greece, who argues of the
Guatug in particular that (31): “It is attested in other sections of Homer by the epithet krusampux,
literally meaning ‘with golden ampux’. It is frequently used by Homer as an item in a woman’s
toilette... the ampux takes the form of a metal strip or band, possibly with beaten gold”. See also
Nagler (1974, 48-49), and Richardson (1993, 157), who similarly speculates of these terms that,
“[M]ost probably the dumu§ is a headband, the xexQUdparog a cap (or sometimes later a net) to keep
the hair in order, and the miexti] dvadéoun some kind of woven or plaited binding for the hair...
[t]he three items in 469 are found only here in Homer”.

12 See also de Jong’s (2012, 183) commentary on these lines, as well as Nagler (1974, 49-51) for one
of the more influential analyses of this scene, who argues that, “With this gesture, Andromache...
now enacts her certain downfall in every sense, including the feeling of sexual violation so
remorselessly developed in the Trojan plays of Euripides”.
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making points of comparison between the body of a woman and a city, but also the
social and cultural meaning of a veil. Achilles, in personifying Troy and embodying
the abstract concept of conquest in the veil, here makes the same connections that we

do in the removal of the xoNnOeuvov in lliad 22.

With respect to these ideas, Penelope’s veil sends the nonverbal message that she is a
protected entity; it signifies that she is of high status, protected, and virtuous. But it is
also an object that, for the purposes of the immediate narrative, is highly ambiguous,
and invites speculation and interpretation by those around her. Odysseus and the
Suitors, in employing their theory of mind abilities, have different opinions about her
mental state based on its use. The Suitors, who seem to take Penelope at her word,

have an obvious emotional reaction to Athene’s ploy (212-213):

TV O’ 0vToD AVTO Youvat’, £ow & doa Bupov €0ehyBev,
OVTES O’ NENOOVTO QAL AexEeool xMOT|vVaL.

Their knees were loosened, and they were bewitched in their thumos by desire,
and all prayed to lie alongside her.

We can see here that the narrator describes their initial reaction to Penelope through
their nonverbal behaviour: their knees loosen (AUto yoUvat’, 212) at the sight of
her, and they all hope to lie beside her (évteg &’ NoNoavto ool Aeyxéeoot
nMOTval, 213). The Homeric narrator especially associates loosened knees with fear
and desire: a particularly good example of this is in Iliad 21, where Lykaon’s fear is
described as a psychosomatic experience (114-115): "Q¢ ¢pdro, Tod 8 avtod Adto
yoivata xol Gpihov Ntoe- (So he spoke, and in the other the knees and inward
thumos went slack).'” In emphasising the physical dimension of Lykaon’s emotional
state, the narrator employs real-world nonverbal expression, illustrates the
psychosomatic quality of emotion experience, and describes a more cohesive picture
for his audience. The same could be said for Suitors’ reaction to Penelope, though, in

their case, it also speaks to the success of her appearance in the Hall: that they have

made the inferences intended by Athene when she first encouraged them. Extra

'3 For other examples of this metaphor, see Il. 21.425; Od. 4.703,5.297, 406, 18.212,22.68, 147,
23.205, 345.
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evidence of this is in the gifts that they then offer Penelope (292-300), which not
only partially restores the household’s wealth, but also physically quantifies and

reifies the psychological exchange that takes place between them.

Odysseus, however, watches this exchange between Penelope and the Suitors and

reaches his own conclusions (281-283):

g pato, yHonoev 8¢ mohithag dlog Odvooeie,
ovvera TV pev ddoa moélreto, BEhye 0¢ Oupov
pellyiolo’ éméeaot, voog ¢ ol dAha pevoiva.

Thus she spoke, and enduring, god-like Odysseus was glad, because she enticed
gifts from them, and enchanted their thumos with gentle words, but her noos
desired other things.

We have seen how observation, interpretation, and belief are central to the way that
individuals understand the mindedness of others. These considerations, I have
argued, are also at play in the Homeric poems; we see how this is the case for
Odysseus’ “reading” of Penelope’s behaviour in Odyssey 18. Odysseus, more
specifically, makes inferences about Penelope’s intentions based on her nonverbal
behaviour: that she shares in his desires and deliberately manipulates the Suitors to
enrich his depleted household. For Odysseus, the external stimuli provided by
Penelope give him insight to her motivations and intentions: to entice the Suitors
with her veiled, beautified appearance (oUvexa... ddoa mopéAxneto, 282) and
encourage them with soft words (B€A\ye... pethyiowo’ éméeoot, 282-283) while
intending other things (voog 0¢ ot GALa pevoiva, 283). Odysseus not only reads
Penelope’s behaviour in a very particular way but, like Amphimedon and Antinous
in Odyssey 2 and 24, reaches certain conclusions about her mindedness based on his

own beliefs and bias.

Odysseus and the Suitors, however, are not the only ones led to speculate about
Penelope’s intentions and desires. On an extra-narrative level, the complex pattern of
inferences taking place in this scene exploits our own ability to understand levels of
intentionality and mental attribution. Theory of Mind can aid us in explaining this

process. In a series of experiments undertaken by Kinderman, Dunbar, and Bentall
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(1998), for example, participants were read short stories that involved three (A
believes that B thinks that C wants) and five (A believes that B thinks that C
supposes that D believes that E wants) levels of intentionality; they were then
required to answer questions based on each of these stories. Results found that failure
rates were much lower for participants processing third level (5-10%) as opposed to
fifth (60%) level intentionality (Dunbar 2000, 241). This, Zunshine (2006) argues, is
because it is easier to understand the cognitive processes underlying straightforward
mental attribution (third-order) than indirect mental representation and elaborate
causal chains (fifth-order). In later discussions of these experiments, Dunbar (2000,
146) suggests that authors are among those who exploit their audience’s ability to
understand mental attribution and influence in their work. There is, indeed, ample
precedent for this outside Homer; the second chapter of this thesis showed how high-
order intentionality, false belief, and mental attribution are likewise at play in Austen

and Woolf. We can see third-order intentionality at play in Odyssey 18:

Odysseus believes that
the Suitors think that
Penelope intends to choose among them.

The narrator, additionally, adds more complexity to this process in Odysseus’ belief
that Penelope’s intentions mirror his own and his interpretation of the Suitors’
reaction to her divinely inspired ploy. The audience must negotiate even more levels

of intentionality and mental attribution in interpreting the entire scene:

Athene wants that Penelope appears to want to make the Suitors believe that

she intends to choose among them [the Suitors do believe it, and have a physical reaction to
Penelope] so to impress Odysseus and Telemachus, who believe that Penelope wants to
incite courting gifts and thereby works in concert with them

This scene, in short, is a study in mental gymnastics in which there are multiple
cognitive processes, believes, inferences, and potential desires at play. In presenting
these complex psychological networks, the narrator challenges our ability to
negotiate multiple mental states, their connections and influences, and the potential
disconnects between inferences made by others and the “true” mental state of the

target.
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V. Conclusions

Penelope is a character most often portrayed from “without” in the Odyssey: in
absence of any reliable account of her mindedness, both internal and external
audiences are left to speculate about her psychological states based on her external
behaviour. She is thus an interesting study in how characters and audiences are

required to employ their mind reading abilities as they interpret her behaviour.

This chapter has accordingly examined portrayals of Penelope’s potential
mindedness, primarily using theory of mind methodology. Though it has placed
emphasis on Odyssey 19, it has also examined the courting scene of Book 18, and the
complex interactions taking place between Penelope, Odysseus, Telemachus, and the
Suitors. In each of these cases, observing audiences speculate about her mindedness
by gauging her verbal and nonverbal behaviour. The Suitors in particular, however,
react to the latter: they have a physical reaction to the sight of her, before responding
to her verbal instructions with gifts. They accept her willingness to re-marry on face
value. Though Odysseus also interprets Penelope’s behaviour based on his own
desires (that she works in concert with him), he comes to the reverse conclusion
about her intentions. The second chapter of this thesis showed how false belief
operates in the everyday; we also see it at work in this scene, in which there is the

potential that (at least) one party fails to interpret Penelope’s behaviour correctly.

We receive similarly conflicting reports about Penelope’s weaving, each of which
are heavily influenced by the personal bias of the storyteller. While Antinous claims
it as further evidence for Penelope’s duplicity, Amphimedon asserts that it was part
of a grander scheme authored by husband and son. Their audiences also condition the
way in which they present Penelope’s mindedness: we have seen how Antinous and
Amphimedon, for example, tailor their accounts for (respectively) Telemachus and
Agamemnon. The Suitors’ own motives are thus more complex than a
straightforward recitation of the past; in this sense, their interpreting Penelope’s
mindedness also reveals important and interesting things about their own

psychology.
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Penelope’s own account of her weaving is more complex. On one level, it is a
mechanism for self-glorification and praise, in which Penelope establishes herself as
a worthy opponent for her male counterparts. On another, it is a warning to Aethon,
who is about to embark on his own life story, that she is skilful in creating and
decoding wiles. It thus also serves a purpose within the more immediate context of
their interview, in which she asserts her mental superiority over her guest; her

weaving, in this sense, is evidence of her psychological prowess.

Internal observers of the poems engage in the same mind reading tactics employed
by external audiences; there is thus similarity, here, between the mind reading
capacities of Homer’s characters and our own. As in other Homeric passages, the
narrator foregrounds our theory of mind abilities and, by monopolizing on them,
encourages us to explore the complex psychology of his characters. But he also
engages our implicit understanding of conceptual metaphor: we see this, in
particular, in the Odyssey 19 similes, as well as in his presentation of Penelope’s
weaving, which is composed of the double-meaning of webs and wiles. Though
Penelope’s mindedness remains ambiguous, both internal and external audiences are
led to engage mental capacities used in the everyday in forming their own opinions.
These passages are, I think, good examples of how complex are the mental

mechanics and patterns of inference at play in Homer.

The next chapter of this thesis moves from issues of theory of mind and social
interaction to Homeric internal monologues, with an especial focus on what is
regarded as one of the richest and most complex descriptions of psychological

functioning in Homer: the opening sequence of Odyssey 20.
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Chapter Six: Tying the Threads Together, Odyssey 20.5-30

The Odyssey is a poem about physical and psychological journeys. It documents
Odysseus’ voyage home from Troy at the same time it is intensely concerned with
the re-invigoration of his heroic identity —with his psychological transition from
helpless victim and ceaseless wanderer to self-determining hero and lord of Ithaca.
Both journeys hinge on this exceptional mental aptitude: on Odysseus’ ability to
undergo and overcome arduous trials with cunning and intellect, to adopt and
maintain convincing disguises, and to endure circumstances other Homeric heroes
would find intolerable with fortitude and patience.'® Odysseus’ thoughts and
emotions are thus subject to particular narrative interest and attention throughout the
epic: he is furnished with a full mental life to which the poet frequently refers in

explaining his intentions, motivations, and actions.

The fourth chapter of this thesis examines the way in which Odysseus brings this
mental aptitude to bear in interactions with Penelope and Eurycleia in Odyssey 19. It
also investigates how these same women, who share (to different extents) in this
character-defining intellect, challenge him throughout the Book. In doing so, it
especially focused on their use of external resources —material objects, nonverbal
behaviour, and each other—in establishing and exploring extended cognitive
networks. On an extra-narrative level, it examines the poet’s use of mental imagery
in rendering the complicated mindedness of these characters. Audiences of Homer,
in interpreting the narrative via their (first) theory of mind abilities, and (second)
familiarity with these cognitive metaphors, gain a full picture of his characters’
cognizing because, as in the every day, they are based in physical, material,

interactional, and evolutionary aspects of experience.

As I have shown, the poet frequently conveys psychological processes such as these

using metaphors, metonymies, and similes that draw their source material from the

' Murnaghan (1987, 4) discusses these ideas with special reference to Odysseus’ capacity for
disguise; she argues that: “Odysseus’ affinity to disguise is related to the capacity for endurance that is
expressed in his characteristic epithet, polutlas, ‘much enduring’. It represents the ability to endure a
suspension of recognition—both in the narrow sense of recognition of identity, and in the broader
sense of recognition of achievement of status—that other Homeric heroes are unable to tolerate”.
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physical world, as well as nonverbal behaviour as a means of delineating cognitive
activity. This thesis has aimed to show how the narrator, in using techniques such as
these, consistently advocates an interpretation of mind that consists of brain, body,
and world. In doing so, he presents his cast of characters as individuals whose

psychological experiences are structured by interactions between them.

This thesis concludes with an examination of one of the most oft-referenced and
fruitful examples of psychological functioning in Homer: the opening sequence of
Odyssey 20, in which a disguised Odysseus watches, furious, as his disloyal
maidservants go to the Suitors’ beds (5-30). I think it useful to describe each stage of

this complex scene in full:

5-8 Odysseus remains awake in bed (xeilt’ €yQnyoQowv) devising evils (roxd
dpoovéwv €vi Buud) for the suitors while the maidservants happily exit the palace,
bound for their beds

9 Odysseus’ Buuog stirs (weivero) within him.

10-13 [Monologue] he debates (peouioile) in his Oupog and o1V (poéva ral rata
Bupov) either to rush in and kill them or to allow them to mix (pwyfjvat) one last
time (Votata xal wopata) with the suitors

13 his ®adin growls (VAGxTeL) within him...

14-15 [Simile] ...just as a bitch (x0wV) steps around her weak puppies (GuaAifo ...
ornvAdxeoot) and growls at a stranger (GvOQ’... UAdeL), eager to fight (UEpOVEY TE

udyeoBa). ..

16 ...s0 Odysseus growls (UAGxter) inside himself, indignant at their evil actions
(naxa €gya)

17 Pounding himself on the chest, he reproaches (vistose) his xpadin with words
(w06)

18-21 [Monologue] “Endure this, ®xQa.dir. You endured (¢TAng) an even worse thing
(nUvteQov) on that day when the Cyclops, uncontrollable in strength, ate my strong
companions (pot... ipOipovg £tdovg). You endured (ov... €TOAUOG) it, until
uftis led you from the cave, though expecting to die”.

22 Re-iteration of his reproach to his own (¢piAov) )Tog in his chest.

23-24 In great obedience (WAL’ €v meion) Odysseus’ ®Qod(n remains unceasingly
enduring (uéve TeTANUI0 VOAEPEWS)

24 Despite this, Odysseus himself (a0tOC) tosses (€AlooeTo) back and forth (EvOa nai
£vOa)

25-27 [Simile] As when a man with a blood pudding, turns (aidAAN) it back and forth
(évBa xai €vOa) over a burning fire (TvEOG aibouévoro), eager (MAaletal) to cook
it quickly (néAa...omnOfva). ..

28-30 ...so Odysseus tossed (¢Aiooeto) back and forth (€vOa nai £vOa) debating
(neounoiCwv) how, being alone among many (LODVOG €MV TOAEDL), he could lay
his hands on the shameless suitors (LVNOTHQOLV AVOLOEOL)

30-35 Athene appears and asks Odysseus what is wrong

36-43 Odysseus confides his troubles in her
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44-54  Athene assures Odysseus that he will soon have his revenge, and drifts sleep over his
eyes

The primary focus of this passage is on Odysseus’ decision-making process as he
struggles for control over his anxiety, fear, and anger. In a general sense, these
debates are recurring narrative devices that occur elsewhere in moments of crisis,
where a Homeric hero, struggling with overwhelming, unfavourable odds, chooses
between self-preservation and perseverance. As I will show in the first section of this
chapter, internal monologues not only provide compelling insight to the
psychological workings of Homer’s characters, but also tell us important things
about how internal conflict is embodied within the poems. The Odyssey 20 passage
has, however, attracted especial attention from ancient and modern scholarship alike
because of its dense psychological imagery and interplay: within twenty-five lines,
there are two similes, eight metaphors, three monologues, didactic uses of memory,
nonverbal behaviour, and multiple references to psychological terminology.'® This
passage is so important, therefore, because it demonstrates the full range of ways in
which the Homeric poet conceptualizes his characters’ internal experiences.
Combined, each of these elements provides an accessible means for making sense of

Odysseus’ complicated thought processes. “The passage prefigures later Greek ways

15 For ancient references to the passage, see Plato’s Phaedrus (94d6-e1) and Republic (390d4-5,
441b4-c2). In the latter case, it is used as supporting evidence for Plato’s theory about the relationship
between reason and spirit. For other references to the passage in the later Greek philosophical
tradition, see Gill (1983, 137). Gill (1996, 183-190) elsewhere discusses this passage in particular
detail as an example of psychological conflict. “The passage”, he states (1996, 184), “is marked by a
number of features which are unusual in Homeric phraseology. It is unusual in deploying in one
context all three of the formulaic modes of Homeric deliberation. These are combined, here alone,
with two colourful similes, which do not occur elsewhere in Homer”. Pelliccia (1995, 177) states that,
“the importance of the passage cannot be exaggerated” and continues (122f), “[i]ts singularity,
however, can: in relation to “ordinary” Homeric psychology what is depicted in the scene differs in
degree rather than in kind”. Russo (1992, 108) comments that the details comprising this scene are
“totally different from Homer’s usual practice”, and argues that this might be the case in order “to
achieve an unusually strong intensification of the description of [Odysseus’] inner turmoil”. See also
Jahn (1987), Caswell (1990), Halliwell (1990), and Darcus-Sullivan (1998). Earlier analyses of this
passage viewed it as a rudimentary presentation of psychological functioning. Snell (1964), for
example, saw the passage as the beginning of a development in self-consciousness and psychological
conflict. He argues that, although it demonstrates awareness of irrational or extreme emotion, there is
no complementary acknowledgement of rationality: “The element of reason appears only in its
negative function as a hindrance and prevention of disaster” (185). Voigt (1934), by contrast, argues
that the passage demonstrates awareness in Homer for the necessity of decision making; still, he
argues, there is no conscious awareness of an autonomous, self-determining individual (70-74). My
own analysis stands in opposition to that of Snell’s and Voigt’s, in that it argues that we are presented
with a highly complex picture of psychological functioning in Homer.
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of conceptualizing psychological interplay”, Gill (2014, 786) states, “but it also
exemplifies the scope for presenting cohesive internal relationships within Homeric

terminology”.

This chapter provides an in-depth examination of the cognitive aspects of the
Odyssey 20 passage. It takes place in four parts. It first examines the narrator’s
description of Odysseus’ internal organs (5-13), but especially as he concretizes them
using metaphors of spaces, containers, and objects. It also briefly discusses how
internal monologues embody thought and emotion elsewhere in the Homeric poems,
with especial emphasis on Agenor’s speech of Iliad 21. Section Two investigates the
hungry man simile (24-28), in order to show how concepts of heat and motion
underpin the narrator’s presentation of Odysseus’ fear, anger, and frustration. The
third section shifts its focus to the canine simile (14-15), with especial reference to
evolutionary theory. The final section examines Odysseus’ didactic use of memory,
with relation to the Polyphemus episode of Odyssey 9. In doing so, this chapter not
only endeavours to present an in-depth account of the psychosomatic aspects of the
Odyssey 20 passage, but also seeks to place Odysseus’ internal struggle within the

broader context of the Homeric corpus.

In a more specific narrative sense, two contextual considerations exacerbate
Odysseus’ internal conflict, anxiety, and frustration. First, it is the night before
Odysseus and Telemachus take revenge on the Suitors, cleanse their household, and
re-establish proper order in Ithaca. In this sense, it is also the culmination of
Odysseus’ journey home from Troy. It is therefore essential that he not reveal his
identity until the proper moment, though he still struggles with his reaction to the
things he sees and experiences in his home. Second, Odysseus has just spoken with
Penelope and has, in the process, witnessed the full extent of her own grief and
anxiety. Odysseus, despite his outward stoicism and discipline, is not impervious to
his wife; rather, the previous chapters have shown how deep is their psychological
connection. It would be fair to assume, I think, that Odysseus is troubled by

Penelope’s anguish, and that this carries over to the successive narrative.
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In portraying this internal struggle, the narrator employs complex mental imagery
that taps into some of our deepest and most subconscious physical, material, and
evolutionary experience. It is in this passage, I argue, that we have our best example
of phenomenological structures of psychological experience in Homer. This
presentation of Odysseus’ mindedness is, thus, illustrative of Homer’s craft on a

larger scale.

|. Homeric Internal Organs and Monologues

In the Homeric poems, an individual’s intellectual capacities are often associated
with a set of terms that, taken together, constitute a lexicon of mind.'® These are
Oupog, doNv/poévec, voog, NToe, xfo, xoadin/xapdio, uitic, Yy, uévog, and
moautides. One of the most influential works dealing with Homeric organs was
undertaken by Jahn (1987), who concludes that certain terms denoting mental
capacities—Ovpog, Gpofv/Ppoévec, NToo, %70, and xpadin/xaodic—are
synonymous, operating within a formulaic system. This view, however, has come
under some scrutiny. Darcus-Sullivan (1991, 67), for example, argues that while
“there is much overlap in meaning among psychic terms... [and] the formulaic
nature of Homeric verse strongly influences which term may appear... detailed
examination of passages shows that subtleties in meaning among these terms are
present”. Some of these organs do have more of a physical presence than others:
while spears are able to pierce the ¢ponv (Il. 16.481) and the xpadin/xadio pounds
in the chest (/1. 13.438-444,13.282-283,22.460-461), the Bupog is more
insubstantial —several scholars, as I will discuss below, relate it to the Latin fumus,

and describe it as a breath-like substance.'”” The vy, by contrast, is dormant in the

166 Each of these terms appear with varying frequency in the Iliad and Odyssey; these are, according to
Jahn (1987, 6 n. 29) Ouuog (816x), GpoNv/dpoéveg (379x), voog (118x), Ntog (102x), xfjo (90x),
%neadin/radio (63x), ufitig (37x), and moamideg (14x). Though Pelliccia (2011, 510) points out
that psychological functioning in Homer is more complex and involved that just these organ terms:
“Homer’s representation of human mental behaviour”, Pelliccia (2011) argues, “is relentlessly
dynamic: if a reader should recollect Achilles’ struggle to restrain himself from killing Agamemnon in
Iliad 1, it is unlikely that the role played by his “organs” (1.188-193) will be the first thing to spring to
mind; if the hero’s internal struggled across the whole poem are contemplated, it seems even less
likely these inner organs will figure prominently. Furthermore, recent scholarship has made it difficult
to maintain that, even if the mental organs do not embody Homeric psychology, they at least reflect it
to a degree that sheds like on his ‘mentality’”.

7 Though Jahn (1987, 9-19) initially separates different organ terms based on their corporeality. For
discussion of the physiology and nature of Homeric organs, see (for example) Bohme (1929, 2-11),
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body until death: it appears to be the “essence” of a person that is expelled from the

body out on a final gasp of breath (II. 5.696, 14.518, 16.856).'*

The deliberative functions of intellectual organs, furthermore, far outstrip their
physiological form. In Homer, these functions are conceptualised by means of
metaphor that, as I have shown in earlier chapters of this thesis, are derived from the
physical dimensions of experience. “The Homeric concept of the person”, Cairns
(2003, 41) argues, “exhibits few, if any traces of psychophysical dualism; the
intellectual and emotional functions of the person are fundamentally embodied”.
This is also the case in the Odyssey 20 passage, which opens with metaphors of

physical space, containers, and boundaries (5-13):

€v0’ ‘Odvoelg PVNoTNEOL Raxd GQOVEWYV EVL B
%ELT” €YQNYOQOMV: TOL O €1 LEYAQOLO YUVOIRES
fiioav, at pvnotieowv ¢oyEonovto TdQog TEQ,
aAMAnoL YéAw te nal eVGEOTVVNY TTaREYoVTaL.
oD &’ wEiveTo BuUoOg évi otnBeooL Ppilolor

TOALGL 8¢ pegunoLle ot GEEVa ®al xaTd OOV,
¢ petaiEac Odvatov tevEeley Enaot,

1 T £ pvnotigowv DEQPLALoLoL puyfivor
voToTa ®al TOUOTO:

Odysseus lay there awake, devising evils in his thumos for the suitors as those
women were coming from the hall, the ones who had mixed with them before
this, providing happiness and laughter for each other. His thumos swelled in his
own stethos, and he debated anxiously in his phren and thumos, whether to rush
upon and make a death for each of them, or to let them mix with the arrogant
suitors one last and final time.

Odysseus plans the events of the follow day inwardly (uvnotfjool naxd poovéwv
¢vi Buud, 5), and his second internal debate is introduced by the formulaic, “he
debated anxiously in his phren and thumos” (ueQunoLle xatd GpEEva nal xoTA

Bupov, 10). In both these examples, the Oupog and ¢p1)v are deliberative spaces

Onians (1954); Ireland and Steel (1975, 187-189) object to Onian’s assessment. Caswell (1990, 16-
21) also discusses the physiological makeup of internal organs with particular emphasis on the Bupodg
and ¢1Vv/dpeévec, and summarizes several influential works before her. Darcus-Sullivan (1979a,
1979b, 1980a, 1980b, 1981, 1988) provides several systematic accounts of Yuy1, ponv, Bupog, and
vOo0c¢ in early epic and lyric.

'8 For studies of the vy, see Rohde (1925), Claus (1981), Clark (1999), and Cairns (2003).
Pelliccia (2011, 509) and Jahn (1987, 17-18) explain, furthermore, that the anatomical makeup of
these organs is “concentric”: the otfjfog houses the ¢poéveg, in which the Bupdg is located; the
Oupog contains the #)Q, which contains the xodia.
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that, in terms of cognitive semantics, correspond to the “mind as a container” image
schema: to a figurative conceptualization of our psychological capacities as having
definable boundaries and in-out orientations.'® These metaphors are common
elsewhere in Homer, where gods place ideas and motivations in the heads of mortals
and people hide their thoughts from others within their minds. Thetis, for example,
beseeches Achilles to reveal his thoughts to her in Iliad 1 (“ur) ®edBe vow, iva
etdouev dudw”, 363), while Iris incites in Helen a desire for her past life in Book 3
(““Qg eimodoa e Yhurv ipegov Eufaie Buudl dvoQOg Te TEOTEQOU %l
doteog 10& Torfiwv”, 139-140)."° Similarly, we have this metaphor in the English
language: consider, for example, “I need to clear my mind”, “my brain is full of
interesting ideas”, and “he’s empty-headed” (Lakoff and Johnson 1980; Kovecses
2000). Odysseus’ deliberative content, furthermore, corresponds to the “ideas as
objects” schema, in which his possible choices (his plans for the following day, and
his more immediate intentions with the maidservants) are stored, examined, and
processed within the container-mind. On a conceptual level, these metaphors depend
on the kinds of bodies we have, the way we define and move through space, and the
way we manipulate objects in our environment. As Lakoff and Johnson explain

(1980, 29):

We are physical beings, bounded and set off from the rest of the world by the
surface of our skins, and we experience the rest of the world as outside us. Each
of us is a container, with a bounding surface and an in-out orientation. We
project our own in-out orientation onto other objects that are bounded by
surfaces. Thus we also view them as containers with an inside and an outside.

More specifically, we manipulate our environment from a very early age with our
hands —throughout their first year of life, a child learns the boundaries and

capabilities of their bodies by physical testing their surroundings —and objects within

' The fullest explanation of container metaphors is in Lakoff and Johnson’s Metaphors We Live By
(1980, 29-32).

70 The same formula occurs at 16.19 [Achilles to Patroclus], and similar wording at 18.74 [Thetis to
Achilles]. In these two further cases, thoughts are likewise represented metaphorically as physical
objects that can be hidden from others. For further examples of gods putting thoughts or motivations
in the minds of mortals, see II. 2.451-2 [Athene and the Achaians], 5.512-13 [Apollo and Aeneas],
13.82 [the two Ajaxes]; Od. 19.485-486 [Eurycleia]; 23.260 [Odysseus and Penelope]. For other
examples of container metaphors, see /1. 4.39, 104, 245,5.219, 8.218.
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it—through play."”' Had we evolved without them, Wilson and Gibbs argue, we
might not have developed metaphors like “grasping a concept” or “throwing out an
idea” (2007)."”* That we have hands, therefore, that we use in interacting with our
world from an early age informs how we understand these cognitive frameworks; the
fact that we also have bodies which move through space and orientate themselves
based on the objects around them and, indeed, think of our bodies as objects
themselves, help us to conceive of abstract concepts metaphorically as their own
definable containers with bounded surfaces. This bodily basis for these metaphors
not only inform the way we, in the every day, structure our mind and thoughts as
containers and objects, but also the narrator’s presentation of Odysseus’

psychological functioning in Odyssey 20.

I.l. Internal Monologues

These are not the only ways in which the narrator metaphorically describes the
mechanics of Odysseus’ thought processes, however: the entire scene is, notably,
focused primarily on his heated internal debate. Elsewhere in Homer, and as stated
above, these internal monologues often occur in times of crisis, where a Homeric
hero struggles between self-preservation and perseverance. In doing so, the narrator
employs conceptual metaphor, embedded narrative, and simile in embodying his
hero’s thought processes. I think it is thus important to consider these monologues in
a broader sense, in order to understand Odysseus’ internal debate in its broader

Homeric context.

The most common of these monologues are Bupog-speeches that, on a general note,

usually occur at moments in which a hero is isolated and facing unfavourable odds.'”

7! Gallagher (2005, 1).

172 See also Gibbs’ (2006a, 441-442) discussion of metaphors that describe abstract concepts in terms
of grasping and throwing; in this study, he argues that these metaphors entail a kind of “embodied
simulation”, in which “conceiving of abstract entities as physical objects enables people to perform
mental actions on these objects as if they possessed the properties of real-world, concrete, physical
entities” (442).

173 For one of the fullest discussions of Ov pog-speeches in Homer, see Pelliccia (1993), but also
Scully (1984). Though there are several internal monologues that are not characterized as Bupog-
speeches, what they all share in common is that they concretize, in different ways, abstract or internal
thought processes. The Odyssey 20 passage is one such of these examples, in that it does not fit in
with the superficially formulaic Bupog-speech. Despite this, I think that the underlying purpose of the
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“Homeric inner dialogues”, Gill (1996, 187) explains, “occur at moments of
exceptional isolation, in which the figure is unable to engage in the kind of
interpersonal exchange that is the normal mode of Homeric deliberation, and is thus
driven to talk to himself, in the absence of any other partner”. They typically share
four common characteristics. First, internal monologues are framed by formulaic
metaphors that introduce and conclude the speech, and generally follow a similar
pattern: they begin with a statement that the individual is deeply troubled (0x0M00G)
which leads them to directly address their Bupog; after covering all possible courses
of action available to them, some of which are socially acceptable, and others which
are socially shameful, there is some kind of resolution to the debate; the character’s
final decision is then immediately put into action and the main line of narrative
resumes. Second, they occur most often in martial contexts, where the individual is
debating whether to fight or flee. Third, they typically involve embedded narratives,
in which the individual imagines an alternate reality in which they might follow one
particular course of action over another. Lastly, Oupog speeches are either preceded
or followed by the use of a simile that further describes the character’s situation.'™
Despite these similarities, there is a large amount of variation in the monologues

themselves. As Richardson explains (1993, 99-100),

This type of speech is handled by the poet with considerable variation to suit
context and character. Odysseus rejects the idea of flight as dishonourable,
Menelaus decides on retreat as the wisest course, whereas Agenor realizes that
flight would be disastrous. Hector’s reasoning is more complex.

We can see this pattern emerge very clearly in Iliad 11. Odysseus finds himself alone

on the front lines of battle and, upon finding the Trojans closing in on him (403-412):

oyOfoac ' doa elme mEOg OV peyalftooa Ouudv:

“0 pot £ym Tt TAO; pEyo PEV raxov ol ne GpEPwpo
AN OVV TapPnoag: TO 0¢ 9lylov ai xev AhO®
LoUvog: Tovg 0' dlhoug Aavaoug épopnoe Koovimv.

speeches themselves —and their scientific bases—are similar. Examining Oupog-speeches are,
therefore, useful for my discussion. Because my interest is primarily in the manner in which these
speeches extend and embody abstract thought processes, furthermore, I will consider them as parts of
the same poetic mechanism for substantiating cognition.

174 Richardson (1993, 99) explains of examples such as 7/. 11.403, 17.90, 22.98, 21.550 that, “In all
these cases the hero is the subject of a simile just before or after the monologue”.
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AMAQ TL 1] pot Tadto dpilog dtehéEato Bupog;

olda yap 8TTL ®axol uEv Amolyovrol Tohépuolo,

0g 0¢ %' dprotetmol pdym €ve Tov 8¢ pdho xoew
E0TAUEVAL XQOATEQMDG, 1) T EPANT' 1] T' EPal’ AAAOV”.
£€mg 0 TaDO' Mopaive ot poéva nal xatd Buuov,
topoa O' ¢m Towwv otiyes HAvOov domoTdmy.

Perplexed, Odysseus spoke to his great-hearted thumos: “Ah me, what will
happen to me? It will be a great evil if I flee, being alarmed by the multitude, but
worse if [ am caught alone. And the son of Kronos has set to flight the other
Danaans. But why does my thumos in me debate about these things? For I know
that cowards keep away from fighting, but if one is to win in battle, it is
especially necessary to stand strong, whether he is struck or strikes another”.
While he debated these things in his phrén and thumos, the ranks of armoured
Trojans came upon him.

The speech opens with Odysseus’ formulaic address to his Qupog; he then debates
between two possible courses of action (404-406): he claims that although it would
be cowardly to flee from a fight, it would be worse if he were caught alone and
outnumbered. He then asks why his Bupog debates on these things, and cites socially
accepted ideas about bravery and cowardliness (407-410). In the mean time, the
Trojan host has advanced too far towards him, cutting off any chance of escape (411-
412). A simile occurs immediately after this that further explains his predicament,
describing the trapped Odysseus as a boar surrounded by a pack of hunting dogs
(413-420). Most obviously, the embodiment of abstract concepts occurs at lines 403
and 407, where the Bupog is metaphorically described as an entity that is capable of
communication and deliberation: in the first, the narrator describes Odysseus as
addressing his Oupog as if it were another person, and in the second, the Oupog itself
takes on psychological powers of its own, now the agent who weighs up Odysseus’
options. At 411, we have an example of a different kind of embodied metaphor: here,
the Bupog and ¢1|v are deliberative spaces, where Odysseus can “store”, “debate”,

or “examine” ideas in a quasi-physical, internal forum.'”

Homeric internal monologues, as stated above, embody thought and emotion

primarily through metaphor, simile, and embedded narrative. All these elements are

'3 As I show below, Odysseus’ internal reaction to the maidservants’ behaviour is partially described
using canine imagery. Chapter Three, additionally, examined how battlefield aggression is
metaphorized using images from the natural world that, I argued, have their basis in evolutionary
pressures. This is also the case for the simile that immediately follows his internal monologue in Iliad
11, in which he is compared to a boar that is cornered by hunting dogs (the Trojans) (413-420).
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very clearly at play in Iliad 21, where an increasingly anxious Agenor watches
Achilles approach on the battlefield. In attempting to determine his next course of

action, Agenor extensively imagines two viable strategies (550-570):

avta & ' dg évonoev AythAfo ttolimogbov
€otn, molha O¢ oi xadin TOQPUEE pévovil
oyOfoac ' doa elme mEOg OV peyalftooa Ouudv:
“& pot EYdv- €l pév xev VIO ®EATEQOD AYIATOG
devyw, Tf) e ol dAlot dtvlopevol xhovéovtau,
aipNoeL pe %ol g, xal Avarado delpoTopr|oeL.
el 0' v éym TovToVG peV voxrhovéeoBal EGom
[I\etdn Ak, wooly §' amo Telyeog Gl
dedyw meog mediov TAfiov, 6" av ixwpon
“IONG TE ®VNUOVES ®OTA TE QWITHioL ODW-

€0TEQLOG O' AV EmELTA AOECOAUEVOG TTOTALUOLO
i0e®m amopuyBeic mooti ‘Thov dmmoveoipnv:

AMAQ TL 1] pot Tadto dpidog dtehéEato Buuog;

uf W dmoaelpdpevov molog mediov 8¢ voron

nal pe petaifag pdoym Tayéeoot modecoLy.
oUréT' Emelt’ €0t Oavatov xal xfoag AAvEaL
ANV Y00 ®Q0TEQOG TEQL TAVTMV €0T' AVOQMOTTWV.
ei 0¢ ¢ ol mpomdipolfe mMOAeOg natevavtiov ELOw:
%ol Y OV To0TE ToWTOG (MG OEEL YOARD,

év O¢ la Yoy, Ovntov 8¢ € pao' davBommo
gupevor ovta ol Koovidng Zevg xvdog omdlel”.

When Agenor noticed Achilles, sacker of cities, he stood firm, but his heart was
heaving as he waited. Deeply disturbed, he spoke to his great-hearted thumos:
“Ah me! If I were to flee from the might of Achilles, in the manner that others
are driven in terror before him, he would still catch me and cut my throat like a
feeble man’s. But if I allow these men to flee in confusion by the son of Peleus,
Achilles, and if I take flight elsewhere from the wall and fertile plain of Ilion,
until I might come to the shoulder of Ida and sink into the undergrowth. And
towards the evening, when I have bathed in the river and washed away the
sweat, I might leave Ilion. But why does my own thumos debate these things? In
this way Achilles might discover me leaving the plain of the city and close in on
me, and in the swiftness of his feet catch me. Then there will be no avoiding
death and the death spirits. But if I go before the city and stand against him, [
think even his flesh might be [made] vulnerable by the sharp bronze. In him
there is one psuche, and men say that he is mortal. But Zeus, the son of Kronos,
is giving him glory”.

On the one hand, Agenor could flee from Achilles in the same way as others have
before him; this would, however, certainly lead to his death, as Achilles would
invariably catch him and slit his throat (553-555). On the other, he could take a
different route and flee to the slopes of Ida where he might take refuge, thereby
escaping both Achilles and the Trojan War altogether (553-561). Agenor dismisses
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this second option as well, stating that Achilles might still catch him as he is leaving
the city. He decides upon a third course of action instead: his only chance of survival
as he sees it is to face Achilles head-on (562-570). On a preliminary note, Agenor’s
monologue provides insight to his conflicted thoughts at a moment of extreme
emotional distress: his thoughts are fragmented and frenzied, and this is reflected by
how quickly he wavers between different courses of action. The reason for this is, in
part, undeniably circumstantial: the Iliadic battlefield, an environment in which the
conflict between self-preservation and the drive for heroic glory is at its most
immediate, contributes to the desperation of Agenor’s psychological state; the

impending approach of an enraged Achilles no doubt further compounds this.

Agenor’s psychological processes are partially embodied through the formulaic and
non-formulaic metaphors that frame and structure his monologue. On the one hand,
the formulaic “oyOnoag-formula” achieves this by means of personification, in
describing the Bupog, via metaphor, as an entity with which Agenor can
communicate (0y0foag &' doa elme mEOS OV peyoalftooa Ouudv, 552) As I stated
previously, Bupog-speeches most often begin with the “0y01ocag-formula”; Adkins

(1969, 15) describes it significance in internal monologues:

The tension in the Homeric hero between doing what he thinks he is obliged by
his society to do and doing what he as an individual concerned with his personal
welfare wants to do. Thus it conveys all at once a psychological response to
distress, frustration, and anger.'”

At the heart of these monologues, then, is the conflict between honourable behaviour
and the persistent, universal human drive for self-preservation. Agenor is more
concerned with survival and self-preservation than heroic glory; his reasoning for
remaining on the battlefield is the realisation that Achilles will catch him either way.
This is made clear by the two scenarios he explores and his reasons for discarding

them: his initial choices both concern flight, and his motives for setting them aside

176 See also Scully (1984, 14) on this point, who argues that, “The private thoughts of a hero question
the values of heroic activity as he could never do publicly. Thus, it is the privileged domain of the
soliloquy to convey the anxiety of the hero as he moves from indecision to resolution, from fear to
courage, from thought to re-affirmation of heroic action. Although the soliloquy calls into question the
values of society, it also serves to highlight the particular nature of heroism as conceived in the Iliad”.
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are based upon the fact that Achilles is still likely to catch up with him. There is thus
a connection between Agenor’s physical situation (the battlefield and Achilles’
approach), his emotional state (he is deeply troubled; 6xOM00.5), societal pressures
(exemplified in Agenor’s automatic attribution of dishonourable thoughts to his
Bupog: “arla Ti 1 pou TadTa dpihog diehéEato Buuodg;”), and the scenarios that he

considers in the embedded narratives of the successive lines.

Two other, less formulaic metaphors frame the entirety of Agenor’s monologue, and
further embody his thought process. In the first instance, Agenor’s ®adio heaves
(mopdUw, 551) as he watches Achilles approach: moAla 8¢ oi xQadin moQPuEEe
uévovtt (551). The use of moodpvw is especially interesting for our purposes.
Cunliffe (2012[1924]), Beekes (2010, 1223-1224), and Chartraine (1968, 930)
identify two separate uses of the verb in early Greek: (first) “of the disturbed sea, to
heave”, and “fig., of the heart, to be troubled, moved, stirred” (Cunliffe 2012 [1924],
339), and (second) “to make purple” or “redden” (Beekes 2010, 1223-1224). Beekes
(2010, 1223-1124) connects ToodhpVE in its former sense to the Sanskrit jdr-bhurtti
(to convulse/sprawl); in the latter sense, it is linked with moodpvoa (purple clothes,
purple fish). In connecting the two uses, Irwin (1974) argues of mop¢p1oeog that it,
“describes the appearance which purple-dyed material and certain other objects have
in common. This may be sheen or iridescence, the apparent mixture of light and dark
on a changing surface”. There are, however, two further uses in Homer. First, it is
used of spilled blood on the battlefield, as in the case of Aias and the Trojans in Iliad
17 (g Alag émételle melmoLog, aipatt 0¢ x0mvl deveto moeduoéw, 360-361);
elsewhere, this is also a metaphor for death, in which the eyes of a warrior are
covered by red death (oppOpeog OGvaroc, I1. 16.334).""" Second, it is sometimes
used to describe the shimmering quality of clouds, such as the ones in which Zeus
(1l. 17.547) and Athene (17.551) wrap themselves. There are links, therefore,

between the surge and heave of the sea, the iridescence of purple cloth, spilled blood

771 think we see a convergence of the purple of cloth and the blood spilled on the battlefield in
Andromache’s weaving of Iliad 22 (440-441), in which her textile is described as being red
(mopdueénv, 441); that she is doing this at the same time as Hector’s blood is being spilled on the
battlefield by Achilles connects the two understandings of this term, especially given that Hector’s
death signals the end of Andromache’s life as a married woman—a status that weaving poignantly
evokes.
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on the battlefield, the shimmering quality of clouds, and the metaphoric surge of

Agenor’s »a0ia as he watches Achilles’ approach.

But I think that these images might also be physiologically based: more specifically,
I think that the heave of Agenor’s ®a0ila describes not only his dread and distress,
but an actual, physical acceleration of his heartbeat and circulatory system which, as
shown in the case of Idomeneus’ coward, is physiologically felt as heat in the body;
this affect also reddens the skin. This metaphor, thus, is deeply based not only in the
connection between the physical and psychological uses of mop¢dpUw, but also in

physiological changes that take place in the body in emotion experience.

In the second instance, Agenor’s NtoQ is described as being eager to fight once he
has made his decision to persevere on the battlefield (¢v 8¢ oi fjtopl dAxipov
OoudTo rolepilewv 8¢ udyeoan, 571-572). Agenor’s Ntog described using
animal imagery; it is an introduction to the simile in the successive lines which
compares his confidence and resolve to that of a leopard (573-580). As a leopard
emerges from the undergrowth (/0te @pdohig elot fabdeing éx Evhdyolo, 573)
and fearlessly faces a hunter with no thoughts of fleeing (000¢€ Tv Ouud... VAaypov
axovon, 574-575), so too does Agenor stand his ground against Achilles, rather than
running away (0Ux £0ghev pelyery, moiv melpfoart’ Ayihnog, 580). Both the
metaphor and simile, here, describe Agenor’s mental and physical resolve as he
gathers himself in preparation to fight Achilles. In doing so, the narrator borrows
from the behaviour of animals in concretizing and communicating Agenor’s mental

state as he moves, at the end of the monologue, from indecision to resolution.

Embedded narratives also feature very prominently in Agenor’s monologue, and are
another means by which we can make sense of his psychological state. Each alternate
choice is described using extended imagery that reflects the complexity of his
thought process and guides the audience through his cognizing. Agenor is
particularly detailed when he outlines the second of his choices, namely, the
possibility that he could escape to Ida and then flee the war altogether (556-561). In

this hypothetical situation, we follow this prospective path—as Agenor himself —as
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he talks his way through this particular choice, flees the battle, and escapes into the
wilderness. Two primary issues underscore this elaboration of Agenor’s conflicted
thoughts. First, this form of imaginative speculation and strategy formulation is
foregrounded by evolutionary pressures. In the fourth chapter of this thesis, I briefly
discussed a form of creative imagination that relates to “working memory”: that is,
creative imagining that is utilized in problem-solving tasks (Baddeley and Hitch
1974; Pearson 2001; Pearson et al. 2001). “Examples of everyday tasks that rely on
working memory”, Pearson (2007, 194) explains, “include performing mental
arithmetic or remember a shopping list”. Turner (2007, 212) places the emergence of
this kind of problem solving through creative imagining in the Upper Paleolithic
period (c. 50,000 years ago), and argues that it is during this phase of evolution that
“human beings began to demonstrate an unprecedented ability to be imaginative in

whatever they encountered”. In line with this, Mithen (2007, 5), explains that:

Homo sapiens’ ability to think more creatively about making tools, exploiting
the landscape, and constructing social relationships... enabled them to out-
compete the Neanderthals and all other members of the Homo genus for
resources. It is the product of a long evolutionary history, involving both
biological and cultural change that began soon after the divergence of the two
lineages that led to modern humans and African apes.'”®

In mentally mapping his two courses of action, he rehearses and evaluates each
possible choice available to him in a “safe space” —internally, with no immediate,
real-world repercussions. The reason he is able to do so is because, with respect to
modern studies of mind, he possesses a well-honed ability to strategize and problem
solve via imagination and mental imagery. He therefore engages mental apparatus
that has its roots in evolution: in humans’ sophisticated ability to simulate real-world

actions and consequences that are, in evolutionary terms, geared towards survival

'78 For further studies on imagination from an evolutionary perspective, see Mithen (1996, 2001),
Whiten and Suddenhorf (2007), and Blackmore (2007). Mithen takes a somewhat different approach
from Whiten and Suddenhorf, however, in that he relies primarily on archaeological data: on artefacts
produced by ancestral artefacts that begin with stone tools and become progressively richer (i.e. rock
art, poetry); Whiten and Suddenhorf, by contrast, combine genetic and fossil in order to identify
“common psychological characteristics, shared by all descendants of the particular ancestral stage of
interest” (2007, 32). In doing so, Whiten and Suddenhorf draw upon experimental and observational
studies of modern chimpanzees and, based on this data, “infer that the common ancestors with which
these species resemble would have been both inventive and capable of secondary representation — that
is, operating with multiple non-verdical representations as is necessary for pretence, mirror self-
recognition, and ‘mind-reading’ the intentions of others” (Roth 2007, XxXx-XXX1).
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and progression. On an extra-narrative level, and in a second sense, the poet actively
engages the audience in Agenor’s internal process. In witnessing him mentally enact
each viable course of action, we are led, step-by-step, through Agenor’s thought

processes. In this sense, thus, we actively participate in Agenor’s cognizing.

II. oc &’ 6te yaoTtép' Avnp MoAéoc Tupoc aiBouévolo...

The narrator describes the mechanics of Odysseus’ thought processes using concepts
of space, containers, and objects. We have seen how these ontological metaphors
operate elsewhere in Homer, in scenes such as the Thetis-Achilles exchange of Iliad
1 (363) and Odysseus’ and Penelope’s interview in Odyssey 19 (237). Homeric
internal monologues, furthermore, embody thought and emotion using conceptual
metaphor, simile, and embedded narratives. Evolutionary approaches to imagination
can aid us in understanding the kinds of connections made by the narrator in these

instances.

The majority of this passage is, however, dedicated to Odysseus’ emotional
response: to his internal process as he struggles in controlling his anger, frustration,
anxiety, and indecision at a time of extreme psychological pressure. “Part of what is
involved here”, Gill (1996, 189) argues, “is that, as the [narrative] action nears its
climax, the narrative presents the strain placed on Odysseus’ capacity for endurance

by the continued need for concealment”.'”

17 See also Rutherford (1992, 206) on this point: “What the passage here above all conveys is the
sheer physical quality of both Odysseus’ discomfort and his endurance”. Rutherford continues,
furthermore, to claim that this passage also demonstrates Odysseus’ uncertain position in the Ithacan
household. On the one hand, Odysseus adopts the passive role of the blood pudding; but on the other,
he is the man who “should be in control and preparing his food; his eagerness for revenge corresponds
to the impatience and hunger of the man in the simile” (206). This dual-correspondence, Rutherford
argues, “matches the uncertain position of Odysseus in the narrative at this point: is he agent or
victim, avenger or helpless onlooker?” (207). In contrast to this, de Jong (2001, 486) claims that this
simile serves two narrative functions: (first) “to illustrate the tossing of the sleepless Odysseus”, and
(second) “to suggest his eagerness for revenge”. While these are, indeed, two central purposes of the
passage, de Jong omits what is perhaps the simile’s most primary purpose: to represent Odysseus’
internal conflict, and the choices with which he struggles. For other readings of this passage, see
Morrison (2005, 77), who argues that, “the outer action serves as a guide to Odysseus’ emotional
distress”, and Russo et al. (1992, 110) who states that €vOa xal €vOa describes, “Odysseus’ eagerness
to attack the suitors”. While these two assessments of the passage strike closer to the mark, they are
both frustratingly brief. Unpacking both these statements requires a more in-depth survey of the
mental imagery presented here, elsewhere in Homer, and in modern studies of cognitive metaphor;
this is the primary purpose of my own analysis.
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In conveying this struggle metaphorically, the poet employs concepts (first) derived
from the natural world in the “canine” simile (14-16), and (second) of excessive
physical motion and extreme heat in his “hungry man” simile (25-30). These two
similes, Rutherford (1992, 204) points out, are “somewhat unusual, the second much
more so”; that they occur in such close proximity, he adds, attests to the importance
of the passage overall. In what follows, I focus on these two similes from three
different perspectives. First, I establish that they are both complex examples of
mental imagery that metaphorically describe Odysseus’ psychological functioning.
Second, I examine the cognitive universals that underpin this imagery. Third, I
describe culturally specific deployments of these universals elsewhere in Homer,
thus showing how the narrator, in using these images, presents Odysseus’ cognitive

experience in Odyssey 20 as primarily phenomenological.

Il.I. Movement: eAicow, €vBa Kal £vOa, and aidOAAwW

Odysseus has just exhorted himself to calm down, citing his imprisonment in
Polyphemus’ cave as evidence that he is capable of maintaining self-control in even
worse situations (18-21). Though this rationale works for his xapdta, which remains
“unceasingly enduring”, Odysseus himself anxiously and sleeplessly frets over his
strategy for killing the suitors and taking revenge on his disloyal maidservants (25-

30):

Oc épat’, v 01000l xabamtouevos Gihov 1ToQ:
@ 8¢ AL’ €v meton npadin péve teThnuia
VOAEPEWS ATAQ AVTOG EhiooeTo EvOa nai EvOa.
®G O’ 0Te YO.O0TEQ ™ AVIQ TTOAEOG TTVEOG albopévolo,
gumheinv wviong te xai aipatog, Evoa xal €voa
oMY, pdha & dxo MhaieTon dmTnOfvor,

g 4’ 6 v’ évBa nai £vOa élicoeto peounoiCwy,
Ommwg O LVvNOoTHEOLY AvaldEot YEIQUG EPTOEL.

So he spoke, accosting his own étor in his chest, and, in great obedience, his
kardia remained unceasingly enduring. But he himself tossed back and forth. As
when a man at a fire turns a stomach back and forth, full of fat and blood, and is
eager to roast it very quickly, so Odysseus tossed back and forth, debating
anxiously how to lay his hands on the shameless suitors, being alone among
many.
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On the one level, this simile describes Odysseus’ body language as he tosses and
turns in his bed. The points of comparison between simile and narrative hinge on the
dense and repeated use of terms corresponding to rapid, back-and-forth movements:
as a man turns (aiOAAT, 30) a blood pudding back and forth (¢vOa »ol €vOa, 29)
over a blazing fire, so too does Odysseus turn (¢Aicoeto, 27, 29) back and forth
(vBa a1 €vOa, 27-29) in his bed. But, on the same hand, they also reflect his

indecision as he struggles to formulate a plan (ueouneiCwv, 28)'*

for the following
day (6mwg O1) pvnotieoty avordéot xelpag épnoet, 30). The narrator’s use of
€vBa rat £€vOa and éMioow best encapsulates this process, in which separate choices
are concretized in terms of physical distance, and the intensity and impact of
Odysseus’ emotional state is similarly described using rapid, whirring movements."''
To draw it more closely back to the simile, Odysseus physically tosses and turns as
he mentally vacillates between one choice and the other—like a blood pudding over
a fire. Both his body language and his conflicted thoughts, thus, are two dimensions
of one cohesive cognitive process; the simile, in describing the rapidly churning
blood pudding, describes both Odysseus’ rapidly churning body and mind in one
unified image. In drawing heavily on ideas of rapid, excessive movement and
physical distance, furthermore, this simile corresponds to the sorts of this we might
do when processing difficult information or making hard decisions: we might have

difficulty sleeping, pace back and forth, or rock our heads from side to side. In this

sense, the nonverbal dimension of Odysseus’ experience—and its metaphorical and

'8 For other uses of peounoiCwv in passages that denote mental division, see I/. 1.89,2.3,5.671,
8.167-169, 10.503, 12.199, 13.455, 14.159, 16.647,20.17; Od. 1.427,2.93,325,4.117, 533,791,
5.354,6.141,9.554,10.50, 151,438, 11.204, 15.169, 16.73,237, 17.235, 18.90, 22.333, 24 .235.

'8! This particular metaphor was later used as source material by Apollonius, in which Media, after
waking from a dream about Jason, debates whether or not she should go to her sister’s bedchamber
(Argonautica 3.651-655):

én 08 v niev Evoobev, d 17 dléelvev

elow, ool 8¢ mOdec Ppégov EvOa nal EvOa.
fitor 81’ i00oeLev, EQuré v Evoobev aidms:
aidol &’ éoyopévnv Bpaovg (pueQog OTQUVEOHEVY.
TOlC UV &meleh0m, Toig 8’ oyeto: TéTeaToV AlTIC
AEXTQOLOL TTENVT|S EViraTmeoev eilyOeloa.

The same terminology is here used of Medea as for Odysseus in the Odyssey 20 passage, in which
both é¢Aicow and £vOa xai €vOa describe her mental turmoil and body language (her literal back-
forth movements over her bedroom’s threshold). On this point, see also Apollonius’ famous
“sunbeam” simile, in which the sunlight that darts €vOa ol €vOa partially describes Medea’s
conflicted thoughts as she determines whether or not to help Jason in Argonautica 755-760.
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semantic correspondences in the simile—exhibits what Colombetti, citing Gibbs’
(2006) and Sheets-Johnstone’s (1999) phenomenological studies of emotion,
describes as “the dynamical and kinetic character of emotional experience [author’s
emphasis]” (2014, 119). This is, I think, precisely what we have here: it is not just
that the narrator renders Odysseus’ psychological turmoil as a two-part, physical and
mental account of emotion; instead, the physiological experience of emotion (tossing
and turning in his bed) actually structures and frames the psychological one (internal
decision making and plan formulation). To be specific, the audience is given access
to Odysseus’ psychological conflict and mental anguish through their familiarity
with and experiences of the somatic (nonverbal) aspects of anxiety and anger. The
narrator, in presenting the relationship between the mind and the body in this way,
demonstrates his understanding of the extent to which they mutually structure and

influence one another.

Audiences of Homer, thus, make sense of Odysseus’ nonverbal behaviour because it
is similar to the things that we, in every day life, do when we are anxious, conflicted,
or distressed. But the images underlying the Odyssey 20 simile are also used
elsewhere in the Homeric corpus—especially £€vOa »zai €vOa and €éhicow. It is
perhaps useful, then, to survey uses of these terms in the Iliad and the Odyssey, so to
establish that audiences may have been familiar with making connections between
the physical movement implicit in these terms and the psychological conflict that

they metaphorically denote.

€vOa nat £€vOa occurs relatively often in the Homeric poems, and describes both
frenetic movement and mental vacillation. In the case of the former, Iliadic uses of
the formula are primarily martial.'"®* Nestor, for example, uses £vOa xoi £vOa. in
describing the physical sprawl of a particularly large opponent (7.155), Aeneas
claims that the Trojan horsemen are well-versed in traversing (€vOa ol €vOa) the
plains in both pursuit of their enemies and withdrawal from the battlefield

2,

(“noonstva pad” EvBa xal EvBa duwnépev NoE GpEPecBan”’, 5.223), and Achilles’

'82 There are eighteen occurrences of #vOa »ai £vOa in the Iliad overall; these are 2.90, 462, 476,
779, 812,5.223,7.156, 8.107, 10.264, 15.345, 17.394, 18.543,20.249, 21.11, 354, 23.164, 320, 24 5.
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Myrmidons move €vBa »at £€vOa through the Achaian camp, though they do not
fight (dpoitwv €vOa nal EvBa natd oteaTov 0VdE udyovto, 2.779). The formula
is also used outside battle: farmers are described going €vOa xal €vOa as they
plough golden fields on Achilles’ shield (18.542-543), while €vOa »ail €vOa
describes the pattern in which boar’s tusks have been sewn onto a helmet (10.263-
264). In the Odyssey,"® £vOo nai £vOa describes the movement of the storm-tossed
waves as they batter Odysseus’ raft (Trv 8’ €poOgeL péyo o xota Q6ov €vha
nol €vOa, 5.327), and the way in which Odysseus inspects his bow in the presence of
Penelope’s suitors (g €Vl xepol voud évoa xal €voa nondv Eumolog alng,
21.399-400)."

The narrator’s use of £€vOa ol €vOa in describing physical movement, thus, agrees
with his portrayal of Odysseus’ physical and mental state in Odyssey 20, in which
there are correspondences between the thread of a needle, the muster and movement
of troops, the sprawl of limbs, and the anxious toss of a troubled mind and body.
This is also the case for €éAicow, which is appears fifteen times in the Iliad and
denotes whirring, circular movements.'® In two of these cases, £é\{oow appears with
€vOa rat £vOa: (first) to describe the way in which the Trojan troops are flung
around (éAMlooOpevor) in the Xanthos river as they desperately swim back and forth

(vBa xal €vOa) to stop themselves from drowning (21.11), and (second), in Book

'83 There are fifteen uses of £vOo. xoi &vOa. in the Odyssey: 2.213,5.327, 330, 7.86,95,10.517, 11.25,
14.11, 19.524,20.24-28 (x3), 21.246, 394, 400.

'8¢ This final passage is also an excellent example of theory of mind abilities at work in the Homeric
poems. Watching Odysseus (disguised as Aethon) handle the bow, the Suitors speculate (21.397-400):

“1 T1g OO %Ol Emixdomog EmheTo TOEWV-
1} 04 v ov Totadta val avT® oinobL xeital,
1] 60 v’ époguaTal TOLNOEUEV, MG EVI L EQOL
voud £vBa xal Evoo raxdv Eumolog alTng.”

“Either he is some admirer—a cunning one —of bows, or maybe one such lies in his own
house, too, or he wants to make one. In this manner he weilds it, back and forth in his
hands, a vagrant proficient in evils”.

Chapter Four shows how Odysseus’ disguise operated as a functional part of his cognition; how, in
concealing his identity, it is a means by which he enacted his plan for revenge on the suitors and
survival in his own house. It is important to note that, here, the Suitors ascribe to the beggar a certain
set of intentions based on what they perceive is his identity: that he either admires the bow’s
craftsmanship, steals them, or is planning to make one of his own. The fact that they do so shows how
thoroughly they engage their theory of mind in making assessments about others.

185111317, 8.340, 12.74, 408, 467, 13.204, 17.283, 728, 18.372,21.11, 22.95, 23.309, 320, 466, 846.
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23, to describe the reckless turn (¢Aiocoeton) this way and that (€vOa xal €vOa) of a
charioteer (230). This particular phrasing also occurs outside Homer, in the Homeric

Hymn to Apollo (361-363):

Beomeoin ' évom) yévet' dometog, 1} 0¢ xad VAN
unvo pdA EvBa xal EvBa éliooeto, Aetme dg Bupov
powvov amomveiovo .

Thickly she writhed through the wood, rolling this way and that, till she let her
murderous spirit escape with her breath.

Here, £€vBa nat £€vOa and €éAioow describe the way Typhon writhes in physical
agony after being shot with an arrow by Apollo. In doing so, it not only describes her
body language, but perhaps also the intensity of her pain, in which her excessive

physical movement corresponds to her agony.

Both £€vBa »ai €vOa and €éhioow, then, are often used in describing these circular,
whirring, back-forth movements in the narrative; the mapping of these physical
elements onto psychological processing, thus, might be automatic and comfortable
for Homer’s audience. Outside the Odyssey 20 passage, these terms are likewise used
in metaphorically describing psychological conflict. As we saw in the previous
chapter, Penelope describes her mental state through the varied song of the
nightingale, in which diya (524) and €vOa »ai €vOa (524) metaphorically express
concepts of mental division and extreme anxiety. In Chapter Four, additionally, I
showed how the narrator highlights Odysseus’ and Penelope’s mental concord in
switching rapidly between their sleepless, night-time musing in Odyssey 10. That
both Odysseus and Penelope are described using this similar terminology might also
further hint at their opopeoovvn: as Penelope is conflicted, aggrieved, and anxious
about her current circumstances, so too is Odysseus; their minds both move €vOa
nol €vOa as they mutually attempt to resolve a situation in which all odds are

seemingly against them.

Zeus (11.2.1-34), Agamemnon (/. 10.91-95), and Achilles (/. 24 .4-13) all exhibit
symptoms similar to that of Odysseus and Penelope as they experience their own

forms of mental distress; in the latter two cases, this is physically expressed in their
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restless nonverbal behaviour. It is on the last of these examples—on Achilles—that I

want to linger here. Achilles, unable to sleep after Patroclus’ funeral games, wanders

the beach alone at night (/. 24.3-12):

avTa Ayhlevg

nhaie pilov €TAQOV HeEUVNUEVOS, OVOE IV VTTVOG
NoeL mavoaudTme, AAL’ éotoédet’ EvOa nal EvOa
IToteoxAov TOBEMV AVOQOTHTA Te ol Pévog 11,
NO’ 6mdoa ToAbIEVOE OVV AUTOH %ol TABeV dhyea
AvOQMV T€ TTOAEPOVS AAEYELVA TE RVUATO TTEQWV
TOV Wuvnorouevog 0aleov xatd daxguov ifeyv,
dAhoT’ €m mhevEAC noTaxelpEVOC, dAhote & avte
OmTLog, aAlote 8¢ mEN VNG ToTe O 0O0S AVaoTAC
dwveveon’ aAvV oQd OV’ AhOS:

Only Achilles wept as he remembered his beloved companion, nor did all-
subduing sleep come over him, but he tossed back and forth, yearning after
Patroclus, for his manhood and his great strength and all the deeds he had
brought to completion with him, and all the trials he had suffered: the wards of
men, the difficult cleave of the sea. Remembering all of these things he let fall
swelling tears, lying at one time on his side, another on his back, and now again
prone; then standing straight, then pacing along the sea’s beach.

There are several pertinent aspects of this passage that give structure to Achilles’
mental state. Achilles’ social isolation, first, is expressed by his physical locale: as
both Montiglio (2005) and Redfield (1975) point out, the seashore is usually a
location that evokes isolation or social precariousness in Homer."® Second, Achilles
alone is unable to sleep (Tol pev 80QmmoLo pédovtol Vitvou Te YAureQoD
TOQITNUEVL, 24.2-3); this is a common motif for psychological distress and
unresolved conflict that we otherwise see in the cases of Odysseus, Penelope,
Agamemnon, and Zeus. Achilles also (third) weeps as he recalls the close
relationship he had shared with Patroclus; we have seen how, elsewhere in Homer,
this is a common nonverbal expression of grief. But finally, Achilles’ mental state is
expressed in his body language: he turns (é0t0édet’, 5) back and forth (¢vBa »at
€vOa., 5), shifts his position as he lies in the sand (GALOT’ €mi TAEVQOALS

NOTORELPEVOGS. .. AMAOTE O TENVTG, 10-11), and paces (Toté &’ 0000g AvaoTag

186 See also Kirk (1985, 56-57) on this point with regard to Chryses, who argues that the sea usually
connotes “tension or sadness (e.g. of the heralds going unwillingly at 327; the embassy at 9.182;
Akhilles’ mourning at 23.59, cf. his sadness at 1.350), and this perhaps colours Khruses’ temporary
silence, making it ominous”.
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dvebeon” dhbwv ad OV’ dhdg, 11-12)."7 Like Odysseus, his extreme grief,
isolation, and anxiety find expression primarily in excessive physical movement that

is grounded in everyday behaviour.

Psychological conflict and distress, however, is not solely described using the
terminology of Odyssey 20. We have already seen, for example, how Achilles’ and
Agamemnon’s psychological dissonance is described using language of physical
disparity and isolation in the opening lines of the Iliad (¢ o0 81 T TOGTCL

daoti TNV €otoavte, 1.6). The metaphor here depends on the broader usage of
dulotnu (to stand apart) in Homer, which describes literal, physical distance:
Poseidon, for example, asks Apollo why they two keep away from the battlefield in
Iliad 21 (“®Poife tin o1 virt dOiéotapev;”, 436), Thrasymelos’ horses separate
(draotiTnv) after one of them, Pedasos, is hit by Sarpedon’s spear (16.470-471),
and the Trojan troops fragment (Oto.otdvteg) before reforming into battalions under
the leadership of Hector and Poulydamas (/. 12.84-87). In making sense of the
metaphor used to describe Agamemnon’s and Achilles’ divisive and bellicose mental
states, we map concepts of physical distance derived not only from our real world,
physiological experiences, but also based on comparable uses of dutotnu elsewhere

in the narrative.

Another good example of this phenomenon is in /liad 9, in which the flagging
confidence and collective fear of the Achaian army is likened to a turbulent sea and

scattered seaweed, roused by the twin winds, Boreas and Zephyros (1-8):

a0TAQ AYolovg
Oeomeoin €xe dUTa pOPov noudevTOC ETaioN,
évOel §° Tt Pefoinato mhvteg doLoTol.
®g O dvepol dVo mOvVToV diveToV ixbBudEVTQ
Booéng ral Zépuoog, T e OpNunOev dntov
EMOOVT’ EEamtivng: Gpudlg 8¢ Te nDpa REAALVOV
%1000VeTOL, TOMOV &¢ TaEEE dha pUnOG Exevev:
e £daileto BupOC £Vi 0THOECOLY AYaLdV.

87 5tpédw is also interesting for our purposes because, like £vOa #ai £v0a, it evokes images of
frenetic physical movement. There are twenty Iliadic and six Odyssean uses of this verb; these are: II.
5.40,505,575,6.516,8.168,12.42,47,428, 13.396, 15.645, 16.308, 598, 17.699, 18.139, 488, 544,
546,20.488,24.5; 0d. 4.520,5.274,9.435,10.528, 15.205, 16.352.
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Meanwhile Panic, companion of cold Terror, gripped the Achaians as all their
best were struck with unendurable sorrow. As two winds rouse the sea where the
fish swarm, Boreas and Zephyros, north and west winds, blowing from
Thraceward, suddenly descending, and the darkened water rears its crests, and
far across the salt water scatters the seaweed; so the thumos in the stethos of
each Achaian was troubled.

As in the Odyssey 20 and Iliad 24 accounts, emotional fragility and mental
fragmentation is primarily expressed using images of excessive motion. The first
way in which this occurs is through the personified Panic (¢p0Ca, 2) that grips (£yxe,
2) the collective Bupog of the Achaians. The underlying image, here, is of an
external force overcoming its opponent. Similar metaphors occur elsewhere in
Homer, and are, more broadly, common conceptualizations of emotion.'*® Lakoff and
Kovecses (1987, 205-205; 218-219), accordingly, argue that struggling or fighting
against an opponent is a basic level metaphor for extreme emotion. Their case study
is of anger; examples of this phenomenon are, “I was seized by anger”, and “I was
overcome by anger”. With respect to modern studies of cognitive linguistics, we
might also understand relationship between Panic and the Achaians through Lakoff
and Johnson’s “Emotional Effect is Physical Contact” metaphor (1980, 50), in which
the physical touch of the personified Panic is comparable to examples such as, “His
mother’s death hit him hard”, “He made his mark on the world”, and “That really

made an impression on me”.

In all these cases, representations of emotional arousal not only exploit common and
universal ideas of opponent-victim relations, but also of movement: of seizing,
striking, grabbing, and of one individual physically repressing another. The
Achaians’ inner conflict is, second, expressed in the twin winds, Boreas and
Zephyros, which disturb the sea and scatter its seaweed. The underlying images here
convey concepts of especially furious movement: the winds blow (édntov, 5) from
Thrace and suddenly descend (¢AOOVT’ €Eautivng, 6) to rouse (6QiveTtov, 4) the sea,
which is gathered (r0pBVetau, 7) into waves; they scatter (€xevev, 7) the seaweed.

In this metaphor, then, the Achaians’ collective mental state is conceptualized

'88 These metaphors also exist elsewhere in the early Greek corpus. In Hesiod’s Theogony, for
example, Eros, the fairest of the immortals, is described as a limb-loosener (Avoipeif|c) with the
power to overcome (ddpvortor) both gods and men.
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primarily through furious, rapid movement. The use of dnu (to breathe hard, blow)
is especially interesting in this regard, as, elsewhere in Homer, it is used almost
exclusively of destructive storms."® In one Homeric case, it metaphorically describes

the divisive fury of the Olympians as they clash on the battlefield (21.385-387):

év &’ dlholol Beotowy €oig méoe PePorbuia
aQyahén, dlyo 8¢ odLv €vi poeot Bupog dnto-
ovv O’ €mecov peYAA® TOTAY®

But upon the other gods descended the wearisome burden of hatred, and the
wind of their fury blew from division, and they collided with a great clash.

As with other examples that I have covered in this section, this passage describes
mental discord using concepts of physical distance; but it also, markedly, compares
with the Iliad 9 passage in likening an emotion to a natural force—anger to wind —
using underlying images of physical movement that are especially violent and
extreme. Metaphors of emotion as natural forces are, to a certain extent, universal:
Kovecses identifies two basic image schemata that are relevant here. The first,
“Anger is a Storm”, is evidenced by everyday metaphors such as, “It was a stormy
meeting”, “He stormed out of the room”, and “The storm was raging for hours”
(2000, 28). The second, “Anger is a Natural Force”, is common to several different
language systems: Kovecses (2000, 212) identifies it in Polish, English, Hungarian,
and Chinese. But several scholars also acknowledge that, for the Greeks, the Qupog
is conceived as a breath, wind, or vapour; Pelliccia (2014, 876), for example, notes
that it potentially relates to the Latin fumus. Clarke (1999, 81), too, explains that, “it
is specifically breath that is vigorous, active, self-propelling, with the strong swift
movement that marks the actions of both warrior and thinker”."” In both the Iliad 9

and 24, passages, therefore, there is perhaps an additional link between the Bvpog

'8 There are four uses of dnuu in the Iliad and eight in the Odyssey; these are I1. 5.526,9.5,21.386,
23.214;0d.3.176,183,5.478,6.131, 10.25, 12.325, 14.458, 19.440. It is also used in Hesiodic and
pseudo-Hesiod texts: see Th. 870, 876; WD 516, 552, 625; Scut. 8; Hymn 6.3. Beekes (2010, 27),
accordingly, identifies two primary meanings of dnpu: (first) wind or breath, and (second) airy, or
quick. Both these meanings, Beekes (2010, 27) argues, have connections with the Sanskrit vati, vé-jo,
and waen, all of which mean, “to blow”, as well as with vatula, “windy”.

1% Richardson (1993, 86), accordingly, comments of the Iliad 24 verse that it is, “an appropriate
expression for Oupog, if this originally refers to a ‘breath-spirit’”. For a very good discussion of the
etymological background and associations of Bupog in Greek literature, see Clarke (1999, 79-83);
also Cairns (2003, 65-75) for comparable metaphors and Caswell (1990, 15-22) for an extended
discussion of (first) the physiology of Bupnog in early Greek epic.
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and the winds used to describe emotional impact and intensity; this may have been
especially relatable to audiences of Homer, who may have been able to make natural
and immediate connections between the potential nature of the Quuog as a vapour,

the winds, furious motion, and extreme emotion.

What these passages have in common, thus, is that mental conflict and psychological
discord is commonly metaphorized using concepts of excessive movement and
physical distance in Homer. These metaphors are grounded in (first) observable
nonverbal behaviour—the physical aspects of emotional experience mapped onto the
psychological, and (second) the way that people, natural forces, and objects move in
the world. The narrator’s description of Odysseus in the Odyssey 20 passage
combines all these elements in one cohesive image: (first) in describing his body
language, which tosses anxiously back and forth in his bed; (second) his divided
mental state as he vacillates between strategies, and (third) the blood pudding that

metaphorically describes them both.

II.1l. Heat and Pressure

Odysseus’ internal debate is, as stated above, made difficult by the psychological
pressure under which he operates at this point in the narrative. In this sense, the
simile also encapsulates the infensity of his emotional experience, in which his anger
roasts him like a great, blazing fire (;toA€og TEOG aibouévolo, 26), and his
eagerness to kill the suitors is compared with the hunger and desire of the starving
man (udha & dno Mhaietor OmTnOfvoL, 28). “The scene in Odyssey 20”7,
Halliwell (1990, 39) comments, on this note, “suggests a strong sense of
psychological tension and convulsion”. The characteristically cunning and self-
disciplined Odysseus, in other words, struggles in formulating a plan because the
rage he feels towards the maidservants, his frustration and inability to act, his anxiety
for the day ahead, and his eagerness to kill the suitors “burns” him. This aspect of the
simile has its roots in the neurobiological and psychophysical processes and effects
of anger in the body that, in turn, also provide structure for universal metaphors of
extreme emotion. In the analysis that follows, I will discuss some of the ways in

which this is the case.
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Neurobiological and psychophysical studies show that extreme emotion is
physiologically felt as heat and pressure—as an increase in temperature and blood
pressure in the body (Ax 1953; Innes et al. 1959). In my discussion of Iliad 13,1
examined the scientific basis for “flight or fight” impulses that, I argued,
underpinned both Idomeneus’ description of his coward and similar Homeric
passages of battlefield fear and anxiety. Studies in this area, I explained, demonstrate
that fear and anxiety can trigger this response in individuals, in which humans and
animals respond to threats or challenges with a general discharge of the central
nervous system that discharges norephinephrine and epinephrine into the body. A
similar process occurs in experiences of anger, and produces several accompanying
physiological changes in both humans and animals, such as an acceleration of heart
rates and circulatory systems, blood pressure, muscle tensity, and glucose levels. As
Darwin observed early on (2009[1872], 235), “Rage exhibits itself in a most
diversified manner. The heart and circulation are always affected; the face reddens or
becomes purple, with the veins on the forehead and neck distended... monkeys also

redden from passion”.

In a more mundane sense, we know from everyday experience these are the sorts of
things we can physically feel when we are angry: our faces grow hot, our muscles
tense (clenched fists, for example, signal anger and precede physical aggression), and
we might have a burst of quick energy. These physiological effects are consistent
with the poet’s description of Odysseus’ fury in the “hungry man” simile, in which
the audience is encouraged to make comparisons between the burning fire, his
restless movements, and his emotional state. His mind, which rolls back and forth, is
being “roasted” by the fire —the actions of the maidservants and suitors —that both
inhibits his ability to think clearly and exacerbates his anger and frustration. But we
also know, additionally, that fear and anxiety are motivating factors for his internal
conflict. Odysseus is “alone among many” (LOUVOg €V TOAEDL, 30); he has just
come from his emotional night-time interview with Penelope; and he has reunited
with his nursemaid, Eurycleia, to whom he has expressed the precise reasons for

needing to remain incognito, even from his wife (19.481-483). We can, thus, also
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apply Arrindel et al.’s (1991, 79) and Ohman’s (2008) insights about the
evolutionary basis of fear and anxiety to Odysseus’ experience. As I described in
Chapter Three, the four universal motivating factors in experiences of fear—
interpersonal events, death/injury/blood/illness, animals, and agoraphobia—all have
their basis in evolutionary pressures, in that they reflect urges to survive and
propagate, establish safe kin groups and secure environments, and avoid status
threats (Ohman 2008, 711). Odysseus’ turbulent emotions evoke (first) a fear of
death—we know that there is a very real possibility that he might die, and (second) a
status threat, in which he might potentially be usurped as the patriarch of the Ithacan

household by one of Penelope’s suitors.

That Odysseus’ fear, anxiety, and anger are partially conceptualized using concepts
of intense heat, pressure, and motion is, within this context, compelling; it suggests
not only that the simile introduced by the narrator has its roots in everyday physical
processes, but also that he expects his audience to have an implicit understanding of
the phenomenological aspects of emotion experience. To put it more simply, the
process by which we understand this simile is a comfortable and natural one because
the metaphorical correspondences between heat, anger, and anxiety are based in
physiological and evolutionary pressures. The image schemata on which these
metaphors are based— “anger is a boiling liquid”, “love is a flame”, “passion is
heat”, “dispassion is cold” — all have their deepest roots in the physiological effect

of these experiences on the body (Kovecses 2000, 147-148). As Kovecses (2000, 21)

explains:

The domain of fire is related to that of heat. In addition to using fire to keep
ourselves warm, we also use fire to cook and to destroy things. This source
domain is especially common in the metaphorical conceptualization of passions
and desires, such as rage, love, hate, and some others.

Similar metaphors for extreme emotion as heat also occur outside the English
language. In the Finnish-Ugrian group, for example, lust is conceived as a fire.
Kovecses (2000, 140) identifies one such metaphor in Hungarian: Id6vel majd
elvalik, hogy mi volt ez, fellangolds, vagy olyan érzelem, amire tartés kapcsolatot

épithetnek./“With time we will see what this was; a flare-up, or a feeling on which a
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lasting relationship can be built”. This demonstrates that metaphorical
conceptualizing of passion is not just limited to Indo-European languages; it is a
phenomenon that, in being drawn from the physiological affect of emotion on the
body, occurs across cultures and time periods. Conversely, rationality and calm are
often physiologically felt and metaphorically understood as a decrease in body
temperature: Shakespeare’s Theseus in A Midsummer Night’s Dream, for example,
juxtaposes irrationality and anger with rationality and calm when he states that,
“Lovers and madmen have such seething brains, such shaping fantasies, that
apprehend more than cool reason ever comprehends” (5.1.4-6). We see this same

comparison between fire/passion and ice/calm in Frost’s Fire and Ice,

Some say the world will end in fire,
Some say in ice.

From what I’ve tasted of desire

I hold with those who favor fire.
But if it had to perish twice,

I think I know enough of hate

To say that for destruction ice

Is also great

And would suffice.

On the surface, Frost compares two ways in which the world will end. But, in doing
s0, he also juxtaposes two kinds of human aggression: passion and desire with heat
and fire, indifference and dispassion with cold and ice. Like Shakespeare’s Theseus,
these two extreme aspects of emotion—likened, here, to an apocalypse —are
metaphorically described using concepts of heat and cold. Accordingly, there are
common English metaphors that also describe anger using concepts of cold, in which
stares can be “icy”, people can give others the “cold shoulder”, and the victim of
especially cruel behaviour is, “left out in the cold” (Kovecses 2000, 147). Similar
ideas are implicit in the Odyssey 20 account. In presenting Odysseus’ anger using
physiologically based metaphors of heat and temperature, thus, the narrator taps into
physical, perceptual, and evolutionary dimensions of our experience that are, to a
certain extent, universal. Our understanding of this internal process, furthermore, is
made possible by our implicit and subconscious theory of mind —the process by
which we intuit thoughts, beliefs, intentions, and emotions to others—which enables

us to make inferences about Odysseus’ psychological state based on our own
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historical, first-person experience with extreme emotion'”' and, in a more mundane
sense, of (first) the affect of fire and heat on bodies and (second) universal

experiences of anger, fear, and anxiety.

lll. wg 8¢ KWV dpalfot epi oKUAAKeTOL BeBOOoa. ..

The narrator also makes extensive use of canine imagery in describing Odysseus’
turbulent mental state, in a cluster of metaphors and a simile that borrows from the
aggressive and instinctual behaviour of animals in threatening situations. Elsewhere
in this thesis, [ have examined how bravery on the battlefield is sometimes described
using images from the natural world. In /liad 13 (469-475), for example, Idomeneus’
confidence, aggression, and resolve are likened to that of a boar’s, who glares at his
opponents (475, 0GOaluw... Tl AMuseTov), bristles his back threateningly (474,
dolooel 0¢ te vibTov VmepBOev), and grinds his teeth (Ut 6d0vTag ONye). In
examining this passage, I argued that the narrator establishes connections between
human and animal threat displays that are deeply grounded in evolutionary
development. This is partially conveyed in the narrative by the close coupling of
Idomeneus’ and the boar’s nonverbal behaviour. These similes are common
elsewhere in Homer, but especially in battlefield contexts in the /liad. Diomedes’
advance, for example, is likened to that of an enraged lion’s, while the Trojans are
compared with sheep that become the victims of his furious onslaught (5.135-132);
Odysseus and Diomedes, too, are compared to two lions as they stalk through the
carnage on their night-time mission (10.296-298). In these contexts, lions and boars
typically evoke martial strength and prowess, and function as positive assessments of

the pre-eminence of warriors with whom the narrator makes comparison.'”?

1 See Cairns (2014, 86), who argues a similar point of ¢poixn: “¢pinr is an experience of an animal,
but what the application of the term pinpoints is the visible aspect of that experience in the eyes of
others. When this term is applied to an emotional experience, what we are dealing with is (in the strict
sense) the phenomenology of emotion, i.e. the shared, third person perspective that we all have... of
what it is like to experience the emotion in the first person”.

192 There are a limited amount of similes, however, in which one might argue that the subject of a
simile, in being compared to animals, is the target of criticism by the narrator. In Iliad 11, for
example, Agamemnon is likened to a lion that kills innocent deer in their den while their mother,
though close by, is powerless to prevent him (107-121). Hainsworth (1993, 237-238) comments of
these lines that, “The lion naturally represents ferocity just as the deer does timidity. The exploit of
this dastardly lion adds little to our appreciation of Agamemnon’s prowess”. Another example of this
is in Iliad 10 (485-485), where Diomedes’ slaying of sleeping men is compared to a lion’s attack of
unguarded sheep.
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Dogs, conversely, are typically accorded negative connotations in the Iliad and the
Odyssey. Dogs and vultures are commonly named as battlefield scavengers (/. 1.4,
2.393, 8.379), they are used for insults (/1. 1.225, 11.362) and dishonourable
behaviour is sometimes described as being “dog-like” (11. 10.503; Od. 20.18). In one
particularly strong use of canine imagery in Homer, Helen describes herself to
Hector as being a bitch: “ddiep €pelo ®uvog naxropnydvov oxguoéoong”
(6.344)."” In her discussion of this insult in particular, Graver (1995, 51) points out
that, “the behaviour to which the dog metaphor is attached shows a disregard
specifically for societal norms of meum et tuum”. Scholiasts, accordingly, gloss
n0wV with dvoudng (shameless) (Z 71. 1.225, 13.623, 21.394); this is implicit in
metaphors that use ®0wv, which can denote shamelessness in Homer (/1. 8.423,

21.481; Od. 18.338)."

Odysseus, Rose (1979) points out, is frequently associated with dogs, but especially
in the latter half of the Odyssey, and with comparably positive connotations: he is
nearly mauled by a pack of wild dogs outside Eumaeus’ hut in Book 14 (21-32), the
golden pin given him by Penelope on his departure from Troy contains the scene of a
dog attacking a fawn (19.228-231), and Odysseus’ relationship with his dog, Argos,
is described in great detail in Book 17 (290-323). In the Odyssey 20 passage, the
narrator emphasizes the protective instincts of a mother for her puppies. Odysseus’

195

Bupog is roused (0pivmw, 9) ™ to anger as he watches the maidservants beds; his

71000ta then growls (UAGuteL, 13) within (évdov, 13) him (13-17),

%©00.0(n &¢ oi EvOov LAAxTEL.
0g 0¢ VWV Apoifiot el orvidueoot Befdoa
avdQ’ dryvomoao’ VAGEL pEpovEY Te pdyeobal, 15
G 0 TOD EVOOV VAANTEL AYULOUEVOU RORA EQYOL.
oti0og d¢ mANEag xpadiny Nvimasme LuO:

193 She uses similar language to describe herself in the Odyssey (4.145-146), when she blames herself
as the cause of the Trojan War.

1% For an excellent discussion of dog metaphors in Homer, see further Graver (1995); also Rose
(1979), who is specifically concerned with frequent associations of Odysseus and dogs in the latter
half of the Odyssey.

195 opivw, interestingly, is commonly used elsewhere in Homer of men and animals. Of human
emotions, see /1. 2.142 [Achaians], 3.395 [Helen], 13.418 [Antilochus]. 6givw is also used of natural

phenomena; for example, of the wind and sea: 1. 2.294,9.4, 11.297-298.
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And his kardia growled inside him. As a dog steps around her weak puppies and
growls at a man she does not recognise, eager to fight, so Odysseus growled
inside him, indignant at their evil actions, and pounded at his chest and
reproached his kardia with words.

This simile, in providing more information about what Odysseus can only do
inwardly and covertly, closely couples his instinctual response, territoriality, and
rage with that of a dog’s who, circling her puppies (the much-depleted Ithacan
household), growls at a strange man (the suitors and the maidservants). My
interpretation of the simile thus follows that of Rutherford’s (1992, 204), who argues
that, “similes describing animals protecting their young are common [in Homer], but
here the application is unusual: Odysseus is not wanting to protect the maids, but
feels angry and possessive towards them: they correspond more to the unknown man
at whom the bitch snarls”."”® Modern scholarship on the evolutionary roots of
nonverbal behaviour has found that human and non-human primates, as well as other
animals, engage in threat displays in similar ways."”” Darwin’s (2009[1872], 246-

247) early comments on this point are apt:

The uncovering of the canine tooth is the result of a double movement... the
action is the same as that of a snarling dog; and a dog when pretending to fight
often draws up the lip on one side alone, namely that facing his protagonist.'”®

Within the more specific context of the Homeric poems, close connections between
aggressive behaviour in humans and animals, but especially when individual threat
displays, involve the baring of teeth in a mirthless smile from beneath the brow (/1.

7.211-213, 15.607-609). As demonstrated in the third chapter, the bristled brow,

19 See de Jong (2001, 486) for an alternative reading of this simile, who argues that the weak puppies
are the maidservants, and that Odysseus is feeling protectiveness and paternal concern towards them.
In substantiating this argument, she cites other instances in the Odyssey in which Odysseus is cast in a
paternal role. While I think that Odysseus is protective of them to the extent that they are a part of his
household, I think that de Jong’s assessment of the simile contradicts the passage itself: what is
primarily at issue, here, is the threat to Odysseus’ authority as the patriarch of the Ithacan household.
As the maidservants, in bedding with the enemy, are directly countermanding Odysseus’ authority, I
would associate them more with the strange man who threatens his house and its resources —the
puppies.

197 See Redican (1982) for a more modern study on deimatic behaviour. For other examples of the
application of this idea to aggressive smiling in Homer, see Clarke (2005, 38-39). See also Goffman
(1967, 24-26) on the aggressive use of “face-work”.

18 Darwin continues on to state that, interestingly, “Our word sneer is in fact the same as snarl, which
was originally snar, the [ ‘being merely an element implying continuance of action’” (247).
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described using the verb fAoovQ0g, is used elsewhere in early hexameter poetry to
denote an animal’s “shaggy” or “bristling” coat (Sh 175, 191). Furthermore, and as
stated above, warriors are often compared to animals on the Iliadic battlefield. The
Odyssey 20 example is especially important, however, for two main reasons. First, it
draws close connections between the behaviour of Odysseus and the dog, thereby
delineating, more explicitly, the evolutionary basis for Homeric metaphors and
simile. In describing Odysseus in this way, the narrator provides his audience with an
accessible means for understanding his emotional state that is based in our deepest,
most subconscious evolutionary roots. Second, this passage is especially interesting
because these particular lines have been used for evidence that the Homeric narrator
had an understanding of conceptual metaphor. To be specific, we might see how the
simile of the snarling dog is used in concretizing the abstract thought processes in the
metaphors of the surrounding lines (13, xpadin 6¢ oi €voov VAAxTEL, 16, (g QO
oD €vOoV VAGKTEL AyaouEvoy raxa €0ya). In doing so, the narrator borrows
from the physiological in order to conceptualize the psychological, in which the
repeated use of VAaxTéw characterizes both the dog’s actual physical behaviour and

Odysseus’ emotional response.

The evolutionary roots of this description are, I think, further revealed elsewhere in
Book 20, where Odysseus, having avoided an ox hoof thrown by Ktesippos,
grimaces inwardly (299-303):

¢ eimmv £gonpe Poog mTOdA (el Tayeln,
®nelUEVOV €% xovéoLlo Aafav:- 6 8” dletat’ Odvooevg
o maeaxhivag xepolfiv, ueidnoe 8¢ Bupd
00QOAVIOV HdAa TOoloV:

Thus he spoke, and threw an ox hoof with a heavy hand, one that he had caught
up from where it lay in a basket. But Odysseus avoided this by a slight turn of
his head. He smiled inwardly, a very sardonic smile.

This is the only use of c0Qddvi0g in early hexameter poetry, and tentatively
associated with oatpw (to grin/grimace) by some commentators (Levine 1984, 5;

Rutherford 1992, 229; Clarke 2005, 38), who identify the underlying image as that of
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a dog who bares its teeth threateningly."” Darwin, additionally, makes these same
connections between human and animal expressions of aggression (2009[1872],
247): “I suspect we see a trace of this same expression in what is called a derisive or
sardonic smile... on these occasions... a slight twitching of the muscle... draws up
the outer part of the lip... this movement, if fully carried out, would have uncovered
the canine”. If this attribution is correct, then what we have here, I think, is a further
concordance between the protective, aggressive instincts of a dog and Odysseus’
barely repressed rage at the threat posed by the Suitors, with respect to both his
position of authority in the Ithacan household and to the resources that they steadily
deplete in their abuse of Penelope’s and Telemachus’ hospitality. As in the “canine”
simile of 20.13-17, thus, we are led to make this comparison by the basic mapping of
a source (dog) onto a target (Odysseus) domain. Unlike the simile, however, what

occurs here is a part-for-whole mapping. Lakoff and Turner (1989, 102) explain,

In images, part-whole relations are relations such as those between a roof and a
house, or between a tombstone and a grave as a whole. It is the existence of such
structure within our conceptual images that permits one image to be mapped
onto another by virtue of their common structure.

In this passage, accordingly, we map a very specific part of a dog—his teeth, bared
in a threatening snarl —onto Odysseus’ emotional reaction to Ktesippos’ behaviour.
Though Odysseus’ reaction is hidden—it occurs internally —we might imagine the
image of the snarling dog’s teeth as being mapped onto Odysseus’ own. This part-
whole structuring not only encourages us to compare the dog’s instinct-driven
protectiveness and aggression with that of Odysseus’, but also highlights

evolutionary similarities in threat displays in both humans and animals.

The link established between human and animal protectiveness that we see in
Odyssey 20 occurs elsewhere in the Homeric poems. This suggests not only that
there is a more pervasive tradition in the /liad and Odyssey of appealing to
evolutionary aspects of experience, but also that, like metaphors of heat and motion,

the audience is expected to bring their own first-hand knowledge to play in making

199 For further discussion on this point, see Fenik (1974, 180-186) and Lateiner (1995, 194).
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sense of emotion experience within the narrative. In Iliad 17, for example, both

Menelaus and Aias are likened to animals protecting their young (4-5, 132-135):**

ARPL 8° GQ° avTd Palv’ MGC TLS TEQL TOQTAKL UITNQ
TOWTOTOROG KLVVQT] OV TTQLV €LV TOROLO*

Menelaus stood around the body, as over a first-born calf the mother cow stands
wailing, she who has had no children before this.

Aiag &’ appt Mevortiddn odrog 0ol ®ahbypag
£oThreL (G TS Te MWV TEQL OLoL TEXECOLY,

O 06 Te VP EyovTl ouvavtiomvion &v U
avOQes EmonTiOES

Now Aias stood fast, covering the son of Menoitios under his broad shield, like
a lion over his cubs, when the lion is leading his little ones along, and huntsmen
discover them in the forest.

Leumann (1950, 242-2) argues that similes such as these, in which heroes are likened
to animals protecting their young, suggest that they were meant to be perceived as
“threatening”; Edwards (1991, 63) argues that both similes, “convey the tenderness
for Patroklos often expressed in this Book™. Menelaus and Aias, accordingly, both
exhibit especially protective, aggressive behaviour: they both stand over Patroclus’
body, shields raised and weapons turned threateningly towards the Trojans; Aias
stands firm (¢otfxeL, 133), which evokes further images of bravery and resolute
courage. Their tenderness for Patroclus, additionally, is conveyed both in the
narrator’s description of the new-born calf as being the only one born to the cow
(TEMTOTOROG %LVVQT) OV TRLV €idVia TOROLO, 5), and in the solicitousness of the

lion who leads his cubs to safety (@ 06 Te vij® &yovrt, 134).

I think that the “canine” simile of Odyssey 20 is best understood with reference to
similar instances where the poet makes close connections between the behaviour of
humans and animals, in which the protectiveness, aggression, and solicitousness of

an individual is likened to that of an animal’s care for their offspring. In the case of

2 There are, conversely, similes and metaphors that describe animals that fail in protecting their
young against predators. In liad 2, for example, the Achaians’ favourable portent comes in the form
of a snake who eats both a sparrow and her nestlings (311-320), while in Book 11, Isos’ and
Antiphos’ death at Agamemnon’s hands is likened to a pair of innocent deer being mauled by a lion in
their den, and the helplessness of the Trojans to a doe who, compared to the lion, is unable to save
them (107-121).
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Odysseus, Menelaus, and Aias, these comparisons are best understood with reference
to their evolutionary background, which reveals the narrator’s awareness of some of
the concordances between human and animal behaviour. It also, with respect to the
conceptual metaphors of 20.13 (x@adin &8¢ oi €vdov VAAGxTeL) and 20.16 (g da
oD €VOOV VAAKTEL AyalouEVOY raxa £Qya), demonstrates that the poet’s
conceptualization of psychological functioning is deeply phenomenological: in using
the mental images derived from the simile in constructing his metaphors, he
establishes firm and obvious links between mental and physical aspects of

experience.

IV. Odysseus in Polyphemus’ Cave

The final section of this chapter examines Odysseus’ address to his xapdia, in which

he recollects his time in Polyphemus’ cave (18-21):

“réThaOL 01, x0ad(N ®ai xvTEQOV AALO TOT” ETANG,
NUaTL TQ, 0te poL pévog doyetog obe Kinhwy
ibOipovs Etdgovg: ov &’ ETOMIOG, OO O PiTIS 20
eEAyay’ €€ avtolo oidpuevov Bavéeobal.”

“Endure this, kardia. You once endured an even worse [“more dog-like”] thing,
on that day when the Cyclops, uncontrollable in strength, ate my strong
companions: you endured it, until metis led you from the cave, though expecting
to die”.

In comparing his prior and current circumstances, Odysseus attempts to control his
turbulent emotions and sudden, aggressive response to the maidservants’ disloyal
behaviour. In this sense, his reference to Polyphemus’ cave might be understood as a
didactic use of memory, in which the past provides a framework by which Odysseus

can psychologically resolve his present challenge.

Odysseus’ didactic use of memory may hinge on the double meaning of ®#dog,
which denotes both one’s possessions and extended family. More specifically, the
Suitors deplete Odysseus’ household (and literally consume his possessions) as
Polyphemus devoured his companions; the Ithacan Palace, as a site that poses an
immediate threat to Odysseus, might be likened to the cave itself; and the Suitors’

failure to adhere to the obligations of the host-guest relationship, which threatens to
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strip Odysseus of both his belongings and his return, is similar to that of
Polyphemus’ in Odyssey 9. It is perhaps interesting, additionally, to consider the
simile used in Od. 9, in which Odysseus’ companions are likened to puppies as

Polyphemus kills them (288-290):

3 o 3 e e g 5\ A ”
“aM\’ O Y avaigog étdoolo’ em xeloag (alle,
oLV 0¢ dvw pdoyag dg te orbAorag ToTl yoin
nome’”

“But he jumped up and set his hands on my companions, took hold of two at
once and smashed them, as if they were puppies, against the ground”.

In this sense, the past becomes a framework by which he can manage the present and
the future. It is in recognizing the similarities between these two experiences that
Odysseus reaches the conclusion that, as with Polyphemus, dealing with the suitors
and the maidservants with forethought and endurance are best; on an extra-narrative
level, the use of canine elements in both passages may reinforce the significance of
this past experience for Odysseus’ present psychological processes. But the narrator
might also achieve this in his presentation of the relationship between Odysseus’

relationship and his ®radia. As Gill (1996, 189) argues,

The heart is treated as a partial substitute for Odysseus, embodying the capacity
for being ‘much enduring’ and sharing his life history. Although the heart is
distinguished from the aspect of Odysseus that makes him characteristically ‘of
much cunning’, the passage emphasizes that it is the co-ordination of these
aspects that enables him to manifest these two qualities effectively, and so to
survive situations such as the present one and that in the Cyclops’ cave.

Odysseus, in referencing Polyphemus, not only acknowledges the similarity in
circumstance between his past and present challenges, but also appeals to persistent

character traits that had previously enabled him to overcome difficult circumstances.

Hector similarly uses memories and past experiences in framing and navigating
present challenges. In Iliad 22, he recalls past encounters with Poulydamos and
potential ones with his fellow Trojans as he watches Achilles approach on the

battlefield (99-105):
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“® pot Eymv, el uév ne hhag xol telxea dvw,
[TovAvddpog pol mpdrtog éleyyeinv avadnoet,

O¢ W' éxéleve Towol moTi TTOAY 1)yNoacOol

viry0' Do TNV’ OhoNV Gte T heeto dlog AythheDe.
AN €yd o0 OOUNV- N T GV oA %ESLOV Tev.
viv ' émel dAeoa haov atacBahinowy éufjouy,
atdéopor Todog xat Towdadag Ereoimémhovg,

uf) oTé TLg el oL xonmdTEQOS dALOG Epeio:
“Extme NPt PindL mbfoag Hieoe Aadv.

“Ah me, if I go within the gateway and walls Poulydamos will be the first to put
a reproach upon me, since he had urged me to lead the Trojans towards the city
on that deadly night when godlike Achilles rose up. But I did not obey him,
which would have been much better. And now, since I have destroyed my men
by my own foolishness, I feel shame before the Trojans and Trojan women with
trailing robes, that someone who is baser than I would say, ‘Hector, being
persuaded by his own strength, destroyed his people”.

In this passage, Hector imagines how different groups of people will react to him if
he flees to the safety of the city: (first) Poulydamos, a Trojan warrior and counsellor
who he fears will rebuke him for yet another reckless action; (second) the Trojan
men and women; and (third) a person of a lower social class. On a preliminary note,
Hector is acutely aware of his aidmg, as well as the vépeoig that such behaviour
might invoke from witnessing audiences. It would be better, he concludes, to fight
Achilles and risk death, rather than face the disappointment or reproach of these
groups of people (108-110). These potential audiences parallel actual groups of
people to whom he feels in some way accountable; at this point in the narrative, he
pre-emptively bases his decision based upon a mental projection of actual, physical
groups of people. But he is also, more notably, interacting with past experiences:
another time in which he did not follow Poulydamos’ advice, which resulted in the
deaths of many of his men. I think that there is a link, therefore, between these
potential audiences, the social expectations by which Hector believes he must modify
his behaviour, his past failures for which he feels ashamed, and his psychological

state.”®' All these considerations provide structure for his cognitive processes; like

21 Hector also considers Achilles’ potential mental state in this passage as he raises his second
possible course of action: that he could leave his weapons behind and make a pact with Achilles in
which Helen, her possessions, and half the goods in the city would be given to the Achaians (111-
121). It is at this point that Hector realizes that he will not be able to make any sort of compromise
with Achilles: Achilles will not show him any mercy or any regard for his status, and will kill him
even if he is unarmed (123-129). This “potential” Achilles, of course, mirrors the actual Achilles
whose behaviour Hector has observed out on the battlefield; here, Hector shows an awareness of
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Odysseus, Hector partially frames his present circumstances through the lens of the

past.

V. Conclusions

The introduction to this chapter claims that this passage is a particularly appropriate
end-point for this thesis as a whole; this is partially because it exhibits all the major
ways in which the narrator embodies thoughts and emotions in his poems. The first
section accordingly shows how the mechanics of Odysseus’ thought processes are
presented using universal conceptual metaphors of containers, object-manipulation,
and personification. It also examined how other Homeric monologues are embodied,
with especial focus on metaphor, simile, embedded narrative, and imagination in
lliad 21; this phenomenon is thus not specific to Odysseus, but is a more persistent
feature of the poems. The next section explored how physiological dimensions of
emotion—movement and heat— provide structure for Odysseus’ experience. In
contrast to this, we see how the canine imagery used of Odysseus in this passage is
sourced in evolutionary concepts in the final two sections; but memory also played a
role in the final section, in which Odysseus uses his past as a framework through

which he can make sense of his present circumstances.

The opening sequence of Odyssey 20 is a complex representation of individual
psychology. In examining this passage, I have shown (first) how brain-body-world
interactions lie at the heart of the Homeric narrator’s presentation of Odysseus’
psychological experiences, and (second) that audiences make sense of these complex
thought processes because they are grounded in universally determined aspects of
human experience. The Odyssey 20 passage demonstrates just how deeply physical,
material, interaction, cultural, and evolutionary modes of experience underlie
presentations of mind in Homer; examining these connections with respect to

insights from cognitive science reveal the extent to which this is the case.

Achilles’ psychological state, and uses this link between his mind and his adversary’s to modify his
behaviour and inform his final decision.
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Chapter Seven: Conclusions, Phenomenologies of Experience

This study has aimed to develop a better understanding of brain-body-world
relationships as they are represented in the Iliad and Odyssey and, based on this
analysis, to establish a more productive framework for reading Homeric
psychological functioning. In doing so, it has borrowed heavily from cognitive
science, which emphasizes the role of physical, interactional, environmental,
evolutionary, and material modes of experience in the development of cognition.
Minds and bodies are intimately connected; engaged in a constant process of
exchange and influence that, having developed over the course of our evolutionary
history, begins from the moment of birth and persists throughout our lifetimes. This
is as true for Homer’s characters as it is for his audiences; this thesis has not only
shown how deeply psychosomatic are his characters’ mental states and processes, but
also how this cognitive life mirrors everyday functioning that is, to some extent,
universally determined. The narrator, in monopolizing on these aspects of
experience, thus presents a phenomenology of experience for his audiences: an
account of psychological functioning that is deeply and inextricably structured by

physiological development and interactions with the world.

The psychology of Homer’s characters is complex, multi-modal, and sophisticated. It
is for this reason that, in preparing this dissertation, I found that focusing primarily
on case studies resulted in a more fruitful, productive account of Homeric cognitive
functioning. Though I made ample reference to complementary passages in the
Homeric corpus, I argued that an analysis of this kind allows us to determine and
appreciate the full range of ways that the narrator constructs his characters’

psychological processes in individual scenes.

The first of these case studies closely examined Idomeneus’ description of battlefield
bravery and cowardice in Iliad 13. While his speech serves a very specific narrative
purpose —as a means of appeasing Meriones —it powerfully elucidates how Homer’s
characters understand the function of nonverbal behaviour as a communicative tool.

In doing so, it first established that Homer’s characters possess fully developed
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theory of mind abilities that they bring to bear in their interactions with others.
Achilles and the heralds both intuit certain mental states and processes based on their
nonverbal behaviour in /liad 1; theory of mind and nonverbal behaviour similarly
play key roles in the embassy scene of Book Nine. Idomeneus, in alluding to a theory
of mind in Iliad 13 that, in a broader sense, is universally possessed by humans and
shaped in the earliest stages of our cognitive development, best articulates the
processes underlying scenes such as these. This description, I argued, is primary
evoked in his use of éxdaivw and diaeidw, which point to the body as an important
component of psychological functioning and as a communicative and didactic tool.
The mind reading tasks undertaken by Homer’s characters, furthermore, are also
those of his audiences who, in using their own theory of mind as they interpret the
poems, reach a more precise understanding of the psychological complexities at play

in the narrative.

I then examined the symptoms characterizing Idomeneus’ cowardly and brave men,
showing how they are formed of psychophysical, neurobiological, and evolutionary
aspects of experience. While the coward’s behaviour is best understood with
reference to fight-or-flight responses in humans and animals, his brave man’s
tenacity, discipline, and eagerness for battle are reminiscent of deimatic behaviour.
The emotional experiences of both men, thus, are determined by evolutionary
pressures; I demonstrated how this is the case with reference not only to scientific
studies of these phenomena, but also to other passages in the Homeric corpus that
establish more explicit links between human and animal behaviour. This chapter
concluded with a discussion of the extent to which the brave and cowardly mens’
bodies occupy the foreground of their experience; I argued that, for the cowardly
man, his body played a more conscious role than that of the brave man, who, in

exhibiting self-discipline and control, experiences his body in a peripheral sense.

Chapter Four examined how Homer’s characters build, maintain, explore, and re-
affirm extended cognitive systems. Using extended and enactive mind theories, I
demonstrated how this was the case for Odysseus, Penelope, and Eurycleia in

Odyssey 19, all of whom exhibit high degrees of intimacy, reciprocity, and co-
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operation in their interactions with each other. This is particularly the case for
Odysseus and Penelope who, in a more specific narrative sense, are renowned for
their like-mindedness. I argued that this defining feature of their relationship is not
only made explicit in their nonverbal behaviour and use of material media, but is also

best explained using modern studies of shared cognition in intimate relationships.

Chapter Five narrowed its focus to Penelope’s mindedness, both in Odyssey 19 and
the poem more generally. It explored, in particular, how internal and external
audiences employ theory of mind abilities in interpreting her behaviour towards her
husband and suitors. In this sense, Penelope is an excellent example of how
audiences negotiate ambiguous mindedness —how they read individual psychology
in the absence of any concrete, reliable knowledge about their thoughts and
emotions. Based on this material, I argued that although the narrator provides us no
clear answers, his presentation of Penelope at key points in the poem demonstrate
how extensively and consistently he expects his audiences to actively interpret the

metaphors, similes, and nonverbal behaviour used to express Penelope’s mindedness.

The final chapter of this thesis examined the opening sequence of Odyssey 20.
Conceptual metaphor, simile, and metonymy played central roles in my discussion,
but especially as they utilized concepts of personification, movement, heat, pressure,
and the natural world in embodying Odysseus’ thought processes. But I also claimed
that it is in this passage that we see the full range of ways in which the Homeric
narrator describes his characters’ cognition. This chapter, thus, also aimed to “tie the
threads” of the rest of my study together; it showed, in other words, how some of the
major themes explored in the previous chapters can provide powerful insight to

individual cognizing in the narrative.

Implications for future research are considerable. First, and as stated above, the
Homeric data is so rich and complex that I have limited myself to focused analysis of
specific passages. As I hope I have shown in my reading of these case studies, it is
possible to uncover a wealth of information about psychological functioning from

scenes such as these; but doing so requires a considerable amount of time and
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attention that, for the purposes of this study, was impossible to give to each passage.
These scenes deserve their own analysis, however; future work could thus show how
cognitive approaches to mind similarly provide us deeper and more precise

understanding of the mechanisms underlying other scenes in the Homeric corpus.

The explanatory potential of cognitive science for the Homeric epics is considerable
and, as recent investigations have shown, broadly applicable to both ancient and
modern texts. Throughout the course of this thesis, I have borrowed from a wide
range of theoretical frameworks in exploring Homeric minds. This was necessary
because, as in the everyday, Homeric cognizing is highly complex; composed of
many overlapping modes of experience. Any representation of cognition in the
poems, therefore, will be important for many different reasons. There is still much
more to be done in each of these areas, however; future research, thus, might also
undertake more extensive studies that focus solely on, for example, shared
remembering, conceptual metaphor, or imagination. In doing so, we might reach a
better understanding of how these concepts operate throughout the entire Homeric

corpus, rather than just as they apply to specific scenes.

This study has consisted of a two-way dialogue: on the one hand, it has aimed to
demonstrate the enormous potential of cognitive science as an explanatory tool for
representations of psychology in literature; and on the other, it establishes the
Homeric poems as a valuable corpus of material that, as an artefact of mind, lends
weight to the findings of scientific survey and analysis. It not only, thus, occupies a
place in dialogue of the ancient world and of the sciences, but also in a wider
scholarly movement—cognitive poetics—which contends that literary minds are as
complex and multi-modal as our own. Throughout this study, I have made reference
to similar analyses of other literary works, showing how presentations of mind in

Homer are comparable to those from other genres and time periods.

This thesis primarily demonstrates how insights from cognitive science shed light on
presentations of psychological functioning in the Homeric poems. It argues that

brain-body-world interactions lie at the heart of the narrator’s presentation of his
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characters’ psychological experiences; it also suggest that audiences make sense of
these complex thought processes because they are grounded in universal, first-person
human experience. The Homeric material is so interesting and important because it
demonstrates just how deeply physical, material, interactional, cultural, and
evolutionary modes of experience underlie presentations of mind in literature. In
examining the connections between the brain, the body, and the world in greater
depth, and with respect to modern studies of cognition, we reach a more precise
understanding of how narrators and audiences conceive of individuals as cohesive
wholes. For Homer, in other words, as in the everyday, “there is no such thing as a

naked brain” (Barrett 2011, 135).
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