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Diener sind wir freilich, aber Diener 
unsterblicher Geister, denen wir den 

sterblichen Mund leihen: was 
Wunder, daß unsere Herren stärker 

sind als wir? 

Ulrich von Wilamowitz-Moellendorff, 
Was ist Übersetzen? 

 

 

 

INTRODUCTION 

 
In the poetry collection Abwāb ilā al-Bayt al-Ḍayyiq (1990) by Buland al-Ḥaydarī (1926-

1996) – a Kurd born Iraqi poet, who lived in exile from 1963 until his death – there is a poem 
entitled al-Madīna allatī ahlakahā al-ṣamt (The city which the silence destroyed), in which the 
myth of the fall of Troy is alluded to, in order to describe metaphorically the state of 
devastation in Baġdād under Ṣaddām Ḥusayn’s rule: «Troy, that forgotten female prisoner / 
Between the corpse and the nail. / Troy – the Greeks never besieged her; / The Persians never 
seduced her. / She has never been lured away by any storm or fire. / […] Troy died because of 
a wound inside us, because of a wound inside her, / Because of a blind silence that tied her 
children’s tongues. / Troy, the silence killed her. / We have nothing inside her; she has nothing 
inside us save death, / Nothing but the corpse and the nail».1 

Al-Ḥaydarī’s poem is only a tiny example of the many forms of modern and contemporary 
Arabic reception of ancient Greek poetry, including Ṭāhā Ḥusayn’s translations of some of 
Sophocles’ tragedies, Sulaymān al-Bustānī’s version of the Iliad in verse, and the reuse of 
elements of classical theatre by the Arab playwright Tawfīq al-Ḥakīm, to mention only the 
most famous instances. 

But if we look back to the time when readers from the Islamic world were first consciously 
and actively confronted with Greek culture, we observe that the reception of poetry was not 
nearly as far-reaching as it was in the Nahḍa period. In the first centuries of the ʿAbbāsid era, 
in the context of the so-called translation movement, pagan Greek poetry was indeed 
relegated to the margins of Arabic-speaking intellectuals’ interests. This is primarily evidenced 
by the dearth of translations of Greek works in verse or sections of them. 

Yet, reception does not only pass through the channel of passive translation – which 
nevertheless remains an important conduit, as well as the most concrete and evident proof of 
the transmission of a work and its content from one language to another –, but it also takes 
place through forms of active adaptation of texts and ideas. However, even looking at the 
phenomenon from this perspective, we can only rely on a few scattered testimonies attesting 
to direct or indirect knowledge of elements of Greek poetic heritage. 

 
1 al-Ḥaydarī 1990, 45-49 (Ar.); English transl. in Snir 2013, 213-215. 
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It follows that the reconstruction of the Arabic reception of pagan Greek poetry in the 
ʿAbbāsid era is a challenging task, made difficult by the limited scope and fragmentary 
character of the sources at our disposal. Such an inquiry is made even more delicate by the 
very nature of its object of study. According to a famous remark by Robert Frost, poetry is what 
gets lost in translation. Indeed, any translator of a work in verse requires not only a 
philological knowledge of the source language, as Wilamowitz advocated in his essay Was ist 
Übersetzen? – which formed the introduction to his 1891 German edition and translation of 
Euripides’ Hippolytus –, but also an artistic quality that enables him to grasp and interpret the 
extra-textual element. To do so, the translator is often forced to depart from the source text, 
and to become a poet himself, even though he thereby “betrays” the original. It is inevitable 
that any attempt at translation that renounces this ambition may appear disappointing and 
inferior to the source text. Every translation of poetry, therefore, brings with it an unresolvable 
dilemma. Although these considerations have limited bearing on a historical investigation 
such as the one we propose to make here, the problem of poetry’s untranslatability cannot be 
overlooked, since some Arabic-speaking learned men, who were spectators of the translation 
movement, show a similar awareness to contemporary scholars about this matter. A 9th-
century translator, Iṣṭifān ibn Basīl, declares himself dissatisfied with his own version of 
certain Greek verses because the alteration of their form through translation blots out their 
special splendour and corrupts their content. The Baṣrian polymath al-Ǧāḥiẓ argues that 
Arabic poetry cannot and should not be translated because the removal of its rhythmic and 
metrical structure in translation compromises its beauty and artistic quality, and also affects 
its content. The words of these two authors are incredibly similar to those written by Dante a 
few centuries later in the Convivio (I, VII, 14-15), where he states that the translation of verse 
implies the breaking of the musaic bond between form and content that determines its 
sweetness and harmony, which is why in his time Homer’s poetry had not been translated into 
Latin or any other language and the Hebrew-into-Greek and Greek-into-Latin versions of the 
Psalms were unsatisfactory.2 Finally, in his Kitāb al-ḫarāǧ wa-ṣināʿat al-kitāba (The Book of the 
Land-Tax and the Craft of Writing) the 10th cent. litterateur Qudāma ibn Ǧaʿfar writes that 
according to some Greek poets, when poetry is rendered from their language into Arabic, it 
becomes representation (ṣūra) of poetry, only its content survives and the master in doing so 
is a mean man.3 The testimony – of which I have not found a parallel in the Greek sources and 
which could be a free reworking of Qudāma himself – seems to restore a fragment of an 
intellectual debate that was common to Greek-speaking, perhaps Byzantine, scholars as well 
as Arabic-speaking ones. One might wonder whether this intellectual debate influenced the 
lack of attention paid to poetry by translators and their patrons. The importance of these 
sources is mainly of a theoretical nature, because they offer an important document for the 
history of translation theory, but they do not constitute sufficient evidence to explain the 
phenomenon of Arabic reception of pagan Greek poetry. The perplexities shown by these men 
of letters cannot have determined – at least not exclusively – an entire phenomenon, and 
should rather be read and compared with other concurrent factors, such as the scarce 

 
2 The parallel with Dante was underscored by Cassarino 1998, 86 and by Serra 2002, 256. The above Arabic 

sources are examined in Chapter 1. 
3 al-Zubaydī 1981, 440.1-2. This passage was noted by ʿAbbās 1993, 26. 



 7 

 

practical usefulness of poetry, the difficulties in understanding and translating poetic 
language, and the cultural background one needs to appreciate the content of the poetic 
heritage of any linguistic tradition. After all, Iṣṭifān ibn Basīl translated verses from Greek 
anyway, even though he was not satisfied with the final outcome, and Dante’s authority did 
not prevent Leontius Pilatus from rendering the Iliad and the Odyssey in Latin prose first for 
Boccaccio and then for Petrarch! Moreover, the phenomenon of reception, as mentioned 
above, does not only pass through the filter of translation. The untranslatability of poetry, 
then, if taken individually, is a false problem, and the question of the transmission of Greek 
poetry into Arabic is decidedly more complex. 

The study presented here aims at reconsidering the phenomenon starting from a survey 
and analysis of the texts, that is, from the inventory and textual examination of the references 
to pagan Greek poetry and of the fragments attributed to Greek poets that are preserved in 
Arabic translation, and from the scrutiny of the documentary evidence useful for this 
investigation. The partial and fragmentary transmission of Greek poetry into Arabic 
throughout the ʿAbbāsid period took place essentially indirectly, through two main channels, 
which will be the focus of our investigation. The first is made of the poetic quotations that are 
included in works of philosophy, science and medicine translated into Arabic, among which 
we have chosen to deal with the Corpus Aristotelicum. The second channel of transmission is 
doxo-gnomological literature, which, by its nature, offers mostly spurious sayings attributed 
to Greek poets and is characterised by a stratified, intricate, and multilingual textual tradition, 
so that the Greek origin of some fragments is doubtful and the influence of other traditions, 
such as Syriac and Persian, can be assumed. 

The data that will emerge from the analysis of such a large corpus of texts will guide us in 
interpreting and placing the phenomenon within the broader framework of the Arabic 
reception of Greek heritage. 
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NOTE ON TRANSLITERATION AND ABBREVIATIONS 

 
When transliterating Syriac terms, we followed the conventions of European scholarship 

and the East Syriac tradition of pronunciation for vocalisation. For the transliteration of 
Arabic words and syntagms, we mostly applied the rules of the Deutsche Morgenländische 
Gesellschaft (DIN 31635 standard). For the transliteration of proper nouns, we have limited the 
insertion of vowels as much as possible, except where necessary for pronunciation purposes. 

For most Arabic authors we have provided the date of death according to the conventional 
system, i.e. Muslim hiǧrī followed by the mīlādī equivalent, separated by a slash. 

The passages of the Greek authors quoted are expressed according to the abbreviations of 
the LSJ, except for cases more extensive references were needed for the sake of clarity. 

To indicate the works of the Greek commentators of Aristotle published in the volumes of 
the Commentaria in Aristotelem Graeca (CAG) we have used the following system: CAG, 
Roman numeral in some cases followed by Arabic numeral to indicate the volume, page and 
line number separated by a dot, name of the editor. 

Similarly, the works of Galen published in the Corpus Medicorum Graecorum (CMG) are 
indicated as follows: CMG, Roman numeral followed by Arabic numeral(s) to indicate the 
volume, page and line numbers separated by a dot, name of the editor. In some instances, 
reference has also been made to the Kühn edition (Claudii Galeni Opera Omnia). 

We have adopted abbreviations for the most frequently cited sources in the textual 
analyses of Chapters 2 and 3, that are explained in the tables placed at the beginning of each 
chapter. 

The most common abbreviations used throughout the text are listed below: 
 

(in) mg. in margine mid. middle 
ad loc. ad locum MS/MSS manuscript(s) 
app. apparatus n. / nn. notes 
ca. circa no. /nos. number(s) 
cent. / cents. century / centuries om. omittit 
ch. chapter p. / pp. page(s) 
coni. coniecit par. /parr. paragraph(s) 
corr. correxit, corrected r. regnavit 
d. died ref. /refs. reference(s) 
ed. edited, edition rev. revised, review 
fl. floruit s.l. supra lineam 
fol./fols. fiolio(s) tempt. temptavit 
fr. /F/frs. Fragment(s) transl. /transls. translated, 

translation(s) 
l./ll. line(s) v./vv. verse(s) 
lit. literal(ly) 

 

 

Where not specified, translations of Greek, Arabic and Syriac texts are mine.
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1 
 
 

PAGAN GREEK POETRY IN THE ʿABBĀSID PERIOD  

TRANSLATION ACTIVITY 

 
 
 
 

1.1 Status quaestionis 
 
The history of the Arabic reception of pagan Greek poetry is mostly made up – to put it in 

Le Goff’s words – of silences and vides, and the fragmentation and scattering of its pleins make 
it difficult to reconstruct a complete and unitary picture.1 The primary objective of this study 
is to collect and present the relevant fragments to recreate what is left of this picture. 

In the season of intense translation activity from Greek – as well as from Syriac, Middle 
Persian and possibly other languages – into Arabic that falls under the all-encompassing name 
of ʿAbbāsid translation movement statesmen and intellectuals cultivated a keen interest in 
secular forms of knowledge, which were imported and studied from Arabic versions of works 
on astronomy, astrology, medicine and pharmacology, philosophy, mathematics, mechanics, 
optics, occult sciences, music theory, natural sciences and agriculture.2 Some branches of the 
Greek heritage were more neglected than others, and among them was poetry. 

For the 9th-10th cents., the heyday of the translation movement, full and direct versions of 
the Greek poetic heritage – in the strict sense and in the definition of poetry employed here – 
are not preserved, nor attested in the canonical bibliographic sources for this kind of 
investigation (e. g., Ibn al-Nadīm’s Kitāb al-Fihrist, Ibn Ǧulǧul’s Ṭabaqāt al-aṭibbāʾ wa-l-
ḥukamāʾ, Ibn Abī Uṣaybiʿa’s ʿUyūn al-anbāʾ fī ṭabaqāt al-aṭibbāʾ and Ibn al-Qifṭī’s Taʾrīḫ al-
ḥukamāʾ). Similarly, considerations explicitly addressed to Greek poetry and poets are quite 
rare in Arabic authors who wrote at the time of the translation movement and in the ʿAbbāsid 
period overall. 

The elements of Greek poetry that have been rendered into Arabic are mostly fragments 
consisting of a handful of verses each, or isolated single verses, transmitted indirectly. 
Completing the picture are a few partial testimonies from which we can infer – sometimes 

 
1 In the introductory essay to the collective work La Nouvelle Historie, edited by Jacques Le Goff for Les 

encyclopédies du Savoir moderne in 1978, Le Goff himself identifies, among the tasks of the new way of making 
history, also the need to interpret historical documentation differently and furthermore argues that: «[…] il faut 
cerner, expliquer les lacunes, les silences de l'histoire et asseoir l'histoire aussi bien sur ces vides que sur les pleins 
qui ont survécu» (quoted from the new edition, Le Goff 2006, 63). 

2 On the ʿAbbāsid translation movement, see the classic study Greek Thought, Arabic Culture (Gutas 1998); 
but also the summary in Daiber 2012, 21-63, the very important observations in Rashed 2006 and an overall 
critical review of the classical narrative in Saliba 2007, 1-72. 
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purely hypothetically – what Arabic-speaking intellectuals knew about Greek poetry, and 
which qualities and characteristics they associated with it and with Greek poets. 

Before tackling the question in depth, a preliminary remark about the object of our 
investigation is needed. Indeed, we cannot enquire as to which elements of Greek poetry have 
been transmitted in Arabic of Greek poetry, and how, without having first defined what we 
mean by Greek poetry. Although the answer might seem obvious from an empirical 
standpoint, appealing to our experience as students and readers, it is far from simple. It 
confronts us with questions of a formalistic-conceptual as well as literary-historical nature, 
including defining what a poetic text is in itself – deluding ourselves that there can be a 
univocal definition –, settling on how poetic genres should be segmented and questioning the 
legitimacy of the traditional classifications of genres as well as the canon of poets we take for 
granted.3 However, neither the discussion nor the resolution of these questions pertains to our 
research, as our only purpose here is to circumscribe a field of inquiry. Therefore, we will stick 
to a completely conventional categorization, and to do so we will take our cue from a very 
famous passage in Aristotle’s Poetics. 

In Po. 1447b 16-20 Aristotle points out that meter is not a sufficient criterion for the 
definition of poetry and criticizes whoever calls those who wrote about medicine and science 
in verse poets, «but except for meter there is nothing in common between Homer and 
Empedocles. So, it would be fair to call the former a poet, the latter a nature philosopher rather 
than a poet». Without examining the implications of this statement and the areas of Greek 
poetry that remain uncovered by the theorisation developed in the Poetics,4 our selection 
follows Aristotle’s paradigm. That meter cannot be a sufficient criterion for the purposes of 
our analysis is evident simply by the fact that Greek meter is lost in translation and the Arabic 
renderings of the poetic fragments that concern us are all in prose. Accordingly, based on 
Aristotle’s words, we can exclude from our field of investigation all scientific, medical and 
philosophical production in verse, sometimes collectively referred to as didactic poetry.5 
Given their content and the insignificance of the metrical form in the outcome of the 
translation, these kinds of texts does not pose the same type of problem as those limited to 
our investigation. 

Of course, fragments of the so-called poet-philosophers, namely Parmenides, Empedocles, 
and Xenophanes – whose poems, by the time of the ʿAbbāsid translation movement, had 
probably already been lost –, do survive in Arabic, either because they are quoted by other 
Greek authors whose works were translated into Arabic (especially Aristotle, but also others 
such as Ps. Plutarch in his Placita philosophorum) or because their doctrines and the sayings 
attributed to them are reported in Arabic doxo-gnomological sources. The gnomological 
tradition has also transmitted an anonymous version of the Golden Verses by Pythagoras – 
perhaps dating back to the second half of the 9th cent., and, as Daiber assumes, translated 

 
3 The debate, which borders on the theory of literature, is very rich and still lively, so I refer to the issues 

touched by Rossi 1971. The non-univocity of these categories already emerges in the discussions of Alexandrian 
philologists, such as the case mentioned by Bruno Gentili of the dispute between Callimachus and Aristarchus 
on Bacchylides’ Kassandra, a paean according to the former and a dithyramb in the latter’s opinion. See Gentili 
2006, 65 and 66 n. 43 for further fundamental studies (most of which, however, focus on lyric poetry). 

4 Some observations on this subject can be read in Halliwell 1986, 253-285. 
5 See the entry Didactic Poetry by Reinhold F. Glei in Brill’s New Pauly (2006). 
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together with Iamblicus’ commentary –, preserved in Miskawayh’s al-Ḥikma al-ḫālida, in the 
Muntaḫab ṣiwān al-ḥikma and in al-Anṣārī’s compilation Ādāb al-falāsifa, which includes 
materials from the homonymous work by Ḥunayn ibn Isḥāq.6 Allegedly the Phenomena by 
Aratus of Soli was translated into Arabic – perhaps in the lemmata of an ad hoc commentary 
–7  in the first decades of the 9th cent. for Ṭāhir ibn Ḥusayn (d. 207/822-823), general of al-
Maʾmūn and governor of Ḫurāsān, as stated in Agapius’ Kitāb al-ʿunwān (The Book of the Title).8 
Of this version, now lost, traces remain in the Kitāb fī taḥqīq mā li-l-Hind min maqūla maqbūla 
fī l- ʿaql aw marḏūla (Book of the Verification of What is Said About India) by the eclectic 
scientist al-Bīrūnī (d. ca. 440/1048). The latter reports two passages by Aratus’ Phenomena (a 
literal translation of vv. 1-10 and a paraphrase of vv. 96-134), both accompanied by words 
quoted from an anonymous (Greek) commentator of Aratus’ writing.9 In addition to these, 
mention should be made of the Arabic version (perhaps produced from Middle Persian) of 
the Pentateuch by Dorotheus of Sidon (1st cent. AD), an astrological poem in hexameters, lost 
in Greek,10 and Andromachus’ poem, a theriac recipe in elegiac couplets transmitted through 
the Arabic version of Galen’s De theriaca ad Pisonem.11 

However, we have not examined the Arabic reception of these authors and works. Among 
the poems that fall into the didactic genre, I have decided to exceptionally include in my 
analysis Hesiod’s Works and Days – sometimes presented as an epic poem –, because, despite 
its final part being prevalently didactic, it still remains a sapiential poem with a preceptive 
structure, and some of its verses can be considered examples of gnomic poetry. For the rest, 
we have dealt with works belonging to the canonical genres of pagan Greek poetry, especially 
the epic, lyric (choral and monodic), elegy, iamb and theatre. Due to the typology and dating 

 
6 In addition to the version of the Golden Verses transmitted by these sources, which is frequently quoted in 

Arabic literature, there is a translation of a lemmatic commentary attributed to Iamblicus (published by Hans 
Daiber in 1995) – a quotation from the latter is also contained in al-Anṣārī’s Ādāb al-falāsifa – and an Arabic 
summary by Ibn al-Ṭayyib of a commentary ascribed to Proclus (edited by Neil Linley in 1984). On the Arabic 
tradition of these texts see Rosenthal 1941a and 1941b; Daiber 1994, 4985; Baffioni 1994a; Wakelnig 2014, 37-39. 

7 Ullmann 1972, 278. 
8 See the interpretation given by Honigmann 1950, who convincingly argues that the Arabic Arṭs is not a 

transliteration for Eratosthenes –as interpreted by Vasiliev and Pirone – but stands for Aratus. The passage from 
the Kitāb al-ʿunwān (which we will return to in a moment) can be read in: Vasiliev 1910, 677.1-6 = Cheikho 1912, 
60.21-61.4; translated into Italian in Pirone 2013, 106. 

9 al-Bīrūnī 1958, 74.9-75.10 (Ar.) = Sachau 1910, I 97-98 (En.), al-Bīrūnī 1958, 322.5-323.17 (Ar.) = Sachau 1910, I 
383-385 (En.). See Rosenthal 1941a, 104 n. 1 (I was not able to consult the MS mentioned by Rosenthal). Both 
citations have been examined by Kraemer 1956a, 270-279, who focused on the commentary on the first passage 
since it contains a quotation from Homer. See also Mavroudi 2020, 459. Aratus is quoted twice in the Arabic 
version of Ps. Plutarch’s Placita philosophorum, I 6, 6 (= Daiber 1980, 110.22-26, where he is alluded to as «the 
poet») and II 19, 3 (= Daiber 1980, 154.12-15). 

10 The Arabic text has been edited by David Pingree in 1976. See Kraemer 1957, 511-516; Cottrell, Ross 2019. 
11 The authenticity of this Galenic treatise is debated. In the Greek tradition the poem covers paragraphs 6-7, 

whereas in the Arabic version it is moved to the end. The text has been edited by L. Richter-Bernburg in his 1969 
doctoral dissertation. The same recipe in verses is preserved in the Greek text of Galen’s De antidotis (I, 6), but 
its Arabic translation, to this day, has not been recovered (See Ḥunayn’s Risāla ilā ʿ Alī ibn Yaḥyā fī ḏikr mā turǧima 
min kutub Ǧālīnūs bi-ʿilmihī wa-baʿḍ ma lam yutarǧam: Lamoreaux 2016, 91 para. 86 [Ar.], 90 [Engl.]). See also 
Boudon-Millot 2010; Leigh 2016, 5-7; Boudon-Millot 2017. 
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of the sources from which this part of Greek literature was transmitted into Arabic, we have 
mostly encountered fragments of poetry from the archaic and classical periods. 

Even Christian Greek poetry – although the distinction between pagan and Christian is 
sometimes blurred and dictated primarily by methodological requirements –12 has remained 
outside the scope of our examination in light of a number of considerations. As is well known, 
the translation movement of the ʿAbbāsid era had a distinctly secular vocation, which is not 
to say that translations into Arabic did not also include works written by Christian authors or 
consulted by Christian readers, but what was generally translated were non-religious writings. 
Among the Arabic versions produced in this context, I have found no traces of transmission 
of Christian poetry, with the exception of a few fragments of the carmina of Gregory of 
Nazianzus. However, the translation activity carried out mainly in Baġdād and in a few other 
cultural centres of the caliphate was not an isolated phenomenon, but rather one of several 
multilingual translation endeavours whose relations and interactions have not yet been 
closely examined. For instance, in the monasteries of the Eastern Mediterranean and 
Mesopotamian area (Palestine and Sinai, Antioch, Syria, Iraq, Egypt), translations were made 
from Greek, but also from Syriac, Coptic, Latin and Hebrew, into Arabic of patristic and other 
works, which have been partly preserved, only minimally edited and even less studied, in a 
centuries-old tradition dating back at least to the very same cents. of the ʿAbbāsid translation 
movement.13 This branch of the discipline still remains largely unexplored. 

That pagan Greek poetry so defined has had a marginal position within the translation 
movement is a well-known fact, having been only partially studied in some of its significant 
aspects, such as the reinterpretation of Greek theatre through the Arabic version of Aristotle’s 
Poetics and the Arabic Homer, but it has never been the focus of a specific and systematic 
investigation. Three salient features of the phenomenon are usually identified, namely the 
dearth of testimonies, a general lack of interest and profound misinterpretations of the 
sources containing fragments of and/or dealing with Greek poetry. These are indeed 

 
12 See for instance Agosti 2009. 
13 See Treiger 2015 and the introduction to the recent study by Roggema and Treiger 2020, Patristic Literature 

in Arabic Translation (pp. 1-14). The latter aims to be a benchmark and a starting point for new research (see the 
fundamental Bibliographical Guide to Arabic Patristic Translations and Related Texts at the end of the volume). If 
we had extended our investigation to Greek Christian poetry we would have had to deal with Arabic versions of 
parts of the Bible in verse (e.g., the Psalms and the Song of Songs to name the most famous), as well as the 
Akathistos to Mary (see Treiger 2015, 193 n. 23 and Peters 1940) and others, but the survey would have been only 
partial since several texts remain unpublished. Further research in this area could reveal interesting material for 
the purposes of our research, since Christian authors also refer to the classical heritage and in particular to pagan 
poetry. For instance, Gregory of Nazianzus includes various references in the orations 4, 5, 39 and 43, which were 
discussed in a commentary focused on their mythological content (including episodes of the Epic Cycle), written 
in the 6th century by ps. Nonnos. Parts of the scholia to oration 4 are preserved in Syriac (edited by Sebastian 
Brock in 1971) and some scholia in Armenian and Georgian translation (see Coulie 1998 and Mavroudi 2020, 467-
468 for an overview) and it is not excluded that some parts were also translated into Arabic together with 
Gregory’s orations (Jacques Grand’Henry has been working incessantly on their Arabic tradition since the 1980s). 
Another extremely interesting work that should be studied in parallel with the gnomological sources that shall 
be discussed in Chapter 3 is the Kitāb al-rawḍa (The Garden) by ʿAbdallāh ibn al-Faḍl al-Anṭākī (d. after 1052), a 
prolific translator and theologian from Antioch. This writing has been recognized as a translation of the sacro-
profane florilegium Loci communes by Ps. Maximus Confessor. The Arabic texts remains largely unedited. See 
Treiger 2011, 100-103. 
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inescapable aspects, but without verification based on textual evidence one runs the risk of 
unduly absolutizing them.14 In fact, those scholars who have inquired into the characteristics 
and reasons for this marginality have relied on a partial sample of data, whereas the only 
modern study that devotes wide-ranging considerations to this phenomenon, the Malāmiḥ 
yūnāniyya fī al-adab al-ʿarabī (first edition 1977, second edition 1993) by Iḥsān ʿAbbās, has 
received almost no response in the West, substantiating a well-founded fear expressed by 
Joseph van Ess 40 years ago.15 

My research therefore aims to fill this gap in the scholarly tradition by offering a 
comprehensive study of the Arabic reception of Greek poetry in the context of the translation 
movement and the tradition it set off. The primary objective is to collect as much data as 
possible to reconstruct a sufficiently reliable picture in order to re-examine the question as a 
whole. To do so, we will investigate the two main forms of transmission of Greek poetry into 
Arabic. The first is references to poets and poetic compositions16 and the quotations of verses 
contained mostly in scientific, medical and philosophical treatises preserved in Arabic 
translation. This point will be explored further in Chapter 2. Since surveying all the fragments 
that fall into this category would require an effort that exceeds the limits of our research,17 I 
have focused on the Corpus Aristotelicum, which has undoubted advantages in terms of 
breadth and number of references relative to the text they are part of compared to any other 
group of Greek works that have reached the Arabic speaking world. An additional advantage 
over the other major Greek body of work that has been rendered into Arabic – i.e., Galen’s 
oeuvre – is the variety of translations. In fact, almost all extant Arabic versions of Galen’s 
treatises come from the circle of Ḥunayn ibn Isḥāq and are therefore very homogeneous in 
terms of translation style. Moreover, Ḥunayn, as we shall see later, had an exceptional 
knowledge of Greek culture and also shows a rare interest in certain aspects of Greek poetic 
heritage. Thus, restricting our investigation to the works translated under his leadership 

 
14 In particular, the question of lack of interest is posed in excessively radical and generalized terms. See, for 

example, the assessment (which requires verification) made by Peter Brown in his fundamental work The World 
of Late Antiquity:  «Christian clergyman eventually passed Aristotle, Plato and Galen on to the Arabs; but in the 
medieval Near East, Christian and Muslim alike chose to remain ignorant of Homer, of Thucydides, of Sophocles. 
It was the end of a millennium of literary culture» (Brown 1971, 186; italics mine), already quoted in Watt 1993, 47 
n. 9. 

15 Van Ess 1980, 144. The other major linchpin in the history of studies on the Arabic reception of Greek poetry 
is Jörg Kraemer’s 1956 article Arabische Homerverse, which had a wide following but which is focused on the 
reception of a single author. 

16 The survey does not include references to poetry as an art, considerations on the status of poets in general 
or discussions of poetic genres as they do not pertain to our main question, namely which elements of – and how 
– pagan Greek poetry was transmitted in Arabic. 

17 Although we have endeavored to provide an overall picture of this phenomenon, our survey of Greek 
references is incomplete and inevitably selective. In addition to the Arabic translations of the Galenic corpus – 
into which we will make some forays in this first chapter – and other medical, scientific and philosophical 
treatises containing fragments of Greek poetry, further references and quotations, some spurious, can be found, 
for instance, in: the Arabic Ps. Platonic treatise Kitāb al-Nawāmīs (a reference is also quoted in Ibn Abī Uṣaybiʿa’s 
ʿUyūn al-anbāʾ fī ṭabaqāt al-aṭibbāʾ, online edition Savage-Smith, Swain, van Gelder 2020, ch. 7.2.2); al-Fārābī’s 
Ǧawāmiʿ Kitāb al-Nawāmīs li-Aflāṭūn; the ouvre of Ǧābir ibn Ḥayyān (see Kraemer 1956a, 279); the Latin-into-
Arabic Historiae adversus paganos by Orosius (see ʿAbbās 1993, 99-102); the Arabic Life of Secundus the Silent 
Philosopher, and others. 
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would allow us to assess what he and his collaborators knew about Greek poetry, but would 
not warrant extending our considerations to the phenomenon of reception as a whole. On the 
contrary, the Arabic versions of Aristotle’s treatises available to us are very heterogeneous. 
They were produced over a period of time that spans the entire translation movement, from 
the decades between the 8th and 9th cent. to the late 10th cent., by different translators with 
varying degrees of command of the Greek language and familiarity with the more specific 
aspects of Greek culture. 

The second transmission channel of pagan Greek poetry is gnomological literature. As we 
shall discuss in Chapter 3, the Arabic collections of wise sayings and anecdotes adapt and 
integrate materials of different provenance, partly taken from Greek sources. As in the case of 
the first transmission channel, the poetic fragments of this type of sources have been surveyed 
here as exhaustively as possible. Most of these are spurious sayings (with very few exceptions 
of authentic verses) and anecdotical reports on the personalities of the main Greek poets, yet 
they help contribute to the image intellectuals of the Islamic world associated with the names 
of Greek poets, albeit in the form of popular philosophy. 

Since our entire investigation is based on an indirect and fragmentary process of textual 
transmission, we shall use “fragment”18 as a blanket term, even when referring to Arabic 
versions of verses from Greek poems that have come down to us directly and in their entirety 
– one example being Homer’s Iliad and Odyssey –, in order to emphasize the modes and 
outcomes of the transmission of Greek poetry into Arabic. 

Alongside these “textual” channels, we can also imagine a third form of transmission, 
which is the oral circulation of ideas, narratives, reports on authors and even textual 
fragments through exchanges and contacts between intellectuals. Although we are aware of 
the pitfalls of the so-called theory of the voie diffuse – «useless at best (minimalist position) 
and misleading at worst (maximalist position)» –,19 for some of the testimonies investigated 
especially in this chapter (Ḥunayn’s knowledge of Homer’s verses and perhaps the tale 
reported by al-Iskāfī), it is reasonable to postulate an at least partially oral tradition. 

Though our main focus is on the Arabic reception of pagan Greek poetry, such an 
investigation cannot be separated and isolated from other linguistic traditions that exerted a 
more or less marked influence on Arabic literature. Therefore, we shall refer in some cases to 
the mediation of Middle Persian in the transmission of some texts of Greek origin – an Iranian 
influence in some fragments reported in Appendix 2 cannot be ruled out – and especially to 
the role of «accidental intermediaries»20 played by the Syriac versions of some Greek works 

 
18 Laurent Gourmelen says the following about the fragment (Gourmelen 2007, 111): «Lorsqu’une œuvre 

littéraire ancienne est perdue dans son intégralité, il est d’usage de nommer «fragment» tout texte postérieur 
permettant d’en prendre connaissance, d’une manière ou d’une autre. Il peut s’agir de simples allusions, de 
résumés, de paraphrases, de discours rapportés au style indirect ou au style direct. En dépit de leur apparente 
hétérogénéité, ces différents types d’énoncé illustrent les diverses modalités que peut revêtir dans l’Antiquité le 
phénomène de la citation. De fait, tout fragment peut, a priori, être considéré comme une citation, même si le 
statut précis de cette dernière semble parfois incertain et délicat à définir», echoing the useful observations by 
Darbo-Peschanski 2004a, 13-19 and Darbo-Peschanski 2004b, 291-293. 

19 See the discussion in Gutas 1994, 4944-4949 (the quotation is taken from p. 4948), with a reconstruction of 
the history of studies and further bibliography. 

20 Takahashi 2015, 66. 
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that have also been translated into Arabic. In fact, many of the versions examined in Chapter 
2 were based on Syriac Vorlagen – in most cases lost – or by Syriac-speaking Christian 
translators in whose versions we may observe the interference of the mother tongue with the 
language of translation. Similarly, some of the fragments analysed in Chapter 3 are also 
attested in parallel Syriac sources even though no interaction between the two textual 
traditions can be proven. Finally, the examination of both Syriac and Arabic reception of some 
Greek works – including the very meagre forms of reception of pagan poetry – allows us to 
gauge the continuity of some tendencies in the selection and transmission of texts, as well as 
the weight that some reading practices (especially scholastic ones as we shall see) had in 
determining their survival in multiple linguistic traditions.21 

In his influential study Das Fortleben der Antike im Islam, Franz Rosenthal devotes a section 
to the elements of classical literature and art of which traces remain in Arabic sources, 
translating some passages of extreme interest, such as the narration of the conquest of Troy 
in al-Iskāfī’s Kitāb luṭf al-tadbīr to which we shall return at the end of this chapter. Rosenthal 
rightly observes that «the little that was known of Homer, Hesiod, Pindar, the tragedians, 
Aristophanes, etc., was known indirectly, for instance, through the works of Aristotle and 
Galen and gnomic literature»,22 a statement that is fully confirmed by the results of this 
investigation. He then points out that narrative topoi, legendary motifs, and forms of popular 
wisdom survived in Arabic. He also addresses some highly problematic aspects of the 
tradition, namely the possibility that Greek literature may have exerted a tacit influence on 
indigenous Arabic production, even leading to formal innovations such as the creation of new 
literary genres. Assuming such a perspective of enquiry means opening up complex, 
sometimes indemonstrable and potentially unresolvable questions, as well as treading on a 
slippery slope where it is perhaps unsafe to venture even for those with long-time experience 
in the study of ancient literary traditions (and not only of Greek and Arabic literatures). 
Indeed, the risk of relying on an unjustified diffusionism with Greek-centric drifts is always 
around the corner. Rosenthal refers to a line of research that had resonance especially in the 
1940s and 1950s with von Grunebaum's studies and that today seems almost completely 
abandoned.23 If we confine ourselves to poetry, von Grunebaum assumed, on the basis of 
scholars who had preceded him, that some themes and forms of Arabic poetry depended on 
Greek patterns, such as erotic and descriptive Arabic poetry. One of the privileged fields of 
application of this approach was the search for Greek influences in the composition of the 
One Thousand and One Nights, not only in the adaptation of some motifs, but also in the 

 
21 Much has been written on the continuity and relations between Syriac and Arabic translation activity. Clear 

and concise presentations can be found in Diaber 1986, Gutas 1998, 20-22, Diaber 2012, 44-49 and Takahashi 2015. 
See also Conrad 1999. As Takahashi states: «the Syriac reception of Greek philosophy and other sciences 
facilitated, and in many ways determined the course of, the reception of the same sciences in Arabic» (Takahashi 
2015, 67). See also Takahashi 2015, 81-82 on the neglected genres of poetry, oratory and classical historiography 
in both Syriac and Arabic reception of the Greek lore. For the traces of a transmission of Greek historiography in 
Arabic see also Di Branco 2009, 15-36. 

22 Rosenthal 1975a, 255 (English edition; the German original was published in 1965). 
23 A similar perspective has been taken recently (2006) by Miklós Maróth in the introduction to his edition 

of the Epistolary Novel between Aristotle and Alexander, where (p. 10) he argues for a Greek component in the 
formative stage of adab literature. His position has been strongly criticised in Gutas 2009, 67 and n. 44. 
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structural affinities between the Greek novel and the Arabic love romance as potential clues 
that the latter was indebted to the former.24 In particular, as far as poetry is concerned, some 
scholars have identified similarities between some narrative cores of the Homeric poems and 
the Arabian Nights, suggesting a full-fledged dependence.25 The most emblematic case is 
represented by the similarities between the episode of al-Sindibād and a giant one-eyed 
cannibal (whom the sailor manages to blind with a burning log) in his third voyage and the 
myth of Polyphemus in Homer’s Odyssey, now interpreted as an indication of independent 
derivation from common folkloric materials that were widespread in the ancient Near East.26 

Thus, due in part to the effective marginality of Greek poetry in the context of the 
translation movement, and in part to the loss of a number of sources that is typical of any 
centuries-long process of textual transmission, the testimonies on which we can rely for our 
investigation are few, scattered and fragmentary, and in many respects disappointing for the 
purposes of historical reconstruction. This has made the search for the factors that might 
account for the phenomenon particularly difficult, and led scholars to formulate 
interpretative theories based on little data and many inferences e silentio, which, although 
logically well-argued and even convincing in themselves, are sometimes found repeated in 
secondary literature with little awareness of the fragility of the foundations on which they rest. 

For example, considerable emphasis has been placed repeatedly on a passage from the 
Kitāb al-ḥayawān by al-Ǧāḥiẓ (d. 255/869), which does not explicitly pertain to the object of 
our investigation, but which scholars usually resort to in their interpretation thereof. In it al-
Ǧāḥiẓ states that «only the Arabs and the people who speak Arabic have a correct 
understanding of poetry. Poems do not lend themselves to translation and ought not to be 
translated. When they are translated, their poetic structure is rent; the metre is no longer 
correct; poetic beauty disappears and nothing worthy of admiration remains in the poems».27 
The author lays out a theorisation of the untranslatability of poetry for all intents and 
purposes, limited however to the Arabic poetic heritage without any mention of the Greek 
one. I am therefore not entirely convinced that we are entitled to extend al-Ǧāḥiẓ’s 
considerations to the opposite case, and thus to ours.28 In the section from which this passage 
is taken, in fact, the intellectual discusses the limits of translation and translators as well as 
what is good and useful to translate and what is not. Only when he speaks of what is 
translatable or has been translated does he refer to versions from other languages (Greek 

 
24 Rosenthal 1975a, 255. See the studies by von Grunebaum 1942 and 1953, 294-319; the matter is summarised 

in the entry Greek Literature in The Arabian Nights. An Encyclopaedia (Marzolph, van Leeuwen 2004, II 575-576, 
with further bibliography). 

25 See in particular Chauvin 1899. However Galland in a letter of 1701 already states that two episodes of the 
One Thousand and One Nights – the character of Queen Lāb who turns her lovers into birds in the tale of Ǧulnār 
and the giant cannibal in the Third Voyage of al-Sindibād – seem to be taken from Homer – specifically from the 
figures of Circe and Polyphemus. See the extract of the letter quoted in Montgomery 1999, 444. 

26 See the inspiring contribution of Montgomery 1999, who concludes: «Indeed I find the arguments for the 
Greek influence on the Nights in general to be flimsy and contrived» (p. 466). See also the entry Homer in The 
Arabian Nights. An Encyclopaedia (Marzolph, van Leeuwen 2004, II 591-592) and Mavroudi 2020, 460-461, 464-
465. 

27 Hārūn 1938-1958, I, 74.14-75.2 (Ar.); Rosenthal 1975a, 18 (Engl.). 
28 Kilito 2003, 207, but these lines are frequently quoted as supporting the theory of poetic autarchy (see 

Infra). 
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above all, but also Persian and Indian) into Arabic, while when he theorises untranslatability 
he refers exclusively to the rendering of Arabic into other languages.29 In addition to poetry, 
al-Ǧāḥiẓ in fact dwells at length on the dangers of attempting to render the Qurʾān and the 
aḥādiṯ into other languages, echoing a debate that was particularly alive at the time, especially 
in muʿtazilī circles.30 In light of this, his words on the untranslatability of poetry seem to be 
understood as a corollary to this major theme, all the more so since al-Ǧāḥiẓ insists on the 
inseparability of poetic form and meaning, equivalent to the essential bond between lafẓ and 
maʿnā, on which the miraculous inimitability of the Qurʾān is grounded in stylistic terms. 
Moreover, behind this passage we can recognize the traditional distinction between al-ʿulūm 
al-ʿarabiyya, which includes the Qurʾān, the aḥādiṯ and poetry, and al-ʿulūm al-ʿaǧamiyya, the 
foreign disciplines imported through translation. In fact, al-Ǧāḥiẓ is concerned with pointing 
out the superior excellence of Arabic poetry, which makes it untranslatable, but says nothing 
about the Greek, which he probably does not consider in the same way superior, and thus 
potentially translatable. 

But even leaving aside the fact that al-Ǧāḥiẓ never mentions Greek poetry, and admitting 
that he was implicitly formulating a universal discourse that could be extended to other 
languages, the passage is still the opinion of one intellectual – who, moreover, never tried his 
hand at translation and who, on the contrary, expressed negative judgments on translation in 
general –, a single voice within a much more articulated and long-lasting phenomenon. It 
cannot therefore be considered sufficient evidence to explain its causes. 

Another account, often read together with that of al-Ǧāḥiẓ,31 and more eloquent for the 
purposes of our research appears in the entry on Homer in the florilegium entitled Muntaḫab 
ṣiwān al-ḥikma, dating from the late 12th to the early 13th cent. The compiler informs us that 
Stephan (that is Iṣṭifān ibn Basīl) translated some of Homer’s verses and adds: «It is known 
that poems lose most of their special splendour in translation and that the ideas expressed in 
them become largely corrupted when the artistic form of the poetry is altered. But 
nevertheless, I have reported below some verses for their eloquence, according to what has 
been described before about every specific meaning and the profound wisdom».32 These lines 
offer a similar testimony to that of al-Ǧāḥiẓ, but they also show that the awareness that poems 
are untranslatable does not constitute a concrete impediment to the translation itself. At 
most, it serves to justify the unsatisfactory outcome of its rendering into Arabic. 

Beyond the speculations on these passages, scholars have attempted to explain the 
phenomenon by resorting to various interpretative propositions, some more convincing than 
others. The limited scope of the sources at our disposal makes it difficult to find definitive 
answers whose validity can be demonstrated beyond the plausibility of the arguments that 
support them. But even leaving this aside, the complexity of a phenomenon such as the 

 
29 For the whole passage: Hārūn 1938-1958, I 78-79; commented and partially translated into Italian in 

Cassarino 1998, 84-97. 
30 See Zadeh 2012, 214-250; see also Cassarino 1998, 95. On this passage see also Vagelpohl 2010a, 260-262. 
31 The two accounts are associated in Rosenthal 1975a, 18 (in the paragraph entitled Poems are untranslatable); 

ʿAbbās 1993, 26 (who also reports the testimony by Qudāma ibn Ǧaʿfar that we have mentioned in the 
Introduction); Cassarino 1998, 85-87, Etman 2008, 145.  

32 Dunlop 1979, 68.1373-1375 (Ar.). Partial English translation in Rosenthal 1975a, 18 (modified). I have 
examined the passage in detail in Chapter 3. 
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translation movement, which involves not only the socio-cultural but also the political and 
economic spheres, does not lend itself to univocal explanations, and indeed can only be better 
understood on the basis of an overall assessment of the many factors that may have 
contributed to its realization. The same applies to the aspect we are concerned with. 

Among the possible explanations that can be put forward, the most solid seem to be those 
grounded in historical-practical reasons. It is indisputable that the first and most important 
principle for selecting works to be translated into Arabic was essentially pragmatic. In fact, 
translations responded to a practical need, which was to make texts accessible and thus 
enable the introduction of new forms of knowledge to be applied in daily life and in 
intellectual debate, as well as tools that would contribute to scientific progress.33 From the 9th 
cent. on, the job of translator became highly professional and extremely well paid. 
Translations from Greek and Syriac into Arabic, therefore, not only met precise study needs 
but were also specifically commissioned. The choice of the works to be rendered into Arabic 
was dictated by the patrons – who sometimes, as we can see from Ḥunayn’s Risāla, also 
established the target language and the translation style –, none of whom was apparently 
moved by curiosity for Greek poetry. The only intellectual who seems to have had any 
inclination towards this is indeed Ḥunayn, who certainly had no use for written translations 
of the texts he intended to read for himself. As far as we know, then, although the sources tell 
us nothing in this regard, Greek poetry was never read and translated with the precise aim of 
acquiring new stylistic models or literary topoi to be adopted in the composition of poetry in 
Arabic. In these terms, the practical applications of poetry appear to be limited, and thus its 
translation would have involved an economic effort unsupported by a stringent concrete 
purpose. In some cases, the poem has just no use outside the context for which it was 
intended. The constant, sometimes allusive and satirical, references of the Old Comedy to the 
political events of 5th and 4th cent. BC Athens make it particularly difficult to understand for 
a non-Athenian audience.34 Not surprisingly, interest in this kind of work soon waned even 
among the Greeks, so that the comedies of Aristophanes that were usually inserted in the 
Byzantine school curriculum were Plutus, The Clouds and The Frogs, that is, his least political 
plays.35 The interests of the patrons were instead directed more towards those ideas and forms 
of knowledge that were easily assimilated in the Islamic context, and in fact this is the 
criterion that guided the selection of the gnomological material in which sayings attributed 
to Greek poets are included, as we shall see in Chapter 3.36 

If we then look at what actually remains of the Arabic version, we cannot underestimate 
the influence of educational institutions and practices in the selection of materials for 
translation.37 This becomes even more visible when we consider the two main channels of 
transmission of the Greek poetry fragments mentioned earlier. Without dwelling in detail on 
the complex and varied process of transmission of the Greek heritage into Arabic, we can say 

 
33 Gutas 1998, 107-120; Rudolph 2004, 12-14. See also Khoury 1987, 165 (who takes up the introduction of al-

Bustānī’s 1904 translation of the Iliad). 
34 See Overwien 2009, 110. 
35 See Markopoulos 2008, 788 (entry Education in The Oxford Handbook of Byzantine Studies). 
36 Daiber 2012, 44. 
37 On these aspects, the Greek education system and on book circulation between the 7th and 9th cents. (with 

a reassessment of the iconoclastic period) see the insightful paper by Mavroudi 2014. 
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that in translated works we find reflected, though not coinciding completely, the study trends 
of Late Antiquity, which we know mainly, though not exclusively, through the school curricula 
of Athens and Alexandria. But of the several late antique higher education curricula, namely 
philosophy, medicine, rhetoric and law, only the first two are truly absorbed in the Graeco-
Arabic translations, albeit with some gaps, such as the great absence of Plato in Arabic. These 
include the Corpus Aristotelicum with part of its commentary tradition, the Neoplatonists, 
treatises on mathematics and astronomy – which completed the philosophical curriculum –, 
and the Corpus Galenicum, together with other writings on medicine and pharmacology. The 
interests of readers of Greek-Arabic translations were oriented towards these disciplines, 
while the rhetorical curriculum, whose syllabus included the study of poetry and poetic 
theory, has practically left no trace in Arabic.38 If we look at the second channel of 
transmission of Greek poetry identified above, we find that even some aspects of the late 
antique and Byzantine primary education systems partially survived in Arabic. The first 
example that comes to mind is a passage from the biography of Ḥunayn, according to which 
the translator was able to recite Homer by heart after a long period spent learning Greek. This 
is exactly what Greek-speaking elementary school students did in Ḥunayn’s time. Moreover, 
collections of wise and witty sayings, which greatly appealed to Arabic-speaking readers as 
evidenced by their popularity in the Eastern tradition, were used in school contexts from the 
earliest years of teaching. Significantly, some of the sayings passed on in Arabic translation 
are attested in the sections on γνώµη (maxim) of the main extant Greek manuals of 
Progymnasmata, sets of written compositions that, at least since the 1st cent.  AD, constituted 
the core of the training of those students who had completed the Grammaticus school.39 Even 
more emblematic is the fact that one of the largest and most homogeneous collections of 
Greek sayings preserved in Arabic translation is a selection of the Menandri Sententiae, i.e., 
the second most read text in ancient primary school after Homer’s verses.40 

A second order of reasons that have been formulated to explain the phenomenon concerns 
the cultural sphere. We shall leave aside for the moment, the specific issue of theatre, that will 
be mentioned in the next section. 

The positions of those who maintain that one of the main obstacles to translation was the 
mythical content of a certain part of Greek poetry, first and foremost epic and drama, are not 
so far-fetched.41 In fact, the fruition of many of the works pertaining to these genres requires a 
basic cultural armamentarium in order to be able to follow the plot and subplots. 
Mythological tales could have aroused some interest in curious readers fascinated by fantasy 

 
38 On these issues see: Westerink 1964; Rosenthal 1975a, 9-11; Würsch 1991, 6-7; Hadot 1998; Roueché 1999; 

D’Ancona 2005, 40-41; Aydin 2016, 41-50; Rudolph 2017, 48-64; Overwien 2019, 9-22. As noted by Rosenthal 1975a, 
10, the works in verse on scientific or philosophical subjects that were translated into Arabic and mentioned 
above (Pythagoras’ Golden Verses, Aratus’ Phenomena, etc.) were read alongside prose writings related to the 
same discipline. 

39 See the entries Progymnasmata by Lucia Calboli Montefusco and Grammaticus by Johannes Christes in 
Brill’s New Pauly (2006). 

40 For an overview see the chapter Menander in schools in Nervegna 2013, 201-251. 
41 Etman 2008, 145-146; Etman 2011, 71-73. However, the tones in which Etman presents the mythological 

component as essential and constitutive of the Greek poetic tradition seem overly emphatic at the expense of 
other poetic genres and forms that do not have a mythological content. 
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and adventure stories, but certainly not in the artistically elaborated and diluted form of 
poetic narration. However, not all Greek poetry is mythological in content, and therefore such 
an explanation can be only partial. I am not sure that mythological material as such could 
constitute an impediment to translation or to any other form of reception because it was too 
distant from the Arabic poetic experience, all the more so if we consider that one of the oldest 
cores of the One Thousand and One Nights (the story of Sindibād) presents traits that can be 
closely compared with an episode from the Odyssey. Certainly, some strands of Greek 
mythology may appear awkward and ridiculous, but there is nothing to prevent softened and 
adapted forms of reception. In this spirit, and according to the principle of selection of the 
bees mentioned by Basil of Caesarea in his Address to Young Men on the Right Use of Greek 
Literature (IV 9), the pagan tradition (and poetry) was recovered by Christian authors.42 

Polytheism, another potential obstacle identified by some scholars and linked in a double 
thread with the question of mythology, is a problem to a certain extent.43 In fact, if one looks 
closely at the treatment of this aspect in the Greek-(Syriac-)Arabic translations, one realises 
that the censorship and monotheisation of the texts is never systematic and in the versions 
one sometimes finds the plural and feminine forms for deities, as well as the transliteration of 
the names of the gods, as in the Greek Vorlagen. Chapter 2 offers an extensive case study in 
this regard. Moreover, if mythology were stripped of its religious significance, then the 
problem of polytheism would be downscaled. 

An objective obstacle to translation, however, is the peculiar difficulty of poetic language.44 
This is not only documented in Ḥunayn’s famous note grappling with the metaphorical 
allusiveness and neologisms of Aristophanes’ usus scribendi, which we will discuss in the next 
section, but can also be seen in the harshness of Sappho's Aeolian dialect or in the specificity 
of Homeric language, evidence of which is offered by some of the fragments examined in 
Chapter 2. 

Finally, some scholars have pointed to an alleged Arab poetic autarchy as a strong 
deterrent to the translation of foreign poetry, finding an explicit stance in the words of the 
above-mentioned passage in which al-Ǧāḥiẓ theorises its untranslatability. In Arabic-Islamic 
culture and society, poetry occupies a position of absolute pre-eminence in multiple respects. 
In particular, the poetic heritage dating to the time of the ǧāhiliyya has been assigned a 
profound identity value. Pre-Islamic poetry was conceived as the first form of expression of 
the Arab community – since its context of composition and fruition par excellence were the 
poetic competitions organised in annual fairs attended by all the Arab tribes –, and therefore, 
as a repository of knowledge and values shared by that community beyond tribal 
particularities. It thus becomes an instrument of social cohesion and an ideal in which to 
search for a sense of belonging to a community. Used in moments of intertribal aggregation, 
the poetry of the ǧāhiliyya era was composed in a supratribal variety of Arabic,45 which 

 
42 See also remarks by Mavroudi 2020, 459. 
43 Etman 2008, 146; Mutfić 2018, 23, but also Bustānī 1904, 64-66; Khoury 1987, 165-166 (who echoes al-Bustānī). 
44 Already pointed out in Khoury 1987, 166 (who takes up the introduction of al-Bustānī’s 1904 translation of 

the Iliad); but also Overwien 2009, 110. 
45 There is no agreement among scholars about what exactly this supratribal variety of Arabic was, and what 

the language varieties spoken in the pre-Islamic Arabia were and how they were distributed. Broadly speaking, 
two main lines of interpretation can be recognised. On the one hand, there are the proponents of the poetic 
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ultimately coincides with the language of the Qurʾān, that is the word of God. Consequently, 
together with the Qurʾān, it has become a linguistic canon to be followed in order to preserve 
and recover the pure Arabic language, and a stylistic and literary model that finds legitimacy 
in the dogma of the miraculous inimitability of the Qurʾān (iʿǧaz), affirming its aesthetic 
excellence and inimitable eloquence.46 Poetic heritage thus becomes the very expression of 
Arabness, not only linguistically but also culturally and ethnically. 

This hypothesis has its charm as well as its own internal coherence, but accepting it fully 
implies imputing to Arab intellectuals extreme pride and an obtuse prejudice that do not fit 
in well with the spirit that animated the centuries-long translation movement. It should 
therefore be weighed with extreme caution together with the other possible concurrent 
causes, because, as Pormann rightly observes, the phenomenon cannot be reduced to «some 
innate philistinism».47 However, the hypothesis of poetic autarchy should not be completely 
discarded – rather, it should be toned down – because a sense of contentment with the 
indigenous poetic tradition also implicitly emerges from certain 10th-cent. classifications of 
sciences such as that which serves as the ordering principle of the Kitāb al-Fihrist by Ibn al-
Nadīm, probably completed in 377/987-988, or that presented in the Mafātiḥ al-ʿulūm (Keys to 
the Sciences) by al-Ḫwārazmī, an encyclopaedia composed shortly after 977. In both works, a 
distinction is in fact made between the al-ʿulūm al-ʿaǧamiyya, the foreign sciences, that is, the 
rational, ancient sciences acquired mostly through translations from Middle Persian or Greek, 
and the al-ʿulūm al-ʿarabiyya, the properly Arabic sciences, which are identified with the 
religious sciences and all disciplines auxiliary to the exegesis of the sacred text. Needless to 
say, poetry falls into the second group, in line with al-Ǧāḥiẓ’s statement.48 

As can be seen from this overview, attempting to explain such an elusive and complex 
phenomenon requires extreme caution in assessing the concurrent causes that may have led 
to it, and above all it must be done by examining as much evidence as possible, which is the 
objective we have set ourselves in this investigation. But in any case, finding a definitive 
answer to the question of causes is a chimera. 

 
koine theory, who argue that already in pre-Islamic times there was a situation of diglossia between the forms of 
everyday expression, articulated in tribal dialects, and a more artistically elaborate and universally 
understandable language, defined poetico-Qurʾānic koine. These are opposed by those who argue - following the 
traditional position of Arabic grammarians - that the pre-Islamic tribes spoke an essentially homogeneous 
language, apart from some minor local variations, and that this spoken and shared variety was the one with 
which poetry and the Qurʾān were also composed. The issue is well known and dibated, for which see the 
overviews offered in the entries Pre-Islamic Arabic (by M. El-Sharkawy) and Poetic koine (by K. Versteegh) in the 
Encyclopedia of Arabic Language and Linguistic; see also Mascitelli 2006, 49-75. 

46 On the thesis of poetic autarchy see: al-Bustānī 1904, 65; Khoury 1987, 166; ʿAbbās 1993, 25-29; Kilito 2003, 
206-208; Forte 2007, 149-154; a point implicitly touched upon by Mutfić 2018, 24. For an introduction on the key 
concepts of iʿǧaz and poetico-Qurʾānic koine see entries by Vasalou and Versteegh in the Encyclopedia of Arabic 
Language and Linguistic (2011 online edition). See also Cantarino 1975, 9-19. 

47 Pormann, Savage-Smith 2007, 29; Pormann 2007, 28. 
48 See Endress 1987, 400; Biesterfeldt 2002, 44-447. I have already dealt with these two works in Zarantonello 

2020a, 132-133 (with further bibliography). For an overview of the various models of cataloguing adopted by 
intellectuals of Islamic world – alternative to the ethnic-cultural bipartition displayed in Ibn al-Nadīm and al-
Ḫwārazmī – see the contributions by Endress and Biesterfeldt just mentioned, and the 2006 volume Organinzing 
Knowledge edited by Endress. 
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However, the specific difficulties of translating poetry, or the peripheral interest of the 
Islamic world’s men of learning in this type of text, are made evident by the dearth of Arabic 
versions of works in verse that have come down to us. More evidence of this will emerge from 
our analysis, especially when looking at the lack of success of most poetic references 
translated into Arabic in the later tradition. In Chapter 2 I did not restrict my examination to 
how the poetic fragments transmitted via Aristotle’s oeuvre were rendered in translation, but 
also attempted to ascertain whether any had a later reception in Arabic – mainly 
philosophical – literature. I have programmatically confined my analysis to the 9th-10th cents. 
and excluded Avicenna and Averroes – among others – due to the sheer volume of their 
exegetical works on the Corpus Aristotelicum, which require separate and targeted 
investigations. My perusal of 9th-10th cents. Arabic sources revealed that only a remarkably 
limited number of poetic references survive in other works that are based on the Arabic 
version of the Aristotelian writings from which they are taken. Moreover, as we shall reiterate, 
most of these indirectly transmitted references have an accessory role, both in Aristotle’s 
writings and in other philosophical, medical or scientific treatises translated into Arabic. 
Therefore, since they mostly serve as examples, they could well have been omitted at the time 
of translation – as it sometimes happened –, least of all by composing an original work or even 
a commentary. In relation to this aspect, al-Fārābī (d. 339/950-951) writes some extremely 
significant words in the introduction of his Kitāb al-qiyās al-ṣaġīr (Short Book on the Syllogism), 
also known as al-Muḫtaṣar al-ṣaġīr fī Kayfiyyat al-qiyās and al-Muḫtaṣar al-ṣaġīr ʿalā ṭarīqat 
al-mutakallimīn, which provide a sort of theoretical justification for the phenomenon. Indeed, 
al-Fārābī shows an acute awareness of the linguistic-cultural particularism of the examples – 
not only from poetry, references to which are not included in the Prior Analytics (in Arabic 
the Kitāb al-qiyās), but also from history, geography and Greek culture in general – compared 
to the universality of Aristotle’s doctrine. And he explains that in following Aristotle’s 
discussion of the rules of syllogism he shall «strive to express these matters, as much as 
possible, by means of words familiar to people who use the Arabic language» and «use for the 
explanation of these matters examples familiar to the people of our day. For Aristotle, when 
laid down these matters in his books, expressed them by means of words customary among 
the people of his language and used examples that were familiar to and current among the 
people of his days. But since the explanations of the people of this [i.e., our] language are not 
customary to the people of that land [i.e., Greece], and the examples of the people of this time, 
which are familiar among them, are different from the examples familiar to those [people], 
the points which Aristotle intended to clarify by means of these examples have become 
unclear to and not understood by the people of our time. […] Rather, to follow him is to 
explain what is in his book to the people of any language by means of their accustomed words. 
Likewise in regard to examples, to adopt his precedent is not to limit ourselves only to what 
he brought forward, but to follow in his footsteps in this regard is to explain the canons found 
in his books to the people of every art and of every science and to the scholars in every age by 
means of examples which are familiar to them. For this reason, we have thought fit to discard 
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certain examples which he gave that do not lie within the experience customary to scholars 
of our time, and [instead] use [examples] familiar to them».49 

The words of al-Fārābī offer a limpid theoretical vindication of a common phenomenon in 
the falsafa, and specifically in Aristotle’s commentators. In Arabic commentaries on Aristotle 
and in writings that explicitly take up his doctrines, there is a widespread tendency – such as 
in al-Fārābī, in the Aristotelians of Baġdād and in Avicenna, in more or less accentuated forms 
depending on the context and the sensitivity of the individual author – to omit poetic 
references, with rare exceptions that usually concern comments on the value of Homer, the 
Greek poet par excellence, and of his poetry. This phenomenon finds its extreme realisation 
in the frequent, but not systematic, solution adopted by Averroes in his middle and long 
commentaries, i.e. replacing Greek poetic references with equivalents drawn from Arabic 
literature, poetry and culture. 

 
 

1.2 The problem of Greek theatre and the Arabic reception of Aristotle’s 

Poetics 
 
Perhaps the first tangible example that comes to mind when thinking of the Arabic 

reception of Greek poetry is Abū Bišr Mattā ibn Yūnus’ version of the Poetics and, to an even 
greater extent, Averroes’ laborious exegesis thereof. Indeed, the case of the Poetics shows us 
all the limitations of the Arabic rendering of Greek poetry, on which I shall dwell further, yet 
it also displays the specific problems posed by the reception of theatre, not only as a literary 
genre but also as a cultural phenomenon. 

An examination of this translation and of the Arabic tradition that depends on it poses 
enormous interpretative challenges, due to the precariousness of the Greek text – which over 
the centuries has been the subject of numerous ecdotical interventions, producing 
significantly different editions –, the poor legibility of the codex unicus that transmits the 
Arabic version, the MS Paris, Bibliothèque Nationale, ar. 2346 (which is interrupted at 1462b 5 
due to the fall of a folio),50 but, above all, because of the translation’s considerable deviations 
from the original sense of the Greek text, resulting from the unfamiliarity of Abū Bišr Mattā 
(and perhaps of the Syriac translator who produced the text on which he relied) with the 
cultural context and literary heritage to which Aristotle implicitly refers. The latter aspect 
conditions all subsequent re-readings of this writing by Arabic-speaking philosophers. The 
fact that this version is one of the least accomplished amongst those produced at the time of 
the ʿAbbāsid translation movement is undeniable, but its evaluation in the scholarly tradition 
has long been weighed down by an excessively negative prejudice, not free of preconceptions 
that today we would brand as orientalist. This position is clearly expressed in the famous 
reproach formulated by Renan in his 1852 monograph Averroès et l’Averroïsme («S’imaginant, 
par exemple, que la tragédie n’est autre chose que l’art de louer, et la comédie l’art de blâmer, 
il prétend trouver des tragédies et des comédies dans les panégyriques et les satires des 

 
49 al-ʿAǧam 1985-1986, II 68.15-70.3 = Dānišpažūh 1987-1989, I 153.17-154.22 (Ar.); Rescher 1963, 49-50 (Engl.). I 

have already drawn attention to this passage in Zarantonello 2020b, 105-107. 
50 For a preliminary overview see Hugonnard-Roche 2003. Further bibliography is given below. 
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Arabes, et même dans le Coran!»)51 – made popular by Borges’ reuse in his fictional story La 
busca de Averroes –, as well as in Gabrieli’s harsh words defining the Arabic reception of the 
Poetics as «la storia di un errore» and «un indigeribile grottesco pasticcio».52 Although the 
prejudice cannot be said to have been completely eradicated – it is still latent in the attitude 
of those who show astonishment at the “closure” of Arabic intellectuals in the face of the 
extraordinary richness of Greek theatre –,53 the second half of the 20th century has witnessed 
the prevalence of a new perspective that, rather than focusing on the points of rupture of the 
Arabic tradition with respect to the original meaning of the Aristotelian text, has concentrated 
on the reconstruction of the evolution of Aristotelian doctrines in the multilingual 
transmission, on the identification of forms of continuity and the examination of attempts at 
adaptation. Not to mention the usefulness of the version as an indirect testimony for the 
reconstruction of the Greek text. 

However, since the question of the Arabic reception of the Poetics is only relevant to our 
research to a certain extent, we shall not deal with it specifically. For the Poetics is still 
Aristotle’s theoretical-philosophical reinterpretation of a literary genre, which in addition to 
being, of course, an exposition of the philosopher’s doctrine, also reflects certain 
developments in the conception and fruition of the genre. How, for instance, could an Arabic-
speaking reader be expected to grasp the visual component of theatre, namely the spectacle 
and the staging, if Aristotle hardly mentions it in his work? The latter’s perspective has been 
defined by some as text-centred, for although he lists ὄψις («vision», «spectacle») among the 
six qualitative parts of tragedy, he excludes it from the discussion with the following remark: 
«spectacle is emotionally potent but falls quite outside the art and is not integral to poetry: 
tragedy’s capacity is independent of performance and actors, and, besides, the costumier’s art 
has more scope than the poet’s for rendering effects of spectacle» (Po. 1450b 16-21).54 Moreover, 
already at the time of Aristotle, tragedies and comedies began to be read and not only enjoyed 
in the theatre, a practice that would become dominant over the centuries.55 

At the same time, the definitions of Greek poetic genres developed by philosophers and 
intellectuals based on the Arabic version of Aristotle’s treatise tell us almost nothing useful 
about what elements of Greek poetry have been translated into Arabic. 

 
51 Renan 1852, 36. 
52 Gabrieli 1929, 233, 235. 
53 See for instance the manner in which the subject is dealt with in Kilito 2003, followed by Forte 2007. 
54 Halliwell’s English translation in Halliwell, Fyfe, Innes, Roberts 1995, 53, 55. On the textcentric view of the 

Poetics see Lanza 1987, 33-35; Marinelli 2018, 191-246. On the Arabic reception see Serra 2002, 15-16, who wrote: 
«La traduzione di τραγῳδία e κωµῳδία che suscitava lo stupore di Renan, è affatto lontana dal mondo dello 
spettacolo, ma anche in questo, bisogna riconoscerlo, essa è genuinamente aristotelica». On the other hand, 
Arabs also knew forms of mimetic representation, although not perfectly comparable to Greek theatre: see 
Moreh 1992 and 2010 (entry Theatre and drama, medieval in The Routledge encyclopedia of Arabic literature). See 
also the similarities between the Birds by Aristophanes and the shadow play The Love-Stricken One and the Lost 
One Who Inspires Passion by Ibn Dāniyāl (d. 710/1310) highlighted and studied by Marvin Carlson, who has 
speculated on a presumed influence of Aristophanes’ comedy mediated by contemporary Byzantine culture. See 
Carlson 2013 and Pormann 2014, 4-5. 

55 See Serra 2002, 4. 
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In any case, the Arabic reception of the Poetics has already been investigated from manifold 
perspectives.56 Philological-textual studies have resulted in the production of four editions 
(Margoliouth 1887, Tkatsch 1928 – which remains the reference critical edition –, Badawī 1953, 
ʿAyyād 1967), as well as a fifth edition announced by Dimitri Gutas and anticipated by a 
Graeco-Arabic critical apparatus and commentary accompanying Leonardo Tarán’s 2012 
critical edition of the Greek text, as part of a larger project coordinated by Gutas himself and 
aimed at studying the entire Syriac, Arabic, Latin, and Hebrew reception of the Poetics. 
Moreover, scholars have dealt with the transmission of the Greek text of this treatise into 
Syriac and Arabic, examined the only surviving fragment of the anonymous Syriac version 
(which some argue can be attributed to Isḥāq ibn Ḥunayn), analysed the characteristics of the 
preserved Syriac-Arabic translation by Abū Bišr Mattā ibn Yūnus, and the reinterpretation of 
key concepts of the Poetics both in this version and in the tradition that followed (not only the 
well-known association of τραγῳδία and madīḥ, panegyric, and of κωµῳδία and hiǧāʾ, satire, 
but also the new meaning that terms such as µίµησις, ὄψις and φαντασία have assumed in 
Arabic), as well as the characteristics of the alleged revision of Abū Bišr Mattā’s text by Yaḥyā 
ibn ʿAdī, which may have been the text consulted by Avicenna.57 A great deal of attention was 
paid to the «context theory» as defined by Hardison, i.e. to the place of the Poetics (and 
Rhetoric) in the extended canon of the Organon – already attested in the writings of 
Alexandrian commentators of the 5th and 6th cents. and transposed in the Arabic speaking 
world –, to the logic-oriented reading of this writing by the falāsifa and to the formulation of 
the doctrine of the poetic syllogism.58 Finally, some scholars explored the application of 
Aristotelian doctrines to Arabic literary theory.59 

In light of these considerations, we have programmatically excluded the Poetics from our 
analysis in Chapter 2, not least because, as we shall argue, the implicit and explicit references 
to works and authors of poetry are so frequent in this treatise that a survey such as the one we 
have carried out here would have made it particularly difficult to circumscribe and isolate the 
passages to be examined, and would have entailed a sort of interlinear commentary on the 
text, a task that falls to the scholar dealing with the Arabic version of Aristotle’s Poetics and 
not to us. 

What I will do here though is to draw attention to a few significant testimonies – almost 
all of them gathered from the work of Ḥunayn and his circle – that constitute a dossier of 
documents complementary to the studies on the Arabic tradition of the Poetics, illustrating 
the widespread difficulties of translators when dealing with the theatrical genres of tragedy, 
comedy and satirical drama in their constituent characters. These testimonies should be read 
together with the quotations and the punctual references to tragedies and comedies in the 
Arabic versions of the Corpus Aristotelicum analysed in Chapter 2, and constitute only a 

 
56 The bibliography given below is in no way exhaustive but focuses only on the most significant studies to 

frame the theme in its main facets. 
57 See Heinrichs 1969, 105-123; Schrier 1997; Serra 2002; Berti 2007; Rigolio 2013; Vagelpohl 2015. See detailed 

study of the sources and examination of critical editions of the Arabic text in Tarán, Gutas 2012, 77-128. 
58 See Walzer 1962 (= 1934); Heinrichs 1969, 123-162; Hardison 1970; Dahiyat 1974; Black 1990; Lameer 1993; 

Kemal 2000; Schoeler 1983, 2005 and 2013. 
59 Especially in al-Qarṭāannī’s Minhāǧ al-bulaġāʾ wa-sirāǧ al-udabāʾ: Heinrichs 1969; Schoeler 1975. See also 

Cantarino 1975, 63-79; Harb 2020, 75-134. 
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selection made from texts other than the Poetics, which are independent of Aristotle’s 
theorisation. 

The most explicit evidence in this regard is contained in one of the translations produced 
within the circle of Ḥunayn ibn Isḥāq, namely the Arabic version of the De nominibus medicis, 
a Galenic treatise lost in Greek. The extant Arabic translation by Ḥubaiš, nephew of Ḥunayn, 
based on the Syriac version authored by the latter, covers only the first of the five books of this 
treatise.60 Since Ḥunayn would usually accompany his translations with explanatory notes – 
glosses on difficult words, justifications for translation choices, remarks on certain medical 
concepts, comments aimed at familiarising new readers with the cultural context underlying 
the words of Galen (or of other Greek authors) –, when a Syriac version of his was rendered 
into Arabic by one of his collaborators, these notes were included in the translation as an 
integral part of the body of the translated text.61 This is the case with our comment, inserted 
by Ḥunayn in his Syriac version and then translated by Ḥubaiš into Arabic. 

In the first book of the De nominibus medicis, Galen insists on the fact that the definition of 
medical terms must follow not only the principle of lexical precision, but above all that of 
semantic clarity, favouring the use of nouns whose meaning can be reconstructed 
etymologically and preferably already attested in everyday language. The physician must 
explain any shifts in meaning when such terms take on a different technical connotation from 
the common one used by non-specialist speakers. Therefore, Galen argues, in the choice of 
medical terms one should take as a model the language of the ancients who were not 
specialists in medicine and did not employ a technical vocabulary proper to another 
discipline. He then cites the example of Aristophanes, poet and author of comedies (al-šāʿir 
min aṣḥāb al-qūmūḏiyā) who strove to ensure that the audience that attended the theatre to 
watch his plays understood the words he used exactly as he meant them. Indeed, «when he 
stood once in front of the audience, wanted his audience to absorb his poetry well, and asked 
a group of Athenians to forgive him for a fault they thought he had in his words that might 
cause them to think badly of him. So he claimed that for four months now he had a chronic 
illness, an illness that is called ἠπίαλος (lit. shivering), and fever. Then he said about the illness 
which is called ἠπίαλος that it was cold, and that he got a fever as a result of it […] I want to 
quote his words for you so that you can hear them from him, and so the content of what I have 
narrated will become clear to you».62 In the following, Galen quotes Aristophanes’ words – 
probably a fragment from the parabasis of the lost first version of the Thesmophorazuses –,63 

 
60 See Ḥunayn’s Risāla: Lamoreaux 2016, 117 para.  124.1-5 (Ar.), 116 (Engl.). 
61 See general remarks on Ḥunayn’s translation technique in Vagelpohl 2011 and Overwien 2012. 
62 The entire passage can be read in Meyerhof, Schacht 1931, 17.17-29 (Ar.), 31-32 (German); English translation 

by Renana Schneller in Austin, Olson 2004, lxxxi-lxxxii, with slight modifications 
63 In fact, Galen mentions Aristophanes as if he were speaking in the first person in front of the spectators 

and the parabasis formed the angle of personal expression by the author, who entrusted the coryphaeus (or to 
another character) with his personal reflections, often on strongly relevant issues. Although we cannot dwell too 
long on the question of this very important fragment, we would like to briefly point out that the identification of 
the context of its origin was made possible by a scholiast in v. 1038 of the Wasps (τοῖς ἠπιάλοις ἐπιχειρῆσαι πέρυσιν 
καὶ τοῖς πυρετοῖσιν), where it is stated that «ἠπίαλος is the shiver that precedes the fever (πυρετός): Aristophanes 
in the Thesmophorazuses». Since in the version of the play that has come down to us we do not read anything 
related to this, we can reasonably assume that Galen had consulted a different text than ours, as suggested by 
Karl Deichgräber in his important 1956 study Parabasenverse aus Thesmophoriazusen II des Aristophanes bei 
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which however have been omitted in the (Syriac and) Arabic version and replaced by 
Ḥunayn’s note: 

 
Ḥunayn ibn Isḥāq says: In the following passage Galen quotes Aristophanes. 

However, the Greek manuscript, from which I translated this work into Syriac, 
contains such a large number of mistakes and errors that it would have been 
impossible for me to understand the meaning of the text had I not been so 
familiar with and accustomed to Galen’s Greek speech and acquainted with most 
of his ideas from his other works. But I am not familiar with the language of 
Aristophanes, nor am I accustomed to it. Hence, it was not easy for me to 
understand the quotation, and I have, therefore, omitted it. 

I had an additional reason for omitting it. After I had read it, I found no more in 
it than what Galen already said elsewhere. Hence, I thought that I should not occupy 
myself with it any further, but rather proceed to more useful matters.64 

 
Then Galen carries on commenting on the above passage and quotes another by 

Aristophanes, similarly omitted by Ḥunayn.  admitting that: «I am not able to restore (talḫīṣ)65 
the words that he reported here as well, for the aforementioned reason».66 

The importance of the testimony of Ḥunayn’s commentary was first highlighted by Franz 
Rosenthal, who offered a German translation in his Das Fortleben der Antike im Islam and then 
by Dimitri Gutas in his Greek Thought, Arabic Culture.67 What makes the passage so significant 
is that one of the most accomplished and successful translators of the 9th cent. – whose 
mastery can still be appreciated today in the quality of his translations, and who, according to 
sources, even knew Homer’s poetry – admits that he was unable to translate poetic references 
first and foremost because of linguistic difficulties. Aristophanes’ language is made up of 
neologisms, metaphors, parodies and puns, which make it hard even for Greek speakers to 
understand, as demonstrated by the wealth of scholia accompanying his comedies.68 The 
language also becomes an obstacle to understanding the literary-cultural references it carries, 
which, Ḥunayn notes by way of justification, neither expand nor contribute to the sense of 
Galen’s discourse, assuming a perspective implicitly identical to that of al-Fārābī in the 
aforementioned passage from the Kitāb al-qiyās al-ṣaġīr. 

Another translatological annotation by Ḥunayn offers telltale evidence, to which adequate 
attention has not been drawn, since the text from which it is taken still remains unpublished. 
This is Galen’s commentary on Hippocrates’ Epidemics Book 3, translated into Arabic by 

 
Galen. Aristophanes’ illness (the chronic illness that lasted for four months, prevented him from speaking and 
for which some Athenians might have accused him of being in the wrong) is probably a metaphorical description 
of the political pathologies the city suffered from, for which see the convincing analysis by Canfora 2018, 166-179. 

64 Meyerhof, Schacht 1931, 17.30-18.4 (Ar.), 32 (German); English translation in Rosenthal 1975a, 19 (italics are 
mine). 

65 For the peculiar meaning of this term in Ḥunayn’s usus scribendi see Lamoreaux 2016, 133-137 (Appendix 1). 
66 Meyerhof, Schacht 1931, 18.11 (Ar.), 32 (German); English translation is mine. 
67 Gutas 1998, 140-141. 
68 See also Pormann 2014, 4. 
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Ḥunayn ibn Isḥāq himself.69 In its first pages Galen attacks certain commentators who 
preceded him, pointing out the shortcomings of their exegetical methods and their errors in 
interpreting Hippocrates’ text. According to Galen, the exegesis of the Empiricists, who 
combined the Hippocratic theory of the four humours with that of the four elements – i.e. 
they took into account the effects of the environment on bodily health and disease – should 
be approved.70 In doing so, they approached the text of Hippocrates καθάπερ ἐν δράµατι 
φυλάττοντες ἔνιοι τήν οἰκείαν ὑπόκρισιν τοῦ περικειµένου προσώπου «like some [actors] that in a 
play stick to their own part of the mask they wear», that is of the character they play, an 
expression with which Galen underlines their fidelity to the Hippocratic text’s meaning.71 At 
this point Ḥunayn inserts a commentary note, published separately in 2011 by Vagelpohl, who 
is in charge of the edition of the Arabic version. Accordingly, we cannot verify how Ḥunayn 
rendered the Greek text, in particular the technical words δρᾶµα, ὑπόκρισις and πρόσωπον. 
Since the manuscript at that point is partially illegible and Vagelpohl’s Arabic text is 
provisional, the meaning of Ḥunayn’s comment is not perfectly clear, but we can still 
understand the essence of it. The note reads: «Ḥunayn said: The Greeks had poems containing 
tales (aqāṣīṣ) of the ancients which they reported on the authority of numerous people among 
whom reports (aqāwīl) circulated. When they wanted to urge people to adhere to the custom 
of the ancients (yaḥuṯṯū l-nās ʿalā l-sunna bi-l-qudamāʾ) in avoiding indolence and despicable 
conduct and aspiring to bravery and courage or to turn them (?) from evil to self- 
abandonment (?), then people assembled who recounted (yuʿaddidu) those among whom the 
reports (?, aqāwīl) circulated in those poems. Not everyone of them is the image of that man 
who wanted to declaim (yubaššira) the poem containing his story, but each of them creates 
the impression that his recitation of the story (taḫāruǧ al-qawl) is the recitation of the story 
by the former (...?) so that he tells it (yaḏkurahū) and it is as if he himself is the former. This is 
the meaning Galen indicates in this passage».72 The translator therefore feels the need to 
interpret the text paraphrastically, as the simple translation is not enough to render the 
underlying cultural context.73 It is certainly striking that even though the description of the 
functioning of the theatre is quite vague and imprecise, Ḥunayn rightly observes that the 
δρᾶµα is a form of poetry – a fact that cannot be inferred from this specific context, but is part 
of his prior knowledge – and that it takes place in a popular gathering of sorts. On the other 
hand, the dimensions of staging, representation and performance (ὑπόκρισις and πρόσωπον) 
are completely lost. This is also evident from the use of verbs and nouns of speaking, which 
make us suspect rather that Ḥunayn imagined a poet-singer declaiming his verses in front of 
an audience, as in the intertribal maǧālis of pre-Islamic times, in which poetry was composed 
and enjoyed orally, a practice that continued in the Islamic era through the recitation of 
poems in public and private gatherings. Finally, see in the words yaḥuṯṯū l-nās ʿalā l-sunna bi-

 
69 As stated in his Risāla: Lamoreaux 2016, 101 para. 101.6 (Ar.), 100 (Engl.). 
70 CMG V 10, 2, 1, 16.12-23 Wenkebach (= Kühn 17a, 505.17-506.11). 
71 CMG V 10, 2, 1, 17.2-3 Wenkebach (= Kühn 17a, 506.13-14). On this passage see Manetti, Roselli 1994, 1593 and 

Grimaudo 2021, 258. 
72 Vagelpohl 2011, 278 (no. 10, Arabic text and English translation, slightly modified; the question marks are 

by Vagelpohl). 
73 All the more so because the theatrical metaphor returns shortly thereafter in CMG V 10, 2, 1, 17.9-11 

Wenkebach (= Kühn 17a, 507.5-7). 
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l-qudamāʾ, and in the whole sentence which they are part of, some allusion to the idea of 
µίµησις – with an emphasis on the ethical-didactic purpose, not unlike Arist. Po. 1448a 1-5 – 
would be unsubstantiated, since the expression is too general, and µίµησις is more frequently 
rendered with the words of the roots š-b-h and ḥ-k-y (the latter usually in the III form), at least 
in the Arabic version of Abū Bišr Mattā and in the exegetical tradition developed from his 
text.74 In the fragment of Ḥunayn one can therefore already see in nuce two aspects that arise 
in the Arabic reading of the Poetics that will be undertaken from the 10th cent. onwards, 
namely the complete elimination of the visual component of the staging and the ethical 
colouring in the reinterpretation of the theatrical genre. 

Another symptomatic case comes from Book Δ (= Four) of the Arabic version of the 
Nicomachean Ethics, which is preserved in the translation by Isḥāq ibn Ḥunayn. In describing 
the magnificent man (µεγαλοπρεπής), at 1123a 22-24, Aristotle blames those who bestow a lot 
of money in trivial matters inappropriately, such as those who offer their companions dinner 
on the scale of a wedding banquet (ἐρανιστὰς γαµικῶς ἑστιῶν) and those who, when staging a 
comedy, introduce the chorus in the parodos dressed in purple, as the Megarians do (κωµῳδοῖς 
χορηγῶν ἐν τῇ παρόδῳ πορφύραν εἰσφέρων, ὥσπερ οἱ Μεγαροῖ). Isḥāq translates the second part 
of the example thus: «and he gives to the singers (wa-yahaba li-l-muġannīn for κωµῳδοῖς 
χορηγῶν) when they pass by him, and he hangs purple curtains upon the outside doors (ʿala l-
abwāb al-ḫāriǧa for ἐν τῇ παρόδῳ) as the arrogant and proud do».75 The total unrelatedness of 
the Arabic rendering to the sense of the Greek is mainly due to the misunderstanding of the 
key terms containing very precise cultural references – κωµῳδοῖς, χορηγῶν, παρόδῳ and οἱ 
Μεγαροῖ – with a consequent forced interpretation of the rest of the sentence. The term οἱ 
Μεγαροῖ is understood as a substantivised adjective and may have been misread as οἱ µεγαίροι, 
a form attested in a Greek papyrus of the Byzantine period (PMasp III 67353,11)76 derived from 
the verb µεγαίρω meaning «to regard as too great» hence «to grudge». The technical aspect of 
the verb χορηγέω, «to defray the cost of bringing out a chorus at the public festivals», is not 
taken into account and another of its meanings («to supply») is selected. Likewise, the 
technical term of the tragedy πάροδος, the first entrance of the chorus on stage, is trivialised 
and translated into its basic meaning of entrance, hence «outside doors». Finally, κωµῳδός, 

 
74 From the Arabic version of Galen’s commentary on Hippocrates’ Epidemics Book 6 – by Ḥunayn (see his 

Risāla: Lamoreaux 2016, 103 para. 101.16 [Ar.], 102 [Engl.]) – comes another note of interest for our research. It 
was edited with an English translation by Uwe Vagelpohl in his 2011 article collecting Ḥunayn’s notes in his 
versions of Books 1, 2, 3, 6 of the Epidemics, but the Arabic version of Book 6 of the Epidemics is still unpublished 
and the Greek original of this part of the Galenic work is lost, so it is impossible to reconstruct the context. 
Anyway, the note reads: «Ḥunayn said: Then, Galen related dicta by Homer, Platon and others of the ancients in 
which he indicates that the [grammatical] congruence between them is inappropriate. In Arabic, there are no 
suitable equivalents for it. I have therefore not translated them into Arabic; they have no useful purpose in 
Arabic, because they are incomprehensible, let alone pleasant or useful». See Vagelpohl 2011, 285-286 (Ar. and 
Engl.). A German translation of the Arabic text – including the context from which the note is taken – had been 
prepared by Franz Pfaff and published in CMG V 10, 2, 2, 388-389 Wenkebach, Pfaff. However, the difficulty here 
lies in the grammatical issue addressed by Galen and not simply in the examples themselves, so much so that 
Ḥunayn is forced to omit not only the poetic quotation, but also that of Plato and others. 

75 Akasoy, Fidora 2005, 255.13-257.1 (Ar.) following the corrections in Ullmann 2012, 161. Dunlop’s Engl. 
translation in Akasoy, Fidora 2005, 254, 256. 

76 See the entry µέγαιρος in Trapp’s Lexikon zur byzantinischen Gräzität (2001-2017). 
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meaning «comic actor» and specifically «singer in the comic chorus», in Arabic simply 
becomes al-muġann. This latter adaptation is not unusual, and it is possible to identify further 
examples, some of which have already been pointed out by scholars. The most striking parallel 
is the definition of tragedy (and comedy) attributed to Ḥunayn and transmitted in two Syriac 
lexicons, one written by Īšōʿ Bar ʿAlī (second half of the 9th cent.) – also known as ʿĪsā ibn ʿAlī, 
one of the members of Ḥunayn’s circle – and another authored by Ḥasan Bar Bahlul (mid. 10th 
cent.). Both scholars supposedly relied on a lost lexicon by Ḥunayn,77 and bear the same 
definition of tragedy that only Bar Bahlul explicitly ascribes to the former. The entry on 
ṭra(ʾ)godiyā reads: «about this one should know that there are two kinds of music among the 
Greeks. One is called ṭra(ʾ)godiyā and the other qomodēseh. By ṭra(ʾ)godiyā, they admonish 
and reproach those who set out to sin and err out of fervid passion [ḥemmtā] and by 
qomodēseh those who sin out of lust. Galen uses both of these in his medical writings. When 
you encounter them, understand them [i.e., in this way]».78 Schrier, who first drew attention 
to this passage, has rightly observed that behind the two Syriac transliterations, ṭra(ʾ)godiyā 
and qomodēseh, there seem to be the Greek terms τραγῳδία and κωµῳδῆσαι. Since the 
definition contains a reference to Galen, but no Galenic text that has come down to us bears 
the infinitive κωµῳδῆσαι (let alone a similar definition of tragedy and comedy), he assumed 
that Ḥunayn here was referring to a lost work by Galen. Gutas, who re-examined the passage, 
believes that the definition comes from some Greek paraenetic text – as confirmed by the 
emphasis on the moralistic aspects – and that the reference to Galen was added by Ḥunayn 
himself, an expert translator of his works, to guide his lexicon’s readers – presumably other 
translators – in the interpretation of medical treatises, where references to tragedy and 
comedy are not rare.79 

Ḥunayn not only seems to be unfamiliar with the Aristotelian notion of tragedy as outlined 
in the Poetics, but also interprets tragedy and comedy as forms of «music» (zmarā, but also 
«song», «singing», since the first form of musical composition is vocal), similarly to what we 
have seen for the term κωµῳδοῖς in the passage from the Arabic Nicomachean Ethics by Isḥāq. 
The association between tragedy and singing is supported by the diachronic development of 
the Greek language and by the fact that the term τραγῳδία (and the later forms τραγῴδιον and 
τραγούδι) had taken on the meaning of «song» in the Byzantine Greek spoken at the time of 
Ḥunayn.80 The latter also uses the root ġ-n-y to cover the terms τραγῳδεῖν, τραγῳδός, τραγῳδίαι 
and τραγικὰ δράµατα in translating Artemidorus’ Oneirocriticon.81 The same solution is also 
attested in other sources, such as in the Arabic version of Ps. Plutarch’s Placita philosophorum 

 
77 For Bar ʿ Alī see Butts 2011. For his sources see Butts 2009 (in particular p. 60 for his dependance on Ḥunayn). 

For Bar Bahlul see van Rompay 2011, who reports: «In composing it, Bar Bahlul heavily relied on two works by 
Ḥunayn b. Isḥāq (d. 873) — a work on homographs and a no longer extant lexicon proper (puššāq šmāhe) — as 
well as on a no longer extant lexicon by Ḥenanishoʿ bas Seroshway (ca. 900)». 

78 Hoffmann 1874, 163 no. 4319 (Syr. of Bar ʿAlī); Duval 1888-1901, I 819.2-10 (Syr. of Bar Bahlul). See also the 
transliterated Syriac text in Schrier 1995, 344. English translation by A.M. Butts in Tarán, Gutas 2012, 90. See also 
English translation in Schrier 1995, 344. 

79 See Schrier 1995 and Tarán, Gutas 2012, 90-91. 
80 Serra 2002, 9; Tarán, Gutas 2012, 90 n. 28. 
81 Fahd 1964, 117.12-118.2 (Ar.); Serra 2002, 9. On this translation and the main studies thereof see Mavroudi 

2002, 135-142. 



 31 

where Qusṭā ibn Lūqā renders τραγῳδοποιός with ṣāḥib al-aġānī «composer of songs»,82 as well 
as in the Risāla fī Qawānīn ṣināʿat al-šuʿarāʾ in which al-Fārābī defines tragedy (al-ṭrāġūḏiyyā) 
as a kind of poetry and states that «musicians (al-mūsīqāriyyūn) used to sing (yuġannūna) 
tragedy before kings, and whenever a king died, they would insert in the tragedy certain 
additional melodies lamenting the dead king».83 Something very similar is reported by 
Avicenna in the Poetics of his Kitāb al-Šifāʾ, where he presents tragedy as a praise that is sung.84 

In the association between tragedy and singing we can observe a form of adaptation, 
indicating that the translators were not familiar with Athenian theatre and did not know what 
tragedy and comedy consisted of, but on the other hand, this reflects the new meaning of the 
term in the later stages of the Greek language, as well as the gradual abandonment of 
theatrical performance and the definitive confinement of classical theatre to the reading of 
the written scripts in the Byzantine world.85 

 
 

1.3 The current state of research: the Syriac and Arabic Homer 
 
As already mentioned, and as we shall see more thoroughly in the course of our discussion, 

Homer is by far the most attested Greek poet in Arabic sources, and, consequently, also the 
most studied by those who have attempted to investigate the Arabic reception of Greek 
poetry. No scholar that I know of has, in fact, ever published a specific study on the pre-
modern Arabic reception of any other Greek poet – always understood according to the 
criteria defined in the first paragraph. 

This primacy is also reflected in Syriac literature, Homer being the only poet for whom at 
least a partial translation is attested. However, what of Homer’s poetry has been translated 
into Syriac still remains a mystery, since the evidence on which we rely is obscure and the 
translation to which our source refers has not yet been found. In both of his chronographies – 
the Ktōbō d-maktbōnut zabnē, known as Chronicon Syriacum, written in Syriac, and the 
Muḫtaṣar taʾrīḫ al-duwal (The Abridged Chronicle of the Dynasties), composed in Arabic –,86 

 
82 Daiber 1980, 114.23 (I 7, 2; Ar.). See Serra 2002, 8. 
83 Arberry 1937/1939, 269.15-18 (Ar.); 275 (Engl.). See Serra 2002, 9-10. 
84 Badawī 1966, 34.1-2 (Ar.); Dahiyat 1974, 73 (Engl.). See Serra 2002, 10-11. But the root ġ-n-y is sometimes used 

to translate other technical terms from Greek music and poetry – e.g. APo. 78b 31 αὐλητρίδες is rendered with al-
ġināʾ wa-l-ālātuhū in Abū Bišr Mattā’s version from the Syriac (Badawī 1948-1952, vol. 2 372), Top. 104a 18 
αὐλητικήν and 104a 19 αὐλητικάς are both rendered with al-ġināʾ in Abū Umṯān al-Dimašqī’s version (Badawī 
1948-1952, vol. 2 503), EN 1164a 15 τῷ κιθαρῳδῷ is rendered with al-muġannī in Usṭāṯ’s version (Akasoy, Fidora 
2005, 481.16; echoed in Miskawayh’s Tahḏīb al-aḫlāq wa-taṭhīr al-aʿrāq: Zurayk 1966, 143 [Ar.]; Zurayk 1968, 130 
[Engl.]), Oeconom. 1343a 6 λύρᾳ καὶ αὐλοῖς is rendered with al-zamr wa-ālāt al-ġināʾ in the abridgment by Abū l-
Faraǧ ibn al-Ṭayyib (Maʿlūf 1921, 381.3) – instead of adopting more precise solutions such as the forms of the root 
z-m-r (for «playing a wind instrument») and the root ʿ-w-d (for «playing a string instrument»), suggesting some 
difficulty in understanding their meaning. See also the passage from letter 48 of Timothy I analysed by Gutas in 
Tarán, Gutas 2012, 87-88. 

85 Serra 2002, 4; Roueché 2008. 
86 This world history in Arabic was composed by Barhebraeus in the last years of his life and has long been 

labelled as an abridgment of his earlier Chronicon Syriacum. Though the two writings share many contents, the 
Muḫtaṣar taʾrīḫ al-duwal also includes additions taken from Arabic sources. It must be noted that the passage 
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the Jacobite prelate and polymath Barhebraeus (d. 685/1286) attests to a Greek-into-Syriac 
version of Homer’s two books on the capture of Ilion by the Maronite astrologer and translator 
Theophilus of Edessa (d. 785).87 

Scholars have interpreted the source in a wide variety of ways, sometimes addressing the 
issue only en passant and without evaluating Barhebraeus’ words critically. For instance, 
according to William Wright and Sebastian Brock, Theophilus translated both the Iliad and 
the Odyssey,88 an assumption that has been discarded by Lawrence Conrad, who has observed 
that the Odyssey does not deal with the fall of Troy and that the Syriac authors apparently were 
not very familiar with the Odyssey in general, since, unlike the Iliad, it is never quoted and 
referred to in writings originally composed in Syriac.89 The scholar takes up the issue in a 2005 
article, in which he speaks generically of «Syriac translations of the Greek poems of the Epic 
Cycle» and argues that Theophilus’ texts were reused later by the author of the Anonymous 
Chronicle up to the year 1234.90 Following in the footsteps of Conrad, Andy Hilkens has ventured 
the hypothesis that Barhebreaus here refers to a Syriac version of the Iliou Persis, a lost two-
book poem of the Epic Cycle dealing with the fall of Troy.91 This reconstruction has been 
severely criticised by Lea Niccolai in 2019 with arguments that seem convincing, which we 
shall return to shortly. She calls for a more cautious approach and considers the possibility 
that the Syriac translation concerned two books of the Iliad more likely.92 More balanced 
positions had already been taken by Anton Baumstark in 1922 who argued that it was 
impossible to determine whether the version of Theophilus covered the Iliad and the Odyssey 
or two books of a mythology textbook,93 followed by Jörg Kraemer who added a third 
possibility,94 namely that the two books were actually the first two books of the Iliad, among 
the most read in Greek primary schools.95 A more general reference to «those who translated 
Homer» also appears in the Book of Rhetoric by Antony of Tagrit (9th cent.).96 Be as it may, 
Syriac intellectuals show a greater familiarity with the name of Homer and with his poetry – 
in particular with the Iliad – than that shown by Arabic writers, although, for both traditions, 
our perspective is conditioned by the limited number of sources at our disposal.97 In Syriac as 

 
revolving around the origins of Greek philosophy does not occur in the corresponding section of the Syriac 
chronicle. For an overview see: Conrad 1994; Takahashi 2005, 271-277; 301-313. 

87 Chronicon Syriacum: Bedjan 126.26-127.4 (Syr.); Budge, I 116 (Engl.). Muḫtaṣar taʾrīḫ al-duwal: Ṣāliḥānī 1890, 
41.2-5 and 220.3-4 (Ar.). 

88 Wright 1984, 164; Brock 1984, 29. 
89 Conrad 1999, 93-94; question examined in greater depth by Hilkens 2013, 287. 
90 Conrad 2005, 388. 
91 Hilkens 2013, 288. 
92 Niccolai 2019, 50. 
93 Baumstark 1922, 341. 
94 Kraemer 1956a, 261. Robert Hoyland, in his study and translation of the extant fragments of Theophilus’ 

chronicle, speaks generically of a translation of the Iliad without dwelling on the matter (Hoyland 2011, 7). 
Lamberton 1989, 238 n. 15 speculates that Theophilus’ translation might have concerned a work comparable to 
the Ilias Latina, a Latin epitome in 1070 hexameters. See Mavroudi 2020, 457-458 for al-Bustānī’s (unverifiable) 
account of this translation. 

95 Cribiore 1994, 4; Mavroudi 2014, 324-325, 330. 
96 Sewan d-Bet Qermez 2000, 89; see Hilkens 2013, 288. 
97 Hilkens 2013, 286-287, where further testimonies are enumerated (see also p. 311 n. 147). See also Arzhanov 

2019a, 83-84. 
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well as in Arabic literature, many fragments of the Homeric poems are preserved through 
quotations and indirect references contained in Greek works that have been translated into 
Syriac (and Arabic) – but, to my knowledge, a comprehensive survey and analysis have not 
yet been carried out –, and, in Syriac gnomological literature, Homer appears as one of the 
Greek sages credited with wise sayings. Moreover, some Syriac authors show to have had a 
deep knowledge of the Iliad, considering the quantity and quality of references and quotations 
in three Syriac sources, although their direct dependence on the text of the poem (in Greek or 
in Syriac translation) is debated. These sources are the epitome of Aristotle’s Analytica Priora 
by Athanasius of Balad (634-688), the Commentary on the Old Testament by Išoʾdad of Merv 
(ca. 850) and most importantly the fifth book of Antony of Tagrit’s Rhetoric, later consulted by 
Jacob Bar Šakko (d. 1241) in his Dialogues.98 As Watt points out, Syriac-speaking Christian 
communities of Syria and Mesopotamia, subject to centuries of Roman domination and Greek 
influence, adopted the Greek system of secondary education (the ἐγκύκλιος παιδεία, a well-
rounded training in grammar, rhetoric, dialectic, arithmetic, geometry, astronomy and music 
theory, with greater prominence given to the first two disciplines) that remained essentially 
bilingual probably until the early 8th cent.99 The Greek imprint in the schooling system – 
especially in the teaching of grammar and rhetoric – was preserved even after this bilingual 
phase, as can be indirectly reconstructed from the sources.100 The evidence offered by the 
authors mentioned above, in particular Antony of Tagrit, seems to reflect an ongoing practice 
of learning Greek grammar and language from the study of Homer’s verses. As Watt remarks, 
«it is not unreasonable to deduce, from the evidence in Antony’s Rhetoric of the study of 
Homer and other pagan and Christian poetry and oratory, that the core of the grammarian’s 
teaching, the reading and explanation of ‘classical’ literature, also became in some form part 
of Syriac education. We may conclude with some confidence that poetry, grammar, and 
rhetoric, i.e., the literary side of the enkyklios paidea, was fostered in certain circles among the 
Syrians, at least to the time of Antony of Tagrit, and its basic structure still survived in the time 
of Bar Shakko»101. 

 
98 Precise references are given by Hilkens 2013, 286, nn. 9-10. For the unique case of Antony of Tagrit see 

Raguse 1968; Körbert 1971; Watt 1993, 58-60; Watt 1986b, XIX-XX. Book Five of Antony of Tagrit’s Rhetoric has 
been edited and translated into English in Watt 1986a and 1986b. In addition to the references listed so far 
mention should be made of a peculiar testimony: in his 1875 Liber thesauri de arte poetica Syrorum nec non de 
eorum poetarum vitis et carminibus (p. 40) the Lebanese Maronite priest and scholar Gabriel Cardahi cites a 
Syriac translation in dodecasyllables of Il. B 204 (οὐκ ἀγαθὸν πολυκοιρανίη· εἷς κοίρανος ἔστω – on the fortune of 
this verse we shall return several times in Chapters 2 and 3) but since he does not state his source, some perplexity 
remains about its reliability. See Wright 1984, 164; Kraemer 1956a, 261; Mavroudi 2020, 458. 

99 Watt 1993, passim, in particular 47-50; see p. 50 n. 22: «In the eighth century, Homer was translated into 
Syriac – a significant pointer, perhaps, to the decline of the knowledge of the Greek language among Syrians». 
See also Conrad 1999 for the enduring interest in the pagan classical heritage manifested especially by the 
Monophysite scholars from North Syria and Edessa (the communities for which we have the largest number of 
testimonies). 

100 Watt 1993, 51-64. 
101 Watt 1993, 63-64. See also the emblematic case mentioned infra Chapter 2, p. 70 n. 25 (Barhebraeus’ 

adaptation in his Syriac version of Ibn Sīnā’s al-Išārāt wa-l-tanbīhāt) and treated in greater detail in Zarantonello 
2020b, 92-94. 
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Finally, in a 2013 article Andy Hilkens isolated and analysed references to the Trojan War 
in historiographic sources, transmitted from 9 West-Syrian chronicles composed between the 
6th and the 13th cents. These references have different contents and purposes, which can be 
ascribed to 3 macro-categories: the simple dating of the Trojan War, the mention of the fall as 
a chronological reference, and more articulated reports that describe even only briefly and 
partially the events. For most of them we can recognize or hypothesize a direct or mediated 
derivation from a Greek historiographical source, such as Eusebius’ Chronicon and John 
Malalas’ Chronicle. Among the testimonies examined by Hilkens the most significant is that 
attested in the Anonymous Chronicle up to the year 1234, which contains a long excursus on the 
events of the Trojan War, in particular its antecedents (Helen’s origin and abduction by Paris, 
the Greeks’ arrival in Troy) and the facts that took place in the last days of the war, from 
Hector’s death to the fall of the city.102 The relevance of this document lies not only in its length 
(12 pages in Chabot’s edition), but especially in the attention it has received from scholars. In 
a 2005 article, Lawrence Conrad argued that this passage was actually a summary of 
Theophilus’ translation of the Greek poems of the Epic Cycle, which the translator had 
supplemented with other sources.103 His thesis was followed by Andy Hilkens who observed 
that most of the episodes narrated in the Anonymous Chronicle are those that were supposed 
to be the focus of the lost two-book poem known as Iliou Persis. Since Barhebraeus reports 
that Theophilus translated a work in two books on the destruction of Troy, Hilkens concluded 
that the work alluded to here was indeed the Iliou Persis and that the anonymous chronicler 
consulted materials derived from this translation, although it is not clear in what form.104 This 
hypothesis was refuted by Lea Niccolai in 2019 with arguments based both on textual aspects 
(especially related to the Anonymous Chronicle account’s style and content) and on questions 
of textual tradition, since, as the scholar rightly states, it is unlikely that a lost poem like the 
Iliou Persis – which we can reconstruct through very few fragments and especially thanks to 
the testimonies by Apollodorus’ Bibliotheca and Photius’ summary of the Chrestomanthy by 
Poclus (apparently a grammarian of the 2nd cent.) – had reached the hands of Theophilus in 
the 8th cent. The Anonymous Chronicle incorporates some prose elaborated materials derived 
from the Trojan Cycle, but not a Syriac translation of an epic poem.105 Therefore, as already 
said, the question concerning Theophilus’ version still remains open and even the source used 
by the anonymous chronicler cannot be identified. 

In Arabic sources, by and large, there is no such familiarity with Homer’s poems or the 
events of the Trojan Cycle, and the references, as we shall see, are generally more vague and 
of a different nature. The only exception is the Christian Arabic universal history entitled 
Kitāb al-taʾrīḫ (The Book of History), commonly known as Kitāb al-ʿunwān (The Book of the 
Title), by Maḥbūb ibn Qusṭanṭīn al-Manbiǧī, the Arabic name of Agapius of Hierapolis (d. after 

 
102 Chabot 1920, 66.8-78.24 (Syr.); Chabot 1937, 50-59 (Latin trans.). See Hilkens 2013, 302.206 for an overview 

of its contents. 
103 Conrad 2005, 388, partially correcting an older hypothesis (Conrad 1999, 92-93 and n. 29) that the story was 

«a prose paraphrase ultimately but loosely derived from the Iliad». Already Baumstark 1922, 341 had assumed a 
connection between the testimony of Barhebraeus on Theophilus and the passage of the Anonymous Chronicle. 

104 Hilkens 2013, 288 and 301-311. 
105 Niccolai 2019, 38-50. 
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942),106 among whose sources is also one used by Michael the Syrian, given the many 
commonalities between the two chronicles. 

Homer is mentioned six times in the first part of this chronography (which deals with the 
events from the Creation to the advent of Christ and the death of Herod, and is full of 
references to Greek mythology),107 almost always within a chronological reference that is 
synchronised with the history of Israel. 

Among these, the most significant passage offers a brief summary of the events of the 
Trojan War and runs as follows: «In year 8 of the rule of Samson, Alexander Paris, son of Priam, 
king of Ilion, took up offerings and went to bring them to the god Apollo, in the land of Hellas, 
at the age of 33 years, because he claimed that he had predicted to his father that he would 
have a son. When he went and approached the king of Sparta who was called Menelaus, he 
saw Helen there, whose beauty and grace charmed him, and he desired her. Since her husband 
was detained where he went to aid and he was far away from him, he abducted the young 
woman and took her to Troy, in the land of Phrygia, near his father, without having presented 
offerings. When Menelaus arrived and learnt what had happened, he sent messengers and 
called twenty kings to aid with their ships, 2250 ships in number. They went by sea and fought 
Priam and his son who had abducted the beautiful Helen. They took hold of her and the entire 
land that had warred with them for ten years until year 18 of the reign of Samson. At that time 
the city of Ilion, described in the book and poetry of Homer, was destroyed».108 As already 
observed by Vasiliev and Hilkens, this passage of the Kitāb al-ʿunwān is very close in content 
and structure to a similar account given in the Chronograhy (Maktbōnut [or: Maktab] Zabnē) 
of Michael the Syrian (d. 1199), a world chronicle from the Creation to 1195.109 Both the Arabic 
text of Agapius and the Syriac text of Michael follow – albeit with significant differences – 
John Malalas’ description of the Trojan War in Book Five of his Chronicle. According to 

 
106 See Swanson 2010a. In addition to these 6 references to Homer Agapius also relates the story concerning 

the invention of the Greek alphabet, to the composition of which the poet Simonides also contributed and which 
will be discussed more fully in Chapter 3. Moreover he reports that Anacreon and Simonides, inventors of lutes 
and centres, achieved fame in the time of Pythagoras (Vasiliev 1915, 75.1-2 (Ar.); an Italian translation is given in 
Pirone 2013, 158; see also the Syriac universal history by Michael the Syrian, who instead mentions Simonides 
and Pindar, leaving out Anacreon: Chabot 1899-1910, IV 66a.11-12 [Syr.], I 105 [French]). Finally, Solon is 
mentioned as a legislator in the second part of the work, in which Agapius recalls that Emperor Hadrian built a 
bayt bāslūs (the library? maybe a transliteration for the adjective βασιλικός) in the city of Athens, where he 
gathered some intellectuals and gave them the [laws] of Solon and Draco (ḥamala ilayhim smrsrmūn wa-drāqūn); 
see Vasiliev 1911, 52.2-3 (Ar.); an Italian translation is given in Pirone 2013, 253. The interpretation of the passage 
and in particular of the last sentence is based on a comparison with the Chronography by George Synkellos: Ὁ 
αὐτὸς Ἀθηναίοις ἀξιώσασιν ἐκ τῶν Δράκοντος καὶ Σόλωνος νόµους ἐπισυνέταξε (Mosshammer 1984, 426.19-20 [Gr.]; 
Adler, Tuffin 2002, 503 [Engl.]). 

107 The second part picks up from the birth of Christ and the beginnings of the Roman Empire, reaching the 
reign of Emperor Leo IV (r. 775-70). The Kitāb al-taʾrīḫ presumably extended to the days of Agapius, but the 
second part of the work is transmitted from a likely incomplete codex unicus; see Swanson 2010a, 242. 

108 Vasiliev 1915, 15.1-10 (Ar.); Hilkens 2013, 298 (Engl., slightly modified). An Italian translation is given in 
Pirone 2013, 119. 

109 For an overview see Teule 2011 and Weltecke 2011. In 2009, Chabot’s edition accompanied by his translation 
was reprinted by George Kiraz in a 4-volume series entitled Texts and translations of the Chronicle of Michael the 
Syrian, while in 2014 Matti Moosa published an English translation of the whole writing. I have not been able to 
consult either of these two works. 
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Hilkens, Agapius and Michael relied independently on a lost Syriac chronicle – maybe the 6th-
cent. work by Andronicus – that in turn collected material derived from Malalas’ history.110 
The most significant difference between the three texts concerns the mention of Homer at the 
end of the report in the Kitāb al-ʿunwān, instead of which John Malalas and Michael the Syrian 
bear the name of Diktys (of Crete) as their source. Hilkens interprets this discrepancy as a 
modification made by Agapius himself – which, according to him, would reveal a certain 
familiarity with the content of the Iliad –,111 but what led him to change the name of the source 
remains to be seen. 

Let us review the other four mentions of Homer. 
 The first occurrence, in order of appearance, of Homer’s name in the Kitāb al-ʿunwān does 

not offer a chronological reference but contains an interesting testimony about a Christian 
author’s position on Greek mythology. After stating that in the first year of the reign of ʿUṯnāʾil 
(Othniel, the first of the Biblical judges) Cecrops’ reign over the city of Athens also began, 
Agapius adds: «In the book of Homer’s poems it is written that Cecrops and those who came 
after him – who shared his religious creed and his beliefs – are those who had spread these 
perverse things and despicable stories rooted among the Greeks. These things are written in 
Homer’s poem».112 No parallel is found in Greek chronographies, while Cecrops is never 
mentioned by Homer.113 

A further reference can be read in the description of the events that took place at the time 
of the reign of Šamgar, one of the judges of Israel, which runs as follows: «in this time the al-
biʿlumsīna, who are mentioned in the books of Homer’s poems, reigned».114 The term al-
biʿlumsīna might be a transliteration of Πέλοπος (genitive of Πέλοψ) to denote the descendants 
of the mythical king Pelops, who however are commonly referred to as Πελοπίδαι. The latter 
term might be the basis of the form al-biʿlumsīna. If so, the passage would have some analogy 
with the words that one reads in George Synkellos’ Chronography: οἱ λοιποὶ Πελοπἰδαι Ἀργείων 
καὶ αὐτοὶ βασιλεῖς ἀναγορευόµενοι κατὰ τὴν Ὁµήρου ποίησιν.115 

Two other references then concern Homer’s biography. According to Agapius, Homer lived 
(kāna Awmīrus šāʿir al-Rūm) around the 30th year of David’s reign,116 and attained fame along 
with Hesiod (ʿurifa Aysīḏs wa-Awmīrus šuʿarāʾ al-Rūm) in the time of Solomon,117 probably after 
the 11th year of his reign, which is the last chronological datum given before this reference. 
The latter passage finds a precise correspondence in Michael the Syrian’s Chronograhy, who 
reports that some claim that Homer and Hesiod lived during the 10th year of Salomon’s 

 
110 See the discussion in Hilkens 2013, 296-301. 
111 Hilkens 2013, 299. 
112 Vasiliev 1909, 686.10-687.1 (Ar.). An Italian translation is given in Pirone 2013, 111. 
113 In the catalogue of ships in the Iliad, the people of Athens are presented as the people of Erechtheus 

(Cecrops’ father), «whom Athene, daughter of Zeus, […]  settled him in Athens, in her own rich shrine, and there 
the youths of the Athenians, as the years roll on in their courses, seek to win his favor with sacrifices of bulls and 
rams» (Il. B 547-551; English translation in Murray 1924, 101, 103). However, these instances do not offer a cogent 
parallel to the Agapius passage. 

114 Vasiliev 1909, 691.2-3 (Ar.). Vasiliev speculates that biʿlumsīna is a transliteration of βασιλεῖς on the basis of 
the parallel with George Synkellos’ Chronography. An Italian translation is given in Pirone 2013, 115. 

115 Mosshammer 1984, 183.9-10 (Gr.); Adler, Tuffin 2002, 226 (Engl.). 
116 Vasiliev 1915, 26.5 (Ar.). An Italian translation is given in Pirone 2013, 126. 
117 Vasiliev 1915, 28.7 (Ar.). An Italian translation is given in Pirone 2013, 127. 
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reign.118 George Synkellos, on the other hand, reports that various proposals for dating Homer 
had been put forward by the ancients, among whom are also those who say that he lived, along 
with Hesiod, at the time of David’s reign.119 

The last mention of Homer is inserted in a puzzling passage, probably derived from 
secondhand reports or a misinterpretation in consulting the source. After listing the reigns of 
Israel of Šallum and Menahem, Agapius mentions Porphyry, whom he presents as a 
commentator on Aristotle and as a Christian, one of the deacons of a church in Tyre, who 
decided to abandon Christianity, and deny Christ and the Gospel after being attacked by other 
deacons. At this point we read: «Porphyry claims that Homer the philosopher, author of the 
book of the poems of the Greeks in that time, described their wars».120 

Leaving aside the fairly isolated case of Agapius, Arabic sources offer us some striking 
testimonies on Homer, some of which Jörg Kraemer first drew attention to systematically in 
his 1956 article Arabische Homerverse, expanded in 1957 with his further study entitled Zu den 
arabischen Homerversen. He not only dealt closely with the Arabic version of some of the 
Menandri Sententiae ascribed to Homer in the Arabic doxo-gnomological sources – this 
research was continued in a 1961 study by his student Manfred Ullmann –, but he also singled 
out some significant features of the Arabic reception of the figure of Homer and his authentic 
verses. Kraemer’s survey has had a major impact on scholars who have dealt with the Arabic 
Homer in the context of the ʿAbbāsid translation movement,121 and have focused mainly on 
some anecdotal aspects of the brief biographies provided by Arabic doxognomological 
sources (which we shall discuss in Chapter 3) and on some passages of exceptional 
documentary value that we shall see in detail at the end of this chapter.122 Nevertheless some 
facets of the Arabic Homer still remain little investigated, such as his partial overlap with the 
figure of Aesop123 and the potential influence of the neo-Platonic and then Byzantine 
allegorical reinterpretation of Homeric poetry in some aspects of this poet’s Arabic 
reception.124 

It is indisputable that Homer has a position of absolute pre-eminence in Arabic literature, 
both in quantitative and qualitative terms. Quantitatively speaking in the sense that he is by 
far the most quoted and attested Greek poet. This, however, is mirrored in Greek sources. 
Suffice it to say that of the 282 poetic references in the Corpus Aristotelicum analysed in 

 
118 Chabot 1899-1910, IV 36a.37-39 (Syr.), I 62 (French). 
119 Mosshammer 1984, 206.9 (Gr.); Adler, Tuffin 2002, 257 (Engl.). See also Mosshammer 1984, 211.10-19 (Gr.); 

Adler, Tuffin 2002, 263 (Engl.). 
120 For the whole passage see Vasiliev 1915, 45.6-9 (Ar.). An Italian translation is given in Pirone 2013, 139. 
121 Another chapter – still to be explored – is the modern reception of the Arabic Homer, sanctioned by 

Sulaymān al-Bustānī’s pioneering 1904 translation of the Iliad followed by other Arabic renderings published 
throughout the 1900s until Aḥmad ʿEtmān’s important 2004 translation and his studies on the subject. See 
(including bibliographies) Kraemer 1963; Pormann 2007; Pormann 2009; Etman 2011, 76-79; El-Nowieemy 2013. 

122 See Tritton 1964; Etman 2011, 70-76; Gutas 2011; Graziosi 2015, 28-36 (the section on the Arabic Homer 
contains some historiographical inaccuracies); Muftić 2018; see an important overview in Mavroudi 2020, where 
the scholar proposes new research perspectives. 

123 Closely studied only by ʿAbbās 1993, 65-70. We shall deal with this aspect in Chapter 3. 
124 Element highlighted by Mavroudi 2020, 455-457, 459-461, and here in Chapter 3. Lamberton 1989, 237 sees 

in the primacy accorded to Homer by the Arabic speaking authors «an aura that was the product of the 
transformation of Homer brought to completion by the Neoplatonists». 
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Chapter 2 of this study, 91 contain either a mention of Homer and/or of the Iliad or of the 
Odyssey or a quotation of Homer’s verses.125 Thus, almost a third of the references examined 
involve him or his poetry. Homer is among the most quoted poets, if not the most quoted, 
even within the other large corpus of texts translated into Arabic, namely Galen’s writings – 
but for this corpus only an empirical estimate can be made, since an examination focused on 
Galenic treatises like the one carried out here in Chapter 2 is lacking. Of course, additional 
instances come from other Greek sources known to the Arabs, which, however, we cannot 
exhaustively review here. Qualitatively, the primacy of Homer can be easily understood by 
comparing the main Arabic accounts concerning him, as will become clear at the end of this 
study.126 In general terms, we can already point him out here as the only Greek poet to whom 
Arabic-speaking authors almost always confer the title al-šāʿir, even when it cannot be 
deduced from the context, and that many sources present him as the earliest, and sometimes 
unique, principal representative of Greek poetry. He is the only Greek poet mentioned by al-
Fārābī in his al-Šiʿr (once,127 while in the Risāla fī Qawānīn ṣināʿat al-šuʿarāʾ none of the poets 
are mentioned) and his name recurs several times in Avicenna’s Kitāb al-Šifāʾ’s section on the 
Poetics (again, he is the only Greek poet referred to explicitly, with the exception of one 
mention of Aeschylus and one of Sophocles).128 Another illustrative example comes from 
Chapter Three of the Kitāb al-Amad ʿalā l-abad by al-ʿĀmirī (d. 381/992). After outlining the 
origins of the sciences in Syria, Babylon and Egypt in Chapter Two, al-ʿĀmirī describes how 
they were transferred and developed in Greece, especially thanks to the Five Sages 
(Empedocles – being a close disciple of Luqmān –, Pythagoras – who studied in Egypt with 
Solomon son of David –, Socrates – who derived his wisdom from Pythagoras –, Plato, and 
Aristotle). These are the only ones among the Greeks who have deserved this title, because 
they alone have cultivated all the sciences up to the highest levels of metaphysical 
investigation. By contrast, says al-ʿĀmirī, «none of the Greeks who came after them were 
called Sages. Rather, to every one of them was ascribed an art or a way of life–for example, 
Hippocrates the Physician, Homer the Poet, Archimedes the Geometer, Diogenes the Cynic, 
and Democritus the Physicist».129  

After all, Homer’s exceptional status is frequently reiterated in the Greek sources that have 
reached the Arabic speaking world, as well as both his historical and literary priority over any 

 
125 The references to Homer contained in the Aristotelian writings analysed in Chapter 2 correspond to: Int. 

ref. 1; APo. refs. 1, 2; Top. ref. 2; SE refs. 3, 4, 5, 6; Rh. refs. 2, 3, 4, 6, 11, 17, 18, 19 (where in Greek the quotation is 
anonymous and in Arabic it is introduced by an added Awmīrūs), 21, 28, 31, 32, 33, 34, 35, 37, 38, 39, 46, 64, 65, 76, 
101, 105, 106, 108, 122, 124, 128, 129, 130, 131, 132, 133, 134, 136, 137, 143, 149, 153, 156; Phys. ref. 3; Mete. ref. 1; HA refs. 1, 
2, 7, 8, 9, 14, 15, 16, 17; PA ref. 1; GA ref. 4; de An. refs. 1, 3; Metaph. refs. 7, 8, 9, 10, 14; EN refs. 3, 4, 8, 10, 11, 12, 13, 14, 
15, 16, 17, 18, 21, 22, 27, 33, 40, 41, 44, 45, 55. 

126 The evidence is manifold, and we shall go over it in detail in the course of the discussion (see, in particular, 
the passages from the Muntaḫab ṣiwān al-ḥikma examined in Chapter 3, sections 3.2.4.b.2 and 3.2.4.b.7.0.a-c). 

127 Dānišpažūh 1987-1989, I 501.7 (Ar.); van Gelder, Hammond 2008, 16 (Engl.). 
128 Homer is mentioned at: Badawī 1966, 33.8 (Ar.); Dahiyat 1974, 72 (Engl.); Badawī 1966, 35.18 (Ar.); Dahiyat 

1974, 76 (Engl.); Badawī 1966, 38.15,16 (Ar.); Dahiyat 1974, 79 (Engl.); Badawī 1966, 39.6 (Ar.); Dahiyat 1974, 80 
(Engl.); Badawī 1966, 53.9 (Ar.); Dahiyat 1974, 99 (Engl.); Badawī 1966, 62.6 (Ar.); Dahiyat 1974, 108 (Engl.); Badawī 
1966, 68.12 (Ar.); Dahiyat 1974, 116 (Engl.); Badawī 1966, 69.16 (Ar.); Dahiyat 1974, 117 (Engl.). Aeschylus and 
Sophocles are mentioned at Badawī 1966, 40.4-8 (Ar.); Dahiyat 1974, 81 (Engl.). 

129 Rowson 1988, 74.7-9 (Ar.), 75 (Engl.). 
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other representative of Greek poetry, making him the poet par excellence. We shall discuss an 
interesting case in Chapter 2, regarding Int. ref. 1. However, we can start focusing already here 
on an instructive example offered by two writings on logic produced in the 10th cent., on 
which Greek influence – specifically of the Alexandrian commentators of the 6th cent. – is 
clearly visible. These are the Aġrāḍ Arisṭūṭālīs al-manṭiqiyya (The Aims of Aristotelian Logic) 
by the Jacobite scholar ʿĪsā ibn Zurʿa (d. 398/1008) and the al-Alfāẓ al-mustaʿmala fī l-manṭiq 
(Linguistic Expressions Used in Logic) by al-Fārābī. The Aġrāḍ Arisṭūṭālīs al-manṭiqiyya is an 
epitome of Aristotelian Logic limited to Porphyry’s Isag. and Aristotle’s Int., APr., APo., in 
which each work is presented according to the Alexandrian commentator’s traditional 
arrangement in 8 κεφάλαια, introductory headings on subject matter, usefulness, title, 
authorship, place in the curriculum, division, dialectical method, and place within the 
classification of philosophy.130 In his discussion of the usefulness (fī l-manfaʿa) of the subject 
matter covered in APr. Ibn Zurʿa writes:131 

 
[…] Some deny the usefulness of demonstration and the syllogism in general, 

saying that it is pointless to study it because we see that most men are perfectly 
able to grasp what they are looking for without having learned the syllogism. Such 
as, for example, a person who prescribes beneficial medications or a plowman 
who uses his judgment excellently to cultivate or a sailor who arranges reasoning 
well to steer ships. But we argue that seeking something as it comes about does 
not have the same meaning as seeking it according to the method of art. For even 
if the right man happens sometimes to be right, it is possible that he may be 
wrong on other occasions. As for knowledge according to art, it always achieves 
the appropriate purpose without error or mistake. 

Another circle claimed that even assuming that one needs the syllogism, the 
natural dispositions are sufficient to use it, and that a man with his intellect 
achieves the understanding of what he needs. In fact, Plato and Homer achieved 
understanding of what they set out to understand, at the utmost degree of what 
was necessary [to understand], despite not being experts in the art of logic. 

The solution to the dilemma proceeds thus: it is evident that what this circle 
claimed – maintaining that Plato did not know the subject of logic and the rules 
of demonstration thoroughly – is wrong. Indeed, Plato had reached the highest 
degree of knowledge of this art and Aristotle drew the rules of logic from what he 
had said. We should know that the arts are what has been drawn from pure 
natures from which what originates in them is derived without the art. 

Thus, Aristotle, starting from Plato’s rules in demonstration, set up the 
demonstrative art and, similarly, starting from Homer’s rules, established the 
poetic art. 

 
Al-Fārābī writes a similar consideration in the last part of his al-Alfāẓ al-mustaʿmala fī l-

manṭiq, where he outlines a kind of introduction to logic articulated according to the usual 

 
130 See also the general introduction in Endress 2017a, 473. 
131 Ǧīhāmī, al-ʿAǧam 1994, 98.11-99.5 (Ar.); the translation is mine. 
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division into 8 headings.132 One of these is dedicated to the man who founded and 
consolidated the art of logic (al-munšiʾ li-hāḏihi l-ṣināʿa wa-l-muṯabbit li-hā), namely Aristotle, 
where we read:133 

 
Of the things that are included in the art of logic, the following two were 

established before the time of Aristotle: 1) What was practiced was practiced not 
with the aid of [the rules of] logic, but thorough skill and the competence that 
arises from long application to the performance of the art (since it so happened 
that people applied themselves without possessing the rules governing such 
practice), like the competence of Protagoras in sophistical argumentation, of 
Thrasymachus in rhetoric, and of Homer in poetry. Orations and poems were 
established by themselves, not on the basis of rules which one can use to produce 
similar orations and poems. 2) What was written was partial and scanty, like the 
various kinds of meters in the case of poetry, proverbial expressions in the case of 
rhetoric, and similar things in dialectic. […] 

 

In both passages, Homer is referred to as the greatest exponent of Greek poetry and a 
master of the practical use of the rules of poetry even before they were codified in the 
theorisation of poetic art, a merit that instead belongs to Aristotle. In Ibn Zurʿa’s text, the 
reference to Homer is introduced as a parallel instance taken from poetry to Plato’s role in the 
formation of the apodictic science, since the latter also excelled in the application of the 
principles proper to this art before they were formalised by Aristotle, who did rely on Plato’s 
model. A similar conception is alluded to in the first lines of the testimony of al-Fārābī, who, 
however, does not quote Plato, but mentions Protagoras and Thrasymachus as exponents of 
the sophistical and rhetorical arts – two other branches of logic, along with poetics, according 
to the expanded canon of the Alexandrian scholastic tradition –, who are the equivalent of 
Homer for poetics. 

This barely sketched history of the evolution of logic from an early stage dominated by 
practice to a later stage of theorising science has its roots in the 6th-7th-cent. Alexandrian 
school of philosophy, which produced some interesting accounts parallel to those of Ibn Zurʿa 
and al-Fārābī, though we cannot speak of direct dependence. These are a passage from 
Olympiodorus’ Prolegomena to the Categories, and one taken from Elias’ Commentary on the 
Prior Analytics.134 

After addressing the question of the status of logic – whether it is a tool or a part of 
philosophy –, Olympiodorus writes in his Prolegomena that both Aristotle and Plato are 
worthy of admiration, the former because he isolated and discovered the rules of logic 
divorced from practice, the latter because he applied demonstration without rules and 
without a theoretical method. This does not make Plato inferior to Aristotle, but indeed 
superior, «for the former, when he applied demonstration, did not need the demonstrative 

 
132 See the general introduction on this writing by Rudolph 2017, 553-554. 
133 Mahdi 1968, 110.5-14 (para. 63; Ar.); Gutas 1983, 258 (Engl.). 
134 On the parallel between Olympiodorus’ Prolegomena and the al-Alfāẓ al-mustaʿmala fī l-manṭiq by al-

Fārābī attention had already been drawn by Gutas 1983, 257-259. 
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method of Aristotle (οὐδὲ γὰρ ἀποδεικνὺς ἐκεῖνος τῆς Ἀριστοτέλους ἀποδεικτικῆς µεθόδου ἐδεήθη), 
but on the contrary Aristotle needed the demonstration of Plato (ἀλλὰ τοὐναντίον Ἀριστοτέλης 
τῆς Πλάτωνος ἀποδείξεως). So, therefore, also Homer and Demosthenes did not need neither 
the Poetics of Aristotle nor the art of Hermogenes, but on the contrary the latter needed the 
former to find the methods from their writings».135 Likewise the pupil of Olympiodorus Elias 
writes in his Commentary on the Prior Analytics: «The men of the past knew well what a 
demonstration is and they did not even fall into fallacious reasoning in applying 
demonstrations. For the great natures, acting above the laws, themselves become laws for 
posterity (αἱ γὰρ µεγάλαι φύσεις ὑπὲρ κανόνας ἐνεργοῦσαι αὐταὶ κανόνες γίνονται τοῖς 
µεταγενεστέροις).136 In fact they had no need of it, says Themistius. Plato, when he applied 
demonstration, did not need Aristotle’s science of syllogism, so as not to neglect the properties 
of the figures of syllogism, but Aristotle needed Plato’s dialogues to gather from those the 
properties of the figures of syllogism. So Homer did not need Aristotle’s Poetics, nor 
Demosthenes the Art of Rhetoric of Hermogenes, but on the contrary Aristotle needed Homer 
in the Poetics and Hermogenes Demosthenes in the Art of Rhetoric».137 The passage is repeated 
almost verbatim in the Commentary on the Prior Analytics by another alleged disciple of 
Olympiodorus, David the Invincible, which is lost in Greek but preserved in an Armenian 
version (perhaps dating back to the decades between the second half of the 6th cent. and the 
first half of the 7th).138 Although the texts are all obviously related to one another, there is 
insufficient evidence to prove the dependence of either of the two Arabic passages on 
Olympiodorus or Elias, either because the two authors may have freely adapted the Greek 
source to their own text or because they may have relied on a lost testimony (perhaps a 
commentary by Olympiodorus on the Prior Analytics or another Prolegomena). In fact, al-
Fārābī introduces additional elements (mentions of Protagoras and Thrasymachus) that he 
probably deduces from his source, while Ibn Zurʿa shows some similarities especially with 
Elias’ text, but does not match exactly. 

Let us close by recalling one of the most explicit definitions of Homeric excellence in 
Arabic, which is well known to scholars.139 It is offered by the Middle Commentary on Aristotle’s 
Rhetoric by Ibn Rušd (d. 595/1198), where Homer is presented as a divine man (raǧul ilāhī) and 
first teacher of all the Greeks (al-muʿallim al-awwal li-ǧamīʿ al-yūnāniyyīn).140 Since attempting 
to identify a precise Greek parallel among the sources the commentator might have consulted 

 
135 Olymp. Proll.: CAG XII 1, 17.37-18.10, Busse (the translation of lines 18.5-10 is mine; see also the English text 

of Gertz 2018, 215). The passage has been translated into English also in Gutas 1983, 258. 
136 This sentence might be echoed in Ibn Zurʿa passage reported above «the arts are what has been drawn 

from pure natures (al-ṭabāʾiʿ al-zakiyya) from which what originates in them is derived without the art». 
137 Elias in APr.: Westerink 1961, 136.23-32 (the translation is mine).  
138 See English translation of the passage mentioning Homer in Topchyan 2010, 57. See also pp. 4-5 for the 

dating of the Armenian version and pp. 9-17 for a discussion on the authorship question of the Greek text. 
Scholars are inclined to believe that David the Invincible of the Armenian tradition is the same David of the 
Greek tradition, the 6th cent. author of a Prolegomena philosophiae, of a Commentary on Porphyry’s Isagoge and 
apparently of a Commentary on the Categories. However, the identification cannot be conclusively established. 
See Ouzounian 1994; Barnes 2009; Calzolari 2009; Wildberg 2018. 

139 ʿAbbās 1993, 48; Etman 2011, 75. 
140 Aouad 2002, II 53. 53. 
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may prove futile and fruitless,141 we shall simply note that the definition’s second term – al-
muʿallim al-awwal li-ǧamīʿ al-yūnāniyyīn – immediately stands out because it establishes an 
implicit comparison with Aristotle, who earned the title of al-muʿallim al-awwal among the 
falāsifa.142 

Apparently, the examples mentioned above do not tell us anything concrete about the 
Arabic reception of Greek poetry as a whole and of Homer’s verses specifically, yet they 
constitute relevant evidence to assess how the figure of Homer was perceived by an erudite 
Arabic speaking reader.   

In the following section, we shall analyse separately the three perhaps most significant 
testimonies on the Arabic reception of Homer, on which scholars have rightly focused their 
attention. 

 
 

1.4 Some case studies 

 

1.4.a Ḥunayn ibn Isḥāq’s knowledge of Homer 

 
A celebrated passage concerning the Arabic reception of Homer is taken from the 

biography of Ḥunayn ibn Isḥāq, a Christian physician and translator originally from al-Ḥīra. 
The episode is narrated by Ibn Abī Uṣaybiʿa in his ʿUyūn al-anbāʾ fī ṭabaqāt al-aṭibbāʾ and is 
also reported in the entry on Ḥunayn of Ibn al-Qifṭī’s Taʾrīḫ al-ḥukamāʾ. Early in his medical 
studies conducted in Baġdād Ḥunayn suffered heavy humiliation from his teacher Yūḥannā 
ibn Māsawayh (d. 857), who drove him away claiming that a son of merchants could not 

 
141 We might advance the hypothesis that the expression raǧul ilāhī echoes the words of Aristotle in Po. 1459a 

30, where Homer is said to be divine (θεσπέσιος), but in fact the sense of this adjective is lost in the Arabic version 
by Abū Bišr Mattā ibn Yūnus consulted by Averroes for his short and middle commentary on the Poetics, the 
former drafted around 1157 and thus already completed when the Middle Commentary on Aristotle’s Rhetoric was 
completed (in 1175), while the latter presumably dates from 1176 (for a chronology of Averroes’ works see the 
section entitled Works of Ibn Rushd in the Bibliography of Ben Ahmed, Pasnau 2021). For the problems of the 
Arabic rendering of the term θεσπέσιος in the version by Abū Bišr Mattā see Tkatsch 1928, 274.11-12 and n. 23 and 
Kraemer 1956a, 286 n. 4 (who provides a brief comparison of the reconstruction hypotheses of the three editors 
of the Arabic Poetics, Margoliouth, Tkatsch and Badawī). However, Aristotle was not the only one to “deify” 
Homer; see, for example, some wax tablets catalogued in Cribiore 1996, 46 and 220, 222 (= nos. 200 and 209), 
bearing the maxim «Not a man, but a god was Homer». See also, though not strictly related to our passage, 
Chapter 3 here and the discussion under section 3.2.5.3 (no. 1) concerning some Arabic sources that list Homer 
among the prophets of the Ṣābiʾans of Ḥarrān. Finally, Ibn al-Qifṭī, in his Taʾrīḫ al-ḥukamāʾ, mentions Homer 
together with Orpheus, Hesiod and Empedocles as the Greek poets who spoke of divine things: Lippert 1903, 
203.9-10. Homer’s divine status is then further substantiated by the reuse of his verses in magic and divination in 
the Byzantine era, see Mavroudi 2020, 451-452. Even the connotation of Homer as the first teacher has its 
antecedents in Greek literature, first of all the passage of Plato’s Republic – another treatise commented on by 
Averroes – in which it is said of Homer that ἔοικε µὲν γάρ τῶν καλῶν ἁπάντων τούτων τῶν τραγικῶν πρῶτος 
διδάσκκαλός τε καὶ ἡγεµὼν γενέσθαι (R. 595B-C). 

142 The expression referred to Aristotle is found in a plethora of attestations that it would make no sense to 
enumerate here, but we would just like to point out that the section dealing with Aristotle in the gnomological 
compilation known as the Philosophical Quartet (on which we will say more in Chapter 3) opens with these very 
words; see Gutas 1975, 158.1. 
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become a doctor. Two years later, between ca. 824 and 825 (the reconstruction is hypothetical 
and based on a relative chronology),143 Ibn Abī Uṣaybiʿa’s informant, Yūsuf ibn Ibrāhīm ibn al-
Dāya, claims to have met Ḥunayn by chance in Baġdād, at the home of an intellectual of Greek 
descent from his mother’s side, known as Isḥāq ibn al-Ḫaṣī («son of the eunuch»), who had 
been raised in the Byzantine manner, «with the result that he spoke perfect 
Greek and was able to read works written in that language».144 Yūsuf ibn Ibrāhīm admits that 
at first he could not identify Ḥunayn from his appearance because he had «such a head of hair 
that it partially covered his face», until he recognized his voice as he was 
«reciting some Greek poetry by Homer, the greatest of all the Greek poets».145 Summoned by 
Yūsuf ibn Ibrāhīm, the man admits to being Ḥunayn and to having promised himself to learn 
Greek to perfection before completing his medical studies in order to prove his old master Ibn 
Māsawayh wrong. After this episode there is no trace of Ḥunayn for another three or four 
years, after which he settled permanently in Baġdād where he embarked on a career as a 
translator and physician at the court of the ʿAbbāsid caliphs. 

What we can infer from this testimony is that Ḥunayn devoted five or six years of his youth 
to learning Greek, during which time he also came into contact with Greek-speaking 
intellectuals of Byzantine culture (such as Isḥāq ibn al-Ḫaṣī). We can assume that during this 
period he did not remain in Baġdād but travelled to places that could offer him the best 
possible training for studying the language. Scholars tend to believe that during these years 
Ḥunayn attended one or more study centres in the lands under the Byzantine empire (perhaps 
in Byzantium itself) or in those territories that, even after having fallen under Arab rule at the 
time of the conquests, had still retained some Greek influence. According to Ibn Ǧuǧul’s 
Ṭabaqāt al-aṭibbāʾ wa-l-ḥukamāʾ, and as stated also by Ibn Abī Uṣaybiʿa, Ḥunayn studied 
Greek in Alexandria.146 Moreover, the reference to Homer offers important evidence in this 
regard. Although it is not possible to trace precisely in which cities and in which circles 

 
143 The date has been reconstructed on the basis of a later chronological reference provided by Ibn Abī 

Uṣaybiʿa, who reports that three or four years after this episode, Ḥunayn was in the company of Ǧibrīl ibn 
Buḫtīshūʿ shortly before the latter’s death in 213/828 (as reported in the ʿ Uyūn al-anbāʾ fī ṭabaqāt al-aṭibbāʾ, online 
edition Savage-Smith, Swain, van Gelder 2020, ch. 8.3.20). See also Cottrell 2020d, 339. 

144 ʿUyūn al-anbāʾ fī ṭabaqāt al-aṭibbāʾ, online edition Savage-Smith, Swain, van Gelder 2020, ch. 8.29.2. 
145 ʿUyūn al-anbāʾ fī ṭabaqāt al-aṭibbāʾ, online edition Savage-Smith, Swain, van Gelder 2020, ch. 8.29.3. The 

passage is repeated in Ibn al-Qifṭī’s Taʾrīḫ al-ḥukamāʾ: Lippert 1903, 174.15-16. 
146 For Ibn Ǧuǧul see: Sayyid 1955, 69.7. ʿUyūn al-anbāʾ fī ṭabaqāt al-aṭibbāʾ, online edition Savage-Smith, 

Swain, van Gelder 2020, ch. 8.29.9. By the 9th cent. Alexandria had lost its role as an outstanding cultural center 
of Hellenistic and Roman periods, and we lack sufficient information to determine whether tradition of 
philosophical and medical studies that might have attracted Ḥunayn to the city had continued after the 6th and 
7th cents. We may note, however, that, Ḥunayn, in the letter containing a catalogue of his Galenic translations 
(Risāla ilā ʿAlī ibn Yaḥyā fī ḏikr mā turǧima min kutub Ǧālīnūs bi-ʿilmihī wa-baʿḍ ma lam yutarǧam), writes that 
after a long search he found a Greek copy of Galen’s De demonstratione in Alexandria; see Lamoreaux 2016, 116 
(Engli.)-117 (Ar.; para. 126.3). Before Ḥunayn, Sergius of Rēšʿainā (d. 536) had studied philosophy and medicine in 
Alexandria. This translator appears frequently in Ḥunayn’s biographies, as a kind of illustrious predecessor (see 
for instance ʿUyūn al-anbāʾ fī ṭabaqāt al-aṭibbāʾ, online edition Savage-Smith, Swain, van Gelder 2020, ch. 8.29.3). 
Ḥunayn himself, in his Risāla, claims to have used some of his translations of the Galenic treatises from Greek to 
Syriac as models for his own, and criticises the unsatisfactory quality of some of Sergius’ translations dating from 
the period before his training in Alexandria (see Lamoreaux 2016, 20-27, 34-39 [paras. 13, 16, 22]; see also Brock 
1991, 151-152). 
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Ḥunayn perfected his knowledge of the language, if we follow Ibn Abī Uṣaybiʿa’s Arabic text 
to the letter, it turns out that Ḥunayn learned Greek according to the ancient custom, still 
alive in the Byzantine era and in the 9th cent., of studying grammar by practicing with 
transcription exercises and learning Homer’s verses by rote.147 It is legitimate to ask how we 
should interpret this testimony and whether Ḥunayn really knew Homer’s poetry by heart. 
This is the question posed by Gotthard Strohmaier in an important contribution published in 
1980 and entitled Homer in Bagdad,148 in which he looked for further traces attesting to a direct 
knowledge of Homer in some of Ḥunayn’s Arabic translations of Galen’s works or that were 
carried out by his collaborators from his Syriac versions. Admittedly, none of the cases 
identified by Strohmaier can be said to be definitive proof that Ḥunayn knew the Homeric 
poems directly. Some of his notes or additions reveal a particular care in rendering cultural 
references (including those to Homer) as appropriately as possible and a certain familiarity 
with mythological material, but in many cases his comments could be based on marginalia in 
the Greek MSS used for translation and consultation of indirect sources, even of the 
manualistic-encyclopedic type.149 

Strohmaier does not question the soundness of Ibn Abī Uṣaybiʿa’s account, and indeed 
there are no compelling reasons to do so; however, two questions can be raised that are bound 
to remain open. First, it can be observed that the entire biography of Ḥunayn presents 
idealised traits bordering on the legendary, including the description of his formation. It is 
narrated that even before moving to Baġdād to learn medicine Ḥunayn lived in Baṣra to study 
Arabic with the 8th-cent. philologist al-Ḫalīl ibn Aḥmad,150 i.e., with the father of Arabic 
grammar, who, however, had died well before Ḥunayn was born. Learning Greek by means of 
Homer's poetry could constitute a parallel with this narrative motif, aimed together at 
legitimising the perfect mastery that Ḥunayn had in the three languages involved in his 
translations – including Syriac, of which he was a native speaker.151 Even allowing for this 

 
147 See Browning 1975, 16; Mavroudi 2014, 324-330; Mavroudi 2020, 446, 462-463. 
148 In this study, Strohmaier also dwells on the detail of Ḥunayn’s voluminous hair to which both Ibn Abī 

Uṣaybiʿa and Ibn al-Qifṭī allude and advances the hypothesis that Ḥunayn had adopted the fashion of the 
σχολαστικοί, the Byzantine scholars, who were wont to wear long curly hair, as we read in schol. ad Pers. Sat. I, 29: 
cirratis, capillatis pueris. Cirrati sunt scholiastici vel catamiti, cirri enim dicuntur capelli et illi crines habebant in 
honorem Veneris quos statuto tempore praemetebant (Strohmaier 1980, 196, who refers to Hošek 1978, 87). We 
might add that a similar hair style had also been adopted by some Ṣābiʾans of Ḥarrān according to the report of 
their meeting with the caliph al-Maʾmūn (r. 813-833) by the Christian Abū Yūsuf Īšuʿ al-Qaṭīʿī in Ibn al-Nadīm’s 
Kitāb al-Fihrist («who had long hair with side bangs (wa-šaʿruhum ṭawīla bi-wufūrāt)», Flügel 1871-1872, I 320.8-9 
= Sayyid 2009, vol. 2/1, 362.8 [Ar.]; Dodge 1970, 751 [Engl.]). The connection with the Byzantine σχολαστικοί is 
actually quite loose and the reference to Ḥunayn’s hair, about which sources say only that it descended to cover 
the face, may simply indicate the fact that, in order to conceal his identity, Ḥunayn had stopped wearing his hair 
as he was wont to do, perhaps following the prescription that required Christians residing on the caliphate's 
territories to cut their hair leaving only the forehead shaven (see Fattal 1958, 96-97). 

149 See the examples proposed by Strohmaier 1980. Even if we broaden the spectrum of inquiry, there is no 
evidence – other than that mentioned here – that distinctly attests that Ḥunayn was familiar with the Homer’ 
verses and other Greek poets. 

150 See the online edition Savage-Smith, Swain, van Gelder 2020, ch. 8.29.1. 
151 See Rashed 2006, 172: «symbolically, such mastery of Greek is most certainly a corollary of al Khalīl’s earlier 

tutoring in Arabic». 
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hypothesis, the document still offers eloquent evidence of the exceptional status accorded to 
Homer as the representative not only of Greek poetry but of all Greekness in a linguistic sense. 

Another doubt arises when one reads this text in parallel with the testimony of the 
Muntaḫab ṣiwān al-ḥikma on the alleged translation of some of Homer’s verses by Iṣṭifān ibn 
Basīl. Since the latter was a close collaborator of Ḥunayn and had likely executed this 
translation likely under his supervision, how is it possible that Ḥunayn – if he really was aware, 
however partially, of the form and content of the Homeric poems – did not realise that those 
verses (which are excerpts of the Menandri Sententiae) were not Homer’s? Or perhaps the 
verses that Ḥunayn had recited by heart and learned in his travels believing them to be 
Homeric were actually Menander’s monostichs, the second most commonly read work in 
school?152 Manfred Ullmann, who edited the collection and studied the passage, rules out the 
possibility that Iṣṭifān was responsible for the misattribution, since in Ibn Hindū’s al-Kalim al-
rūḥāniyya – a witness to this Arabic version of the Menandri Sententiae independent of the 
tradition descending from the Ṣiwān al-ḥikma (which is unanimous in attributing the 
monostichs to Homer) – this collection is reported as an anonymous specimen of Greek 
poetry with no connection to Homer.153 However, the hypothesis could be overturned and it 
could be assumed that the anonymity of the version is an innovation of Ibn Hindū’s branch of 
the tradition. 

 
 

1.4.b The narrative of Pisistratus’ collection of Homer’s verses in Qusṭā ibn 

Lūqā’s Ǧawāb to Ibn al-Munaǧǧim’s al-Burhān 
 
Another exceptional piece of evidence concerning Homer is offered by Qusṭā ibn Lūqā’s 

reply to a letter that Ibn al-Munaǧǧim had sent him, and also in parallel to Ḥunayn ibn Isḥāq, 
whose reply letter is transmitted together with that of Qusṭā and Ibn al-Munaǧǧim. Scholars 
have identified the latter with several members of the Banū al-Munaǧǧim,154 since the two 
main MSS that preserve this correspondence (derived from the same antigraph)155 in the 
colophon bear names that cannot be uniquely identified with one particular member of the 
family, and the bibliographical sources disagree on the attribution of the letter. Without 
delving into the details of the matter, we keep to Marwan Rashed’s convincing reconstruction: 
around 250/860 Abū l-Ḥasan ʿAlī ibn Yaḥyā ibn al-Munaǧǧim (d. 275/888) wrote a letter 
entitled al-Burhān, «the Demonstration», and sent it to a group of Christian friends, including 
Ḥunayn ibn Isḥāq and Qusṭā ibn Lūqā, who resided in Baġdād at the time. These three letters 

 
152 See above n. 40. 
153 Ullmann 1961, 10-11 n. 5. 
154 See the extremely useful genealogical tree in Berggren 2019. 
155 The most important witness is the MS Beirut, Bibliothèque Orientale, Or. 664, the only MS used in both 

editions (the 1981 edition by S.K. Samir accompanied by a French translation by P. Nwyia contained in vol. 40 of 
the Patrologia Orientalis and the 2003 edition by S.K. Samir accompanied by an Italian translation by I. Zilio-
Grandi). The work is also transmitted by the MS Zahleh, Collection Maʿlūf 1355, part of a private library and 
inaccessible; for information on the colophon of this MS I relied on Roggema 2007, 764. In Samir, Zilio-Grandi 
2003, 35 n. 6 the existence of a third MS preserved in Damascus is reported, but it has never been examined for 
text reconstruction. 
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have been edited by Samir K. Samir in 1981, who republished ʿAlī ibn al-Munaǧǧim’s and 
Qusṭā’s letters in 2003. After 275/890, ʿAlī ibn al-Munaǧǧim’s son, Abū ʿĪsā Aḥmad, wrote a 
new letter going back to the arguments of his father’s al-Burhān and sent it to Qusṭā ibn Lūqā, 
who drafted a second reply during his stay in Armenia, where he probably around 300/912 or 
even later.156 Abū ʿĪsā Aḥmad ibn al-Munaǧǧim’s letter has been lost – but it is mentioned by 
Ibn al-Nadīm in the Kitāb al-Fihrist, and repeated in Ibn al-Qifṭī’s Taʾrīḫ al-ḥukamāʾ –,157 while 
a fragment of Qusṭā’s reply survives in the MS Oxford, Bodleian Library, Or. 8613.158 

ʿAlī ibn al-Munaǧǧim had conceived his own letter as a demonstration of Muḥammad’s 
prophetood, the premises of which are based primarily on the miracle of the inimitability of 
the Qurʾān (iʿǧāz). In response, Qusṭā shows that the letter he received is not an absolute or 
geometric demonstration (burhān muṭlaq, burhān handasī)159 as his interlocutor would like, 
dismantling one by one the proofs adduced in support of ʿAlī ibn al-Munaǧǧim’s argument. 

The passage we are interested in is one of the most striking arguments of Qusṭā’s refutation 
because it directly addresses the question of the inimitability of the Qurʾān. After rejecting ʿ Alī 
ibn al-Munaǧǧim’s fourth and final premise – according to which, since only God holds the 
knowledge of the mystery (ʿilm al-ġayb), and Muḥammad despite being one His creatures is 
called ʿālim al-ġayb wa-l-šahādat, «knower of the mystery and the testimony» (Qur. 59:22), 
then he is a prophet – Qusṭā finds in the same Islamic tradition evidence against the 
inimitability of the Qurʾān.160 He recalls that the Qurʾān was revealed at different times, in 
separate, random parts, and only occasionally put into writing. And it continued to circulate 
in these varied and disjointed forms until caliph ʿUṯmān (r. 644-656) decided to collect it in a 
definitive, complete, and somewhat canonical redaction. In order for a verse to be included in 
his selection, at least two witnesses, who could testify to knowing it, had to be produced. It 
follows, as Qusṭā says, that if indeed the Qurʾān was inimitable, then no witnesses would be 
needed to distinguish what was authentic from counterfeits.161 Then he makes a comparison 
with the Greek tradition:162 

 
320 It is narrated that one of the kings of the Greeks, called Pisistratus, wanted 

to collect Homer’s poetry. 321 He then ordered a town crier to proclaim that 
anyone who brought a verse of Homer’s poetry would receive an unlimited 
amount of money.163 

322 Greeks from all provinces came to him with this poetry. He accepted every 
verse of Homer, or similar, from whoever brought it to him, 323 and gave him the 

 
156  The sources do not specify the date of his moving to Armenia nor of his death; see the classical study 

Gabrieli 1912. Swanson 2010b, 148 speculates that Qusṭā was still alive in 920 versus the conventional date of 
300/912.  

157 Kitāb al-Fihrist: Flügel 1871-1872, I 295.10-11 = Sayyid 2009, vol. 2/1, 293.4-5 (Ar.); Dodge 1970, 695 (Eng.). 
Taʾrīḫ al-ḥukamāʾ: Lippert 1903, 263.13-14. 

158 See Rashed 2008, 277-289. See also Roggema 2007, 764-766. 
159 Samir, Zilio-Grandi 2003, 106.10-11 (para. 3; Ar.). 
160 Samir, Zilio-Grandi 2003, 172.7-9 (para. 262; Ar.); 184.3-4 (paras. 308-309; Ar.) 
161 Samir, Zilio-Grandi 2003, 184.4-186.6 (paras. 309-319; Ar.). 
162 Samir, Zilio-Grandi 2003, 186.8-188.14 (paras. 320-333; Ar.). Paragraph numbers of the Samir and Zilio-

Grandi’s edition are reported for convenience 
163 See proposed emendation by Rashed 2008, 292. 
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sum of money he had fixed. For, if he had refused someone, he would have 
prevented by that refusal that others would come to him. 

324 In his time there were some who composed poetry, and excelled at it. 325 
Among them were those who counterfeited one or two verses among many or 
completed something they had not kept in full, so as to receive more money. 

326 When the king had gathered all that he could gather of that poetry, he 
summoned the language experts. 327 And once they were there, they selected the 
poetry for him and put it in order. 328 No uncertainty or doubt caught them as to 
what contained forgeries; on the contrary, they all knew what was true and what 
was counterfeit. 

329 It happened that among the forged verses were found excellent verses, and 
other verses whose first hemistich was by Homer, while the second hemistich had 
been completed by an author other than Homer. 330 So the king ordered these 
verses to be fixed in his poem anyway, for they were excellent and well made, but 
that a mark should make them recognizable, so that those who investigated 
Homer’s poetry might know that they were not part of his authentic poetry, about 
which there was no uncertainty. 332 For no one could equal his poetry, which 
needed no witnesses. 333 And if anything entered into it that was not a part of it, 
it was recognisable by itself. 

 
As already noted by Samir and Zilio-Grandi and shown precisely by Rashed the passage 

presents not a simple assonance, but an almost literal coincidence with one of the 
commentaries on Dionysius Thrax’s Τέχνη γραµµατική. The passage we are interested in 
belongs to a group of scholia (on paras. 1-11 and paras. 19-20 of the Τέχνη), in some MSS 
attributed to a certain Melampus and in others to a certain Diomedes, which supposedly 
«represent independent copies of an original which, as an excerpt of an earlier source, already 
shows the lacuna of §§12-18».164 This original is usually referred to as Melampus/Diomedes. 
The most punctual correspondences are between paras. 320-327 of the text of Qusṭā in the 
Samir and Zilio-Grandi’s edition and ll. 29.21-30.1 of Hilgard’s Grammatici Graeci (vol. 1.3), 
more precisely – as wisely observed by Rashed – with the Greek text transmitted in the MS 
Venice, Mar. gr. 489.165 In paras. 328-333, Qusṭā partly introduces personal considerations and 
partly possibly paraphrases the source in describing the practice of obelisation of verses 
deemed spurious. The commentary of Melampus/Diomedes, on the other hand, goes on to 
add elements absent in Qusṭā: the 72 grammarians summoned by Pisistratus are asked to 
compare the editions that each had prepared on the basis of the collected verses (details that 
echo the narrative of the Septuagint translation in the Letter of Aristeas);166 the editions of 
Aristarchus and Zenodotus (Alexandrian philologists who lived between the 4th and 3rd 
cents. BC, long after Pisistratus) are considered the best, especially that of Aristarchus; obeloi 

 
164 See the entry Melampus ([2] Byzantine grammarian) by Gregor Damschen in Brill’s New Pauly (2006). 
165 See the textual analysis in Rashed 2008, 291-292. 
166 See Canfora 1996, 28-31, where he offers an Italian translation of the entire passage and points out the 

parallel with the so-called Anonymous of Craemer. 
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were placed on the spurious verses that had been accepted for their quality and were now 
familiar to the public.167 

The dependence of Qusṭā’s text on the first part of this passage in the Greek commentary 
cannot be fully verified essentially for two reasons. Rashed also dwells on the first reason, i.e., 
we do not know whether these commentaries on Dionysius Thrax’s grammar did actually 
circulate in the circles frequented by Qusṭā. Certainly, Dionysius Thrax’s manual was still used 
for the teaching of technical grammar in the 9th cent. and an adapted Syriac version ascribed 
to Joseph Hūzāyā (d. before 580)168 as well as an Armenian version169 are preserved, but we do 
not know if and what circulation it had in the Baġdād in which Qusṭā lived and if it was read 
together with commentaries such as that of Melampus/Diomedes. A second reason is 
chronology. Unfortunately, we know nothing of the grammarian known as 
Melampus/Diomedes except that he lived after George Choiroboskos. However, this only 
provides a relative reference, all the more so because the precise period in which 
Choiroboskos lived is unknown. It was long assumed that he was to be placed in the 6th cent. 
(as Hoerschelmann did), but scholars today tend to believe that he lived in the first half of the 
9th cent.170 Consequently, Melampus/Diomedes might have been contemporary with, or even 
posterior to, Qusṭā. It is therefore possible that the latter did not actually consult the text that 
has come down to us, but its source, which has been lost. A trace thereof remains even in the 
Alexandrian commentators, as well as in another commentary on the Τέχνη γραµµατική by the 
grammarian Stephanus.171 Olympiodorus in his Prolegomena alludes to it by briefly 
mentioning Pisistratus, the tyrant of the Athenians, as a lover of Homeric poems, when he 
argues that one of the causes of false attributions was the ambition (φιλοτιµία) of the kings 
who strove to collect writings like these in exchange for money.172 More details are captured 
in David’s Commentary on Porphyry’s Isagoge. The context is the same, but the passage we are 
interested in is presented as an example of base covetousness (αἰσχροκέρδεια), the fourth 
reason for producing forgeries added by David – the third in order of appearance. The text 
reads: «as when someone wishing to secure a means of support composes a work and writes 
on it the name of an ancient, which is also said to have happened in the time of Pisistratus. 
For it is told that Pisistratus wished to collect Homer’s verses which were transmitted in a 
scattered manner and decreed a fee for those who brought him Homeric verses. As a result, 
most forged verses for the turpentine love of gain and brought them to him as if they were 
Homer's, obtaining gain in return».173 Similarly in Ps. Elias/Ps. David’s Commentary on 
Porphyry’s Isagoge the same story is given as an example of αἰσχροκέρδεια in the following way: 
«Thus, it is said that Pisistratus, when he was king of the Athenians, loved Homeric verses and 

 
167 Greek text in Hilgard 1901, vol. 1.3 30.1-17. 
168 The Syriac text is edited by Merx 1889, 50-72. Among the recent studies on the reception of this writing in 

Syriac see Contini 1998; Farina 2008; Hugonnard-Roche 2013, 70-74. 
169 Probably dating back to the 6th cent.; see Weitenberg 2001, 309-312. The text has been edited by Adontz in 

1970. 
170 Hoerschelmann 1874, 75; see the entry Georgios: Γεώργιος by Lilie, Ludwig, Zielke, Pratsch 2013 in the 

Prosopographie der mittelbyzantinischen Zeit Online. 
171 Greek text in Hilgard 1901, vol. 1.3 179.13-19. English translation in Rashed 2008, 290. 
172 Olymp. Proll.: CAG XII 1, 13.15-16, Busse. See also English translation in Gertz 2018, 209. 
173 Greek text in CAG XVIII 2, 82.6-12, Busse. 
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gave a gold coin to every person who brought him a Homeric verse. So the greedy ones, put 
themselves at the table, composed their own verses, brought them to Pisistratus and obtained 
the compensation. So they contaminated the Homeric poems. Once arrived, posterity 
obelised the spurious verses recognising that those were not worthy of Homer’s doctrine ».174 
The latter passage undoubtedly offers the most interesting parallels with Qusṭā’s text, but not 
enough correspondence to be considered its original source. 

The comparison between Homer’s poem and the Qurʾān is repeated a second time in this 
same letter in similar terms to those of the previous passage. Here, however, Qusṭā suggests 
that the Qurʾān is even inferior to other masterpieces of human culture – including Homer’s 
poetry – since it does not contain useful teachings on a given art or branch of knowledge. The 
passage runs as follows: «Given that Homer has a special ability in composing poetry, and that 
no one now can bring anything comparable to Homer's poetry, according to you he is a 
prophet. Especially since he included in it contents of truly sublime value, and arts among the 
most excellent. To such an extent that he mentioned therein wonderful contents of medicine, 
which reached Galen, who collected them and composed a work entitled The Book of Galen 
on the Medicine of Homer. And he mentioned most wondrous things of the art of dialectics. 
They were referred to by one of the dialecticians named Bīlānus, who claimed to have 
collected them in a work entitled Book of Homer’s Dialectic. What he expresses – in terms of 
rare utterances, science of language, strength of poetic discourse, writing of epistles and 
speeches – has such value that no Greek denies his excellence».175 Only the first of the two 
bibliographical references given in the passage has been identified. It is the Kitāb fī-l-ṭibb ʿalā 
raʾy Awmīrus (On Medicine according to the Views of Homer) mentioned by Ibn Abī Uṣaybiʿa in 
his ʿUyūn al-anbāʾ fī ṭabaqāt al-aṭibbāʾ among the works of Galen that Ḥunayn ibn Isḥāq 
reputed to be spurious.176 The second title, on the other hand, poses some problems, and to 
date it has not been possible to identify parallel references in other Arabic sources or a περὶ 
διαλεκτικῆς associated with Homer in Greek sources. Moreover, no proposed identification of 
the name Bīlānus (Palladius or Apollonius [of Tyana]) can be said to be definitive.177 Finally, it 
is worth noting that this latter comparison between Homer’s work and the Qurʾān is taken up 
by Qusṭā in the second letter he wrote, in response to that of Abū ʿĪsā Aḥmad ibn al-
Munaǧǧim. In fact, in the fragment transmitted in the MS Oxford, Bodleian Library, Or. 8613 
there is a similar remark that reads: «if what is not produced by other people is a miracle, the 
poetry of Homer the philosopher (Awmīrus al-faylasūf) must then be a miracle, because none 
of the Greeks has produced anything similar».178 
 

  

 
174 Greek text in Westerink 1967, 50.11-17. 
175 Samir, Zilio-Grandi 2003, 224.2-226.3 (paras. 463-470; Ar.). 
176 Online edition Savage-Smith, Swain, van Gelder 2020, ch. 5.1.38 no. 139. See Samir, Nwiya 1981, 667 n. 83; 

Samir, Zilio-Grandi 2003, 225 n. 1. 
177 See Samir, Nwiya 1981, 666 n. 499, 667 n. 84; Samir, Zilio-Grandi 2003, 224 n. 15, 225 n. 2. I was unable to 

find a better explanation than those advanced here. 
178 Rashed 2008, 282 (Ar.), 283 (Engl.). 
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1.4.c The description of the capture of Troy in al-Iskāfī’s Kitāb luṭf al-tadbīr fī 

siyāsāt al-mulūk 
 
The last testimony we shall deal with does not contain an explicit mention of Homer, but 

it does bear a narrative related to the content of the Homeric poems that is so unique to merit 
a separate discussion here. This is a brief account on the conquest of the city of Troy by means 
of the expedient of the wooden horse reported in the Luṭf al-tadbīr (fī siyāsāt al-mulūk) (The 
Good Management [in the Governments of Kings]) by Abū ʿAbdallāh Muḥammad ibn 
ʿAbdallāh al-Iskāfī (d. 420/1029), known as al-Ḫaṭīb al-Iskāfī or Ḫaṭīb al-Qalʿa l-Faḫriyya, a 
philologist who lived between Isfahān and al-Rayy, close to the buyid vizir al-Ṣāḥib ibn ʿ Abbād 
(d. 385/995).179 

The Luṭf al-tadbīr is a speculum principis consisting of 33 chapters in which the author 
provides precepts on good government and on how rulers should behave in times of peace 
and war, through the narration of stories from pre-Islamic times (e.g., the death of the king of 
the Banū Kinda Ḥuǧr in an intertribal conflict and the subsequent death of his son Imruʾ l-
Qays at the behest of the king of the Rūm, namely Justinian) and Islamic times (especially, 
anecdotes involving caliphs, but also their generals and vizirs), as well as episodes from 
Persian history (in particular, the exploits of Darius, Shapur II and Khosrow Parviz), from 
Greco-Roman history (numerous sections devoted to Alexander the Great, anecdotes about 
Constantine) and from Byzantine history (the relationships and clashes between Byzantine 
emperors and their Persian and Arab enemies). It also includes rarer reports of myths and 
legends, as in our case. 

Chapter Four entitled Fī luṭf al-tadbīr fī fatḥ al-bilād (On good management in the conquest 
of countries) ends with the narration of the expedition to Africa (Ifriqiyya)180 by one of the 
kings of the ancient Greeks (malik min mulūk al-rūm al-yūnāniyyīn) and the long siege of the 
city over there. After a brief introduction, the author describes the two main characters: 
«Among the companions of the king of the Greeks was a man named Achilles, unequalled in 
valour. Angry with the king over a matter, he withdrew from the war. Among the inhabitants 
of the African city there was a man named Hector, extremely valiant: he killed whichever 
warrior of the Greeks had faced him in the field». The king of the Greeks then devised a 
stratagem at the expense and without the knowledge of Achilles urging one of his companions 
(aḫ la-hū) to ride the former’s horse, to face Hector and kill him. So the man (not named but 
evidently Patroclus) wears the weapons of Achilles and «a special emblem by which he was 
known» (perhaps the bronze armour forged by Hephaestus, on which many verses of the 16th 
book of the Iliad persist), but he is killed in the duel with Hector. This arouses Achilles’ anger, 
who goes out into the field to challenge Hector and kills him. Up to here the storyline is quite 
faithful to the traditional version of the story, but then the idea of the wooden horse is 

 
179 On the few biographical data of this little-known author see Weipert 2021a; see also Chraïbi 2009, 91 and 

n. 6. 
180 The Arabic Ifriqiyya might be a reinterpretation of a corrupted transliteration for Φρυγία, Phrygia, where 

according to a certain part of the tradition (John Malalas, Chronographia 5, 1.3-4, followed by Agapius and 
Michael the Syrian in the passages reported above) Troy is located. See already Rosenthal 1961, 12b n. 7. A full 
translation of the passage can be read in Rosenthal 1961, 12a-b and Rosenthal 1975a, 256-258. 
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attributed to Achilles himself (and not to Odysseus): «Achilles proposed to the king: “After the 
killing of my companion, the only thing that will give me satisfaction is the annihilation of 
those people: grant me the authority to develop a plan”; the king granted it to him. He 
therefore ordered artisans to build a reproduction of a great hollow horse, then to inlay it with 
gold and set in it precious stones of every kind, and to make the belly large enough to 
accommodate a hundred men. It was fitted with a cart to be hauled and a hidden door by 
which the men could enter. So, Achilles said to the king, “Send it to the inhabitants of the city 
with a message that will reassure them and for which you do not have to give a justification. 
Then withdraw and let them think you are returning to your homeland. Leave with the ships 
into the open sea until you are hidden from their sight, and at nightfall, return with a host of 
your most valiant companions as quickly as possible to startle the people at dawn. Leave this 
horse here, for I hope to enter it with a hundred men from among your trusted men”». And so 
it was done. The inhabitants of the African city were awestruck by the gift and tried to get it 
into the city, «but since the gates were too narrow for it to pass, they widened them so that 
the horse could enter on the cart. They placed themselves around it and started drinking wine, 
without noticing any sign of the door, until night fell and the wine quickly took effect. When 
dawn came and the crowd composed of drunk people who felt safe dispersed, the king of the 
Greeks sailed in their direction on fast ships carrying the best of his soldiers. When he reached 
them at dawn, the gates of the city were torn down. Achilles and his companions emerged 
from the belly of the horse and attacked them, striking them with their swords. They 
prevented them from guarding the gates, so the king of the Greeks penetrated the city and 
destroyed it».181 Thus the tale ended. 

The Luṭf al-tadbīr provides exceptional documentary evidence of the transmission in 
Arabic of not just Homeric poetry, but of some of the events of the Trojan Cycle, that were 
epitomised, reworked and retold in prose writings and poems of various kinds throughout 
Greco-Roman Antiquity up to the Byzantine era.182 

Albeit in an extremely succinct manner, the author narrates the beginning of the war, that 
is barely mentioned, and then the key episodes in the last days of the tenth year of the war, 
which is the subject of the Iliad, followed by the construction of the wooden horse (material 
from the lost Little Iliad) and the taking of the city (described in the lost Iliou Persis), two 
episodes that we read about via other sources, of which the most complete is part of the 
second book of the Aeneid. Admittedly, this account has some obvious deviations from the 
common narrative (Agamemnon suggests that Patroclus impersonate Achilles; Achilles 
devises the stratagem of the horse; Achilles is among the soldiers hiding inside the wooden 
horse) and only the names of Achilles and Hector are mentioned,183 but it turns out to be, all 
in all, correct and quite detailed. 

 
181 ʿAbd al-Bāqī 1979, 27.1-28.11 (Ar.). Translation is mine. A full English translation of the episode is available 

in Rosenthal 1961, 12. Chraïbi 2001 published the Arabic text with a French translation apparently without being 
aware of Rosenthal’s 1961 article. 

182 See the concise reconstruction in Niccolai 2019, 42-44. 
183 Achilles is transliterated in the distorted form Arslāw (see also Mavroudi 2020, 461) instead of the more 

usual forms Aḫls (see Chapter 2, Rh. ref. 6), Aḫīlūs (see Chapter 2, SE refs. 2, 6; APo. ref. 3; Rh. refs. 1, 69, 74), Aḫlūs 
(see Chapter 2, Rh. ref. 69) – all variants that may be due to the negligence of copyists – and Ašlūs (see Chapter 
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Where could it have originated from? Rosenthal, who has the merit of having first noticed 
the text in two MSS of Istanbul and proposed an English translation, admits that its immediate 
source is not known and speculates that the story may have been transmitted orally for a 
certain period of time – which would explain the divergences in the plot – and then 
transferred to an  adab work, a hypothetical direct or indirect source of al-Iskāfī.184 The 
question is far from clear, since the account in the Luṭf al-tadbīr is certainly not a literal 
translation from a traceable Greek or Syriac source, but a text transmitted by one or more 
intermediaries, which perhaps circulated orally, and that might have been paraphrased or 
abbreviated at some stage of the tradition resulting in simplifications and alterations in the 
plot. Al-Iskāfī himself may have drawn this story from an author who had already collected 
anecdotes of military tactics before him for similar reasons. 

Although the identification of the proximate source must be dispensed with, we can still 
make some observations about its remote origin. It does not present the amount of detail nor 
a structure relatable to the Greek and Syriac historiographical sources partly mentioned above 
and investigated in Hilkens’ 2013 study nor any analogy with the account of Agapius, the 
Arabic-speaking author who shows most familiarity with the events of the Trojan War. The 
account of al-Iskāfī is not even comparable in scope and richness of references (mention of 
secondary episodes and characters, as well as of Greek deities, narrative and descriptive 
details) to the extended passage in the Anonymous Chronicle up to the year 1234, the only Syriac 
source that describes the siege and capture of Troy in detail. It is therefore difficult to think 
that al-Iskāfī used – albeit indirectly – the same source consulted by this and other Western 
Syriac chroniclers. On the other hand, al-Iskāfī, not being a historiographer, mentions the 
Trojan War with a markedly different perspective and purpose than those sources. He is more 
interested in narrating the ploy – devised by Achilles in order to take revenge for the 
consequences of a stratagem ordered without his knowledge and to his detriment –, by which 
the outcome of the war is decided, than in the war itself and not at all concerned with the 
chronological placement of events. Rather, we might think that underlying al-Iskāfī’s 
testimony is a Byzantine tactical manual that reached Arabic. Seemingly, Byzantine, Persian 
and also, indirectly, Hindi military theory treatises were translated into Arabic already before 
the end of the 10th cent., and a partial Arabic translation of chapters 3-31 of Aelian’s On 
Tactical Arrays of the Greeks (περὶ στρατηγικῶν τάξεων ἑλληνικῶν) – perhaps dating to the 9th 
or 10th cent. – is transmitted within a work on military tactics from the mid. 14th cent., 
although further research needs to be carried out in this area.185 In any case, among the works 
that have come down to us and that I have been able to consult, I did not find any brief reports 
on the taking of Troy introduced as examples, that can be compared to al-Iskāfī’s narrative. 

Another – for now only hypothetical – assumption that can be made, to be verified by the 
collection of further evidence, is that the remote origin of the story is school material. In fact, 

 
2, Top. ref. 1; SE ref. 2). Hector is transliterated as Aqṭr, as attested elsewhere (see Chapter 2, de An.  ref. 1; EN refs. 
10, 11, 12, 27; but see also Rh. refs. 29, 69, 74 bearing the form Aqṭūr). 

184 Rosenthal 1961, 11b, where he ventures that behind it there may have been «a collection of Greek stories, 
known in the Near East and translated into Syriac and into Arabic», which included tale of Ibycus and the cranes 
reported in al-Tawḥīdī’s Kitāb al-imtāʿ wa-l-muʾānasa, which we will discuss in Chapter 3. The hypothesis 
cannot be confirmed by the data available to us. 

185 Cahen 1986, 181a; Schellenberg 2017; see also Gutas 1998, 195. 
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one of the primary school writing exercises of Late Antiquity consisted of «paraphrases, 
compositions on a given subject, summaries of Homeric episodes or of whole books, and 
dialogues», an example of which is a fragment of a Byzantine parchment notebook, dating to 
the 5th-6th cents., containing some considerations on the Trojan War and a list of causes that 
led to the clash, studied by Cribiore.186 Similar schoolwork material was included among the 
preparatory exercises in the study of rhetoric that was part of the Progymnasmata. One of the 
standard forms of such sets of written compositions – introduced as the second type of 
exercise in the manuals of Hermogenes, Aphthonius and Nicolaus, and as the third in the 
classification of Theon –187 is the διήγηµα, «narrative». As observed by Webb, the διήγηµα, 
being one of the first activities at this stage of schooling, represented a sort of bridge between 
elementary education, which consisted primarily in writing exercises and the application of 
grammatical rules, and secondary education, which encompassed exercises of composition, 
an essential requirement for a rhetorician’s training.188 According to the definition given by 
Hermogenes (Progymn. 2.1-8, 11-14), one of the most complete that has come down to us, the 
narrative is «an exposition of something that has happened or as if it happened. […] A 
narrative (diêgêma) differs from a narration (diêgêsis) as a piece of poetry (poiêma) differs 
from a poetical work (poiêsis). A poiêma and a diêgêma are concerned with one thing, a poiêsis 
and a diêgêsis with many; for example, the Iliad is a poiêsis and the Odyssey is a poiêsis, while 
the “Making of the Shield” (Iliad 18) and “Descent into the Underworld” (Odyssey 11) and 
“Killing the Suitors” (Odyssey 22) are poiêmata. […] They want there to be four species of 
narrative: one is mythical; one fictitious, which they also call dramatic, like those of the 
tragedians; one is historical; and one is political or private».189 Thus one of the types of 
narrative was the retelling of a mythological episode, as in our case.190 By and large, we can 
suppose that the account reported by al-Iskāfī, even if ultimately derived from scholastic 
materials of the Byzantine era, had been extrapolated and included in a collection of popular 
anecdotes (such as those concerning Alexander the Great), or tactical plans taken from history 
(episodes of military clashes between Byzantine emperors and Persian kings), but to arrive at 

 
186 See Cribiore 1996, 51. The text is classified as no. 406 at p. 281. 
187 See Gibson 2008, 9. 
188 Webb 2001, 298. 
189 English translation in Kennedy 2003, 75. 
190 It is true that if one looks at the Progymnasmata by Libanius (see English translation in Gibson 2008) the 

model exercises of διηγήµατα are generally shorter than the account of the conquest of Troy by al-Iskāfī, but in 
none of the manuals on the Progymnasmata that have come down to us a limit is expressly set on the extent of 
the narrative. Recently, Arzhanov (= Arzhanov 2019a, 172-178) has examined the Syriac reception of the 
Progymnasmata and has placed emphasis on a significant piece of evidence consisting of one of the MSS (labelled 
as D) that preserves the gnomological collection he edited under the title Sayings of the Greek Pilosophers. In the 
arrangement of the materials contained in this codex, Arzhanov (pp. 177-178) recognised the pattern of the 
Progymnasmata; specifically, it is made up of a first part consisting of the Kalila wa-Dimna (corresponding to the 
narrative), followed by some of Aesop’s fables (corresponding to other types of exercises, i.e., the µῦθος), a third 
section of questions and answers (outlining exercises of refutation and confirmation, ἀνασκευὴ καὶ κατασκευή), 
a collection of Sentences of the Pythagoreans (an example of γνώµη, another key component of the 
Progymnasmata) and a final collection of Sayings of the Greek Pilosophers (namely the subject of Arzhanov’s 
edition, corresponding to the χρεία). On this topic see also Arzhanov 2019b. 
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concrete results one would need to further investigate this work as a whole, and also assess 
the interaction of other linguistic-cultural traditions in the writing of the Luṭf al-tadbīr.191 

  

 
191 That the layering of sources and free rewriting of the text by the author(s) may have affected the original 

content of the account, making it even more difficult to figure out its provenance, is reflected in the fact that 
another report on the Trojan War, further abbreviated and reworked, is found in a popular compilation of related 
content and purpose of the 13th cent. entitled Raqāʾiq al-ḥilal fī daqāʾiq al-ḥiyal. The first part of this version 
coincides with that of al-Iskāfī, while the second part is profoundly different and much more concise. In the Raqāʾiq 
al-ḥilal, when Achilles withdraws from the war, the king decides to spread the rumour that Hector had captured 
Achilles’ fraternal companion, evidently in order to convince him to take up arms again (and herein lies the ruse). In 
fact, Achilles returns to the field, faces Hector and takes him prisoner, and it is then the king of the Greeks who 
condemns him to death. The story ends with the march of the Greeks to conquer the city of Africa without any 
mention of the wooden horse. Muftić 2018, 37-38, has drawn attention to this text, providing an English 
translation of the same from the MS Paris, Bibliothèque Nationale, ar. 3548. The Arabic text was edited in 1988 
by René Rizqallah Khawam under the title al-Siyāsa wa-l-ḥīla ʿ inda l-ʿarab raqāʾiq al-ḥilal fī daqāʾiq al-ḥiyal, which 
I was unable to consult. However, Muftić seems to be unaware of either the existence of this edition or of the 
parallel passage in al-Iskāfī’s Luṭf al-tadbīr. 
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2 
 
 

THE RENDERING OF POETIC REFERENCES IN GREEK-ARABIC 

VERSIONS OF THE CORPUS ARISTOTELICUM 

 
 
 

2.1 Preliminary remarks 
 
This chapter consists of a linguistic and content analysis of the references to Greek poetry 

transmitted in Arabic through the reception of Aristotle’s writings. 
Since, as far as I know, a complete listing of all the poetic references contained in the 

Aristotelian corpus has not yet been compiled, the examination presented here is based 
mostly on my own scrutiny of the Greek text. Two notable exceptions are represented by a 
couple of studies published in 1994: El Homero de Aristóteles by Manuel Sanz Morales, focused 
exclusively on Homeric poetry, and Die Äußerungen des Aristoteles über Dichter und Dichtung 
außerhalb der Poetik by Despina Moraitou.1 Both scholars, however, set themselves different 
objectives from those of the present research, directing their investigations to the exploration 
of questions of a theoretical (Moraitou) and historical-philological (Sanz Morales) nature. 
Therefore, their survey of the poetic references contained in the Corpus Aristotelicum has been 
condensed into tables of concordances placed in the appendix of their studies, without being 
extensively examined, in the case of Moraitou, or only selectively discussed, in the case of Sanz 
Morales. In any case, their monographies constituted an excellent instrument of verification 
and comparison for the present research. Moreover, the passages considered here are not only 
confined to nominal citations from Greek poets (as Moraitou does in her cataloguing), but 
also include quotations from memory, implicit references and allusions, in most of which 
Aristotle takes his sources for granted relying on the prior knowledge of his listeners or 
readers.2 The selection of references was conducted on the basis of the principles set forth in 
the previous chapter on what we mean here by poetry. Therefore, the numerous references to 
Empedocles, Parmenides, Xenophanes, and others remain outside the cataloguing. In 
addition, the selection criteria are inevitably conditioned by the specific angle of my research, 
oriented more to the transmission of these references in Arabic than to their Greek tradition. 
This is the reason why I excluded from my analysis a) the writings of the corpus of which a full 
translation into Arabic is not extant nor attested (e.g. the Politics or the Constitution of the 
Athenians), b) single references that are missing in the Arabic version as a result of lacunae 
occurred in the textual transmission. Since almost all Arabic versions of Aristotle’s works 

 
1 See also the lists supplied in Howes’ article Homeric Quotations in Plato and Aristotle and in 1935 study by 

Hinman entitled Literary Quotation and Allusion in the Rhetoric, Poetics and Nicomachean Ethics of Aristotle, 
whose limits, however, have been highlighted by Sanz Morales 1994, 55-56. 

2 See Sanz Morales 1994, 59-62. 
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survive in codices unici, the latter phenomenon is not uncommon. The most conspicuous 
lacunae that result in the loss of one or more poetic references in Arabic translation are noted 
in the introductory paragraphs to each individual treatise examined. The references 
contained in the Parva naturalia,3 Problemata physica4 and in the first book of the 
Oeconomica5 have not been discussed since the paraphrastic nature of their Arabic versions – 
being adaptations rather than translations – does not include some of the examples of the 
Greek original, including poetic references. And the same goes for the Arabic reception of the 
initial part of Pseudo-Aristotle’s Problemata mechanica. Explicit evidence of a translation from 
Greek of the latter writing is not found in Ibn al-Nadīm nor in any other Arabic source,6 but in 
Book Five of his Kitāb mīzān al-ḥikma (The Balance of Wisdom) al-Ḫāzinī (d. 550/1155) inserts 
some extracts from the Mechanics (nutaf mina l-ḥiyal), introduced by the expression qāla 
Arisṭūṭālīs. The text appears to be an abridged translation of the introduction and of the first 
problem of the Problemata mechanica. Among the lines of the Greek text that do not appear 
in the Arabic there is also the literal quotation from the poet Antiphon at 847a 19-21 (55 F 4 
Snell). Since nothing is known about al-Ḫāzinī’s source and the nature of the text from which 
he extracted (as stated in the title: nutaf) the passage, it is not possible to determine whether 
the translator already left out the quotation or whether the omission is imputable to al-
Ḫāzinī.7 

Finally, I have not included an examination of the references contained in the de Mundo 
(as many as 11: 1, 391a 10-11; 1, 391a 20-22; 6, 397b 24-27; 6, 400a 10-13; 6, 400a 16-18; 6, 400b 23-
25; 6, 400b 33-401a 6; 7, 401a 16-27; 7, 401a 27-b 6) because the current state of research on its 
transmission in Syriac and Arabic does not allow for adequate considerations on such a 
limited sample of texts as this handful of poetic references. The de Mundo is extant in the 
Syriac version of Sergius of Rēšʿainā (d. 536), published by Paul de Lagarde in 1858, and in three 
different Arabic versions, whose translators are unknown. All three Arabic versions were 
edited by Brafman in his 1985 doctoral dissertation, who, not being a Syriacist, did not however 

 
3 The first critical edition of the Arabic version has been submitted by Rotraud Hansberger in her doctoral 

dissertation, which still remains unpublished. The omitted references correspond to 443b 30-31 (De sensu et 
sensibilibus) and 464b 1-4 (De divinatione per somnum). I thank Hansberger for having kindly provided this 
information. For an overview see Hansberger 2010 and Hansberger 2014. 

4 The Arabic Problemata physica ascribed to Ḥunayn ibn Isḥāq has been edited together with the Hebrew 
version made by Moše ibn Ṭibbon by Filius in 1999. The paraphrase consists of 17 maqālāt covering the first 15 
books of Aristotle’s Problemata. See also Filius 2003; Filius 2006. The poetic references correspond to 873a 25-26; 
879a 27-29; 890b 9-10; 892a 29-30; 894b 34-35; 896a 24. 

5 The Arabic abridgment, entitled Ṯāmir maqālat Arisṭūṭālīs fī tadbīr al-manzil (Fruits of Aristotle’s treatise on 
household management), is attributed to Abū l-Faraǧ ibn al-Ṭayyib (d. 435/1043) and has been edited by Maʿlūf 
(a German translation by Z. Shunnar can be found in Victor 1983, 69-73). Of the two nominal quotations from 
Hesiod (1343a 20-21; 1344a 15-16) the first is vaguely paraphrased, while the second has left no traces. In both cases 
the mention of Hesiod is omitted. See Maʿlūf 1921, 381.10 (for 1343a 20-21) and 382.14-17 (corresponding roughly 
to 1344a 8-18). For an overview see Swain 2013b, 68. 

6 Peters 1968, 61; cf. Abattouy 2001, 101-103. 
7 See Abattouy 2001, where a critical edition with an English translation of the passage is given. According to 

the scholar «this version seems to be the work of al-Isfīzārī (11th/12th c.), al-Ḫāzinī’s immediate predecessor, who 
may have been responsible for the structuring of the Nutaf in the form of an epitome, or at least for its insertion 
among materials relevant to the practical description of the 'balance of wisdom» (p. 96). For the omission of the 
poetry quotation, cf. his comment at p. 116. 
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delve into the question of the relations between Syriac and Arabic traditions, and therefore 
was not able to establish in a convincing and well-founded way the relations between the 
three versions. As for the Arabic versions, the first is openly a translation from the Syriac as 
stated in the colophon, the second an abbreviated paraphrase whose relations with the Syriac 
version and with the other two Arabic versions have yet to be analysed in detail, while for the 
third version Stern concluded, on the basis of linguistic evidence, it is derived from the Syriac. 
In addition, most recent linguistic investigations have shown that the Arabic texts are 
somewhat dependent on the Syriac version of Sergius, but there are also cases where the 
Arabic translations follow the reading transmitted by the Greek tradition as opposed to the 
reading of the Syriac version.8 Evidently, an analysis of the poetic references of the de Mundo 
can only be carried out after a systematic re-examination of Brafman’s text, and, specifically, 
after the publication of the new edition with English translation and commentary of the Syriac 
and Arabic versions of the de Mundo announced by McCollum.9 

In addition to the authentically Aristotelian writings and pseudepigraphs, I have also 
considered the most important texts that complement the Aristoteles arabus, i.e., those works 
whose attribution to Aristotle is a peculiar feature of the Arabic reception, such as the De 
lapidibus, the Theology of Aristotle and the Kalām fī maḥḍ al-ḫayr.10 For the so-called Epistolary 
novel (including one of the translations of the De mundo with the title Risālat Arisṭūṭālīs ilā l-
Iskandar fī ṣifat tartīb al-ʿālam al-maʿrūfa bi-l-ḏahabiyya) and the Sirr al-asrār see Chapter 3 
and its Appendix (No. 2). The Poetics has been discussed in the previous chapter. What 
remains are the poetic reference transmitted in the following treatises: De interpretatione, 
Posterior Analytics, Topics, Sophistical Refutations, Rhetoric, Physics, De caelo, Meteorologica, 
De anima, Historia animalium, De partibus animalium, De generatione animalium, 
Metaphysics, Ethica Nicomachea, De vitiis et virtutibus, Divisiones. 

The distribution of references among these sources is not uniform. Naturally, most of the 
passages examined come from the Arabic version of the Rhetoric, due to the very themes that 
are addressed within the work. Of the total 282 references analysed below 162 are extracted 
from the Rhetoric, corresponding to more than 57% of the total. Therefore, more than half of 
the survey focuses on the text of the Rhetoric. The second most relevant testimony for the 
purposes of our research is the Arabic version of the Nicomachean Ethics, which contains 55 
references – a little more than 19% of the total –, while the Arabic Historia animalium bears 
18 and the Arabic text of the Metaphysics 14. The other writings contain less than 10 references 
each, with the De interpretatione, De vitiis et virtutibus and Divisiones having only 1 each. 

 
8 The main studies on the Syriac and Arabic De mundo are: Brafman 1985, 33-77 (where previous bibliography 

is listed); McCollum 2010; McCollum 2011; Takahashi 2014. Adam McCollum has already conducted seminal 
studies on the Syriac tradition, namely his PhD dissertation del 2009 entitled The Syriac De mundo. Translation, 
Commentary, and Analysis of Translation Technique, which, however, I have not been able to consult, and A 
Greek and Syriac Index to Sergius of Reshaina’s Version of the De Mundo appeared in 2009. 

9 Clearly such work, even if only applied to the textual passages of the poetic references, exceeds the scope 
of my research and goes beyond my area of expertise. 

10 Among these, the Nuʿūt (or: Naʿt) al- ḥayawān should also be mentioned, for which, however, a critical 
edition and in-depth, up-to-date studies are still lacking. The best source of information remains Hans 
Mayrhofer’s doctoral dissertation entitled Kritische Einleitung zu einem arabischen Tierbuch (München, 1911). 
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The examination of each group of references taken from the same writing is preceded by a 
brief introduction to the preserved Arabic version(s) and to indirect tradition if it is decisive 
or useful in the reconstruction of the text. More detailed information can be obtained from 
the works cited in footnotes and in the reference works, i.e., Peters, Aristoteles Arabus, 
Dictionnaire des Philosophes Antiques (DPhA) vol. 1 and supplementum. 

Essential support for conducting the contrastive analysis of Greek texts and their Arabic 
versions was provided by lexicographic tools such as Endress’ and Gutas’ A Greek and Arabic 
Lexicon (GALex), Ullmann’s Wörterbuch zu den Griechisch-Arabischen Übersetzungen des 9. 
Jahrhunderts (WGAÜ), and Ullmann’s Die Nikomachische Ethik des Aristoteles in arabischer 
Übersetzung. Teil 1: Wortschatz and the database GlossGA (accessible at: http://telota.bbaw. 
de/glossga/). 

Another reference work frequently referred to in the footnotes and abbreviated in BNP is 
the online version of Brill’s New Pauly, available at: https://referenceworks.brillonline.com/ 
browse/brill-s-new-pauly. Similarly, the abbreviation FGrHist refers to Brill’s new edition of 
the Jacoby Online, available at: <https://brill.com/view/db/bnjo>. 

Asterisks mark the references whose poetic content is in doubt. 
Ellipses in square brackets ([...]) indicate the omission of a portion of text in the quotation 

of two or more passages that is not pertinent to the analysis of the poetic references. 
For the works of Aristotle I have taken as reference the critical editions reported in the 

Thesaurus Linguae Graecae, but the exact bibliographical reference is given in the 
introduction of each paragraph on a treatise whose references to poetry have been examined. 
For the respective Arabic versions, I have drawn on the most recent critical editions, when 
available and reliable. An essential tool for consulting the texts has also been the online 
database A Digital Corpus for Graeco-Arabic Studies, available at: https://www.graeco-arabic-
studies.org/texts.html. Each Arabic passage examined and reported below is introduced by an 
abbreviation (see list of abbreviations below) followed by page number and lines. Where 
necessary, I have provided brief critical apparatuses, either because the variant readings are 
discussed in the commentary, or because the Arabic text I provide differs from that of the 
critical edition. My textual conjectures are discussed in the commentary and not reported in 
the text, since my analysis makes no ecdotical claims. 

The names of Greek authors and the titles of their works are abbreviated according to 
Liddell-Scott standards. 

The list of abbreviations below contains the sigla of the above-mentioned Arabic versions 
and editions of fragments. 
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List of abbreviations (primary sources) 

 

Editions of Arabic versions of Greek texts 
 

Alex. Aphr. de 

An. mant. Gätje 

Gätje, Helmut (ed.) 1971. “Die Schrift des Alexander von 
Aphrodisias über das Sehen (mit Glossaren)”. In H. Gätje (ed.), 
Studien zur Überlieferung der aristotelischen Psychologie im Islam. 
Heidelberg: C. Winter Universitätsverlag, 140-172. 

Arisṭ. ʿArab 

Badawī 
Badawī, ʿAbd al-Raḥmān (ed.) 1947. Arisṭū ʿinda l-ʿArab. Cairo: 

Maktabat al-nahḍa al-miṣriyya. 
CMG Suppl. Or. 

V 1, Vagelpohl 

Vagelpohl, Uwe (ed. and trans.) 2014. Galeni in Hippocratis 
Epidemiarum librum I commentariorum I-III versio arabica. CMG 
Suppl. Or. V 1. Berlin: De Gruyter. 

CMG Suppl. Or. 

V 2, Vagelpohl 

Vagelpohl, Uwe (ed. and trans.) 2016. Galeni in Hippocratis 
Epidemiarum librum II commentariorum I-VI versio arabica. 
Adiuvante S. Swain. CMG Suppl. Or. V 2,1-2. Berlin: De Gruyter. 

EN Akasoy-

Fidora 

Akasoy, Anna A. and Fidora, Alexander (eds.) 2005. The Arabic 
Version of the Nicomachean Ethics. With an Introd. and Annotated 
Trans. by D.M. Dunlop, Leiden/Boston: Brill. 

EN Ullmann Ullmann, Manfred 2012. Die Nikomachische Ethik des Aristoteles in 
arabischer Übersetzung. Teil. 2. Überlieferung-Textkritik-Grammatik. 
Wiesbaden: Harrassowitz. 

VV Kellermann 

Rost,  

DA Kellermann 

Rost 

Kellermann Rost, Mechthild (ed. and trans.) 1965. Ein 
pseudoaristotelischer Traktat über die Tugend. Edition und 
Übersetzung der arabischen Fassungen des Abū Qurra und des Ibn aṭ-
Ṭayyib. Phil. Diss., Erlangen. 

Eucl. El. 

Besthorn-Heiberg 

Besthorn, Rasmus O. and Heiberg, Johan L. (eds.) 1893-1932. Codex 
Leidensis 399,1. Euclidis Elementa ex interpretatione al-
Hadschdschadschii cum commentariis al-Narizii. 3 vols., Hauniae: 
Libraria Gyldendaliana. 

GA Brugman-

Drossaart Lulofs 

Brugman, Jan and Drossaart Lulofs, Hendrik J. (eds.) 1971. Aristotle. 
Generation of animals. The Arabic translation commonly ascribed to 
Yaḥyā ibn al-Biṭrīq. Edition with introduction and glossary. Leiden: 
Brill. 

HA Filius Filius, Lourus S. (ed.) 2019. Aristoteles. The Arabic Version of 
Aristotle’s Historia Animalium. Book I–X of the Kitāb Al-Hayawān. A 
Critical Edition with Introduction and Selected Glossary. 
Leiden/Boston: Brill. 

Hippocr. Diaet. 

Acut. Lyons 

Lyons, Malcolm C. (ed. and trans.) 1966. Kitāb Tadbīr al-amrāḍ al-
ḥādda li-Buqrāṭ (Hippocrates: Regimen in acute diseases). Edition and 
translation, with introduction, notes and glossary. Cambridge: 
Published for the Cambridge Middle East Centre by Heffer. 
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Hippocr. 

Superf. Mattock 

Mattock, John N. (ed. and trans.) 1968. Kitāb Buqrāṭ fī Ḥabl ʿalā 
ḥabl [sic] (Hippocrates: On superfoetation). Edition and translation 
with introduction, notes and glossary. Cambridge: Published for the 
Cambridge Middle East Centre by Heffer. 

MA Badawī Badawī, ʿAbd al-Raḥmān (ed.) 1948-1952. Manṭiq Arisṭū. 3 vols. 
Cairo: Maṭbaʿat dār al-kutub al-miṣriyya. Repr. Kuwayt: Wakālat al-
Maṭbūʿāt/Bayrūt: Dar al-qalam, 1980. 

MA Ǧabr Ǧabr, Farīd 1999. al-Naṣṣ al-kāmil li-manṭiq Arisṭū. Rev. by Ǧ. 
Ǧihāmī, R. al-ʿAǧam. Bayrūt: Dār al-Fikr al-Lunānī. 

Metaph. 

Bouyges 

Bouyges, Maurice (ed.) 1938-1952. Averroès. Tafsīr mā baʿd al-
Ṭabīʿat. 4 vols. Beyrouth: Impr. catholique. 

Mete. 

Schoonheim 

Schoonheim, Pieter L. (ed.) 2000. Aristotle’s Meteorology in the 
Arabico-Latin Tradition. A Critical Edition of the Texts, with 
Introduction and Indexes. Leiden/Boston: Brill. 

Nafs Badawī Badawī, ʿAbd al-Raḥmān (ed.) 1954. Arisṭuṭālīs. Fī l-nafs. Cairo: 
Maktabat al-nahḍa l-miṣriyya. 

Onirocr. Fahd Fahd, Toufic (ed.) 1964. Artémidore d’Éphèse. Le livre des songes 
traduit du grec en arabe par Ḥunayn b. Isḥâq. Édition critique avec 
introduction. Damas: Institut français de Damas. 

PA Kruk Kruk, Remke (ed.) 1979. The Arabic version of Aristotle’s Parts of 
Animals. Book XI-XIV of the Kitāb al-Ḥayawān. A Critical Edition with 
Introduction and Selected Glossary. Amsterdam/Oxford: Brill. 

Rh. Lyons Lyons, Malcolm C. (ed.) 1982. Aristotleʼs Ars Rhetorica. The Arabic 
Version. A new edition, with commentary and glossary. 2 vols. 
Cambridge: Pembroke Arabic Texts. 

Samāʾ Badawī Badawī, ʿAbd al-Raḥmān (ed.) 1961. Arisṭūṭālīs. Fī l-samāʾ wa-l-āṯār 
al-ʿulwiyya. Cairo: Maktabat al-nahḍa l-miṣriyya. 

Ṭabīʿa Badawī Badawī, ʿAbd al-Raḥmān (ed.) 1384-1385/1964-1965. Arisṭūṭālīs. Al-
Ṭabīʿa. 2 vols. Cairo: al-Dār al-Qaumiyya li-l-Ṭibāʿa wa-l-Našr. 

Them. Lyons Lyons, Malcolm C. (ed.) 1973. An Arabic translation of Themistius’ 
Commentary on Aristoteles’ De anima. Oxford: Cassirer. 

 
 
 

Editions of Fragments 
 

Baiter-Sauppe Baiter, Johann G. and Sauppius, Hermann (eds.) 1850. 
Oratores Attici. Recensuerunt adnotaverunt scholia, fragmenta, 
indicem, nominum addiderunt. Turici: Impensis S. Hoehrii. 

Bernabé Bernabé, Alberto (ed.) 1987-2007. Poetarum epicorum Graecorum / 
Poetae epici Graeci (PEG). Testimonia et Fragmenta. Stutgardiae et 
Lipsiae / Monachii et Lipsiae / Berolini et Novi Eboraci: Teubner, 1987-
2007. 
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Diels-Kranz Diels, Hermann and Kranz, Walther (eds. and trans.) 1934-1937. Die 
Fragmente der Vorsokratiker, Griechisch und Deutsch. Fünfte Auflage 
herausgegeben von W. Kranz. 3 vols. Berlin: Weidmann. 

Kannicht Kannicht, Richard (ed.) 2004. Tragicorum Graecorum 

Fragmenta (TrGF). Vol. V: Euripides. Göttingen: Vandenhoeck & 
Ruprecht. 

Kassel-Austin Kassel, Rudolf and Austin, Colin (eds.) 1983-2001. Poetae comici 
Graeci (PCG). 8 vols. Berolini et Novi Eboraci: de Gruyter. 

Kinkel Kinkel, Gottfried (ed.) 1877. Epicorum Graecorum Fragmenta 
(EGrF). Lipsiae: B.G. Teubner. 

Kock Kock, Theodor (ed.) 1880-1888. Comicorum Atticorum fragmenta. 
Lipsiae: B.G. Teubner. 

Lobel-Page Lobel, Edgar and Page, Denys L. (eds.) 1955. Poetarum Lesbiorum 
Fragmenta. Oxford: Clarendon Press. 

Merkelbach-

West 

Merkelbach, Reinhold and West, Martin L. (eds.) 1967. Fragmenta 
Hesiodea. Oxonii: e typographeo Clarendoniano. 

Nauck Nauck, August (ed.) 1889. Tragicorum graecorum fragmenta 
(TGrF). Editio secunda. Lipsiae: B.G. Teubner. 

Page (FGE) Page, Denys L. (ed.) 1981. Further Greek Epigrams. Epigrams before 
A.D. 50 from the Greek anthology and other sources, not included in 
Hellenistic epigrams or the Garland of Philip. Revised and prepared for 
publication by R.D. Dawe and J. Diggle. Cambridge: Cambridge 
University Press, 1981. 

Page (PMG) Page, Denys L. (ed.) 1962. Poetae melici graeci Alcmanis, Stesichori, 
Ibyci, Anacreontis, Simonidis, Corinnae, poetarum minorum reliquias, 
carmina popularia et convivialia quaeque adespota feruntur. 
Clarendon press, Oxford: Clarendon Press. 

Pernigotti Pernigotti, Carlo (ed.) 2008. Menandri Sententiae. Firenze: Olschki. 

Radt Radt, Stefan (ed.) 1985. Tragicorum Graecorum Fragmenta (TrGF). 
Vol. III: Aeschylus. Göttingen: Vandenhoeck & Ruprecht. 

Radt, Stefan (ed.) 1999. Tragicorum Graecorum Fragmenta (TrGF). 
Vol. IV: Sophocles. Editio correctior et addendis aucta. Göttingen: 
Vandenhoeck & Ruprecht. 

Snell Snell, Bruno (ed.) 1964. Tragicorum graecorum fragmenta (TGrF) 
recensuit A. Nauck Supplementum continens Nova fragmenta euripidea 
et adespota apud scriptores veteres reperta adiecit B. Snell. Hildesheim: 
Georg Olms Verlagsbuchhandlung. 

West West, Martin L. (ed.) 1989-1992. Iambi et elegi graeci (IEG) ante 
Alexandrum cantati edidit. 2 vols. Oxonii: e typographeo 
Clarendoniano. 
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2.2 Method 
 
The study of poetry references hereby proposed is articulated in three sections, namely 1) 

context, 2) reference form and structure, 3) notes on the Arabic version, which make up the 
commentary following the texts of the Greek original and of the Arabic version, that are 
reported here for each poetic reference. When not redundant or superfluous, the commentary 
includes a paraphrase or English translation of both the Greek (in context) and the Arabic (in 
notes on the Arabic version) to clarify similarities and differences between them. 

In delimiting the portion of text to be examined, I have tried to isolate the poetic reference 
from Aristotle's words as much as possible, except in those cases where a) Aristotle comments 
on or alludes to the reference in his argument, b) the outcome in the Arabic translation is 
explained by analysing a larger portion of the text. 

While a few introductory lines are sufficient for sections 1) and 3) of the commentary as 
they offer a simple descriptive analysis, I shall explain here in more detail the ordering 
principles of the taxonomy proposed for section 2). 

Section 1) – context – consists of a summary presentation of the Aristotelian passage in 
which the reference is inserted as well as a brief description of the content and source of the 
poetic reference itself. The function of this first section is to bring out the conceptual and 
syntactic relations that the reference establishes with the quotation context. 

Section 3) – notes on the Arabic version – examines the morphological, syntactic and lexical 
peculiarities of the Arabic text compared with the Greek original. Particular emphasis will 
inevitably be placed on the cases where the translator misunderstood, altered or omitted parts 
of or entire references, in order to identify elements of discontinuity. 

In section 2) – reference form and structure – each reference is given a typology-based 
definition. This classification, considered in parallel with the analysis of the Arabic version, 
might help to recognise some recurrent phenomena in the rendering of poetic references and 
to single out correspondences between formal characteristics of the reference as such and the 
outcome in the Arabic translation, with the caveat that any claim to generalization should be 
abandoned. 

Our typology-based classification is inspired, mutatis mutandis, by the study conducted by 
Gennaro D’Ippolito on references to Greek poetry in the corpus of Basil of Caesarea, which 
appeared in 1983 in Atti del Congresso Internazionale di Messina (3-6 dicembre 1979), and 
focused on the life and works of Basil of Caesarea and his legacy in Sicily. The same 
classification has been employed, in a simplified form, in the aforementioned El Homero de 
Aristóteles by Sanz Morales.11 Obviously, many of the assumptions and objectives of 
D’Ippolito’s examination do not coincide with those of the current research and, 
consequently, some of the parameters he identified will be excluded from the arrangement 
adopted here since they are irrelevant to our purposes. In addition, our perspective is 
somewhat deeper than D’Ippolito’s, in the sense that it covers a time span of 18 centuries – 

 
11 Sanz Morales 1994, 16-18. In the field of Graeco-Arabica, we mention the study conducted by Carmela 

Baffioni in 1994 entitled Frammenti e testimonianze di autori antichi nelle Epistole degli Iḫwān aṣ-Ṣafāʾ (= Baffioni 
1994b), of great interest, among other things, for its methodological transparency and attention to the typological 
classification of the references examined (for which see especially the introductory pp. 1-43). 
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from the beginnings of Greek literature, with the conventional date of the mid. 8th cent. BCE, 
to the Baġdād Aristotelians of the 10th cent. AD –, and it addresses the complex dynamics of 
a multilingual tradition. Therefore, it is necessary to refrain from focusing on certain aspects 
of the intertextual relationship between poetic reference and context that have been rightly 
included by D’Ippolito in his study. For example, D’Ippolito pays great attention to the genesis 
of the reference and assesses on a case-by-case basis whether the author relied on anthologies 
or cited first-hand, and, in the latter case, whether he was quoting by heart or consulting the 
poem from which the reference was taken. Evidently, distinguishing between mediated or 
direct quotation does not affect the outcome of the Arabic translation. Therefore, I follow the 
same subdivision and nomenclature conceived by D’Ippolito with appropriate adaptations. 

The first fundamental distinction is between generic and specific reference. 
A generic reference is not applicable to a single work or a single poet, but it rather echoes 

elements recurring in several works or aspects common to a particular poetic genre. It is 
divided into two types, content and expressive reference. A generic content reference recalls 
a mythological story, a motif or a narrative theme attested in more than one poetry sources. 
Good example are mentions of character of the Epic cycle. A generic expressive reference is a 
stylistic allusion to the tones and modes of poetry. It can be represented by the employment 
of a word or an expression with a poetic nuance, as well as by the reference to a formal trait 
of a poetic genre (such as the allusion to ὀνοµαστὶ κωµῳδεῖν as a widespread practice in Ancient 
Comedy).  

The specific reference instead involves a single author and/or a single work and is realised 
in three forms: mention, testimonium, quotation. 

A mention is the explicit indication of the author’s name and/or the title of one of his 
works, without additional information. 

A testimonium provides details and/or judgments on the author and his work, usually 
accompanied by an explicit mention. Some of the short comments with which Aristotle 
introduces the quotations may be regarded as testimonies since they contain assessments on 
poetry references, concise accounts of the story (fabula) of the source work and other sorts of 
contextualization. Homer’s epithets and formulae fall in this category as they cannot be 
counted as literal quotations of a single verse of Homer’s poems.12 

A quotation is the formal and punctual reference to a poetry work’s passage, viz. to one or 
more verses. The quotation, in turn, can be analysed from various points of view. D’Ippolito 
sets the following parameters: genesis; microcontext, functionality with respect to the topic 
of the target work as such; macrocontext; text; language; function in the specific context in 
which the quotation is inserted. As already partly mentioned, some of these criteria are 
superfluous for our survey since they have no direct impact on the Arabic outcome, while our 
main aim is to evaluate the poetic references’ translation methods and strategies. Therefore, 
the following shall not be taken into account: genesis of a quotation (mediated or direct); 
functionality with respect to the treated theme in the target text (essential or accidental); 
language – it must be said that Aristotle quotes only Greek sources and no account will be 
taken of dialectal variations in poetic references –; function (logical, psychological, aesthetic, 
playful, sociological, erudite). 

 
12 Sanz Morales 1994, 17 introduces the label «testimonio específico inconcreto» for this latter references.  
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Depending on the microcontext, a quotation may be hidden or explicit. A hidden 
quotation is reported without any marking element (D’Ippolito further arranges hidden 
quotations in reminiscences, hidden imitations and allusions). On the other hand, an explicit 
quotation is signalled in some way. Aristotle frequently resorts to the verbum dicendi third 
person singular medium-passive (e.g. λέγεται, εἴρηται), by which the quotation is presented as 
extraneous to his words. In cases like this the quotation is labelled as anonymous. Instead, we 
have an author’s quotation if the verbum dicendi (in active diathesis) bears a subject, which is 
commonly the proper noun of the author. Author’s quotations are also those quotations 
ascribed to «the poet» by definition, who most frequently, but not exclusively, is Homer. 

According to their relationship with the macrocontext, quotations can be either isolated, 
namely one single quotation, or serial, i.e. several quotations placed in a sequence. 

According to their wording quotations are divided into compendiary, paraphrastic and 
literal. Compendiary quotations condense a text passage while remaining faithful to the form. 
D’Ippolito defines them as partial summaries of a work’s plot (syuzhet). Paraphrastic 
quotations usually render some verses in prose, yet follow the syntactic structure and the 
original lexicon; normally the metric scheme is broken. Finally, literal quotations coincide 
with the wording of the original. For the sake of completeness, cases in which the literal 
quotation is altered, meaning that the text as attested by Aristotle slightly deviates from the 
original, will be pointed out. This phenomenon is explained either as a shortcoming due to 
the mnemonic practice of quoting or as a variant reading recorded in the textual tradition of 
Aristotle’s writings, but we will not go into the matter here.13 

Depending on the length, there can be monoverbal quotations, complete or incomplete 
monostichs, complete or incomplete polystichs (distichs, tristichs, tetrastichs and so on). 

The typology-based classification is displayed in the table on the following page. 
The analysis of some of the references then concludes with a fourth section entitled further 

comments on the Arabic tradition, where other Arabic sources in which I have found the 
citation of the reference are reported. Given the breadth of the corpus of works that draw 
directly or indirectly on Arabic versions of Aristotle's treatises or that consist of commentaries 
on them, I have restricted the scope of my investigation to the Arabic-language philosophical 
tradition prior to Ibn Sīnā (d. 428/1037). In any case, my survey has an illustrative character 
and makes no claim to be exhaustive. 

 
 
 
 
 
 
 
 
 
 
 

 
13 On this aspect see Sanz Morales 56-58, 71-164, but a systematic study is still lacking. 
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The taxonomy and abbreviations presented here have been used in the summary table in 

Appendix 1, p. 351. 
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2.3 Analysis of poetic references 

 

2.3.1  The Organon 
 
Paragraphs 2.3.1.1-5 are concerned with the treatises of the Organon containing poetic 

references. By Organon we mean here the expanded canon of Aristotelian Logic, that, in 
addition to the six books of logic proper, also included Rhetoric and Poetics, as well as 
Porphyry’s Isagoge, read before the other eight writings. This canon was already established 
in the Late antique Alexandrian tradition – even though its origin remains a mystery – and 
has been accepted in Arabic Aristotelianism.14 All these works are preserved at least in one 
Arabic translation and in general their survival is closely linked to the philological and 
exegetical work of the Aristotelians of Baġdād between the 10th and the first half of the 11th 

cent., of which tangible evidence remains in the highly researched codex of the early 11th cent., 
MS Paris, Bibliothèque Nationale, ar. 2346.15 As can be read from the colophons placed at the 
end of each version, the six books of the Organon (from the Categoriae to the Sophistici 
Elenchi) are direct copies of the autograph of the Nestorian scholar al-Ḥasan ibn Suwār, known 
as Ibn al-Ḫammār (d. after 407/1017), who in turn had prepared his own edition relying on 
exemplars that belonged to his teacher, the Jacobite philosopher Yaḥyā ibn ʿAdī (d. 363/974), 
and to Ibn Zurʿa, direct pupil of Yaḥyā ibn ʿAdī. The versions of the Isagoge, Rhetoric and 
Poetics were subsequently added. The Rhetoric was copied by Ibn al-Samḥ (d. 418/1027), 
another member of the Aristotelian circle of Baġdād, while the Poetics was inserted by an 
anonymous scribe from an unknown Vorlage. For the Isagoge the colophon simply mentions 
a collation with a copy of Yaḥyā ibn ʿAdī, hence it has been speculated that it was copied from 
Ibn Suwār’s edition.16 

Furthermore, the core texts are equipped with an apparatus of interlinear glosses and 
comments on the margins, testifying the teaching tradition of Aristotelian philosophy among 
the logicians of Baġdād and making it a full-fledged school edition of Aristotle’s Organon.17 

 
14 On this aspect, see two classical studies: Walzer 1962 (= 1934), who was the first to collect textual evidence 

showing that this canonization is not an invention of the Arabic tradition – as tended to be thought until then – 
but that it its antecedents can be found in the Greek commentators of Aristotle, and Moraux 1951, passim, in 
particular 145-150, 179-183, who not only investigates the readings of the Rhetoric and the Poetics given by the 5th 
and 6th cents. Alexandrian commentators, but proposes to look for the origin of this reclassification of the two 
Aristotelian writings in a logical key in some theories already circulating in the 1st cent. AD. On the Arabic 
reception of the expanded Organon see another study that has become a classic, Black 1990 (in the first two 
chapters the question of the Greek origin of the expanded canon is re-examined and the main contributions in 
this regard are discussed); see also Lameer 1993. 

15 The most important studies on the Organon of Baġdād and the Parisian MS are: Georr 1948, 183-200; Walzer 
1962 (= 1953); Hugonnard-Roche 1992; Hugonnard-Roche 1993; Hugonnard-Roche 2001; Endress 2016, 185-188. An 
updated bibliography can be found in Endress, Hasper 2020, 61. 

16 For this theory see Georr 1948, 13, followed by Hugonnard-Roche 1992, 142; Hugonnard-Roche 2018, 110. 
Endress holds that the Arabic version of the Isagoge may have been transcribed by Ibn al-Samḥ, see Endress, 
2016, 185. 

17 Some collective studies on the notes have been carried out by Walzer 1962 (= 1953) and Hugonnard-Roche 
1993. See also Hugonnard-Roche 1991. 
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Another important witness for the Arabic Organon is the MS Istanbul, Topkapı Sarayı 
Müzesi Kütüphanesi, Ahmet III 3362. The codex contains the Isagoge, Categoriae, De 
interpretatione, Analytica priora and Analytica posteriora, all copied by the same hand and 
transmitted in the same versions attested in the Paris MS (the Categoriae and De 
interpretatione in Isḥāq’s version, the Analytica priora translated by Taḏārī and revised by 
Ḥunayn, the Analytica posteriora translated by Abū Bišr Mattā ibn Yunūs from a Syriac version 
of Isḥāq). According to Hugonnard-Roche’s reconstruction the Istanbul MS would reflect an 
earlier edition than that of Ibn Suwār, i.e., Isḥāq ibn Ḥunayn’s project of editing Aristotle’s 
Organon, of which Isḥāq was translator of some parts and maître d'oeuvre of the whole 
corpus.18  For the remaining texts, Topica, Sophistici Elenchi, Rhetorica and Poetica, the Paris 
MS is the only witness found to date. 

For reasons partly anticipated in the previous chapter, the Poetics has been excluded from 
the present examination. References to poetry are, of course, very frequent in this work, and 
therefore applying to it the kind of analysis that has been conducted for the other Aristotelian 
writings would have resulted in a sort of linear commentary on the Arabic version of the 
treatise and inevitably overlapped with work already published and being published by other 
scholars. 

Of the remaining parts in the Organon, poetic references have been traced in De 
interpretatione, Posterior Analytics, Topics, Sophistical Refutations and Rhetoric. All the Arabic 
versions of the 5 writings have been edited by Badawī, who, however, relied exclusively on the 
Parisian MS even for the De interpretatione and Posterior Analytics. The Arabic versions of the 
De interpretatione, Posterior Analytics, Topics and Sophistical Refutations have been re-edited 
by Farīd Ǧabr (= Jabre) 1999 (published posthumously thanks to Gérard Jéhamy and Rafīq al-
Aǧam), who employed both MSS, but whose work is not considered fully satisfactory, being 
sometimes conditioned by the interpretative liberties of his predecessor Badawī in 
establishing his edition.19 For the Rhetoric, we can base ourselves on an accurate critical 
edition by Lyons, which will be discussed below. 

 
 

2.3.1.1 De interpretatione (Int.) 
 
The Arabic version by Isḥāq ibn Ḥunayn (d. 298/910 or 911) is the only one referred to in 

the Fihrist by Ibn al-Nadīm along with the Syriac version by Isḥāq’s father Ḥunayn, which, 
presumably, was used by his son as the starting point for his own translation.20 Isḥāq’s version 
is preserved in the codices MS Paris, Bibliothèque Nationale, ar. 2346 and MS Istanbul, 

 
18 As indicated by Lameer 1994, 3 n.3, Türker in 1963 had already drawn attention to the MS, but the first in-

depth study was by Henri Hugonnard-Roche from which the data reported here are derived: see Hugonnard-
Roche 1997, 397-400, 405-407. 

19 See the remarks recently made on this point and the shortcomings of Badawī’s ecdotic method by Endress, 
Hasper 2020, 62. 

20 Flügel 1871-1872, I 249.1 = Sayyid 2009, vol. 2/1, 162.4 (Ar.); Peters 1968, 12, Dodge 1970, 599 (Engl.). Ḥunayn’s 
version has not come down to us, but three Syriac translations are extant, namely an anonymous version quoted 
in the lemmata of Prōbā’s commentary  on the Int., a second version ascribed to Prōbā and a third version by 
George, Bishop of the Arabs (d. 724). See Hugonnard-Roche 1989a, 514. 
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Topkapı Sarayı Müzesi Kütüphanesi, Ahmet III 3362, and was edited first by Pollak in 1919 and 
by Badawī in 1948 (repr. 1980) – both relying exclusively on the Parisian copy – and in 1999 by 
Ǧabr, who consulted both testimonies. The Parisian MS is equipped with interlinear and 
marginal notes, some being glosses to single terms, others brief comments, partly anonymous 
and partly ascribed to Abū Bišr Mattā, Yaḥya ibn ʿAdī and Ibn Suwār.21 

Aristotle’s Int. is cited in the edition by Lorenzo Minio-Paluello, Aristotelis categoriae et 
liber de interpretatione, Oxford 1949 (repr. 1966). The letters and numbers in margin to the 
Greek text correspond to the chapter, followed by the numeration in Bekker’s edition. The 
Arabic text is based on Ǧabr’s edition compared with Badawī’s. Since in the mg. of both 
editions one can find the correspondences with Bekker’s numeration, I have inserted here 
only the page numbers of the Arabic editions. 

 
1.22 

11, 21a 25-28 

ὥσπερ Ὅµηρός ἐστί τι, οἷον ποιητής· ἆρ᾽ οὖν καὶ ἔστιν, ἢ οὔ; κατὰ συµβεβηκὸς γὰρ 
κατηγορεῖται τὸ ἔστιν τοῦ Ὁµήρου· ὅτι γὰρ ποιητής ἐστιν, ἀλλ᾽ οὐ καθ᾽ αὑτό, 
κατηγορεῖται κατὰ τοῦ Ὁµήρου τὸ ἔστιν 

 
MA Ǧabr 143-144 = MA Badawī I 121 

 انلوق نّإف ؟ال ؤا دوجوم وه لهف .ارًعاش :تلق كنٔاك ،»ام ائًيش دوجوم سوريمؤا« :انلوق كلذ لاثمو

 لمحي ملو »ارًعاش دوجوم« هّنٕا انلق امّنٕا انٔا كلذو .ضرعلا قيرطب سوريمؤا ىلع هانلمح امّنٕا »دوجوم«

 .هتاذب سوريمؤا ىلع »ادًوجوم«

 

لمحي 2 ] Ǧabr لمحن  Badawī 

 
CONTEXT: 
The example occurs at the end of chapter 11, where Aristotle again takes up the matter of 

the unity of a statement – already discussed in chapters 5 and 8 –23 and shows the false 
inferences that are produced by the combination of single statements into complex ones and 
the division of complex statements into single ones. In particular, his analysis shows when it 
is illegitimate to infer that two predicates, that it is true to refer to the same subject separately, 
can be referred to it also jointly, and that a complex predication can be divided into single 
statements, without losing its truth content. To avoid absurdities (ἄτοπα; cf. 20b 37) in the 
construction of statements, logico-linguistic rules for the correct conjunction of subjects and 
predicates are formulated. Aristotle holds that the inference of complex statements into single 
ones by division is never true whenever the initial complex statement contains an opposition 

 
21 Hugonnard-Roche 1989a, 514-515. Isḥāq’s version is also reported in the lemmata of al-Fārābī’s Šarḥ li-kitāb 

Arisṭūṭālis fī l-ʿibāra, see Zimmermann 1981, lxviii-lxx. 
22 I have already analysed this reference in Zarantonello 2020b, 80-94, of which I offer here a slightly reworked 

and more concise version. 
23 Arist., Int. 17a 13-24; 18a 18-27. See the analysis by Whitaker 1996, 74-77; 95-108. 
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that implies contradiction. Therefore, predicating of a man that he is a “white man” is as true 
as asserting that he is “white” and that he is “man”, the two predicates not being contradictory. 
Conversely, the joint statement “this man is a dead man” cannot be split into two single 
statements since “man” implies “living” in its definition. But also in cases where no 
contradiction is involved, inferring simple statements from complex statements is not always 
true. An example of false inference is thus: if Homer is said to be something, like in the 
statement “Homer is a poet” (ὥσπερ Ὅµηρός ἐστί τι, οἷον ποιητής), we are articulating a complex 
statement that does not imply any contradiction. But if we infer by division that “Homer is” 
we fall into error, because Homer is dead: the verb “is” is said accidentally of Homer (κατὰ 
συµβεβηκὸς γὰρ κατηγορεῖται τὸ ἔστιν τοῦ Ὁµήρου), as copula, and not absolutely, with the 
existential meaning which it has in the binary predication.24 Aristotle further explores the false 
inference based on division at the end of the chapter, by remarking that it is false to say that 
something that is not is, just because it is thought (21a 32-33: τὸ δὲ µὴ ὄν, ὅτι δοξαστόν, οὐκ ἀληθὲς 
εἰπεῖν ὄν τι· δόξα γὰρ αὐτοῦ οὐκ ἔστιν ὅτι ἔστιν, ἀλλ᾽ ὅτι οὐκ ἔστιν). 

 
REFERENCE FORM AND STRUCTURE: 
Mention of Homer, who is connoted as a poet. The mention is included in an example 

introduced by ὥσπερ…οἷον, translated into Arabic with wa-miṯāl ḏālika…ka-anna. 
 
NOTES TO THE ARABIC VERSION: 
The Arabic version correctly renders the syntactic-grammatical structure of the original 

Greek, with the only exception of using conjugated forms of the verb qāla to introduce the 
first sentence of the example and then the individual analysis of its single segments. The 
verbum dicendi probably serves to make Aristotle’s discourse less dense and elliptical. 

From a lexical point of view, it is worth mentioning the use of mawǧūd to render the copula 
ἔστιν, a peculiar element of Isḥāq’s language. 

 
FURTHER COMMENTS ON THE ARABIC TRADITION: 25 
Al-Fārābī devoted a great deal of attention to the passage containing the example on 

Homer, which in fact is echoed in more than one writing in his corpus. First of all, in his Šarḥ 
al-Fārābī li-Arisṭūṭālis fī l-ʿIbāra the discussion of the different meanings of being and the use 
of the term mawǧūd found in Isḥāq’s Arabic version is conducted by repeatedly examining the 

 
24 The passage has been the object of several analyses, see for instance Kahn 1966, Celluprica 1987 and Chiesa 

2012. 
25 See also Zarantonello 2000b, 85-94, where I explored the reception of this reference in the section on al-

ʿIbāra of the Kitāb al-šifāʾ and in the al-Išārāt wa-l-tanbīhāt by Ibn Sīnā as well as in Ibn Rušd’s Talḫīs kitāb al-
ʿibāra, which I have not included here due to the chronological limitations I have imposed on myself for this 
research. However, the adaptation of the example in Ibn Sīnā’s al-Išārāt wa-l-tanbīhāt and the tradition that 
depends on it is very interesting. In fact, Ibn Sīnā has this very passage from the Int. in mind – as well as chapters 
4 and 20 of the SE – when discussing the example «Imruʾ l-Qays was a poet» (kāna Imruʾ l-Qays šāʿiran), where 
evidently Homer is replaced by his Arab counterpart. By contrast, when Barhebraeus translates this passage in 
his Syriac version of the al-Išārāt wa-l-tanbīhāt he restores the reference to Homer, replacing all occurrences of 
Imruʾ l-Qays with Amiros, a clear sign that, still in the 13th cent., the Syriac-speaking readership was more familiar 
with the Greek poet than with the prince of Arab poets. This aspect had already been noted by Teule 2005, 179. 
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example concerning Homer.26 Even when discussing lines Int. 21a 32-33, connected to the 
passage we are interested in but where Homer is not mentioned, it is al-Fārābī himself who 
introduces the example on Homer as follows: «Is (found) imagined can be used to signify two 
meanings. Either, ‘is found’ is used as a connective hyparctic verb. In this case, we mean to 
say, as it were, ‘Homer is [huwa] imagined’ but use the phrase ‘Homer is found [yūjad] 
imagined’. Or, we mean to say ‘his existence is only in our imagination’. In neither case is it 
true to say of him that he ‘is found’ without qualification. It is false both when ‘is found’ is used 
as a hyparctic verb and when it is used to express that his picture exists in the imagination».27 
Indeed, the passage involving Homer provides an important starting point for addressing the 
question of the various senses of being and the Arabic terms by which these senses can be 
expressed. The issue, one of the central and most innovative aspects of al-Fārābī’s logic and 
ontology, is related to the question of the absence in Arabic of an exact equivalent of the Greek 
τὸ εἶναι and the ambiguity of al-mawǧūd, the corresponding Arabic term employed by Isḥāq 
in his translations.28 The locus classicus of al-Fārābī’s inquiry into these topics is chapters 80-
103 of the Kitāb al-ḥurūf. After discussing the origin of the term al-mawǧūd and distinguishing 
its common use (in the sense of «to be found») and the technical use proper to philosophy (in 
the sense of «to be»), al-Fārābī observes that the Arabic language lacks a verb performing the 
copulative function – besides the existential one – that ἔστιν has in Greek and other words 
have in Persian, Syriac and Sogdian. Typically, Arabic syntax does not require a tenseless 
copula, namely a verb in the present tense that joins the subject to the predicate, except for 
some ambiguous contexts in which the predicate might be taken as an attribute of the subject. 
In those cases, the correlation between subject and predicate is not expressed through a 
hyparctic verb, but through the personal pronoun huwa (third person singular masculine) or 
hiya (third person singular feminine). To cover the polysemy of the Greek τὸ εἶναι, Arabic 
translators and philosophers adopted al-mawǧūd, expanding its original semantic area and 
making it a central term in the philosophical vocabulary.29 In chapter 101 al-Fārābī inspects 
the use of al-mawǧūd as copula and explains that its function is merely logico-syntactical 
without any semantical connotation: the copula is the linguistic link between two elements 
of the sentences, but does not tell anything about them.30 Here the mention of Homer comes 
up again: «Al-mawǧūd is used in another way beyond those already mentioned, viz. as 
conjunction (copula) of the predicate with the subject in affirmative propositions. This 
expression and its meaning connect the predicate to the subject, and it follows the affirmation 
of something about something else. The result is this kind of combination of the existing 
beings (mawǧūdāt) with each other, so that al-mawǧūd indicates the affirmation and ġayr al-
mawǧūd indicates the negation. If, for instance, we say ‘Zayd is just’, this does not mean the 
essence of either of them, per se or accidentally, nor that the essence of one or both of them, 
that is outside the self, is what is described by being just. Since this combination in the answer 

 
26 Kutsch, Marrow 1960, 160.11-161.8 = Dānišpažūh 1987-1989, II 178.21-180.1 (Ar.); Zimmermann 1981, 155 (Eng.). 
27 Zimmermann 1981, 157 (italics of Zimmermann’s translation). Arabic text in Kutsch, Marrow 1960, 162.17-21 

= Dānišpažūh 1987-1989, II 181.19-23. 
28 See Shehadi, 1982, 13-16 (for the root w-ǧ-d); but also 31-41; Martini Bonadeo 2012. 
29 More detailed analysis in: Zimmermann 1981, cxxx-cxxxiii; Shehadi 1982, 46-51; 63-66; Martini Bonadeo 2012 

(cf. 315 n. 37 for further bibliography). 
30 Shehadi 1982, 51. 
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is also what does not have an essence outside the self, it is true to say ‘Homer is a poet’. It is 
true because what al-mawǧūd means here is different from the meanings of al-mawǧūd that 
have been previously defined. On the contrary, it is an expression in which a subject of a 
predicate or a predicate of a subject is implied – in a word two things so combined».31 For the 
sake of completeness, it should be noted that in the fifth section of his Fuṣūl taštamil ʿ alā ǧamīʿ 
mā yuḍtarr ilā maʿrifatihī man arāda l-šurūʿ fī ṣināʿat al-manṭiq (al-Fuṣūl al-ḫamsa) al-Fārābī 
describes simple and complex expressions and distinguishes the existential from non-
existential meaning of the verb. The discussion closely follows Int. 11 and the parallel 
expositions in his Šarḥ fī l-ʿIbāra and Kitāb al-ḥurūf, but, unlike the above passages, all the 
examples given here revolve around Zayd.32 

In the section on Int. of his Aġrāḍ Arisṭūṭālīs al-manṭiqiyya, Ibn Zurʿa mentions the same 
example about Homer in the same context, i.e. discussing compound predicates that contain 
a potential contradiction, such as the phrase Awmīrus yūǧadu šāʿran. For if we say of Homer 
that «he is» (al-wuǧūd), taken alone, we are saying something false.33 

 
 

2.3.1.2 Posterior Analytics (APo.) 
 
The MS tradition (MSS Paris, Bibliothèque Nationale, ar. 2346 and Istanbul, Topkapı Sarayı 

Müzesi Kütüphanesi, Ahmet III 3362) preserves the Arabic version by Abū Bišr Mattā ibn 
Yunūs (d. 328/940), based on the Syriac version by Isḥāq ibn Ḥunayn, both mentioned in the 
Kitāb al-Fihrist.34 

Aristotle’s APo. is cited in the edition by William D. Ross, Aristotelis analytica priora et 
posteriora, Oxford 1964 (repr. 1968). The letters and numbers in margin to the Greek text 
correspond to book and chapter, followed by the numeration in Bekker’s edition. The Arabic 
text is based on Ǧabr’s edition compared with Badawī’s. Since in the mg. of both edition one 
finds the correspondences with Bekker’s numeration I have inserted here only the page 
numbers of the Arabic editions. 

 
 
 

 
31 Arabic text in Mahdi 1969, 125.12-126.2. The last lines have been translated and commented on 

in Zimmermann 1981, xxxv. 
32 Dunlop 1955, 271.23-272.11 (Ar.), 279-280 (Eng.) = al-ʿAǧam 1985-1986, I 70.11-71.3 = Dānišpažūh 1987-1989, I 

24.23-25.14. 
33 Ǧīhāmī, al-ʿAǧam 1994, 66.20 (Ar.). 
34 Flügel 1871-1872, I 249.11-12= Sayyid 2009, vol. 2/1, 163.2-3 (Ar.); Peters 1968, 17, Dodge 1970, 600 (Engl.). Before 

Isḥāq, Ḥunayn had already translated into Syriac a portion of the text, but Ibn al-Nadīm does not specify whether 
Isḥāq’s version completed or replaced his father’s work. See Walzer 1962 (= 1953), 98; Peters 1968, 18; Hugonnard-
Roche 1989b, 521. Athanasius of Balad is credited with a Syriac version of the Posterior Analytics, which is now 
lost, although from our sources it seems that the tradition of studies of logic in Syriac stopped at APr. A 7 (on this 
vexed question a very large bibliography has been produced starting from Meyerhof 1930; see also Strohmaier 
1987; Gutas 1999; Hugonnard-Roche 2004, 10-13; Vagelpohl 2010b, 140-143). Finally, the marginalia of the Parisian 
copy mention twice the translation of a certain Marāyā, but we cannot tell whether it was in Syriac or in Arabic. 
See Walzer 1962 (= 1953), 99; Hugonnard-Roche 1989b, 521; Hugonnard-Roche 2004, 13. 
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1. 
B 7, 92b 31-32 

εἴη γὰρ ἂν ὄνοµα θέσθαι ὁποιῳοῦν λόγῳ, ὥστε ὅρους ἂν διαλεγοίµεθα πάντες καὶ ἡ 
Ἰλιὰς ὁρισµὸς ἂν εἴη. 

 
MA Ǧabr 571 = MA Badawī II 444 

 سايليا نوكيو ،دودحلاب مّلكتنو ظفلن امّٕا اهعمجٔاب نذٕا ذخؤيف ،تناك ةملك ئّال مسا عضويُ دق ناك ذٕا

 .اًّدح
 

اهعمجٔاب 1 ] coni. Ǧabr امٕا | Badawī  ايغجابا ] coni. Ǧabr اّنٔا  Badawī 

 
CONTEXT: 
This passage falls into the so-called aporetic chapters of the Posterior Analytics (B 3-7), 

where Aristotle discusses what a definition is and how it differs from a demonstration. 
In the lines preceding the passage that concerns us, Aristotle had come to the conclusion 

that a definition does not tell what something really is. Even though it shows what something 
is, it does not explain why it is – namely it does not justify the attribution of a definiens to a 
definiendum –, but it is only by knowing the cause of something that we truly know its essence. 
At this point, the philosopher takes into account the hypothesis that the definition is a 
discourse that means the same thing as a name. But even this claim is rejected as absurd in 
several respects, including the fact that it is possible to assign a name to any discourse (εἴη γὰρ 
ἂν ὄνοµα θέσθαι ὁποιῳοῦν λόγῳ) which would then constitute a definition of it. Consequently, 
we would all speak by formulating definitions (ὥστε ὅρους ἂν διαλεγοίµεθα πάντες) and the Iliad 
would also be a definition (καὶ ἡ Ἰλιὰς ὁρισµὸς ἂν εἴη), that is, its 24 books would constitute a 
speech that could be taken as a definition of the name Iliad. The same example is given in the 
locus parallelus Metaph. Z 4, 1030a 8-9 = ref. 8 (pp. 282-283).35 

 
REFERENCE FORM AND STRUCTURE  
Mention of the Iliad without further specification. 
 
NOTES TO THE ARABIC VERSION: 
The translation is correct. 
 
2. 

B 10, 93b 35-37 

λόγος δ᾽ εἷς ἐστὶ διχῶς, ὁ µὲν συνδέσµῳ, ὥσπερ ἡ Ἰλιάς, ὁ δὲ τῷ ἓν καθ᾽ ἑνὸς δηλοῦν 
µὴ κατὰ συµβεβηκός. 

 

 
35 The passage is quite complex and cannot be examined exhaustively. I refer to the investigation of Mignucci 

2007, 262-266, in particular 265-266, and Angioni 2014, 75-100. Very useful is then the commentary ascribed to 
John Philoponus: Phlp. In APo.: CAG XIII 3 359.25-363.19, Wallies. English translation in Goldin 2009, 47-51. 
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MA Ǧabr 578 = MA Badawī II 449 

 ىلع دحاو ءيشب لدي نٔاب رخٓالاو ،سايليا ةلزنمب ،طابرلاب امهدحٔا :نيبرض ىلع دحاو هّنٕا لاقيُ لوقلاو

 .ضرعلا قيرطب ال ،دحاو ءيش

 
CONTEXT: 
The second mention of the Iliad occurs at the beginning of chapter B 10, focused on the 

enumeration and analysis of the different types of definition. As is well-known, the chapter 
opens with the examination of a particular type of definition, i.e. formulations that merely 
express the meaning of a name or of another name-like account (93b 29-31), which is usually 
labeled ‘nominal definition’. If we compare these lines with the discussion of definition in 
chapters B 7-9, where the latter is understood as a discourse that expresses the «what is» of 
something, it results that a nominal definition is such only in a broad sense. However, its role 
within Aristotle’s classification is much debated, as it does not appear in the summary of the 
various types of definitions that we read at the end of chapter B 10 (94a 11-13). The complexity 
of the passage – especially if read in the light of the arguments of B 7-9 – has opened up to 
various attempts at interpretation, even very distant from each other, but since this would 
exceed the purpose of our investigation, they cannot be examined here in detail.36 It is 
sufficient to note that in these lines Aristotle implicitly argues that every definition is a unitary 
discourse and clarifies that a discourse is one in two ways, either by conjunction as in the case 
of the Iliad or in an essential way. The latter expression refers to the natural unity of proper 
definitions, entailing a one-to-one relationship between the definiens and the definiendum. 
This means that a definition is one account that is predicated in respect to one thing, not 
accidentally but per se.37 The first type of unity mentioned by Aristotle, instead, is given 
arbitrarily by conjunction, which means that the parts of the account constituting the 
definition are tied together and it does not express essential relations of the definiens with 
respect to the definiendum. The mention of the Iliad echoes the example at Apo. B 7, 92b 31-32 
= ref. 1 (p. 72), in which it was assumed that the entire poem could be taken as defining the 
name Iliad. The unity of the Iliad is evidently given by the union by conjunction of its parts, 
its verses and its books.38 The same question is taken up, with explicit reference to the example 
of the Iliad, in Metaph. Z 4, 1030b 8-10 = ref. 9 (pp. 282-283) and H 6, 1045a 12-14 = ref. 10 (pp. 
282-283). 

 
REFERENCE FORM AND STRUCTURE: 
Mention of the Iliad without further specifications. 

 
36 See, among others, Barnes 1994, 222-223; Demoss, Devereux 1988, 133-154; Mignucci 2007, 274-276; and the 

important monography (where the “three-stage view” theory is formulated) by Charles 2000, ch. 2, in particular 
40-43; their bibliographies provide further readings. 

37 Mignucci 2007, 276 offers also another exaplanation: «Alternativamente si potrebbe pensare che la 
distinzione di unità riguardi le parti del definiens tra di loro. Nel caso delle definizioni reali tali parti, essendo 
parti dell’essenza, hanno fra loro una relazione non accidentale, anche nel senso che è una relazione naturale, 
determinata dalle cose stesse; invece nel caso delle definizioni nominali la relazione fra le parti potrebbe essere 
accidentale, se non altro nel senso che potrebbe essere artificiale». 

38 Cf. Phlp. In APo.: CAG XIII 3, 373.4sqq., Wallies. English translation in Goldin 2009, 63sqq. 
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NOTES TO THE ARABIC VERSION 
The translation is linear. Note the rendering of ὥσπερ with the expression bi-manzila. 
 
3. 

B 13, 97b 15-25 

οἷον λέγω, εἰ τί ἐστι µεγαλοψυχία ζητοῖµεν, σκεπτέον ἐπί τινων µεγαλοψύχων, οὓς 
ἴσµεν, τί ἔχουσιν ἓν πάντες ᾗ τοιοῦτοι. οἷον εἰ Ἀλκιβιάδης µεγαλόψυχος ἢ ὁ Ἀχιλλεὺς 
καὶ ὁ Αἴας, τί ἓν ἅπαντες; τὸ µὴ ἀνέχεσθαι ὑβριζόµενοι· ὁ µὲν γὰρ ἐπολέµησεν, ὁ δ᾽ 
ἐµήνισεν, ὁ δ᾽ ἀπέκτεινεν ἑαυτόν. πάλιν ἐφ᾽ ἑτέρων, οἷον Λυσάνδρου ἢ Σωκράτους. εἰ 
δὴ τὸ ἀδιάφοροι εἶναι εὐτυχοῦντες καὶ ἀτυχοῦντες, ταῦτα δύο λαβὼν σκοπῶ τί τὸ αὐτὸ 
ἔχουσιν ἥ τε ἀπάθεια ἡ περὶ τὰς τύχας καὶ ἡ µὴ ὑποµονὴ ἀτιµαζοµένων. εἰ δὲ µηδέν, δύο 
εἴδη ἂν εἴη τῆς µεγαλοψυχίας. 

 
MA Ǧabr 601-602 = MA Badawī II 470 

 عاونٔالا يف رظننو لمّٔاتن نٔا بجي دقف سفنلا ربَكِ وه ام انبلط ناك نٕا هّنٔا وهو :هفصاو انٔا ام اذهب ينعٔاو

 هذهب يه ام قيرط نم اهّلكل دوجوملا دحاولا ىنعملا ام :اهب نوفراع نحن يتلا سفنٔالا ةريبك يه يتلا

 يذلا دوجوملا رمٔالا ام ثحبي نٔا ،سيلٔا ؤا سوليخٔا ؤا سفنلا ريبك سدايبيقلٔا ناك نٕا كلذ لاثم .ةفصلا

 .هسفن لتق رخٓالاو ،دقح رخٓالاو براح مهنم دحاو ناك ذٕا ميضلا اولمتحي مل مهّنٔا مهف ،مهعيمجل دحاو وه

 اورّيغتي مل مهّنٔا هانعم دجنف ،طارقس يف ؤا سوردناسول يف كلذ لاثم ـ رخٓا مدق يف سٔارلا نم اذه نيبي مّث

 لوبق ريغل هنيعب ادًحاو دجوي يذلا ام تبثٔاف نيينعملا نيذه تذخٔا اذإف .يدِكَيُ ؤا مهثحب حجني امدنع

  .نامئاق ناعون سفنلا ربَكِل نوكيف ،دحاو الو دجوي مل نإف .ناهتمالا ىلع ربصلا دقفلو قافّتالا نم ريثٔاتلا

 

1 
 
 
 

 
5 

 

سيلٔا 3 ] Ǧabr سيٓا  Badawī             5 مدق ] Ǧabr موق  Badawī         7 Glosssup.l. to ناعون  ئّا :

كرتشم مسال ناينعم   

 
CONTEXT: 
The reference to Alcibiades, Achilles and Ajax is part of a long example, reported here in 

full, aimed at illustrating how to correctly construct a definition, for instance that of 
magnanimity. Aristotle invites us to consider sets of individuals grouped on the basis of their 
belonging to the same species, within a superset that constitutes the common genus and 
represents the universal concept of which we intend to give a definition. The definition 
emerges from the intersection of the sets, that is, from the comparison and identification of 
elements that unite the individuals of each set-species and that are shared by all the sets. As 
Aristotle says: «I mean, e.g., that if we were seeking what magnanimity is, we should inquire, 
in the case of some magnanimous men we know, what one feature they have in common as 
such. E.g. if Alcibiades and Achilles and Ajax are magnanimous, what one feature do they all 
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have in common? Intolerance or insult–one made war, one waxed wroth, one killed himself. 
Next, take come others, e.g. Lisander and Socrates. If their common feature is being indifferent 
to good and bad fortune, I take these two items and inquire what indifference to fortune and 
not brooking dishonour have in common. If they have nothing in common, then there will be 
two forms of magnanimity»39. 

 
REFERENCE FORM AND STRUCTURE: 
Generic content reference, where two figures of the Trojan cycle – Achilles and Ajax, who 

have a central role in the Iliad and in various tragedies – are mentioned, along with the 
historical figure of Alcibiades. Further on, Socrates and Lisander are mentioned. 

 
NOTES TO THE ARABIC VERSION: 
The translation adheres to the Greek. The adverb οἷον is rendered with miṯāl ḏālika. One 

may observe the initial expansion of οἷον λέγω with wa-aʿnī bi-hāḏā mā anā wāṣifuhū and the 
hendiadys nataʾammala wa-nanẓura for the semantics of σκεπτέον (while the function of the 
verbal adjective is covered by yaǧibu an). Another expansion consists in the paraphrase an 
yubḥaṯa mā l-amru l-mawǧūdu llaḏī huwa wāḥidun li-ǧamīʿihim for the interrogative τί ἓν 
ἅπαντες. The participle ὑβριζόµενοι is translated with an abstract noun al-ḍaym «injustice». 

 
 

2.3.1.3 Topics (Top.) 
 
The only extant Arabic version is preserved in the MS Paris, Bibliothèque Nationale, ar. 

2346, fol. 241v-327r, and is authored by Abū Umṯān al-Dimašqī, for the first 7 books, and by 
Ibrāhīm ibn ʿAbd Allāh al-Nāqid (d. circa 940), for the 8th and last book. As reported in one of 
the notes of our MS Ibrāhīm ibn ʿ Abd Allāh relied on the Syriac version by Isḥāq ibn Ḥunayn.40 
Besides this, the marginalia of the codex parisinus mention some Syriac versions, namely that 
of Isḥāq, another one made by Athanasius of Balad (d. 686/687) and further references where 
the name of the Syriac translator is not given.41 Ibn al-Nadīm also records an Arabic version by 
Yaḥyā ibn ʿAdī based on the Syriac of Isḥāq ibn Ḥunayn – and mentioned once in the 
apparatus of notes of the Paris MS –42 and an old translation,43 which according to the scholars 
might be the Arabic version that the patriarch Timotheus I (d. 823) tells he translated with the 
help of Abū Nūḥ al-Anbārī in his letter no. 43.44 

Aristotle’s Top. is cited in the edition by William D. Ross, Aristotelis topica et sophistici 
elenchi, Oxford 1958 (repr. 1970 (1st edn. corr.)). The letters and numbers in margin to the 
Greek text correspond to book and chapter, followed by the numeration in Bekker’s edition. 
The Arabic text is based on Ǧabr’s edition compared with Badawī’s. Since in the mg. of both 

 
39 See Barnes 1994, 67, 248-249; Mignucci 2007, 292-293. Magnanimity is described in EN Δ 7-9, EE Γ 5. 
40 Georr 1948, 197; Elamrani-Jamal 1989, 525. 
41 Hugonnard-Roche 1989c, 524; Hugonnard-Roche 1991, 200. 
42 Hugonnard-Roche 1991, 200-201; MA Badawī III, 755 n. 4. 
43 Flügel 1871-1872, I 249.15-17 = Sayyid 2009, vol. 2/1, 163.8-10 (Ar.); Peters 1968, 20, Dodge 1970, 600 (Engl.). 
44 Hugonnard-Roche 1989c, 524; Heimgartner 2012, 65.26-34 (Syr.); Brock 1999, 235-236 (Engl.). 
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edition one finds the correspondences with Bekker’s numeration I have inserted here only the 
page numbers of the Arabic editions. 

 
1. 

Γ 2, 117b 12-17, 19-25 

καὶ τὸ τῷ βελτίονι αὑτοῦ ὁµοιότερον, καθάπερ τὸν Αἴαντα τοῦ Ὀδυσσέως φασὶ 
βελτίω τινὲς εἶναι, διότι ὁµοιότερος τῷ Ἀχιλλεῖ. (ἔνστασις τούτου ὅτι οὐκ ἀληθές· οὐδὲν 
γὰρ κωλύει µὴ ᾗ βέλτιστος ὁ Ἀχιλλεύς, ταύτῃ ὁµοιότερον εἶναι τὸν Αἴαντα, τοῦ ἑτέρου 
ὄντος µὲν ἀγαθοῦ µὴ ὁµοίου δέ.) […] πάλιν ἐπὶ δυοῖν, εἰ τὸ µὲν τῷ βελτίονι τὸ δὲ τῷ 
χείρονι ὁµοιότερον, εἴη ἂν βέλτιον τὸ τῷ βελτίονι ὁµοιότερον. (ἔχει δὲ καὶ τοῦτο 
ἔνστασιν· οὐδὲν γὰρ κωλύει τὸ µὲν τῷ βελτίονι ἠρέµα ὅµοιον εἶναι, τὸ δὲ τῷ χείρονι 
σφόδρα, οἷον εἰ ὁ µὲν Αἴας τῷ Ἀχιλλεῖ ἠρέµα, ὁ δ᾽ Ὀδυσσεὺς τῷ Νέστορι σφόδρα. […]) 

 
MA Ǧabr 709 = MA Badawī II 561 

 .سولشٔاب هبشٔا هّنٔال ،سوسدٔا نم لضفٔا سٓآا نّٕا موق لوقي ام ةلزنمب ،رثٓا لضفٔالاب اضًئا امهنم هبشٔالاو

 ن سولشٔاب هبشي سٓآا نوكي اّلٔا نم عنام عنمي سيل هّنٔا كلذو .قحب سيل هّنٕا لاقيُ نٔاب لوقلا اذه دناعي دقو

 هبشٔا نيرمٔا دحٔا ناك اذٕا اضًئاو ]...[ .سولشٔاب اهيبش سيلو ارًيخ سسدؤا نوكيو ،لضفٔا سولشٔا ام ةهج

 سيل هّنٔا كلذو ،اضًئا لوقلا اذه دناعي دقو .لضفٔا لضفٔالاب هبشٔالا نّإف :سخٔالاب هبشٔا رخٓالاو ،لضفٔالاب

 كلذ لاثم — ارًيثك اهًبش َّسخٔالا هبشي رخٓالاو ،ارًيسي اهًبش لضفٔالا هبشي امهدحٔا نوكي نٔا نم عنام عنمي

 ]...[ .ارًيثك اهًبش رطسن هبشي سوسذٔاو ،ارًيسي اهًبش سولشٔا هبشي سٓآا نوكي نٔا

 

1 
 
 
 

 
5 

 

هبشي 2 ] MSsup.l. Ǧabr هبشٔا  MS Badawī           6 رطسن  MS Ǧabr Badawī لجر مسا  gloss 

MS sup.l. 

 
CONTEXT: 
This passage is part of the presentation of the topos of the resemblance to the best, 

according to which what is closer (τὸ ἐγγύτερον) and more similar (τὸ ὁµοιότερον) to the good 
is better and preferable (117b 10-11)45. Starting from 117b 12 Aristotle points out that between 
two things the one that is more similar to a third thing which is better than both is better than 
the other and reports the ἔνδοξον (φασὶ…τινές) that Ajax is better than Odysseus because he is 
more similar to Achilles – who is better than both – than Odysseus is. To this common opinion 
Aristotle raises an objection: the greater similarity between Ajax and Achilles could be based 
on aspects other than those that make Achilles a better man, while Odysseus – even if he does 
not resemble Achilles – is nevertheless a noble man (ἀγαθός). The same heroes are mentioned 
shortly afterwards in an objection to the principle that between one thing that is more like 

 
45 See Gigon 1968, 233-256 for an overview on this section of the Topics (Γ I-III), focused on the ethical 

meanings of the terms αἱρετώτερον and βέλτιον. The scholar lists the topoi which serve as evaluation strategies 
and selection criteria of what is the best and most preferable among a number of things. 
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what is better and another that is more like what is worse, what is more like what is better is 
preferable. The objection runs as follows: if the similarity of Ajax to the best – Achilles – is 
slight, while the similarity of Odysseus to the worst (where τῷ χείρονι is to be understood in a 
relative-comparative sense to Achilles and not absolutely) – for example Nestor – is strong, 
one cannot tell that Ajax is better than Odysseus. Achilles will always be the best, but Nestor, 
followed by Odysseus, might be better than Ajax46. 

 
REFERENCE FORM AND STRUCTURE: 
Generic content reference to four mythological characters from the Trojan cycle. 
 
NOTES TO THE ARABIC VERSION: 
The Arabic version follows the Greek. One may observe the interlinear gloss «name of 

man» referred to the transliteration of Nestor, without any indication of the mythological 
context. The adverb καθάπερ is translated with the expression bi-manzila (mā), while οἷον as 

miṯālu ḏālika an, with the loss of the hypothetical value expressed by εἰ, which, according to 
the text printed by Ǧabr and Badawī, is not translated into Arabic. One could propose to 
correct an into in, the hypothetical conjunction that translates the Greek εἰ. For instance, the 
phrase miṯālu ḏālika in (followed by the verb kāna) is also employed for the Greek οἷον εἰ in 
APo. B 13, 97b 17, in Abū Bišr Mattā’s translation. 

 
2. 

Θ 1, 157a 14-17 

Εἰς δὲ σαφήνειαν παραδείγµατα καὶ παραβολὰς οἰστέον, παραδείγµατα δὲ οἰκεῖα 
καὶ ἐξ ὧν ἴσµεν, οἷα Ὅµηρος, µὴ οἷα Χοιρίλος· οὕτω γὰρ ἂν σαφέστερον εἴη τὸ 
προτεινόµενον. 

 
MA Ǧabr 857 = MA Badawī III 733-734 

 ،ةيصّاخ تالاثملا نوكت نٔاو ،زاغلٔاو تالاثمب ىتؤي نٔا بجي دقف هصيخلتو لوقلا حاضيٕا باب يف امّٔاو

 ىلع هب ىفوي ام نٔا كلذو :سليروخ رعش نود سوريمؤا رعش يف رئاس اهنم وه ام ةلزنمب امًلع هب ديفتسن امو

 .احًوضو دّشٔا نوكي ةهجلا هذه

 
CONTEXT: 
Here Aristotle explains in a concise way the use of examples and comparisons in the 

προτάσεις47 “other than those which are necessary” (προτάσεις…παρὰ τὰς ἀναγκαίας, 155b 19), 
in order to clarify the argument. This is one of the four functions that unnecessary προτάσεις 
can assume in dialectical debate, according to the classification introduced in Θ 1, 155b 20-
24.48 In the same chapter we learn that unnecessary προτάσεις, labelled by Slomkowski 
‘auxiliary’, are propositions that constitute the premisses of a prosyllogism, that is a 

 
46 See also Zadro 1974, 398-399. 
47 On the polysemy of πρότασις: Slomkwoski 1997, 14 n. 31. 
48 Complete discussion in Slomkwoski 1997, 32-36. 



 78 

preparatory syllogism from which the necessary προτάσεις of a ‘main syllogism’ are obtained. 
The ‘main syllogism’ is established by the questioner as a tool to prove his or her thesis.49 

The positive example of Homer, which clarifies the discourse through common examples 
taken from well-known facts, is contrasted with the negative example of Choerilus., whose 
identification is not certain. According to the most credited hypothesis the author referred to 
here is Choerilus of Samos, a 5th cent. BCE poet who dedicated a large part of his production 
to the Persian Wars, while other scholars tend to identify him with an Athenian tragedian who 
lived between the second half of the 6th and the beginning of the 5th cent. and composed 
around 160 plays. 50 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium, i.e. a specific reference to two authors, Homer and Choerilus, with 

evaluation of an aspect of their style, that is the use of examples and comparisons. 
 
NOTES TO THE ARABIC VERSION: 
Both comparative clauses are expanded as follows: «for instance, what of those (examples) 

can be found in Homer’s poetry, but not in Choerilus’ poetry»51. The addition of šiʿr, «poetry» 
or «poem», significantly shows a certain familiarity, albeit vague, with the identity of the two 
figures. Only the first οἷα is rendered with bi-manzila (mā), while the second is omitted, the 
syntactic structure of Arabic text making it unnecessary. At the semantic level the rendering 
of παραβολάς with alġāz, which properly means «enigmas, riddles», stands out. The lexical 
choice is unusual, since the root l-ġ-z is found for the Greek αἴνιγµα (e.g. unidentified 
translator: Artem. Onirocr. 122.24 = Onirocr. Fahd 223.11 and 126.17 = Onirocr. Fahd 229.12; Isḥāq: 
Arist. Phys. 218b 24 = Ṭabīʿa Badawī 414.6; Isḥāq: Them. In de An.: CAG V 3, 23.33, Heinze = 
Them. Lyons 9.8 and In de An.: CAG V 3, 73.5, Heinze = Them. Lyons 120.13) or derivatives of 
µύθος (e.g. unidentified translator: Artem. Onirocr. 175.18 = Onirocr. Fahd 315.13), while 
παραβολή is commonly translated with a noun of the root m-ṯ-l (e.g., Ibrāhīm’s Arabic based 
on Isḥāq’s Syriac: Arist. Top. 156b 25 = MA Ǧabr 856 and 164a 15 = MA Ǧabr 890; but also 
anonymous: Arist. Rh. 1393a 30 = Rh. Lyons 134.8 and 1393b 4 = Rh. Lyons 134.16; Usṭāṯ: Arist. 
Metaph. 1036b 24 = Metaph. Bouyges 927.8 (T.39 d)). The root m-ṯ-l is also used for παράδειγµα, 
as in this case, where, in fact, the first term of the hendiadys (παραδείγµατα καὶ παραβολάς) is 
rendered with maṯālāt. As a consequence, the translator needed to find a synonym for 
παραβολή, but ended up employing a term with an almost antithetical to «example». Since it 
seems unlikely that the translator read a form of αἴνιγµα instead of παραβολή, the Arabic 
outcome can be explained through the Syriac Vorlage on which Ibrāhīm ibn ʿAbd Allāh relied. 
Isḥāq, the author Syriac version, needed two synonyms to render the terms of the hendiadys 
and we may venture that for παραβολή he resorted to an ambiguous term such as pelētā 

 
49 Slomkowski 1997, 24-32. 
50 See the entry Choerilus by Fantuzzi, Plessner in BNP 2006. 
51 The Arabic version seems to confirm the reading of the Greek text proposed by most of the interpreters, i.e. 

that here Aristotle refers to the use of examples and illustrations by Homer and Choerilus, and not, as interpreted 
by Smith, that whoever draws examples from Homer is clear because his poems were familiar to any educated 
Athenian citizen, while the examples taken from Choerilus would be more obscure because his verses were not 
known by heart like the Homer’s. See Smith 1997, 115-116. 
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( ܬܳܶܶ ), which means both «comparison, allegory» (it corresponds to παραβολή also in the 

sense of «parable») and «enigma, riddle». 
 
 

2.3.1.4 Sophistical Refutations (SE) 
 
Within Ibn Suwār’s edition preserved in the so-called Organon of Baġdād (MS Paris, 

Bibliothèque Nationale, ar. 2346) the SE is the only work not to be extant in a single version 
but in three. Aristotle’s text is divided into sections, for each of which the three versions are 
reported one after the other. In the mg. of the codex unicus there are traces of other Syriac and 
Arabic translations, in many cases anonymous.  Although the paratext of the Paris MS and the 
Kitāb al-fihrist provide us with plenty of information on the Syriac and Arabic translations of 
the SE, the data we obtain are sometimes contradictory or unclear and the identification of 
the three translators is far from obvious.52 As we learn from the notes accompanying the text 
of the Paris MS the first version is authored by Yaḥyā ibn ʿAdī, the second by Ibn Zurʿa, while 
the third is an old version (naql qadīm)53 attributed to al-Nāʿima, viz. Ibn al-Nāʿima l-Ḥimṣī 54. 
Both Yaḥyā ibn ʿAdī’s and Ibn Zurʿa’s translations are derived from an earlier Syriac version by 
Athanasius of Balad, but Ibn Zurʿa’s text is actually a revision of his teacher’s version (the two 
are in fact very similar to each other) which he would have compared with the Syriac version 
of Theophilus of Edessa, some fragments of which are preserved in Arabic translation in the 
glosses to Ibn Zurʿa’s version in the MS.55 The ascription of the first version to Yaḥyā ibn ʿAdī 
has been challenged by Haddad in 1952, but his claim has been disproved in a recent 
publication by Endress and Hasper since it is not validated either by linguistical features or by 
evidence of the sources.56 As for the naql qadīm the authorship of Ibn al-Nāʿima has been 
questioned in the aforementioned study by Endress and Hasper on the basis of the 
comparison of the translation of some key terms that occur both in the old version of SE and 
in the only known work of Ibn al-Nāʿima, namely the adaptation of Enneads IV-VI that goes 
by the name of Theology of Aristotle.57 The discrepancies that emerged from the contrastive 
analysis led to the conclusion that the old version cannot be attributed to Ibn al-Nāʿima, 
probably being a 9th cent. Syriac-Arabic translation.58 

Aristotle’s SE is cited in the edition by William D. Ross, Aristotelis topica et sophistici elenchi, 
Oxford 1958 (repr. 1970 (1st edn. corr.)). The letters and numbers in margin to the Greek text 

 
52 Sources have been examined in detail recently in Endress, Hasper 2020, 64-74. cf. Flügel 1871-1872, I 249.26-

27 = Sayyid 2009, vol. 2/1, 164.8-9 (Ar.); Peters 1968, 23, Dodge 1970, 601 (Engl.). 
53 The label naql qadīm is variously attested both in the mg. of the MS Paris, BnF, ar. 2346 and in the Fihrist of 

Ibn al-Nadīm (see infra the extant Arabic version of the Rhetoric). See Gutas 1983, 252-253; Lameer 1994, 5; 
Hugonnard-Roche 1997, 395. 

54 Georr 1948, 198. 
55 Hugonnard-Roche 1991, 198-200; Endress, Hasper 2020, 70-74. 
56 Endress, Hasper 2020, 69. I could not consult Haddad’s unpublished dissertation (Trois version inédites des 

RéfutationsSophistiques d’Aristote: études et vocabulaire, thèse complémentaire, Université Paris 1 Panthéon-
Sorbonne 1952). 

57 Endress, Hasper 2020,64-66. 
58 Endress, Hasper 2020, 66-68. 
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correspond to the chapter, followed by the numeration in Bekker’s edition. The Arabic text is 
based on Ǧabr’s edition compared with Badawī’s. Since in the mg. of both edition one finds 
the correspondences with Bekker’s numeration I have inserted here only the page numbers of 
the Arabic editions. 

 
1., 2. 

4, 166a36-38 

οἷον “ἐγώ σ᾽ ἔθηκα δοῦλον ὄντ᾽ ἐλεύθερον” καὶ τὸ “πεντήκοντ᾽ ἀνδρῶν ἑκατὸν λίπε 
δῖος Ἀχιλλεύς”. 

 
MA Ǧabr  930, 934 = MA Badawī III 796, 801 (Yaḥyā ibn ʿAdī) 

 .سُوليخَٔا حودمملا لتق ةًئام نيسمخ لاجر نم نّٔاو .رّح تنٔاو ادًبع تلعِجُ كل انٔا مَِل كلذ لاثم

Gloss to تلعج ترص :  | Gloss to حُودمملا دجاملا ،دومحملا :  

 
MA Ǧabr 932, 936 = MA Badawī III 799, 803 (ʿĪsā ibn Isḥāq ibn Zurʿa) 

 .ةًئام سوليخَٔا دومحملا لتقف لجرلا نيسمخلا نم امّٔاو .رّح تنٔاو ادًبع كل لعاج انٔا كلذ لاثم

Gloss to نيسمخلا ريخلا سوليخٔا الجر نيسمخلا نم يقب يذلاو :اليفواث لقن :  

 
MA Ǧabr 934, 938 = MA Badawī III 801, 805 (naql qadīm) 

 .ةًئام الًجر نيسمخ نم لتق سولشٔا دجاملا نّٕا لوقنو .ادًبع رارحٔالا تُرَّيص انٔا :لوقتو

Gloss to سولشٔا  (see infra) 

 

CONTEXT: 
Chapter 4 revolves around the six fallacies depending on linguistic expression, among 

which are the paralogisms of combination and division (διαίρεσις). The two examples reported 
here appears to be a general and conclusive remark on the change of meaning produced 
within the same sentence when read either by division or by combination of its elements.59 
The first reference, ἐγώ σ᾽ ἔθηκα δοῦλον ὄντ᾽ ἐλεύθερον, plays on the ambiguity of reading δοῦλον 
as a predicative referred to ἔθηκα and ἐλεύθερον as a predicative referred to ὄντα or vice versa, 
resulting in two possibilities: «I made you a slave while being free» and «I made you free while 
being salve». The author of this fragment is unknown, but scholars have suggested that it 
might be a verse from a lost Greek comedy based on the locus parallelus found in Terence’s 
Andria v. 37 «feci ex servo ut esses libertus mihi».60 The second example πεντήκοντ᾽ ἀνδρῶν 
ἑκατὸν λίπε δῖος Ἀχιλλεύς bears a similar ambiguity derived from different divisions of the text, 
namely «divine Achilles left behind one hundred of the fifty men»  – where πεντήκοντα is 
partitive genitive together with ἀνδρῶν and ἑκατόν is direct object – and «divine Achilles left 
behind fifty of the one hundred men» – where ἑκατόν is partitive genitive together with ἀνδρῶν 

 
59 Schiaparelli 2003, 125; Hasper 2009, 119. 
60 Dorion 1995, 227; Fait 2007, 114. 
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and πεντήκοντα is direct object.61 Since this anonymous hexameter mentions Achilles, some 
scholars maintained that it might derive from a poem of the Trojan cycle,62 but neither Galen, 
who inserts the quotation in his De captionibus penes dictionem I, 8, nor Quintilian, who adapts 
it into Latin as «Quinquaginta ubi erant centum inde occidit Achilles» in Inst. VII, 9,8 provide 
any useful information in this respect.63 Schiaparelli concluded that «it might well be an 
exemplum fictum either invented by Aristotle himself or present in the tradition for rhetorical 
and teaching purposes».64 

 
REFERENCE FORM AND STRUCTURE: 
Two hidden serial (correlation with καί) quotations, introduced by the adverb οἷον. 
 
NOTES TO THE ARABIC VERSION: 
The adverb οἷον is rendered with miṯāl ḏālika by Yaḥyā ibn ʿAdī and Ibn Zurʿa, while the 

translator of the old version replaces it with the expression wa-taqūlu. The latter also adds wa-
naqūlu to introduce the second quotation, instead of the simple correlation wa- used by the 
other two translators. The intrusion of lima in Yaḥyā ibn ʿAdī’s version cannot be explained 
from (a misunderstanding of) the Greek and is deleted from Ibn Zurʿa’s review of his teacher’s 
text. Beside this, the first Arabic translation is ambiguous. If we follow Badawī’s and Ǧabr’s 
vocalisation – based on the gloss ṣirtu («I became») – we have the passive ǧuʿiltu and the 
whole phrase reads: «I was made slave for you». However, the verb could also be read as an 
active ǧaʿaltu, especially since it is followed by li-, meaning «I assigned you a slave»,65 being in 
this way closer to the Greek ἔθηκα. Presumably Ibn Zurʿa was aware of the double meaning if 
Yaḥyā ibn ʿAdī’s text and tried to improve it in his revision by using the active participle ǧāʿil 
accompanied by la-ku ʿabdan. Both authors translate the structure ὄντ᾽ ἐλεύθερον as a 
coordinate sentence wa-anta ḥurrun. The old version simplifies the Greek syntax, eliminates 
the direct reference «you» and turns the singulars into plurals («I made free men slaves»). 

As for the second example, all three versions are very similar, but Yaḥyā ibn ʿAdī is the 
translator who most carefully follows the ordo verborum of Greek, even reproducing its 
ambiguity, since the two numerals are juxtaposed and can be read either as a whole or 
separated (again Ǧabr’s vocalization disambiguates the text), and the subject postponed at 
the end of the sentence. The adjective δῖος is rendered with three different synonyms (al-
mamdūḥ by Yaḥyā ibn ʿAdī, al-maḥmūd by Ibn Zurʿa, and al-māǧid in the old version) and 
always placed before the subject Ašilūs/Aḫīlūs, imitating the Greek structure – while the 

 
61 Schiaparelli 2003, 126-128 discusses a third interpretation for both examples, namely «I made you a slave 

that is free» and «divine Achilles left one hundred and fifty of the man», that is, the meaning they take in their 
combined form, as distinct from the two alternative readings that arise from division. See a different analysis in 
Hasper 2009, 120 and 121 n. 19. By and large, the ambiguity of the two examples has led to various explanations 
in scholarly literature, which I will not review here. I have adhered to the most widespread interpretation and to 
that which emerges from the gloss of the Arabic ‘old version’. 

62 Dorion 1995, 227. 
63 See the in-depth commentary on this passage given by Dorion 1995, 228. 
64 Schiaparelli 2003, 125 n. 29. 
65 We may speculate that the gloss ṣirtu is a corruption for ṣayyartu «I made», which is employed in the old 

version and is a synonym of the active ǧaʿaltu, but this cannot be proven. 
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Arabic attributive commonly follows the noun. In all three texts, then, the verb λείπω, 
generically «to leave», is interpreted with qatala, «to kill», as Quintilian already did (occidit), 
the outcome being «the praiseworthy (or: glorious in the old version) Achilles killed one 
hundred of the fifty men». 

These passages bear two glosses. The first corresponds to al-ḫamsīna in Ibn Zurʿa’s version 
and is an Arabic rendering of the Syriac version by Theophilus of Edessa, which reads: «that 
the noble Achilles left of fifty men». In the old version Ašilūs is glossed as follows: «If you say 
by division that the glorious Achilles killed [a part] of fifty men and also killed one hundred 
men, the fact that you join this and say that the glorious Achilles killed of fifty men one 
hundred – so if you compose them – implies something impossible. Likewise, if I say “you are 
a slave” in the sense of yoked slave, then you are morally free because it is not possible for me 
to say that you are a free slave».66 

 
3., 4. 

4, 166b 3-8 

οἷον καὶ τὸν Ὅµηρον ἔνιοι διορθοῦνται πρὸς τοὺς ἐλέγχοντας ὡς ἄτοπον εἰρηκότα 
“τὸ µὲν ου καταπύθεται ὄµβρῳ”. λύουσι γὰρ αὐτὸ τῇ προσῳδίᾳ, λέγοντες τὸ “ου” 
ὀξύτερον. καὶ τὸ περὶ τὸ ἐνύπνιον τοῦ Ἀγαµέµνονος, ὅτι οὐκ αὐτὸς ὁ Ζεὺς εἶπεν “δίδοµεν 
δέ οἱ εὖχος ἀρέσθαι”. ἀλλὰ τῷ ἐνυπνίῳ ἐνετέλλετο διδόναι. 

 
MA Ǧabr 934 = MA Badawī III 801 (Yaḥyā ibn ʿAdī) 

 رطملاب لتقت ال اهّنٔا ةعانش لاق دق هّنٔا ىلع هنوخّبوي نيذلا ىدل شوريمؤال نوموّقي دق ادًارفٔا نّٔا كلذ لاثم

 ،دجملا ذخٔاي نٔا هيطعن اّنٕا :لاق هسفن سواز سيل نٔا ننمماغٔا ايؤر يفو ؛ليقثتلاب ال اولوقي نٔاب ميجعتلاب هنوّلحيف

 .يطعت نٔا ايؤرلا رمٔا امّنٕا هّنكل

لاق دق 1 دق [  om. Badawī           2 Gloss to دجملا حدملا ،دمحلا :  

 

MA Ǧabr 936-937 = MA Badawī III 803-804 (ʿĪsā ibn Isḥāq ibn Zurʿa) 

 ،»رطملاب نفعي سيل« :هلوق دنع ارًكنم لاق دق هّنٔاك هل نيمئاللا دنع سوريمؤا نوددّسي امًوق نّٔا كلذ لاثم

 سواز سيل نٔا نم ننمماغٔا ايؤر يف ام كلذكو .ادًج ةلقّثم »سيل« ةظفل اولعجي نٔاب ميجعتلاب كلذ نوّلحيو

 .كلذ هئاطعإب ايؤرلا ىلٕا زعؤا هّنٔا امّٕا لب ،هل لصحيل دمحلا هحنمن اّنٕا لاق يذلا وه

3 Gloss to دمحلا دجملا : امٕا لب |  ] MSsup.l. Ǧabr الٕا  MS Badawī 

 

  

 
66 MA Ǧabr 938 n. 17 = MA Badawī III 805 n. 3. 
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MA Ǧabr 938-939 = MA Badawī III 806 (naql qadīm) 

 اولاقف ماوقٔا هنع باجٔاف ،رطملل ايًناش سيل اذكو اذك نّٕا هلوق يف هاّطخو سوريمؤا باعٔا نم لوق لثم

 يف نولوقيو .اهانعم حّصيف ماهفتسالا ةهج ىلع ريصتف اهلقنيف »سيل« ةظفل ىلع ميجعتلا يف ةمالع عضوب

 .رخفلا هيطعي نٔا ايؤرلا بحاصل رمٔا هّنكل ،رخفلا هيطعي لئاقلا سوز سيل :ننمماغٔا مانم

3 Gloss to سوز  (see infra) 

 
CONTEXT: 
The two references to Homer appear in the treatment of another of the linguistic elements 

that produce apparent refutations, that is the accent (προσῳδία). Aristotle emphasises the 
importance of writing down accents especially in dialectical discourses and in poetry to 
disambiguate two words with different meaning and different pronunciation, but that share 
the same spelling. The importance of this indication lies in the fact that the ancients, as well 
as the contemporaries of Aristotle, were not used to mark accents in written texts (166b 1-3).67 
The first quotation comes from Il. Ψ 328. In this passage Nestor addresses a series of advice to 
his son Antilochus before the latter competes in the horse race on the occasion of the funeral 
games in honour of Patroclus and with this verse describes a dry trunk, that the rain does not 
rot, placed by Achilles as the finish line of the competition. The interpretation of Homer’s text 
is based on the accent of ου: οὗ with circumflex accent (genitive of the relative pronoun) makes 
little sense in this context – the verse would be: «part of which decays in the rain» –, so it is 
necessary to correct it into the negative οὐ – «it does not decay in the rain»68. The second verse 
undergoes a similar correction. Since the indicative pres. first person plur. δίδοµεν – «but we 
grant him to secure the fulfilment of his prayer» – does not produce a satisfactory text, it was 
proposed to correct it into διδόµεν, infinitive with imperative value – «grant him to secure the 
fulfilment of his prayer»69. As the commentators have pointed out, the verse quoted here is 
found in Il. Φ 297, where Poseidon declares that he and Athena intended to give their support 
to Achilles. However, according to the words of Aristotle, the context in which this verse is 
inserted is the dream of Agamemnon, and more precisely the end of the discourse in Il. B 7-15 
with which Zeus orders the baneful dream to deceive Agamemnon, by making him believe 
that by that time the gods were unfavourable to the Trojans and the city of Troy was ready to 
fall. With the infinitive-imperative replacing the indicative pres. first person plur. the whole 
responsibility of the action is attributed to the dream, being not shared by Zeus. Both 
examples recur also in chapter 25 of the Poetics (Po. 1461a 21-23), where these corrections are 
explicitly ascribed to Hippias of Thasos.70 

 
REFERENCE FORM AND STRUCTURE: 
Two explicit author’s serial (but not contiguous) literal quotations, incomplete 

monostichs. The sequentiality is broken by short contextualization testimonia that separate 

 
67 Dorion 1995, 229; Fait 2007, 114-115. 
68 Forster 1955, 23. 
69 Forster 1955, 23. 
70 Dorion 1995, 229-230; Fait 2007, 115. 
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the references from each other. The two quotations are part of a broad example introduced 
by οἷον. 

 
NOTES TO THE ARABIC VERSION: 
Similarly to the previous case, οἷον is translated with miṯāl ḏālika by Yaḥyā ibn ʿAdī and Ibn 

Zurʿa, while the old version bears miṯla qawl «like the saying». 
Yaḥyā ibn ʿAdī’s version does not depart from the Greek except in the rendering of ὡς 

ἄτοπον εἰρηκότα…τὸ “ου” ὀξύτερον, where the greatest difficulties are encountered. Ὡς εἰρηκότα 
meaning «as if he said» is simplified with ʿalā annahū qāla. The ου of the quotation τὸ µὲν ου 
καταπύθεται ὄµβρῳ is taken as a negative (annahā lā tuqtalu bi-l-maṭari), without grasping the 
underlying grammatical issue. The verb tuqtalu might be an interpretation ad sensum of the 
uncommon verb καταπύθεται, but it can be easily explained as a copyist’s trivialization error 
from the rarer yaʿfanu. The phrase λύουσι γὰρ αὐτὸ τῇ προσῳδίᾳ is translated with «for they 
solve it by putting diacritical marks (bi-l-taʿǧīm)», whereas λέγοντες τὸ “ου” ὀξύτερον is 
rendered with bi-an yaqūlū lā bi-l-taṯqīli, taṯqīl meaning in a grammatical context «to make 
heavy a word», «by uttering hemzeh with its true, or proper, sound, […] and by making a single 
consonant double; and by making a quiescent consonant movent: often occurring in these 
senses in lexicons and grammars».71 

Ibn Zurʿa reviews Yaḥyā ibn ʿAdī’s version by using in some instances different synonyms 
but preserving its overall structure. In this case ὡς is accurately expressed through ka-annahū, 
and καταπύθεται is rendered with yaʿfanu. The translation of λύουσι γὰρ αὐτὸ τῇ προσῳδίᾳ is 
almost identical to that of his master (the pronoun -hu is replaced by ḏālika) and similarly the 
Arabic bi-an yaǧʿalū lafẓata laysa muṯaqqalatan ǧiddan for λέγοντες τὸ “ου” ὀξύτερον is very 
close to what we have seen above. In the rendering of δίδοµεν δέ οἱ εὖχος ἀρέσθαι the infinitive 
ἀρέσθαι is expressed as a final clause «we grant praise so that it occurs to him», where la-hū 
covers οἱ, which was omitted in the previous translation. 

Finally, the old version deviates more extensively from the original than the other two. The 
initial clause τὸν Ὅµηρον ἔνιοι διορθοῦνται πρὸς τοὺς ἐλέγχοντας is simplified: «those who 
rebuke Homer and accuse him to be wrong». The quotation τὸ µὲν ου καταπύθεται ὄµβρῳ is 
mistranslated: «So-and-so is not an enemy of the rain» and the rest of the text runs as follows: 
«some answered to this, and proposed to place a sign, by putting a diacritical mark, on the 
expression laysa. This changes it[s sense], which assumes the function of an interrogative and 
its meaning becomes correct. In Agamemnon’s dream it is not Zeus who says to grant the glory 
but orders to the author of the dream (= the dreamer?) to grant the glory». The translation of 
the last example in the old version is explained through the following gloss: «regarding the 
dream, this means that Zeus ordered to grant this and that, i.e., did he order this? Or does it 
mean that Zeus ordered this, that is, he imposed, and this is expressed by an interrogative. 
And as for what comes before al-taʿǧīm (the insertion of diacritical marks) it is as if you were 
to say lā yaʿbaṯu and lā yaġbaṯu because this distinguishes between the two words by the dot 
while the first case by the form».72 

 

 
71 Lane 1863-1893, II 344. 
72 MA Ǧabr 938 n. 19 = MA Badawī III 806 n.1. 
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5. 
10, 171a 9-11 

ὁ δὲ ὅτι ἡ Ὁµήρου ποίησις σχῆµα διὰ τοῦ “κύκλος” ἐν τῷ συλλογισµῷ. 
 
MA Ǧabr 1002 = MA Badawī III 870 (Yaḥyā ibn ʿAdī) 

 .سايقلا يفف »ةرئادلاب يذلا لكشلا سوريمؤا رعش«ـب يتلا امّٔاو

Gloss to سايقلا يفف سايقلابف :  

 

MA Ǧabr 1003 = MA Badawī III 872 (ʿĪsā ibn Isḥāq ibn Zurʿa) 

 سايقلا يف نوكي كلذ نّإف »ةرئادلا لكش هل سوريمؤا رعش« نّٔاب لوقلا امّٔاو

 
MA Ǧabr 1005 = MA Badawī III 874 (naql qadīm) 

 .سايقملاب لّضِمُ لوقب اذهف »ةرئادب لكش نم وه امّنٕا سوريمؤا رعش« نّٔا كلوقو

 
CONTEXT: 
In 171a 1-12 those who deal with confutations without having first defined the notion of 

syllogism, of which confutation is one kind, are criticised. Aristotle adds that the cause of an 
apparent confutation may lie in syllogism, in contradiction or both. To illustrate the first case, 
namely the confutation in which appearance is given in syllogism, Aristotle refers to Homeric 
poetry. The paralogism of the example is built on the ambiguity of κύκλος («cycle» / «circle»), 
the middle term of the syllogism and carrying two different meanings in the first and in the 
second premise: Homeric poetry is a cycle (κύκλος) / the κύκλος is a geometric figure (σχῆµα) 
/ Homeric poetry is a geometric figure73. 

 
REFERENCE FORM AND STRUCTURE: 
Mention of Homer and testimonium on the cyclical character of his poetry. 
 
NOTES TO THE ARABIC VERSION: 
With slight nuances the reference is correctly rendered by all three translators. Noteworthy 

is the expansion bi-qawlin muḍillin bi-l-miqyāsi for ἐν τῷ συλλογισµῷ in the old version. 
 
6. 

24, 180a 20-22 

καὶ γὰρ τὸ ἥµισυ εἰπόντες τοῦ ἔπους “δός µοι Ἰλιάδα” σηµαίνοµεν, οἷον τὸ “µῆνιν 
ἄειδε, θεά”. 

 
MA Ǧabr 1134 = MA Badawī III 998 (Yaḥyā ibn ʿAdī) 

 .اهؤادتبا »اذيليإ« ىلعّ لدي سيل انلقو

Gloss to اذيليإ وأاف دبا اينم اذيليل :  

 
73 Fait 2007, 146-147; Dorion 1995, 275. 
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MA Ǧabr 1136 = MA Badawī III 1000 (ʿĪsā ibn Isḥāq ibn Zurʿa) 

 اهتئا يل يركذٔا« :كلذ لاثمو –»اذايليٕا« ىلع لّدن انّنإف سوريمؤا رعش نم رطس فصن انلُْق اذٕا امّٔاف

 …».سوليخٓال كلهملا طخسلا ةهلٓالا

 

رطس 1 ] coni. Badawī Ǧabr لطص  MS | اننإف ] coni. Badawī Ǧabr ملف  MS             2 كلهملا ] 

coni. Badawī Ǧabr كلهمل  MS 

 
MA Ǧabr 1138 = MA Badawī III 1002 (naql qadīm) 

 .قيقحت ريغ ىلع لسرم ىنعملا نّٔا كاذو ،اذكو اذك ىلع هب لّدن اّنإف ،رعشلا نم تيب فصن :انلوقك

 
CONTEXT: 
The quotation is reported at the end of chapter 24, at the conclusion of the investigation 

on the fallacies generated by the alleged ambiguity of the genitive (180a 8-22), a topic related 
to the paralogism of the accident, which is analysed in this chapter.74 Aristotle discusses 
whether the genitive can actually assume ambiguous meanings due to its double value, 
possessive and partitive, or rather whether, as Aristotle argues, the genitive as such has a 
possessive value and assumes a partitive meaning by omission of the term that governs the 
genitive. The fallacy, therefore, does not derive from a linguistic ambiguity, but from 
understanding what is said in some way (πῄ) – meaning, that is referred to a specific aspect –
, like the partitive genitive, as something that is said in an absolute way (ἁπλώς), like the 
possessive genitive. An example of this is the erroneous inference that if «wisdom is a 
knowledge of evils» then «wisdom is of evils». In fact, this fallacy can generate the apparent 
paralogism «wisdom is a knowledge of evils / wisdom is of evils / but wisdom is a good / 
something of evils is good» (180a 8-9).75 But, Aristotle continues, the omission of the term that 
governs the genitive is not to be understood as a linguistic ambiguity, because the phrase «the 
man is of the animals» (where one can think of an elision of «species» from «the man is a 
species of the animals») is not open to multiple interpretations (οὐ λέγεται πολλαχῶς) and the 
genitive here can only be partitive. The unambiguity of the omission is also shown by other 
cases not involving the genitive, such as the one that concerns us. It is not easy to determine 
what kind of omission Aristotle refers to with the example of the Iliad and whether it really 
provides support to strengthen his argument. Aristotle seems to argue that even by quoting 
only half of the first verse of the Iliad, omitting the second part of the verse, one would 
understand that one is referring to this Homeric poem. In truth, as Dorion points out, this 
particular case of synecdoche does not involve the same syntactic ambiguity that had emerged 
in the investigation on the use of the genitive. In fact, the omitted part of the verse does not 
compromise the univocal understanding of the meaning of the statement. This is rather a case 

 
74 The interpretation of this passage and its position in the Aristotelian classification of apparent refutations 

that are independent from linguistic expression has been variously discussed: Dorion 1995, 380-384; Fait 2007, 
199-207, in particular 207; Schreiber 2003, ch. 7 and 8, in particular 146-148. 

75 Fait 2007, 206-207. 
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of substitution of the whole (the Iliad) with its specific part or aspect, but not with the 
omission of one or more linguistic elements that cause syntactical ambiguity.76 

 
REFERENCE FORM AND STRUCTURE: 
Mention of the work and explicit author’s isolated literal quotation, incomplete monostich. 
 
NOTES TO THE ARABIC VERSION:77 
As in previous instances, Yaḥyā ibn ʿAdī’s translation «and we say: its incipit does not 

indicate Iliad» is incomplete and inaccurate. The negative laysa, has no counterpart in Greek, 
and might derive from a misreading of ἥµισυ as ἡµεῖς / οὐ (the latter deriving from a misreading 
of σ as ο, hence ἥµισυ> ἥµισ/συ> ἡµεῖς/οὐ), which also explains the use of qulnā for the 
participle εἰπόντες. Since the Aristotelian context does not specify that the quotation 
corresponds to the first words of the Iliad, the expression ibtidāʾuhā «its incipit» appears to be 
an interesting addition, probably due to a gloss either in the Syriac translation used by Yaḥyā 
or in the Greek copy on which the Syriac translator relied. Both editors Badawī and Ǧabr 
record in the apparatus the phrase minīn abidi fāʾū written in the mg. of the MS, but at the 
current stage of research it is not possible to tell whether it is part of Yaḥyā ibn ʿAdī’s 
translation or a marginal note added by a later reader who checked the text against another 
source. The Arabic minīn abidi fāʾū appears to be a corrupted transliteration of µῆνιν ἄειδε, θεά, 
where abidi was originally aīdi (=ἄειδε) and fā’ū might cover thā’ū (=θεά) or something alike. 
In any case, the Arabic outcome reveals the difficulty for the translator to interpret the poetic 
quotation. 

Ibn Zurʿa’s version bears a problem analogous to Yaḥyā ibn ʿAdī’s. Here too, we find the 
interpolation of a negative, since fa-inna-nā is a Badawī’ conjecture for the transmitted fa-lam. 
This negative, however, did not arise from a misunderstanding of ἥµισυ, because the term is 
correctly translated with niṣf. If we accept Badawī’s correction, Ibn Zurʿa’s version reads: « In 
fact, when we say half a line of Homer's poem we indicate the Iliad, that is “tell me, goddess, 
the destructive wrath of Achilles”». Noteworthy are the use of the verb ḏakara for the Greek 
ἀείδω – which does not grasp the singing component of the epic poem but rather expresses 
the idea of recitation and narration – and, most importantly, the addition al-muhlika li-Āḫīlūs 
corresponding to Ἀχιλῆος / οὐλοµένην, namely the final part of v. 1 and the beginning of v. 2 of 
the Iliad. The added syntagma might come either from a gloss in the Greek MS that has been 
incorporated in the Syriac translation used by Ibn Zurʿa or from the pen of the Syriac translator 
himself.78 

Finally, the old version runs as follows: «As we say: “half a line of the poem”, by it we mean 
so and so, for the meaning is absolute and non-standard». The quotation in this case is 
completely omitted and is replaced by the generic expression ka-ḏā wa-ka-ḏā. The final 
addition, while trying to reinforce Aristotle’s argument, does not make sense and is self-
contradictory. In fact, the translator uses mursil to render ἁπλώς («absolutely, without 
qualification») and ʿalā ġayri taḥqīqi to render µὴ κυρίως («non standardly»), but in the SE 

 
76 Dorion 1995, 383-384. 
77 For the analysis of these lines see also Kraemer 1956a, 264-265. 
78 For the knowledge of the Iliad in the Syriac mileu see chapter 1. 
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Aristotle uses ἁπλώς and κυρίως as synonyms, as opposed to πῇ and ἐν µέρει, and hence to the 
non-κυρίως (see 5, 166b 37-167a 1 = MA Badawī III, 811).79 

 
 

2.3.1.5 Rhetoric (Rh.) 
 
The only extant Arabic version of the Rh. is preserved in the codex unicus of the early 11th 

cent., MS Paris, Bibliothèque Nationale, ar. 2346, ff. 1v–65v. According to two of the notes 
accompanying this first section of the Parisian MS, the text of the Rh. was transcribed from a 
copy of Ibn al-Samḥ, who relied on an Arabic exemplar that he collated with another Arabic 
MS and a Syriac version of the Rh.80 Neither the colophon nor the notes written partly in the 
mg. and partly at the end of the text81 provide information about the language from which the 
translation was made and its author. The Fihrist by Ibn al-Nadīm, on the other hand, 
enumerates three different versions, namely an anonymous old version (naql qadīm), a 
translation by Isḥāq ibn Ḥunayn and another one by Ibrāhīm ibn ʿAbd Allāh al-Nāqid.82 
Lexical and stylistic features, as well as some peculiar difficulties in the translations – such as 
an extreme literalism, the frequent use of obscure transliterations and misinterpretations of 
several passages – have led scholars to rule out the possibility that this version might have 
been produced by Isḥāq or Ibrāhīm ibn ʿAbd Allāh. The hypothesis that the version of the 
Parisian MS is the old one mentioned by Ibn al-Nadīm was advanced for the first time by 
Badawī and was then unanimously accepted by scholars. While a general consensus has been 
formed around the assumption that it dates back to a ‘pre-Ḥunayn stage’ (qabla ʿaṣi Ḥunayn 
in Badawī’s words) and probably to the Umayyad era, scholars have advanced different dating 
proposals none of which are definitive.83  

A yet unresolved issue concerns the role played by the Syriac tradition, and in particular 
whether the version that has come down to us was made from the Greek or from a preexisting 
Syriac version. Again, the evidence gathered by scholars is mostly indirect and does not allow 
us to go beyond the realm of hypotheses. Although the Syriac sources attest to an early 
knowledge of the Rh.,84 none of them proves the existence of a Syriac version of the work prior 

 
79 See Fait 2007, 118; Schreiber 2003, 141-142. 
80 Rh. Lyons ii-iv. 
81 These notes have been analysed several times (see Margoliouth 1897, 376; Georr 1948, 186-189; Stern 1956, 

41-44; Lyons 1982 (= Rh. Lyons), ii-vi; Vagelpohl 2008, 42-44, 46-51) and the readings and interpretations given by 
the scholars differ significantly. 

82 Flügel 1871-1872, I 250.1-3 = Sayyid 2009, vol. 2/1, 164.15-16 (Ar.); Peters 1968, 26, Dodge 1970, 601 (Engl.). 
83 Georr 1984, 184 (early 9th cent.); Heinrichs 1969, 51; Badawī 1979 (= 1959), ز = vii (early 9th cent.); Rh. Lyons 

i; Vagelpohl 2008, 45, 51. Vagelpohl concludes his analysis by noting: «On the basis of the findings outlined above, 
we are not in a position make a positive judgement about its translator(s). However, it provides us with enough 
material to place the text in close proximity to the Kindī-circle. The evidence clearly does not support an early, 
8th cent. dating but suggests a translation date sometime in the first half of the 9th cent. Whichever member or 
associate of the Kindī-circle took on this task, it shows the mark of a comparatively inexperienced translator who 
had problems not only with the language of the Rhetoric but also with the cultural background required to 
understand it», Vagelpohl 2008, 207-208. 

84 In this respect J.W. Watt’s research on Antony of Tagrit is fundamental, starting from the edition and 
English translation of The fifth book of the Rhetoric of Antony of Tagrit published as volumes 480 and 481 of CSCO 
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to the indicative period in which the Arabic version would have been produced. Even the 
textual tradition provides little useful data in this regard. First, the notes concerning Ibn al-
Samḥ’s copy inform us only of the existence of a Syriac version in the 10th cent. used in the 
process of collation. Secondly, the many Syriacisms found in the Arabic version of the Rh. do 
not constitute sufficient evidence of Syriac derivation because they can be explained as lapses 
produced by the interference of the mother tongue of a Christian translator, or as 
interpolations that occurred in the textual tradition, perhaps at Ibn al-Samḥ’s collation stage.85 
The only significant thesis in support of a Syriac Vorlage has been advanced by Watt. 
According to the latter, in compiling the section devoted to Aristotle’s Rh. in his Butyrum 
sapientiae Bar Hebraeus relied not only on Ibn Sīnā’s Kitāb al-šifāʾ but also on Aristotle’s text 
itself. Watt observed that, in the passages in which Bar Hebraeus is not paraphrasing 
Avicenna’s words, in some instances the Butyrum sapientiae show close similarities to the 
Arabic version of the Rh., in others it preserves segments omitted in Arabic and bears the 
transcription of some Greek terms that in our Arabic version of the Rh. are translated. These 
features would point to the existence of an early Syriac translation which had either been used 
as Vorlage of the Arabic version or had been made from a Greek copy very close to that used 
for the Arabic version.86 Vagepohl completed the picture by introducing a third possibility: 
«the Arabic translator, working from the Greek, may have consulted the same Syriac version 
which was subsequently used in Bar Hebraeus’ Butyrum. Whatever the case, the evidence 
from the Butyrum suggests that a Syriac translation of the Rhetoric antedates Ḥunayn ibn 
Isḥāq since it is at least as old as—if not older than—the Arabic translation».87 

The Arabic tradition of the Rh. features a long tradition of studies that has concerned both 
the Arabic version itself and its reception and has resulted in the preparation of critical 
editions, in investigations on textual aspects or in the linguistic examination of well-defined 
textual sections,88 and in studies on the Arabic reception of Aristotle’s work.89 The reference 
critical edition is still the one published in 1982 by Lyons, who relied on the text of the Parisian 
MS, and took into account the emendations proposed by Margoliouth, by Panoussi, and by 

 
in 1986. Useful overviews of key sources can be read in Aouad 2003, 456-457; Vagelpohl 2008, 54-60; Nicosia 2019, 
269-271; Nicosia 2020, 63-74. 

85 See Aouad 2003, 457-458; Panoussi 2000, 234-235; Vagelpohl 2008, 60-61, 212-213. As sharply shown by Lyons 
and before him by Margoliouth, who took for granted the hypothesis of a Syriac-Arabic translation, some errors 
in the Arabic version can be explained only in the light of misinterpretations generated in Syriac or as confusion 
by homography or homophony in the transition from Syriac to Arabic; see Margoliouth 1897, 378-379; Rh. Lyons 
passim in his Commentary, see for instance below refs. 56, 63, 106, 114, 118, 149, 157. 

86 Watt 2005, 8, 22-29; restated in Watt 2018, in particular 119-120. The linguistic analysis in Nicosia 2019, 271-
282 and Nicosia 2020, 74-88 is based on Watt’s thesis. 

87 Vagelpohl 2008, 60. 
88 The third chapter of Vagelpohl’s volume consists of a detailed linguistic analysis of 1403b 6-1412a 16 (with a 

special focus on 1403b 6-1404a 39). One textual aspect that has intrigued scholars is the Arabic translation and 
interpretation of the ὑπόκρισις, addressed by Woerther 2015a (see also Woerther 2015b) and Vagelpohl 2016, 169-
170. Another example of a brief study focused on short textual portions is Moseley 2020. 

89 In the extensive bibliography on this subject the name of Maroun Aouad stands out, having investigated 
the works of al-Fārābī, Ibn Sīnā, Ibn Riḍwān, Ibn Rušd and Ibn Ṭumlūs. Most notable is the 3-volume edition 
with French translation of Ibn Rušd’s Talḫīṣ al-ḫaṭāba that appeared in 2002. Important studies on reception, 
particularly in al-Fārābī and Ibn Rušd, have also been published by Frédérique Woerther; see for instance 
Woerther 2018. Concerning the Rh. of the Kitāb al-Šifāʾ see Würsch 1991 and Celli 2018. 
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Sālim in the textual segments of the Arabic version reported by the latter in his 1967 edition 
of Ibn Rušd’s Middle commentary on Aristotle’s Rh. (Talḫīṣ al-ḫaṭāba). Lyons also used the 
earlier edition by Badawī (1959) and compared the Arabic text with Ibn Rušd’s Talḫīṣ al-
ḫaṭāba and the Arabic-Latin version of Hermannus Almannus prepared in 1256.90 

The analysis of the poetic references contained in the Arabic version of the Rh. involved 
challenges of various kinds. First of all, the selection and identification of the references to be 
analysed was not as simple and straightforward as for the other works of the Corpus 
Aristotelicum. This is due not so much to the frequency with which Aristotle refers to the 
poetic heritage in the Rh., but especially to the function that some of these references take on 
in the context of this writing. The greatest difficulties are not found in those references 
introduced for didactic-exemplification purposes, as is the case in most of Aristotle’s treatises, 
but in the first chapters of book Γ of the Rh., whose continuity with the Poetics is well known 
to scholars. The strong similarities between poetic and rhetorical art are consistently 
highlighted in the examination of the λέξις that occupies chapters Γ 1-12, as well as in the 
investigation of the ὑπόκρισις («delivery» in oratory and «recitation» in the theatrical frame) 
in Γ 1, in the exposition of the defects of rhetorical language when it becomes too poetic 
through excessive artifice exposed in Γ 3, or in the review of rhythms to assess which ones also 
fit prose in Γ 8.91  

Although the Greek poetic tradition is the prerequisite for reading, interpreting, and thus 
also translating these chapters as a whole, our analysis has been limited to the references 
chosen according to the selection principles already stated.92 

Similarly problematic was the choice of whether to examine three references (1374b 36-
1375a 2; 1416a 15-17; 1419a 26-30) that bear testimonia on the figure of the proboulus Sophocles. 
Since the identification of this Sophocles with the tragedian is far from certain and still 
debated today,93 I decided not to include the three passages in the present analysis. In any 
case, even if one were to admit that the Sophocles mentioned here is the playwright, the 
passages contain biographical anecdotes, with no references to his poetic activity, and the 
texts are translated into Arabic with no additional notes (Rh. Lyons 72.2, 208.12, 221.16). 

A second difficulty concerns the state of preservation of the only surviving copy of the 
Arabic version. It is sufficient to leaf through Lyons’ edition to notice that the text is 
accompanied in many places by asterisks, with which the editor indicates the points where 
the MS is illegible due to material damage, resulting in the loss of one or more words of the 
translation (marked with *      * and here replaced by cruces disperationis †…†), or a very 
uncertain reading of the graphemes (Lyons places these words between asterisks, a graphic 

 
90 Rh. Lyons xvi-xxv. 
91 See Woerther 2017. 
92 Also in accordance with the above criteria, the oracle reported at 1407a 39 is not included in our analysis, 

though it is covered in Lyons’ examination of poetic quotations in the Arabic Rh.; see Lyons 2002, 201. Moraitou 
1994, 131 classified the passage 1390b 9-11 as a poetic reference, seeing in it an echo of Solon’s theory attested in 
fr. 27 West. However, the parallel is too vague to be considered a full-fledged testimonium and scholars are 
cautious about Aristotle’s dependence on Solon’s elegy: Cope, Sandys 1877, II 160; Gastaldi 2014, 489; see the 
commentary on the whole elegiac fragment in Noussia-Fantuzzi 2010, 369-378. For this reason it is not examined 
here. 

93 See Avery 1973; Bearzot 1997, 178-179. 
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solution maintained in the present analysis). Given these difficulties and considering the 
progressive deterioration of the MS,94 Lyons’ edition remains the most reliable and complete 
witness for the reconstruction of the Arabic translation, in the hope that a new exemplar will 
emerge. In my analysis, therefore, I have followed Lyons’ interpretation, although the 
defective state of the text in some cases prevents in some cases to conduct a satisfactory 
analysis of the Arabic version. Finally, because of the long lacuna corresponding to 1412a 16–
1415a 4, due to a missing folio,95 the poetic references contained in the following passages have 
not been analysed: 1412a 23-24; 1412a 30-32; 1412b 14-21; 1412b 36-1413a 1; 1413a 6-14; 1413a 25-28; 
1413a 31-35; 1413b 13-14; 1413b 25-29; 1414a 2-3; 1415a 3-4. 

The last challenge concerns the poor quality of the translation itself, which seems to be due 
in part to the well-known elliptical language of Aristotle’s exposition and the inexperience of 
the translator, and in part to the Greek MS from which the Arabic version was taken.96 As 
Vagelpohl observes: «Often enough, the Aristotle’s prose was simply beyond the translator’s 
grasp. On occasion, he had to resort to extremely close imitations of the Greek text’s word 
order in an attempt to squeeze some sense out of a passage. This happened frequently when 
extensive background knowledge about Greek literature, history and geography was required 
to understand the text. This knowledge was often not available to the translator. In 
combination with other issues, his unfamiliarity with much of the subject matter discussed in 
the Rhetoric caused substantial departures from the Greek text […]».97 It is clear that most of 
the passages selected in the present analysis constitute precisely those interpretative nodes in 
which the translator’s exegetical ability has given way to a hyperliteral rendering of the text 
or to guesswork that has inevitably departed from the original sense. 

As already anticipated, the Arabic version of the Rhetoric contains the highest number of 
poetic references among the texts analysed in this chapter, as many as 162 references out of 
the total 282 and covers much of my overall survey of the Corpus Aristotelicum. The following 
analysis not only evaluates and accepts the proposals of correction and exegesis to the text by 
Margoliouth, Panoussi, Sālim and others, but above all follows and integrates Dunlop’s 
commentary on his critical edition, already very thorough, but not focused on poetic 
references. 

Aristotle’s Rh. is cited in the edition by William D. Ross, Aristotelis ars rhetorica, Oxford 
1959 (repr. 1964). The letters and numbers in margin to the Greek text correspond to book and 
chapter, followed by the numeration in Bekker’s edition. 

 

 
94 See Rh. Lyons xxiv; Vagelpohl 2008, 41 n. 2. 
95 Rh. Lyons xiii. 
96 See Rh. Lyons xvi; Vagelpohl 2016, 169. In fact, in one of the notes transcribed in the Parisian MS Ibn al-

Samḥ complains that «not many students of the art of logic have arrived at a study of this book or have 
investigated it satisfactorily. For that reason there is not to be found any sound copy or anything that has been 
corrected. I did find an Arabic copy that was very defective indeed and then I found another Arabic copy less 
defective than the first», English translation in Rh. Lyons iii (Arabic transcription at ii). Therefore, it is legitimate 
to think that the Arabic translator had already encountered difficulties similar to those of Ibn al-Samḥ (who does 
not specify whether the sound or corrected copies that he was looking for were of Greek, Syriac or Arabic texts) 
in finding first of all a satisfactory copy of the Greek text, but also of exegetical material. 

97 Vagelpohl 2008, 206; see also Rh. Lyons xii-xiii and Vagelpohl 2016, 166-171. 
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1. 
A 3, 1359a 3-5 

οἷον Ἀχιλλέα ἐπαινοῦσιν ὅτι ἐβοήθησε τῷ ἑταίρῳ Πατρόκλῳ εἰδὼς ὅτι δεῖ αὐτὸν 
ἀποθανεῖν ἐξὸν ζῆν. τούτῳ δὲ ὁ µὲν τοιοῦτος θάνατος κάλλιον, τὸ δὲ ζῆν συµφέρον. 

 
Rh. Lyons 17.19-21 

 انهاه اذهل توملاف ايًحي الو هببسب تومي هّنٔا ملعي وهو ،هبحاص سولقورطف رصن نيح سوليخٔا حدَميُ امك

 .هل ةعفانلا يه ةايحلاو نسحٔا

 

CONTEXT: 
After introducing the three genres of oratory and their specific purposes, Aristotle points 

out the preeminence of the objective proper to each genre over any other purpose. Therefore, 
if the aim of the epidictic genre is the beautiful and the ugly, whoever delivers a speech of 
praise or blame will focus on these two values, while they will not care whether the noble 
action (ὅ τι καλόν) involved in his praise is concurrently disadvantageous (or harmful), since 
the latter is one of the two aims of deliberative discourse. A fitting example are the praises 
dedicated to Achilles for having sacrificed his life to protect Patroclus’ body and avenge his 
death. Indeed, the noble gesture of heroic death is judged more beautiful («κάλλιον») than life, 
which was more advantageous («συµφέρον»). The reference to this mythological episode, well 
known to the Athenian public, is a topos and finds several parallels, listed by Cope, including 
Pl. Smp. 179e, Ap. 28c-d, and Isoc. Paneg. 53, the latter referring explicitly, as Aristotle does, to 
those who praise (ἐπαινοῦσιν) Achilles’ gesture.98 The common model to all the sources is 
generally recognised in a group of verses from Book 18 of the Iliad, viz. an exchange of words 
between Achilles and his mother Thetis in Il. Σ 94-126 (vv. 98-99 are central when compared 
with the text of Aristotle). It is not easy to establish whether Aristotle implicitly alludes to one 
of the antecedents (Plato or Isocrates) or refers directly to the Homeric passage. 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium. The reference is inserted within a comparative incidental proposition 

introduced by οἷον. 
 
NOTES TO THE ARABIC VERSION:99 
Despite some misunderstandings, the translation adheres to the syntactic structure of the 

original, excluding the paratactic rendering of the participle forms (εἰδώς = wa-huwa yaʿlamu; 
for the rendering of ἐξόν see infra). The transliteration of proper nouns (Aġīlaws and Faṭrūqlūs) 
is modelled on the nominative (Ἀχιλλεύς e Πάτροκλος). The adverb οἷον is rendered as ka-mā. 

Lyons points out some departures from the original. First, δεῖ αὐτόν is misread as δι᾽ αὐτοῦ 
and rendered with bi-sababihī. However, it would be preferable to assume δι᾽ αὐτόν behind the 
Arabic bi-sababihī, keeping the accusative of δεῖ αὐτόν, for the causal nuance is better 
expressed by διά with accusative (especially with animate referents), while διά with genitive 

 
98 Cope, Sandys 1877, I 55. See also Grimaldi 1980-1988, I 84. 
99 See Rh. Lyons 242. 
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would instead build an agent or instrument complement.100 Moreover, in correspondence 
with the syntagma ἐξὸν ζῆν one reads in Arabic wa-lā yaḥyā, «and not live», which depends on 
wa-huwa yaʿlamu annahū. The outcome in Arabic could derive from a misinterpretation of 
the ending -ον of ἐξόν for the negation οὐ. Also the adverb hāhunā, «here», for the 
demonstrative adjective τοιοῦτος is is an inconsistency with the Greek. Finally, one can 
observe the final addition of la-hū, which repeats li-haḏa, already used to translate τούτῳ. 

 
2. 

A 6, 1362b 35-36 

διὸ εἴρηται 
ἦ κεν γηθήσαι Πρίαµος. 
 
Rh. Lyons 30.23-31.1 

 نع هفارصنال امًيظع ارًورس رّسو ءادعٔالا نع فرصنا نيح لاق هّنٔا سومايرف نع ىكَحيُ ام نسحٔا امو

 هوّدع

 
CONTEXT: 
In A 6 Aristotle observes that, since the useful (τὸ συµφέρον) – being the particular purpose 

of deliberative discourse – is good, those who deliberate deliberate on the means to achieve 
this good which is also useful. A preliminary distinction of the various forms of good is 
between those on which there is common agreement and those which are the subject of 
discussion (1362b 29-31). When the latter are the object of deliberative discourse, it is 
necessary to employ arguments that can help to demonstrate their validity, and that are based 
on certain commonplaces or topoi. At 1362b 30-32 Aristotle states that what whose contrary is 
bad is good and, for the most part (1362b 37-1363a 1), also what whose contrary is useful to our 
enemies is good for us. An example of the latter specification is a short Homeric quotation (Il. 
A 255, «Surely would Priam exult»)101 in which Nestor reminds Agamemnon and Achilles that 
internal discord always benefits enemies. 

 
REFERENCE FORM AND STRUCTURE: 
Explicit anonymous isolated literal quotation, incomplete monostich. 
 
NOTES TO THE ARABIC VERSION:102 
The Arabic rendering reads: «How well is it narrated about Priam that he said when he was 

turning away from the enemies and was very happy to have turned away from the enemy».103 
The Greek text is expanded and reinterpreted, perhaps due to the interpolation of one or more 
explanatory glosses in the original MS referring to the flight from the enemy and/or 

 
100 For this aspect see Luraghi 1994, 227-237. 
101 Roberts 1924, ad loc. 
102 See Rh. Lyons 255. 
103 See also Lyons 2002, 201. 
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paraphrasing Nestor’s words in the Homeric passage. The introductory lemma is translated as 
if it were διὸ εὖ εἴρηται. 

 
3., 4. 

A 6, 1363a 5-7 

ὅθεν ταῦτ᾽ εἴρηται “κάδ δέ κεν εὐχωλὴν Πριάµῳ” καὶ “αἰσχρόν τοι δηρόν τε 
µένειν”. καὶ ἡ παροιµία δὲ τὸ ἐπὶ θύραις τὴν ὑδρίαν. 

 
Rh. Lyons 31.9-12 

 ناك نٔاف ،عرضو عوشخ سومايرف نم ناك هّنٕا لوقيف هنع رعاشلا ىكحي امك سومايرف هيلٕا راص يذلاك

 ةنيدملا باب ىلع ةينٓا قيرح هّتغي هيف ناك يذلا بركلا هباحصٔا ىري ناك ثيح الًيلق احًيبق

 
CONTEXT: 
To illustrate that what is obtained at the price of many efforts is good, Aristotle quotes two 

Homeric verses, followed by a proverb of similar meaning. The first verse, Il. B 160 = B 176, 
bears some of the words with which Hera suggests to Athena to persuade Odysseus to stop the 
Greek soldiers from fleeing to the ships, reminding him that their defection would be a source 
of pride for Priam and all the Trojans. The same words are repeated by Athena in her warning 
to Odysseus. As has been variously noted,104 to understand what Aristotle means by referring 
to this poetic segment the reader should recall the entire Homeric passage and not only the 
words quoted here. The second reference «it were a shame to have tarried so long»105 is taken 
from Il. B 298, when Odysseus addresses Agamemnon emphasising that to return home at that 
point, empty-handed (see the conclusion of v. 298: κενεόν τε νέεσθαι, omitted here) would be 
a source of shame. Even the proverb illustrates the – failed – achievement of something good 
through many efforts, such as those who, having gone to the well or to a spring to fill the jar 
with water, break it right in front of the house. 

 
REFERENCE FORM AND STRUCTURE: 
The two quotations are explicit, anonymous, serial and correlated by καί, literal and 

incomplete monostich. The introductory lemma presents the usual formulation with the 
verbum dicendi εἴρηται. 

 
NOTES TO THE ARABIC VERSION:106 
The Arabic version departs from the Greek. This might be due to some textual problems in 

the Greek copy that made the text unclear and forced the translator to interpret freely or 
maybe to add an explicative gloss. Lyons translates as follows: «Like that to which Priam came, 
as the poet tells of him, saying that Priam made humble supplication and that he/it is ugly and 
small, where his companions used to see the grief into which he was plunged by the burning 
of containers at the city gate». Not only the two distinct quotations, but also the final proverb, 

 
104 Roberts 1924, ad loc.; Cope, Sandys 1877, I 109. 
105 Roberts 1924, ad loc. 
106 See Rh. Lyons 255-256. 
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are understood as a single reference with Priam as its subject, with consequent alterations and 
adjustments far from the original meaning. Given the difficulty in reconstructing the 
misunderstandings that led from αἰσχρόν τοι δηρόν τε µένειν to the Arabic fa-an kāna qabīḥan 
qalīlan Lyons argues that «the translator may simply have been guessing». It is interesting to 
note the addition of the subject al-šāʿir to the verb yaḥkā which corresponds to the Greek 
εἴρηται, which suggests a certain awareness (likely derived from some gloss) that the fragments 
are taken from a poetic source. 

 
5. 

A 6, 1363a 14-15 

διὸ λελοιδορῆσθαι ὑπέλαβον Κορίνθιοι ὑπὸ Σιµωνίδου ποιήσαντος 
Κορινθίοις δ᾽ οὐ µέµφεται τὸ Ἴλιον. 
 
Rh. Lyons 31 

– 

 
CONTEXT: 
Another notion of good among those listed in A 6 involves what even the enemies and the 

worthless praise (1363a 11). The verse by Simonides («Against the Corinthians hath Ilium no 
complaint», fr. 67 Page [PMG 572])107 corroborates (see the conjunction διό) the thesis: the fact 
that Simonides does not count the Corinthians among the enemies of Troy devalues their 
contribution to the war and represents them as marginal or even insignificant adversaries. 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, monostich. In the introductory lemma the 

reference is attributed to its author and linked (through διό) to the theoretical context, but it 
also contains a testimonium on the reception of Simonides’ verse, namely the allusion to the 
resentment of the Corinthians for how they were pictured by the poet. 

 
NOTES TO THE ARABIC VERSION: 
The translator omits the entire reference, including the introductory paragraph. 
 
6. 

A 6, 1363a 17-19 

καὶ ὃ τῶν φρονίµων τις ἢ τῶν ἀγαθῶν ἀνδρῶν ἢ γυναικῶν προέκρινεν, οἷον Ὀδυσσέα 
Ἀθηνᾶ καὶ Ἑλένην Θησεὺς καὶ Ἀλέξανδρον αἱ θεαὶ καὶ Ἀχιλλέα Ὅµηρος. 

 
Rh. Lyons 31.16-19 

 سوسودٔا سوريمؤا راتخا امك ءاسنلاو لاجرلا نم رايخلا نم ؤا ءالقعلا نم ناسنٕا راتخاف مدّقت نمَ مّث

 .سلخٔاو ردنكسإلاو ىنٔالاو ىنيثٔالا

 
107 Roberts 1924, ad loc. 
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نم 1 ام [  tempt. Lyons in app. 

 
CONTEXT: 
A further kind of good consists of what is chosen by a wise or noble individual. The 

statement is followed by three mythological examples linked to the Trojan cycle, namely 
Athena’s inclination toward Odysseus, Theseus’ inclination toward Helen, the goddesses’ 
inclination toward Alexander Paris, and a reference to Homer’s predilection for Achilles. 

 
REFERENCE FORM AND STRUCTURE: 
Generic content reference to the Trojan cycle and the Iliad (in the words Ἀχιλλέα Ὅµηρος), 

with a testimonium on Homer. 
 
NOTES TO THE ARABIC VERSION:108 
As Lyons points out, ṯumma man would suggest that the translator read καὶ ὅν instead of 

καὶ ὅ, but the Arabic text could also be corrected into ṯumma mā, covering καὶ ὅ. The verb 
προέκρινεν is rendered with the hendiadys taqaddama fa-ḫtāra. The repetition of the verb 
iḫtāra in Arabic makes explicit the implied verb in the comparative incidental proposition. 
According to Lyons’ translation the Arabic reads: «Homer chose Odysseus the Athenian, 
Helen, Alexander and Achilles». The accusative Ἀθηνᾶ is rendered as a nisba adjective 
attributed to Odysseus, while Θησεύς and αἱ θεαί are not transliterated. As commonly happens, 
all the transliterations are based on the nominative of the Greek names. 

 
7. 

A 7, 1364a 27-28 

ὅθεν λέγεται 
ἄριστον µὲν ὕδωρ. 

 
Rh. Lyons 35.12 

 ارًيخ ءاملا لاقي انهاه نمو

 
CONTEXT: 
This brief quotation is part of the discussion of the commonplace of the more and the less. 

In 1364a 23-27 Aristotle argues that what is rarer, because it is difficult to obtain, is greater than 
what is abundant. In this sense gold is superior to iron. But, he adds, the opposite principle 
may also apply, whereby often (πολλάκις) is superior to rarely (ὀλιγάκις). An example of this 
is the opening of the first Olympian by Pindar, here quoted anonymously. In v. 1 of this ode the 
poet exalts water as a supreme good, and then mentions gold – which Aristotle implicitly 
refers to in his argument – as one of the best goods.109 

 
 

 
108 See Rh. Lyons 256. 
109 Gastaldi 2014, 399. 
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REFERENCE FORM AND STRUCTURE: 
Explicit anonymous isolated literal quotation, incomplete monostich. The introductory 

lemma presents the usual wording with the verbum dicendi λέγεται. 
 
NOTES TO THE ARABIC VERSION: 
In the Arabic version the superlative (ἄριστον) is not expressed and simplified into ḫayran. 
 
8. 

A 7, 1365a 11-15 

ὅθεν καὶ ὁ ποιητής φησι πεῖσαι τὸν Μελέαγρον ἀναστῆναι 
ὅσσα κάκ᾽ ἀνθρώποισι πέλει τῶν ἄστυ ἁλώῃ· 
λαοὶ µὲν φθινύθουσι, πόλιν δέ τε πῦρ ἀµαθύνει, 
τέκνα δέ τ’ ἄλλοι ἄγουσιν. 
 
Rh. Lyons 38.6-8 

 دسفو ةنيدملا تحتتفا اذٕا مهّلك سانلاو ارًورش سورغالام نم ىقلتس ةنيدملا نّٕا رعاشلا لاق انهاه نمو

 .دالؤالاب برتغاو اهرخٓا نع رانلاب ةنيدملا تقرحاو ماوقٔالا

 

دالؤالاب برتغاو 2 ] coni. Lyons دالوالاب فرتعاو  MS Salim دالوالا ترجنا  Badawī 

deplorabuntur Hermannus (ex ازع  tempt. Lyons in app.) 

 
CONTEXT: 
The topos of the more and the less also includes an indication of the ways in which it is 

possible to make something appear bigger. One of these strategies is to divide something into 
its constituent parts, as Homer – here alluded to as “the poet” – does, when he speaks of 
Meleager in Il. I 592-594 («All horrors that light on a folk whose city is ta’en of their foes, / 
When they slaughter the men, when the burg is wasted with ravening flame, / When strangers 
are haling young children to thralldom»).110 In an attempt to convince Achilles to take up arms 
again, Phoenix utters a long exhortation, in which even the story of Meleager is related, by 
virtue of its assonance with that of Achilles. Meleager, angry with his mother, decides to 
withdraw from battle, and only when his wife enumerates the misfortunes that would befall 
his family and his people – as can be seen in these verses – he decides to desist. 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, polystich made of two complete verses and a 

third incomplete verse. The introductory lemma provides a form of contextualization, 
ascribing the quotation to “the poet” and briefly paraphrasing the myth of Meleager. 

 
 

 
110 Roberts 1924, ad loc. 
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NOTES TO THE ARABIC VERSION:111 
The introductory paragraph and the first verse of the quotation are merged and 

misinterpreted («the poet said: “the city will meet with evils from Meleager, together with all 
the people when the city is captured»), while the syntactically more linear rendering of the 
second verse is correct. The expression πῦρ ἀµαθύνει is emphatically translated uḥriqat bi-l-
nāri ʿan āḫirihā «was completely burnt by fire», where the active diathesis of the verb is made 
passive and «the city», which has the function of direct object in Greek, becomes the subject 
in Arabic. The last verse is rendered imprecisely and paraphrased as «the children are taken 
abroad». The verb iġtaraba, however, is a conjecture by Lyons based on the Greek 
ἄλλοι ἄγουσιν, while the reading of the MS is not clear, and the outcome in the Latin 
translation by Hermannus Alemannus does not help, since it bears deplorabuntur which 
might come from ʿazā, as suggested by Lyons.112 

 
9. 

A 7, 1365a 16 

καὶ τὸ συντιθέναι δὲ καὶ ἐποικοδοµεῖν, ὥσπερ Ἐπίχαρµος, 
 
Rh. Lyons 38.9 

 ،سوماراخيفا ةصّق يف ليقِ ام لثمك ءانبلاو بيكرتلا مّث

 
CONTEXT: 
This reference is linked to the theme of the previous passage (the topic of the more and the 

less). Two other means through which things may appear bigger consist in combining 
(συντιθέναι) different thing and piling them up (ἐποικοδοµεῖν), two techniques used by the 
comic poet Epicharmus. 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium. 
 
NOTES TO THE ARABIC VERSION: 
The Arabic expands the Greek wording. The identity of Epicharmus seems to be unknown 

to the translator, since he adds «what is said in the story of Epicharmus». The spirantization 
of the intervocalic π and the long vowel inserted between ρµ in the transliteration of 
Ἐπίχαρµος as Afīġārāmūs may be a Syriacism or may mirror the transliteration of a hypothetic 
Syriac Vorlage.113 The conjunction ὥσπερ is rendered as ka-miṯli (mā). 

 
 
 
 
 

 
111 See Rh. Lyons 263. 
112 See also Lyons 2002, 203. 
113 See similar phenomena in ref. 1 DA and in ref. 1 Cael. 
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10. 
A 7, 1365a 23-27 

ὅθεν καὶ τὸ ἐπίγραµµα τῷ ὀλυµπιονίκῃ· 
 

πρόσθε µὲν ἀµφ’ ὤµοισιν ἔχων τραχεῖαν ἄσιλλαν 
ἰχθῦς ἐξ Ἄργους εἰς Τεγέαν ἔφερον, 
 
Rh. Lyons 38.17-21 

 يذلا توحلا نم اءًزج لماح هّنٔاو ائًبع هيبكنم ىلع الًؤّا سوقينويفملا ةفص يف بتكيف ديزي ام انهاه نمو

 نع نوّفاك مه ذٕا ،ةقباسملا يف ئّا ،ودعلا يف بلغ نٓالا هّنٔا مّث ،ضرٔالا ىلع هحرط هّنٔاو سوغرٔا ىمّسيُ

 ءانعلا

 

سوقينويفملا 1 ] coni. Lyons سعىنوىعملا  MS هسفنب قتعملا  Badawī | الًؤّا ] coni. Lyons ؤا  MS 

Badawī | توحلا ] coni. Lyons فوخلا  MS Badawī 

 
CONTEXT: 
Aristotle remarks at 1365a 18-23 that the greater an endeavour the greater the good that is 

achieved through it, which is a declination of the topos of the more and the less. Hence 
contingent factors – such as occasion, age, place, time, power of the person carrying out the 
action – should always be considered, since those who perform actions that go beyond their 
power or age obtain greater good. The quotation, «In time past, bearing a yoke on my 
shoulders, of wood unshaven, / I carried my loads of fish from Argos to Tegea town»,114 is taken 
from an epigram attributed to Simonides (fr. 41 Page [FGE]) for an Olympic victor, in which 
the poet highlights the athlete’s humble origins. 

 
REFERENCE FORM AND STRUCTURE: 
Explicit anonymous isolated literal quotation, complete distich. The introductory lemma 

provides a testimonium about the poetic form and the fact that the poem celebrates a victory 
at the Olympian Games. 

 
NOTES TO THE ARABIC VERSION:115 
The translation is inaccurate in several places. First, ἐπίγραµµα is broken down into ἐπί / 

γράµµα and reinterpreted, while ὀλυµπιονίκῃ is simply transliterated. The text reads: 
«Therefore what is added [derived from ἐπί] and written in the description of ulumfīūnīqūs». 
In the translation of the distich πρόσθε is misread (the MS bears aw, «or», corrected into 
awwalan by Lyons), τραχεῖαν ἄσιλλαν is interpreted as ʿibʾan, Ἄργους is taken as a sort of 
apposition to ἰχθῦς, Τεγέαν is understood as τὴν / γέαν (γήν), and the verb ἔφερον is translated 
as a 3rd pers. singular (and consequently all other verbs in the translation). Moreover, the 

 
114 Roberts 1924, ad loc. 
115 See Rh. Lyons 263-264. 
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Arabic text expands the Greek original based on a gloss, with the following outcome: «first on 
his shoulders a load, and he was carrying a portion of the fish called arġūs and he threw it onto 
the ground. Then it was that he now won in the running, that is the race, as they were desisting 
from toil».116 No source in the Greek tradition specifies who this athlete was or in which 
discipline he won (based on the reference to the shoulders some modern commentators have 
thought about pankration), so we have no direct evidence of a gloss which might have 
provided information similar to the addition in the Arabic text.117 

 
11. 

A 7, 1365a 30 

ὅθεν καὶ ὁ ποιητής φησιν “αὐτοδίδακτος δ᾽ εἰµί”. 
 
Rh. Lyons 39.2-3 

 .يعابط نم قذاح ئّا ،يتاذ نم مّلعم يّنٕا رعاشلا لوقي ام كلذلو

 
CONTEXT: 
The example, taken from Od. χ 347, falls into the category of topos that has been described 

in the previous passage and exemplified by the quotation from Simonides – followed by a 
reference to the Athenian general Iphicrates (which I omitted, being in prose). Here Aristotle 
adds that the greater the effort of learning, the greater the good that is obtained from it. This 
is confirmed by a Homeric verse, which is pronounced by the aoidos Phemius, who, upon 
Odysseus’ return, fears that his old master may punish him with death for having entertained 
the Proci with his singing. So, he remembers how he learned the art of poetry on his own 
(αὐτοδίδακτος δ᾽ εἰµί). 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, incomplete monostich. It is introduced by a 

generic allusion to Homer as ὁ ποιητής and the verbum dicendi. 
 
NOTES TO THE ARABIC VERSION:118 
The rendering of the reference is correct. The term αὐτοδίδακτος is first translated as «self-

taught» and then explained through the gloss «that is naturally intelligent».119 
 
 
 
 
 

 
116 See also Lyons 2002, 203. 
117 The MS A (Paris, Bibliothèque Nationale, gr. 1741) of the Rhetoric and the schol. Anon. in Aristot. Rh. A, 7 

1365a 28 add a third verse of the epigram, which is: νῦν δὲ κράτος φέροµαι µετὰ πᾶσιν ὀλυµπιονίκαις. See Bravi 2006, 
105-107. 

118 See Rh. Lyons 264. 
119 See also Lyons 2002, 201. 
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12. 
A 9, 1367a 8-16 

ὥσπερ καὶ Σαπφὼ πεποίηκεν, εἰπόντος τοῦ Ἀλκαίου 
 
θέλω τι εἰπῆν, ἀλλά µε κωλύει 
αἰδώς, 
αἱ δ´ ἦχες ἐσθλῶν ἵµερον ἢ καλῶν 
καὶ µή τι εἰπῆν γλῶσσ᾽ ἐκύκα κακόν 
αἰδώς κέν σε οὐκ εἶχεν ὄµµατ᾽, 
ἀλλ᾽ ἔλεγες περὶ τῶ δικαίω.  
 
καὶ περὶ ὧν ἀγωνιῶσι […] 
 
ἦχες] ἦχες+ἐς corr. A ἶκες BY εἶχες Q αἴθ᾽ ἧχες ἐς Σ 
 
Rh. Lyons 44.24-45.2 

 ةميلح تيفلا اهّنإف ،ينعنمي ءايحلا نّكل ائًيش لوقٔا نٔا ديرٔا يّنٕا :سوواقلا لاق نيح افس تلعف يذلاك

 اهذخّتي ناك ادًحٔا نّٔا اهلابب رطخ الو كلذ نم يحتست تناك اهّنٔال ،حيبق الو ىنخب اهناسل قطني ملو ةعيدو

 اهعم نمو دهاجت تناك اهنع يتلا ةنسحلا لوقتو رصبت تناك اهّنكل ،يناعملا اهيلع ىرجي ؤا الًثم
 
CONTEXT: 
Within the discussion of the epidictic discourse in chapter A 9 Aristotle lists deeds and 

things that pertain to the beautiful and the ugly (καλόν / αἰσχρόν) – and so to virtue and vice – 
which is the aims of the speeches on praise and blame (1366a 23-25, 33-1366b 1). Among the 
actions that are defined as praiseworthy is the opposite of what one is ashamed of, since one 
is ashamed of what is ugly (τὰ γὰρ αἰσχρὰ αἰσχύνονται; 1367a 6-8). The shame (the archaic key-
term αἰδώς) that something ugly arouses120 is the core of the poetic fragment quoted here, 
which stages a dialogue between Alcaeus and Sappho (Sapph. fr. 20 Lobel-Page [137]), as 
explained by Aristotle himself: «So when Alcaeus said “Something I fain would say to thee, / 
Only shame restraineth me,” Sappho wrote “If for things good and noble thou wert yearning, 
/ If to speak baseness were thy tongue not burning, / No load of shame would on thine eyelids 
weigh; / What thou with honour wishest thou wouldst say».121 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, polystich. The introductory lemma provides a 

testimonium, not only mentioning the authors but also alluding to the dynamics of dialogue. 
 
 

 
120 See Gastaldi 2014, 413. 
121 Roberts 2014, ad loc. 
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NOTES TO THE ARABIC VERSION:122 
The Arabic version reads: «as Sappho did when Alcaeus said: I want to say something but 

shame restrains me. For she was found to be gentle and mild and her tongue spoke no obscene 
or foul word. For she was abashed at that and it did not occur to her that anyone would take 
her/these things as an example or produce meanings for her/them, but she was looking and 
she was making fair speeches, about which she was struggling and those with her».123 

The perfect πεποίηκεν, here meaning «to write poetry», is trivialised in faʿalat. 
The first two lines of the quotation are translated correctly, while the rest departs from the 

original. First, all the references to the second pers. singular (referred to Sappho) are replaced 
by the third pers. singular feminine. As for the verse αἱ δ´ ἦχες ἐσθλῶν ἵµερον ἢ καλῶν, the words 
αἱ δ´ ἦχες and ἵµερον have no counterpart in Arabic, while the rest of the phrase is freely 
reinterpreted and referred to Sappho. Indeed, the hendiadys ḥalīma wadīʿa seemingly render 
the semantics of the Greek ἐσθλῶν…ἢ καλῶν, but the casus and genus of these adjectives is 
ignored. 

In the fourth line of the quotation ἐκύκα is not translated, while κακόν is rendered with the 
hendiadys (bi-)ḫanan wa-lā qabīḥ. As for the last two verses, the Arabic version bears hardly 
any resemblance to the original. Lyons tried to explain the segment «and it did not 
occur…produce meaning for her/them» by speculating the interpolation of a gloss, maybe 
reading something similar to Anonym. In Rh.: CAG XXI 2, 51.22, Rabe: τίθησι δὲ παράδειγµα τῶν 
ἐφ᾽ οἷς αἰσχύνεταί τις. 

The Greek καὶ περὶ ὧν ἀγωνιῶσι is wrongly linked to the quotation as a relative clause and 
the verb third pers. plur. is translated as a third pers. sing. fem. The Arabic man maʿhā might 
be an attempt to render the plural of the verb ἀγωνιῶσι. 

 
13., 14. 

A 9, 1367b 18-21 

καὶ τὸ τοῦ ὀλυµπιονίκου 
  
πρόσθε µὲν ἀµφ’ ὤµοισιν ἔχων τραχεῖαν,  
  
καὶ τὸ τοῦ Σιµωνίδου 
  

ἣ πατρός τε καὶ ἀνδρὸς ἀδελφῶν τ’ οὖσα τυράννων. 
 
Rh. Lyons 46.23-47.2 

 لَيقِ ثيح سدينومس ؤا نيبكنملا ىلع ام هتفص يف نوكيف دادزي نٔا يغبني هّنٕا لَيقِ امو سيقنويفسلا يف ؤا

 نيّيناروطاسلا نم لجرلا ةوخإلو بٔالل

 

 
122 Rh. Lyons 268-269. 
123 See also the translation given in Lyons 2002, 204. 
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سيقنويفسلا 1 سىقىـموعىملا [  MS سيقنويفملا  coni. Badawī  ⎸2  نيّيناروطاسلا ] coni. Galex I 109 

نيناروطاسلا  Lyons 

 
CONTEXT: 
Whoever delivers an epidictic speech must take the audience into account and therefore 

praise those actions considered beautiful and praiseworthy by the listener. Hence, it is 
necessary to praise an individual not only when he performs beautiful actions in continuity 
with the past, i.e. in accordance with the virtuous actions performed by his ancestors, but also 
to exalt him when he is able to distinguish himself from his ancestors, exceeding the limits of 
his starting conditions. The argument is similar to that put forward in Rh. A 7, 1365a 19-29 
(partially analysed as ref. 10), where the same examples are repeated, namely the self-praise 
of Iphicrates (which I omitted, being in prose) and Simonides’ epigram for the winner at the 
Olympic Games. Here Aristotle adds the quotation of another verse by Simonides (fr. 26 Page 
[FGE]), part of a funeral epigram for Archedike, daughter of the Pisistratid Hippias, who had 
been given in marriage to the tyrant of Lampsacus Aeantides. In the epigram engraved on her 
tomb, Archedike herself declares that she was the daughter, wife and sister of tyrants. It should 
be noted that the attribution of the funeral epigram to Simonides is based only on this passage 
(see, for instance, Thucydides’ History of the Peloponnesian War VI, 59 which reports the entire 
composition but anonymously).124 

 
REFERENCE FORM AND STRUCTURE: 
Two explicit serial literal quotations. The first is an incomplete monostich, that, in all 

likelihood, has been left suspended deliberately to recall the previous passage A 7, 1365a 24-
27, where the verse was quoted in full together with the subsequent verse. Even the 
introductory lemma is more concise than that in A 7: it gives a testimonium about the poem 
(the celebration of a victorious athlete), without spelling out that it is an epigram. Like the 
first occurrence of this reference, it is anonymous. The second quotation is a complete 
monostich and is explicitly ascribed to Simonides through the genitivus auctoris. 

 
NOTES TO THE ARABIC VERSION:125 
The rendering of the first verse is problematic, similarly to Rh. A 7, 1365a 24-27 = ref. 10 (pp. 

99-100). The genitive ὀλυµπιονίκου is simply transliterated (the differences from the first 
occurrence can be explained as a corruption of the transmitted text). It is plausible that the 
translator read προσθετέον instead of πρόσθε µέν, from which the addition of a modal verb in 
Arabic may derive. The latter is followed by a verbum dicendi (a form of the verb qāla) to 
introduce the quotation. The verb yuzdāda seems to be added by analogy with 1365a 24, where 
the translator used the same root due to the misunderstanding of ἐπίγραµµα as ἐπί / γράµµα. 
The term τραχεῖαν is not translated. Finally, the syntagma τ’ οὖσα τυράννων is taken as του / σα 
τυράννων. The translation runs as follows: «or about alsfīūnqīs and the saying that should be 

 
124 Gastaldi 2014, 415-416. 
125 See Rh. Lyons 270-271. 



 104 

added and in its/his description “that which is on the shoulders” or Simonides where it is said 
“to the father and the brothers of the man from al-Sāṭūrāniyyīn».126 

 
15. 

A 11, 1370a 10 

διὸ τὸ ἀναγκαῖον λυπηρόν, καὶ ὀρθῶς εἴρηται 
πᾶν γὰρ ἀναγκαῖον πρᾶγµ᾽ ἀνιαρὸν ἔφυ, 
 
Rh. Lyons 55.7-8 

 ىذؤم وه رارطضاب نوكي رمٔا لّك نّٔال ،ىذؤم نزحم رارطضالا نّٕا لَيقِ ام قّحبف

 
CONTEXT: 
Within the section A 10-15 on the judicial genre, chapter 11 deals with the definition of 

pleasure – and its opposite, pain –, which is, together with advantage, one of the reasons why 
injustice is committed (see A 10). At 1370a 9 Aristotle states that pleasant is what is not due to 
constriction (τὸ µὴ βίαιον), for constriction is against nature and therefore painful. As proof of 
this he quotes an anonymous verse, «every necessary deed is by nature grievous». The 
pentameter is attributed to the elegiac poet Evenus of Paros (Even. fr. 8 West), based on the 
comparison with two parallel passages in Metaph. Δ 5, 1015a 29-30 = ref. 4 (pp. 279-280) and in 
EE B 7, 1223a 31-32, where Aristotle explicitly mentions the name of the poet. The same verse, 
with a slightly different wording (πᾶν γὰρ ἀναγκαῖον χρῆµ᾽ ἀνιηρὸν ἔφυ) occurs in the 
Theognidean Sylloge (Thgn. 472 West).127 

 
REFERENCE FORM AND STRUCTURE: 
Explicit anonymous isolated literal altered quotation, complete monostich. 
 
NOTES TO THE ARABIC VERSION:128 
The Arabic translation of the quotation is linear and close to the original. The rendering of 

the introductory paragraph, however, «hence it was rightly said that the compulsion is 
grievous and bitter» may derive from a Greek exemplar with εἶναι instead of καί (but this is 
not supported by the extant Greek MSS), thus reading: διὸ τὸ ἀναγκαῖον λυπηρόν εἶναι ὀρθῶς 
εἴρηται. Muʾḏī anticipates the adjective ἀνιαρὸν of the quotation and creates a hendiadys129 
which is not present in the Greek text. 

 
 
 
 

 
126 See also Lyons 2002, 202, 204. 
127 Cope, Sandys 1877, I 202; See the analysis of this passage in Année 2020, 196-200, where the scholar 

discusses the possible explanations for the different wording – with πρᾶγµα and doric as attested in Aristotle, 
with χρῆµα and ionic as reported in the Theognidean Sylloge – of the same fragment. 

128 See Rh. Lyons 277. 
129 See also Lyons 2002, 198. 



 105 

16., 17. 
A 11, 1370b 3-6 

ὅθεν καὶ τοῦτ’ εἴρηται, 
  

ἀλλ’ ἡδύ τοι σωθέντα µεµνῆσθαι πόνων, 
καὶ 
µετὰ γάρ τε καὶ ἄλγεσι τέρπεται ἀνὴρ 
µνηµένος ὅστις πολλὰ πάθῃ καὶ πολλὰ ἐόργῃ· 

 
Rh. Lyons 56.11-15 

 دق هّنٔا ينعٔا ،يضقنيو مّتي ام دعب بصنلاو دّكلا ءرملا ركذ مّث ،ملسو صلخ اذٕا اذًيذل نوكي امّنٕا لب

 حجنُٔاو ارًيثك بصن دق ناك اذٕا ،بصنلاو دّكلا ركذب دودكلا صيرحلا لجرلا *ذّتلي*

 
CONTEXT: 
In 1370a 27-35 it is stated that pleasure lies in perceiving a certain affection (ἐστὶν τὸ ἥδεσθαι 

ἐν τῷ αἰσθάνεσθαί τινος πάθους), and since φαντασία is a form of weak perception, then there 
will be pleasures generated by imagination, i.e. by remembering some past event or by hoping 
for some future event. Pleasure arising from memory can also concern an event that, though 
painful at the time of its occurrence, it had beautiful and pleasant consequences, whereby 
remembering that event produces pleasure. Two poetic quotations follow, the first from 
Euripides’ Andromeda (F 133 Kannicht: «Sweet ’tis when rescued to remember pain»)130 and 
the second corresponding to Od. o 400-401 («Even his griefs are a joy long after to one that 
remembers / All that he wrought and endured»).131 The latter, though misquoted – probably 
from memory –, consists of the words with which the swineherd Eumaeus exhorts the stranger 
– Odysseus in disguise – to talk about his past.132 

 
REFERENCE FORM AND STRUCTURE: 
Two explicit anonymous serial (correlation through καί) literal quotations. The first one is 

a complete monostich, while the second one is an incomplete distich and is altered. 
 
NOTES TO THE ARABIC VERSION:133 
The translation is not very straightforward, and the two quotations are rendered as 

connected to each other. The introductory sentence ὅθεν καὶ τοῦτ’ εἴρηται is missing in Arabic, 
whereas the first verse is correctly rendered but expanded with redundant effect: «but it is 
pleasant when someone is safe and sound, and then this man recalls weariness and toil after 
they are over and done with».134 Ḫalaṣa wa-salima is a hendiadys for σωθέντα and al-kadd wa-
l-naṣb is a hendiadys for πόνων, to which a brief clause is added, maybe derived from a 

 
130 Roberts 1924, ad loc. 
131 Roberts 1924, ad loc. 
132 Gastaldi 2014, 426-427. 
133 See Rh. Lyons 278. 
134 See also Lyons 2002, 205. 
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misinterpretation of καὶ µετά (the latter would be covered by baʿda mā) as part of the first 
quotation. The expression aʿnī annahū, «I mean that» is probably derived from γάρ τε καὶ, 
taken as the incipit of a new clause connected to the previous one. The rest of the text reads: 
«the covetous hard-working man rejoices at the memory of weariness and toil when he has 
toiled much and succeeded». The translator adds the adjectives al-ḥarīṣ al-kadūd, referred to 
al-raǧul, and links ἄλγεσι to the participle µνηµένος, which is translated as a noun. Moreover, 
the verb unǧiḥa («he was made successful», then «he succeeded») might come from a 
misreading of ἐόργῃ (from ἔρδω) as a form of εὐεργέω. 
 

FURTHER COMMENTS ON THE ARABIC VERSION: 
Apparently, the author of the Kitāb al-saʿāda wa-l-isʿād (conventionally ascribed to ps.al-

ʿĀmirī) read this version of the Rh. since the misinterpretations of these lines are strongly 
echoed in the following passage:135 

 

 ةيغبلا ىلٕا لوصولاو ةجاحلاب رفظلا عم ناك اذٕا امّيس الو ذيذل امهئاضقنا دعب نم بعتلاو دّكلا ركذو 

 .ذيذل دكلاو بعتلا دنع ةحارلا لين ركذو

ةيغبلا ] Minovi ةينبلا  ʿAṭiyya 

 
The memory (ḏikr) of weariness (al-kadd) and fatigue, after their termination 

(min baʿdi nqiḍāʾihimā), is pleasant (laḏīḏ), especially if it is accompanied by 
success and necessity, and the achievement of desire, and the memory of 
reaching rest in a moment of fatigue and weariness is pleasant. 

 
18. 

A 11, 1370b 11-12 

ὥσπερ καὶ Ὅµηρος ἐποίησε περὶ τοῦ θυµοῦ 
ὅς τε πολὺ γλυκίων µέλιτος καταλειβοµένοιο 

 
Rh. Lyons 56.20-21 

 لسعلا تارطق نم ىلحٔا هّنٔا بضغلا يف سوريمؤا لاق امك

 
CONTEXT: 
The correlation between pleasure and imagination also concerns hope for future events. 

Pleasant are those things one rejoices in experiencing or hoping for, as attested in the Homeric 
image of Il. Σ 109 («Sweeter it is by far than the honeycomb dripping with sweetness»).136 Here 
Achilles describes the correlation between a painful passion such as anger and the pleasure 
that is produced in prefiguring – and hoping for – the act of revenge with which anger will be 
appeased and satisfied. The verse is also quoted in Rh. B 2, 1378b 4-6 = ref. 31 (pp. 119-120). 

 
135 Minovi 1957-1958, 35.4-7 = ʿAṭiyya 1991, 135.7-9. The transcribed Arabic terms are those that occur (either as 

such or in other forms of the same root) also in the Arabic version of the Rhetoric analysed above. 
136 Roberts 1924, ad loc. 
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REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, complete monostich. 
 
NOTES TO THE ARABIC VERSION: 
The conjunction ὥσπερ is translated with ka-mā. While πολύ is missing in Arabic, 

καταλείβω is rendered with the noun qaṭarāt, the muḍāf of an iḍāfa construction with al-ʿasal. 
The Arabic text differs from the translation of the second occurrence of the same quotation 
(Rh. B 2, 1378b 4-6 = ref. 31). 

 
19. 

A 11, 1370b 28-29 

διὸ καὶ τοῦτ’ εἰκότως εἴρηται 
ὧς φάτο, τοῖσι δὲ πᾶσιν ὑφ’ ἵµερον ὦρσε γόοιο. 

 
Rh. Lyons 57.14-16 

 .ةذيذل ةعجاف ةدحاو ةخرص اعًيمج اوخرص ،كلذب مّلكت امّل ،هّنٕا لوقي ثيح سوريمؤا لاق ام معنف

 

معنف ] coni. Lyons متيف  MS Salim Badawī 

 
CONTEXT: 
The example clarifies the correlation between pleasure and desire established at the 

beginning of chapter A 11, based on the definition of desire as an impulse towards pleasure 
(1370a 17-18). The pleasure linked to desire can concern both the past, i.e. remembering of 
having satisfied a desire, and the future, i.e. hoping for its realisation. Even what is painful can 
produce a certain form of pleasure, such as that which arises from the suffering for the death 
of a loved one. Although one feels pain for their absence, remembering them can be pleasant, 
as testified by the Homeric verse «He spake, and in each man’s heart he awakened the love of 
lament»137 which recurs in both poems. In Il. Ψ 108 this verse concludes the account on the 
apparition of Patroclus’ ghost to Achilles. In Od. δ 183 this verse is a comment on the words 
with which Menelaus remembers Odysseus in the presence of Telemachus, who went to his 
court in search of news of his father.138 

 
REFERENCE FORM AND STRUCTURE: 
Explicit anonymous isolated literal quotation, complete monostich. 
 

  

 
137 Roberts 1924, ad loc. 
138 Cope 203, 208-209; Gastaldi 2014, 427-428. 
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NOTES TO THE ARABIC VERSION:139 
Lyons translates: «Homer spoke well where he says: when he said that, they all cried out 

with a single pleasurable distressing cry».140 The translator adds the name of the author, 
perhaps based on a gloss in the Greek exemplar, and paraphrases the verse, slightly departing 
from the original. In particular, the verb ὑφ’…ὦρσε (tmesis for ὑπόρνυµι) is mistranslated with 
ṣaraḫū, followed by the accusative of the inner object ṣarḫatan. The adjective fāǧiʿatan might 
be based on the meaning of the epic genitive γόοιο (the morphological-syntactic structure of 
the Greek is not adopted in Arabic perhaps because the translator was not familiar with this 
form), while the specification wāḥidatan is an addition in Arabic. The adjective laḏīḏatan 
must have originated from ἵµερον. 

 
20. 

A 11, 1371a 27-28 

ὅθεν εἴρηται 
µεταβολὴ πάντων γλυκύ. 

 
Rh. Lyons 59.4-5 

 ذيذل ءيش لّك رييغت نّٕا لاقي انهاه نمو

 
CONTEXT: 
Among the things enumerated as pleasant there is change, µεταβολή, because it is a process 

in accordance with nature that breaks the monotony of the identical. The same verse, taken 
from Euripides’ Or. 234, «Change is in all things sweet»,141 is also quoted in EN H 15, 1154b 28-
29 = ref. 39 (pp. 328-329), where the pleasure of change is associated with human nature and 
placed in contrast to the superior nature of the immobile and stable deity.142 

 
REFERENCE FORM AND STRUCTURE: 
Explicit anonymous isolated literal quotation, incomplete monostich. 
 
NOTES TO THE ARABIC VERSION: 
The translation is accurate. The comparison with the parallel passage in EN H 15, 1154b 28-

29 = ref. 39 may be useful, where Usṭāṯ’s renders γλυκύ with the root ḥ-l-w. 
 
21. 

A 11, 1371b 15-17 

ὅθεν καὶ αἱ παροιµίαι εἴρηνται, [ὡς] “ἧλιξ ἥλικα τέρπει”, καὶ “ὡς αἰεὶ τὸν ὁµοῖον”, καὶ 
“ἔγνω δὲ θὴρ θῆρα”, “καὶ γὰρ κολοιὸς παρὰ κολοιὸν”, καὶ ὅσα ἄλλα τοιαῦτα. 

 
 

 
139 See Rh. Lyons 279. 
140 See also Lyons 2002, 205. 
141 Roberts 1924, ad loc. 
142 Gastaldi 2014, 429. 
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Rh. Lyons 60.4-8 

 امكو ،ةبشلا نم ادًبٔا وهف اذكه ناك امف يّبصلاب حرفي يّبصلا نّٕا لاقيُ اميكل لاثمٔالا عزتنت انهاه نمو

 .اذه هبشٔا امو رئاطلاب سنٔاي رئاطلاو عبسلا ىلٕا نكسي عبسلاو صّللا فرعي صّللا نّٕا لاقيُ

 
CONTEXT: 
The review of what is pleasant continues with two other elements: τὸ κατὰ φύσιν, what is 

in accordance with nature, and τὰ συγγενῆ, the congeners, which have a mutual relationship 
according to nature (1371b 12-14). The pleasure that the alike feels towards the alike is 
evidenced by a few references altogether labelled αἱ παροιµίαι, «proverbs», which also recur in 
other works of Aristotle.143 The second proverb of the list is taken from Hom. Od. ρ 218 («like 
to like»), and is also reported in the parallel places of EE H 1, 1235a 9 and in EN Θ 1, 1155a 34 = 
ref. 41 (pp. 330-332); Ι 3, 1165b 17. It is one of the insults that the goatherd Melanthius addresses 
to Eumaeus and the beggar who accompanies him - a disguised Odysseus - when he meets 
them. 

 
REFERENCE FORM AND STRUCTURE: 
Explicit anonymous isolated (but in sequence with some proverbs) literal quotation, 

incomplete monostich. 
 
NOTES TO THE ARABIC VERSION:144 
As Lyons points out, the translator does not grasp that the phrase is a quotation and 

renders the verse fragment as follows: «for what is like this always has a similarity», almost 
like a commentary note to the previous proverb («the mate delights the mate»). It is 
interesting to note, as Margoliouth and Lyons did, that in the Arabic translation this fragment 
is followed by «and like what is said, that the thief knows the thief». This sentence corresponds 
to the Greek ἔγνω δὲ φώρ τε φῶρα, a proverb found in the parallel place EE H, 1, 1235a 9, where 
the latter comes immediately after the same poetic quotation Od. ρ 218 (in EE the verse, 
however, is reported in full) and the proverb καὶ γὰρ κολοιὸς παρὰ κολοιὸν, which is found also 
in this passage of the Rh.. The addition in the Arabic text is probably the translation of a gloss 
in the Greek Vorlage. 

 
FURTHER COMMENTS ON THE ARABIC TRADITION: 
The reference is echoed in ps.al-ʿĀmirī’s Kitāb al-saʿāda wa-l-isʿād. The similarities are so 

striking that it is resonable to assume that for this passage the author of the Kitāb al-saʿāda 
consulted the version of the Rh. that has come down to us:145

 

 

 لكو عبسلاب عبسلاو رئاطلاب رئاطلاو يّبصلاب يّبصلا حرفي هجولا اذه نمو هيبشلا بحي هيبشلا نّٔاب ليق دقو

 هبشٔا ناك ام

 
143 The loci paralleli are listed in Cope, Sandys 1877, I 220; Gastaldi 2014, 430. 
144 See Rh. Lyons 282. 
145 Minovi 1957-1958, 35.14-17 = ʿAṭiyya 1991, 135.16-17. 
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It is said that the alike loves the alike and in this way the boy rejoices at the 

boy and the bird at the bird and the beast at the beast and whatever is alike. 
 
22. 

A 11, 1371b 31-34 

ὥσπερ καὶ ὁ ποιητής φησι κἀπὶ τοῦτ’ ἐπείγει, 
νέµων ἑκάστης ἡµέρας πλεῖστον µέρος, 
ἵν’ αὐτὸς αὑτοῦ τυγχάνει βέλτιστος ὤν. 
 
Rh. Lyons 60.23-25 

 هّنٔال هسفنل اهب ىضق يتلا كلت هسفنل بستكا >و< امًاسقٔا راهنلا رثكٔا مسق هّنٕا ىّتح رعاشلا لاق امك

 .الًضافٔ ارًما ناك

 
CONTEXT: 
As explained in 1371b 30-31, one pleasure among others is being involved in an activity 

(διατρίβειν) in which one believes to excel (τὸ ἐν ᾧ δοκεῖ βέλτιστος αὐτὸς αὑτοῦ εἶναι). This 
statement is followed by the quotation of two verses from Euripides’ Antiope (F 184 Kannicht, 
vv. 2-3) «allotting the best part of each day to that in which he happens to surpass himself, he 
presses eagerly towards it».146 This lost tragedy is famous for the agony among the sons of 
Antiope, the twins Zethus and Amphion, about the contrast between βίος πρακτικός, the active 
way of life chosen by Zethus, and βίος θεωρητικός, contemplative life, to which Amphion was 
devoted.147 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal altered quotation, complete distich. 
 
NOTES TO THE ARABIC VERSION: 
The translator has partly expanded the syntactical structure of the Greek and has not fully 

expressed its original meaning: «Like what the poet said, in so far that he divided most of the 
day into sections, he acquired for himself that which he had decreed for himself because he 
was an excellent man».148 The noun ποιητής is not transliterated, contrary to what usually 
happens in the Arabic version of the Rh. As can be seen, the meaning of the verb νέµω «to 
allot» is broken down into two Arabic verbs: qasama with the accusative of the inner object – 
which also absorbs the meaning of the adjective ἕκαστος, not translated here – and iktasaba. 
The rendering of the second verse is simplified: li-anna is a misinterpretation of the meaning 
of ἵνα in this context, the nuance given by τυγχάνω with the predicative participle is not 
expressed in Arabic as well as the reflexive form of the comparison given by the syntagma 
αὑτοῦ βέλτιστος, replaced by imraʾan fāḍilan «an excellent man». 

 
146 Freese 1926, 129. 
147 Gastaldi 2014, 431. 
148 See Lyons 2002, 206. 
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*23. 

A 12, 1372b 32-33 

ὡς ὄντας κατὰ τὴν παροιµίαν τούτους Μυσῶν λείαν. 
 
Rh. Lyons 64.13 

 ادًبٔا نوحسم لثملا لوقي امك مهف

نوحسم ] coni. Lyons نوحىم  MS 

 
CONTEXT: 
In this section of chapter A 12 Aristotle examines the characteristics of individuals who are 

wronged. After stating that injustice is committed against those who possess what the unjust 
people want and do not have, Aristotle observes here that victims of injustice are also those 
who have never prosecute, although they have already widely experienced injustice. This 
behavior exposes them to injustice, as attested by the expression «Mysians’ prey», which has 
become proverbial to indicate an easy prey. The origin of this saying is not completely clear 
nor whether it actually refers to a mythical episode (the exposure of the Misians – without 
defenses and a guide – to the attacks of neighboring peoples during the absence of their 
mythical king Telephus), which has been related in some poetic works. In a long commentary 
note Cope (in the publication by Sandys) explains that it is not plausible that Euripides’ 
Telephus is at the origin of the proverb, while possible sources might be some verses of the 
comic poet Strattis or a certain Simonides, author of iambs, (Simonides of Amorgos or 
Simonides of Ceos), according to what Harpocration says in this respect. However, the scholar 
finds another interpretation of the proverb, unrelated to the mythical reference, more 
convincing: the Misians had a reputation for being «the vilest and most contemptible of 
mankind» and for this reason were exposed to the attacks of other peoples.149 

 
REFERENCE FORM AND STRUCTURE: 
Generic content reference. 
 
NOTES TO THE ARABIC VERSION:150 
The Greek ὡς is translated with ka-mā, which introduces an additional comparative clause 

with a verbum dicendi, whose subject is al-maṯal, an expansion of the Greek syntagma κατὰ 
τὴν παροιµίαν. Misḥūn abadan corresponds to Μυσῶν λείαν. According to Lyons’ interpretation, 
misḥūn could be an attempt to transliterate Μυσῶν, while abadan would perhaps derive from 
λείαν misread as ἀεί. So far, I could not find any better explanation. 

 
 
 
 

 
149 Cope, Sandys 1877, I 235-236. 
150 See Rh. Lyons 285. 
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24. 

A 12, 1373a 3-4 

ὥσπερ γὰρ ἡ παροιµία, προφάσεως δεῖται µόνον ἡ πονηρία. 
 
Rh. Lyons 64.23-65.1 

 ةّلع بلطي امّنٕا رّشلا نّٕا لثملا لوقي امك

 
CONTEXT: 
The unfair person also commits injustice against those for whom he has a pretext 

(πρόφασις), by addressing his ancestors, friends or other people close to him. This assumption 
is confirmed by the proverb «wickedness needs but a pretext»,151 that seems to be an echo of 
a fragment attributed to Menander (fr. 171 Kassel-Austin).152 

 
REFERENCE FORM AND STRUCTURE: 
Explicit anonymous isolated paraphrastic quotation. 
 
NOTES TO THE ARABIC VERSION: 
Ka-mā corresponds to ὥσπερ, followed by the addition of the verbum dicendi. The word 

µόνον is not rendered and the text runs as follows: «Wickedness is what requires a pretext». 
 
25. 

A 13, 1373b 9-13 

οἷον καὶ ἡ Σοφοκλέους Ἀντιγόνη φαίνεται λέγουσα, ὅτι δίκαιον ἁπειρηµένου θάψαι 
τὸν Πολυνείκη, ὡς φύσει ὂν τοῦτο δίκαιον· 

οὐ γάρ τι νῦν γε κἀχθές, ἀλλ᾽ ἀεί ποτε 
ζῇ τοῦτο, κοὐδεὶς οἶδεν ἐξ ὅτου φάνη· 
 
ἁπειρηµένου] Ross ἀπειρηµένον codd. Γ 
 

Rh. Lyons 67.8-11 

 هل ابًجاو ناك كلذ نّإف ،سوقينلوف ىراو هيف مّلكتم ال يذلا بجاولا نّٕا سيلقفوسل ىنوغيطنا تلاق امك

 .رهظ نئا نم دحٔا ملعي ال ،ادًبٔا مئاق رمٔا هّنكل سمٔا ؤا مويلا ناك ائًيش اذه سيلو ،اًّيعيبط

 
CONTEXT: 
At the beginning of chapter A 13 Aristotle makes the classical distinction between two 

types of law that regulate justice, that is natural law, common to all men, and particular law, 
sanctioned by the norms that communities have adopted for themselves. This dichotomy is 
notoriously one of the pivotal themes of Sophocles’ Antigone, whose vv. 456-457 are quoted 

 
151 Roberts 1924, ad loc. 
152 Gastaldi 2014, 435. 
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here: «Not of to-day or yesterday it is, / But lives eternal: none can date its birth».153 They are 
part of the dispute between Antigone and Creon in the second episode, in which the former 
underlines the eternity of the law of nature. The quotation is contextualised by the following 
introductory lemma: «It is this that Sophocles’ Antigone clearly means when she says that the 
burial of Polyneices was a just act in spite of the prohibition: she means that it was just by 
nature».154 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, complete distich, accompanied by a 

testimonium. 
 
NOTES TO THE ARABIC VERSION:155 
The quotation is quite linear and accurately translated,156 while some difficulties can be 

detected in the version of the introductory lemma. Φαίνεται is not translated and λέγουσα is 
rendered as a main verb. The syntagma li-Sūfuqlīs after the verb qālat leads to the following 
outcome: «as Antigone said to Sophocles». Lyons’ input that the li- construction might be an 
alternative of the iḍāfa for the Greek genitivus auctoris offers an interesting explanation but 
cannot be definitively proven without a thorough investigation, and the same problem occurs 
in Rh. 1375a 33-34 = ref. 26 (pp. 113-114). Instead of ἁπειρηµένου, which is an emendation by 
Ross, the translator evidently read ἀπειρηµένον and referred it to δίκαιον, resulting in: «the right 
about which there is no discussion». The infinitive θάψαι is rendered with a perfect, whose 
subject is seemingly al-wāǧib, «the right buried Polyneices». The addition of la-hū (in ḏālika 
kāna wāǧiban la-hū ṭabīʿiyyan, «this was a natural right for him») could be derived from 
reading ὡς as ᾧ, but it could simply have been inserted by the translator without any 
correspondence in the Greek Vorlage. 

οἷον is translated with ka-mā. 
 
26., 27. 

A 15, 1375a 33-b2 

ὅθεν εἴρηται τὰ ἐν τῇ Σοφοκλέους Ἀντιγόνῃ· ἀπολογεῖται γὰρ ὅτι ἔθαψε παρὰ τὸν 
Κρέοντος νόµον, ἀλλ᾽ οὐ παρὰ τὸν ἄγραφον, 

οὐ γάρ τι νῦν γε κἀχθές, ἀλλ᾽ ἀεί ποτε… 
ταῦτ᾽ οὖν ἐγὼ οὐκ ἔµελλον ἀνδρὸς οὐδενός… 
 
Rh. Lyons 73.15-19 

 نكلو نواارق ةّنس ريغ ىلع نفد هّنٕا لوقتو رذتعت ثيح نوغيطنٔال سيلقفوس لوق نم هيلع لّدتسي يذلاك

 امم نٓالا اذهو ،ادًبٔا مئاد ءيش هّنكل سمٔا ناك ؤا نوكي ائًيش تسيل اهّنإف ،ةبوتكملا ةّنسلا نم اجًراخ سيل

 ةّتبلا لجرل هب ةعمزم نكٔا مل

 
153 Roberts 1924, ad loc. 
154 Roberts 1924, ad loc. 
155 See Rh. Lyons 288. 
156 See Lyons 2002, 198. 
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CONTEXT: 
Another quotation from Sophocles’ Antigone occurs in the examination of laws, the first 

among non-technical means of persuasion, around which chapter A 15 revolves. In 1375a 27-
35 Aristotle states that if the written law (the particular law of a particular community) tells 
against the cause, one should resort to the unwritten and common law, which is immutable 
and universal. The latter (παρὰ τὸν ἄγραφον) is invoked by Antigone in opposition to the law 
of the city, embodied by Creon (παρὰ τὸν Κρέοντος νόµον), when she claims the right to bury 
her brother Polynices («This is the bearing of the lines in Sophocles’ Antigone, where Antigone 
pleads that in burying her brother she had broken Creon’s law, but not the unwritten law»).157 
Of the verses recorded below, the first is v. 456 – which occurs also in A 13, 1373b 11 together 
with v. 457 (= ref. 25, pp. 112-113) – and the second corresponds to v. 458. Both quotations are 
merely allusive, since the first verse echoes the locus parallelus at 1373b 11, while the second is 
syntactically suspended and acquires meaning when read with v. 459 and the beginning of v. 
460: φρόνηµα δείσασ᾽, ἐν θεοῖσι τὴν δίκην / δώσειν, «Not I would (fear the wrath) of any man (and 
brave Gods’ vengeance) for defying these». 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s serial literal quotations, complete monostichs. The second quotation is 

altered (Aristotle’s text has ταῦτ᾽ οὖν instead of τούτων). Both are suspended in their syntax 
and allusive in their meaning if not read in their original context. The introductory lemma 
contains a testimonium. 

 
NOTES TO THE ARABIC VERSION:158 
The Greek ὅθεν is expanded with the syntagma ka-llāḏī  yustadallu ʿalayhi min. The 

reference to the tragedy in the introductory lemma, ἐν τῇ Σοφοκλέους Ἀντιγόνῃ, is not 
understood and the addition of li- before the transliterated proper noun gives rise to: «the 
remark by Sophocles to Antigone» (see also ref. 25). The translation of the first verse is correct, 
but it is not identical to that of the locus parallelus at A 13, 1373b 11. They differ in the rendering 
of the opposition νῦν...κἀχθές, that at 1373b 11 is covered by the adverbs al-yawma aw ʾamsi, 
while here the translator chose yakūnu aw kāna ʾamsi. The version of the second verse is less 
clear, also because it is not possible to fully understand it without the subsequent verse. The 
adverb al-ʾāna, «now», might derive from οὖν read as νῦν. Otherwise, al-ʾāna maybe an 
addition of the translator, whereas he read τούτων instead of ταῦτ᾽ οὖν – as in the textual 
tradition of Sophocles’ Antigone – which has been translated as mimmā. 

 
28., 29. 

A 15, 1375b 28-34 

λέγω δὲ παλαιοὺς µὲν τούς τε ποιητὰς καὶ ὅσων ἄλλων γνωρίµων εἰσὶν κρίσεις 
φανεραί, οἷον Ἀθηναῖοι Ὁµήρῳ µάρτυρι ἐχρήσαντο περὶ Σαλαµῖνος, καὶ Τενέδιοι 

 
157 Roberts 1924, ad loc. 
158 See Rh. Lyons 293-294. 
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ἔναγχος Περιάνδρῳ τῷ Κορινθίῳ πρὸς Σιγειεῖς, καὶ Κλειφῶν κατὰ Κριτίου τοῖς Σόλωνος 
ἐλεγείοις ἐχρήσατο, λέγων ὅτι πάλαι ἀσελγὴς ἡ οἰκία· οὐ γὰρ ἄν ποτε ἐποίησε Σόλων 

εἰπεῖν µοι Κριτίᾳ πυρρότριχι πατρὸς ἀκούειν. 
 

Rh. Lyons 75.3-10 

 لمعتسا ام لثمك ،مهرمٔا روهشملا سانلا روهمج دنع نيبختنملا نيفورعملا فالسٔالا ءامدقلاب ينعٔاو

 نوّيناثنروقلا لمعتسا برق نم نٓالا مّث ،دعب نم نوّيدنيطلا مّث ،ةنيملسا ىلع ةداهشلا يف سوريمؤا نوّينيثٔالا

 دق تامدّقملا نّٕا لوقي ثيح نولاس لوق سويطيرق ىلع ةداهشلا يف نوفوالق لمعتسا كلذكو ،سوردنايراف

 رعشلاب فرعُو عمس يذلا يطيرقلا اهّئا يل لاقيُ نٔا ةّتبلا بجويل نولاس نكي مل هّنإف ،نيّيلهٔالا يف تمقس

 .بهصٔالا

 
CONTEXT: 
Among the non-technical means of persuasion analysed in this chapter are also witnesses, 

divided into ancient and recent. Ancient witnesses are poets and other men of the past whose 
judgments (κρίσεις) are known to all. By way of example, Aristotle quotes an anecdote about 
Solon – who however is not mentioned – and the dispute between Megarians and Athenians 
concerning the island of Salamis. Allegedly, the legislator and elegiac poet, tried to support 
Athens’ claims on Salamis by quoting a passage from the catalogue of ships in the Iliad, where 
Ajax Telamonius, son of the king of Salamis, is said to have stationed his twelve ships next to 
the Athenian phalanges. There follows a reference to the tyrant Periander of Corinth and the 
controversy between the inhabitants of Tenedos and the Sigeans, about which we have no 
other information. The last part of the passage describes the quarrel between Cleophon, the 
demagogue exponent of the popular party, and Critias, the exponent of the oligarchic party 
and one of the Thirty Tyrants. To attack Critias Cleophon cites a verse in which Solon blames 
one of his ancestors named Critias, playing on the homonymy with his rival and the fact that 
he was Solon’s great-grandnephew.159 The reference runs as follows: «Cleophon also made use 
of the elegiacs of Solon against Critias, to prove that his family had long been notorious for 
licentiousness, otherwise Solon would never have written: Bid me the fair-haired Critias listen 
to his father» (fr. 22a West, with the wording: εἰπεῖν µοι Κριτίηι ξανθότριχι πατρὸς ἀκούειν). 160 

 
REFERENCE FORM AND STRUCTURE: 
The first reference is a testimonium concerning Solon and the use of Homer’s authority in 

a political-military context. The second is a testimonium on the use of Solon’s authority in a 
political context, followed by an explicit author’s isolated literal quotation, complete 
monostich. The wording is slightly altered. 

 
  

 
159 Cope, Sandys 1877, I 275-276; Gastaldi 2014, 446. 
160 Freese 1926, 157. 
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NOTES TO THE ARABIC VERSION:161 
Tούς τε ποιητὰς of the introductory statement is missing in Arabic, with the outcome: «By 

ancients I mean the famous ancestors, selected from the multitude of men, which is famous 
for their command». The text continues: «as the Athenians used Homer in the testimony 
about (or: against) Salamis, then once the inhabitants of Tenedos, now recently the 
Corinthians used Periander». The version and the Greek original have some discrepancies: the 
dative µάρτυρι, apposition of Ὁµήρῳ, is covered by the syntagma fī l-šahāda («in the 
testimony»); the dative τῷ Κορινθίῳ is taken as a plural (as if it were οἱ Κορίνθιοι),162 parallel to 
Τενέδιοι; πρὸς Σιγειεῖς is omitted. Ka-miṯli (mā) corresponds to οἷον. To introduce the last 
example (Κλειφῶν κατὰ Κριτίου…) the translator adds (wa-)ka-ḏālika. For τοῖς Σόλωνος 
ἐλεγείοις the Arabic text bears qawl sālūn, maybe because of a misreading of ἐλεγείοις as λόγοις. 
The Arabic runs as follows: «similarly Cleophon used in the testimony against (or: about) 
Critias the statement of Solon, where he says». The final part has various problems. Since 
πάλαι is misunderstood and translated as al-muqaddimāt, the entire sentence reads «the fore 
parts were unsound amongst the relatives». Moreover, as Lyons points out, the introductory 
lemma with the mention of Solon and the quotation itself are merged into a single sentence 
that departs from the original, since ποτε ἐποίησε is incorrectly rendered, while πατρός is 
missing,163 but could also have been misinterpreted by the translator. The Arabic reads: «for 
Solon did not make it necessary at all that it should be said to me “Oh Critias, who heard and 
was known by his chestnut hair”».164 

 
FURTHER COMMENTS ON THE ARABIC TRADITION: 
Homer is briefly mentioned in the al-Burhān fī wuǧūh al-bayān (The proof: On the ways of 

exposition) by Isḥāq ibn Ibrāhim ibn Wahb al-Kātib (mid. 4th/10th cent.), a rhetorical work 
where the ways of expression are re-examined through the lens of four categories of 
Aristotelian derivation, namely iʿtibār («consideration, reflection»), iʿtiqād («belief»); ʿibāra 
(«verbal expression»), and kitāb («writing»). As the author explicitly states, his treatise is 
conceived as a re-organization of al-Ǧāḥiẓ’s theory as presented in his Kitāb al-bayan wa-l-
tanbyīn, but, evidently, it was also influenced by the Kitāb al-Ḫarāǧ wa-Ṣināʿat al-Kitāba by 
Qudāma ibn Ǧaʿfar (d. 337/948).165 The mention of Homer is part of a broader reference to 
Aristotle contained in the discussion of poetry within the third section, on ʿibāra. The passage 
runs as follows:166 

 

 نم ريثك يف جّتحاو ،امًيدق ناك اذٕا ةعنقم ةجّح هلعجف لدجلا باتك يف رعشلا سيلاطاطسرٔا ركذ دقو

 .نيّينانويلا رعاش سوريمٔا لوقب ةسايسلا بتك

 
161 See Rh. Lyons 295. 
162 See also GALex I 545. 
163 See GALex I 575, where a missing <wālidahū> (for the Greek πατρός) is speculated. However, in this way, 

ʿurifa (bi-l-šaʿri l-aṣhabi) would by an addition of the translator simply based on the dative adj. πυρρότριχι. 
164 See Lyons 2002, 206. 
165 Heck 2010, 278-279 (see 279: «In other words, the work is a reconfiguration of al-Jāḥiẓ and Qudāma now 

through an Aristotelian window»). See also van Gelder 2017a. 
166 Arabic text in Maṭlūb, al-Ḥadīṯī 1967, 5-7. 
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Aristotle had mentioned poetry in his Kitāb al-ǧadal (= Topics [!]) and 

considered it convincing evidence if it was ancient. So, in many of his political 
writings he cited the words of Homer, poet of the Greeks, as proof. 

 
 
The reference is ambiguous, since it does not refer to any particular source, and suggests a 

second-hand knowledge of the Greek authors cited. The Kitāb al-ǧadal is the title by which 
Aristotle’s Topics were commonly known in Arabic, but, in this writing (and in its Arabic 
version), poetry is never discussed as persuasive evidence, as Ibn Wahb claims instead. The 
passage that most closely matches Ibn Wahb’s words is the section from which Rh. ref. 28 is 
taken, part of the discussion of poets as ancient witnesses in Rh. A 15. 

The second part of Ibn Wahb’s passage is equally obscure because the expression kutub al-
siyāsa would at first glance make one think of Aristotle’s Politics, which, however, is a single 
work – a single kitāb – divided into 8 books (usually rendered into Arabic as maqālāt). About 
the Arabic reception of the Politics we have only a few fragmentary reports, none of which 
explicitly attest to the existence of a complete Arabic translation, but at most to the 
circulation of a few extracts by indirect means or of a partial paraphrase.167 Therefore, it is 
difficult to assume that Ibn Wahb or any other Arabic source he consulted could have had 
access to the full text of the Politics to verify the high number of Homeric quotations it 
contains – which, for the record, are numerous but not comparable to the high concentration 
of references in the Rh. or in the EN.168 It seems more plausible that the expression may refer 
to the so-called Epistolary Novel between Aristotle and Alexander, a cycle of texts – letters and 
some brief narratives interspersed – put together in their Arabic version in the first half of the 
8th cent. These texts are mainly political in content and belong to the genre of mirrors for 
princes. The hypothesis is supported by the fact that some of these letters bear in their title 
the very term al-siyāsa (for instance the Fī siyāsat al-mudun or the famous al-Siyāsa l-
ʿāmmiyya, one of the sources of another writing falsely attributed to Aristotle, the Kitāb al-
Siyāsa fī tadbīr al-riyāsa, also known as Sirr al-asrār or Secretum Secretorum).169 Indeed, these 

 
167 See Peters 1968, 53-54; Pines 1975; Brague 1993. Further bibliography in Daiber 2012, 60 n. 101. 
168 See the list in Sanz Morales 1994, 189-190. 
169 The work was first edited in its entirety in 2006 by Miklós Maróth. I refer the discussion of the problems 

related to its composition and origin to Chapter 3 and Appendix 2, where more bibliographical references will 
be found. I shall point out here that Peters 1968, 54 already notes the confusion in some Arabic sources between 
Aristotle’s Politics and other non-Aristotelian works of political content. It cannot be ruled out that Ibn Wahb 
meant here the Sirr al-asrār (the plural kutub remains to be explained, since it is a cohesive work and not a 
compilation of texts like the Epistolary Novel), since apparently a first version of the work circulated before the 
end of the 10th cent. (see Forster 2006, 11-19 on the question of dating). However, the Sirr al-asrār is transmitted 
by about 50 Arabic MSS and known through two recensions, one short and one long, of which it cannot be said 
whether they come from a common archetype or whether the long recension is a reworking of the short 
recension (hypotheses and studies are discussed systematically in Forster 2006, 20-22), and it was edited only 
once by Badawī in 1954 in its long recension. Therefore, nothing concrete can be said at the current state of 
research, and especially nothing can be assessed as to whether and how many Homeric quotations were 
contained in the recension that hypothetically Ibn Wahb might have read. 
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letters contain a good number of Homeric quotations (albeit spurious), as we shall see in 
Chapter 3 and Appendix 2. 
 

30. 
A 15, 1376a 3-7 

οἷον εἴ τις συµβουλεύει µὴ ποιεῖσθαι φίλον γέροντα, τούτῳ µαρτυρεῖ ἡ παροιµία, 
 
µήποτ᾽ εὖ ἔρδειν γέροντα, 
 
καὶ τὸ τοὺς υἱοὺς ἀναιρεῖν ὧν καὶ τοὺς πατέρας, 
 
νήπιος ὃς πατέρα κτείνας υἱοὺς καταλείπει. 
 
Rh. Lyons 75.15-18 

 خيشلل ننوكت ال لوقت ثيح اذهب دهشت لثملا نّٕا لاق مّث ،اخًيش اقًيدص ذخّتي اّلٔاب ريشم راشٔا ول امك

 .دالؤالا اوكرتو مهابٔا اولتق نيذلا دالؤالا لتقي نٔا يغبني هّنٕاو ،ادًبٔا اقًيدص

 
CONTEXT: 
Testimonies also include proverbs, for which Aristotle gives two examples. The first 

example, «for instance, if one man advises another not to make a friend of an old man, he can 
appeal to the proverb, Never do good to an old man»170 does not directly affect our inquiry, 
being in prose, but the two references are syntactically linked in a single comparative 
proposition. The second example, instead, «And if he advises another to kill the children, after 
having killed the fathers, he can say, Foolish is he who, having killed the father, suffers the 
children to live»171, is attributed to Stasinus (Cypria fr. 33 Bernabé), and occurs also in Rh. B 21, 
1395a 18 = ref. 66 (pp. 144-145) with παῖδας (as printed in Bernabé’s PEG) instead of υἱούς. 

 
REFERENCE FORM AND STRUCTURE: 
Explicit anonymous isolated literal quotation, complete monostich. The wording is slightly 

altered (υἱούς instead of παῖδας). It is defined as a proverb in the introductory lemma and is 
placed in a sequence with a proverb. 

 
NOTES TO THE ARABIC VERSION:172 
The translation of the proverb µήποτ᾽ εὖ ἔρδειν γέροντα as «do not ever be a friend to an old 

man» is inaccurate and echoes the wording of the introductory statement µὴ ποιεῖσθαι φίλον 
γέροντα. Concerning the poetic reference, a part of the lemma (ὧν καὶ τοὺς πατέρας) and the 
incipit of the quotation (νήπιος) are missing in the Arabic version and consequently the 
translator merges Aristotle’s words with the quotation itself: «one should kill the children who 

 
170 Freese 1926, 157. 
171 Freese 1926, 157. 
172 See also Rh. Lyons 295. 
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have killed their father and left the children». Οἷον, which introduces both references, is 
rendered with ka-mā. 

 
31. 

B 2, 1378b 4-6 

διὸ καλῶς εἴρηται περὶ θυµοῦ· 
 
ὅς τε πολὺ γλυκίων µέλιτος καταλειβοµένοιο 
ἀνδρῶν ἐν στήθεσσιν ἀέξεται· 
 
Rh. Lyons 84.7-8 

 لثم هل نّٕاو دهشلاو لسعلا نم ىلحٔا هنم لجرلا ردص يف جلتعي يذلا نّٕا بضغلا يف ليقِ ام نسحٔا امف

 ناخدلا

 
CONTEXT: 
The quotation exemplifies one aspect of the definition of ὀργή, «anger», which falls into 

the passions (πάθη) that involve both the speaker and the audience and that Aristotle includes 
in the technical means of persuasion. In 1378a 30-31 anger is defined as a desire accompanied 
by pain for revenge for an offence, but – as explained at 1378b 1-5, 7-9 – it also entails a form 
of pleasure, which consists in the hope of being able to take revenge and thus to prefigure the 
realisation of revenge itself. This pleasure is described in the Homeric passage quoted here, Il. 
Σ 109-110 («Sweeter it is by far than the honeycomb dripping with sweetness, and spreads 
through the hearts of men»)173, whose first verse also occurs in Rh. A 11, 1370b 12 = ref. 18 (pp. 
106-107). With these words Achilles expresses the pleasure that comes from anger, like the one 
he feels towards Agamemnon.174 

 
REFERENCE FORM AND STRUCTURE: 
Explicit anonymous isolated literal quotation, incomplete distich. The introductory lemma 

specifies the referent of the metaphor (περὶ θυµοῦ) and bears a positive assessment of Homer’s 
words (καλῶς εἴρηται). 

 
NOTES TO THE ARABIC VERSION:175 
In the Arabic version, «how well is it said of anger that its agitation in a man’s breast is 

sweeter than honey and honeycomb, and that it is for him like smoke»,176 the syntactic 
structure of the Greek is rearranged with the anticipation of the verb yaʿtaliǧu, which stands 
for ἀέξεται. Since the Arabic verb does not grasps the meaning of its Greek counterpart, Lyons 
speculates that the translator read αἰσσει / εται instead of ἀέξεται. The plural ἀνδρῶν is rendered 
with the singular al-raǧul, µέλιτος is translated with the hendiadys al-ʿasal wa-l-šahd, while 

 
173 Roberts 1924, ad loc. 
174 Roberts 1924, ad loc.; Gastaldi 2014, 452-454; Cope, Sandys 1877, II 8-13. 
175 See Rh. Lyons 302. 
176 See Lyons 2002, 206. 
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καταλειβοµένοιο is omitted, although Lyons suggests that the latter might be expressed by the 
second term of the hendiadys.177 As Lyons notes – as well as Margoliouth and Salim before him 
–, the last segment of the Arabic translation «and it is for him like smoke» corresponds to ἠύτε 
καπνός, the final part of v. 110, which Aristotle does not quote but which the translator may 
have found reported in a gloss. 

 
32., 33. 

B 2, 1378b 31-34 

διὸ λέγει ὀριγιζόµενος ὁ Ἀχιλλεὺς 
 
ἠτίµησεν· ἑλὼν γὰρ ἔχει γέρας αὐτὸς 
 
καὶ 
 
ὡς εἴ τιν᾽ἀτίµητον µετανάστην, 
 
ὡς διὰ ταῦτα ὀργιζόµενος. 
 

Rh. Lyons 85.14-16 

 هكرتو ،هتّيرّس ينعي ،هتمارك هبلسو بضغ ثيح سويلخٔاب ناهتسا ننمماغٔا نّٕا سوريمؤا لاق ام كلذلو

 .سويلخٔا كلذل بضغف ،رقتحملا ئراطلاك

 
CONTEXT: 
Within the section about anger Aristotle deals with ὀλιγωρία (1378b11 sqq.), «lack of 

respect» or «slighting», which is articulated in contempt, spite and insolence. Insolence, the 
humiliation that an individual inflicts on another in order to claim his superiority, also 
includes ἀτιµία, «deprivation of honour». The latter is what Achilles complains about in the 
two verses quoted here, since Agamemnon wronged him by taking his part of the loot.178 The 
first quotation corresponds to Il. A 356 and reads «He has dishonoured me, since he keeps the 
prize he has taken for himself», while the second quotation is Il. I 648 = Π 59: «like a 
dishonoured vagrant»).179 

 
REFERENCE FORM AND STRUCTURE: 
Two explicit anonymous serial (correlated through καί) literal quotations, incomplete 

monostichs. The last word of verse A 356 (ἀπούρας) and the incipit of verse I 648 = Π 59 
(Ἀτρείδης) are missing. An introductory sentence and a brief comment at the end accompany 
the quotations providing a testimonium. The introductory lemma presents the verses as 
words by Achilles, who is said to be ὀριγιζόµενος (also repeated in the final statement), verb 
derived from the noun ὀργή, that is the main topic of the chapter. 

 
177 See Lyons 2002, 206. 
178 Gastaldi 2014, 454-455. 
179 Freese 1926, 177. 
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NOTES TO THE ARABIC VERSION:180 
The Arabic translation obviously depends on a gloss that provides additional elements. The 

first part of the version merges the introductory lemma, the first quotation and the gloss. 
Lyons translates it as follows: «for that reason Homer said that Agamennon scorned Achilles, 
since he became angry and robbed him of his honour, meaning of his concubine». First, 
Homer is mentioned as the author of both references; then the version adds that it was 
Agamemnon who slighted Achilles and that the part of the loot due to Achilles was a slave-
girl. The second half of the passage is translated accurately with the addition of a verb in the 
rendering of the Homeric quotation: «and he left him like a scorned vagrant (lit. unexpected). 
For this reason Achilles was angry».181 

 
34., 35. 

B 2, 1379a 4-6 

διὸ εἴρηται 
 
θυµὸς δὲ µέγας ἐστὶ διοτρεφέων βασιλήων 
 
καὶ 
 
ἀλλά τε καὶ µετόπισθεν ἔχει κότον· 
 
ἀγανακτοῦσι γὰρ διὰ τὴν ὑπεροχήν. 
 
Rh. Lyons 86.1-3 

 نوضعتمي دقف ،كلذب لصّتت رخٔا ءايشٔاو ،ةورثلا يف اوئشن نيذلا كولملل ةطاشتسالا ةدّش نّٕا ليقِ ام كلذلو

 .مهنٔاش مظعل

 
CONTEXT: 
As in the previous references, this passage is part of the discussion on anger, and contains 

two Homeric verses (Il. B 196; Il. A 82), which display the rise of anger in those who do not see 
the superiority they claim for themselves recognised by those who are inferior to them (1378b 
34-1379a 4). Verse Il. B 196, «Great is the wrath of kings cherished by Zeus»,182 is taken from the 
speech with which Athena exhorts Odysseus to call the Achaeans to arms, who fled to the 
ships to return to their homeland after hearing the famous speech with which Agamemnon 
aimed to test their commitment to the war. With these words the goddess refers to the anger 
that a king cherished by Zeus like Agamemnon may feel when facing the flight of his soldiers. 

 
180 See Rh. Lyons 303. 
181 See also Lyons 2002, 201. 
182 Freese 1926, 177. 
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In Il. A 82, «Yet it may be that even afterwards he cherishes his resentment»,183 the seer Calchas 
expresses concern about the wrath that he knows will soon overwhelm Achilles, who has 
asked him about the causes of the fury of Apollo, who has brought a plague on the Achaeans’ 
camp.184 The passage is closed by a brief comment by Aristotle, reading «For kings are resentful 
in consideration of their superior rank».185 

 
REFERENCE FORM AND STRUCTURE: 
Two explicit anonymous serial (correlation through a καί) literal quotations. The first 

quotation is a complete monostich, the second is an incomplete monostich. 
 
NOTES TO THE ARABIC VERSION:186 
The adjective διοτρεφής is misinterpreted and paraphrased as «that has been brought up in 

opulence». The translation of the second verse is poor and appears to be a continuation of the 
first one: «and other things connected to that». The conjunction ἀλλά is misread as ἄλλα and 
translated with ašyāʾ uḫar. It is not clear what originated tattaṣilu bi-ḏālika (Lyons postulates 
ἐχόµενα, read instead of ἔχει κότον). The adverb µετόπισθεν is not translated.187 

 
36. 

B 2, 1379b 15 

ὥσπερ ὁ Ἀντιφῶντος Πλήξιππος τῷ Μελεάγρῳ· 
 
Rh. Lyons 87.25-88.1 

 سورغالامب نوفيطنا بحاص سوفيخيليف يف لاقيُ ام لثمك

 
CONTEXT: 
Among the people toward which anger is directed there are friends who do not fulfil the 

duties of friendship (1379b 13-14). An example of this is a work by Antiphon referred to here 
by mentioning its main characters, Plexippus and Meleager (55 F 1b Snell). In all likelihood 
this Antiphon is to be identified with the tragic poet quoted in Rh. B 6, 1385a 10 = ref. 45 (pp. 
129-130) and B 23, 1399b 26 = ref. 83 (pp. 161-163). In the latter reference Antiphon is explicitly 
recalled as the author of a play entitled Meleager, which is probably alluded to here too. 
According to the myth, after Meleager killed the Calydonian boar, a contest aroused among 
the Calydonian Hunters for the division of the boar trophies. Plexippus, Meleager’s uncle, 
claimed that the boar belonged to him and intended to take it away from Atalanta, to whom 
instead Meleager had assigned the boar’s hide, she being the first to wound the animal. In the 
end, Plexippus is killed by Meleager.188 

 

 
183 Freese 1926, 177. 
184 Gastaldi 2014, 455-456. 
185 Freese 1926, 179. 
186 See Rh. Lyons 304. 
187 See also Lyons 2002, 207. 
188 Gastaldi 2014, 457-458. 
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REFERENCE FORM AND STRUCTURE: 
Testimonium. 
 
NOTES TO THE ARABIC VERSION:189 
The term ὥσπερ is rendered with ka-miṯli (mā). The translator adds ṣāḥib based on the 

context – Aristotle is dealing with anger towards friends who do not behave properly –, but 
the outcome is erroneous: «as what is said about Plexippos, the companion of Antiphon, in 
Meleager». 

 
37. 

B 3, 1380a 25-26 

καὶ οἱ κύνες δηλοῦσιν οὐ δάκνοντες τοὺς καθίζοντας. 
 
Rh. Lyons 90.7 

 سولجلا نع فّكت نيح اضًئا بالكلا لعف كلذ ىلع لّدي دقف

 
CONTEXT: 
In B 3 Aristotle focuses on mildness (πραότης) – the opposite of anger, discussed in the 

previous chapters – and follows the same pattern adopted in the discussion of other πάθη, 
namely he provides a definition of mildness and describes the types of people towards whom 
it is directed as well as the conditions in which one is mild. As stated in these lines (1380a 24-
25), people are inclined to be mild towards those who humiliate themselves in front of them 
and do not contradict them, since in this manner they seemingly admit their inferiority. As a 
confirmation of this Aristotle mentions the behavior of dogs that do not bite those who sit 
down. Commentators agree in recognising a poetic reminiscence or a deliberate allusion to 
Odyssey ξ 29-31, where it is narrated that Odysseus sat down not to be attacked by Eumaeus’ 
dogs.190 

 
REFERENCE FORM AND STRUCTURE: 
Hidden isolated compendiary quotation. 
 
NOTES TO THE ARABIC VERSION: 
Correct translation. The iḍāfa, fiʿl al-kilāb («the action of the dogs»), expands the Greek οἱ 

κύνες and grasps the logical subject of Aristotle’s discourse, as it emerges from the context. 
The Arabic ḥīna takuffu (ʿan) for the Greek οὐ δάκνοντες is inaccurate: the participle is rendered 
as a temporal proposition, the negative is deleted, and the verb kaffa «to pull back, to keep 
away» vaguely paraphrases the meaning of the Greek. 

 
  

 
189 See Rh. Lyons 306. 
190 Grimaldi 1980-1988, II 54-55; Cope, Sandys 1877, II 34-35; Gastaldi 2014, 459. 
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38. 
B 3, 1380b 22-25 

διὸ ὀρθῶς πεποίηται 
 
φάσθαι Ὀδυσσῆα πτολιπόρθιον, 
 
ὡς οὐ τετιµωρηµένος εἰ µὴ ᾔσθετο καὶ ὑφ᾽ὅτοθ καὶ ἀνθ᾽ὅτου· 
 
Rh. Lyons 91.20-22 

 ال مٔا هنوذؤي مهّناب رعشي له اوملعيل ،نئادملا حاّتف تسل كّنٕا سوسودٔال ليقِ ام قّحبف

 
CONTEXT: 
The Homeric example follows one of the observations that Aristotle formulates concerning 

the appeasing of anger and the attainment of mildness. Those who are angry become more 
easily mild if they believe that the victims of their anger will never realise that they have been 
punished by them in compensation for their own wrongs (1380b 20-21). Anger is always 
directed against the individual (1380b 21), as testified by the verse Od. ι 504 «say that it was 
Odysseus, sacker of cities»,191 in which Odysseus reveals his identity to Polyphemus, to fulfill 
his revenge and satisfy his anger. After the quotation Aristotle remarks: «as if he (sc. Odysseus) 
would not have considered himself avenged, unless he (sc. Polyphemus) learnt by whom and 
for what (he had been blinded)».192 

 
REFERENCE FORM AND STRUCTURE: 
Explicit anonymous isolated literal quotation, incomplete monostich. The comment 

following the quotation provides a testimonium. 
 
NOTES TO THE ARABIC VERSION:193 
The accusative Ὀδυσσῆα is mistranslated as an indirect object: «it was rightly said to 

Odysseus». Furthermore, the Arabic text adds the negative lasta – with the outcome: «You are 
not the conqueror of cities» – which Lyons proposes to correct into an emphatic anta.194 But 
since the Arabic lasta finds confirmation in the Latin version by Hermannus, which reads 
«non es tu», Lyons’ hypothesis remains open. Aristotle’s final comment is also misunderstood 
and rendered as follows: «in order that they might know whether he was aware that they were 
harming him or not». The translator takes ὡς with its final meaning – while here it is a 
comparative conjunction –, and apparently εἰ is misread as οὐ. The final section of the 
sentence, καὶ ὑφ᾽ὅτοθ καὶ ἀνθ᾽ὅτου, is omitted. 

 
  

 
191 Roberts 1924, ad loc. 
192 The translation is mine. See Gastladi 2014, 460. 
193 See Rh. Lyons 309. 
194 See also Lyons 2002, 207. 
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39. 
B 3, 1380b 28-30 

διὸ εὖ περὶ τοῦ Ἕκτορος ὁ ποιητής, παῦσαι βουλόµενος τὸν Ἀχιλλέα τῆς ὀργῆς 
τεθενεῶτος, 

 
κωφὴν γὰρ δὴ γαῖαν ἀεικίζει µενεαίνων. 
 
Rh. Lyons 92.2-5 

 يذلا كلذ ىلع سويلخٔا بضغ نكّسي نٔا دارٔا ثيح لاق هّنٕا روطقا نع رعاشلا ىكح ام نسحٔا امف

 .ادًبٔا اهيف تنٔا يتلا ءامكبلا ضرٔالا قناعم نٓالا كّنٕا كلاهلل لوقي ثيح كله

 
CONTEXT: 
Aristotle makes another remark concerning mildness by saying that one cannot be angry 

with the dead, since they cannot feel pain or sensations (1380b 24-27). This is the meaning of 
the verse quoted here (Il. Ω 54), in which Apollo condemns Achilles’ treatment of Hector’s 
corpse: «And therefore, in regard to Hector, the poet well says, wanting Achilles to restrain 
the anger against a dead man, “For it is senseless clay that he outrages in his wrath”».195 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, complete monostich, with a testimonium in the 

introductory lemma. 
 
NOTES TO THE ARABIC VERSION:196 
Lyons gives the following translation: «How well the poet related of Hector that he said 

where he wanted to calm the anger of Achilles with regard to that man who was dead, where 
he says to the dead man “you are embracing the dumb earth in which you shall remain 
forever”».197 The expression ḥayṯu yaqūlu li-l-hāliki, «where he said to the dead man» is an 
inaccurate addition of the translator. The verse as such is completely mistranslated. 
Margoliouth observed that µενεαίνων might have been read as a form of the verb µένω («to 
stay, to remain»), maybe as the participle µένων, followed by ἀεί, resulting in the Arabic 
abadan. For the latter, however, Lyons gives an alternative explanation, assuming that it could 
be a corruption or a misreading of ἀεικίζει (ἀει / κίζει). 

 
40. 

B 4, 1381b 16 

γίγνεται γὰρ οὕτω τὸ “κεραµεὺς κεραµεῖ” 
 
τὸ ΘΒDΕΓ] καὶ ΑC 
 

 
195 Freese 1926, 191 (modified). 
196 See Rh. Lyons 309. 
197 See also Lyons 2002, 207. 
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Rh. Lyons 94.21 

 .يّنارخافلاو يّنارخافلا نيب نوكي يذلاك

 
CONTEXT: 
Chapter B 4, as part of the review of the πάθη, is focused on love (φιλεῖν) and its opposite, 

hate (µισεῖν) (1380b 35-36). This passage is part of the enumeration of people toward whom 
one feels love and friendship. At 1381b 14-16 Aristotle notes that a man loves those who are 
similar to him («τοὺς ὁµοόυς») and that are engaged in his same pursuits («τοὺς ταὐτὰ 
ἐπιτηδεύοντας»),198 as long as they do not bother each other and do not compete for their 
livelihood. The competition that is created between those who are engaged in the same 
profession is illustrated by Hesiod in Op. 25 «Potter against potter», a quotation of proverbial 
value that is repeated in Rh. B 10, 1388a 16 = ref. 48 (pp. 131-132). 

 
REFERENCE FORM AND STRUCTURE: 
Hidden isolated literal quotation, incomplete monostich. The syntagma, governed by a 

neuter article, is the subject of the sentence. 
 
NOTES TO THE ARABIC VERSION:199 
The Arabic translation, «like that which occurs between the potter and the potter», grasps 

the meaning of the Greek, but their syntactic structures are slightly different. Γὰρ οὕτω is 
paraphrased with ka-llaḏī, which is usually employed for οἷον or ὥσπερ. The Arabic bayna…wa-
… for the Greek structure of accusative (κεραµεύς)-dative (κεραµεῖ) appears to be a free 
interpretation of the translator, who, however, as Lyons suggests, might have read καί instead 
of τό, as attested in part of the manuscript tradition. 

 
41. 

B 6, 1383b 18-19 

οἷον τὸ ἀποβαλεῖν ἀσπίδα ἢ φυγεῖν· ἀπὸ δειλίας γάρ. 
 
Rh. Lyons 102.8 

 افًوخو انًبج برهلاو سرتلا حرط لثم كلذو

 
CONTEXT: 
Chapter B 6 is part of the section dealing with the πάθη and focuses on shame (αἰσχύνεσθαι) 

and its opposite (ἀναισχυντεῖν). One is ashamed of all the actions that derive from vice (ὅσα 
ἀπὸ κακίας ἔργα ἐστίν, 1383b 18), such as the literary topos of throwing the shield or fleeing from 
the fight – which derives from cowardice (δειλία) –, an act condemned by various archaic 
poets, including Archilochus fr. 5 West, Alcaeus fr. Z 105 Loebel-Page (428), Anacreon fr. 36b 
Page (PMG 381).200 

 
198 Cope, Sandys 1877, II 52. 
199 See Rh. Lyons 311. 
200 Grimaldi 1980-1988, II 109; Gastaldi 2014, 468. 
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REFERENCE FORM AND STRUCTURE: 
Generic content and expressive reference to a topos of archaic lyric poetry. 
 
 
 
NOTES TO THE ARABIC VERSION:201 
The translation is correct. The adverb οἷον is covered by wa-ḏālika miṯl. The expression ἀπὸ 

δειλίας is linked to the previous proposition and rendered with two adverbial accusatives, the 
hendiadys ǧubnan wa-ḫawfan («for cowardice and fear»); γάρ is not translated. 

 
42. 

B 6, 1384a 34 

ὅθεν καὶ ἡ παροιµία τὸ ἐν ὀφθαλµοῖς εἶναι αἰδῶ· 
 
Rh. Lyons 104.17-18 

 نيعلا هارت اميف يزخلا امّنٕا لثملا لوقي انهاه نمو

 
CONTEXT: 
One feels shame when one acts in the presence of people considered wise, such as the 

elderly and the educated (1384a 31-33). For this reason, the eyes and sight are described as the 
channel through which shame passes, as the proverbial expression cited above testifies. This 
constitutes a literary topos and the same image can be found in various poets before Aristotle: 
E. Hipp. 246; Euripides F 457 Kannicht (from the Cresphontes); Ar. V. 446; Thgn. 85.202 

 
REFERENCE FORM AND STRUCTURE: 
Generic content and expressive reference to a literary topos defined as a παροιµία, proverb. 
 
NOTES TO THE ARABIC VERSION: 
The version is correct but bears minor alterations, namely: ἐν ὀφθαλµοῖς, dative plural 

indefinite noun governed by ἐν, is rendered as a singular definite noun al-ʿayn; the syntactic 
structure is expanded by the insertion of the verb raʾā (resulting in: «shame lies in what the 
eye sees»); the reference is introduced by an added verbum dicendi, yaqūlu («the proverb 
says»). 

 
43. 

B 6, 1384b 10 

οἷον χλευασταῖς καὶ κωµῳδοποιοῖς· 
 

  

 
201 See Rh. Lyons 316. 
202 Cope, Sandys 1877, II 80. 
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Rh. Lyons 105.7-8 

 

 نيئزهتسملا نيردزملا لعفك

 
 
 
 
CONTEXT: 
 Another category of people before whom one is ashamed are «those whose main 

occupation is with their neighbours’ failings»203 (1384b 9-10), like οἱ χλευασταί, satirists or 
mockers in general, and οἱ κωµῳδοποιοί, comic poets. 

 
REFERENCE FORM AND STRUCTURE: 
Generic expressive reference to the art of comedy and in particular to the practice of 

explicitly attacking individuals (ὀνοµαστὶ κωµῳδεῖν) in Ancient comedy.204 
 
NOTES TO THE ARABIC VERSION: 
The adverb οἷον is rendered with ka-. The introduction of the verb faʿala produces a 

syntactic expansion of the Greek original. The verb governs the following doublet of 
accusatives, al-muzdarīna al-mustahziʾīna, «the scorning mockers», that would correspond to 
χλευασταῖς καὶ κωµῳδοποιοῖς, but apparently translates only χλευασταῖς, while κωµῳδοποιοῖς is 
neither translated nor transliterated. 

 
44. 

B 6, 1384b 15-16 

διὸ εὖ ἔχει ἡ τοῦ Εὐριπίδου ἀπόκρισις πρὸς τοὺς Συρακοσίους 
 
Rh. Lyons 105.14-15 

 ةسوقاراس لهٔال هباوج يف سديفيرؤا لاق ام نسحٔا امف

 
CONTEXT: 
Euripides’ reply to the Syracusans is alluded to here to show that people are ashamed if 

someone they have recently befriended asks for a favour for the first time, since they are afraid 
of not being able to make a good impression and therefore ruin their good reputation. 
According to a scholium referred to this passage, Euripides was sent by Athens as ambassador 
to ask for peace and for an alliance with the Syracusans. When the Syracusans refused, he told 
them they should be ashamed of themselves, as the Athenians, by asking for an alliance, 
showed admiration for them. Since the episode of Euripides and the Syracusans is not attested 

 
203 Roberts 1924, ad loc. 
204 Gastaldi 2014, 470. 
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by any other source, some scholars look with scepticism at the explanation given by the 
scholiast.205 

 
REFERENCE FORM AND STRUCTURE: 
Mention of the poet Euripides, without any reference to his art or to his works. 
 
NOTES TO THE ARABIC VERSION: 
The translation is correct. 
 
45. 

B 6, 1385a 10-13 

ὅθεν καὶ Ἀντιφῶν ὁ ποιητής, µέλλων ἁποτυµπανίζεσθαι ὑπὸ Διονυσίου, εἶπεν, ἰδὼν 
τοὺς συναποθνῄσκειν µέλλοντας ἐγκαλυπτοµένους ὡς ᾔεσαν διὰ τῶν πυλῶν, “τί 
ἐγκαλύπτεσθε;” ἔφη· “ἦ µὴ αὔριόν τις ὑµᾶς ἴδῃ τούτων;” 

 
Rh. Lyons 106.24-107.4 

 اورضحٔا دق نيذلا ىلٕا رظنو ةبوقعلل سوسونايد يدي نيب رضحٔا نيح لاق ام رعاشلا نوفيطنٔا لاق انهاه نمو

 لّعل ايشخ مكهوجو اورتسا :ارًشبتسم احًرف مهل لاقف ةنيدملا باب نم نوجرخيو مههوجو نورتسي هعم توملل

 .مهنم نوزختف ادًغ مكيلا نورظني مويلا مكنوري نيذلا ءالؤه

 
CONTEXT: 
The anecdote on the tragic poet Antiphon exemplifies one of the conditions in which one 

feels ashamed. Aristotle restates that sight is the channel through which shame passes: one is 
ashamed if one is about to be seen and if one is in public before those who know his or her 
actions (1385a 8-9: ὁρᾶσθαι καὶ ἐν φανερῷ ἀναστρέφεσθαι τοῖς συνειδόσιν). When Antiphon, 
sentenced to death by Dionysius I of Syracuse, saw his fellow prisoners covering their faces as 
they passed through the gates (ἐγκαλυπτοµένους ὡς ᾔεσαν τῶν πυλῶν), he criticised them by 
saying: «Why do you cover your faces? Is it lest some of these spectators should see you to-
morrow?» (53 T 1 Snell). 206 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium. 
 
NOTES TO THE ARABIC VERSION:207 
The Arabic translation is not particularly problematic. The Greek εἶπεν is rendered three 

times in Arabic, through a triple repetition of the verbum dicendi, the last of which is 
accompanied by an adverbial hendiadys, fariḥan mustabširan, not very appropriate to the 
context («and therefore the poet Antiphon said what he said when…so he said to them 

 
205 Cope, Sandys 1877, II 83; Gastaldi 2014, 471. 
206 Roberts 1924, ad loc. 
207 See Rh. Lyons 319. 
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cheerfully and joyfully»). The question pronounced by Antiphon is mistranslated as an 
exhortation with an imperative. The text runs as follows: «Cover your faces for fear, lest those 
who see you to-day look at you to-morrow and feel shame before you». 

 
46. 

B 9, 1387a 32-34 

ὅθεν καὶ τοῦτ᾽ εἴρηται, 
 
Αἴαντος δ᾽ ἀλέεινε µάχην Τελαµωνιάδαο· 
Ζεὺς γὰρ οἱ νεµέσασχ᾽, ὅτ᾽ ἀµείνονι φωτὶ µάχοιτο· 
 
Rh. Lyons 115.2-4 

 براح اذٕا مّث ،يرتشملا نم هل ارًودقمٔ ارًما ناك هّنٕا نومالاط نب سأا داهج يف ليقِ ام ليقِ انهاه نمو

 .هنم لضفٔا وه الًجر

 
CONTEXT: 
Indignation (νεµεσᾶν) is the passion examined in chapter B 9. Among the things that trigger 

indignation is disrespect for the hierarchical principle, as when an individual of lower rank 
competes with one of higher rank in the same field. Hence only people of equal rank should 
confront each other (1378a 31-32). This statement is followed by two verses corresponding to 
Il. Λ 542-543 «Only from battle he shrank with Aias Telamon’s son; / Zeus had been angered 
with him, had he fought with a mightier one».208 V. 543 is not attested in the extant 
manuscripts of the Iliad, nor printed by modern editors of the Iliad, as it is transmitted only 
by indirect testimonies, i.e., in this passage of Aristotle, in Plu. De aud. poet. 24c, 3 and in Vit. 
Hom. II 1529. The distich refers to Cebriones, one of Priam’s sons, who decided not to clash 
with Ajax Telamonius in order not to incur Zeus’ wrath for fighting against a more powerful 
warrior.209 

 
REFERENCE FORM AND STRUCTURE: 
Explicit anonymous isolated literal quotation, complete distich. 
 
NOTES TO THE ARABIC VERSION:210 
The translation is inaccurate: «thus was said what was said about the battle of Ajax son of 

Telamon, that he was a man for whom the fate had been decided by Zeus, then when he fought 
against a man better than himself».211 The verb ἀλέεινε is missing and νεµέσασχε is 
misinterpreted (maqdūran may derive from a misreading of νεµέσασχε as a form of 
νοµοθετέω?). As already observed by Lyons, Ζεύς is assimilated to planet Jupiter and translated 
as al-muštarī. Similar adaptations can be found in Rh. Γ 4, 1407a 18 = ref. 109 (pp. 187-189), 

 
208 Roberts 1924, ad loc. 
209 Cope, Sandys 1877, II 118-119; Gastaldi 2014, 480. 
210 See Rh. Lyons 325. 
211 See also Lyons 2002, 208. 
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where Ἄρης becomes al-mirrīḫ, planet Mars, and EN H 7, 1149b 15 = ref. 32 (pp. 323-324), where 
Usṭāṯ translates the term Ἀφροδίτη with al-zuhara, planet Venus.212 

 
47. 

B 10, 1388a 7-8 

ὅθεν εἴρηται 
 
τὸ συγγενὲς γὰρ καὶ φθονεῖν ἐπίσταται. 
 

Rh. Lyons 117.9-10 

 دسحت نٔا نسحت دق ةعراضملا نّٕا ليقِ انهاه نمو

 
CONTEXT: 
Chapter B 10 focuses on envy, φθόνος. This passion is manifested especially towards those 

who are similar to us and are close to us in time, place, age and reputation (1388a 6-7), as 
displayed in the verse «Kinship knows how to envy also»213 attributed to Aeschylus, F 305 
Radt). 

 
REFERENCE FORM AND STRUCTURE: 
Explicit anonymous isolated literal quotation, complete monostich. 
 
NOTES TO THE ARABIC VERSION: 
The version, «thus it is said that resemblance is good at envying»,214 is not far from the 

Greek, but al-muḍāraʿa, «the resemblance», does not render precisely τὸ συγγενές. 
 
48. 

B 10, 1388a 16-17 

ἀνάγκη µάλιστα τούτοις φθονεῖν, διόπερ εἴρηται 
 
καὶ κεραµεὺς κεραµεῖ. 
 
Rh. Lyons 117.19-20 

 يّنارخافلل يّنارخافلا نم ادًاسّح مهل لاقيُ نٔا ىرحٔا ةلاحم ال ءالؤهف

 
CONTEXT: 
We feel envy towards those against whom we compete, i.e. a) those against whom we 

contend, b) rivals in love and c) those who aim at the same goals, such as the rivalry among 

 
212 This strategy is quite common, as already pointed out by Strohmaier 1968, 135 and Vagelpohl 2008, 161 and 

n. 201, and is already found in Greek Christian literature and in Byzantine commentaries on Homer (see 
Mavroudi 2020, 459).  

213 Freese 1926, 241. 
214 Lyons 2002, 208. 
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those who practice the same profession. The quotation stems from Hesiod Op. 25 «Potter 
against potter», already related in Rh. B 4, 1381b 16 = ref. 40 (pp. 125-126). 

 
REFERENCE FORM AND STRUCTURE: 
Explicit anonymous isolated literal quotation, incomplete monostich. 
 
NOTES TO THE ARABIC VERSION:215 
The translator interprets the structure of the sentence erroneously and assigns to µάλιστα 

a relative instead of an absolute meaning: «for these people have a better right to be called 
envious than the potter towards the potter».216 

 
49. 

B 16, 1391a 8-12 

ὅθεν καὶ τὸ Σιµωνίδου εἴρηται περὶ τῶν σοφῶν καὶ πλουσίων πρὸς τὴν γυναῖκα τὴν 
Ἱέρωνος ἑροµένην πότερον γενέσθαι κρεῖττον πλούσιον ἢ σοφόν· “πλούσιον” εἰπεῖν· τοὺς 
σοφοὺς γὰρ ἔφη ὁρᾶν ἐπὶ ταῖς τῶν πλουσίων θύραις διατρίβοντας 

 
Rh. Lyons 127.13-16 

 ؟امًيكح مٔا اًّينغ ءرملا نوكي نٕا ،لضفٔا نيرمٔالا ئّا هتلٔاس ثيح نوريٕا ةٔارمال لاق ام سدينوميس لاق اذهلو

 ،ءاينغٔالا تابتع ئطو دق ،امًيكح نوكي لب ،اهل لاقف

 

امًيكح 2 ] tempt. ميكحلا نإف اًّينغ  Lyons in app. 

 
CONTEXT: 
Chapters B 12-17 review the ἤθη, «characters», of classes of individuals defined according to 

age or social status. In chapter B 16 Aristotle focuses on the character of the rich, by exploring 
the advantages and disadvantages linked to their condition. One of the benefits of being rich 
is the possibility of enjoying the company of the wise, who often seek the protection of a 
wealthy patron. An example of this is the anecdote concerning the poet Simonides and the 
wife of the tyrant of Syracuse Hiero, who had hosted him at his court. When the woman asked 
Simonides whether it is better to be rich or wise, the poet answered: «Rich […] for I see the 
wise men spending their days at the rich men’s doors».217 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium on Simonides, in the form of anecdotic narrative of an episode of his life, 

without any reference to his poetry. 
 

  

 
215 See Rh. Lyons 327. 
216 See also Lyons 2002, 208. 
217 Roberts 1924, ad loc. (Eng.); see Gastaldi 2014, 485; 490-491. 
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NOTES TO THE ARABIC VERSION:218 
The Arabic translation is correct but has some omissions. The syntagma περὶ τῶν σοφῶν καὶ 

πλουσίων is not translated and the text reads: «therefore Simonides said what he told to the 
wife of Hiero where she asked him which of the two was better, the rich man or the wise man». 
Even more problematic is the omission of πλούσιον, which produces the following text: «he 
replied to her: he should be a wise man, who has trodden the thresholds of the rich». In app. 
Lyons proposes to correct the second occurrence of ḥakīman into ġanīyan fa-inna al-ḥakīm, 
to restore the meaning of the Greek text. If we accept Lyon’s conjecture, the transmitted 
ḥakīman would be a later corruption of an original correct translation. 

 
50. 

B 19, 1392b 6-9 

ὅθεν καὶ Ἀγάθωνι εἴρηται 
 
καὶ µὴν τὰ µέν γε τῆς τέχνης πράσσειν, τὰ δὲ 
ἡµῖν ἀνάγκῃ καὶ τύχῃ προσγίγνεται. 
 
τῆς τέχνης πράσσειν] Richards τῇ τέχνῃ πράσσει EQ τῇ τύχῃ πράσσειν BCDYZΓ 

τῇ τύχηι πράσσει A χρὴ τέχνῃ πράσσειν Porson 
 
Rh. Lyons 131.16-18 

 .ةعانصلابو ارًارطضا هبلتجن ام اهنمو دّجلابو اضًرع هلعفن ام اهنم ،نالام تاريخ نالف لاق ام اذهلو

 
CONTEXT: 
In this chapter the examination of commonplaces is resumed, starting from the topos of 

the possible and its contrary, the impossible, which is analysed in its various meanings. At 
1392b 5 Aristotle explains that if it is possible to do something without technique and 
preparation (ἄνευ τέχνης καὶ παρασκευῆς) then its opposite –  doing that thing with technique 
and accuracy (διὰ τέχνης καὶ ἐπιµελείας) – is all the more valid. This is followed by a quotation 
from a lost tragedy by Agathon that reads: «To some things we by art must needs attain, / 
Others by destiny or luck we gain» (39 F 8 Snell). 219 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal (but altered) quotation, complete distich. The introductory 

lemma bears the name of the author in the dative case and the verbum dicendi. 
 
NOTES TO THE ARABIC VERSION:220 
The misinterpretation of the proper noun Ἀγάθων as a form of the adjective ἀγαθός triggers 

a chain of errors in the rendering of the introductory lemma: «for this reason so-and-so said 
that good things consist of two types of wealth». The generic subject fulān is an addition of 

 
218 See Rh. Lyons 333-334. 
219 Roberts 1924, ad loc. (Eng.); see Gastaldi 2014, 497. 
220 See Rh. Lyons 336. 
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the Arabic. The word ḫayrāt («good things») probably comes from a misreading of Ἀγάθωνι as 
a genitive plural noun ἀγαθῶν,221 while mālāni («two types of wealth») would have originated, 
according to Lyons, from a dittography of Ἀγάθων/ἀγαθός interpreted again as a genitive plural 
ἀγαθῶν or as a dual ἀγαθοῖν. The Arabic translation of the quotation, «some things that we do 
by chance and good luck and others that we get by necessity and art»,222 shows two interesting 
aspects from a philological point of view. The hendiadys ʿaraḍan wa-bi-l-ǧaddi translates the 
Greek τῇ τύχῃ (instead of τῆς τέχνης), which is attested by most MSS of the Rh., while the 
hendiadys iḍṭirāran wa-l-ṣināʿati corresponds to the Greek ἀνάγκῃ καὶ τέχνῃ instead of ἀνάγκῃ 
καὶ τύχῃ, which however is not attested as a variant reading by any witness of the Greek 
tradition. 

 
51. 

B 20, 1393b 8-22 

λόγος δέ, οἷος ὁ Στησιχόρου περὶ Φαλάριδος καὶ <ὁ> Αἰσώπου ὑπὲρ τοῦ δηµαγωγοῦ. 
Στησίχορος µὲν γὰρ ἑλοµένων στρατηγὸν αὐτοκράτορα τῶν Ἱµεραίων Φάλαριν καὶ 
µελλόντων φυλακὴν διδόναι τοῦ σώµατος, τἆλλα διαλεχθεὶς εἶπεν αὐτοῖς λόγον ὡς 
ἵππος κατεῖχε λειµῶνα µόνος, ἐλθόντος δ᾽ ἐλάφου καὶ διαφθείροντος τὴν νοµὴν 
βουλόµενος τιµωρήσασθαι τὸν ἔλαφον ἡρώτα τινὰ ἄνθρωπον εἰ δύναιτ᾽ ἂν µετ᾽ αὐτοῦ 
τιµωρήσασθαι τὸν ἔλαφον, ὁ δ᾽ ἔφησεν, ἑὰν λάβῃ χαλινὸν καὶ αὐτὸς ἀναβῇ ἐπ᾽ αὐτὸν 
ἔχων ἀκόντια· συνοµολογήσας δὲ καὶ ἀναβάντος ἀντὶ τοῦ τιµωρήσασθαι αὐτὸς 
ἐδούλευσε τῷ ἀνθρώπῳ. “οὕτω δὲ καὶ ὑµεῖς”, ἔφη, “ὁρᾶτε µὴ βουλόµενοι τοὺς πολεµίους 
τιµωρήσασθαι τὸ αὐτὸ πάθητε τῷ ἵππῳ· τὸν µὲν γὰρ χαλινὸν ἔχετε ἤδη, ἑλόµενοι 
στρατηγὸν αὐτοκράτορα· ἑὰν δὲ φυλακὴν δῶτε καὶ ἀναβῆναι ἐάσητε, δουλεύσετε ἤδη 
Φαλάριδι”. 

 
Rh. Lyons 135.1-14 

 دعب هّنإف ،ةظفحلاو سرحلا سيرالفل اوميقي نٔا اودارٔا ثيح هموقل سروخيسيطسٔا لاق ام لثمف مالكلا امّٔاو

 دساف لّئا لخدف ،هدحو هب درّفتو ىعرم ىلع ىلوتسا دق ناك سرفب الًثم مهل برض رخٔا ءايشٔا نع رسّف ام

 :ناسنإلا هل لاقف ،هتنوعمب هنم ماقتنالا ىلع ردقي له ناسنإلا لٔاس لّئالا نم ماقتنالا سرفلا دارٔا امّلف ،ىعرملل

 راصو لجرلا هبكر ،كلذب سرفلا نعذٔا امّلف .بيضق يدي يفو كرهظ ىلع ينتلمحو ماجللا تلبق تنٔا نٕا معن

 متنٔاو نونوكت ال اضًئا متنٔا اورظنا اذكهف :لاق .هكلم يف راصو لجرلل عضخ نٔا ىلٕا لّئالا نم ماقتنالا ناكم

 انًاطلس متلبق ثيح ماجللا متمقتلا دق مكنإف ،سرفلا هيلٕا راص ام ىلٕا نوريصت مكئادعٔا نم ماقتنالا نوديرت

 .سيرالفل متنعذٔا دقف لوخدلاو هومتيّلخو سرحلا هل متمقٔا نإف ،هسفنب كسمملا وهو ،روطارقطؤا

 
  

 
221 Such confusion is not uncommon. For instance, in Abū Bišr Mattā’s Arabic version of Po. 18, 1456a 24 we 

read fī l-ḫayr in correspondence to Ἀγάθων. Since Abū Bišr Mattā relied on a Syriac Vorlage, it is arguable that the 
error should be attributed to the Syriac translator. However, a few lines further on (1456a 30) the proper noun in 
the genitive Ἀγάθωνος occurs again and is rendered as Aġāṯun al-šāʿir. See Tkatsch 1928-1932, I 260.16, 20. 

222 See also Lyons 2002, 202. 
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CONTEXT: 
In this context λόγος is unanimously interpreted as fable – whose highest representatives 

are, according to Aristotle, Aesop’s fables and the Lybian tales (1393a 30-31) –, which in the Rh. 
is classified as a kind of example, one of the proofs common to all oratory genres.  At the 
beginning of chapter B 20 example (παράδειγµα) is divided into two kinds, historical and 
invented, the latter including comparisons (παραβολαί) and fables (λόγοι). The first example 
of a fable quoted by Aristotle is an anecdote reported by Stesichorus (fr. 104a Page [PMG 281]). 
The reference runs as follows: «A fable is for instance that of Stesichorus concerning Phalaris, 
or that of Aesop on behalf of the demagogue. For Stesichorus, when the people of Himera had 
chosen Phalaris as supreme commander and were on the point of giving him a bodyguard, 
after having explained other arguments he related a fable to them: “A horse was in sole 
occupation of a meadow. A stag having come and done much damage to the pasture, the 
horse, wishing to avenge himself on the stag, asked a man whether he could help him to 

punish the stag. The man consented, on condition that the horse submitted to the bit and 
allowed him to mount him javelins in hand. The horse agreed to the terms and the man 
mounted him, but instead of obtaining vengeance on the stag, the horse from that time 
became the man’s slave. So then,” said he, “do you take care lest, in your desire to avenge 
yourselves on the enemy, you be treated like the horse. You already have the bit, since you 
have chosen a supreme commander; if you give him a bodyguard and allow him to mount you, 
you will at once be the slaves of Phalaris”».223 

 
REFERENCE FORM AND STRUCTURE: 
Since this is not a quotation of verses, the reference is intended as a testimonium on 

Stesichorus. 
 
NOTES TO THE ARABIC VERSION:224 
The Arabic version adheres to the Greek except for the first part. Due to the omission of 

καὶ <ὁ> Αἰσώπου…τῶν Ἱµεραίων Φάλαριν καὶ – probably resulting from a saut du même au même 
– the translator is forced to find a meaning in what he was reading, so to explain the plural 
µελλόντων right after the singular ὁ Στησιχόρου περὶ Φαλάριδος he adds li-qawmihī (referred to 
Stesichorus) and takes περὶ Φαλάριδος as the indirect object of διδόναι. The Arabic reads: «the 
speech is like what Stesichorus said to his people since they wanted to assign to Phalaris a 
bodyguard and guards, after having explained other arguments, he related a fable to them: “A 
horse was occupying a pasture completely alone. Then a stag entered and did much damage 
to the pasture. As the horse wanted to take revenge on the stag, he asked the man if he could 
take revenge on him with his help. The man answered him: yes, if you accept the bit and carry 
me on your back with a stick in my hand. When the horse granted this, the man mounted him 
and instead of taking revenge on the stag he ended up being submitted to the man and became 
part of his property. He said: be careful that you do not become so too, that you want to take 
revenge on your enemies and end up like the horse. For you have already got the bit, since you 
have accepted a commander awṭuqrāṭūr, that is one who controls himself, if you assign him 

 
223 Freese 1926, 275, 277 (modified). See Rapp 2002, II 913. 
224 See Rh. Lyons 338-339. 
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the guard and also allow him to enter, then you will submit to Phalaris». Some linguistic 
features are noteworthy, namely: the hendiadys al-ḥaras wa-l-ḥafaẓa for φυλακὴν…τοῦ 
σώµατος; the renderings of the word λόγος, that in its first occurrence is covered by the generic 
kalām, while some lines below it is more properly translated with maṯal («example», «fable»), 
as the context suggests; the emphatic expression wa-tafarrada bi-hī waḥda-hū corresponding 
to the adjective µόνος; the same Arabic word marʿā «pasture» for the two synonyms λειµών 
«meadow» and νοµή «pasture»; ἑλόµενοι is covered by qabiltum, which is a more appropriate 
translation for δεχόµενοι than for the former; the term αὐτοκράτωρ (in its second occurrence, 
since the first is missing due to the saut du même au même) is transliterated and accompanied 
by the gloss «that is one who controls himself». Moreover, one may observe that the man’s 
answer (ἑὰν λάβῃ χαλινὸν καὶ αὐτὸς ἀναβῇ ἐπ᾽ αὐτὸν ἔχων ἀκόντια) is translated as a direct 
speech instead of an indirect one as in Greek. Finally, the infinitive ἀναβῆναι is inaccurately 
translated with the maṣdar duḫūl meaning «to enter» and in fact some lines above the same 
Arabic root translates the Greek ἔρχοµαι (ἐλθόντος). Moreover in this same passage for other 
forms of the same verb the translator uses other synonyms, αὐτὸς ἀναβῇ ἐπ᾽ αὐτὸν as 
«ḥamaltanī ʿalā ẓahrika» (the subject and the indirect object of the Greek are reversed in 
Arabic) and ἀναβάντος as rakibahū. 

 
52., 53., 54., 55., 56. 

B 21, 1394a 28-b 6 

οἷον 
 
χρὴ δ᾽ οὔ ποθ᾽ ὅστις ἀρτίφρων πέφυκ᾽ ἀνήρ 
παῖδας περισσῶς ἐκδιδάσκεσθαι σοφούς. 
 
τοῦτο µὲν οὖν γνώµη· προστεθείσης δὲ τῆς αἰτίας καὶ τοῦ διὰ τί ἐνθύµηµά ἐστιν τὸ 

ἅπαν, οἷον 
 
χωρὶς γὰρ ἄλλης ἧς ἔχουσιν ἀργίας, 
φθόνον παρ᾽ ἀστῶν ἀλφάνουσι δυσµενῆ, 
 
καὶ τὸ 
 
οὐκ ἔστιν ὅστις πάντ᾽ ἀνὴρ εὐδαιµονεῖ, 
 
καὶ τὸ 
 
οὐκ ἔστιν ἀνδρῶν ὅστις ἔστ᾽ἐλεύθερος 
 
γνώµη, πρὸς δὲ τῷ ἐχοµένῳ ἐνθύµηµα,  
 
ἢ χρηµάτων γὰρ δοῦλός ἐστιν ἢ τύχης. 
 
Rh. Lyons 137.8-17 
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 ينعٔا ،امًّلعم ناك لجر نٓالا هٓار ؤا هب مّه ام ةّتبلا نوكي نٔا ىّقرت اذٕا *يغبني* سيل هّنٕا لئاقلا لوقك كلذو

 ناك ،اذه بجو مَِل نٕاو ةّلعلا هيلٕا فيضا اذٕا ،ىٔار نٓالا اذه ،ةلاطب ؤا لضف ءامكح ناملغلا ةنونيك نّٔا

 †اذه...هيف† دسحي امّم ،داسّحلل امًّلكتم اضًئا ةلاطبلا ريغ يف نّٕا لئاقلا لوقك كلذو ،ارًيكفت كلذ عيمج

 لوق ينعٔا ،ارًيكفت نوكي فاضي رخٓا ءيش عم اذه نّإف ،ريخ †...ـلا† عيمج يف سيل لئاقلا لوق كلذ نمو

  .دّجلا †...† لاملا لعف نم كلذ نّٕا

 

1 * يغبني *] * بجاوب * coni. Badawī 

 
CONTEXT: 
Chapter B 21, as stated in the opening line (1394a 19), focuses on the γνωµολογία, «the art of 

maxim-making».225 Maxims – defined at 1394a 21-25 as statements of universal scope 
concerning human action – play a key role in the construction of enthymemes. For, if one 
renounces to the syllogistic form of enthymemes and takes premises and conclusion 
separately, they become maxims (1394a 25-28), as illustrated by a series of Euripidean 
quotations with gnomic content. The first example is derived from the first episode of the 
Medea, vv. 294-295 «Never should any man whose wits are sound / Have his sons taught more 
wisdom than their fellows»,226 expressing a universal ethical principle. If, as Aristotle remarks, 
we attach to these verses a statement explaining the reason of their content – that in this case 
is offered by vv. 296-297 of the same tragedy, that are quoted below («It makes them idle; and 
therewith they earn / Ill-will and jealousy throughout the city»)227 –, we compose an 
enthymeme. Two more examples follow. The first is a verse from the prologue of the lost 
Stheneboea («There is no man in all things prosperous»;228 F 661 Kannicht, v. 1), which is a 
simple maxim, since the reason of what it expresses is not given. The commentators point out 
that its reason comes from the agon between Aeschylus and Euripides in Aristophanes’ Frogs. 
In fact, Aristophanes makes Euripides utter this verse in Frogs v. 1217, and vv. 1218-1219 provide 
the following explanation «he may have been noble born yet lacking livelihood, he may have 
been lowborn and–».229 V. 1219, left intentionally suspended, is completed by Aeschylus, who 
interrupts Euripides by saying «Lost his oil bottle».230 According to a scholiast, Euripides’ 
actual conclusion of the line would be: «Though he ploughs a rich field».231 The last example 
corresponds to v. 864 from the third episode of the Hecuba, «There is no man among us all 

 
225 Cope, Sandys 1877, II 204. 
226 Roberts 1924, ad loc. 
227 Roberts 1924, ad loc. 
228 Roberts 1924, ad loc. 
229 Henderson 2002, 191. 
230 Henderson 2002, 191. 
231 Dover 1993, 341. 
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who is free».232 If we add v. 865 «For all are slaves of money or of chance»,233 which gives the 
reason, also this maxim is transformed into an enthymeme.234 

 
REFERENCE FORM AND STRUCTURE: 
Literal anonymous serial quotations, two complete distichs from Euripides’ Medea, a 

complete monostich from Euripides’ Stheneboia, a complete distich (but the two verses are 
separated by Aristotle’s note) from Euripides’ Hecuba. Each of the two couplets from the 
Medea is introduced by the adverb οἷον. The expression καὶ τό is used to introduce the second 
example and is repeated to introduce the third. Although there are no verba dicendi or other 
elements that clearly point out that these are poetry references, the microcontext makes it 
explicit that these lines are quoted from other sources. 

 
NOTES TO THE ARABIC VERSION:235 
The lacunae and corruptions of the MS make it difficult to read this passage. The adverb 

οἷον, in both occurrences, is translated and expanded wa-ḏālika ka-qawli l-qāʾili inna, and a 
similar expression wa-min ḏālika qawli l-qāʾili is used to introduce the second example (οὐκ 
ἔστιν ὅστις πάντ᾽ ἀνὴρ εὐδαιµονεῖ), where in Greek there is a simple καὶ τό. The last example is 
introduced by aʿnī qawlu inna. Following Lyons’ reconstruction, the first couplet reads: «it is 
not necessary, when one advances, that what a man who was a teacher concerns himself with 
or thinks now exists at all, I mean, that the youths should be extraordinarily wise or heroic».236 
One may observe that the translation of οὔ ποτε «never» with laysa…al-battata is inaccurate; 
ἀρτίφρων is mistranslated as a combination of ἄρτι «now» and a form of the verb φρονέω 
(φρονῶν / φρονεῖ ?) «to think»; muʿalliman derives from a misinterpretation of the verb 
ἐκδιδάσκεσθαι. Faḍl might correspond to the adverb περισσῶς, while the hendiadys ḥukamāʾ 
[…] aw biṭāla stands for σοφούς. However, biṭāla also means «idleness», and it is used with this 
meaning some lines below at 1394a 32 to render ἀργία. By taking biṭāla as «idleness», we would 
have: «I mean, the fact that youths are wise is excess and idleness». In this alternative 
interpretation, ḥukamāʾ stands for σοφούς while the adverb περισσῶς is covered by the 
hendiadys faḍl aw biṭāla. At 1394b 30 the translator apparently read οὖν as νῦν (=al-ʾāna). The 
translation of the second couplet is very damaged and can be only partially reconstructed: «it 
is not a matter of idleness also to talk to the envious, about what he envies †…†».237 The two 

monostichs quoted below are also not readable in the Arabic translation. One can discern 
ḫayr corresponding to the Greek εὐ- (of εὐδαιµονεῖ), as confirmed by the Latin version of 
Hermannus Alemannus bearing boni. However, Lyons rightly points out, ḫayr may be 
corrected into ḥurr and would then translate the Greek ἐλεύθερος. The version of the last verse 
is also damaged but evidently the term δοῦλος is rendered with the root f-ʿ-l probably because 

 
232 Roberts 1924, ad loc. 
233 Roberts 1924, ad loc. 
234 See Gastaldi 2014, 503-504. 
235 See Rh. Lyons 340. 
236 See also Lyons 2002, 209. Here the scholar argues that ىقرت  may be read as ىّفوت , but, in any case, the Arabic 

does not cover the sense of the Greek. 
237 See Lyons 2002, 209. 
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the Syriac Vorlage bore a form of the root ʿ-b-d, which expresses both the meaning of «to do» 
and «to be a slave». 

 
57., 58., 59., 60., 61. 

B 21, 1394b 11-26 

1 
 
 
 
 
 
 
 
5 
 
 
 
 
 
 
 
 

10 

τούτων δ᾽ ἀνάγκη τὰς µὲν διὰ τὸ προεγνῶσθαι µηδὲν δεῖσθαι ἐπιλόγου, οἷον 
 
ἀνδρὶ δ᾽ ὑγιαίνειν ἄριστόν ἐστιν, ὥς γ᾽ ἡµῖν δοκεῖ 
 

(φαίνεσται µὲν γὰρ τοῖς πολλοῖς οὕτω), τὰς δ᾽ἅµα λεγοµένας δήλας εἶναι ἐπιβλέψασιν, οἷον 
 
οὐδεὶς ἐραστὴς ὅστις οὐκ ἀεὶ φιλεῖ. 
 

τῶν δὲ µετ᾽ ἐπιλόγου αἱ µὲν ἐνθυµήµατος µέρος εἰσίν, ὥσπερ 
 
χρὴ δ᾽ οὔ ποθ᾽ ὅστις ἀρτίφρων, 
 

αἰ δ᾽ ἐνθυµηµατικαὶ µέν, οὐκ ἐνθυµήµατος δὲ µέρος· αἵπερ καὶ µάλιστ᾽ εὐδοκιµοῦσιν. εἰσὶν δ᾽ 
αὗται ἐν ὅσαις ἐµφαίνεται τοῦ λεγοµένου τὸ αἴτιον, οἷον ἐν τῷ 

 
ἀθάνατον ὀργὴν µὴ φύλασσε θνητὸς ὤν· 
 

τὸ µὲν γὰρ φὰναι “µὴ δεῖν φυλάττειν” γνώµη, τὸ δὲ προσκείµενον “θνητὸν ὄντα” τὸ διὰ τί. 
ὁµοίως δὲ καὶ 

 
θνατὰ χρὴ τὸν θνατόν, οὐκ ἀθάνατα τὸν θνατὸν φρονεῖν. 
 

7 ἀρτίφρων AΓ + πέφυκ᾽ ἀνήρ ΘΠ             10 µὴ…γνώµη] δεῖν (+ ἀεὶ ΘΠ) φυλάττειν 
τὴν ὀργήν ΘΠΓ 

 
Rh. Lyons 138.4-20 

 لوقك كلذو ،ءيشب مالكلا ميدقت ىلٕا جاتحي ال اذكه هّنإف ،ةفرعملا ميدقتل †...† هنم ةلاحم ال وحنلا اذهو

 ام هنمو ،سانلا نم ريثك دنع اذكه اذه نّظي دقف .ندبلا حيحص نوكي نٔا نّظٔا اميف لجرلل ءايشٔالا ريخ نّٕا لئاقلا

 ،امًئاد بّحي ال نم اًّبحم سيل كلوقك ،نورصبي نيذلل هتعاس نم رهاظ وهف ،لاقيُ نيح هّنٕا لبق نم كلذك نوكي

 هب مّهي ام ةّتبلا نوكي نٔا بجاوب سيل هّنٕا لئاقلا لوقك ،تاريكفتلل ءازجٔا نّهنمف مالك ميدقت عم نّكي يتالا امّٔاو

 يهتنت يتلا ينعٔا ،ةدايزب حجنت يتلا هذهو ،تاريكفتلل ءازجٔا سيلو تاريكفت نّهنمو .اذك ناك لجر نٓالا هاري ؤا

 هسفن وه ناك اذٕا تيم ال بضغلا تّبثي نٔا هل يغبني ال رمٔالا اذه يف هّنٕا لئاقلا لوقك كلذو ،لئاقلا لوق ةّلع اهيف

 ،ةّلعلا نع ئّا ،مَِل نع رابخإف اتًيم وه ناك اذٕا كلوق امّٔاو ىٔار وه ادًبٔا بضغلا تّبثي نٔا يغبني ال هّنٕا كلوقف ،اتًيم

 .تيم ال تيملا مهّوتيُ اليكل تاّيتوملاب فصويُ نٔا تيملل بجي يذلا نّٕا لئاقلا لوق كلذكو

1 
 
 
 
 

 
5 
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1 †...† ناك ام [   tempt. Lyons in app.              4 هاري ؤا هب مّهي ] tempt. Lyons in app. مه 

هار ؤا هب  coni. Badawī (cf. Rh. B 21, 1394a 29 = ref. 52, pp. 136-139)                 5 تاريكفت ] 

تايريكفت  tempt. Lyons in. app. 

 
CONTEXT: 
According to Aristotle there are four kinds of maxims, which must be preliminarily divided 

into two categories. On the one hand, there are maxims that can be used without ἐπίλογος 
because they do not express anything paradoxical (παράδοξόν τι) or questionable 
(ἀµφισβητούµενον), and, on the other, there are maxims that require an ἐπίλογος, i.e., a 
conclusion that expresses the reason of what is stated in the maxim, thus building a syllogistic 
reasoning.  To show these two types of maxims and their internal divisions the philosopher 
uses a series of examples, that are reported here all together since they are part of the same 
argument, and the close link between theoretical explanation and poetic example makes it 
necessary to quote the passage in full. Among the maxims that do not need ἐπίλογος there are 
a) maxims that are already known (διὰ τὸ προεγνῶσθαι), such as the line «Chiefest of blessings 
is health for a man, as it seemeth to me»,238 quoted by several Greek authors (for instance Plato 
in Grg. 451e) and ascribed to Epicharmus or to Simonides (Epicharmus fr. 250 Kassel-Austin; 
cf. Simonides 146 Page [PMG 651]). No conclusion is required either in b) the maxims that are 
self-evident, as in the case of v. 1051 uttered by Hecuba in the third episode of Euripides’ The 
Trojan Women (where the verse reads οὐκ ἔστ᾽ instead of οὐδείς), «No love is true save that 
which loves forever».239 Then Aristotle goes on to examine the maxims accompanied by an 
ἐπίλογος, which either c) are part of an enthymeme or d) are themselves ἐνθυµηµατικαί, «have 
the character of enthymemes», as they express the reason of what is said. The latter are 
defined by Aristotle as the most effective. An example of type c) is v. 294 from Euripides’ 
Medea, quoted here with the omission of the final two words and reported in full at Rh. B 21, 
1394a 29-33 together with vv. 295-297 (= refs. 52, 53, pp. 136-139). For type d) two examples are 
given. The first is a verse whose source is unknown (Adesp. F 79 Snell) and that is briefly 
analysed by Aristotle: «“O mortal man, nurse not immortal wrath”. To say ‘it is not right to 
nurse immortal wrath’ is a maxim; the added words ‘O mortal man’ give the reason».240 The 
last quotation, «Mortal creatures ought to cherish mortal, not immortal thoughts»,241 is 
attributed to Epicharmus (fr. 251 Kassel-Austin).242 

 
REFERENCE FORM AND STRUCTURE: 
Literal anonymous serial (interspersed with brief notes) quotations, monostichs. All of 

them are complete except for χρὴ δ᾽ οὔ ποθ᾽ ὅστις ἀρτίφρων (v. 294 from Euripides’ Medea), in 
which the suspension effect is sought to recall what is written a few lines above (cf. ref. 52). As 

 
238 Roberts 1924, ad loc. 
239 Roberts 1924, ad loc. 
240 Roberts 1924, ad loc. 
241 Roberts 1924, ad loc. 
242 Cope, Sandys 1877, II 207-210; Gastaldi 2014, 504-505. 
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in the previous references (refs. 52, 53, 54, 55, 56), there is no element that explicitly introduces 
the quotations as such, but the context makes it clear that they are cited as examples with 
gnomic value. In fact, once again the translator adds a verbum dicendi before each reference. 

 
NOTES TO THE ARABIC VERSION:243 
The passage, taken as a whole, is translated correctly and there are no noticeable 

phenomena of misinterpretation. 
The rendering of the introductory phrase τούτων δ᾽ ἀνάγκη...δεῖσθαι ἐπιλόγου is very close 

to the Greek even though it cannot be read in full because it is partially damaged – Lyons 
proposes in the apparatus to supplement mā kāna. It may be noted, however, that the plurals 
τούτων and τὰς µέν are rendered as singular. 

As for the elements introducing the quotations (οἷον - οἷον - ὥσπερ - οἷον ἐν τῷ - ὁµοίως δὲ 
καί) in all five instances the translator adds a verbum dicendi: οἷον = wa-ḏālika ka-qawli l-qāʾili 
inna; οἷον = ka-qawlika (referred to a generic “you”); ὥσπερ = ka-qawli l-qāʾili inna; οἷον ἐν τῷ = 
wa-ḏālika ka-qawli l-qāʾili innahū fī hādā l-amri (but ἐν τῷ is taken as part of the quotation that 
follows); ὁµοίως δὲ καί = wa-ka-ḏālika qawlu l-qāʾili inna. 

In the translation of the first quotation, ὥς γ᾽ ἡµῖν δοκεῖ is anticipated and the plurale 
maiestatis is rendered with the singular aẓunnu, as indeed is common in modern translations 
of Greek (cf. Roberts’ translation reported above). 

In the translation of τὰς δ᾽ἅµα λεγοµένας δήλας εἶναι ἐπιβλέψασιν the participle 
τὰς…λεγοµένας is paraphrased as «what is so earlier than when it is pronounced», while ἅµα 
is postponed «it is immediately clear to those who consider [it]». 

The second quotation is also translated correctly, while the third (χρὴ δ᾽ οὔ ποθ᾽ ὅστις 
ἀρτίφρων) is partly paraphrased and partly expanded by the addition of the two final words of 
the verse, πέφυκ᾽ ἀνήρ, which Aristotle omitted, but which are transmitted by some MSS (ΘΠ) 
of the Greek tradition of the Rh. The Arabic reads: «it is not necessary that what a man who 
was like this concerns himself with or sees now should exist at all».244 As in the rendering of 
the previous occurrence of this quotation (= ref. 52, pp. 136-139) ἀρτίφρων is divided in ἀρτί (= 
al-ʾāna, «now») and -φρων read as a form of the verb φρονέω, and thus translated with the 
hendiadys made of the verbs hamma (bi-) and raʾā. 

As observed by Lyons, αἰ δ᾽ ἐνθυµηµατικαὶ is translated in Arabic as if it were τὰ δ᾽ 
ἐνθυµηµατά, but the scholar does not rule out the possibility that tafkīrāt might be corrected 
into tafkīriyyāt, with the addition of the nisba suffix for the Greek -ικος (as indicated in the 
apparatus). 

In correspondence to ἐµφαίνεται the Arabic bears tantahī «is completed», which does not 
cover the meaning of the Greek verb. Since the Latin version of Hermannus Alemannus has 
declarata, it seems to be a corruption of tatabahhā, as suggested by Salim and Badawī (or 
maybe tatabayyanu –my hypothesis), rather than a mistranslation of ἐµφαίνεται as if it were 
περαίνεται. 

 
243 See Rh. Lyons 340-341. 
244 Translation in Rh. Lyons 340. In Lyons 2002, 2009 the scholar changes his translation: «it is not right that 

what a man is concerned about or sees now should be like that». 
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As for the fourth quotation, the Arabic is not far from the Vorlage. It has already been 
mentioned that ἐν τῷ of the introductory phrase is translated as part of the quotation. The 
imperative 2nd sg. φύλασσε is translated as a 3rd sg. preceded by yanbaġī (la-hū) an, which 
semantically replaces the imperative, while the rest of the quotation is referred to a 3rd sg. 

As Lyons notes, both τὸ µὲν γὰρ φὰναι and τὸ δὲ προσκείµενον are paraphrased with qawluka, 
that addresses a generic “you”. 

Even at 1394b 23 the Arabic version evidently follows the MSS ΘΠ of the Greek textual 
tradition, which bear δεῖν ἀεὶ φυλάττειν τὴν ὀργήν instead of δεῖν φυλάττειν. 

Finally in the last quotation the translator adds the verb yūṣafa and gives an interpretation 
that is not completely identical to the original meaning: «what is necessary for the mortal is 
that he should be characterised by mortal attributes, lest what is mortal be thought for as 
immortal». 

 
FURTHER COMMENTS ON THE ARABIC TRADITION: 
The monostich ἀθάνατον ὀργὴν µὴ φύλασσε θνητὸς ὤν (Adesp. F 79 Snell) is also transmitted 

as part of the gnomologium entitled Menandri Sententiae (fr. 5 Pernigotti), that has been 
translated into Arabic in at least one of its recensions. A peculiarity of the Arabic tradition is 
that, in almost all the sources preserving its Arabic version of this compilation, it is ascribed 
to Homer,245 and indeed this verse is listed among Homer’s wise sayings in the Kitāb al-milal 
wa-l-niḥal (Book of Religions and Sects) by al-Šahrastānī (d. 548/1153), one of the main 
testimonies of the Arabic version of the Menandri Sententiae. But the Arabic translation of the 
verse in the Kitāb al-milal differs from the wording of the version of the Rh.: 

 

 تمت ال نم ةوادع رقحت الف اتًّيم تنك نٕا

If you are mortal, do not disdain the hostility of the immortals.246 
 

To explain the different meaning that the monostich assumes in Arabic, Nauck, as reported 
by Ullmann, suggested that the translator of the Menandri Sententiae might have had ἀθανάτου 
ἔχθραν µὴ φαύλιζε θνητὸς ὤν in his Greek copy.247 

 
62. 

B 21, 1394b 30-32 

οἷον εἴ τις εἴποι 
“ἐγὼ µὲν οὖν, ἐπειδὴ οὔτε φθονεῖσθαι δεῖ οὔτ᾽ ἀργὸν εἶναι, οὔ φηµι χρῆναι 

παιδεύεσθαι” 
 

  

 
245 See next chapter. 
246 Arabic text and German translation in Ullmann 1961, 17 (= n. I 5 Ullmann). 
247 Ullmann 1961, 17 n. 5. Ullmann compares this line with n. II 10 (Ullmann 1961, 64), part of another Arabic 

version of a recension of the Menandri sententiae preserved in the MS Paris, BnF, ar. 147, where the collection is 
ascribed to Gregory of Nazianz instead of Homer. 
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Rh. Lyons 139.2-4 

 بدّٔاتٔا نٔا يل يغبني ال هّنٔا معزٔا الطاب ىعدُٔا ؤا دسحُٔا اليكل يّنإف انٔا امّٔا لئاقلا لوقي امك كلذو

 
CONTEXT: 
After distinguishing the various types of maxims, Aristotle stresses that those maxims that 

deal with paradoxical or disputed matters must be accompanied by an ἐπίλογος. This can 
either precede the maxim or follow it as a conclusion. An example of a maxim introduced by 
an ἐπίλογος is once again the group of vv. 294-297 of Euripides’ Medea, which Aristotle had 
already referred to in 1394a 29-33 = refs. 52, 53 (pp. 136-139; cf. 1394b 18 = ref. 59, pp. 139-142). 
Unlike the previous instances, here the verses are not quoted literally but paraphrased to 
display an inference: «as, for example, if one were to say, “As for me, since one ought neither 
to be the object of jealousy nor to be idle, I say that children ought not to be educated”».248 

 
 
REFERENCE FORM AND STRUCTURE: 
Explicit anonymous isolated paraphrastic quotation. Compared to the Euripidean text, the 

order of the couplets is reversed, as the paraphrasis of vv.296-297 is followed by that of vv. 294-
295. 

 
NOTES TO THE ARABIC VERSION:249 
The Arabic rendering is accurate in lexicon and syntax, but the entire discourse is in first 

person sing. – probably triggered by the presence of the personal pronoun ἐγώ at the 
beginning of the quotation –, with the outcome: «As for instance he who says: “As for me, in 
order that I may not be envied and called idle I maintain that I should not be educated”». 

 
63. 

B 21, 1394b 35-1395a 2 

οἷον εἴ τις λέγει ὅπερ Στησίχορος ἐν Λοκροῖς εἶπεν, ὅτι οὐ δεῖ ὑβριστὰς εἶναι, ὅπως 
µὴ οἱ τέττιγες χαµόθεν ᾄδωσιν. 

 
Rh. Lyons 139.8-10 

 فيطاطخلا زوزوت اليكل نيماتش نوكن نٔا يغبني ال هّنٕا سارقولب سروخيسيطس لاق امك لئاق لوقي نٕا كلذو

 .ضرٔالا نم

 

نيماتش 1 ] corr. نيتامّش  Lyons (but cf. Glossary 142: 95a 1 ماتش ) 

 
  

 
248 Freese 1926, 283. See Gastaldi 2014, 505. 
249 See Rh. Lyons 341. 
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CONTEXT: 
If a maxim deals with obscure matters (περὶ δὲ τῶν...ἀδήλων, 1394b 32) the cause must be 

explained as concisely as possible (στρογγυλώτατα, 1394b 33), to make the statement 
immediately comprehensible to a popular audience. A good example, says Aristotle, are the 
enigmatic expressions, «as, for instance, to say what Stesichorus said to the Locrians, that they 
ought not to be insolent, lest their cicadas should be forced to chirp from the ground» (fr. 104b 
Page [PMG 281]).250 With these words the poet alludes to the consequences that a war would 
have brought about if the Locrians had behaved with arrogance. With the devastation of the 
territories and the felling of the trees, the cicadas would have been forced to sing on the 
ground and not among the branches of the trees.251 Reference to the same maxim also appears 
in Γ 11, 1412a 23-24. 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium on Stesichorus. It is not known whether the maxim was in verse or prose. 
 
NOTES TO THE ARABIC VERSION:252 
The rendering of Stesichorus’ words bears some striking features. It reads: «We should not 

be arrogant lest the swallows waddle on the ground». The verb ᾄδωσιν is mistranslated and 
maybe the translator is guessing based on the nearby adverb χαµόθεν. The rendering of 
τέττιγες, cicadas, with ḫaṭāṭīf, swallows, is particularly interesting. Lyons keenly points out 
that the translator’s misunderstanding may be triggered by the interference of Syriac, so it 
might be either a Syriacism or an Arabic translation of a Syriac Vorlage. In fact, the Greek term 
τέττιξ may have been confused with the Syriac ṭaiṭīkōs / ṭītīkōs ( ܣܳܺܰ  or ܺܺܳܣ ) which 

instead means a type of bird, a sandpiper. 
It is not possible to compare this rendering with the second occurrence of this reference (Γ 

11, 1412a 23-24) due to a lacuna of the MS of the Arabic version. 
 
64., 65., 66. 

B 21, 1395a 12-18 

1 
 
 
 
5 

οἷον παρακαλοῦντι ἐπὶ τὸ κινδυνεύειν µὴ θυσαµένους 
“εἷς οἰωνὸς ἄριστος ἀµύνεσθαι περὶ πάτρης”, 

καὶ ἐπὶ τὸ ἥττους ὄντας 
“ξυνὸς Ἐνυάλιος”, 

καὶ ἐπὶ τὸ ἀναιρεῖν τῶν ἐχθρῶν τὰ τέκνα καὶ µηδὲν ἀδικοῦντα 
“νήπιος ὃς πατέρα κτείνας παῖδας καταλείπει”. 

ἔτι ἔνιαι τῶν παροιµιῶν καὶ γνῶµαί εἰσιν, οἷον παροιµία “Ἀττικὸς πάροικος” 
 
7 παροιµία] ΑCΓ Ross µαρτυρίαι ΘΒDΕ 

 
  

 
250 English translation in Freese 1926, 283.  
251 Cope, Sandys 1877, II 210-211; Gastaldi 2014, 505-506. See also the commentary in Ercoles 2013, 352-359. 
252 See Rh. Lyons 341. 
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Rh. Lyons 140.6-11 

 *رٔاثب* ذخٔا يذلا لطبلا †...† دحاو ناك هّنٔال اوحبذي †ا...ا† و دهجلا يف †عرص...† امك كلذو

 فّلخيو ابٔا لتاقملا لفطلا لب ،ملظ الو ءادعٔالا دالؤا لتقيلو سانلو وّدعلا ىلع ةميزهلا لعج *اذه*و ،هتنيدم

 †...† لاقي امك ،تاداهش نّه*و ءارٓا* اضًئا لاثمٔالا ضعب نم نّٕا مّث .ادًالوا

 
CONTEXT: 
Here Aristotle underlines the importance for a maxim to be τεθρυληµένη, «commonly 

used» or «repeatedly mentioned», and κοινή, «common», since if it enjoys the support of 
universal consensus, it seems to be correct (1395a 10-11). These features are illustrated by a 
series of poetic examples. The first two quotations correspond to Il. M 243 and Il. Σ 309, and 
both are words of exhortation that Hector addresses to Polydamas. In Il. M 243 («the best of 
omens is to defend one’s country») he admonishes him to ignore the bad omen – an eagle 
clutching a snake in its claws – that appeared to the Trojans before the battle. In Il. Σ 309 («the 
chances of war are the same for both») Hector replies to Polydamas’ proposal to retreat behind 
the walls of the city inciting him to fight and to face Achilles. The third maxim is taken from 
the Cypria by Stasinus (Cypria fr. 33 Bernabé) and is also quoted in Rh. A 15, 1376a 7 = ref. 30 
(pp. 118-119) but with a slightly different wording. The proverb «an Attic neighbor» is attested 
in the History of the Peloponnesian War (I, 70) by Thucydides, as part of a speech delivered by 
the Corinthians at a congress held in Sparta.253 

 
REFERENCE FORM AND STRUCTURE: 
Three explicit anonymous serial literal quotations. The first and the third quotations are 

complete monostichs, whereas the second is an incomplete monostich. Each of them is 
introduced by a brief contextualizing note. 

 
NOTES TO THE ARABIC VERSION:254 
The Arabic text is badly damaged and lacunose, so it is difficult to evaluate the quality of 

the version, which runs as follows: «For instance, †…brought down† in the danger †…† that 

they kill because one was †…† the hero who took vengeance to his city, this man defeated the 

enemies, to the people and to destroy the children of the enemy and there is no wrong (in 
this), but the infant who has slain the father also leaves the children behind. Further among 
some examples there are also maxims, and these are testimonies, as saying †…†».255 Lyons 

observes two aspects: the Arabic li-nās («to people») may be the result of a later deformation 
of the transliteration of the Greek Ἐνυάλιος; šahādāt «testimonies» follows a part of the Greek 
tradition, represented by the MSS ΘΒDΕ which bear µαρτυρίαι instead of παροιµία. 

 
  

 
253 Gastaldi 2014, 506-507. All the English translations come from Freese 1926, 285. 
254 See Rh. Lyons 341-342. 
255 See also Lyons 2002, 210. 
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67. 
B 22, 1395b 29-30 

ὥσπερ φασὶν οἱ ποιηταὶ τοὺς ἀπαιδεύτους παρ᾽ ὄχλῳ µουσικωτέρως λέγειν 
 
Rh. Lyons 142.19-20 

 عماجملا يف هكفٔا مهل بدٔا ال نيذلا نّٕا نوطئويفلا لوقي امك

 
CONTEXT: 
In chapter B 22 Aristotle returns to deal with the enthymeme in general, laying out the 

differences from the dialectical syllogism. Unlike the latter, the enthymeme cannot be too 
long, so «the conclusion must neither be drawn from too far back nor should it include all the 
steps of the argument» (1395b 25-26; see A 2, 1357a 7-21).256 The rhetorical syllogism must 
therefore be concise and clear because it is addressed to an inexperienced audience, and for 
this reason, says Aristotle, illiterate orators are more persuasive than educated ones (τοῦτο γὰρ 
αἴτιον καὶ τοῦ πιθανωτέρους εἶναι τοὺς ἀπαιδεύτους τῶν πεπαιδευµένων ἐν τοῖς ὄχλοις, 1395b 27-28). 
This statement is reinforced through a poetic example («as the poets say, “the ignorant are 
more skilled at speaking before a mob»),257 generically referred to «the poets». The reference 
is actually a paraphrasis of vv. 988-989 of the third episode of Euripides’ Hippolytus (οἱ γὰρ ἐν 
σοφοῖς / φαῦλοι παρ᾽ ὄχλωι µουσικώτεροι λέγειν), in which Hippolytus complains before his 
father Theseus that among wise people the φαῦλοι are considered to be more skilled at 
speaking before a crowd.258 

 
REFERENCE FORM AND STRUCTURE: 
Hidden isolated paraphrastic quotation. 
 
NOTES TO THE ARABIC VERSION:259 
Ka-mā renders ὥσπερ. The term οἱ ποιηταί is transliterated, as common in the Arabic 

version of the Rh., while µουσικωτέρως is translated with afkah «merrier», occurring also at 
1395b 27 for the Greek πιθανωτέρους. 

 
68. 

B 22, 1396a 13-14 

ἢ τὰ ὑπὸ τῶν Ἡρακλειδῶν πραχθέντα 
 
ὑπὸ] Ross ὑπὲρ codd. Γ 
 
Rh. Lyons 144.3 

 سديلقرهلا ببسب عنص ام ؤا

 
256 Freese 1926, 289. 
257 Freese 1926, 289. 
258 Cope, Sandys 1877, II 222-223. 
259 See Rh. Lyons 343. 
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CONTEXT: 
Whoever produces a discourse – of any of the three genres – must possess τὰ ὑπάρχοντα, 

that is, all the information related to the object being treated (1396a 4-7). Aristotle provides 
concrete examples using Athens as a frame of reference. If one wanted to deliver a speech in 
praise of the city, one would have to mention its most glorious undertakings, «for men always 
base their praise upon what really are, or are thought to be, glorious deeds» (1396a 14-15). In 
the case of Athens, glorious deeds are the battles of Salamis or Marathon (τὴν ἐν Σαλαµῖνι 
ναυµαχίαν ἢ τὴν ἐν Μαραθῶνι µάχην, 1396a 12-13) or the deeds performed for the Heraclidae. The 
latter expression refers to the mythical episode of the descendants of Heracles, who were 
defended by the king of Athens Theseus, who engaged in a war against their persecutor 
Eurystheus. Euripides’ tragedy entitled Heracleidae recounts the protection offered by the 
king of Athens Demophon to the descendants of Heracles.260 

 
REFERENCE FORM AND STRUCTURE: 
Generic content reference. 

 
NOTES TO THE ARABIC VERSION:261 
Lyons points out that the Arabic bi-sabibi corresponds to the reading ὑπέρ, which has been 

corrected by Ross into the final ὑπό (with genitive). 
 
69. 

B 22, 1396a 23-30; 1396b 10-18 

οὐδὲν δὲ διαφέρει περὶ Ἀθηναίων ἢ Λακεδαιµονίων, ἢ ἀνθρώπου ἢ θεοῦ, τὸ αὐτὸ 
τοῦτο δρᾶν· καὶ γὰρ συµβουλεύοντα τῷ Ἀχιλλεῖ, καὶ ἐπαινοῦντα καὶ ψέγοντα, καὶ 
κατηγοροῦντα καὶ ἀπολογούµενον ὑπὲρ αὐτοῦ, τὰ ὑπάρχοντα ἢ δοκοῦντα ὑπάρχειν 
ληπτέον, ἵν᾽ ἐκ τούτων λέγωµεν, ἐπαινποῦντες ἢ ψέγοντες εἴ τι καλὸν ἢ αἰσχρὸν 
ὑπάρχει, κατηγοροῦντες δ᾽ ἢ ἀπολογούµενοι εἴ τι δίκαιον ἢ ἄδικον, συµβουλεύοντες δ᾽ 
εἴ τι συµφέρον ἢ βλαβερόν. […] λέγω δὲ κοινὰ µὲν τὸ ἐπαινεῖν τὸν Ἀχιλλέα ὅτι 
ἄνθρωπος καὶ ὅτι τῶν ἡµιθέων καὶ ὅτι ἐπὶ τὸ Ἴλιον ἐστρατεύσατο· ταῦτα γὰρ καὶ ἄλλοις 
ὑπάρχει πολλοῖς, ὥστε οὐδὲν µᾶλλον ὁ τοιοῦτος τὸν Ἀχιλλέα ἐπαινεῖ ἢ Διοµήδην· ἴδια 
δὲ ἃ µηδενὶ ἄλλῳ συµβέβηκεν ἢ τῷ Ἀχιλλεῖ, οἷον τὸ ἀποκτεῖναι τὸν Ἕκτορα τὸν ἄριστον 
τῶν Τρώων καὶ τὸν Κύκνον, ὃς ἐκώλυσεν ἅπαντας ἀποβαίνειν ἄτρωτος ὤν, καὶ ὅτι 
νεώτατος καὶ οὐκ ἔνορκος ὢν ἐστράτευσεν, καὶ ὅσα ἄλλα τοιαῦτα. 

 
Rh. Lyons 144.14-19; 145.16-146.4 

 اذه يف لعفلا نّإف ،هٰلإب ؤا ناسنإب ؤا نيّينمدقللا ؤا نيّينيثٔالاب كلذ لعفي نٔا نيب قرف ال هّنٕا ليقِ امك

 امّم ذخٔان امّنٕا *بيجي ؤا* وكشي ؤا مّذي ؤا حدمي ؤا رواشي ناك هّنٔاب سوليخٔا فصن نيح اّنٔا مّث .دحاو

 ؤا انحدم اذٕا امّٔا ،اهنايعٔاب رومٔالا كلت نم انلوق نوكيف ،ادًوجوم نّظي ام ؤا دوجوم وه ام لّك هنع هب مّلكتي

1 
 
 
 
 

 
260 See Gastaldi 2014, 510. 
261 See Rh. Lyons 344. 
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 ،انرشا اذٕا امّٔاو ،بجاولا نم ناك ام لّكف ،انبجٔا ؤا انوكش اذٕا امّٔاو ،حيبق ؤا نسح نم ناك ام لّكف ،انممذ

 هّنٕاو †ةهلال…نيي†اثميالا نم ناسنٕا هّنٔاب سوليخٔا حدام حدمي امك مّاوعلاب ينعٔا […] رّض ؤا عفن ام لّكف

 نم اذه نم ءيش يف †...† ، نيريثك نيرخٓال ةدوجوم تافصلا هذه نّإف ، هلامب ةراغلا زهج راغٔا ثيح

 هّنٕا لوقن امك ، سولخٔا ريغ دحٔال نكي مل †...† صّاوخلا امّٔاف ، سيدامويدل امّم رثكٔا سوليخٔال ظيرقتلا

 ريغ نم يّبص وهو راغٔا هّنٕاو ةنعط هبصت ملو هباحصٔا †...يذلا سونق...† هّنٕاو نيّينوارط سراف روطقٔا لتق

 .هوحنو اذه *ىلع* ناك امهمو ةبرجت

 
5 

 

بجاولا 4 ] post بجاولا  tempt. Lyons in app. بجاولا ريغ ؤا  (aut iniustum Hermannus) 

 
CONTEXT: 
With these words, Aristotle specifies that the orator must possess the ὑπάρχοντα regarding 

any subject (see prev. ref.). To reiterate these notions the philosopher mentions Achilles – in 
accordance with the rhetorical practice of building fictitious speeches on mythical topics – 
for which he says: «For, when advising Achilles, praising or censuring, accusing or defending 
him, we must grasp all that really belongs, or appears to belong to him, in order that we may 
praise or censure in accordance with this, if there is anything noble or disgraceful; defend or 
accuse, of there is anything just or unjust; advise, if there is anything expedient or harmful».262 
The reference to Achilles returns a few lines below to emphasise the need to select among the 
ὑπάρχοντα those peculiar and closer to the subject, which are also more appropriate (ὅσῳ δ᾽ 
ἐγγύτερον, τοσούτῳ οἰκειότερα, 1396b 9-10). Therefore it is necessary to leave out what is 
common, such as, in the case of Achilles, those aspects that he shares with other heroes: «By 
common I mean, for instance, praising Achilles because he is a man, or one of the demigods, 
or because he went on the expedition against Troy; for this is applicable to many others as 
well, so that such praise is no more suited to Achilles than to Diomedes».263 On the other hand, 
it is necessary to focus on some characteristic enterprises (ἴδια, 1396b 14) such as the killings 
of Hector (Il. Χ 248-366) and Cycnus, son of Poseidon and king of Kolonai in Troad (who is 
mentioned together with Hector in Pindar Ol. II 81-83; Isthm. V 39-41); or on the fact that, as a 
very young man, he had participated in the Trojan War (see Il. A 417) or that, unlike the other 
Greek heroes, he had not sworn to Tydeus, father of Helen, to defend the man whom his 
daughter would have chosen as husband, as narrated in Euripides Iph. Aul. 49-65 and alluded 
to elsewhere (Hom. Il. A 158-159; Soph. Aj. 1111).264 The Greek text reads: «By common I mean, 
for instance, praising Achilles because he is a man, or one of the demigods, or because he went 
on the expedition against Troy; for this is applicable to many others as well, so that such praise 
is no more suited to Achilles than to Diomedes. By particular I mean what belongs to Achilles, 
but to no one else; for instance, to have slain Hector, the bravest of the Trojans, and Cycnus, 

 
262 Freese 1926, 293. 
263 Freese 1926, 293, 295. 
264 Cope, Sandys 1877, II 231-232. 
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who prevented all the Greeks from disembarking, being invulnerable; to have gone to the war 
when very young, and without having taken the oath; and all such things».265 

 
REFERENCE FORM AND STRUCTURE: 
Generic content reference. 
 
NOTES TO THE ARABIC VERSION:266 
The translation proceeds straightforwardly, but some departures from the Greek text 

should be noted. 
The rendering of οὐδὲν δὲ διαφέρει περὶ Ἀθηναίων ἢ Λακεδαιµονίων is introduced by the 

addition ka-mā qīla inna. 
The proposition καὶ γὰρ συµβουλεύοντα τῷ Ἀχιλλεῖ καὶ ἐπαινοῦντα ψέγοντα, καὶ κατηγοροῦντα 

καὶ ἀπολογούµενον ὑπὲρ αὐτοῦ [...] is introduced in Arabic by ṯumma inna-nā ḥīna naṣifu and 
τῷ Ἀχιλλεῖ is rendered as the subject of participles (as if it were an accusative in Greek), 
resulting in: «When we describe Achilles as consulting or praising or censuring or accusing or 
defending». ὑπὲρ αὐτοῦ is constructed with the next phrase τὰ ὑπάρχοντα ἢ δοκοῦντα ὑπάρχειν 
ληπτέον («we only take from what is said about him everything that exists or is thought to 
exist»). The words ἢ ἄδικον in the phrase εἴ τι δίκαιον ἢ ἄδικον are not covered, but since they 
are attested in the Latin version by Hermannus this might be an omission that occurred in the 
textual transmission of the Arabic text. 

The rendering of the syntagma ἄνθρωπος καὶ ὅτι ἡµιθέων within the sentence λέγω δὲ κοινὰ 
µὲν τὸ ἐπαινεῖν τὸν Ἀχιλλέα ὅτι ἄνθρωπος καὶ ὅτι τῶν ἡµιθέων is problematic. At this point, 
however, the Arabic text is damaged, so the reconstruction is only hypothetical. Apparently 
καὶ ὅτι is not translated and ἡµιθέων is transliterated, perhaps followed by an explanatory gloss. 
Indeed, it reads: «as one who praises Achilles for being a man of the al-īmaṯāyīn […] the gods». 

Th Arabic bi-mālihī «at his own expense» covering the syntagma ἐπὶ τὸ Ἴλιον might come 
from its misreading as ἐπὶ τὸ ἴδιον. 

A further inconsistency concerns the adjective τὸν ἄριστον «the bravest» attributed to 
Hector and rendered with the Arabic fāris «knight» which more properly translates ἱππεύς. 

The segment καὶ τὸν Κύκνον, ὃς ἐκώλυσεν ἅπαντας ἀποβαίνειν ἄτρωτος ὤν is very damaged 
and cannot be reconstructed in its entirety. ἄτρωτος ὤν seems to be paraphrased as wa-lam 
tuṣibhu ṭaʿnatu (lit. «and the attack does not injure him»). The Arabic aṣḥābuhū is perhaps 
part of the rendering of ἅπαντας. 

For the rendering of καὶ ὅτι νεώτατος καὶ οὐκ ἔνορκος ὢν ἐστράτευσεν as «and that he went to 
the war and was a boy without experiecen» Lyons suggests a confusion between ἔνορκος and 
ἔµπειρος. 

 
70., 71. 

B 23, 1397a 12-18 

εἴ περ γὰρ οὐδὲ τοῖς κακῶς δεδρακόσιν 
ἀκουσίως δίκαιον είς ὀργὴν πεσεῖν, 

 
265 Freese 1926, 295. 
266 See Rh. Lyons 344-345. 
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οὐδ᾽ ἂν ἀναγκασθείς τις εὖ δράσῃ τινά, 
προσῆκον εἶναι τῷδ᾽ ὀφείλεσθαι χάριν. 
 
ἀλλ᾽ εἴ περ ἔστιν ἐν βροτοῖς ψευδηγορεῖν 
πιθανά, νοµίζειν χρή σε καὶ τοὐναντίον, 
ἄπιστ᾽ ἀληθῆ πολλὰ συµβαίνειν βροτοῖς. 
 
ψευδηγορεῖν] A2C2Σ ψευδήγερον A ψευδολογεῖν cett. 
 
Rh. Lyons 147.9-14 

 نسحٔا اذٕا الف ،بضغ مهيلع نوكي نٔا لدعلا نم سيل نوهركم وهو اذخٔا اوؤاسٔا نيذلا ناك نٕا هّنٕاو

 دقف ،ةبذاك ةمارك نومركي سانلا ناك نٔا نكل ،ةّنملا هل نوكت نٔا بجاولا نمف هركلاب ئرما ىلٕا ؤرما اضًئا

 .دّضلا نايسن نم لبقي ال ام لوبق ارًيثك سانلل ضرعي دقف .عنقملا نولمعتسي امّنٕا مهّنٔا ملعت نٔا يغبني

 
CONTEXT: 
Through two poetic quotations Aristotle exemplifies the topos of opposites, the first of 28 

commonplaces related to enthymemes that are analysed in this chapter. According to the 
topos of opposites a predicate can be attributed to a subject if the opposite of that predicate 
can be attributed to the opposite of that subject. The poetic references follow, without any 
introductory element, an explicit quotation from Alcidamas’ Messeniac speech in which the 
theme of contrariety between war and peace is developed (1397a 11-12). The source of the first 
4 verses is unknown and several attempts of attribution have been proposed («For if it is unfair 
to be angry with those who have done wrong unintentionally, it is not fitting to feel beholden 
to one who is forced to do us good»,267 Adesp. F 80 Snell), while the next 3 verses are taken 
from the Thyestes by Euripides («If men are in the habit of gaining credit for false statements, 
you must also admit the contrary, that men often disbelieve what is true»,268 F 396 
Kannicht).269 

 
REFERENCE FORM AND STRUCTURE: 
Two hidden serial literal quotations, a complete tetrastich followed by a complete tristich. 

The correlation between the two quotations and the correlation of these with the previous 
prose quotation is done by asyndeton. 

 
NOTES TO THE ARABIC VERSION:270 
The first quotation is translated as follows: «if it is not fair to be angry with those who have 

taken something wrongly and were compelled to do so, then when a man does good to a man 
by compulsion, he has no right to gratitude».271 

 
267 English translation in Freese 1926, 297. 
268 English translation in Freese 1926, 297. 
269 Gastaldi 2014, 512-513; Cope, Sandys 1877, II 238-240. 
270 See Rh. Lyons 345-346. 
271 For the English translation of the Arabic of this quotation and the following one see also Lyons 2002, 210. 
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The version of the first quotation closely follows the ordo verborum of the Greek text, as 
can be seen from the anticipation of allaḏīna asāʾū aḫḏan translating the syntagma τοῖς κακῶς 
δεδρακόσιν and then referred to in ʿalayhim. The Arabic aḫḏan does not cover the semantics 
of the perfect of δεδρακόσιν, which may have been misread as a form of the perfect of δέχοµαι. 
Two terms of the same root k-r-h are used for the Greek synonyms ἀκουσίως and ἀναγκασθείς. 

The rendering of the second quotation bears some misinterpretations: «but if men confer 
a false honour, you should know that they employ what is persuasive. It often happens that 
men accept what is unacceptable through forgetfulness of the opposite». 

The Arabic kāna yukrimūna karāman kāḏiban (that Lyons takes as a passive in his 
translation of 2002: «are honoured falsely»)272 seem to derive from a misreading of ψευδηγορεῖν 
(or the variant ψευδήγερον) as ψευδ(ὲς) γέρας. The term πιθανά is referred to what follows 
(νοµίζειν χρή σε). The verb yastaʿmilūna is either derived from χρή (and yanbaġī is an addition 
by the translator) or added by the translator (and yanbaġī correctly renders χρή). The end of 
the verse τοὐναντίον is construed with what follows and translated as a genitive in the 
expression mā lā yaqbalu min nisyāni l-ḍiddi, which comes from a wrong division of the Greek 
text ἄπιστ᾽ ἀληθῆ as ἄπιστα ληθῆ. 

 
72. 

B 23, 1397b 2-6 

ὥσπερ ἐν τῷ Ἀλκµαίωνι τῷ Θεοδέκτου “µητέρα δὲ τὴν σὴν οὔ τις ἐστύγει βροτῶν”; 
φησὶ δὲ ἀποκρινόµενος “ἀλλὰ διαλαβόντα χρὴ σκοπεῖν”· ἐροµένης δὲ τῆς Ἀλφεσιβοίας 
πῶς, ὑπολαβών φησιν 

 
τὴν µὲν θανεῖν ἔκριναν, ἐµὲ δὲ µὴ κτανεῖν. 
 

2 διαλαβόντα] ACΓ διαλαβόντας ΘBDE 

 

Rh. Lyons 148.10-15 

 مّلظتي *هببسب انم* دحٔا نكي ملف كمّٔا امّٔا :لوقي ثيح *نومقالل* سوطقودوث لوق نم ناك يذلاك

 †...† ذخٔا اذٕا انل يغبني هّنٔا ريغ .لتقٔا اليكلف انٔا امّٔاو ،ميلعتلاو ةربعلل اهيلع †...† امّٔا ابًيجم لاقف ،اهنم

 .هنع بجي يذلا ام رظنن

 
CONTEXT: 
The third topos analysed by Aristotle in this chapter is that drawn from terms in a mutual 

relation (ἐκ τῶν πρὸς ἄλληλα, 1397a 23). Given two subjects, if one attributes a predicate to the 
first subject the reciprocal of the predicate can be attributed to the other subject. For instance, 
«if to have done rightly or justly may be predicated of one, then to have suffered similarly may 
be predicated to the other.273 However, Aristotle explains, the application of this 
commonplace can lead to the formulation of paralogisms, so one should examine separately 

 
272 Lyons 2002, 210. 
273 Freese 1926, 297, 299. 



 152 

the two subjects to whom a predicate is attributed and its reciprocal, as, for instance, in the 
relation between suffering a penalty and inflicting it. If someone has suffered a penalty justly, 
it is not always valid to say that the person who administered it did so justly. In fact, the person 
who inflicted the punishment may not have been authorised to do so (1397a 28-b 2).274 The 
mythical story of Alcmeon – narrated in a lost tragedy of the 4th cent. BCE tragedian and 
rhetor Theodectes – offers a fitting example. The text runs as follows: «As in the Alcmaeon of 
Theodectes: “And did no one of mortals loathe thy mother?” Alcmaeon replied: “We must 
make a division before we examine the matter.” And when Alphesiboea asked “How?”, he 
rejoined, “Their decision was that she should die, but that it was not for me to kill her» (72 F 2 
Snell).275 The reported verses must have been part of a dialogue between Alcmaeon and his 
wife Alphesiboea, daughter of Phegeus, king of Psophis. Here Alcmaeon had found refuge after 
killing his mother Eriphyle at the request of his father, the seer Amphiaraus. The latter had 
predicted the defeat of the expedition against Thebes led by Polynices, and had tried to hide, 
not to take part. However, his wife revealed the hiding place to Polynices and Amphiaraus was 
forced to join the expedition.276 Therefore, although it is fair that Eriphyle was punished for 
her actions, it is not as fair that she was punished by her son, who thus committed matricide. 

 
REFERENCE FORM AND STRUCTURE: 
The poetic reference is articulated: the explicit author’s literal quotation of 4 verses (the 

second being incomplete) is accompanied by phrases that structure the dialogic exchange. As 
a whole, it can be defined as compendiary quotation. 

 
NOTES TO THE ARABIC VERSION:277 
The conjunction ὥσπερ is rendered with ka-llāḏī. The Arabic min qawli ṯawdūqṭūs li-lāqmūn 

for ἐν τῷ Ἀλκµαίωνι τῷ Θεοδέκτου resembles the solution used in Rh. refs. 25, 26, 27 and 
apparently does not grasp the genitivus auctoris. The textual problems of the Arabic make the 
interpretation of the version uncertain, but relying on Lyons’ reconstruction, it turns out as 
follows: «As for your mother, not one of us complains about her because of this». The reading 
minnā bi-sabibihī is doubtful, and as Lyons suggests, it might be a corruption of the rendering 
of the genitive βροτῶν (maybe as mina l-nāsi, as proposed by Moseley).278 The rest of the 
translation is difficult to follow: «And he said replying as for […] to / against her for an example 
and a lesson, and as for me, so that I should not kill. However, when we take †...† , we should 

look at what necessarily follows from it».279 After the Arabic for φησὶ δὲ ἀποκρινόµενος we find 
ammā, a short lacuna and then ʿalayhā li-l-ʿibrati wa-l-taʿlīmi. The latter hendiadys has no 
counterpart in the Greek text, but the whole segment appears to be a rendering of τὴν µὲν 
θανεῖν ἔκριναν, since it is clearly followed by the translation of ἐµὲ δὲ µὴ κτανεῖν. Behind the 

 
274 Rapp 2002, II 752-753; Cope, Sandys 1877, II 241-244; Gastaldi 2014, 514-515. 
275 Freese 1926, 299. 
276 See the article Alcmaeon by A. Schachter and Eriphyle by R.E. Harder in BNP 2006. Aristotle also refers to 

Alcmeon’s matricide as a negative example in EN Γ 1, 1110a 28-29 = ref. 5 (pp. 301-302). 
277 See Rh. Lyons 346. 
278 Moseley 2020, 47. 
279 For the translation of the verse τὴν µὲν θανεῖν ἔκριναν, ἐµὲ δὲ µὴ κτανεῖν see also Lyons 2002, 210-211. 
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hendiadys li-l-ʿibrati wa-l-taʿlīmi Lyons has speculated µαθεῖν (or: µανθάνειν) instead of θανεῖν. 
The misreading (or a variant attested in the Greek copy used by the translator) may be easily 
generated from τὴν µὲνθανεῖν > τὴν µανθάνειν, but, as Moseley notes, ammā covers (τὴν) µέν, as 
elsewhere in the Arabic version of the Rh., hence the confusion seemingly comes just from 
θανεῖν280. For the translation of ἔκριναν, which is lost due a lacuna, Lyons ventures iʿtabara 
(conjugated as iʿtabarū) based on 1374b 30 = Rh. Lyons 71.16,281 while Moseley proposed a more 
articulate reconstruction, namely hiya (or: tilka, ummī) fa-ḥakamū with the consequent 
correction of li-l-ʿibrati wa-l-taʿlīmi into bi-l-ʿibrati wa-l-taʿlīmi282. As for the rest of the passage, 
(“ἀλλὰ διαλαβόντα χρὴ σκοπεῖν”· ἐροµένης δὲ τῆς Ἀλφεσιβοίας πῶς, ὑπολαβών φησιν), ἀλλὰ 
διαλαβόντα χρὴ σκοπεῖν has slipped to the bottom of the entire passage in Arabic, after aqtula 
(= κτανεῖν) and the pronoun plural lanā might derive from διαλαβόντας (attested in part of the 
MS tradition) instead of διαλαβόντα. Of the sentence ἐροµένης δὲ τῆς Ἀλφεσιβοίας πῶς, 
ὑπολαβών φησιν there is no trace in Arabic, even though Moseley observes that fa-qāla 
muǧīban might cover either φησὶ δ’ ἀποκρινόµενος or ὑπολαβών φησί.283 

 
73., 74. 

B 23, 1397b 20-24 
ὅθεν εἴρηται 
 
καὶ σὸς µὲν οἰκτρὸς παῖδας ἀπολέσας πατήρ· 
Οἰνεὺς δ᾽ ἄρ᾽ οὐχὶ [τὸν Ἑλλάδος] κλεινὸν ἀπολέσας γόνον; 
 
καὶ ὅτι, εἰ µηδὲ Θησεὺς ἠδίκησεν, οὐδ᾽ Ἀλέξανδρος καὶ εἰ µηδ᾽ οἱ Τυνδαρίδαι, οὐδ᾽ 

Ἀλέξανδρος, καὶ εἰ Πάτροκλον Ἕκτωρ, καὶ Ἀχιλλέα Ἀλέξανδρος. 
 
3 [τὸν Ἑλλάδος] secl. vir doctus in ed. Morel. apud Gaisford | κλεινὸν] AΓ 

κλεινότατον ΘΠΣ om. ΘDE 
 
Rh. Lyons 149.11-17 

 ادًلو هل كلهٔا هّنإف ،سونوه هدلو كلهٔا ثيح نيّينانويلا نود نكي مل سرطقونمسس نّٕا ليقِ انهاه نمو

 *سادرادنط* ةنبا لعف ال ولو ،اضًئا سوردنسكالا الف ملظ سويسيث نكي مل نٔا اضًئا كلذ لثمو .ارًكب ادًيدج

 مل سوردنسكالا *دسف ال ولو* روطقا لتقي مل سولقورطف لتق ال ولف ،سوردنسكالا لعف نكي مل يناليه

 سوليخٔا ةصّق نكت

 

ةنبا 2 ] coni. Lyons تنبا  MS ءانبا  coni. Badawī ينبا  coni. Margoliouth 

 
  

 
280 Moseley 2020, 47. 
281 Lyons 2002, 211. 
282 Moseley 2020, 47. 
283 Moseley 2020, 47. 
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CONTEXT: 
The fourth topos that Aristotle examines is the argument from more to less, presented at 

1397b 12, also known as argumentum a fortiori. The poetic quotation and the subsequent 
mythological reference illustrate a specific declination of the topos, based on the comparison 
of parallel cases.284 If two things are not one greater or more probable than the other, but equal, 
then whatever is predicated of one is also predicated of the other. The poetic quotation runs 
as follows: «Thy father deserves to be pitied for having lost his children; / is not Oeneus then 
equally to be pitied for having lost an illustrious offspring [of the Greece]?».285 Though its 
source is unknown, the mention of Oeneus refers to the myth of Meleager and has led scholars 
to think of a reference to the tragedy Meleager by Antiphon (Adesp. F 81 Snell), already 
mentioned at Rh. B 2, 1379b 15 = ref. 36 (pp. 122-123). According to the commentator Stephanos 
the verses might be words pronounced by Meleager Oeneus’ father, in an attempt to console 
his wife and mother of Meleager Althea. If Althea’s father is to be pitied as he lost his sons and 
Althea’s brothers, Toxeus and Plexippus, – killed by their nephew Meleager – then Oeneus is 
to be pitied too as he lived in the same condition, having lost his son Meleager. Aristotle’s text 
continues as follows: «Other instances are: if Theseus did no wrong, neither did Alexander; if 
the sons of Tyndareus did no wrong, neither did Alexander; and if Hector did no wrong in 
slaying Patroclus, neither did Alexander in slaying Achilles».286 The reference explicitly 
mentions mythological figures that also appear in works of Greek poetry, but it is probably 
taken from an apologia or encomium of Alexander (on the model of the famous Encomium of 
Helen), in which the hero is justified for having kidnapped Helen based on the comparison 
with the earliest kidnapping of Helen by Theseus and with the kidnapping of Phoebe and 
Eleaera by the Tyndaridae Castor and Pollux. Similarly, if one considers that Paris committed 
an injustice by killing Achilles so did Hector by killing Patroclus. The rhetorical work alluded 
to here probably coincides with the Alexander mentioned at Rh. B 23, 1398a 22-24, as well as 
at B 24, 1401b 20 = ref. 93 (pp. 170-172) and B 24, 1401b 35-1402a 1 = ref. 94 (p. 172).287 

 
REFERENCE FORM AND STRUCTURE: 
Explicit anonymous isolated literal quotation, complete distich. It is followed by a generic 

content reference. 
 
NOTES TO THE ARABIC VERSION:288 
The Arabic version diverges from the Vorlage by a number of errors. From a 

misunderstanding of σὸς µὲν οἰκτρὸς (read as a single word and possibly corrupted) originates 
susmūqṭrus (corrected by Lyons into susminūqṭrus), which is taken as the subject of the 
sentence. Dūn has no counterpart in Greek. Waladahū is perhaps a corruption of wālidahū for 

 
284 Cope, Sandys 1877, II 248, who adds: «This is the argument, from analogy, the foundation of induction, the 

observation of resemblances in things diverse, leading to the establishment of a general rule». 
285 See Freese 1926, 301. 
286 Freese 1926, 301. 
287 Cope, Sandys 1877, II 248-249. See especially Rapp 2002, II 756-757; 760, who indicates a fragment of the 

rhetorician Polycrates as a locus parallelus to this passage and speculates that the Alexander mentioned by 
Aristotle at 1398a 22-24 is precisely an oration of the latter. 

288 See Rh. Lyons 347. 
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πατήρ. Ǧadīdan bikran «a new first-born» may derive from a corruption of κλεινόν into καινόν 
(Lyons points out that part of the MS tradition has κλεινότατον instead of κλεινόν, so the Arabic 
outcome may come from a misreading of κλεινότατον as καινότατον). Wa-miṯla ḏālika is an 
addition of the translator to introduce another set of examples. Even the rendering of the 
second part of the passage (the testimonium) bears several differences from the Greek, which 
perhaps have been triggered by one or more glosses, as suggested by the mention of Helen, 
only implied in the Greek text. The Arabic reads: «Hence it has been said that susminūqṭrus 
was not inferior to the Greeks since he killed his son Hūnūs, since he destroyed for him a new 
first-born son. And also for instances: if Theseus did no wrong, neither did Alexander; had it 
not been for the action of the daughter of Tyndaros Helen, there would not be the action of 
Alexander; had it not been for the killing of Patroclos, Hector would not have been killed, and 
had it not been for the mischief-making [but the reading is doubtful] of Alexander, there would 
not have been the story of Achilles».289 
 

75. 
B 23, 1398a 3-4 

ἄλλος ἐκ τῶν εἰρηµένων καθ᾽ αὑτοῦ πρὸς τὸν εἰπόντα, οἷον ἐν τῷ Τεύκρῳ. 
 
Rh. Lyons 150.9-10 

 سوراقوط رمٔا نم ناك يذلاك ،كاذ †...† اذهو ،لوقملا لوقلا نم مّث

 
†...†  ] modus iste alius est ab eo qui precessit H 

 
CONTEXT: 
With this sentence Aristotle introduces topos no. 6 of «turning upon the opponent what 

has been said against ourselves» (ἄλλος ἐκ τῶν εἰρηµένων καθ᾽ αὑτοῦ πρὸς τὸν εἰπόντα). 290 The 
example consists of a reference to a work entitled Teucer, which according to the 
commentators is to be identified with a lost tragedy by Sophocles, also mentioned in Rh. Γ 15, 
1416b 1 = ref. 146 (pp. 212-123). Since in that passage, at 1416b 2, Odysseus is explicitly counted 
among the characters of the tragedy, it has been speculated that Aristotle is alluding here to 
the episode in which Odysseus applies the topos of retaliation of criticism against Teucer. 291 

 
REFERENCE FORM AND STRUCTURE: 
Mention. 

  

 
289 See also Lyons 2002, 202. 
290 Freese 1926, 303. 
291 See Cope, Sandys 1877, II 252-253, also for the discussion of the textual problems of these lines. 
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NOTES TO THE ARABIC VERSION:292 
The MS is damaged in correspondence of the introductory statement. As for the poetry 

reference, the version erroneously expands the original text: «like what there was of the affair 
of Teucer». 

 
76. 

B 23, 1398b 10-20 

καὶ ὡς Ἀλκιδάµας, ὅτι πάντες τοὺς σοφοὺς τιµῶσιν· “Πάριοι γοῦν Ἀρχίλοχον καίπερ 
βλάσφηµον ὄντα τετιµήκασι, καὶ Χῖοι Ὅµηρον οὐκ ὄντα πολίτην, καὶ Μυτιληναῖονι 
Σαπφῶ καίπερ γυναῖκα οὖσαν, καὶ Λακεδαιµόνιοι Χίλωνα καὶ τῶν γερόντων ἐποίησαν 
ἥκιστα φιλόλογοι ὄντες, καὶ Ἰταλιῶται Πυθαγόραν, καὶ Λαµψακηνοὶ Ἀναξαγόραν ξένον 
ὄντα ἔθαψαν καὶ τιµῶσι ἔτι καὶ νῦν, καὶ Ἀθηναῖοι τοῖς Σόλωνος νόµοις χρησάµενοι 
εὐδαιµόνησαν καὶ Λακεδαιµόνιοι τοῖς Λυκούργου, καὶ Θήβησιν ἅµα οἱ προστάται 
φιλόσοφοι ἐγένοντο καὶ εὐδαιµόνησεν ἡ πόλις”. 

 
 
 
 
Rh. Lyons 152.6-17 

 هّنا ىلع ،سواليخرٔا اومركٔا دق نوّيرافلاف ،ءامكحلا نومركي مهّلك سانلا نّٕا سوماديخرٔا >لاق< امك

 ،افس اومركٔا دق ةينولاطيم لهٔاو ،مهتنيدم لهٔا نم نكي ملو ،سوريمؤا اومركٔا دق سويك لهٔاو †...† ناك دق

 ةيلاطيٕا لهٔاو ،مالكلل نيّبحم اوناك مهّنٔال ،لبنلا ةخيشملا نم نوميق اولعج نونمدقللاو ،ةًٔارما تناك اهّنٔا ىلع

 نوّينيثٔالاو ،هنومركي نٓالا ىّتح مه مّث ،ابًيرغ ناكو ،سروغاس*ـقنٔا* اونفد سيفاسم>ال<و سروغانيف اومركٔا

 كلذكو ،سوغراقول ننس اولمعتسا ثيح نونمدقللا كلذكو اوحجناو *اوحلص* نولاس ننس اولمعتسا ثيح

 .تماقتساو ةنيدملا تحلص ةفسالف نيعمجا مهتالو ناك ثيح ،سابيث لهٔا

1 
 
 
 
 

 
5 

 

سوماديخرٔا >لاق< 1 ] Lyons سوماديخرا  MS ساماديقلا لاق  coni. Badawī              3 نوميق ] 

MS Lyons نوليق  coni. Badawī           4 >سيفاسم>ال ] Lyons *سيقاسبمل *لهٔا  Badawī 

 

CONTEXT: 
This is one of the examples illustrating topos no. 10, based on induction (ἐπαγωγή), 

whereby a general rule can be deduced from a few similar cases. The fragment, which I have 
quoted in full for the sake of completeness, is explicitly attributed to the orator Alcidamantus 
(perhaps extracted from his Mouseion) and shows, as Aristotle points out, that everyone 
honours wise people. Among them some poets are mentioned, such as Archilocus honoured 
by the Parians despite his evil-speaking, Homer honoured by the Chians though he was not a 

 
292 See Rh. Lyons 348. 
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fellow citizen, Sappho honoured by the Mytilenaeans though she was a woman. Solon is 
remembered here as a legislator of Athens.293 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium on the honours given to some poets, defined σοφοί alongside philosophers 

and politicians. 
 
NOTES TO THE ARABIC VERSION:294 
The Arabic version is close to the Greek, except for some minimal differences. Lyons prints 

qāla in brackets following Badawī’s conjecture, as required by Arabic syntax, but the verb is 
not transmitted by the MS – in the Greek καὶ ὡς Ἀλκιδάµας, ὅτι the verb is omitted too. The MS 
is damaged in correspondence of the term translating βλάσφηµον. The translator adds all the 
verbs that are implied in Greek, since τετιµήκασι is reported in the first example (Πάριοι γοῦν 
Ἀρχίλοχον καίπερ βλάσφηµον ὄντα τετιµήκασι), but then implied in Χῖοι Ὅµηρον, Μυτιληναῖονι 
Σαπφῶ, Λακεδαιµόνιοι Χίλωνα, and Ἰταλιῶται Πυθαγόραν. Akmarū renders the first τετιµήκασι 
and is then repeated in the translation of all other phrases except for Λακεδαιµόνιοι Χίλωνα (for 
which see infra). The same holds true for νόµοις χρησάµενοι that occurs in the sentence Ἀθηναῖοι 
τοῖς Σόλωνος νόµοις χρησάµενοι εὐδαιµόνησαν and is implied in the following phrase 
Λακεδαιµόνιοι τοῖς Λυκούργου. Again, the translator repeats ḥayṯu istaʿmalū sunana in both 
sentences. Apparently Badawī’s and Lyons’ proposal to add the verb qāla at the beginning of 
the passage is based on and finds confirmation in these additions. In the version of the 
sentence καὶ Λακεδαιµόνιοι Χίλωνα καὶ τῶν γερόντων ἐποίησαν ἥκιστα φιλόλογοι ὄντες several 
aspects are noteworthy. Χίλωνα is transliterated as if it were Cimon, but this could easily be a 
corruption of the MS tradition. The translator does not grasp that here, too, τετιµήκασι is 
implied and omits the second καί which introduces the sentence with the verb ἐποίησαν. The 
term τῶν γερόντων is translated accurately with the syntagma mina l-mašyaḫati l-nubli «(part) 
of the elders of nobility». As for the participial phrase, ἥκιστα φιλόλογοι ὄντες, the word ἥκιστα 
is not translated and the participle ὄντες is taken with a causal meaning and not as a 
concessive, producing an opposite meaning to the original Greek in the Arabic rendering. The 
adverb ἅµα in ἅµα οἱ προστάται φιλόσοφοι ἐγένοντο is mistranslated and paraphrased with 
aǧmaʿīna («since their governors all became philosophers»). Both occurrences of the verb 
εὐδαιµονέω are translated with hendiadys, εὐδαιµόνησαν with ṣaluḥū wa-anǧaḥū and 
εὐδαιµόνησεν with ṣaluḥat […] wa-staqāmat. 

 
77. 

B 23, 1398b 27-29 

[εἰ] ταῖς µὲν σεµναῖς θεαῖς καλῶς εἶχειν ἐν Ἀρείῳ πάγῳ δοῦναι τὰ δίκαια, 
Μιξιδηµίδῃ δ᾽ οὔ. 

 
1 εἰ] del. Ross ἄτοπον εἰ Σ 
 

 
293 Rapp 2002, II 762-764; Cope, Sandys 1877, II 259-263; Gastaldi 2014, 520-521; see Freese 1926, 307. 
294 See Rh. Lyons 350. 
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Rh. Lyons 153.4-6 

 

 †سواب ...ـكمب لعفلا† يكّزملاف سوغافسويرٔاب امّٔاو هنيفٔاك لاح ىلع اّنكف ،هّللا دنع †...† تاوذ يف امّٔا

 
CONTEXT: 
The reference is taken from one of the examples with which topos no. 11 is illustrated, based 

on the recourse to a judgment previously formulated concerning the same, or similar or 
contrary case (1398b 21). Appealing to a previous judgment is all the more useful if made by 
an authoritative person. Aristotle cites as an example the words that Autocles – an Athenian 
politician, among the ambassadors sent to Sparta in 371 BC before the battle of Leuctra – 
addressed to a certain Mixidemides. The latter, according to the reference, refused to appear 
before the tribunal of the Areopagus. Autocles attacks him reminding that even «the awful 
goddesses were content to stand their trial before the Areopagus»,295 so Mixidemides was 
required to do so. The expression αἱ σεµναὶ θεαί indicates by antonomasia the Eumenides or 
Erinyes and the entire reference is an allusion to the myth of Orestes, persecuted by the 
Erinyes for his mother’s murder, and to the trial presided over by Athena, as we can read in 
Aeschylus’ The Eumenides.296 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium. 
 
NOTES TO THE ARABIC VERSION:297 
Although the text is damaged and lacunose one can discern a process of adaptation in the 

masculine sing. ʿinda llāhi for the feminine plur. θεαῖς.298 Tαῖς µὲν σεµναῖς is seemingly 
misinterpreted as fī ḏawāti «about the possessors of […]»,the result of some corruption that I 
have been unable to reconstruct. Ἀρείῳ πάγῳ is transliterated. The rest of the reference, «we 
were in a state of sufficiency and as for (what is) at Areopagus it is the man pure in action 
†…†» is hard to decipher. 

 
78. 

Β 23, 1398b 29-30 

ἢ ὥσπερ Σαπφώ, ὅτι τὸ ἀποθνῄσκειν κακόν· οἱ θεοὶ γὰρ οὕτω κεκρίκασιν· 
ἀπέθνησκον γὰρ ἄν. 

 
Rh. Lyons 153.6-8 

 نوتومي ال *مه مهّنٔال* ةهلٓالا تمكح اذكهف ،رّش توملا نّٕا افس تلاق امك ؤا

 
295 Freese 1926, 309. 
296 Cope, Sandys 1877, II 264-265. 
297 See Rh. Lyons 350. 
298 This strategy has also been attested elsewhere, but found to have almost never been applied systematically. 

Strohmaier has presented a few significant cases of adaptation of Greek polytheism to Christian-Islamic 
monotheism, in Strohmaier 1968 and Strohmaier 2012. 
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CONTEXT: 
The reference to Sappho (Sapph. fr. 84 Loebel-Page [201]) provides a further example of 

the topos ἐκ κρίσεως (no. 11; see previous reference). The fact that dying is bad (τὸ ἀποθνῄσκειν 
κακόν) is confirmed by the judgment of the gods, who decided not to die, preferring 
immortality.299 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated paraphrastic quotation. 
 
NOTES TO THE ARABIC VERSION:300 
The version is correct. The syntagma ἀπέθνησκον γὰρ ἄν is paraphrased as «for they do not 

die», but the reading of li-annahum hum is uncertain. The conjunction ὥσπερ is translated as 
ka-mā followed by the addition of the verb feminine singular qālat – the genus of Σαπφώ 
cannot be inferred from the context, but at 1398b 13-14 Sappho was explicitly mentioned as a 
female. The plural οἱ θεοὶ is kept in Arabic. 

 
 
79., 80. 

B 23, 1399a 1-3 

Καὶ περὶ τῆς Ἑλένης ὡς Ἰσοκράτης ἔγραψεν ὅτι σπουδαία, εἴπερ Θησεὺς ἔκρινεν, 
καὶ περὶ Ἀλεξάνδρου, ὅτι αἱ θεαὶ προέκριναν […] 

 
Rh. Lyons 153.13-15 

 سوردنسكالا مكحف لجع سويسيث نّٔا هباتك يف سيطارقسيا فصو امك ،يناليه رمٔا نم ناك يذلاكو

 ]…[ هب تمكحف ةهٰلإلا تمدّقت دق امب

 
CONTEXT: 
Still within the context of the discussion of the topos of judgment, no. 11, Isocrates’ 

Encomium of Helen is mentioned. According to Aristotle, Isocrates praises Helen as σπουδαία, 
virtuous, because Theseus had already judged her as such. Similarly, Isocrates bases his 
judgment of Alexander Paris on the preference that the goddesses had given him.301 

 
REFERENCE FORM AND STRUCTURE: 
Testimonia of mythical episodes relating to the Trojan cycle, included in a reference to an 

oration by Isocrates. 
 

  

 
299 Gastaldi 2014, 521. 
300 See Rh. Lyons 350. 
301 Cope, Sandys 1877, II 267. 
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NOTES TO THE ARABIC VERSION:302 
The Arabic departs from the original: «as it is from the affair of Helen, as Isocrates 

described in his book, that Theseus hastily judged Alexander in accordance with the judgment 
already given by the gods/goddess». Again (cf. Rh. B 23, 1398b 27 = ref. 77, pp. 157-158) the term 
θεαί is not rendered with a plural feminine but with ةهلالا , which might be read either as the 

singular feminine al-ilāha (as apparently Lyons does, since in the Arabic text there is an ʾalif 
overwritten to the lām) or as the plural masculine al-āliha (as Lyons translates it in his 
commentary). Lyons explains the Arabic ʿaǧila, «to hasten», as a misreading of σπουδαία as 
σπουδῇ, a hypothesis that appears convincing. 

 
81. 

B 23, 1399a 14-17 

οἷον “τῇ παιδεύσει τὸ φθονεῖσθαι ἀκολουθεῖ κακὸν <ὄν>, τὸ δὲ σοφὸν εἶναι ἀγαθόν· 
οὐ τοίνυν δεῖ παιδεύεσθαι, φθονεῖσθαι γὰρ οὐ δεῖ· δεῖ µὲν οὖν παιδεύεσθαι, σοφὸν γὰρ 
εἶναι δεῖ”. 

 
Rh. Lyons 154.2-6 

 ءرملا نّٔا ريخلا نم همزلي يذلاو ،ادًوسحم نوكي ءرملا نّٔا رّشلا نم همزلي يذلا نّٕا بدٔالا يف لئاقلا لوقك

 امًيكح نوكيل بدّٔاتي نٔا هل يغبنيو ،دسحي اليكل بدّٔاتي نٔا ءرملل يغبني الف ،امًيكح نوكي

 
CONTEXT: 
The example illustrates topos no. 13, according to which most things have good and bad 

consequences. It follows that the speaker must start with one of two consequences depending 
on the purpose of his speech: if he intends to advise, defend or praise he will refer to the good 
consequence; if he intends to advise against, attack or blame he will refer to the bad 
consequence. The reference, «For instance, education is attended by the evil of being envied, 
and by the good of being wise; therefore we should not be educated, for we should avoid being 
envied; nay rather, we should be educated, for we should be wise»,303 clearly alludes to vv. 294-
297 of Euripides’ Medea, already quoted in Rh. B 21 1394a 29-33 = refs. 52, 53, pp. 136-139; see 
also ref. 59, pp. 139-142) and paraphrased in Rh. B 21 1394b 30-32 = ref. 62 (pp. 142-143).304 

 
REFERENCE FORM AND STRUCTURE: 
Hidden isolated paraphrastic quotation, implicitly alluding to two passages of Rh. B 21. 
 
NOTES TO THE ARABIC VERSION: 
The Arabic translation is correct. Note the rendering of οἷον with the syntagma ka-qawli l-

qāʾili, which signals an awareness that these are not Aristotle’s words but a reference to 
another source. 

 

 
302 See Rh. Lyons 351. 
303 Freese 1926, 311. 
304 Rapp 2002, II 765-766; Cope, Sandys 1877, II 270-271. 
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82., 83., 84. 
B 23, 1399b 22-31 

ὅθεν καὶ τοῦτ᾽ εἴρηται, 
 
πολλοῖς ὁ δαίµων οὐ κατ᾽ εὔνοιαν φέρων 
µεγάλα δίδωσιν εὐτυχήµατ᾽, ἀλλ᾽ ἵνα 
τὰς συµφορὰς λάβωσιν ἐπιφανεστέρας. 
 
καὶ τὸ ἐκ τοῦ Μελεάγρου τοῦ Ἀντφῶντος, 
 
οὐχ ὡς κτάνωσι θῆρ᾽, ὅπως δὲ µάρτυρες 
ἀρετῆς γένωνται Μελεάγρῳ πρὸς Ἑλλάδα. 
 
καὶ τὸ ἐκ τοῦ Αἴαντος τοῦ Θεοδέκτου, ὅτι ὁ Διοµήδης προείλετο Ὀδυσσέα οὐ τιµῶν, 

αλλ᾽ ἵνα ἥττων ᾖ ὁ ἀκολουθῶν· ἐνδέχεται γὰρ τούτου ἕνεκα ποιῆσαι. 
 
φέρων] φρενῶν Schneidewin 
 
 
 
 
Rh. Lyons 156.13-21 

 نكل ،ةداعسلا ىطعي ملع نم ةيؤر نسح نع سيل ريثك سانٔال دّجلا نّٕا :لوقلا اذه ليقِ انهاه نمو

 اولتقيل مهنم كلذ نكي مل نٕا هّنٕا سورغالام يف نوفيطنٔا لاق امكو ،اًّدج رهاظلاب فسٔالا ماظعلا بذجيل

 نّٕا سوسودٔا يف سوطقدواث لاق امكو ،نيّينانويلا دنع سورغالام ةليضف ىلع ادًوهش اونوكيل لب ،اًّيح انًاويح

 نكمي دقف ،همزل ناك دق يذلاب ارًيصقت نكل ،هل هنم امًاركٕا سيل ،سوسودٔا ىقلف مدّقت ناك دق سيديمويد

 .اذه ببسب اذه لعفي نٔا

 
CONTEXT: 
The three poetic references exemplify topos no. 9, which consists in describing something 

possible as real, as when the possible end of an action is accepted as real. After a brief 
introduction at 1399b 20-21, Aristotle brings in the first example: if someone gives us a gift, he 
might not do so for the expected reason, i.e. to do good, but for another possible reason, i.e. to 
take it back later and make us suffer (1399b 22-23). Through the adverb ὅθεν Aristotle connects 
this first example with two poetic quotations followed by a testimonium. The first quotation 
is from an unknown tragedy (Adesp. F 82 Snell) and reads: «It is not from benevolence that 
the deity bestows great blessings upon many, but in order that they may suffer more striking 
calamities».305 The second quotation is explicitly taken from Antiphon’s Meleager (already 
mentioned in Rh. B 2, 1379b 15 = ref. 36 (pp. 122-123) and perhaps quoted in Rh. B 23, 1397b 21-

 
305 English translation in Freese 1926, 315. 
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22 = ref. 73 (pp. 153-155) according to some interpreters), and it explains the true purpose of 
hunting the Calydonian boar in these terms: «Not in order to slay the monster, but that they 
may be witnesses to Greece of the valour of Meleager» (55 F 2 Snell).306  Finally we read a 
reference to the Ajax of the orator and poet Theodectes: «And the following remark from the 
Ajax of Theodectes, that Diomedes chose Odysseus before all others, not to do him honour, 
but that his companion might be his inferior; for this may have been the reason» (72 F 1 
Snell).307 A similar argument can also be read in Rh. Γ 15, 1416b 12-15 = ref. 147 (p. 213), while in 
Rh. B 23, 1400a 27-29 = ref. 85 (pp. 163-164) is another explicit reference to the same work. 
According to Cope's reconstruction based on the comparison of the three passages, the 
tragedy was to stage «a rhetorical contest» between Ajax and Ulysses for the arms of Achilles. 
With the words that are reported here, Ajax alludes to the mythical episode of the nightly raid 
in the Trojan camp of Odysseus and Diomedes, narrated in Il. K 227sqq., and provides an 
alternative explanation of the reason why Diomedes chose Ulysses as his companion in the 
enterprise.308 

 
REFERENCE FORM AND STRUCTURE: 
Two explicit serial literal polystich quotations, the first (a complete tristich) being 

anonymous, the second (a complete couplet) bearing the name of the author. These are 
followed by a testimonium with mention of the work and its author. 

 
NOTES TO THE ARABIC VERSION:309 
Regarding the first quotation, the Arabic version departs from the Greek. The term ǧidd for 

the Greek δαίµων is not attested in any other Arabic version and does not cover any of its 
meanings (perhaps to be emended into ǧinn, which is used to translate δαίµων in Rh. 1419a 10 
= Rh. Lyons 220.22?). The expression κατ᾽ εὔνοιαν is rendered with ʿan ḥusni ruʾyati, and Lyons 
observes that, since in 1417a 24 διάνοια is translated with the only ruʾya, ḥusn would correspond 
to the prefix εὐ-.310 The Arabic min ʿilm covers φέρων, a mistranslation that Lyons explains by 
speculating that the translator read φρενῶν instead of φέρων (the Arabic version would then 
confirm Schneidewin’s conjecture). The outcome is the following: «from good consideration 
derived from knowledge». The adjective µεγάλα is not attributed to εὐτυχήµατα but postponed 
and referred to συµφοράς («things of great sadness»). Moreover the adjective referred to 
συµφοράς, ἐπιφανεστέρας, is translated with the periphrasis bi-l-ẓāhiri ǧiddan.311 

The second quotation, on the other hand, is translated smoothly. We note only the 
rendering of the accusative singular of θήρ as ḥayawān ḥayy «living animal», instead of sabʿ 
employed at Rh. 1371b 16 = Rh. Lyons 60.7. Both occurrences of the genitivus auctoris are 
translated correctly: τὸ ἐκ τοῦ Μελεάγρου τοῦ Ἀντφῶντος as ka-mā qāla anṭifūn fī mālāġrūs and 
similarly, in the third reference, τὸ ἐκ τοῦ Αἴαντος τοῦ Θεοδέκτου as ka-mā qāla ṯāwdiqṭūs fī 
adūsūs (the expansion with the verbum dicendi and fī is also attested in refs. 85, 89). In the 

 
306 English translation in Freese 1926, 317. 
307 English translation in Freese 1926, 317. 
308 Rapp 2002, II 769-770; Cope, Sandys 1877, II 282-283. 
309 See Rh. Lyons 353. 
310 As discussed in the later article by Lyons 2002, 211. 
311 See also Lyons 2002, 211. 
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latter case, however, instead of Αἴας we read the transliteration of the name Ὀδυσσεύς, which 
perhaps can be interpreted as an error of regressive assimilation of a later copyist, who read 
adūsūs, the transliteration of Ὀδυσσεύς, a few lines below and transcribed it here instead of 
the transliteration of Αἴας. In both cases the translator adds ka-mā to introduce the poetic 
examples. 

The aorist προείλετο (from προαιρέω) is incorrectly rendered with (kāna) taqaddama fa-
laqiya «he had already met», through the root l-q-y instead of the root ḫ-y-r form VIII, which 
is widely attested in this translation (alone: Rh. 1363a 30 = Rh. Lyons 32.9, Rh. 1388b 35 = Rh. 
Lyons 120.13, 1400b2 = Rh. Lyons 159.14, Rh. 1416b 13 = Rh. Lyons 210.8 = ref. 147 (p. 213); 
preceded by taqaddama: Rh. 1368b 11 = Rh. Lyons 50.8, Rh. 1373b 37 = Rh. Lyons 68.13-14; 
preceded by taqaddama fa-: Rh. 1368b 12-13 = Rh. Lyons 50.9-10, Rh. 1372b 36 = Rh. Lyons 64.18). 
The lexical choice, albeit isolated in the Arabic version of the Rh., is not so surprising if we 
consider that the same root l-q-y is employed for the Greek ἀφαιρέω in Arist. GA 762a 18 = GA 
Brugman-Drossaart Lulofs 129.10 and in Eucl. El. I, 35: v, 49.5 = Eucl. El. Besthorn-Heiberg 2, 
148. 13. 

Finally, the phrase αλλ᾽ ἵνα ἥττων ᾖ ὁ ἀκολουθῶν is misinterpreted as: «to diminish the one 
that was attached to him», since ἥττων is given an active meaning that corresponds rather to 
the verb ἐλαττόω. The root l-z-m had also been used in the B 23, 1399b 30 = ref. 84 (pp. 161-163) 
– but in a different context and with another shade of meaning – to render the verb ἀκολουθέω. 

 
85. 

B 23, 1400a 27-29 

καὶ οἷον ἐν τῷ Αἴαντι τῷ Θεοδέκτου Ὀδυσσεὺς λέγει πρὸς τὸν Αἴαντα διότι 
ἀνδρειότερος ὢν τοῦ Αἴαντος οὐ δοκεῖ. 

 

Rh. Lyons 158.21-159.2 

 انًسح اذه نكي ملو هنم عجشٔا هّنٕا ساال لاق سوسودؤا نّٕا ساا يف سوطقدواث لاق يذلاكو

 
CONTEXT: 
The example concerns topos no. 23. In support of persons and facts that have been wrongly 

the object of suspicion or have appeared so (τοῖς προδιαβεβληµένοις καὶ ἀνθρώποις καὶ 
πράγµασιν, ἢ δοκοῦσι), one must state the cause of the wrong opinion (τὸ λέγειν τὴν αἰτίαν τοῦ 
παραδόξου), because there must be a reason why they appear to be the object of suspicion 
(1400a 24-26). The reference is again to Theodectes’s Ajax, namely to the agon between 
Odysseus and Ajax over Achilles’ arms, in which each claimed superiority over the other. From 
what we can reconstruct, in his speech Odysseus refuted the false opinion that he appeared 
to be less brave than Ajax.312 

 
REFERENCE FORM AND STRUCTURE: 
We cannot precisely evaluate the type of reference, but it is presumably a testimonium. 
 

 
312 Cope, Sandys 1877, II 288-290. 
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NOTES TO THE ARABIC VERSION:313 
Again, as in the previous reference, the genitivus auctoris is made the subject of a phrase 

with an added verbum dicendi (καὶ οἷον ἐν τῷ Αἴαντι τῷ Θεοδέκτου = wa-ka-llāḏī qāla ṯāwdiqṭūs 
fī āās). The causal meaning of διότι is lost («Odysseus told Ajax to be braver than he is») and 
the Arabic «and this was not good» for οὐ δοκεῖ is imprecise, probably, as Lyons explains, 
because the translator chose the wrong meaning of δοκέω. 

 
86. 

B 23, 1400b 10-15 

οἷον ἐν τῇ Καρκίνου Μηδείᾳ οἱ µὲν κατηγοροῦσιν ὅτι τοὺς παῖδας ἀπέκτεινεν, οὐ 
φαίνεσθαι γοῦν αὐτούς (ἥµαρτε γὰρ ἡ Μήδεια περὶ τὴν ἀποστολὴν τῶν παίδων), ἡ δ᾽ 
ἀπολογεῖται ὅτι οὐ [ἂν] τοὺς παῖδας ἀλλὰ τὸν Ἰάσονα ἂν ἀπέκτεινεν· τοῦτο γὰρ 
ἥµαρτεν ἂν µὴ ποιήσασα, εἴπερ καὶ θάτερον ἐποίησεν. 

 
Rh. Lyons 160.4-8 

 تٔاطخٔا دق ةيديم تناكو ،اوري مل مهّنٔال ،اهدلو تلتق اهّنٔاب ةيديم اوفرق ثيح سونيقرقب سانٔا عنص يذلاك

 تناك نٔا تّلزو هذه تٔاطخٔا دقف ،اهلعب نوسائا *الو اهدلو* لتقت مل اهّنٔاب تباجٔاف ،اهدلو اهلاسرٕا يف تّلزو

  امهيلك نيرمٔالا تلعف

تّلز 2 ] coni. Lyons * تلد * MS كلذ  coni. Badawī erravit Hermannus 

 
CONTEXT: 
The reference to Medea illustrates topos no. 27, consisting of accusing or defending from 

the mistakes one has made (τὸ ἐκ τῶν ἁµαρτηθέντων κατηγορεῖν ἢ ἀπολογεῖσθαι, 1400b 9-10). 
Aristotle explicitly refers to a version of the mythical episode staged by Carcinus, a tragic poet 
whom Aristotle also mentions in Po. 17, 1455a 26-29, son of Xenocles and grandson of the 
Carcinus who, along with his sons Xenocles, Xenotimus and Xenarchus, is attacked by 
Aristophanes in his comedies. The tragedy is lost, but from this testimonium (70 F 1e Snell) it 
appears that in Carcinus’ version Medea did not kill her sons but drove them away. Medea, 
however, was called upon to defend herself against those who accused her of killing them (οἱ 
µὲν κατηγοροῦσιν ὅτι τοὺς παῖδας ἀπέκτεινεν), since they were missing (οὐ φαίνεσθαι γοῦν 
αὐτούς). Therein lies her mistake: having sent them away she was unable to prove that they 
were alive. In her own apology Medea replied «that she would have slain, not her children, 
but Jason; for it would have been a mistake on her part not to have done this, if she had done 
the other».314 

 
  

 
313 See Rh. Lyons 354. 
314 Cope, Sandys 1877, II 295. See the English translation in Freese 1926, 321, 323. See also the article Carcinus 

in C. Walde, E. Visser, B. Zimmermann, in BNP 2006, and Lucarini 2013, 193-196 (with bibliography). 
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REFERENCE FORM AND STRUCTURE: 
Also in this case, it is impossible to establish with precision the type of reference, but it 

seems to be a compendiary quotation of part of the episode in which Medea defends herself 
from the accusation. 

 
NOTES TO THE ARABIC VERSION:315 
The version runs as follows: «As people did with Carcinos where they accused Medea of 

having killed her children, for they are not seen, and Medea was wrong and mistaken in 
sending her children away, so she replied that she did not kill her children nor her husband 
Jason, and that she would have made this mistake and would have been wrong if she did both 
things together». Ka-llāḏī stands for οἷον, the genitivus auctoris in the syntagma ἐν τῇ Καρκίνου 
Μηδείᾳ is mistranslated with the preposition bi- (bi-qarqīnūs), while the transliteration mīdiya 
for Μήδεια is postponed as direct object of the subordinate clause. Both aorist verbs ἥµαρτε 
and ἥµαρτεν are rendered with the hendiadys aḫṭaʾat wa-zallat (see a similar hendiadys for 
ἀµάρτηµα at 1396a 21). Concerning the apodosis τοῦτο γὰρ ἥµαρτεν ἂν µὴ ποιήσασα, the 
translation of µὴ ποιήσασα is missing. The distributive meaning of θάτερον is not grasped and 
it is translated as if it were ἀµφότερον.  

 
87. 

B 23, 1400b 17-18 

οἷον ὡς ὁ Σοφοκλῆς 
  σαφῶς σιδήρῳ καὶ φοροῦσα τοὔνοµα, 
 
Rh. Lyons 160.10-13 

 ،مسالا ليوحت ؤا مسالا ةراعتسا عضوم يف قيقحتلاب ديدحلا مسا *سيلقوفوس* لمعتسي امك

 

قيقحتلاب قيقحلاب [  MS Badawī 

 
CONTEXT: 
The quotation from Sophocles’ Tyro (F 658 Radt, v. 2) is the first of a long series of examples 

of the last topos (no. 28), the one based on the meaning of the name and consisting in the 
creation of wordplays. The verse «Certainly thou art iron, like thy name» links σίδηρος, «iron», 
and Σιδηρώ, the name of Tyro’s stepmother, alluding to the abuse that Sidero inflicted on the 
protagonist of this tragedy.316 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, complete monostich. 
 

  

 
315 See Rh. Lyons 355. 
316 Gastaldi 2014, 530; see the article Tyro by P. Dräger in: BNP 2006. 
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NOTES TO THE ARABIC VERSION:317 
The introductory expression οἷον ὡς is translated as ka-mā. The version departs from the 

Greek: «As Sophocles accurately uses the noun “iron” metaphorically or by paronomasia». The 
translator adds the verb yastaʿmilu governing the translation of the quotation and does not 
grasp the meaning of the Vorlage. In particular, καὶ φοροῦσα τοὔνοµα is freely reinterpreted and 
Lyons explains the syntagma fī mawḍiʿi stiʿārati l-ismi as the outcome of a misreading of 
φοροῦσα as µεταφε- or µεταφορ-. The Arabic aw taḥwīl al-ism (lit. «alteration of the name») is 
an addition by the translator.318 

 
88., 89. 

B 23, 1400b 22-24 

Καὶ ὡς ἡ Εὐριπίδου Ἑκάβη εἰς τὴν Ἀφροδίτην “καὶ τοὔνοµ᾽ ὀρθῶς ἀφροσύνης ἄρχει 
θεᾶς”, καὶ ὡς Χαιρήµων Πενθεὺς ἐσοµένης συµφορᾶς ἐπώνυµος. 

 
Rh. Lyons 160.18-161.3 

 ،لالضلا تاهلاب *دّبتسي* امًيقتسم مسالا ناك *دق* :ىطيدورفال سيديفيروا يف يتلا ىباقا تلاق امكو

 .مسالا ىوتساف نزحلا عّقوتت تناك ثيح سوثنب يف نوميريخ لاق امكو

 

*دّبتسي* 1  اهيبشو [  Badawī          2 نزحلا برحلا [  Badawī 

 
 
 
CONTEXT: 
The two references offer two more puns based on the meaning of the word (see previous 

reference). The first example is v. 990 of the third episode of Euripides’ The Trojan Women, in 
which Hecuba, responding to Helen, establishes an etymological connection between 
Ἀφροδίτη and ἀφροσύνη by saying «And rightly does the name of the goddess begin like the 
word aphro-syne (folly)».319 The second quotation comes from a lost work by the fifth-century 
BCE tragedian Chaeremon and reads «Pentheus named after his unhappy future» (71 F 4 
Snell).320 Here the author links the tragic end of Pentheus, torn apart by the maenads including 
his mother Agave, to the meaning of his name (πένθος as a synonym for συµφορά).321 

 
REFERENCE FORM AND STRUCTURE: 
Two explicit author’s serial literal quotations, complete monostichs. Both are introduced 

by a comparative conjunction, the indication of the author and the characters to whom the 
reference is addressed.  

 

 
317 See Rh. Lyons 356. 
318 See also Lyons 2002, 211-212. 
319 Freese 1926, 323. 
320 Freese 1926, 323. 
321 Cope, Sandys 1877, II 299. 
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NOTES TO THE ARABIC VERSION:322 
Both ὡς are translated as ka-mā. The Arabic for καὶ ὡς ἡ Εὐριπίδου Ἑκάβη εἰς τὴν Ἀφροδίτην 

reads: «as Hecuba, that is in (or: regarding) Euripides, said to Aphrodite». The insertion of the 
verb qāla in the Arabic rendering of the genitivus auctoris is typical of the Arabic version of 
the Rh. (see refs. 25, 72, 83, 84, 85), but unlike in other cases where the genitivus auctoris 
becomes the subject of the Arabic verbum dicendi, the genitive is rendered here with the fī + 
indirect object structure, while Ἑκάβη remains the subject in Arabic as well. In contrast, the 
rendering of the other sentence with a genitivus auctoris, ὡς Χαιρήµων Πενθεύς, follows the 
structure used in the other instances, i.e. the genitivus auctoris is made subject of an added 
verbum dicendi and the Greek subject Πενθεύς is rendered with the fī + indirect object 
structure. 

In the rendering of the first quotation the genitive singular θεᾶς is confused with the 
accusative plural θεάς and the genitive ἀφροσύνης is referred to it. The verb yastabiddu, 
corresponding to ἄρχει, is Lyons’ conjecture and seems plausible. If this were the case, the 
translator would have selected the wrong meaning of ἄρχω in this context, i.e. «to command» 
instead of «to begin». Thus, the text reads: «the name rightly has sole control over the 
goddesses of confusion». In the second quotation ἐσοµένης seems to be attributed to the name 
Πενθεύς (misinterpreted as a form of genitive?) which is therefore understood as feminine. 
Also συµφορᾶς is misread as an accusative plural (συµφοράς) instead of genitive singular. 
Lastly, ἐπώνυµος is translated analytically (ἐπί + ὄνοµα) and coordinated with the rest of the 
sentence, resulting in: «she was expecting sorrow and the name agreed (with this)». 

 
90. 

B 24, 1401a 15-18 

ἢ εἴ τις κύνα ἐγκωµίαζων τὸν ἐν τῷ οὐρανῷ συµπαραλαµβάνοι, ἢ τὸν Πᾶνα, ὅτι 
Πίνδαρος ἔφησεν 

 
  ὦ µάκαρ, ὅν τε µεγάλας 
θεοῦ κύνα παντοδαπὸν 
καλέουσιν Ὀλύµπιοι 
 
Rh. Lyons 162.11-13 

 كلذ :اناف يف سورادنف لاق امك ،ءامسلا يف يذلا بلكلا هيلٕا فاضٔاف بلكلا ؤرمٔا حدم ول امكو

 يئامسلا بلكلا ىعدي هبو ةمّاعلا دنع مركملا ديعسلا

 

ةمّاعلا 2 ةهلالا [  tempt. Lyons in app. 

 
CONTEXT: 
Among the topics of apparent enthymems are those based on linguistic expression (λέξις). 

With this example Aristotle intends to describe a particular type of fallacious reasoning arising 

 
322 See Rh. Lyons 356. 
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from λέξις, namely homonymy. The reference is a fragment of one of Pindar’s Parthenia (fr. 96 
Snell-Maehler), which plays on the ambiguity of the term dog, κύων, which indicates the 
common animal but can also refer to the star Sirius (the so-called ‘dog-star’ of the constellation 
Canis Major) or even to the god Pan, defined as the dog of the great mother Cybele, meaning 
her faithful adherent. The passage runs as follows: «Or if, in praising the dog, one were to 
include the dog in heaven (Sirius), or Pan, because Pindar said, “O blessed one, whom the 
Olympians call dog of the Great Mother, taking every form».323 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, polystich, with a testimonium. 
 
 
NOTES TO THE ARABIC VERSION:324 
The initial ka-mā is an addition of the translator to mark the example. In the rendering of 

the introductory phrase ἢ τὸν Πᾶνα is postponed, referred to Πίνδαρος ἔφησεν and 
misinterpreted: «if a man praised the dog, he would relate to it the dog that is in the sky, as 
Pindar said in the fānā». The quotation is translated as follows: «that fortunate one, honoured 
amongst the common people after whom the heavenly dog is named». The Arabic ʿinda l-
ʿāmmati has been produced from some misreading of παντοδαπόν, confirmed by the fact that, 
as Lyons points out, ʿāmm is used at 1406a 26 to render the adjective πάνδηµος.325 Ὀλύµπιοι is 
paraphrased and taken as a predicative singular accusative referred to κύνα. 

 
91. 

B 24, 1401a 36-1401b 3 

συντίθησι γάρ. ἢ τὸ ἐν τῷ Ὀρέστῃ τῷ Θεοδέκτου· ἐκ διαιρέσεως γάρ ἐστιν· 
 
   δίκαιόν ἐστιν, ἥστις ἂν κτείνῃ πόσιν, 
 
ἀποθνῄσκειν ταύτην, καὶ τῷ πατρί γε τιµωρεῖν τὸν υἱόν, οὐκοῦν καὶ ταῦτα ἃ 

πέπρακται· συντεθέντα γὰρ ἴσως οὐκέτι δίκαιον. εἴη δ᾽ ἂν καὶ παρὰ τὴν ἔλλειψιν· 
ἀφαιρεῖ γὰρ τὸ ὑπὸ τίνος. 

 
5 ἀφαιρεῖ AΓ ἀφαιρεῖται ΘΠ 
 
Rh. Lyons 163.12-17 

 نم نّٕا لاقيُ امكو ،ليصفتلاب حّصي امّم وهو ،سيطسرؤا رمٔا يف سوطقوداث نم ناك يذلا ىلٕا فّلؤم هّنإف

 نكي مل ،اعًم كلذ فّلٔا امّلف .اذه لعف دقو ،هدلاوب دلولا داقي نٔاو هب لتقت نٔا اهجوز ةٔارما تلتق نٔا لدعلا

 .سانلا نم ؤرمٔا هلعف ام هيف دجوي دقو ،اضًئا اذه نم لّقٔا يف وحنلا اذه نوكي دقو .الًدع

 
323 Freese 1926, 327. Cope, Sandys 1877, II 305.  
324 See Rh. Lyons 357. 
325 Lyons 2002, 212. 
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CONTEXT: 
Beginning in 1401a 25 Aristotle examines the apparent topos of combining what is separate 

and dividing what is united, a type of fallacy also presented in chapters 4 and 20 of the SE. An 
example of improper division is provided by a quotation from Theodectes’ Orestes (fr. 72 F 5 
Snell). It runs as follows: «”It is just that a woman who has killed her husband” should be put 
to death, and that the son should avenge the father; and this in fact is what has been done. But 
if they are combined, perhaps the act ceases to be just. This might also be classed as the fallacy 
of omission; for the (person) by whom is withdrawn».326 The fallacy results from the fact that 
both Clytemnestra’ killing of her husband and Orestes’ revenge of his father seem just if taken 
separately, but if the two actions are considered together, it turns out that Orestes killed his 
own mother, and the deed appears unjust. In the continuation of his argument Aristotle 
hypothesises that the fallacy may derive from omission (ἔλλειψις) since who carried out the 
action (of revenge) is not mentioned.327 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, monostich, accompanied by a testimonium. 
 
 
NOTES TO THE ARABIC VERSION:328 
The quotation, δίκαιόν ἐστιν, ἥστις ἂν κτείνῃ πόσιν, is correctly translated, and introduced by 

a verbum dicendi: «as one says that it is right that, if a woman has killed her husband». The 
version continues with the rendering of ἀποθνῄσκειν ταύτην as «she should be killed in revenge 
for him»,329 where bihī is an explicative addition. Some problems can be detected in the 
translation of Aristotle’s comments on the quotation. The Greek συντίθησι γάρ is referred to 
the previous example (1401a 34-36), but in Arabic it is constructed with what follows, resulting 
in: «for it is joined to what Theodectes did about the affair of Orestes». The section καὶ τῷ 
πατρί γε τιµωρεῖν τὸν υἱόν, οὐκοῦν καὶ ταῦτα ἃ πέπρακται is vaguely paraphrased: «and that the 
son is guided by his father, and he did this». The adverb ἴσως is missing in Arabic. The 
rendering of the last sentence is inaccurate: «this type can also be found in less than this, and 
there may be found in it that has been done by a certain person». The mistranslation could be 
partly caused – Lyons suggests – by a misreading of ἀφαιρεῖται (variant reading of ἀφαιρεῖ 
attested by a part of the MS tradition) as ἐφευρίσκειται. 

 

92. 
B 24, 1401b 16-19 

ἢ εἴ τις φαίη τὸ ἐπὶ δεῖπνον κληθῆναι τιµιώτατον· διὰ γὰρ τὸ µὴ κληθῆναι ὁ Ἀχιλλεὺς 
ἐµήνισε τοῖς Ἀχαιοῖς ἐν Τενέδῳ· ὁ δ᾽ ὡς ἀτιµαζόµενος ἐµήνισεν, συνέβη δὲ τοῦτο διὰ τὸ 
µὴ κληθῆναι. 

 
326 Freese 1926, 329, modified. 
327 Cope, Sandys 1877, II 307-310. 
328 See Rh. Lyons 358. 
329 See also Lyons 2002, 200. 
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Rh. Lyons 164.12-15 

 نيّينانويلا ىلع بضغ سودانطب عدي مل ثيح سولخٔا *نّٔال* ةمارك ءاشعلا ىلٕا †...† نٕا لئاق لاق ول ؤا

 .رقتحا هّنٔال بضغ ،ماعطلا ىلٕا عدي مل هّنٕا لبق نم كلذ ضرع امّنٕاو ،رقتحا هّنٔال نغطضا امّنإف ،كلذ دقحو

 
CONTEXT: 
The example illustrates the sixth topos, which consists in producing apparent reasoning 

from an accident, i.e., holding that something is caused by an event that only coincidentally 
occurs in conjunction with it.  An example is the inference that «nothing is more honourable 
than to be invited to a dinner»330 (τὸ ἐπὶ δεῖπνον κληθῆναι τιµιώτατον), starting from the case of 
Achilles, i.e. assuming that «because he was not invited Achilles was wroth with the Achaeans 
at Tenedos; whereas he was really wroth because he had been treated with disrespect, but this 
was an accident due to his not having been invited».331 With these words Aristotle summarises 
the mythical episode of the quarrel between Achilles and Agamemnon at the island of 
Tonedos, during the journey to Troy. The anger of Achilles towards the Achaeans was 
probably triggered by the fact of not having been invited to a banquet or of having been invited 
to it after the other Achaeans. On this subject Sophocles wrote two tragedies, both lost, Ἀχαιῶν 
σύλλογος and Ἀχαιῶν σύνδειπνον (or Ἀχαιῶν σύνδειπνοι).332 

 
REFERENCE FORM AND STRUCTURE: 
Generic content reference. 
 
NOTES TO THE ARABIC VERSION:333 
The version is close to the original. The Arabic «he was angry at the Greeks and hated this» 

for ἐµήνισε τοῖς Ἀχαιοῖς is noteworthy not only for the hendiadys of verbs but also for the 
correct equivalence between the Homeric τοῖς Ἀχαιοῖς and ʿalā l-yūnāniyyīna.334 Furthermore, 
the final addition «he was angry because he was treated with contempt» derive from a 
duplication of the syntagma ὡς ἀτιµαζόµενος ἐµήνισεν. 

 
93. 

B 24, 1401b 20-23 

οἷον ἐν τῷ Ἀλεξάνδρῳ, ὅτι µεγαλόψυχος· ὑπεριδὼν γὰρ τὴν πολλῶν ὁµιλίαν ἐν τῇ 
Ἴδῃ διέτριβεν καθ᾽ αὑτόν· ὅτι γὰρ οἱ µεγαλόψυχοι τοιοῦτοι, καὶ οὗτος µεγαλόψυχος 
δόξειεν ἄν. 

 
  

 
330 Freese 1926, 331. 
331 Freese 1926, 331. 
332 Rapp 2002, II 784; Cope, Sandys 1877, II 314. 
333 See Rh. Lyons 358. 
334 An analogous instance can be detected in Isḥāq’s Arabic version of EN Γ 11, 1117a 26, where the Greek οἱ 

Ἀργεῖοι is translated with al-yūnāniyyūna. See Dunlop’s Introduction in Akasoy, Fidora 2005, 104 and here (= EN 
Akasoy-Fidora) 227.4. 
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Rh. Lyons 164.16-19 

 *ـب ابئاغ* سديا لبج يف ماقٔاف ذبتناو ةعامجلا ةثداحمب نواهت هسفن ربكل سوردنسكالا نّٕا ليقِ ول امك

 .سفنلا ريبك ءرملا نّظيلف اذكهو ،ءالؤه لثم مه مهسوفن ةريبكلاف .هسفن

 

ةثداحمب 1 ] in mg. ةبراحمب  MS 

 
CONTEXT: 
The mythical reference to Alexander Paris’ youth spent as a shepherd on Mount Ida goes 

back to the Trojan cycle, but is actually mediated by a rhetorical work entitled Alexander, an 
encomium also mentioned at Rh. B 23, 1398a 22-24 and plausibly alluded to at Rh. B 23, 1397b 
22-24 = refs. 73, 74 (pp. 153-155). The example illustrates topos no. 7, the apparent inference 
being based on consequence (see also SE 5, 167b 1-20), as Aristotle says: «for instance, in the 
Alexander (Paris) it is said that Paris was high-minded, because he despised the 
companionship of the common herd and dwelt on Ida by himself; for the high-minded are of 
this character. Paris also might be thought as high-minded».335 The fallacy lies in the belief that 
a consequence and its antecedent are convertible, that is, if we have a certain consequence 
starting from an antecedent then it will be sufficient to assume the consequence to necessarily 
go back to that antecedent. In this way, we erroneously build a universal principle from a 
particular case and we do not admit that the same condition can be a consequence of different 
antecedents. For instance, from the fact that great-souled people normally live alone it cannot 
be inferred that necessarily all those who live isolated are great-souled and that one is great-
souled because he lives alone. Consequently, one cannot infer that Paris is great-souled 
because he lives alone.336 

 
REFERENCE FORM AND STRUCTURE  
Generic content reference. 
 
NOTES TO THE ARABIC VERSION:337 
The expression with which the example is introduced and contextualised, οἷον ἐν τῷ 

Ἀλεξάνδρῳ, is rephrased with a verbum dicendi (ka-mā law qīla inna l-Iksandrūs). In rendering 
ὅτι µεγαλόψυχος the translator erroneously interprets ὅτι with a casual meaning instead as a 
marker of direct discourse. Hence the text reads: «as if it were to be said that Alexander, 
because of the greatness of his soul». The Arabic muḥādaṯa, «discussion», for ὁµιλία denotes 
an imprecise selection among the meanings of ὁµιλία which does mean «conversation», but 
in this context expresses the idea of social contact. As is frequently the case, the participle 
ὑπεριδών is rendered in paratactic form and coordinated with the main verb. The correct 
addition ǧabal «mount» to specify ἐν τῇ Ἴδῃ, perhaps based on a gloss, should be noted. The 
translation «a man should thus be thought as great-souled» of the last clause καὶ οὗτος 

 
335 Freese 1926, 331, slightly modified. 
336 Rapp 2002, II 784; Cope, Sandys 1877, II 314-315. 
337 See Rh. Lyons 359. 
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µεγαλόψυχος δόξειεν ἄν does not convey the same meaning of the Greek text. The translator 
does not grasp the reference to Alexander through the pronoun οὗτος, which was perhaps read 
as οὕτως. This would explain hākaḏā in Arabic. 

 
94. 

B 24, 1401b 35-1402a 1 

οἷον ὅτι δικαίως Ἀλέξανδρος ἔλαβε τὴν Ἑλένην· αἵρεσις γὰρ αὐτῇ ἐδόθη παρὰ τοῦ 
πατρός. οὐ γὰρ ἀεὶ ἴσως, ἀλλὰ τὸ πρῶτον· καὶ γὰρ ὁ πατὴρ µέχρι τούτου κύριος. 

 

Rh. Lyons 165.13-17 

 نٔا الًدع كلذ نوكي سيلو .رايتخالا هل لعج هابٔا نّٔال ،يناليه ذخٔا ام لدعب سوردنسكالا نّٕا ليقِ امك

 .رمٔالا زئاج اطًّلسم لاحلا كلت يف ناك ءابٔا نّٔال ىلؤالا لاحلا يف ناك نٔا نكلو ،ءاوس لاحلا كلت يف ناك

 
CONTEXT: 
The apparent topos no. 9 arises by the omission of the how and the when (παρὰ τὴν ἔλλειψιν 

τοῦ πότε καὶ πῶς, 1401b 34). Once again Aristotle refers to an episode from the Trojan Cycle. 
The abduction of Helen by Paris could find apparent justification in the fact that her father 
Tydeus had allowed his daughter to choose her own husband. However, we should omit the 
when, for, as Aristotle specifies, this right of choice had not been granted forever but only for 
the first time (οὐ γὰρ ἀεὶ ἴσως, ἀλλὰ τὸ πρῶτον), that is when Helen chose Menelaus, and, after 
their marriage, her father’s authority ceased (ὁ πατὴρ µέχρι τούτου κύριος).338 Rapp maintains 
that this reference might derive from the encomium of Alexander (see previous ref.) and 
draws attention to a fragment by the rhetor Policrates (fr. 17 Baiter-Sauppe).339 

 
REFERENCE FORM AND STRUCTURE: 
Generic content reference. 
 
NOTES TO THE ARABIC VERSION:340 
οἷον is translated with ka-mā followed by the addition of qīla inna. The rendering of αἵρεσις 

γὰρ αὐτῇ ἐδόθη παρὰ τοῦ πατρός is paraphrased on a syntactical level and the feminine referent 
(αὐτῇ = Helen) is replaced by a masculine one, noticeable in the Arabic abāhu for παρὰ τοῦ 
πατρός and la-hū for αὐτῇ, with the following outcome «for his father granted him the choice». 
The phrase οὐ γὰρ ἀεὶ ἴσως is inaccurately translated as «that is not fair if there is equality in 
that condition». Perhaps, Lyons notes, it has been misread as οὐ γὰρ δίκαιον εἰ ἴσως, since in 
the previous sentence bi-ʿadlin mā stands for δικαίως. The translator uses the term ḥāl three 
times: fī tilka al-ḥāli in the erroneous paraphrasis of οὐ γὰρ ἀεὶ ἴσως, fī l-ḥāli l-ūlā for τὸ πρῶτον 
and fī tilka al-ḥāli for µέχρι τούτου. The Greek κύριος is translated with the periphrasis 
musallaṭan ǧāʾizi al-ʾamr. 

 

 
338 Cope, Sandys 1877, II 317. 
339 Rapp 2002, II 786. 
340 See Rh. Lyons 359. 
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95. 
B 24, 1402a 9-13 

ὥσπερ καὶ Ἀγάθων λέγει 
  τάχ᾽ ἄν τις εἰκὸς αὐτὸ τοῦτ᾽ εἶναι λέγοι, 
βροτοῖσι πολλὰ τυγχάνειν οὐκ εἰκότα. 
 
γίγνεται γὰρ τὸ παρὰ τὸ εἰκός, ὥστε εἰκὸς καὶ τὸ παρὰ τὸ εἰκός, εἰ δὲ τοῦτο, ἔσται τὸ 

µὴ εἰκὸς εἰκός. ἀλλ᾽ οὐχ ἁπλῶς 

 
Rh. Lyons 166.1-6 

 يغبني ال ؤا بجي ال امّم ارًيثك نّٔا ينعي ،بجاو اذه نّٔا معزي دحٔا ةّتبلا ناك نٕا نوثاغٔا لاق امك كلذو

 دق ابًجاو سيل يذلا نّٔا ينعٔا ،نوكي دق اذه ناك نٕاو ،هّنكل يغبني امّم اجًراخ ءيشلا نوكي دق ،سانلل

 الًسرم كلذ نوكي سيلف ،بجي

 
CONTEXT: 
The quotation from a lost work of Agathon (39 F 9 Snell) offers an example of an apparent 

enthymeme resulting from interpreting a term, that is used only in a particular sense, with an 
absolute meaning (1402a 7-9). Specifically it revolves around the ambiguity of the notion of 
εἰκός, «probable», and the necessity to distinguish between absolute probability and a form of 
particular probability, as emerges in Agathon’s verses: «“One might perhaps say that this very 
thing is probable, / that many things happen to men that are not probable”; for that which is 
contrary to probability nevertheless does happen, so that which is contrary to probability is 
probable. If this is so, that which is improbable will be probable. But not absolutely».341 As 
Gastaldi explains, «il probabile, una modalità che, rispetto all’accadere delle cose, presenta 
l’indice di ricorrenza del per lo più, e non la costanza assoluta del necessario, non preclude 
l’esistenza dell’improbabile, almeno in alcuni casi. La fallacia […] consiste nell’estendere 
questa probabilità parziale a tutto quanto l’eikos».342 The same reference to Agathon and to 
the notion of probable improbable occurs also in Po. 18, 1456a 23-25.343 

 
REFERENCE FORM AND STRUCTURE: 
Explicit isolated author’s literal quotation, complete distich. 
 
NOTES TO THE ARABIC VERSION:344 
The text reads: «like Agathon said: if anyone at all claims that this is necessary, that is, that 

much of what is not needed or should not be (needed) by the people, this thing only is outside 
of what should be, and if this is so, that is, what is not necessary (= is contrary to necessity) is 

 
341 Freese 1926, 335. 
342 Gastaldi 2014, 536. 
343 For the whole section see also Cope, Sandys 1877, II 319-320; Rapp 2002, II 786. 
344 See Rh. Lyons 359. 
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necessary, this is not absolutely».345 The section ὥστε εἰκὸς καὶ τὸ παρὰ τὸ εἰκός is missing in 
Arabic. Eἰκός is improperly translated with forms of the root w-ǧ-b (wāǧib and qad yaǧibu for 
ἔσται…εἰκός) or of the root b-ġ-y, which are also combined in the hendiadys (kaṯīran mimma) 
lā yaǧibu aw lā yanbaġī corresponding to (πολλὰ)…οὐκ εἰκότα. Similar translations of εἰκός 
occur in 1400a 12, 1402a 9,11,17,27, 1402 b 16. On the contrary Abū Bišr resorts to the root ḥ-q-q 
in the parallel passage in Po. 18, 1456a 23-25.346 ὥσπερ is rendered with wa-ḏālika ka-mā.  

 

96. 
Γ 2, 1404b 25 

ὅπερ Εὐριπίδης ποιεῖ καὶ ὑπέδειξε πρῶτος 
 
Rh. Lyons 176.6-7 

 .هرهظٔا نم لؤّا ناكو ،سدفيرؤا لعف يذلاك

 
CONTEXT: 
Chapter Γ 2 is part of the discussion of style (λέξις), addressed in chapters Γ 1-12. At 1404b 

1-4 two fundamental virtues of rhetorical discourse (λέξεως ἀρετή) are listed, which are to be 
clear (σαφῆ εἶναι) and to be appropriate, that is neither mean nor above the true evaluation of 
the referent (µήτε ταπεινὴν µήτε ὑπὲρ τὸ ἀξίωµα, ἀλλὰ πρέπουσαν). Among the means the 
speaker must employ to maintain τὸ πρέπον is the ability to conceal the artificial aspects of 
the discourse so that the expressive form appears as natural as possible (1404b 17-19).347 In this 
regard, Aristotle adds (1404b 24-25) that the artificial is well concealed (κλέπτεται δ᾽ εὖ), if one 
composes by selecting his words from ordinary language (ἐάν τις ἐκ τῆς εἰωθυίας διαλέκτου 
ἐκλέγων συντιθῇ), as Euripides does, being the first to show the way. Gastaldi observes that 
Aristotle’s assessment is influenced by Aristophanes’ Frog vv. 940-944, where the character 
Euripides, in his agon against Aeschylus, claims to have slimmed down the poetic art he had 
inherited from Aeschylus, who had bloated it with his solemn and bombastic style.348 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium on the writing style of Euripides. 
 
NOTES TO THE ARABIC VERSION: 
The translation is correct. Ka-llāḏī renders ὅπερ. 
 
97. 

Γ 2, 1405a 28-30 

Τὸ δὲ ὡς ὁ Τήλεφος Εὐριπίδου φησίν, 
 

 
345 See Lyons 2002, 212. 
346 Tkatsch 1928-1932, I 260.16-17. 
347 The passage is commented extensively in Rapp 2002, II 821-833. See also Cope, Sandys 1877, III 13-15. 
348 Gastaldi 2014, 547. 
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   κώπης ἀνάσσων κἀποβὰς εἰς Μυσίαν, 
 
ἀπρεπές, ὅτι µεῖζον τὸ ἀνάσσειν ἢ κατ᾽ ἀξίαν· οὐ κέκλεπται οὖν. 
 
Rh. Lyons 178.12-15 

 ةمّاعلا يف ىقلٔا امّلف ،صوصللا ىلع اكًلم ناك هّنٔا سديفرؤا ركذي يذلا سوفاليط يف ليقِ ام لثمك اذهو

 .صوصللا ىلع ناك نٕاو ردق وذ ريبك رمٔا كلملا نّٔال ،فِنا ةقوسلاو

 
CONTEXT: 
From 1405a 3 Aristotle focuses on the use of metaphor, which is a fundamental tool for 

rhetorical purposes due to its characteristics of clearness, pleasure and foreign air (καὶ τὸ 
σαφὲς καὶ τὸ ἡδὺ καὶ τὸ ξενικὸν ἔχει µάλιστα ἡ µεταφορά, 1405a 8-9). The verse from Euripides’ 
Telephos (F 705 Kannicht, v. 1) exemplifies an inappropriate (ἀπρεπές) construction of 
metaphor, for the term chosen to metaphorically replace the subject is not commensurate 
and proportionate to the referent.349 Consequently, the artifice does not remain hidden (see 
1404b 18-26 and prev. ref.). Eurpides’ metaphor «ruling over the oar and having landed in 
Mysia»350 is considered inappropriate because the verb ἀνάσσειν, which refers to the figure of 
the king (ἄναξ) of the archaic era, has too high a dignity compared to its referent, namely the 
act of ruling the ship in navigation.351 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, complete monostich. 
 
NOTES TO THE ARABIC VERSION:352 
The conjunction ὡς is translated with ka-miṯli (mā). The genitivus auctoris is expanded with 

the addition allāḏī yaḏkuru. The text runs as follows: «this is like what was said about Telephos 
whom Euripides mentions as having been king of the thieves. When he was thrown amongst 
the common and ordinary people he showed pride, because kingship, even over thieves, is a 
great and important matter». The Arabic al-luṣūṣ «the thieves» might be the result of a 
misreading of κώπη as a form of the noun κλέπτης or of the participle κλέπτων, maybe 
influenced by the following κέκλεπται of the phrase οὐ κέκλεπται οὖν. The latter phrase is 
rendered in Arabic as «even over thieves», where al-luṣūṣ grasps the basic meaning of the 
Greek verb, «to steal», while οὐ may have been misunderstood as a genitive masculine of the 
relative pronoun. It is not easy to evaluate how the sequence εἰς Μυσίαν, ἀπρεπές has been 
interpreted. In his commentary to the edition of the Arabic version, Lyons had suggested the 
possibility that the hendiadys «the common and ordinary people» could derive from a 
transliteration in Syriac characters of Μυσίαν preceded by the polyfunctional morpheme 
dolaṯ, so that in the Syriac Vorlage the Arabic translator read something resembling the 

 
349 See 1405a 10-11: δεῖ δὲ καὶ τὰ ἐπίθετα καὶ τὰς µεταφορὰς ἁρµοττούσας λέγειν. τοῦτο δ᾽ ἔσται ἐκ τοῦ ἀνάλογον. 
350 Freese 1926, 357. 
351 Cope, Sandys 1877, III 27; Gastaldi 2014, 551. 
352 See Rh. Lyons 368. 
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transliteration of δῆµος. The hypothesis was abandoned in his 2002 article, where he 
speculates that the Arabic might derive from the infiltration of a gloss to εἰς Μυσίαν, since «the 
Mysians were proverbially worthless» as also emerges from the maxim Μυσῶν λεία quoted in 
Rh. A 12, 1372b 33 = ref. *23 (p. 111). Again, according to Lyons, the translation «he showed 
pride» could have originated from a misinterpretation of ἀπρεπές as a form of πρέπω.353 

 
98. 

Γ 2, 1405a 32-34 

οἷον Διονύσιος προσαγορύει ὁ χαλκοῦς ἐν τοῖς ἐλεγείοις κραυγὴν Καλλιόπης τὴν 
ποίησιν, ὅτι ἄµφω φωναί· 

 
Rh. Lyons 178.16-18 

 نيتظفللا يف يطئويفلا شيشكو ةخرص الًمعتسم ساغيالا تيب يساحنلا كاذ سويسونايد يمّسي امك

 ،اعًيمج

 

شيشكو 1 سيفويلاق [  coni. Badawī اشيشكو  tempt. Lyons in app. | ىطئويفلا ىطسولا [  MS 

Badawī 
 
CONTEXT: 
The expression “Calliope’s screech”, coined by the Athenian eleagist Dionysius the Brazen 

to denote poetry (fr. 7 West), is cited as a negative example in the construction of metaphors. 
Both ποίησις and κραυγή fall into the genus of sound (ἄµφω φωναί), but, Aristotle adds, the 
metaphor is not well composed because it juxtaposes the pleasant sound of poetry 
(impersonated by the muse Calliope) with the disjointed, meaningless (φαύλη δὲ ἡ µεταφορὰ 
†ταῖς ἀσήµοις φοναῖς†, 1405a 34) – and unpleasant – sound expressed by κραυγή. The latter is 
associated with «the ‘coak’ of the raven and the frog, and the ‘bawling’ of a man». The 
relationship between the poetic reference and the context is not perfectly clear and poses 
problems of interpretation, highlighted and discussed by Rapp.354 Indeed, the metaphor of 
Dionysius the Brazen is cited as an example of the error that arises in metaphors whose 
syllables are not signs of something pleasant (1405a 31-32). Consequently, Aristotle’s criticism 
could be at the semantic level (the juxtaposition of poetry and an animal cry) or at the 
phonetic level (the syllables that make up the word κραυγή are cacophonous). According to 
the interpretation of the ancient commentator Stephanus φωναί is used in this context as a 
synonym for syllables. The syllable κραυ is not pleasant but harsh (οὐκ ἔστιν ἡδεῖα ἀλλὰ 
τραχεῖα), hence this metaphor is bad due to the inarticulate and ill-sounding character of the 
sound (φαύλη δὲ ἡ µεταφορὰ αὕτη διὰ τὸ ἄσηµον καὶ δύσηχον τῆς φωνῆς).355 

 
  

 
353 For the whole passage see Lyons 2002, 212-213. 
354 Rapp 2002, II 841-842. 
355 Steph. In Aristot. Rh.: CAG XXI 2, 314, Rabe. 
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REFERENCE FORM AND STRUCTURE: 
The elegy of Dionysius Chalcus has not been preserved, so it is impossible to make a precise 

assessment of the nature of the reference. According to the context in which this fragment is 
placed, it is highly likely that the syntagma κραυγὴ(ν) Καλλιόπης are the poet’s ispissima verba, 
adapted, however, to the syntax of the context that determines the accusative of the first term. 
Based on the metrics it is possible that Dionysius Chalcus’ verse bore the sequence κραυγὴν 
Καλλιόπης, but it is also likely that here Aristotle broke the metrical pattern to simply quote 
the image invented by the poet. Thus, it can be assumed that this is an explicit author’s 
isolated paraphrastic quotation, with a testimonium.  

 
NOTES TO THE ARABIC VERSION:356 
οἷον is rendered with ka-mā. The Arabic text reads: «as Dionysius, that one of brass, names 

the verse of al-īġās using a cry and the rustling of poetry in both expressions together». The 
expression bayt (which also means «house» besides «verse») al-īġās comes from ἐν τοῖς 
ἐλεγείοις, where ἐλεγείοις is transliterated, and ἐν-τοῖς might have been confused with a form 
of ἔπος. The hendiadys ṣarḫa wa-kašīš translates κραυγήν, while Καλλιόπης is missing in Arabic. 
Tὴν ποίησιν is transliterated, as usual, and misinterpreted as a genitive. As Lyons remarks: «An 
alteration in the Arabic word order could give ‘using the elegiac line, (he) calls a cry and 
rustling poetry’, but there is no evidence to support this. For ‘rustling’ Badawī reads a 
transliterated form of Καλλιόπης, but this is not confirmed by the manuscript». 

 
99. 

Γ 2, 1405a 37-b 3 

οἷον ἐν τῷ αἰνίγµατι τῷ εὐδοκιµοῦντι 
 
    ἄνδρ᾽ εἶδον πυρὶ χαλκὸν ἐπ᾽ ἀνέρι κολλήσαντα· 
 
ἀνώνυµον γὰρ τὸ πάθος, ἔστι δ᾽ ἄµφω πρόσθεσίς τις· 
κόλλησιν τοίνυν εἶπε τὴν τῆς σικύας προσβολήν 
 

2 πυρὶ χαλκὸν Vict. πυρίχαλκον codd. Γ 
 
 
Rh. Lyons 179.4-6 

 يذ ريغ ملٔالا اذه نّإف ،رمحٔالا ساحنلاب الًجر لّلخ دق الًجر ىٔار اذٕا حجني يذلا ليقِ امك زمرلا كلذو

 […] ...† لاقو ،عضو ميدقت امهاتلكو ،مسا

 

CONTEXT: 
Another indication on the use of metaphor concerns catachresis, that is, the metaphorical 

use of a word to denote something that lacks a specific name. In these cases, Aristotle argues, 

 
356 See Rh. Lyons 368. 
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it is advisable to transfer a term that is not too distant from the designated object, but that 
shares its species and genus. An example is the verse attributed to the poetess Cleobulina (fr. 
1 West), which describes the practice of bloodletting using bronze cups: «as in the famous 
enigma, “I saw a man who glued bronze with fire upon another”. There was no name for what 
took place, but as in both cases there is a kind of application, he called the application of the 
cupping-glass “gluing”».357 The quotation also occurs in Po. 22, 1458a 29-30 and it is the first 
verse of an elegiac couplet reported in full by Athenaeus in his Deipnosophists X 452b.358 

 
REFERENCE FORM AND STRUCTURE: 
Explicit anonymous isolated literal quotation, complete monostich. 
 

NOTES TO THE ARABIC VERSION:359 
The adjective τῷ εὐδοκιµοῦντι is not referred to τῷ αἰνίγµατι in Arabic but is misinterpreted 

as a substantive adjective. The noun πυρί of the poetic quotation seems to be missing in the 
Arabic version, but the translator may have interpreted it as a kind of specification of χαλκόν 
and rendered it by metonymy as al-aḥmar «red». In this regard it should be noted that πυρὶ 
χαλκὸν is conjecture by Victorius, while the MSS bear πυρίχαλκον, i.e., the cupping-instrument, 
but the translator probably read πυρὶ χαλκὸν. Instead, the II form of the verb ḫalla, meaning 
«to pickle», for the participle κολλήσαντα is puzzling and might be derived from a 
transliteration of the Greek term.360 The Arabic version runs as follows: «And that riddle is like 
what was said to the one who has success when he saw a man pickling another man in red 
copper».361 The rendering of Aristotle’s comment is only partially legible since the MS is 
damaged at 1405b 3-10. The translation of ἀνώνυµον γὰρ τὸ πάθος, ἔστι δ᾽ ἄµφω πρόσθεσίς τις is 
close to the original, but evidently the translator reads πρόσθεσις as if it were πρόθεσις. The 
rendering of πάθος with alam «pain, suffering», while semantically correct, is not appropriate 
for this context. Of the next phrase only wa-qāla for εἶπε can be read. 

In the Arabic version of Po. 22, 1458a 29-30 the same verse (ἄνδρ᾽ εἶδον πυρὶ χαλκὸν ἐπ᾽ ἀνέρι 
κολλήσαντα) reads: «he connected in an evident way copper with fire and copper itself with 
man». Although the participle κολλήσαντα is translated correctly (alṣaqa ilṣāqan), this version 
also deviates from the Greek.362 

 
100. 

Γ 2, 1405b 6-8 

κάλλος δὲ ὀνόµατος τὸ µὲν ὥσπερ Λικύµνιος λέγει, ἐν τοῖς ψόφοις ἢ τῷ σηµαινοµένῳ, 
καὶ αἶσχος δὲ ὡσαύτως. 

 

 
357 English translation in Freese 1926, 359. 
358 Rapp 2002, II 843; Cope, Sandys 1877, III 28-29. 
359 See Rh. Lyons 368. 
360 See for instance in Ullmann 2011, 573 the reference to Paul. Aeg. 7.3 = Pormann 2004, 214, where the 

subjunctive κολλᾷ is rendered through yulziqu (or maybe yulṣiqu as transmitted in one of the MSS and as 
suggested by Ullmann). 

361 See also Lyons 2002, 213. 
362 See Tkatsch 1928-1932, I 270.3-4 and Gutas’ commentary Tarán, Gutas 2012, 441. 



 179 

Rh. Lyons 179.9-11 

 كلذكو ،*ربعي* يذلا وحن حيرصتلا ؤا †...† نوكي اّلٕا سويناموقيل لاق امك هنمف مسالا نسح امّٔاف

 اضًئا *حبقلا*

 
CONTEXT: 
At 1405b 5-6 another indication for the composition of metaphors is introduced, namely 

that metaphors must be drawn from beautiful things (ἀπὸ καλῶν). Using the authority of 
Lycimnius (floruit about 420 BCE), a dythirambic poet and pupil of Gorgias,363 Aristotle 
specifies that the beauty or ugliness of a name are in the sound or in the meaning.364 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium. 
 
NOTES TO THE ARABIC VERSION: 
The Arabic text is damaged in correspondence of ἐν τοῖς ψόφοις and cannot be 

reconstructed in full, but apparently it adds a negative illā, with the outcome: «about the 
beauty of the name, as Lycimnus says about it, that it does not †…† or the expression is a way 
to convey the meaning, as well as the ugliness». ὥσπερ = ka-mā. 

 
101. 

Γ 2, 1405b 18-20 

διαφέρει δ᾽εἰπεῖν, οἷον ῥοδοδάκτυλος ἠὼς µᾶλλον ἢ φοινικοδάκτυλος, ἢ ἔτι 
φαυλότερον ἐρυθροδάκτυλος. 

 
Rh. Lyons 179.23-180.3 

 ليق ول حبقي ناك هّنإف ،عباصٔالا ةّيدرو ليقِ امك كلذو ،اذك ؤا اذك لاقيُ نٔا نيب اميف لوقلا فلتخي دقو

 .عباصٔالا ةّيزمرق ليقِ ول كلذ نم حبقٔاو ،عباصٔالا ءارمح

 
CONTEXT: 
Among the characteristics required for a metaphor to be appropriate (ἁρµόττουσα or 

πρέπουσα) there is also τὸ καλόν, beauty, a decisive criterion in the construction of this literary 
device. Aristotle underlines that metaphors should employ nouns whose beauty lies in their 
sound, in their meaning or in their ability to involve the senses (1405b 17-18). In addition, 
nouns should be the most appropriate, most similar to the object and such that they can set it 
before the eyes (τὸ πρὸ ὀµµάτων ποιεῖν). Focusing on the property of beauty Aristotle quotes 
the Homeric metaphor ῥοδοδάκτυλος ἠώς without naming the poet and maintains: «For it does 
make a difference, for instance, whether one says “rosy-fingered morn,” rather than “purple-
fingered,” or, what is still worse, “red-fingered”».365 

 
363 See the article Licymnius by T. Heinze and E. Robbins in BNP 2006. 
364 Cope, Sandys 1877, III 30-31. 
365 Freese 1926, 359. See Cope, Sandys 1877, III 33; Gastaldi 2014, 552-553. 
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REFERENCE FORM AND STRUCTURE: 
Testimonium.  
 
NOTES TO THE ARABIC VERSION:366 
The subject of the metaphor, ἠώς, is omitted, while φοινικοδάκτυλος and ἐρυθροδάκτυλος are 

transposed. The Arabic text reads as follows: «For it does make a difference between saying 
this or that, for instance, saying rosy of the fingers, since it would be ugly if one had said red 
of the fingers and even worse than this, if one had said crimson of the fingers».367 

 
 
102., 103. 

Γ 2, 1405b 21-27 

καὶ ἐν τοῖς ἐπιθέτοις ἔστιν µὲν τὰς ἐπιθέσεις ποιεῖσθαι ἀπὸ φαύλου ἢ αἰσχροῦ, οἷον ὁ 
µητροφόντης, ἔστι δ᾽ ἀπὸ τοῦ βελτίονος, οἷον ὁ πατρὸς ἀµύντωρ· καὶ ὁ Σιµωνίδης, ὅτε 
µὲν ἐδίδου µισθὸν ὀλίγον αὐτῷ ὁ νικήσας τοῖς ὀρεῦσιν, οὐκ ἤθελε ποιεῖν, ὡς δυσχεραίνων 
εἰς ἡµιόνους ποιεῖν, ἐπεὶ δ᾽ ἱκανὸν ἔδωκεν, ἐποίησε 

 
    χαίρετ᾽ ἀελλοπόδων θύγατρες ἵππων· 
 
καίτοι καὶ τῶν ὄνων θυγατέρες ἦσαν. 
 
Rh. Lyons 180.4-12 

 لثمك ةئدرلا ؤا ةحيبقلا رومٔالا نم تاعوضوملا عنصي نٔا نوكي دقف ،اضًئا تاعوضوملا يف نوكي كلذكو

 سدينوميس هركذي يذلا لثمو ،هيبٔا نم رٔاثٔا يذلا كاذ لثمك لضفٔا وه يتلا نم عنصي نٔا نوكيو *سيتنفورطيم*

 ناك هنٔال ،عنص ام لاغبلاب عنصي نٔا اهًراك ناكو ،بلغ يذلا كاذ لثمكو ،ةليلقلا ةرجٔالا اهيطعي ناك ثيح

 ىلع ،ليخلا تانب ىلٕا همامضناب ارًورسم ناكو ،لعفيسف بلغ اذٕا ناكو ،لاغبلاب كلذ لعفي نٔال هرّكتملاك

 .ريمحلا تانب اضًئا نّك دق نّهّنٔا
 
 

 
366 See Rh. Lyons 369. 
367 The outcome of this reference in Ibn Rušd’s Middle Commentary is striking: «This occurs, for instance, 

when one describes a woman whose hand is dyed with henna and says: “red in the extremities” or “crimson in 
the extremities” or “rosy in the extremities” or as someone said: “from the hand of a slave as if the extremities of 
her fingers were made of silver and were tied by a necklace of jujube” in fact, our saying “rosy in the extremities” 
is a beautiful substitution and in the same way our saying “of the colour of the jujube in the extremities”. But our 
saying “red in the extremities” is viler; and our saying “crimson in the fingers” is even uglier. If [the poet] said 
concerning the woman “bleeding in the fingers” surely it would have been closer to satire than to eulogy. […]», 
Arabic text and French translation in Aouad 2002, II 282-283. As Aouad (Aouad 2002, III 370-371) points out Ibn 
Rušd expands his analysis by introducing a verse drawn from the work by the ʿAbbāsid poet ʿUkkāša al-ʿAmmī, 
who died at the beginning of the 9th cent. and was known for a series of poems celebrating his love for a slave-
girl named Nuʿaym. 
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نم رٔاثا 1 ] coni. Lyons نم هاتا  MS ـل مقتنا  coni. Badawī             3 ثيح نيح [  tempt. Lyons 

in app. 
 

CONTEXT: 
After laying out the rules for composing metaphors Aristotle focuses on epithets, i.e. «not 

only single adjectives, but any ornamental or descriptive addition to a plain ὄνοµα κύριον».368 
Like metaphors, epithets can also be drawn from what is mean or disgraceful (ἀπὸ φαύλου ἢ 
αἰσχροῦ) or from what is morally better (ἀπὸ τοῦ βελτίονος). In this regard, Aristotle quotes two 
epithets attributed to Orestes, by which the killing of Clytemnestra is alluded to in 
diametrically opposed terms. The reference is to Euripides’ Orestes v. 1587, where Menelaus 
defines Orestes as a matricide, and v. 1588, where the latter justifies himself as his father’s 
avenger. There follows another example that insists on the proverbial greed of gain of the poet 
Simonides (alluded to by Aristotle on several occasions), whose verse from an epinician is also 
quoted. The poetic reference offers an example of construction of an epithet ἀπὸ τοῦ βελτίονος: 
«When the winner in a mule-race offered Simonides a small sum, he refused to write an ode, 
as if he thought it beneath him to write on half-asses; but when he gave him a sufficient 
amount, he wrote, “Hail, daughters of storm-footed steeds!” and yet they were also the 
daughters of asses» (fr. 10 Page [PMG 515]). 369 

 
REFERENCE FORM AND STRUCTURE: 
Hidden literal quotation of the incipits of two verses from Euripides’ Orestes. This is 

followed by an account (testimonium) of the poet Simonides that introduces an explicit 
author’s literal isolated quotation, complete monostich 

 
NOTES TO THE ARABIC VERSION:370 
The translation of the first part is close to the original. The first epithet introduced as an 

example, ὁ µητροφόντης, is transliterated. The second, ὁ πατρὸς ἀµύντωρ, appears to be 
correctly translated «who took revenge from his father», but it must be said that aṯʾara is 
Lyons’ emendation of the transmitted atāhu «[that which] came to him». Both occurrences 
οἷον are rendered with ka-miṯli. 

The second part of the passage (the example concerning Simonides) poses more problems 
and is translated as follows: «as for example what Simonides says, where [ḥayṯu, but in app. 
Lyons suggests an emendation into ḥīna based on the Greek ὅτε] he was giving her a small 
reward, and like the man who won. He was unwilling to do what he did with the mules, 
because he was like one expressing dislike at doing that with mules. When he won he would 
have acted. He was glad to be joined to the daughters of the horses, although they were also 
the daughters of asses». The addition of a miṯla to introduce this reference signals some 
awareness by the translator of the beginning of a new example. A further addition is ka-miṯli 
after the rendering of ὅτε µὲν ἐδίδου µισθὸν ὀλίγον αὐτῷ, on which ḏāka llaḏī ġalaba (= ὁ νικήσας) 
depends. According to Lyons this ka-miṯli might stem from a καὶ ὡς following αὐτῷ in the 

 
368 Cope, Sandys 1877, III 22. 
369 Freese 1926, 361. 
370 See Rh. Lyons 369. 
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Greek Vorlage, on which the Arabic version (or its potential Syriac antecedent) depends. The 
rest of the sentence (τοῖς ὀρεῦσιν, οὐκ etc.) is translated into Arabic accurately, but is 
coordinated with the above by means of the conjunction wa-, an addition that causes a 
syntactic imbalance and a divergence from the Greek. The proposition ἐπεὶ δ᾽ ἱκανὸν ἔδωκεν, 
ἐποίησε is incorrectly rendered: ġalaba comes from a misreading of ἱκανὸν ἔδωκεν (perhaps as 
a form of the verb νικάω?), while the translator selected the wrong meaning of ποιέω, i.e., «to 
do» instead of «to compose poetry» as required by the context. This aspect shows that the 
translator did not grasp that this is a poetic reference. The version of the quotation is 
problematic as well, since χαίρετε is rendered with a third singular person (kāna masrūran), 
while ἀελλοπόδων is completely misunderstood, but reconstructing how the Arabic outcome 
originated is not an easy task. In its place, in Arabic, we read bi-inḍimāmihī to which banāti 
(another syntactic function for the Greek θύγατρες) is connected.371 

 
104. 

Γ 2, 1405b 30-33 

ὥσπερ καὶ Ἀριστοφάνης σκώπτει ἐν τοῖς Βαβυλωνίοις, ἀντὶ µὲν χρυσίου 
χρυσιδάριον, ἀντὶ δ᾽ ἱµατίου ἱµατιδάριον, ἀντὶ δὲ λοιδορίας λοιδορηµάτιον καὶ ἀντὶ 
νοσήµατος νοσηµάτιον. 

 
 
Rh. Lyons 180.13-15 

 بوثلا ناكمو ابيهذ بهذلا ناكم لوقيف ،*ليباب* لهٔال ناك ام ىلع يرزي ثيح سينافوطسرٔا عنصي امك

 ،ةميتَشُ ةميتشلا ناكمو ابًيوث

 
CONTEXT: 
Aristotle draws from Aristophanes’ usus scribendi a few examples on the use of the 

diminutive (ὑποκορισµός), that is, what makes both the ugly and the beautiful smaller (ὃ 
ἔλαττον ποιεῖ καὶ τὸ κακὸν καὶ τὸ ἀγαθόν, 1405b 28-29). Although the comic poet makes 
extensive use of this expressive device throughout his production, Aristotle explicitly refers to 
the diminutive forms of «gold», «cloak», «reproach», «disease» employed in the Babylonians, 
Aristophanes’ second comedy to be staged (see fr. 92 Kassel-Austin).372 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium. 
 
NOTES TO THE ARABIC VERSION:373 
The conjunction ὥσπερ is translated as ka-mā. The Greek σκώπτει ἐν τοῖς Βαβυλωνίοις is not 

accurately transferred into Arabic: «he ridicules what belonged to the people of Babel and 

 
371 For the translation of the quotation see also Lyons 2002, 213. 
372 Rapp 2002, II 844; Cope, Sandys 1877, III 34-36; Gastaldi 2014, 553. 
373 See Rh. Lyons 369. 
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says». The translator reproduces the diminutives in Arabic, but the last example καὶ ἀντὶ 
νοσήµατος νοσηµάτιον is not translated. 

 
105. 

Γ 3, 1406a 11-14 

ἐν µὲν γὰρ ποιήσει πρέπει “γάλα λευκὸν” εἰπεῖν, ἐν δὲ λόγῳ τὰ µὲν ἀπρεπέστερα· τὰ 
δέ, ἂν ᾖ κατακορῆ, ἐξελέγχει καὶ ποιεῖ φανερὸν ὅτι ποίησις ἐστίν 

 
Rh. Lyons 181.10-14 

 نّهضعبف مالكلا يف امّٔاو .هذه رئاظن نم ناك امو ،ضيبٔالا نبللا ناكم لاقيُ نٔا لمجيف ةّيطئويفلا يف هّنإف

 .تاّيطئوف نّهّنٔال تارهاظ نّكيو ندّيقي تالولمم نّك نٕا نّهضعبو ةّتبلا نسحت ال

ندّيقي 2 ندتعي [  coni. Badawī نحبقي  tempt. Lyons in app. 

 
CONTEXT: 
Chapter Γ 3 contains the reviews of τὰ ψυχρά of λέξις, namely faults – metaphorically 

defined as «cold» features – of the expressive form. Aristotle warns against the improper use 
of compound words, glosses, and epithets in prose because these are devices more suited to 
expression in verse and they risk making speech too poetic.  In 1406a 10-11 the use of epithets 
that are excessively long, inappropriate, or too frequent (ἐν τοῖς ἐπιθέτοις τὸ ἢ µακροῖς ἢ ἀκαίροις 
ἢ πυκνοῖς χρῆσθαι) is criticised. The first example he quotes in this regard is the Homeric 
expression γάλα λευκόν, «white milk», which is appropriate in the poetic context but out of 
place in prose discourse, «and if epithets are employed to excess, they reveal the art and make 
it evident that it is poetry».374 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium on a Homeric iunctura. 
 
NOTES TO THE ARABIC VERSION:375 
For both occurrences of the Greek ποίησις the translator resorts to the transliterated form 

as usual in this version. The expression “γάλα λευκὸν” εἰπεῖν is mistranslated as: «to say in place 
of “milk” “white”», and followed by the addition «and so on». The term ἀπρεπέστερα, a 
superlative adjective with a negative meaning conveyed by the alpha privative, is translated 
with the emphatic negative lā taḥsunu al-battata. The final section τὰ δέ, ἂν ᾖ κατακορῆ, 
ἐξελέγχει καὶ ποιεῖ φανερὸν ὅτι ποίησις ἐστίν is not accurately translated, particularly in the 
rendering of the adjective κατακορής and the verb ἐξελέγχω. The Arabic reads: «and if these 
are disgusting, they restrain and are clear in that they are poetic». For the translation of 

 
374 Freese 1926, 363. See Cope, Sandys 1877, III 36-40. All of the examples inserted in these lines from Γ 3 have 

not been analysed, being rhetorical imitations of poetry and not actual poetic references. Exceptions are those 
references that are an explicit and distinctly identifiable reworkings or quotations, as in this case and the next 
two.  

375 See Rh. Lyons 370. 
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ἐξελέγχω Lyons suggests that the verb yuqayyidna «to restain» might be corrected into 
yuqabbiḥna «to express disapproval». 

 
106. 

Γ 3, 1406b 11-14 

καὶ ὡς Ἀλκιδάµας τὴν φιλοσοφίαν “ἐπιτείχισµα τῷ νόµῳ”, καὶ τὴν Ὀδύσσειαν 
“καλὸν ἀνθρωπίνου βίου κάτοπτρον”, καὶ “οὐδὲν τοιοῦτον ἄθυρµα τῇ ποιήσει 
προσφέρων”. 

 

Rh. Lyons 183.11-13 

 ،سانلا شاعمل ةدّيجلا ةٓارملا لاملا يف يذلا باتكلا ىمّسو ننسلا روس ةفسلفلا سماديقلا ىمّس امكو

 برقٔا امّم وحنلا اذه نم ائيش لعفي ام نٓالا اذهف

 
CONTEXT: 
Alcidamas is the orator most frequently cited in Γ 3 due to his misuse of typical elements 

of poetic language in his speeches. After criticising him, along with Lycophron and Gorgias, 
for their usage of compound nouns (1406a 1-5) and glosses (1406a 8-10) and for their overly 
long, frequent and ostentatious epithets (1406a 18-32), Aristotle here condemns his use of 
metaphors and gives three examples. The first is the definition of philosophy as «a bulwark of 
the laws» (fr. 26 Baiter-Sauppe); the second – the one we are concerned with – involves the 
Odyssey which he calls «a beautiful mirror of human life» (fr. 27 Baiter-Sauppe); the third 
example reads «introducing no such plaything in poetry» (fr. 28 Baiter-Sauppe), and the latter 
had already been quoted, in a shorter form, as an example of gloss at 1406a 8-9.376 

 
REFERENCE FORM AND STRUCTURE: 
Mention of the Odyssey. 
 
NOTES TO THE ARABIC VERSION:377 
The conjunction ὡς is rendered with ka-mā followed by the verb sammā (also repeated to 

introduce the second example) which correctly interprets the implied verb in Greek. The 
reference καὶ τὴν Ὀδύσσειαν “καλὸν ἀνθρωπίνου βίου κάτοπτρον” corresponds to the Arabic «and 
he named the book on possesion “the beautiful mirror for human life”». As already noted by 
Lyons the syntagma kitāb allāḏī fī l-māl for the Greek reveals a Syriac substratum. In fact, one 
can speculate that the Syriac transcription of Ὀδύσσεια, ܕܘܐ , was corrupted into or 
misread as ܘܐ  (with the mere omission of dolaṯ), i.e. the transliteration of the Greek οὐσία, 
which later on the Arabic translator interpreted as «substance» and so «possession», 
«wealth». Lyons refers to the similar case of the Syriac-Arabic version of Abū Bišr Mattā of Po. 

 
376 English translation in Freese 1926, 365, 367. See Rapp 2002, II 849; Cope, Sandys 1877, III 39, 46-47. 
377 See Rh. Lyons 371. 
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1453a 32, where ἡ Ὀδύσσεια is translated with al-tadwīn allāḏī li-l-ǧawhar («the writing down 
that is for [on] the substance»).378

 

 
107. 

Γ 3, 1406b 15-19 

τὸ δὲ Γοργίου εἰς τὴν χελιδόνα, ἐπεὶ κατ᾽ αὐτοῦ πετοµένη ἀφῆκε τὸ περίττωµα, 
ἄριστα <ἔχει> τῶν τραγικῶν· εἶπε γὰρ αἰσχρόν γε, ὦ Φιλοµήλα. ὄρνιθι µὲν γάρ, εἰ 
ἐποίησεν, οὐκ αἰσχρόν, παρθένῳ δὲ αἰσχρόν. εὖ οὖν ἐλοιδόρησεν εἰπὼν ὃ ἦν, ἀλλ᾽ οὐχ ὃ 
ἔστιν. 

 

Rh. Lyons 183.14-19 

 رئاطلا اهّئا تعنص ام حبقٔا ام :لاق مّث اهيلٕا رظن هسٔار قوف ريطت ةفاّطخ تناك ثيح هّنإف سايجرج امّٔاف

 حيبق كلذ نّكلو ،هنيبو اهنيب اميف احًيبق نكي مل تلعف يذلا ناك نٕاو هّنإف ،حافتلا بّحم ئّا ،اليموليفلا

 .مئاق وه ام سيلو ناك دق ام ركذ ثيح اهفّنع ام نسحٔا امف .ءارذعلل

 
CONTEXT: 
An anecdote about Gorgias offers another example of metaphor misuse in prose discourse. 

Aristotle reports: «As for what Gorgias said to the swallow which, flying over his head, let fall 
her droppings upon him, it was in the best tragic style. He exclaimed, “Fie, for shame, 
Philomela!”; for there would have been nothing in this act disgraceful for a bird, whereas it 
would have been for a young lady. The reproach therefore was appropriate, addressing her as 
she was, not as she is».379 The myth of Philomela and her family is frequently referred to in 
Greek literature and was the subject of various lost tragedies and comedies.380 

 
REFERENCE FORM AND STRUCTURE: 
Generic content reference. 
 
NOTES TO THE ARABIC VERSION:381 
The Greek ἀφῆκε τὸ περίττωµα, ἄριστα <ἔχει> τῶν τραγικῶν is missing in the Arabic version 

resulting in a reinterpretation of the entire passage, in particular the paraphrase of εἰ ἐποίησεν, 
οὐκ αἰσχρόν, which takes on a meaning distant from the original. It is curious to note that the 
transliteration of the proper noun Φιλοµήλα is followed by a gloss that explains its meaning as 
muḥibbu l-tuffāḥi («lover of apples»). A similar case can be read in the Arabic translation of 
the proper noun Φιλοκτήτης in EN H 3, 1146a 19-21 = ref. 28 (pp. 319-321).382 

 
378 Tkatsch 1928-1932, I 248; cf. 207a. Kraemer 1956a, 282-283 n. 4 had already drawn attention to this confusion 

between Ὀδύσσεια and οὐσία in the Po. 
379 English translation in Freese 1926, 367. 
380 See the article Procne by K. Waldner in BNP 2006. For the myth see infra, HA I 49B, 633a 17-27 = ref. 18 (pp. 

258-259). 
381 See Rh. Lyons 371. 
382 Similarly, in al-Fārābī’s Falsafat Aflāṭūn many of the titles of Plato’s dialogues are glossed (see Rosenthal, 

Walzer 1943, xvi-xvii). A case in study is the expression following the transliteration of the proper noun 
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The Arabic text reads: «Concerning Gorgia, since a swallow was flying upon his head, he 
looked at it and then said “how shameful what you have done, oh Philomela bird, that is, lover 
of apples” for even though what it (or: she) did was not shameful as between it (or: her) and 
him, but this is shameful for a maiden. So he is right to admonish it (or: her) since he mentions 
what it was and not what it is». 

 
108. 

Γ 4, 1406b 20-24 

ἔστιν δὲ καὶ ἡ εἰκὼν µεταφορά· διαφέρει γὰρ µικρόν· ὅταν µὲν γὰρ εἴπῃ [τὸν 
Ἀχιλλέα] “ὡς δὲ λέων ἐπόρουσεν”, εἰκών ἐστιν, ὅταν δὲ “λέων ἐπόρουσε”, µεταφορά· διὰ 
γὰρ τὸ ἄµφω ἀνδρείους εἶναι, προσηγόρευσεν µετενέγκας λέοντα τὸν Ἀχιλλέα. 

 

Rh. Lyons 183.20-23 

 ،رييغت وه دسٔا ةبثو بثو هّنٕا سوليخٔا يف لئاقلا لوقف .الًيلق نافلتخي امهّنكل ،رييغت اضًئا لاثملا نّٔا مّث

 .ادًسٔا فالتخالاو رييغتلاب سوليخٔا ىمّس نيديدش اعًيمج امهّنٔا لجٔا نمف

 
CONTEXT: 
These lines form the opening of chapter Γ 4, focusing on simile. Right from the start, simile 

is presented as a particular type of metaphor (ἔστιν δὲ καὶ ἡ εἰκὼν µεταφορά), in which the link 
between the referent and the metaphorical subject is made explicit by using connective 
elements such as the conjunction ὡς or other similar forms. The relationship between simile 
and metaphor is so close that one can be converted into the other, as shown by the example 
involving Achilles: «When (the poet) says of Achilles, “he rushed on like a lion” it is a simile; if 
he says, “a lion, he rushed on”, it is a metaphor; for because both are courageous, he transfers 
the sense and calls Achilles a lion».383 The example refers to Il. Y 164-175, a passage in which 
Achilles’ momentum in battle is compared to the ferocity of a lion ready to strike down many 
men.384 

 
REFERENCE FORM AND STRUCTURE: 
Explicit anonymous isolated compendiary quotation, in which ὡς δὲ λέων ἐπόρουσεν sums 

up the meaning of Il. Y 164 (Πηλεΐδης δ᾽ ἑτέρωθεν ἐναντίον ὦρτο λέων ὥς) and the description 
contained in the following verses.  

 
Protagoras, نبللا لماح  (Rosenthal, Walzer 1943, 4). The text has been vocalised ḥāmil al-labini (or libni/libini), «who 
carries bricks», by the editors Rosenthal and Walzer, who argued that the author of this gloss divided Πρωταγόρας 
into πρωτ- (misinterpreted as a form of φέρω) and -αγορας confused with the Syriac āgorrē, plur. of āgorā «brick» 
(Rosenthal, Walzer 1943, xvi). On the contrary, in Robinowitz 1946, 78-79 the scholar proposes to read ḥāmil al-
labani, «who carries milk», based on φορτηγός («carrier») and ὀρός («milky-whey»). A new hypothesis has been 
put forward in Marcus 1947, where the scholars claims that this is not a gloss explaining the proper noun, but 
ḥāmil stands for φορµοφόρον «porter», an epithet attributed to Protagoras in Diogenes Laertius’ Lives of Eminent 
Philosophers 10, 8.8, while libn/labin is a later addition by association.  

383 Freese 1926, 367. 
384 Gastaldi 2014, 558; see Cope, Sandys 1877, III 48. Rapp 2002, II 850 reports other verses in the Iliad in which 

a hero’s assault is compared to an animal’s momentum. 
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NOTES TO THE ARABIC VERSION:385 
The syntagma εἰκών ἐστιν, ὅταν δὲ “λέων ἐπόρουσε” is not translated and the omission is 

probably due to a saut du même au même (ἐπόρουσεν”, εἰκών ἐστιν, ὅταν δὲ “λέων ἐπόρουσε). The 
verb ἐπορεύω is emphatically translated with the verb waṯaba accompanied by the accusative 
of the internal object. The paratactic structure προσηγόρευσεν µετενέγκας is translated into 
Arabic with a main verb accompanied by a hendiadys: sammā…bi-l-taġyīri wa-bi-l-iḫtilāfi. 

 
109. 

Γ 4, 1407a 17-18 

οἷον εἰ ἡ φιάλη ἀσπὶς Διονύσου, καὶ τὴν ἀσπίδα ἁρµόττει λέγεσθαι φιάλην Ἄρεως. 
 
Rh. Lyons 185.12-14 

 خيرّملا ىنعن امّنإف †د...ـلا† وذ انلق اذٕاو ،ىرتشملا ىنعن امّنإف سٔاكلا وذ انلق اذٕا اّنٔا امك

 

†د...ـلا† *سرتلا* [  coni. Salim Badawī درزلا  tempt. Lyons in app. (cf. IS ةبرحلا ; IR 

نجملا ) 

 
CONTEXT: 
The example, built on the metaphor “the cup of Ares”, shows what Aristotle said in the 

previous lines (1407a 15-17), namely that «the proportional metaphor should always be 
reciprocally transferable, and to either of the two congeners».386 The example is grounded on 
the proportion “the cup is to Dionysus as the shield is to Ares”. So, if the metaphor “the cup is 
the shield of Dionysus” is valid, then also the metaphor “the shield is the cup of Ares” must be 
valid. The same reference is repeated in Rh. Γ 11, 1412b 36-1413a 1 and is explained in Po. 21, 
1457b 20-22, but in none of the three passages the author of the metaphor is spelled out.387 
Interpreters tend to ascribe the metaphor to the citharist and poet Timotheus of Miletus (fr. 
21 Page [PMG 797]), mentioned by Aristotle also in Metaph. α 1, 993b 15-16 = ref. 1 (pp. 275-276). 
In fact, in Deipnosophistae X 433c Athenaeus of Naucratis discusses the use of the expression 
«saucer of Ares» (φιάλη Ἄρεως) to mean a cup (ποτήριον) and quotes a couplet from the 
Caeneus388 by the Middle Comedy poet Antiphanes (fr. 110 Kassel-Austin) where it is stated: 

 
385 See Rh. Lyons 371. See also GALex I 397, where the first part of the fragment is discussed (in particular, the 

fact that the initial ἔστιν is misread as ἔτι, and therefore translated with ṯumma. 
386 Cope, Sandys 1877, III 54. 
387 For the whole issue see Rapp 2002, II 852; Cope, Sandys 1877, III 54; Gastaldi 2014, 560. 
388 Regarding Caeneus, it is worth noting that Aristotle speaks of a certain Caeneus in APo. A 12, 77b41-78a5 

about an example of paralogism, but the identification is still problematic. If we leave out the testimony of John 
Philoponus, who in his commentary on the work claims he is a sophist – but probably by guesswork – there 
remains the mythological character Caeneus, who was one of the Lapiths who fought along with the Centaurs. 
Most commentators, following Ross 1949, 548, tend to regard him as the character in in the play of the same name 
by Antiphanes, who was a contemporary of Aristotle. However, in a recent study, Huffman convincingly rules 
out this hypothesis and proposes to identify the Caeneus that Aristotle mentions in the APo. with a Pythagorean 
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«Then give me forthwith the saucer of Ares, as Timotheus calls it […]».389 According to Lanza 
the metaphor might derive from Timotheus’ nómos The Persian, of which only 240 verses 
survive.390 However, again in Athenaeus’ Deipnosophistae XI 502b the expression «saucers of 
Ares» to refer to cups is explicitly attributed to Anaxandrides,391 identified with the Middle 
Comedy poet Anaxandrides of Rhodes (fr. 82 Kassel-Austin).392 

 
REFERENCE FORM AND STRUCTURE: 
Without knowing the source, it is not possible to determine whether this is a literal 

quotation or an allusion paraphrasing the poet’s words. 
 
NOTES TO THE ARABIC VERSION:393 
The translation of the reference is inaccurate: «when we say “the one with the cup”, we 

mean Jupiter and when we say “the one with the […] we mean Mars». Firstly, it is worth noting 
the strategy, already seen in Rh. B 9, 1387a 32-34 = ref. 46 (pp. 130-131, but also Rh. Γ 4, 1407a 18 
= ref. 109, pp. 187-189, and EN H 7, 1149b 15 = ref. 32, pp. 120-121), to assimilate the name of the 
deity to the corresponding planet. Here Διόνυσος is reinterpreted as al-muštarī, planet Jupiter, 
which however is commonly associated with Ζεύς (perhaps the translator read Διός or another 
declined form of Ζεύς instead of Διονύσου?). Al-mirrīḫ, planet Mars, stands for Ἄρης. In 
correspondence to the rendering of τὴν ἀσπίδα the Arabic text bears a lacuna, which cannot 
easily be filled. Lyons remarks that Ibn Rušd (IR)’s Middle Commentary provides the correct 
translation, i.e. al-miǧann, unlike Ibn Sīnā (IS) who in the corresponding passage in the 
section of the Rh. of the Kitāb al-Šifāʾ gives al-ḥarba «the lance».394 As can be seen from other 
textual passages, Ibn Rušd did read the same Arabic version of the Rh. that has come down to 
us, but he had a MS that was more intact than ours.395 Hence, we are not entitled to correct a 
lacuna in our MS of the Arabic Rh. on the sole basis of Ibn Rušd’s testimony. However, it is 
reasonable to assume that the translator’s lexical choice to render ἀσπίς was correct and that 
a potential error originated in the later tradition. It is not possible to compare the text with 
the parallel reference in Rh. Γ 11, 1412b 36-1413a 1 since it is part of a long gap (1412a 16-1415a 4) 
in the Arabic MS. The Arabic version of Po. 21, 1457b 20-22 does not help in this case. In fact, 
the term that translates ἄσπις has evidently become corrupted and Tkatsch prints in text what 
he reads in the MS (the Arabic version of the Poetics is preserved in the same copy that bears 

 
of the 4th cent.; see Huffman 2005, 534-536. For this reason, I have not included the passage APo. A 12, 77b41-78a5 
in my analysis. 

389 Gulick 1927-1957, IV 462-463. See also Canfora 2001, 1070. 
390 Lanza 1987, 192 n. 8. 
391 Gulick 1927-1957, V 246-247. 
392 Canfora points out that Anaxandrides could also be identified with the historian Anaxandrides of Delphi 

and in fact this passage by Athenaeus is among the fragments of Anaxandrides collected by Felix Jacoby (FGrHist 
404 F 6); see Canfora 2001, 1243. However, the analysis of the fragment in the article Anaxandridas (404) by J. 
Rzepka in BNJ 2007, shows that it is unlikely that the Anaxandrides mentioned here by Athenaeus is the 
historian. 

393 See Rh. Lyons 373. 
394 For Ibn Rušd see Aouad 2002, II 286.16; for Ibn Sīna, see Sālim 1954, 212.15. 
395 See Rh. Lyons i; Aouad 2002, I 2. For instance, Ibn Rušd read the Arabic version of the passage 1412a 16-

1415a 4, which is missing in the Parisian MS. 
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the Rh., MS Paris, BNF ar. 2346), i.e. رىىرىلا  and ريىرىلا . As he reconstructs in footnote these are the 

forms without diacritics for ريبدتلا  (al-tadbīr) which is probably a simplification error for سرتلا  (al-

turs), as Margoliouth proposed before him.396 In any case Abū Bišr had chosen another 
synonym to render the Greek term. 

 
110., 111. 

Γ 6, 1407b 32-35 

καὶ τὸ ἓν πολλὰ ποιεῖν, ὅπερ οἱ ποιηταὶ ποιοῦσιν· ἑνὸς ὄντος λιµένος ὅµως λέγουσι 
     λιµένας εἰς Ἀχαϊκούς 
καὶ 
     δέλτου µὲν αἵδε πολύθυροι διαπτυχαί. 
 
Rh. Lyons 188.18-21 

 تايسرملا يف نولوقي دق امك †...† حارتسملا ناك اذٕا هنولعفي دق نيّيطئويفلا نّٔا ىلع †...† نم راثكإلاو

 نيهجو تاوذو باوبٔالا ةريثك نّهنمو *سوطلدايقلا* نّهنم نّٕا

 
CONTEXT: 
In this chapter Aristotle lists the devices through which the ὄγκος, i.e. dignity or 

amplification of style, is achieved. These include the use of the plural instead of the singular, 
common in poetry (τὸ ἓν πολλὰ ποιεῖν, ὅπερ οἱ ποιηταὶ ποιοῦσιν). The first example, «although 
there is only one harbour, they say “to Achaean harbours”», is part of a verse whose author is 
unknown (Adesp. F 83 Snell). Cope notes that the use of λιµένες in the plural to designate a 
singular harbour is found in five places of Euripides and one of Sophocles, but none of them 
bears the adjective «Achean». The second verse quoted, «Here are the many-leaved folds of 
the tablet»,397 is taken from the third episode of the Iphigenia in Tauris (v. 727). With these 
words Iphigenia refers to the letter to her loved ones in Argos that she intends to hand to 
Pylades.398 

 
REFERENCE FORM AND STRUCTURE: 
Two explicit anonymous serial (correlated through καί) literal quotations. Both are 

monostichs, the first incomplete and the second complete. 
 
NOTES TO THE ARABIC VERSION:399 
The Arabic text is lacunose and seriously damaged in this passage. Based on what remains 

of the translation of ἑνὸς ὄντος λιµένος ὅµως λέγουσι, ὅµως is not rendered and replaced in 
Arabic with ka-mā (or rather misread as ὡς?), while al-mustarāḥ is an addition by the 
translator ([li-]yastarīḥū is employed for παυσόµενοι at 1377a 5= Rh. Lyons 78.21). Moreover, 
λιµένος is translated with the plural al-marsiyāt. Unlike Rh. B 24, 1401b 18 = ref. 92 (pp. 169-170), 

 
396 Tkatsch 1928-1932, I 266.19-20 and 267 nn. 44, 47. 
397 Freese 1926, 377. For the interpretation of this verse in the Aristotelian context see Kyriakou 2006, 248. 
398 Rapp 2002, II 859; Cope, Sandys 1877, III 64-67; Gastaldi 2014, 563. 
399 See Rh. Lyons 375. 
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in which τοῖς Ἀχαιοῖς was correctly interpreted as ʿalā l-yūnāniyyīna, here the term Ἀχαϊκούς is 
transliterated inaccurately. Lyons speculates that the transliteration al-qiyādalṭūs may have 
originated from a corruption of Ἀχαϊκούς καὶ δέλτου into Ἀχαϊ- δέλτου. The corruption of the 
syntagma Ἀχαϊκούς καὶ δέλτου also explains the structure of the Arabic version, in which the 
two quotations are merged into a single expression «(as they say of the harbours that) 
amongst them is al-qiyādalṭūs and amongst them are those with many doors, two-faced».400 
The translation shows that the adjective πολύθυροι is translated literally, while the dual 
waǧhayni may derive from a misreading of the prefix δια- of διαπτυχαί as δι-. 

 
112. 

Γ 6, 1408a 1-4 

καὶ τὸ Ἀντιµάχου χρήσιµον, ἐξ ὧν µὴ ἔχει λέγειν, ὃ ἐκεῖνος ποιεῖ ἐπὶ τοῦ Τευµησσοῦ, 
      ἔστι τις ἠνεµόεις ὀλίγος λόφος· 
αὔξεται γὰρ οὕτως εἰς ἄπειρον. 
 
Rh. Lyons 189.3-7 

 اذه نّكل ،مودعملاب ؤا سيل امب لعافلا هلعف ام فصي نٔا مالكلا نم سوخاميطنٔاب اًّدج قيلي يذلا نّٔا مّث

 .ةياهن ؤا دّح يذ ريغ اذه نّٔال ،افًيرش ايًلاع امًالك كلذ نم ناك يذلا كلذ ينعٔا ،تنٔا كب نسحي ال

 
CONTEXT: 
The last device for the amplification of style consists in «describing a thing by the qualities 

it does not possess»401 (ἐξ ὧν µὴ ἔχει λέγειν) and is related to the epic poet and elegist 
Antimachos of Colophon (late 5th/ early 4th cent. BCE). 402 According to interpreters, the 
reference is taken from the epic poem entitled Thebais, centred on the mythical episode of 
the Seven against Thebes. The work should also contain an encomium of Teumessus – a low 
hill in Boeotia where a village had been established – of which Antimachos would have listed 
all the qualities that do not pertain to it. The quotation, «There is a windy low hill» (fr. 2 
Kinkel), seems to be the incipit of this encomium. After the reference Aristotle remarks that 
in this way amplification may go on to infinity.403 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, monostich, accompanied by a testimonium. 
 
NOTES TO THE ARABIC VERSION:404 
The Arabic version is inaccurate: «Then the speech that is very suited to Antimachos is one 

that should describe what the agent did in terms of what is not or of the non-existent. But this 
is not appropriate for you yourself, I mean the part of it that is high, noble, speech, because 

 
400 Lyons 2002, 202. 
401 Freese 1926, 377. 
402 See the article Antimachus by Marco Fantuzzi in BNP 2006. 
403 Rapp 2002, II 860; Cope, Sandys 1877, III 68-69; Gastaldi 2014, 564. 
404 See Rh. Lyons 375. 
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this has no limit or end». In the rendering of τὸ Ἀντιµάχου χρήσιµον...λέγειν the function of the 
genitive Ἀντιµάχου is not grasped resulting in a logical-syntactic rearrangement. The section ὃ 
ἐκεῖνος ποιεῖ is mistranslated since the subject ἐκεῖνος (referred to Antimachos) is paraphrased 
with al-fāʿil. For the negative of ἐξ ὧν µὴ ἔχει the translator employs the hendiadys bi-mā laysa 
aw bi-l-maʿdūmi. The Arabic «this is not appropriate for you yourself» seems to come from the 
misinterpretation of the proper noun Τευµησσοῦ, divided into (Τ) / ευ / µη / (σ) / σοῦ. The 
translation of the quotation ἔστι τις ἠνεµόεις ὀλίγος λόφος departs from the original, but it is 
not easy to reconstruct how the Greek text became corrupted or misunderstood. Evidently 
the Arabic kalām has no correspondence in Greek and might be a misreading of either ὀλίγος 
(ὀ / λίγος) or λόφος. Finally, αὔξεται disappears in the Arabic version. Lyons speculates that li-
anna hāḏā may derive from an ἔσται instead of αὔξεται. For εἰς ἄπειρον the translator also 
resorts to a hendiadys (ġayru ḏī ḥaddin aw nihātayin). 

 
113. 

Γ 6, 1408a 6-9 

ὅθεν καὶ τὰ ὀνόµατα οἱ ποιηταὶ φέρουσιν, τὸ ἄχορδον καὶ τὸ ἄλυρον µέλος· ἐκ τῶν 
στερήσεων γὰρ ἐπιφέρουσιν· εὐδοκιµεῖ γὰρ τοῦτο ἐν ταῖς µεταφοραῖς λεγόµενον ταῖς 
ἀνάλογον, οἷον τὸ φάναι τὴν σάλπιγγα ἱέναι µέλος ἄλυρον. 

 
Rh. Lyons 189.8-12 

 نم اهب نوتٔاي مهّنٕاو ةّيصقر الو ةّينفز الو *ةّيفزعم* ال :نولوقيف ،نوحللا ءامسٔاب نوّيطئويفلا يتٔاي انهاه نمو

 قوبلا ؤا نرقلا ناكم *لاقي* هّنٕا كلذو ،ةلداعملا ىلعو رييغتلاب ليقِ اذٕا انًسح وحنلا اذهب نّظي دقو .مادعإلا

 .يفزعم ريغ نحل

 

ةّيصقر الو ةّينفز الو *ةّيفزعم* 1 ةيراثيق الو ةيرتو [  Badawī 

 
CONTEXT: 
This reference, related to the previous one, is inserted in the discussion of the practice of 

describing a subject by listing all the characteristics that do not apply to it. Aristotle 
emphasises that this device is typically poetic and cites a twofold expression, τὸ ἄχορδον καὶ τὸ 
ἄλυρον µέλος, «stringless or lyreless music»,405 that, referring to a melody produced without a 
stringed or wind instrument, is constructed by attributing to the referent the elements of 
which it is devoid (ἐκ τῶν στερήσεων γὰρ ἐπιφέρουσιν). Moreover, this device is particularly 
effective in proportional metaphors, such as calling the sound of the trumpet a melody 
without a lyre (οἷον τὸ φάναι τὴν σάλπιγγα ἱέναι µέλος ἄλυρον). For the expression τὸ ἄχορδον καὶ 
τὸ ἄλυρον µέλος (Adesp. F 83a-b Snell) – which is not attested in this form in any work or 
fragment known to us – commentators have identified several parallels in Greek lyricists and 

 
405 Cope, Sandys 1877, III 70. 
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tragedians, a good example being the iunctura φόρµιγξ ἄχορδος ascribed to the tragic poet 
Theognis in Demetr. Eloc. 85 (28 F 1 Nauck; cf. Adesp. 33 Page [PMG 951]).406 

 
REFERENCE FORM AND STRUCTURE: 
The reference seems to be a generic expressive reference rather than a quotation of a 

specific verse. 
 
NOTES TO THE ARABIC VERSION:407 
The translator rearranges the syntax of the Greek by anticipating µέλος and adding the verb 

yaqūlūna («from this the poets derive the nouns of melodies, so they say»). The adjectives 
ἄχορδον and ἄλυρον are transposed; ἄλυρον is correctly rendered as lā miʿzafiyya, while ἄχορδον 
has been seemingly misread as ἄχορον, «without the dance» and translated with the hendiadys 
lā zafniyya wa-lā raqṣiyya. As for the final example οἷον τὸ φάναι τὴν σάλπιγγα ἱέναι µέλος 
ἄλυρον, τὴν σάλπιγγα is rendered with a hendiadys and instead of ἱέναι the Arabic shows ἀντί. 
The text reads: «to say, in place of horn or trumpet “melody”». 

 
114. 

Γ 7, 1408a 13-16 

µηδ᾽ ἐπὶ τῷ εὐτελεῖ ὀνόµατι ἐπῇ κόσµος· εἰ δὲ µή, κωµῳδία φαίνεται, οἷον ποιεῖ 
Κλεοφῶν· ὁµοίως γὰρ ἔνια ἔλεγε καὶ εἰ εἴπειεν [ἂν] “πότνια συκῆ”. 

 
Rh. Lyons 189.16-20 

 هّنإف ،نوفوالق ةلاقم لثمك ،†ةّيدوموق...† نوكي يذلاو ،ةئيهتلاب يذلا وهو ،ىندلا مسالا لمعتسي الو

 .بهتلت ةميظعلا ةنيتلا تناكو :لاق امك ،هتدح ىلع ءيش لّكل ليصفتلابو هيلع وه ام ىلع ءيشلا لوقي

 

†ةّيدوموق...† 1 ةيذؤم *ءايشاب* [  Badawī ةيدوموقلاب  tempt. Lyons in app. 

 
CONTEXT: 
At the beginning of chapter Γ 7 Aristotle resumes the concept of τὸ πρέπον, «what is 

appropriate» and applies it to the λέξις (cf. Rh. ref. 96). To be appropriate style shall express 
emotion and character and be proportionate (ἀνάλογον) to the subject matter (1408a 10-11). 
The criterion of τὸ ἀνάλογον is met «when neither weighty matters are treated offhand, nor 
trifling matters with dignity» (1408a 12-13), and when «no embellishment is attached to an 
ordinary word» (µηδ᾽ ἐπὶ τῷ εὐτελεῖ ὀνόµατι ἐπῇ κόσµος).408 If style does not follow these 
principles it degenerates into comedy (κωµῳδία φαίνεται), as happens in some expressions 

 
406 Dufour, Wartelle 1938-1973, III 108 n.3; Rapp 2002, II 860; Cope, Sandys 1877, III 70-71; Gastaldi 2014, 564-

565. 
407 See Rh. Lyons 375. 
408 Freese 1926, 377, 379. 
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used by Athenian tragedian Cleophon,409 such as πότνια συκῆ, «august fig», (77 T 4 Snell) where 
the common name fig is given the highly solemn title of πότνια.410 

 
REFERENCE FORM AND STRUCTURE: 
It is hard to tell, based on this fragment, whether this is a literal quotation. However, the 

introductory expression ὁµοίως γὰρ ἔνια ἔλεγε καὶ εἰ εἴπειεν would suggest that it is a 
testimonium, an account on Cleophon’s style, rather than a direct quotation of an iunctura 
coined by him. 

 
NOTES TO THE ARABIC VERSION:411 
The section µηδ᾽ ἐπὶ τῷ εὐτελεῖ ὀνόµατι ἐπῇ κόσµος· εἰ δὲ µή, κωµῳδία φαίνεται is 

mistranslated as a whole sentence: «and one should not employ a base word, which is what 
comes through preparation and (through) comedy». It is not easy to reconstruct how the 
syntactic and lexical differences between Greek and Arabic originated. Lyons speculates that 
the Arabic al-tahyiʾa for κόσµος may be an interpretation of the Arabic translator based on the 
Syriac root t-q-n. The rendering of the second part of the passage is also problematic: «As for 
example the treatise of Cleophon for he talks of something as it is and in detail separately for 
each thing, as he said: the august fig was ablaze». It is possible that the translator read ὃ µὲν ὡς 
(ἔστι) κατ᾽ ἔνια τε instead of ὁµοίως γὰρ ἔνια. The poetry reference πότνια συκῆ is correctly 
rendered, but to explain the addition taltahibu Lyons postulates a confusion between the 
Syriac roots t-ʾ-t-ʾ (the forms ܬ

ܺ
ܬܳ ܬ ,

ܺ
ܬܳܐ ܬ ,

ܺ
ܳܐ  mean «fig-tree» and «fig») and t-z ( ܙܬܰ  «to 

swell up, to be boiling hot»). Note also that the Arabic maqāla reveals that the poetic context 
is not grasped. 

 
115. 

Γ 7, 1408b 12-13 

συγγνώµη γὰρ ὀργιζοµένῳ κακὸν φάναι οὐρανόµηκες, ἢ πελώριον εἰπεῖν 
 
Rh. Lyons 191.15-16 

 .اعًاجش لاقيُ ءامسلا وحن بهاذلا ليوطلا نّٕاو رّش نابضغلا دنع حفصلا نّٕا لاقيُ امك

 
CONTEXT: 
The speaker must apply the criterion of τὸ πρέπον, of appropriateness, even in the use of 

the stylistic devices that Aristotle described in these early chapters of Book Three, for the 
speech to sound as natural as possible (1408b 1-4; see Γ 2, 1404b 17-19). Therefore, the 
employment of elements such as compound words, clusters of epithets and foreign words is 

 
409 Aristotle refers to this poet, who should not be confused with the famous politician died in 405 BCE, also 

in Po. I2, 1448a 12 and 22, 1458a 20. Similarly, the Cleophon mentioned in SE 174b 27 has long been identified with 
the poet (in fact the passage is catalogued as fr. 77 T 5 Snell), but he is more likely a character in a dialogue by 
Speusippus entitled Mandrobulus (see Fait 2007, 174) and has therefore not been counted among the references 
analysed here. 

410 Cope, Sandys 1877, III 71-73; Rapp 2002, II 861-862. 
411 See Rh. Lyons 376. 
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suitable only in a certain context, for instance in an emotional speech (1408b 11-12). The 
following example is provided: «for when a man is enraged it is excusable for him to call an 
evil “high-as-heaven” or “stupendous”».412 The two terms, οὐρανοµήκης and πελώριος, are 
respectively a compound adjective and a foreign word or gloss, in the sense of «an antiquated 
or barbarous term that requires explanation».413 The latter is a term of Homeric derivation and 
is already mentioned (in the alternative form πέλωρος) as an example of a gloss in Γ 3 1406a 7-
8.  The adjective οὐρανοµήκης is attested in Hom. Od. ε 239, Aesch. Agam. 92, Aristoph. Nub. 
357, 459. 

 
REFERENCE FORM AND STRUCTURE: 
Generic expressive reference. 
 
NOTES TO THE ARABIC VERSION:414 
The example is introduced by ka-mā, while in Greek there is just γάρ and no comparative 

conjunction or adverb. The inaccurate rendering of the passage is due primarily to a 
misinterpretation of the syntax of the sentence: «as it is said that forgiveness in the view of an 
angry man is an evil, and that the tall (man) reaching towards the sky is called brave». The 
translator divides συγγνώµη γὰρ ὀργιζοµένῳ κακὸν φάναι and οὐρανόµηκες, ἢ πελώριον εἰπεῖν. 
Consequently, the adjective οὐρανόµηκες is no longer attributed to its referent (κακόν) and is 
substantivised, while πελώριον is taken as its predicative. The lexical choice šuǧāʿ for πελώριος 
is not perfectly fitting. It is not possible to adequately compare this rendering with the 
translation of πέλωρον ἄνδρα at 1406a 7-8, since there the Arabic MS is damaged. However, 
what remains, «in place of war» (makān †…al-ḥarb†), would suggest a misreading of πέλωρον 
as πολεµ- (Rh. Lyons 181.7-8). 

 
116., 117., 118. 

Γ 8, 1409a 12-18 

ἔστιν δὲ παιᾶνος δύο εἴδη ἀντικείµενα ἀλλήλοις, ὧν τὸ µὲν ἓν ἀρχῇ ἁρµόττει, ὥσπερ 
καὶ χρῶνται· οὗτος δ᾽ ἐστὶν οὗ ἄρχει µὲν ἡ µακρά, τελευτῶσιν δὲ τρεῖς βραχεῖαι, 
Δαλογενὲς εἴτε Λυκίαν, καὶ Χρυσεοκόµα Ἕκατε παῖ Διός· ἕτερος δ᾽ ἐξ ἐναντίας, οὗ 
βραχεῖαι ἄρχουσιν τρεῖς, ἡ δὲ µακρὰ τελευταία· 

     µετὰ δὲ γᾶν ὕδατά τ᾽ ὠκεανὸν ἠφάνισε νύξ. 
οὗτος δὲ τελευτὴν ποιεῖ· ἡ γὰρ βραχεῖα διὰ τὸ ἀτελὴς εἶναι ποιεῖ κολοβόν. 
 

Rh. Lyons 194.2-8 

 يذلا وه اذهو ،اضًئا هنولمعتسي امك ودبلا يف لكاشي امهدحٔاف ،رخٓالا امهدحٔا دّاضي ناعون نوافلا يفو

 ةلصفنم ةثالثب ئدتبي هّنٔا ينعٔا ،اذه فالخف رخٓالا امّٔاو ،ةلصّفم ةثالثب ىهانتيو ليوط فرحب هودب نوكي

 
412 Freese 1926, 381. 
413 Cope, Sandys 1877, III 80. 
414 See Rh. Lyons 377; see also see Rh. Lyons 369 for the translation of 1406a 7-8. 
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 مالكلا لعجي ،امًالك سيل هّنٔا لبق نم ،صّلقتملا نّٔا كلذو ،ىهتنملا نوكي اذهبو اذكهف .ليوطلاب ىهانتيو

 .ارًيصق

 
CONTEXT: 
Aristotle examines various meters to assess their applicability in prose speech and 

recognises the peon – a metrical foot made of three shorts syllables that are either preceded 
or followed by a long one – as the most suitable for such use. Then he distinguishes two 
antithetical forms of peon (ἔστιν δὲ παιᾶνος δύο εἴδη ἀντικείµενα ἀλλήλοις): one consisting of a 
sequence of one long and three short syllables, to be used at the beginning of the sentence, 
and one consisting of a sequence of three short and one long syllable, to be inserted at the end 
of the sentence. The sentence should end with a long syllable «for the short syllable, being 
incomplete, mutilates the cadence» (ἡ γὰρ βραχεῖα διὰ τὸ ἀτελὴς εἶναι ποιεῖ κολοβόν). Aristotle 
gives three examples (Adesp. 32 Page [PMG 950]), two for the first type and one for the second. 
The first two examples appear to be incipits of paeans to Apollo.415 The first quotation, «O 
Delos-born, or it may be Lycia», refers, in fact, to Apollo, while the second, «Golden-haired 
far-darter, son of Zeus», is an invocation to Hecate. The third example reads «after earth and 
waters, night obscured ocean».416 

 
REFERENCE FORM AND STRUCTURE: 
Three hidden serial quotations, an incomplete and two complete monostichs. Aristotle is 

the only source for these fragments. 
 
NOTES TO THE ARABIC VERSION:417 
All three quotations are omitted in Arabic. Besides this, the version bears some 

shortcomings such as the use of mufaṣṣala for the Greek βραχεῖαι and the addition of ḥarf 
where the Greek implies «syllable». The text runs as follows: «In the peon two forms are 
opposed to each other, the one being suitable for the beginning as it is also used. And this is 
the one that begins with a long letter and ends with three separated. The other is the opposite 
of this, that is, it begins with three separate (letters) and ends with a long one. Thus and so it 
is completed, that is, contracted, since it is not a sentence and makes the speech short». 
Panoussi proposed to explain laysa kalāman, which apparently covers the Greek ἀτελής, by 
assuming an interference with the Syriac ܕ . The latter can be vocalised either as d-lā 
malā («without being full») which is closer to the Greek adjective or as d-lā mellē («without 
words»), as the translator apparently read it.418 

 
119. 

Γ 9, 1409b 9-12 

ὥσπερ τὰ Σοφοκλέους ἰαµβεῖα, 

 
415 Rapp 2002, II 874; Cope, Sandys 1877, III 89-90; Gastaldi 2014, 569. 
416 English translation in Freese 1926, 385. 
417 See Rh. Lyons 379. 
418 Panoussi 1989, 199. 
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     Καλυδὼν µὲν ἥδε γαῖα· Πελοπίας χθονός· 
τοὐναντίον γὰρ ἔστιν ὑπολαβεῖν τῷ διαιρεῖσθαι, ὥσπερ καὶ ἐπὶ τοῦ εἰρηµένου τὴν 

Καλυδῶνα εἶναι τῆς Πελοποννήσου. 
 
Rh. Lyons 195.15 

 .سيلقفوس لوق نم يذلا اوبمايالا لثمك

 
CONTEXT: 
Aristotle here analyzes the linguistic expression at the structural level, and after dealing 

with the continuous or running style (ἡ εἰροµένη λέξις), he discusses the concatenated style (ἡ 
κατεστραµµένη λέξις). The latter is also called periodic since it consists of periods, i.e., «a 
sentence that has a beginning and end in itself and a magnitude that can be easily grasped».419 
At 1409b 8-9 Aristotle emphasises the need for the period to be complete in itself as much in 
form as in content, that is, to express a conceptual unity which is unbroken between periods 
(δεῖ δὲ τὴν περίοδον †καὶ τῂ διανοία† τετελειῶσθαι, καὶ µὴ διακόπτεσθαι), as happens in 
Sophocles’ iambs. The quotation, «“This is Calydon, territory of the land of Pelops”», is taken 
from Euripides’ Meleager (F 515 Kannicht, v. 1), as the Anonymous commentator reports 
(Anonym. In Rh.: CAG XXI 2, 197.5, Rabe). The attribution to Sophocles would thus be an 
oversight by Aristotle, who, according to Wartelle, would have had in mind the first verses of 
Sophocles’ Philoctetes, where precise geographical references are given like in this 
quotation.420 The Anonymous also cites the subsequent four verses, the first of which (ἐν 
ἀντιπόρθµοις πάντ᾽ ἔχουσιν εὐδαιµονίαν) is also found in Luc., Symp. 25 and in Demetr., Eloc. 58 
(with πεδί᾽ instead of πάντ᾽). The comparison with these verses allows the contextualization 
of Aristotle’s words: «for by a division of this kind it is possible to suppose the contrary of the 
fact, as in the example, that Calydon is in Peloponnesus» .421 In fact, interrupting the period at 
the end of the first verse Calydon would seem to be in Peloponnesus, but, by connecting 
Πελοπίας χθονός to ἐν ἀντιπόρθµοις in the next verse, Calydon turns out to be located in front 
of Peloponnesus, as the opposite end of the gulf.422 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, complete monostich, with a testimonium. 
 
NOTES TO THE ARABIC VERSION:423 
The conjuction ὥσπερ is translated with ka-miṯli. We can read only «like the iambs that are 

part of Sophocles’ saying», while the quotation and the following comment are missing. Since 
in the translation of the Rh. we have not encountered cases of partial omissions, in which only 
the introductory testimonium is translated while the quotation is left out – a common feature 

 
419 Freese 1926, 387. 
420 Dufour, Wartelle 1938-1973, III 60 n.1. 
421 Freese 1926, 389. 
422 Cope, Sandys 1877, III 96-97; Rapp 2002, II 879; Gastaldi 2014, 571-572. See Anonym. In Rh.: CAG XXI 2, 197.4-

9, Rabe. 
423 See Rh. Lyons 380. 
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in the Arabic version of Aristotle’s Zoological writings –, we can reasonably assume that this is 
an omission due to the negligence of a copyist and not a choice of the translator. 

 
120. 

Γ 9, 1409b 26-29 

ὥστε γίνεται ὃ ἔσκωψεν Δηµόκριτος ὁ Χῖος εἰς Μελανιππίδην ποιήσαντα ἀντὶ τῶν 
ἀντιστρόφων ἀναβολάς 

     οἷ τ᾽ αὐτῷ κακὰ τεύχει ἀνὴρ ἄλλῳ κακὰ τεύχων, 
     ἡ δὲ µακρὰ ἀναβολὴ τῷ ποιήσαντι κακίστη· 
 
Rh. Lyons 196.6-10 

 ،اثًّبلت روركلا لدب يفيناليم يف هب بتك اميف سويك لهٔا نم يذلا سطيرقواث >مّذ< ام نوكي امك

 †ا...† ليوطلا ثّبلتلاف ،اذكه رّشلا لعفي يذلا لجرلا نّكل ،اًّرش هب اولعفي ملف مه امّٔاف :لوقي ثيح كلذو

 .رّشلا لعفي يذلا يف

 
CONTEXT: 
Aristotle advises that clauses and periods should neither be truncated, as they can leave 

the listener in suspense and make him stumble, nor too long, leaving the listener behind 
(1409b 17-24). Too long a period will make it sound like a speech and resemble the άναβολή, 
the prelude to the dithyrambs (1409b24-25), already mentioned at 1409a 24-25. In this regard 
Aristotle resumes the controversy between the musician Democritus of Chios and the 
dithyrambic poet Melanippides of Melos, known for composing astrophic preludes.424 
According to the words of Aristotle, Democritus mocked Melanippides for composing 
preludes instead of antistrophes. As Ercoles has recently explained: «by extending the strophe 
over the expected limit, he violated the principle of proportion and abolished any possibility 
of a corresponding stanza (antistrophe). The ratio can be represented as follows: ‘long 
rhetorical περίοδοι : λόγος = long ἀντίστροφοι : ἀναβολή’. In other words, “composing anabolai 
instead of antistrophoi” (ποιήσαντα ἀντὶ τῶν ἀντιστρόφων ἀναβολάς) refers to the substitution 
of antistrophic couples with an extended through-composed prelude».425 The attack that 
Democritus of Chios makes against his opponent is exemplified by the following quotation: 
«A man does harm to himself in doing harm to another, and a long prelude is most deadly to 
one who composes it». As has been noted, the couplet is a parody of Hes. Op. 265-266, of which 
the first verse is reused verbatim while the second is rewritten.426 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated quotation, complete distich, with a contextualizing testimonium. 

Aristotle is the only source of the fragment, so it is not possible to verify whether the quotation 
is literal or not. 

 
424 See the article Melanippides by E. Robbins in BNP 2006. 
425 Ercoles 2018, 210; see also Ercoles 2017, 138-144. 
426 English translation in Freese 1926, 391. See Gastaldi 2014, 573. 
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NOTES TO THE ARABIC VERSION:427 
The sense of the Greek and the poetic context of the reference is not grasped, partly 

because the two technical terms ἀντίστροφος and ἀναβολή are translated with their basic 
meanings. Yet the participle ποιήσαντα is rendered as kataba (and not trivialised in faʿala), 
even though it is erroneously referred to Democritus instead of Melanippides. The proper 
noun Δηµόκριτος is transliterated as if it were Theocritos. ὥστε is translated with ka-mā as if it 
were ὡς. The rendering of the quotation bears only a vague resemblance to the original and 
cannot be read in full due to a small lacuna. Lyons suggests that οἷ must have been misread as 
οὐ or οἱ followed by a negative to explain the Arabic fa-amma hum fa-lam. Moreover, ἄλλῳ 
seems to have been taken as ἀλλά. The text reads: «For instance, it happened what Theocritus, 
one of the inhabitants of Chios, criticised about the fact that in the Melanippides he wrote 
hesitation [or delay, lit. translation of ἀναβολή] instead of return [lit. translation of 
ἀντίστροφος]. And this since he says: “As for them, they did him no evil, but the man who does 
evil (is) like this, the long hesitation †…† in the one who does evil”».428 For this latter word (al-

šarr) Lyons speculates a misreading of κακίστη as κάκιστα. 
 
121., 122. 

Γ 9, 1410a 29-31 

ἐν ἀρχῇ µὲν τὰ τοιαῦτα, “ἀγρὸν γὰρ ἔλαβεν ἀργὸν παρ᾽αὐτοῦ”, 
     δωρητοί τ᾽ἐπέλοντο παράρρητοί τ᾽ἐπέεσσιν· 
 
Rh. Lyons 198.5-7 

 † ...… † راص ةماركلا ةهج نم هل يذلا حارقلاو تذخٔا *جارخلا* :ليق امك وحنلا اذه يف ئدابملاو

 

*جارخلا* حارقلا [  Badawī حازملا  tempt. Lyons in app. (cf. hilaritas Hermannus) 

 
CONTEXT: 
The two quotations provide an example of παροµοίωσις. This technical term refers to the 

similarity between the extremities of the κῶλα, the members of a period, or clauses. If the 
παροµοίωσις stands at the onset of the clauses it concerns entire words, while at the end of 
clauses the similarity can involve words, final syllables or inflections (Rh. 1410a25-29). As 
frequently happens in Aristotle, the verses are quoted without spelling out the sources. The 
first quotation («for he received from him land untilled») is a verse of Aristophanes (fr. 666 
Kassel-Austin), while the second («they were ready to accept gifts and to be persuaded by 
words») is part of the speech in which Phoenix tries to convince Achilles to return to battle 
(Il. Ι 526).429 

 
  

 
427 See Rh. Lyons 380-381. 
428 See also Lyons 2002, 213. 
429 English translation in Freese 1926, 395. See Gastaldi 2014, 575-576. 
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REFERENCE FORM AND STRUCTURE: 
Two hidden serial quotations. The quotation from Aristophanes is made of the first parts 

of two different verses. The quotation from Homer’s Iliad is a complete monostich and bears 
τ᾽ἐπέλοντο instead of the transmitted τε πέλοντο. 

 
NOTES TO THE ARABIC VERSION:430 
The Arabic text has a lacuna in correspondence of the second quotation (except for δωρητοί 

covered by al-karāma?), the rest reading: «For instance, in this manner at the beginning, as it 
is said: the land-tax (al-ḫarāǧ) I took and the field (al-qarāḥ) which belonged to him came 
through nobility †…†». 

The word al-ḫarāǧ is a tentative reading by Lyons, while Badawī suggested to conjecture 
al-qarāḥ based on the Greek ἀγρόν. The Latin by Hermannus Alemannus bears hilaritas which 
might come from the Arabic al-muzāḥ or al-mizāḥ, «joke». 

Since these examples play on the phonic and graphic similarity between words with 
different meanings, they are practically untranslatable. 

 
123. 

Γ 9, 1410b 3-5 

εἰσὶν δὲ καὶ ψευδεῖς ἀντιθέσεις, οἷον καὶ Ἐπίχαρµος ἐποίει, 
     τόκα µὲν ἐν τήνων ἐγὼν ἦν, τόκα δὲ παρὰ τήνοις ἐγών. 
 
Rh. Lyons 198.17-19 

 نٔا ىلٕا اضًئا انٔا ينرّيصي امك هّنٕا :سومراخيفا لاق ام لثمك بذاوك فالخلاب تاعوضوم نوكت دق مّث

 .انٔا مهتلسنٔاو مهتدلو نيذلا يف بنطٔا

 
CONTEXT: 
At the end of Γ 9 a verse by Epicharmus, «at one time I was in their house, at another I was 

with them» (fr. 145 Kassel-Austin), is reported as an example of false antitheses (εἰσὶν δὲ καὶ 
ψευδεῖς ἀντιθέσεις), whose members are only at first glance opposites, which in the quotation 
are ἐν τήνων and παρὰ τήνοις.431 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, complete monostich. 
 
NOTES TO THE ARABIC VERSION:432 
The Arabic translation of the quotation bears hardly any resemblance to the original 

passage: «Then there are some false places of the opposite (= antithesis) like what Epicarmus 
said: “this is like what makes me also speak at length about those whom I myself have fostered 

 
430 See Rh. Lyons 382. 
431 Rapp 2002, II 882. English translation in Freese 1926, 395. 
432 See Rh. Lyons 382. 
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and begotten”».433 The verb ἐποίει is referred to the quotation that follows and translated with 
yuṣayyiru. Perhaps the first τόκα has been read as τὸ καί (= innahū…ayḍan). Lyons suggests 
that uṭniba might derive from a misreading of ἐν τήνων as ἐκτείνων (participle of ἐκτείνω, «to 
expand»), while the hendiadys waladtuhum wa-ansaltuhum may be the result of a misreading 
of the second τόκα as a form of τίκτω (maybe of the perfect τέτοκα). 

 
124. 

Γ 10, 1410b 14-15 

ὅταν γὰρ εἴπῃ τὸ γῆρας καλάµην, ἐποίησεν µάθησιν καὶ γνῶσιν διὰ τοῦ γένους· ἄµφω 
γὰρ ἀπηνθηκότα. 

 
Rh. Lyons 199.4-6 

 نسح امهالكو ،سنجلاب نوكي ملعو ميلعت كاذف تاريخلا تلعف ةخوخيشلا نّٕا رييغتلا يف ليقِ اذإف

 

نسح نشخ [  tempt. Lyons in app. 

 
CONTEXT: 
At 1410b 10-12 it is explained that «easy learning is naturally pleasant to all, and words mean 

something, so that all words which make us learn something are most pleasant»434 and that, 
among all, metaphor has the greatest learning effect (ἡ δὲ µεταφορὰ ποιεῖ τοῦτο µάλιστα, 1410b 
13). Aristotle makes the following example: «For when he calls old age stubble, he teaches and 
informs us through the genus; for both have lost their bloom».435 The reference alludes to Hom. 
Od. ξ 214, in which Odysseus, disguised as an old man by Athena so as not to be recognised, 
speaks of old age as stubble. In Aristotle's interpretation, the Homeric metaphor is 
constructed according to genus since old age and stubble are both ἀπηνθηκότα.436 

 
REFERENCE FORM AND STRUCTURE: 
The key word in the quotation is καλάµην, the only one occurring in Od. ξ 214. Thus, one 

could call it an explicit anonymous isolated literal quotation, although consisting of a single 
word. 

 
NOTES TO THE ARABIC VERSION:437 
The Arabic version deviates from the original: «if it is said metaphorically that old age did 

good things, then this learning and knowledge occur by genus, and both are fine». The 
translator adds the expression fī l-taġyīri based on the context. From the syntactic point of 
view there is an incorrect division of the sentence: ὅταν γὰρ εἴπῃ τὸ γῆρας καλάµην ἐποίησεν / 
µάθησιν καὶ γνῶσιν διὰ τοῦ γένους. Consequently, the accusatives µάθησιν and γνῶσιν are treated 

 
433 See also Lyons 2002, 214. 
434 Freese 1926, 395-397. 
435 Freese 1926, 397 (modified). 
436 Gastaldi 2014, 577. See Rapp 2002, II 890-891, where the scholar questions whether it is really a metaphor 

by genus or instead by analogy.  
437 See Rh. Lyons 383. 
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as subjects of the second sentence. From a semantic point of view, al-ḫayrāt apparently 
corresponds to καλάµην, which could result from misreading it as καλά / µήν. For the Greek 
ἀπηνθηκότα the Arabic MS bears ḥasan, which Lyons suggests correcting into ḫušn, «rough» 
plur., in app. 

 
125. 

Γ 10, 1411a 18-20 

καὶ τὸ Ἀναξανδρίδου ἰαµβεῖον ὑπὲρ τῶν θυγατέρων πρὸς τὸν γάµον ἐγχρονιζουσῶν 
“ὑπερήµεροί µοι τῶν γάµων αἱ παρθένοι”. 

 
Rh. Lyons 201.5-6 

 .تاجوّزتملا ماقٔا ام ىلع موي لضف كانه نمقٔا نّهّنٔا ىلع ىراذعلا †لز ...† ثيح سوديردناسكناو

 

†لز ...† لاق [  coni. Badawī لزاغ  tempt. Lyons in app. | ىراذعلا ىا راذعلا [  MS ىراذعلل  

coni. Badawī 
 

CONTEXT: 
The reference fits into the series of examples with which Aristotle illustrates proportional 

metaphors (κατ᾽ ἀναλογίαν) from 1411a 1. The Middle Comedy poet Anaxandrides (see Rh. ref. 
109) is said to have composed an iambic verse about the fact that his daughters were not yet 
married, which reads: «My daughter are “past the time” of marriage» (fr. 67 Kassel-Austin). 438  
The adjective ὑπερήµερος is used in a metaphorical sense and is drawn by analogy from the 
legal context. Indeed, it «is properly a technical term of Attic law, signifying one who has failed 
to pay a fine, or to comply with any judgment or verdict imposed by the court on the day 
appointed: one who has passed the prescribed term or the day fixed».439 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s literal isolated quotation, monostich, with a testimonium. 
 
NOTES TO THE ARABIC VERSION:440 
The Arabic text reads as follows: «and Anaxandrides, where […] the maidens, (saying) that 

they had stayed there for a day longer than had the married women». It is impossible to 
reconstruct precisely how the translator rendered ἰαµβεῖον ὑπὲρ due to a lacuna in Arabic. 
Following Lyons’ conjecture ġāzila, the text reads: «he wrote love poems to the maidens». The 
syntagma πρὸς τὸν γάµον is missing in this version, while ἐγχρονιζουσῶν ὑπερ / ηµεροί in Arabic 
becomes «they had stayed there for a day longer». The term al-mutazawwiǧāt might be a 
misreading of τῶν γάµων or an interpretation of τῶν γάµων αἱ παρθένοι taken as a syntagma (?). 

 
  

 
438 English translation in Freese 1926, 401. 
439 Cope, Sandys 1877, III 116. 
440 See Rh. Lyons 384. 
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126. 
Γ 11, 1411b 26-27 

οἷον τὸν ἀγαθὸν ἄνδρα φάναι εἶναι τετράγωνον µεταφορά, (ἄµφω γὰρ τέλεια), ἀλλ᾽ 
οὐ σηµαίνει ἐνέργειαν 

 
τέλεια ΘΠΓ τελεῖ Α 
 
Rh. Lyons 202.21-203.1 

 نّيبتي ال هّنٔا ريغ ،اعًيمج نيرمٔالا لمكي دق رييغتلاو .نونوغارطاط هّنٕا حلاصلا لجرلا يف لوقي امك كلذو

 لاعفلا نع

 
CONTEXT: 
Among the characteristics required for a metaphor to be appropriate (ἁρµόττουσα or 

πρέπουσα) and effective, is the τὸ πρὸ ὀµµάτων ποιεῖν, «to set things before the eyes», which 
produces actuality (ἐνέργεια) by showing things in action.441 Before illustrating this concept 
with a long series of quotations (see Rh. refs. 128., 129., 130., 131., 132., 133., 134. below) Aristotle 
gives a negative example, that is, an expression which, despite being a metaphor, does not 
express actuality. The metaphor «a good man is four-square» (since both are perfect) – 
referred to also in EN A 11, 1100b 21 – is drawn from the famous incipit of Simonides’ ode to 
Scopas, quoted in Plato’s Protagoras 339b (cf. fr. 37 Page [PMG 542]).442 Cope points out that: 
«τετράγωνον comes from Simonides – or rather from the Pythagoreans, who by a square 
number or figure symbolised (or, as Aristotle tells us, Met. A, actually identified it with) 
completeness, and perfect equality in the shape of justice. It was their type of perfection».443 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium without mentioning the author. 
 
NOTES TO THE ARABIC VERSION:444 
οἷον is translated with wa-ḏālika ka-mā. Τετράγωνον is transliterated. Μεταφορά is construed 

with what follows and the Arabic yukmilu (IV form; or yukammilu II form) is apparently 
derived from the variant τελεῖ (attested in part of the MS tradition) instead of τέλεια. 

 
127., 128., 129., 130., 131., 132., 133., 134. 

Γ 11, 1411b 28-1412a 10 

καὶ 
     <τοὐντεῦθεν οὖν> Ἕλληνες ᾄξαντες ποσίν· 
τὸ ᾄξαντες ἐνέργεια καὶ 3. ἐν πᾶσι δὲ τῷ ἐνέργειαν ποιεῖν εὐδοκιµεῖ, οἷον ἐν τοῖσδε, 

“αὖτις ἐπὶ δάπεδόνδε κυλίνδετο λᾶας ἀναιδής”, καὶ “ἔπτατ᾽ ὀιστός”, καὶ “ἐπιπτέσθαι 

 
441 «A state of realised action (or activity)» according to Cope, Sandys 1877, II 125. 
442 Rapp 2002, II 910. For the analysis of the poem see Gentili 2006,106-109 (see in particular 108-109 n. 20). 
443 Cope, Sandys 1877, III 125-126. 
444 See Rh. Lyons 386. 
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µενεαίνων”, καὶ “ἐν γαίῃ ἵσταντο λιλαιόµενα χροὸς ἆσαι”, καὶ “αἰχµὴ δὲ στέρνοιο 
διέσσυτο µαιµώωσα”. ἐν πᾶσι γὰρ τούτοις διὰ τὸ ἔµψυχα εἶναι ἐνεργοῦντα φαίνεται· τὸ 
ἀναισχυντεῖν γὰρ καὶ µαιµᾶν καὶ τὰ ἄλλα ἐνέργεια. ταῦτα δὲ προσῆψε διὰ τῆς κατ᾽ 
ἀναλογίαν µεταφορᾶς· ὡς γὰρ ὁ λίθος πρὸς τὸν Σίσυφον, ὁ ἀναισχυντῶν πρὸς τὸν 
ἀναισχυντούµενον, ποιεῖ δὲ καὶ ἐν ταῖς εὐδοκιµούσαις εἰκόσιν ἐπὶ τῶν ἀψύχων ταὐτά· 

     κυρτά, φαληριόωντα· πρὸ µὲν τ᾽ ἄλλ᾽, αὐτὰρ ἐπ᾽ ἄλλα· 
κινούµενα γὰρ καὶ ζῶντα ποιεῖ πάντα, ἡ δ᾽ ἐνέργεια κίνησις. 
 
Rh. Lyons 203.4-21 

 يتلاف لاقملا يف ةفّخلا امّٔاف .رييغتو لاعف اودع انهاه كلوقف ،مهمادقٔا ىلع اودع نيّينانويلا نّٕا :ليقِ امك

 امك كلذو ،لاعفلا وحن هددّسيو تاّيناسفن الب ءيش لّك يف رييغتلا لعجي ثيح ارًيثك سوريمؤا اهلمعتسي دق

 ملف ىمر مّث هحمر زّهو ،قيمعلا عاقلا يف رجحلا †...ــس† هّنٕاو دعب نمو ،سٔارلا نمو هذه يف امّٔاو :لوقي

 ملف هردص يف فيسلا زكر هّنٕاو ،نهدلاب مهداسجٔا اوحسم دق ضرٔالا ىلع امًاّيق اوناكف كئلؤا امّٔاو ،رصقي

 ءايحتسالا كرت امّٔاو ،لعاوف لاقت دق سفنٔالا يوذ نم نوكت تناك اهّنٔا لجٔا نم اهّلك هذهف .همّٔا نبال ثري

 ليقِ امك كلذو ،ةلداعملاب نوكي يذلا رييغتلا ىلٕا تفيضٔا دقو ،لعاوف اضًئا نّهف وحنلا اذه رئاسو ةحاقولاو

 لثم نوكي دقو .هنم ايحتسي ال يذلا دنع ىـحتسي ال يذلا نوكي كلذك ،سوفيسيس دنع رجحلا ةلزنمب هّنٕا

 ىوس ام لبق ضيبلا †...ــب مهنم ىمري† هّنٕا ليقِ امك ،اضًئا تاّيناسفنلا ريغ يف تاحجنملا لثملا يف اذه

 .ةكرح انهاه لعفلاف ،ءايحا مهو اوقرتفاو اضًعب مهضعب ىقل ثيح مّث .كلذ
 

بسريس [ †...ــس† 3  Badawī 

 
CONTEXT: 
Aristotle provides here a series of examples taken from poetry illustrating the concept τὸ 

πρὸ ὀµµάτων ποιεῖν. The first quotation is v. 80 of Euripides’ Iphigenia in Aulis, in which 
Agamemnon describes the landing of the Greeks in Aulis. The verse is misquoted (probably 
from memory) since the original δορί, «spear», is replaced with ποσίν. Following Aristotle’s 
wording we read: «and “Thereupon the Greeks shooting forward with their feet”. The word 
“shooting” contains actuality and metaphor, since it means quickly». The text continues with 
a detailed description of Homer’s use of vivifying and animating metaphors accompanied by 
several examples: «And as Homer often, by making use of metaphor, speaks of inanimate 
things as if they were animate; and it is to creating actuality in all such cases that his popularity 
is due, as in the following examples: “Again the ruthless stone rolled down to the plain” and 
“The arrow flew” and “[The arrow] eager to fly [towards the crowd]” and “[The spears] were 
buried in the ground, longing to take their fill of flesh” and “The spear-point sped eagerly 
through his breast”. For in all these examples there is appearance of actuality, since the objects 
are represented as animate: “being shameless”, “being eager” and all other expressions mean 
actuality. He applied these attributes through the medium of proportional metaphor; for as 
the stone is to Sisyphus, so is the shameless one to the one who is shamelessly treated. In his 
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popular similes, he also proceeds in the same manner with inanimate things: “Arched, foam-
crested, some in front, others behind”, for he fives movement and life to all, and actuality is 
movement».445 The first five quotations are respectively: Od. λ 598, Il. Δ 125, Il. Δ 126, Il. Λ 574, 
Il. Ο 542. The verse from the Odyssey is one part of the description of the punishment of 
Sisyphus, whom Odysseus met in his katabasis into Hades, while Λ 574 and Ο 542 are taken 
from battle scenes; Il. Δ 125 and 126, instead, refer to the arrow that wounded Menelaus shot 
by Pandarus, at Athena’s urging. Once again Il. Δ 125 seems to be quoted from memory, since 
Aristotle confuses the verse Il. Δ 125, ἆλτο δ᾽ὀϊστός, with the recurring phrase 
ἔπτατο πικρὸς ὀϊστός (Il. E 99, N 587, 592). According to Sanz Morales, the mistake may be read 
as a later trivialisation occurred in the textual tradition of the Rh., while Aristotle had recorded 
the verse correctly.446 The final quotation corresponds to Il. N 799, where Homer compares the 
advancing of the Trojan army to the motion of waves.447 

 
REFERENCE FORM AND STRUCTURE: 
The first reference is a hidden isolated literal quotation, complete monostich, briefly 

commented on by Aristotle. There follows a long account of Homer's use of metaphors 
(testimonium), augmented by several quotations (five in sequence and a short distance away 
a sixth isolated quotation). All six are explicit author’s literal and do not exceed the length of 
the monostich (the second and third quotations are incomplete monostichs, the others 
complete monostichs). 

 
NOTES TO THE ARABIC VERSION:448 
The first example, τοὐντεῦθεν οὖν Ἕλληνες ᾄξαντες ποσίν is translated correctly and 

introduced by the syntagma ka-mā qīla, «as it is said: the Greeks attacked on their feet».449 As 
for the related comment, τὸ ᾄξαντες ἐνέργεια καὶ µεταφορά ταχὺ γὰρ λέγει, the phrase ταχὺ γὰρ 
λέγει is constructed with what follows (καὶ ὡς κέχρηται πολλαχοῦ Ὅµηρος…ποιεῖν εὐδοκιµεῖ) 
and misinterpreted. The Arabic text reads: «and your saying “attacked” is actuality and a 
metaphor. The fluency of the speech is what Homer often employs where he sets the 
metaphor in everything (that is) devoid of vital faculties and directs it towards actuality». The 
term ἔµψυχα is missing in the translation. 

The syntagma introducing the poetic examples, οἷον ἐν τοῖσδε, is rendered with wa-ḏālika 
ka-mā yaqūlu, «as when it is said». The translation of the sequence of Homeric quotations is 
extremely inaccurate and in places even faulty: «in these things from the summit and 
afterwards and that <…> the stone in the low plain. He shook his spear and threw it, and it did 
not fall short. Those were buried in the ground anointing their bodies with oil. He stuck the 
sword in his breast and did not mourn for his mother’s son». To explain the outcome 
«anointing their bodies with oil» for the Greek λιλαιόµενα χροὸς ἆσαι Lyons writes: «ἐλαίῳ can 
be suggested for λιλαιόµενα, but this is too may be a guess on the part of the translator». 

 
445 See Freese 1926, 405, 407 (I have only partially followed his English translation). I have already examined 

these lines in Zarantonello 2020b, 99-100. 
446 See Sanz Morales 1994, 134-135. 
447 For the whole passage see Cope, Sandys 1877, III 126-128; Gastaldi 2014, 585-586. 
448 See Rh. Lyons 386-387. 
449 See also Lyons 2002, 200. 
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The sentence ἐν πᾶσι γὰρ τούτοις διὰ τὸ ἔµψυχα εἶναι ἐνεργοῦντα φαίνεται· τὸ ἀναισχυντεῖν γὰρ 
καὶ µαιµᾶν καὶ τὰ ἄλλα ἐνέργεια is translated as: «and all these things, because they are endowed 
with a soul, are called active/agents. Shamelessness and insolence and all other things of this 
kind are also active/agents». The translator seemingly read λέγεται instead of φαίνεται and has 
passed over the structure ἐν + dat. The Arabic al-waqāḥa for µαιµᾶν is imprecise, but, as Lyons 
points out, it could be the second part of a hendiadys translating τὸ ἀναισχυντεῖν. If so, µαιµᾶν 
is missing in the Arabic version. The term fawāʿil for ἐνέργεια, instead of the form faʿʿāl used 
twice in this passage (see above), suggests that the translator read ἐνεργοῦντα – since in the 
previous sentence fawāʿil stands for ἐνεργοῦντα – instead of ἐνέργεια. This could be a 
progressive assimilation error by the copyist or translator induced by the presence of the term 
ἐνεργοῦντα just before. 

The following section ταῦτα δὲ προσῆψε…ἐπὶ τῶν ἀψύχων ταὐτά adheres to the Greek, except 
for the generic rendering of ποιεῖ…ταὐτά in the last sentence as wa-qad yakūnu miṯla hāḏa. 
Morover ὡς γὰρ is translated with wa-ḏālika ka-mā qīla innahū bi-manzilati…ka-ḏālika. The 
verse is introduced by the expression ka-mā qīla innahū, which has no counterpart in Greek 
and maybe has been added based on a diacritical sign in mg. of the Greek MS indicating the 
beginning of the quotation. The version of the verse (κυρτά, φαληριόωντα· πρὸ µὲν τ᾽ ἄλλ᾽, αὐτὰρ 
ἐπ᾽ ἄλλα) and of the final sentence, κινούµενα γὰρ καὶ ζῶντα ποιεῖ πάντα, ἡ δ᾽ ἐνέργεια κίνησις, is 
faulty and the MS is partially damaged here: «he shoots them with white […] before what is 
other than that, and then where some of them meet others. They parted being alive, because 
here actuality is movement». It is not clear how the verb «to part» (iftaraqa) originated from 
κινούµενα. Lyons suggests that: «If ‘part’ can be taken as a Syriac corruption, based on 
confusion between the roots ʿ-b-d, covering «to do», and ʿ-b-r, covering «to pass on», then 
κινούµενα was either been dropped, or may be taken as attached to the preceding phrase, ‘meet 
others’». 

 
135., 136., 137., 138., 139., 140. 

Γ 14, 1415a 7-22 

τὰ δὲ τοῦ δικανικοῦ προοίµια δεῖ λαβεῖν ὅτι ταὐτὸ δύναται ὅπερ τῶν δραµάτων οἱ 
πρόλογοι καὶ τῶν ἐπῶν τὰ προοίµια· τὰ µὲν γὰρ τῶν διθυράµβων ὅµοια τοῖς 
ἐπιδεικτικοῖς· “διὰ σὲ καὶ τεὰ δῶρα εἴτε σκῦλα”. ἐν δὲ προλόγοις καὶ ἔπεσι δεῖγµά ἐστιν 
τοῦ λόγου, ἵνα προειδῶσι περὶ οὗ [ᾖ] ὁ λόγος καὶ µὴ κρέµηται ἡ διάνοια· τὸ γὰρ ἀόριστον 
πλανᾷ· ὁ δοὺς οὖν ὥσπερ εἰς τὴν χεῖρα τὴν ἀρχὴν ποιεῖ ἐχόµενον ἀκολουθεῖν τῷ λόγῳ. 
διὰ τοῦτο 

     “µῆνιν ἄειδε, θεά”. “ἄνδρα µοι ἔννεπε, µοῦσα.” 
     “ἥγεό µοι λόγον ἄλλον, ὅπως Ἀσίας ἀπὸ γαίης 
     ἦλθεν ἐς Εὐρώπην πόλεµος µέγας.” 
καὶ οἱ τραγικοὶ δηλοῦσι περὶ <οὗ> τὸ δρᾶµα, κἄν µὴ εὐθὺς ὥσπερ Εὐριπίδης ἐν τῷ 

προλόγῳ, ἀλλά πού γε, ὥσπερ [καὶ] Σοφοκλῆς 
     “ἐµοὶ πατὴρ ἦν Πόλυβος”. 
καὶ ἡ κωµῳδία ὡσαύτως. 
 
ἐν τῷ προλόγῳ, ἀλλά πού γε, ὥσπερ [καὶ] Ross ἀλλ᾽ ἐν τῷ προλόγῳ γέ που δηλοῖ, 

ὥσπερ καὶ codd. δηλοῖ secl. Vahlen Bekker 
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Rh. Lyons 204.7-22 

 بتكلا رودص هيلع ردقت يذلا لثم ىلع ردقي هّنٔال يموصخلا مالكلا يف لمعتسي نٔا يغبنيف ردصلا امّٔاف

 مالكلا ميدقت يف يهو ،تايئارتملا لجٔا نم رودصلا هبشت اوبماروثيد ىمّست يتلا كلت نم رودصلاو ،راعشٔالا ؤا

 نّإف ،اقًّلعم ركفلا نوكي اّلٔاو ،مّلكتملا مّلكتي اذاميف اوملعيف اومدّقتي نٔا هب داري ،مالكلا نعٔ ابن رعشلا ىفو

 يذلا مالكلا ةلزنمب سيلو لّلضيو طلغي ،ناك ام اذٕا الًمهم نوكي امّنٕا هّنكل ،ادًودحم نوكي ال يذلا مالكلا

 نع اسوم اي ينئبنٔا :ليقِ امكو ،سويلخٔا بضغ نع ةهالالٕا اهتّئا ينئبنٔا :ليقِ امك كلذو ،ودبلل اعًبتم نوكي

 اضًئا نويدوغارطلا مّث .نويلئا ةرماعلا ةنيدملا تبرخ ام دعب نم ةريثك ارًومٔا مشج يذلا دئاكملا ريثكلا لجرلا

 :سيلقفوس لاق امك ،مالكلا ميدقتب نونيبي مهّنكل ،سديفيرؤا لعفي يذلاك ،برق نم سيلو مهليواقٔا يف نونيبي

 اضًئا ةّيدوموقلا كلذكو .ابًٔا يل ناك سوبولوف نّٕا

 
CONTEXT: 
Chapter Γ 14 focuses on the first of the parts of speech, the exordium (προοίµιον). After 

describing the characteristics of the exordium in epidictic speech (1414b 21sqq.), Aristotle 
deals here with the exordium of judicial speech. In the latter genre the exordium is similar to 
the prologues of dramas and the proems of epic poems (τῶν δραµάτων οἱ πρόλογοι καὶ τῶν ἐπῶν 
τὰ προοίµια), while in the epidictic genre it resembles the preludes to the dithyrambs (τὰ µὲν 
γὰρ τῶν διθυράµβων). To explain this last analogy Aristotle quotes a line from the poet 
Timotheos of Miletus450 (fr. 18 Page [PMG 794]; cf. Adesp. 7(e)22): «For thee and thy presents 
or spoils».451 In epic poems, Aristotle continues, the proem has the function of introducing the 
topic to prepare the audience for what will be dealt with, as required in judicial speeches too. 
In order to show this three epic proems are quoted, namely the incipit of the Iliad («Sing the 
wrath, goddess»), the incipit of the Odyssey («Tell me of the man, O Muse»), and a couplet 
(«Inspire me with another story, how from the land of Asia a great war came to Europe») 
derived from the epic poem by Choerilus of Samos on the Persian war (Persika fr. 1 Bernabé; 
see also fr. 2), and since it is quoted together with v. 1 of the Iliad and the Odyssey, some 
commentators believe it to be the incipit of the Persika of Choerilus. Aristotle mentions and 
quotes from this author shortly before at 1415a 3-4.452 The same anticipatory function is found 
in dramas: «Similarly, tragic poets make clear the subject of their drama, if not immediately 
in the prologue, like Euripides, at least somewhere, like Sophocles, “My father was Polybus”. 
And comedy in like manner». The quotation (v. 774 Sophocles’ Oedipus rex) is drawn from the 
account of his own past and thus of the background to the tragedy itself that Oedipus gives in 
the second episode of the tragedy. This narrative – in the same way as the exordium of judicial 

 
450 See the commentary on Rh. Γ 4, 1407a 17-18 = ref. 109 (pp. 187-189). 
451 For this and subsequent translations see Freese 1926, 431 (modified). 
452 For this author compare the analysis of Top. Θ 1, 157a 14-17 = ref. 2 (pp. 77-78). 
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discourses, the proem epic poems, and the prologue of tragedies – serves as an explanation of 
the subject matter of the entire play.453 

 
REFERENCE FORM AND STRUCTURE: 
The passage includes three groups of quotations. The first is a hidden isolated literal 

incomplete monostich. There are then three hidden serial literal quotations, two incomplete 
monostichs and an incomplete distich. This is followed by a paragraph bearing a testimonium 
in which Euripides and Sophocles are mentioned. The mention of Sophocles introduces the 
last reference, that is an explicit author’s isolated literal quotation, incomplete monostich. 

 
NOTES TO THE ARABIC VERSION:454 
The translator takes ὅτι with its casual meaning, so the text reads: «As for the exordium it 

must be used in adversarial speech, because they have the same function of the exordia of 
books or poems». The expression τῶν δραµάτων οἱ πρόλογοι καὶ τῶν ἐπῶν τὰ προοίµια is 
simplified in ṣudūr al-kutubi aw al-ašʿāri. The version continues: «The exordia of the so-called 
dithyrambs resemble the exordia of epideictic (speeches)». The example διὰ σὲ καὶ τεὰ δῶρα 
εἴτε σκῦλα is omitted. The translation of the following passage adheres to the Greek: «in 
prologues and poems they (exordia) are a sample of the subject. By this one wants (the 
listeners) to know in advance what the speech is about and that (lit. so that) the mind may not 
be kept in suspense». The syntagma τὸ γὰρ ἀόριστον πλανᾷ is expanded (maybe due to a gloss?) 
as: «speech which is not limited, but is neglected when it is (produced), causes mistakes and 
errors». Both προειδῶσι and πλανᾷ are rendered with hendiadys. The Arabic wa-laysa in 
correspondence to ὁ δοὺς (οὖν) might be derived from a misreading as ὅ δ᾽ οὐκ, while the rest 
of the sentence is misinterpreted: «and it is not like the speech which follows the beginning». 
The translator expands διὰ τοῦτο, introducing the examples, with wa-ḏālika ka-mā qīla. An 
analogous expression, wa-ka-mā qīla, precedes the second Homeric quotation (ἄνδρα µοι 
ἔννεπε, µοῦσα). Both quotations are translated accurately and expanded, probably due to the 
insertion of glosses: «tell me, goddess, of the wrath of Achilles» and «tell me, Muse, of the man 
of many wiles, who suffered many troubles after the flourishing city of Ilium had been laid 
waste». The second part of v. 1 and v. 2 of the Odyssey (πολύτροπον, ὃς µάλα πολλὰ πλάγχθη, 
ἐπεὶ Τροίης ἱερὸν πτολίεθρον ἔπερσε) are added, and Τροίης is correctly understood as a synonym 
of Ilium. The third quotation (ἥγεό µοι…πόλεµος µέγας) is omitted. The translation of ἀλλ᾽ ἐν 
τῷ προλόγῳ γέ που δηλοῖ, ὥσπερ καὶ (as in codd.) is close to the Greek text, but που is missing. 
The text runs as follows: «also tragic poets give information in what they say, and not 
immediately as Euripides does, but they give information in the prologue, as Sophocles says: 
“Polybus was a father to me”. And comedy in like manner».455 

 
453 Cope, Sandys 1877, III 167-169; Rapp 2002, II 964-965; Gastaldi 2014, 602. Note that ἐν τῷ προλόγῳ, ἀλλά πού 

γε, ὥσπερ [καὶ] is Ross’s emendation of the transmitted ἀλλ᾽ ἐν τῷ προλόγῳ γέ που δηλοῖ, ὥσπερ καὶ, which, as will 
be seen, is the text the Arabic translator reads. Freese’s English translation and Cope’s commentary (but also the 
critical edition with French translation in Dufour, Wartelle 1938-1973, III 80 and the German translation in Rapp 
2002, I 153) are based on the text ἀλλ᾽ ἐν τῷ προλόγῳ γέ που [δηλοῖ], ὥσπερ καὶ; Gastaldi instead follows Ross’s 
emendation. 

454 See Rh. Lyons 387-388. 
455 See also Lyons 2002, 200, 214. 
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141., 142. 

Γ 14, 1415b 18-21 

πάντες γὰρ ἢ διαβάλλουσιν ἢ φόβους ἀπολύονται ἐν τοῖς προοιµίοις· 
     ἄναξ, ἐρῶ µὲν οὐχ ὅπως σπουδῆς ὕπο, 
     τί φροιµιάζῃ; 
 
Rh. Lyons 206.13-14 

 نولعفي ةليضفلا قيرط ىلع مهرمٔا نّٔا لبق نم سيلو ،هيلع بغش نٔاو همالك ردص يف رثكيو عضي مهّلكف

 .ردصلا

 
CONTEXT: 
In this part of chapter Γ 14 Aristotle presents the strategies that speakers should adopt 

towards their listeners to make them well-disposed, drive them to anger, draw their attention 
or distract them (1415a 34-36), depending on the goal of their speech. These are features that 
are unrelated to the very purpose of the exordium (specifically of the judicial genre), which is 
to introduce the topic that will be discussed in the speech. These strategies are instead 
required because the audience is often φαῦλος, poor in judgment, and not an attentive and 
bias-free listener (1415b 4sqq.). Therefore, as emphasised at 1415b 17-18, all speakers, in their 
exordia, seek to either insinuate suspicion and prejudice against their opponent if they are 
delivering a prosecutorial speech, or to dispel fears of being themselves the victims of 
prejudice and suspicion if they are defending. Two poetic quotes follow. The first, «O prince, 
I will not say that with haste», is v. 223 from Sophocles’ Antigone. In the first episode, the guard 
reports to Creon that Polynices' body has been buried, in violation of the edict Creon himself 
had proclaimed, and tries to avoid an angry reaction from his listener by beginning his speech 
with these words. The second quotation, «Why this preamble?», is v. 1162, taken from the 
fourth episode of Euripides’ Iphigenia in Tauris. It is part of an exchange of words between 
King Thoas, who asks for information about the progress of the sacrifice, and Iphigenia, who 
tries to evade his questions so as not to reveal that the rite of purification at sea is a pretext to 
escape.456 

 
REFERENCE FROM AND STRUCTURE: 
Two hidden serial literal quotations, complete monostichs. 
 
NOTES TO THE ARABIC VERSION:457 
The Arabic version differs considerably from the original, both because the rendering of 

the verbs διαβάλλουσιν and ἀπολύονται is incorrect (while there is no trace of φόβους in the 
translation) and because the two quotations are merged into a single sentence, in which the 
interrogative pronoun τί is taken as the indefinite τι. The Arabic text reads as follows: «all of 
them set down and expand in the exordium, and if he is disturbed and it is not because their 

 
456 Cope, Sandys 1877, III 174-175; Gastaldi 2014, 604. 
457 See Rh. Lyons 389-390. 
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affairs follow the path of virtue that they produce the exordium». Lyons speculates that ἄναξ 
ἐρῶ has been misinterpreted: «ἄν may have been read as, or assumed to be, ἐάν, with ἀξ ἐρῶ 
perhaps being read as a form of ἐξαίρω, in the sense of ‘arouse, stir up’».458 The marginal gloss 
nusḫatun al-ḍidd referred to the term al-ṣadr offers an alternative reading taken from another 
MS (nusḫatun) which gives no sense here. This set of variants, introduced by nusḫatun or 
nusḫatun uḫrā, has been discussed by Lyons in the preface of his edition, but since they have 
never been specifically examined, nothing definitive can be said. According to Lyons, 
nusḫatun means the main MS used by Ibn al-Samḥ or a later copyist, and the variants in mg. 
are errors that emerged from the collation with another copy of the Arabic version, whose 
variant, judged superior, was included in the text in place of that of the main MS relegated to 
mg. Accordingly, nusḫatun uḫrā potentially refers either to a third copy, independent from 
Ibn al-Samḥ’s philological works – since he relied only on two Arabic MSS as far as we know 
–or to the abovementioned MS used in the collation, whose readings, in these cases, where 
inferior and have been recorded in the mg.459 

 
143. 

Γ 14, 1415b 26-28 

ἐπεὶ δ᾽ εὖ λέγεται 
     δός µ᾽ ἐς Φαίηκας φίλον ἐλθεῖν ἠδ᾽ ἐλεεινόν, 
τούτων δεῖ δύο στοχάζεσθαι. 
 
Rh. Lyons 206.20-21 

 .اهيف لوقلا ةداجٕا نوكت فيكو

 
CONTEXT: 
With this example, Aristotle emphasises the dual purpose at which the exordium of a 

judicial speech must aim (τούτων δεῖ δύο στοχάζεσθαι) in order to make the listener well 
disposed. The speaker must be able to arouse φιλία and ἔλεος, as is evident from the Homeric 
verse quoted here, Od. ζ 327 «grant that I may come to the Phaeacians an object of love and 
pity», that is the prayer that Odysseus addresses to the goddess Athena before going to the 
court of Alcinous, king of the Phaeacians.460 

 
REFERENCE FORM AND STRUCTURE: 
Explicit anonymous isolated literal quotation, complete monostich, introduced by the εὖ 

λέγεται. 
 
NOTES TO THE ARABIC VERSION:461 
The version convers only ἐπεὶ δ᾽ εὖ λέγεται, that in Arabic reads «and how the good speech 

consists of this», and is coordinated with the rendering of the previous sentence (πόθεν δ᾽ 

 
458 Lyons 2002, 214. 
459 See Rh. Lyons vi-viii. 
460 Cope, Sandys 1877, III 175; Gastaldi 2014, 604. 
461 See Rh. Lyons 390. 
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εὔνους δεῖ ποιεῖν, εἴρηται, καὶ τῶν ἄλλον ἕκαστον τῶν τοιούτων). The quotation and the following 
remark τούτων δεῖ δύο στοχάζεσθαι are missing. 

 
144., 145. 

Γ 15, 1416a 29-34 

ὥσπερ Εὐριπίδης πρὸς Ὑγιαίνοντα ἐν τῇ ἀντιδόσει κατηγοροῦντα ὡς ἀσεβής, ὅς γ᾽ 
ἐποίησε κελεύων ἐπιορκεῖν, 

     ἡ γλῶσσ᾽ ὀµώµοχ᾽, ἡ δὲ φρὴν ἀνώµοτος. 
ἔφη γὰρ αὐτὸν ἀδικεῖν τὰς ἐκ τοῦ Διονυσιακοῦ ἀγῶνος κρίσεις εἰς τὰ δικαστήρια 

ἄγοντα· ἐκεῖ γὰρ αὐτῶν δεδωκέναι λόγον, ἢ δώσειν εἰ βούλεται κατηγορεῖν. 
 

Rh. Lyons 209.6-11 

 ثنحي نٔاب رمٔا ثيح لعف يذلاكو قفانملاك ةبرشلا كلت يف حيحصلا كلذ وكشي سيديفيرؤا ناك امك

 عئاقو ماكحٔا يف ملظ اذه نّٔا معزو .فلحي ملف ركفلا امّٔاو حيحص فلحف ناسللا امّٔا :لاقف نيميلا يف

 .هسفن نع حّصي كلانه هّنإف ،ايريطساقيدب سوسونايد

 
CONTEXT: 
Chapter Γ 15 deals with a specific aspect of the exordium, the διαβολή and the act of 

διαβάλλειν, covering «all insinuations and accusations by which one of the parties in a case 
endeavours to raise a prejudice against the other, which are to be reflected upon, but do not 
directly help to prove, the main charge or point at issue».462 The chapter examines some 
commonplaces by which one can either insinuate a prejudice against the opponent or dismiss 
an insinuation that has been made against the speaker. The anecdote taken from the 
biography of the tragedian Euripides is an example concerning the commonplace that is 
based on a previous judgment. For if there has already been a judgment (εἰ γέγονεν κρίσις, 1416a 
29) on one of the charges made by the opponent, there is no need for it to be made again in 
the current trial. In the context of a trial for antidosis (the exchange of property with another 
citizen that was required for those who refused to cover the costs of a liturgy) Euripides is 
accused by his opponent Hygiaenon of being impious (ὡς ἀσεβής) for having composed a verse 
in which he exhorted to commit perjury (ὅς γ᾽ ἐποίησε κελεύων ἐπιορκεῖν). The verse in 
question, «my tongue hath sworn, but my mind is unsworn»,463 which Aristotle quotes in full, 
is the famous v. 612 from the second episode of the Hippolytus, where Thaeseus’ son admits 
that the oath he swore to the nurse not to reveal Phaedra’s love for him was meaningless. The 
tragedian responds to the accusation by arguing that this verse had already been submitted 
for trial at the theatre in the Great Dionysia of 428 BC, and the victory obtained on that 
occasion was an expression of favourable judgment by the citizens: «he said that Hygiaenon 
committed injustice in transferring the decisions out of the Dionysiac contest into the law 

 
462 Cope, Sandys 1877, III 178. 
463 Freese 1926, 441. 
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courts; for he had already given an account of what he had said there, or was still ready to give 
it, if he desired to accuse him».464 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium including an explicit author’s isolated literal quotation, complete monostich. 
 
NOTES TO THE ARABIC VERSION:465 
The conjunction ὥσπερ is translated with ka-mā. Moreover the Arabic ka-llāḏī 

corresponding to ὅς γε suggests that here the translator read ὡς γε (or ὡς τε, according to 
Lyons). The Arabic version reads: «As Euripides complained about that healthy one in that 
dose as the hypocrite. As what he did where he exhorted to perjury in the oath: the tongue has 
sworn it is true but the thought has not sworn. And he claimed that this was wrong-doing with 
regard to the judgments of Dionysos at dīqāsṭīriyā because there he was right about 
himself».466

 

This example offers a clear picture of the specific difficulties of translating Greek poetic 
references. In fact, the quotation as such does not pose any particular problems and is 
correctly transferred into Arabic, while there are some inaccuracies in the rendering of the 
context notes. The participle κατηγοροῦντα is referred to the nominative Εὐριπίδης (perhaps 
the translator was reading Εὐριπίδην?), furthermore the proper noun Ὑγιαίνοντα is 
misinterpreted as a participle of the verb ὑγιαίνω (grammatically correct, but not in this 
context) and translated as al-ṣaḥīḥ. Emblematic is the rendering of ἀντίδοσις, a technical term 
in the Athenian legal system, which falls into the category of translation theory realia. The 
Arabic šarba/šurba clearly shows that ἀντίδοσις has been confused with ἀντίδοτος (both share 
the same stem of the verb ἀντιδίδωµι), probably triggered by the misinterpretation of 
Ὑγιαίνοντα as a a health-related term. The noun ἀντίδοσις also occurs at Rh. 1418b 27 = Rh. Lyons 
219.22 (the title of a speech treatise by Isocrates) and is rendered with muḥāḏāh (but the 
reading is doubtful and Badawī suggested muǧādala) and in EN 1133a 6 = EN Akasoy-Fidora 
313.2 where it is translated with mukāfaʾa.467 The translation of the adjective ἀσεβής with 
munāfiq is also not precise, and elsewhere the translator of the Rh. uses synonyms such as āṯim 
(1408a 17 = Rh. Lyons 189.21) and fāsiq (1377a 20, 24 = Rh. Lyons 79.20, 80.3). The reference to 
the theatrical context in the expression ἐκ τοῦ Διονυσιακοῦ ἀγῶνος is not grasped. Τὰ δικαστήρια 
is simply transliterated, unlike other instances, even in the same Arabic version of the Rh. 
(1375a 13 = Rh. Lyons 72.19, 1376a 10 = Rh. Lyons 75.21-22, 1410a 18 = Rh. Lyons 197.14), where 
δικαστήριον is translated as maǧlis  al-ḥukūma. The translation of the second part of the 
disjunctive sentence, ἢ δώσειν εἰ βούλεται κατηγορεῖν, is missing. 

 
  

 
464 See Freese 1926, 441; Cope, Sandys 1877, III 183-184; Gastaldi 2014, 607. 
465 See Rh. Lyons 392. 
466 See also Lyons 2002, 200. 
467 See Ullmann 2011, 329. 
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146. 
Γ 15, 1416b 1-4 

οἷον ἐν τῷ Τεύκρῳ ὁ Ὀδυσσεὺς ὅτι οἰκεῖος τῷ Πριάµῳ· ἡ γὰρ Ἡσιόνη ἀδελφή· ὁ δὲ 
ὅτι ὁ πατὴρ ἐχθρὸς τῷ Πριάµῳ, ὁ Τελαµών, καὶ ὅτι οὐ κατεῖπε τῶν κατασκόπων.  

 
Rh. Lyons 209.15-18 

 معزف وه امّٔاف ،هتخٔال *ابًطاخم* ناك هّنٔال سومايرفل اًّيلو ناك هّنٕا سوراقوط يف سوسودٔا لاق امك كلذو

 .سوساجلا كلذ ىلع *علطي* مل هّنٔاو ،نوماليط ينعٔا ،سومايرفل اًّودع هيبٔا لثم ناك هّنٔا

 

*ابًطاخم* 1 ] Lyons انطاوم  Badawī 

 
CONTEXT: 
Another commonplace used in the opening of both an accusatory and defensive speech is 

constructed by citing signs (τὸ σύµβολα λέγειν, 1416b 1). An example is drawn from the lost 
Teucer by Sophocles (cf. frs. F 576-579b Radt), which Aristotle also cites in Rh. B 23, 1398a 3-4 
= ref. 75 (pp. 155-156). According to the brief hints at the plot reported here, Odysseus was to 
imply that Teucer sided with the Trojan enemy because he was related to Priam (οἰκεῖος τῷ 
Πριάµῳ).  His mother Hesion, in fact, was the Trojan king’s sister. Teucer, to prove his loyalty 
to the Greeks, recalled that his father Telamon was instead an enemy of Priam and that he 
himself had not denounced to the Trojans the Greek spies who had entered the enemy camp. 
Therefore, Odysseus draws a sign from the kinship with Priam on his mother's side to 
insinuate a prejudice on Teucer and the latter dismisses it by drawing an opposite sign from 
his father’s enmity towards the Trojans.468 

 
REFERENCE FORM AND STRUCTURE: 
Since the source is lost, the reference might be either a testimonium or a compendiary 

quotation. 
 
NOTES TO THE ARABIC VERSION:469 
The Arabic reads: «This is like what Odysseus said in the Teucer, that he was a relative of 

Priam because he was asking for his sister’s hand in marriage (Lyons; or: addressing his sister) 
and he claimed that he was like his father, that is Telamon, an enemy to Priam, and he did not 
reveal about that spy». In the rendering of the introductory phrase, οἷον ἐν τῷ Τεύκρῳ ὁ 
Ὀδυσσεὺς ὅτι, οἷον is translated with wa-ḏālika ka-mā followed by the addition of the verb qāla, 
corresponding to a form of λέγειν implied in the Greek, on which ὅτι depends. Apparently, the 
proper noun Ἡσιόνη was not transliterated and this generated an error. However, the Arabic 
reading (muḫāṭiban according to Lyons, muwāṭin for Badawī) is doubtful and it is hard to tell 
what misunderstanding has arisen from the Greek Ἡσιόνη. To explain the Arabic miṯla abīhi 

 
468 Cope, Sandys 1877, III 184-185; Gastaldi 2014, 608. 
469 See Rh. Lyons 392. 



 213 

Lyons speculates that instead of ὅτι before ὁ πατὴρ the translator read ὡς. Finally, the plural 
τῶν κατασκόπων is translated in the singular. 

 
147. 

Γ 15, 1416b 12-15 

οἷον ὅτι ὁ Διοµήδης τὸν Ὀδυσσέα προείλετο, τῷ µὲν ὅτι διὰ τὸ ἄριστον ὑπολαµβάνειν 
τὸν Ὀδυσσέα, τῷ δ᾽ ὅτι οὔ, ἀλλὰ διὰ τὸ µόνον µὴ ἀνταγωνιστεῖν ὡς φαῦλον. 

 
Rh. Lyons 210.8-10 

 يف الو كلذ هب نّظي ملف رخٓالا امّٔاو ريخلا †......† ال سوسدٔا راتخا ثيح سديمويد لعف امك

 .*زجاعلا* ءيدرلاب نّظي امك ،هدحو دهاجي نٔا †......†

 
CONTEXT: 
The last topos analysed in Γ 15, and valid for both accusers and defenders, is the following: 

«since the same thing may have been done from several motives, the accuser must disparage 
it by taking it in the worse sense, while the defender must take it in the better sense» (1416b 9-
12).470 The example is similar to that given in Rh. B 23, 1399b 29-31 = ref. 84 (pp. 161-163) and is 
presumably taken from the same work, the lost Ajax by Theodectes, although neither the 
author nor Ajax is mentioned here (72 F 1 Snell). The same deed – Diomedes’ choice to take 
Odysseus as his companion in the night raid on the Trojan camp – may be dictated by different 
motivations and interpreted differently. Someone might say that he made this decision 
because he considered Odysseus the best (τῷ µὲν ὅτι διὰ τὸ ἄριστον ὑπολαµβάνειν τὸν Ὀδυσσέα), 
others because he considered him to be the only one who could not compete with him, since 
he was worthless (τῷ δ᾽ ὅτι οὔ, ἀλλὰ διὰ τὸ µόνον µὴ ἀνταγωνιστεῖν ὡς φαῦλον).471 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium. 
 
NOTES TO THE ARABIC VERSION:472 
The MS is damaged and thus it is impossible to clearly reconstruct the Arabic text. 

According to Lyons’ interpretation, it reads: «as Diomedes did where he chose/preferred 
Odysseus not †…† the best and as for the other he did not think so and not in †…† to fight on 

his own, as is thought of the bad and incapable». Though the reading al-ʿāǧiz is uncertain, 
φαῦλον is rendered with a hendiadys. Oἷον is expanded in Arabic: ka-mā fa‘ala…ḥayṯu. 

 
148. 

Γ 16, 1416b 27-29 

οἷον εἰ θέλεις Ἀχιλλέα ἐπαινεῖν (ἴσασι γὰρ πάντες τὰς πράξεις), ἀλλὰ χρῆσθαι 
αὐταῖς δεῖ. ἐὰν δὲ Κριτίαν, δεῖ· οὐ γὰρ πολλοὶ ἴσασιν… 

 
470 Freese 1926, 443. 
471 Cope, Sandys 1877, III 185-186; Rapp 2002, II 969. 
472 See Rh. Lyons 393. 
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Rh. Lyons 211.2-5 

 جاتحا نٕا كلذ لمعتسي نٔا يغبني هّنكل ،هلاعفٔا فرعي لّكف ،سوليخٔا حدمت نٔا تدرٔا نٕا كّنٔا *امك*

 .نوملعي ال مهنم ارًيثك نّإف ،مكاحلا هيلا

 
CONTEXT: 
Chapter Γ 16 is concerned with narrative (διήγησις), namely with an examination of the 

characteristics it takes on in epidemic speech. With this example Aristotle points out that if 
the speech is about a character familiar to all, such as one praising Achilles, the narrative will 
be very concise, since his actions are already known and need only be mentioned. On the 
other hand, if one intends to praise a lesser-known character, such as the Athenian politician 
Critias, one will need to narrate his actions.473 

 
REFERENCE FORM AND STRUCTURE: 
Generic content reference to a character from the Trojan cycle. 
 
NOTES TO THE ARABIC VERSION:474 
The Arabic version is correct except for the rendering of the proper noun Κριτίαν 

misunderstood as a form of the noun κριτής and taken as subject of the clause ἐὰν δὲ Κριτίαν 
δεῖ. Hence one reads: «for instance if you want to praise Achilles, everybody knows his actions, 
but one must use that if the judge needs that, for many of them do not know».  

 
149, 150., 151. 

Γ 16, 1417a 13-16 

παράδειγµα ὁ Ἀλκίνου ἀπόλογος, ὃς πρὸς τὴν Πηνελόπην ἐν ἑξήκοντα ἔπεσιν 
πεποίηται, καὶ ὡς Φάϋλλος τὸν κύκλον, καὶ ὁ ἐν τῷ Οἰνεῖ πρόλογος. 

 
1 ἔπεσιν] ἔτεσι ΘD 
 
Rh. Lyons 213.12-14 

 هّلك رودلا زواجي هّنٕاو ،ةعاس نيعست يف ىفولنيف ىلٕا سوانيقلا فارصنا نم كلذ يف ناهربلاب يتٔايو

 .لقعب اضًئا مالكلا ميدقت †لعفي ...† ءيدرلاك

 
CONTEXT: 
Aristotle now turns to the use of narrative in the judicial genre, where it plays a decisive 

role. After describing what the narrative must look like in the accuser’s speech (1416b 30-1417a 
8), Aristotle explains that the defender must deliver a very brief narrative, so as not to overlap 
with the accuser’s narrative. In addition, the narrative should show either that the act of which 
the defender is accused did not happen or, if it did happen, that it is not harmful, wrong, or 

 
473 Cope, Sandys 1877, III 188; Gastaldi 2014, 609. 
474 See Rh. Lyons 393. 
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serious (1417a 8-12). It is better, as stated in 1417a 12-13, to present events as they are, that is, as 
past events (πεπραγµένα) and one should relate them as present events in their unfolding 
(πραττόµενα) only if pity or indignation (ἢ οἶκτον ἢ δείνωσιν) can be aroused in this manner. An 
example of this is Odysseus’ long narrative of his own journey given at the court of Alcinous, 
which spans four books of the Odyssey (ι-µ) and is then summarised in about sixty verses (Od. 
ψ 264-284; 310-343) in front of his wife Penelope. Since Odysseus needed to arouse compassion 
in the king of the Phaeacians, a longer and more vivid narrative was delivered in that instance. 
There follow two more allusive references to two lost works that must have been examples of 
conciseness in narrative. Phaÿllus is an unknown author, who – we can assume from this 
evidence – was an epic poet or rhapsode who summarised the entire epic cycle in a few lines. 
The third example of brevity is the prologue of the Oeneus, a lost tragedy by Euripides (F 558 
Kannicht).475 

 
REFERENCE FORM AND STRUCTURE: 
Three testimonia. 
 
NOTES TO THE ARABIC VERSION:476 
The Arabic text reads: «And he gives an example about this from the departure of Alcinos 

to Penelope in ninety hours, and he passes beyond the whole circle like the wicked man †…† 

the prologue also affects the intellect». Burhān, lit. «demonstration, proof», is the term that 
most frequently translates παράδειγµα in the Arabic version of the Rh. (cf.  for instance Rh. 
1356b 3, 5, 7, 12, 15, 24 = Rh. Lyons 9.20, 23, 24, 10.7, 10, 19; 1357a 14, 15 = Rh. Lyons 12.6, 8, al.; see 
also Rh. 1417a 29 = ref. 152, pp. 215-216). The Arabic version is faulty. First, in correspondence 
of ἀπόλογος the Arabic bears inṣirāf, as if the translator had misread it for ἀπόπλους. We also 
note the corruption of the numeral – but this could easily be an error by a later copyist – and 
the rendering of ἔπεσιν as sāʿa. As Lyons remarks, the error can be explained if one considers 
the fact that in the Greek tradition ΘD have as a variant ἔτεσι (dat. plur. of ἔτος «year») instead 
of ἔπεσιν. The Greek ἔτεσι corresponds to the Syriac šnīn (plur. abs.), which can be confused 
for the Arabic šāʿā «hour». It is not possible to assess at what stage of the tradition the error 
was generated. The proper noun Φάϋλλος is misinterpreted as the adjective φαῦλος (= al-radīʾ) 
to which the Arabic translator adds the verb yuǧāwizu. Finally, the proper noun dat. Οἰνεῖ 
seems to have been interpreted as a form of νοῦς (νῷ ?). 

 
152. 

Γ 16, 1417a 28-33 
ἂν δ᾽ ἄπιστον ᾖ, τότε τὴν αἰτίαν ἐπιλέγειν, ὥσπερ Σοφοκλῆς ποιεῖ· παράδειγµα τὸ 

ἐκ τῆς Ἀντιγόνης, ὅτι µᾶλλον τοῦ ἀδελφοῦ ἐκήδετο ἢ ἀνδρὸς ἢ τέκνων· τὰ µὲν γὰρ ἂν 
γενέσθαι ἀπολοµένων, 

     µητρὸς δ᾽ ἐν Ἅιδου καὶ πατρὸς βεβηκότων 
     οὐκ ἔστ᾽ ἀδελφὸς ὅς τις ἂν βλάστοι ποτέ. 
 

 
475 Cope, Sandys 1877, III 191-192; Rapp 2002, II 974; Gastaldi 2014, 611. 
476 See Rh. Lyons 395. 
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Rh. Lyons 214.10-14 

 لاقف ىنوغيطن ةٔارما ناهربلاب ىتٔا ثيح سلقفوس لعف امك ذئنيح ةّلعلا ركذيلف اقًدّصم رمٔالا نكي مل نإف

 نوكي الف خٔالا امّٔاو ،اودقف نٔا نوداعتسي ءالؤه نّٔال ،اهدلوو اهلعبب اهتيانع نم دّشٔا اهيخٔاب ىنعت تناك اهّنٕا

  ةيواهلا رعق *اطبه* ناوبٔالا ام اذٕا

 
CONTEXT: 
Narrative should also be ἠθική, «moral», in the sense of showing the characters of the 

individuals spoken of (1417a 16). After providing a few remarks in this regard, Aristotle points 
out that if what is said (about someone’s character) is incredible (ἂν δ᾽ ἄπιστον ᾖ), then a 
reason should be added (τότε τὴν αἰτίαν ἐπιλέγειν). Aristotle resorts to Sophocles’ Antigone to 
exemplify this strategy. If the fact that she was more concerned with securing a burial for her 
brother Polynices than with having a husband and children may seem incredible, it then 
becomes necessary to explain the reason for her behaviour, which shows an aspect of her 
character. In the fourth episode of the tragedy Antigone explains that if her husband had died, 
she could have found a new one and that she would always be able to give birth to new 
children (verses here summarised by Aristotle with τὰ µὲν γὰρ ἂν γενέσθαι ἀπολοµένων), «but 
when father and mother are gone in Ades, / there is no brother who can ever be born» (vv. 911-
912).477 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, complete distich. The wording is altered, since 

Sophocles’ text bears κεκευθότων instead of βεβηκότων. The quotation is accompanied by a 
testimonium that paraphrases and explains the context from which the verses are taken. 

 
NOTES TO THE ARABIC VERSION:478 
The poetic reference is rendered as follows: «there can be no brother when both parents 

have fallen into the depth of the abyss».479 Therefore, the Arabic text reflects the meaning of 
the Greek, but the order of the two verses is reversed and the second line οὐκ ἔστ᾽ ἀδελφὸς ὅς 
τις ἂν βλάστοι ποτέ is simplified into wa-amma l-aḫu fa-lā yakūna, the two terms µητρὸς and 
πατρὸς are condensed into the dual al-abawāni, while ἐν Ἅιδου is not transliterated but 
interpreted as qaʿr al-hāwiya. The only flaw is found in the rendering of the syntagma 
παράδειγµα τὸ ἐκ τῆς Ἀντιγόνης as «where he brought proof to the wife of Antigone», where 
Antigone appears to be understood as a male figure (see a similar outcome in Rh. Γ 17, 1418b 
32 = ref. 162, pp. 222-224) and the term imraʾa might be inferred from the article τῆς taken 
separately from the noun Ἀντιγόνης which it introduces. This case clearly illustrates where the 
real difficulty in translating poetic references lies: not in the verse as such but in the 
interpretation of the literary heritage that is often the subject of the poetic work. 

 

 
477 For this section see Cope, Sandys 1877, III 192-194, Rapp 2002, II 974-976; Gastaldi 2014, 611-613. 
478 See Rh. Lyons 395. 
479 Lyons 2002, 200. 
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153. 
Γ 16, 1417b 3-5 

πλεῖστα δὲ τοιαῦτα λαβεῖν ἐξ Ὁµήρου ἔστιν· 
     ὧς ἄρ᾽ἔφη, γρῆυς δὲ κατέσχετο χερσὶ πρόσωπα· 
οἱ γὰρ δακρύειν ἀρχόµενοι ἐπιλαµβάνονται τῶν ὀφθαλµῶν. 
 
Rh. Lyons 215.3-6 

 هوجولا اهدنع تسبح زوجعلا كلت نّٕا :اضًئا لاق امك ،سوريمؤا نم هذخٔان نٔا نكمي ريثك وحنلا اذهو

 مهنيعٔا ىلع مهيدئا نوعضي عومدلا ةضافإب نوئدتبي نيذلاو ،ناسحلا

 
CONTEXT: 
To compose an effective narrative the good orator must draw from what is παθητικός, 

«emotional», emphasising its accompaniments (τὰ ἑπόµενα), such as facial expressions and 
gestures, that can be immediately recognised by the audience.480 Homer is evoked as an 
appropriate testimony of this procedure, notably through the verse Od. τ 361, where the old 
nurse Eurycleia’s sorrow is expressed by her weeping and covering her face with hands: 
«Numerous elements of this kind may be drawn from Homer: “Thus she spoke, and the aged 
nurse covered her face with her hands;” for those who are beginning to weep lay hold of their 
eyes».481 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, complete monostich. 
 
NOTES TO THE ARABIC VERSION:482 
The Arabic version is quite correct: «We may draw numerous elements of this kind from 

Homer, as he also says: this old woman kept by her the beautiful faces, for those who are 
beginning to weep put their hands over their eyes». The translator interprets ὧς ἄρ᾽ ἔφη as part 
of Aristotle’s words (ka-mā qāla ayḍan) rather than as part of the quotation. Moreover, the 
addition of the adjective plur. al-ḥisān, «beautiful», would suggest, as Lyons speculates, that 
the translator read καλά (or maybe the comparative κρείσσονα) instead of χερσί, which in fact 
does not appear in the Arabic version of the verse, but aydiyahum is used in the expression 
yaḍaʿūna aydiyahum (ʿalā) that renders the Greek ἐπιλαµβάνονται in the last line of the 
passage. Kαλά (or κρείσσονα) is not a variant attested in the Greek tradition.483 

 
  

 
480 Cope, Sandys 1877, III 195-196. 
481 Freese 1926, 449, modified. I have already analysed this reference in Zarantonello 2020b, 103-104. 
482 See Rh. Lyons 396. 
483 In Lyons 2002, 215 the scholar suggests that this confusion might be derived from Syriac without 

developing this hypothesis, which, put like this, does not seem convincing to me. 
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154., 155. 
Γ 16, 1417b 18-20 

οἷον ἡ Ἰοκάστη ἡ Καρκίνου ἐν τῷ Οἰδίποδι ἀεὶ ὑπισχνεῖται πυνθανοµένου τοῦ 
ζητοῦντος τὸν υἱόν, καὶ ὁ Αἵµων ὁ Σοφοκλέους. 

 
Rh. Lyons 215.19-21 

 هركذي يذلا نومئا كلذكو عمسي اهنبا بلاطلاو امًئاد دعت سوفيدؤا رمٔا يف سونيقرقب ىطسي تناك امك

 .سيلقفوس

 
CONTEXT: 
The end of chapter Γ 16 concerns the function of narrative in deliberative discourse. Since 

the latter is concerned with future events while the narrative consists in an account of past 
events, narrative has very little room here and is limited to some specific purposes, 
particularly those cases in which the recollection of past events can be of help in making 
decisions for the future. At 1417b 16-18 Aristotle adds: «if there is anything incredible, you 
should immediately promise both to give a reason for it at once and to submit it to the 
judgement of any whom the hearers approve».484 This is followed by two examples, whose 
connection with Aristotle’s statement is not so perspicuous to commentators. The first 
reference involves Jocasta in the Oedipus by Carcinus, who «is always promising» – the verb 
ὑπισχνεῖται echoes the infinitive of the same verb used at 1417b 17 – «when he who is looking 
for the son questions her» (Karkinos 70 F 1f Snell). The second example is identified in 
Sophocles’ Haemon, namely a character from the Antigone. The reference might be an allusion 
to the long speech that Haemon addresses to his father Creon (vv. 683-723).485 

 
REFERENCE FORM AND STRUCTURE: 
Two testimonia concerning two tragedies, whose authors are mentioned. The reference to 

Carcinus’ Oedipus might be a compendiary quotation, however this cannot be established 
exactly since the tragedy is lost. 

 
NOTES TO THE ARABIC VERSION:486 
The Arabic version adheres to the Greek text with minimal inaccuracies: «for instance 

Jocasta was always promising on (or: with?) Carcinus, in the affair of Oedipus, and he who was 
looking for her son was listening, and similarly Haemon that Sophocles mentions». Oἷον is 
translated with ka-mā and the second example is introduced by the addition ka-ḏālika. The 
first genitivus auctoris (Καρκίνου) is misinterpreted and rendered through the preposition bi- 
(note that the Arabic verb waʿada «to promise» governs bi-ind. obj. to express what is 

 
484 English translation in Freese 1926, 451 (who nevertheless reads διατάττειν οἷς βούλονται instead of διατάττειν 

ὡς βούλονται as Ross). On the difficulty of interpreting these lines, and in particular the verb διατάττειν, see Freese 
1926, 450 n. a, and Rapp 2002, II 978-979 who records the proposed translations by leading scholars before him. 
See also Gastaldi 2014, 337, 614-615. 

485 See Freese 1926, 450 nn. b-c; Dufour, Wartelle 1938-1973, III 125 nn. 1-2; Rapp 2002, II 979; Cope, Sandys 1877, 
197; Gastaldi 2014, 615. 

486 See Rh. Lyons 397. 
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promised or that on which one promises). On the contrary, the second genitivus auctoris is 
expanded in a relative clause with the verb ḏakara (cf. an analogous outcome in EN H 3, 1146a 
19-21 = ref. 28, pp. 114-118). The verb πυνθανοµένου is mistranslated with yasmaʿu. 

 
156. 

Γ 17, 1418a 7-9 

ἔστιν γὰρ καὶ τοῦ ποσοῦ ὅρος. 
    ὦ φίλ᾽, ἐπεὶ τόσα εἶπες ὅσ᾽ ἂν πεπνυµένος ἀνήρ, 
ἀλλ᾽ οὐ τοιαῦτα 
 
Rh. Lyons 217.3-5 

 وحنلا اذه نم ناك ام لاقيُ نٔا يغبني سيلو .ىّبص ادًبٔا سوطفاليف سوروسيف نبا نّٕا ليقِ امك

 
CONTEXT: 
The Homeric example, corresponding to Od. δ 204, supports an observation on the way in 

which enthymemes should be used. These along with examples constitute the demonstrative 
tools through which evidence is produced (see A 2, 1356b 6-7), the latter being the main focus 
of Γ 17. After pointing out that enthymemes are particularly suited to judicial discourse (τὰ δ᾽ 
ἐνθυµήµατα δικανικώτερα, 1418a 2), because the latter deals with past events whose existence 
or non-existence and necessity must be proven (1418a 4-5), Aristotle lays down some rules on 
their use. According to the first indication, it is advisable to avoid formulating one enthymeme 
after another, while it is preferable to mix them with other arguments (1418a 6-7). Therefore, 
a limit in quantity (τοῦ ποσοῦ ὅρος) of enthymemes, regardless of their quality (ἀλλ᾽ οὐ τοιαῦτα) 
should be set. This is what Menelaus means in the verse quoted here, «Friend, since thou hast 
said as much as a wise man would say»,487 where he comments on the long speech (τόσα εἶπες) 
of Peisistratus, son of Nestor, who accompanied Telemachus to Sparta at the court of 
Menelaus.488 

 
REFERENCE FORM AND STRUCTURE: 
Hidden isolated literal quotation, complete monostich. 
 
NOTES TO THE ARABIC VERSION:489 
The Arabic reads: «As it was said that the son of Fīsūrūs Fīlāfuṭūs is always a boy. This type 

of thing should not be spoken».490 Note the rendering of ἔστιν γὰρ καὶ with the expression ka-
mā qīla inna, which makes the example explicit. For the rest, the passage is completely 
misunderstood because of the incorrect separation of words in the scriptio continua, and the 
translator’s difficulty also emerges from the use of transliteration. If we accept the hypothesis 
that the Arabic version depends on a Syriac model, then these errors were already present in 
the Syriac. In particular (τοῦ) ποσοῦ ὅρος is misread as a proper noun and the genitive case is 

 
487 Freese 1926, 455. 
488 Cope, Sandys 1877, III 200-201; Gastaldi 2014, 616; Rapp 2002, II 982. 
489 See Rh. Lyons 398. 
490 See also Lyons 2002, 203. 
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taken as a patronymic. A similar division error occurs in the sequence φίλ᾽, ἐπεὶ τόσα εἶπες. 
The first part, φιλεπειτοσ-, is transliterated and understood as a proper noun in the nominative 
case. The second part, α-ει / πες, is interpreted as ἀεὶ παῖς (with a phonetic error in the Greek 
αι < ε, due to the confusion generated by the gradual shift in the pronunciation of the 
diphthong αι from [ai] to [e]). The last part of the quotation ὅσ᾽ ἂν πεπνυµένος ἀνήρ is missing 
in Arabic. Then the comment that follows the quotation, ἀλλ᾽ οὐ τοιαῦτα, is vaguely and 
inaccurately paraphrased. 

 
157. 

Γ 17, 1418a 35-38 

ὃ ἔλεγεν Γοργίας, ὅτι οὐχ ὑπολείπει αὐτὸν ὁ λόγος, ταὐτό ἐστιν· εἰ γὰρ Ἀχιλλέα λέγει 
Πηλέα ἐπαινεῖ, εἶτα Αἰακόν, εἶτα τὸν θεόν, ὁµοίως δὲ καὶ ἀνδρείαν, ἣ τὰ καὶ τὰ ποιεῖ ἢ 
τοιόνδε ἐστίν. 

 
2 ἀνδρείαν] ἀνδρίαν ΘΠ | ἣ Fossius ἢ codd. Γ ἥτις Σ | ἢ AΓ ὃ cett. 
 
Rh. Lyons 218.10-13 

 سايوقٔا ؤا سواليف ؤا سوليخٔا حدم وه نٕا ىنعي ،لاقم هل ىقبي الو لاقم هزوعي ال هّنٕا سايجرج لاق امكو

 .وه فيك ؤا هوعنص نيذلا ؤا منصلا ةعنص فصو نٔا الو اضًئا كلذكو .هلإلا*ـب* فيكف

 

الو ال ؤا [  tempt. Lyons in app. 

 
CONTEXT: 
About the epidictic genre, Aristotle recommends varying the speech by introducing 

episodes in which other subjects or characters are praised (1418a 33-34). After the cursory 
mention of Isocrates he mentions Gorgias, who «was never at a loss for something to say» (οὐχ 
ὑπολείπει αὐτὸν ὁ λόγος) and who, within an epidictic speech about Achilles (82 B 17 Diels-
Kranz), also inserts a praise of his father Peleus, a praise of the father of the latter, Aeacus, a 
praise of the god, Zeus, father of Aeacus, a praise of courage, a virtue that distinguishes 
Achilles’ action and so on.491 

 
REFERENCE FORM AND STRUCTURE: 
Generic content reference to Achilles, indirect because the reference concerns explicitly 

the orator Gorgias and his composition of a laudatory speech on this mythical character, as 
already seen in similar examples in the Rh. 

 
NOTES TO THE ARABIC VERSION:492 
The structure with anticipation of the relative pronoun ὅ…ταὐτό ἐστιν is paraphrased with 

ka-mā which makes explicit the examplary function of this passage. The subordinate ὅτι οὐχ 

 
491 Cope, Sandys 1877, III 204-205; Rapp 2002, II 984; Gastaldi 2014, 618. 
492 See Rh. Lyons 399. 
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ὑπολείπει αὐτὸν ὁ λόγος is rendered with a hendiadys. Hence the text reads: «As Gorgias said, 
that he is not at a loss for something to say and there is anything left over for him to say». 

The particle γάρ is replaced in Arabic by the explicative yaʿnī. The verb λέγει is not 
translated, while the transliteration of Αἰακόν is imprecise (but could be an error by an Arabic 
copyist): «if he praises Achilles or Peleus or Aqwiyās, how then (if he praises) God?». The main 
deviation from the original concerns the term ἀνδρείαν, «courage», replaced in Arabic by 
ṣanʿat al-sanam, «sculptural work», resulting in a misunderstanding of the entire final part of 
the sentence: «and also similarly, and that he described the statue or those who made it or 
something similar to it» (?). The origin of the error can be detected in part of the Greek MS 
tradition (ΘΠ), which bears the reading ἀνδρίαν instead of ἀνδρείαν (homophones according 
to the pronunciation of late Roman and Byzantine era). Therefore, the translator may have 
misread ἀνδρίαν as a singular accusative form of ἀνδριάς. In the sentence ἣ τὰ καὶ τὰ ποιεῖ ἢ 
τοιόνδε ἐστίν («[courage], which does this and that, or is of such a kind»), the relative pronoun 
ἣ is Fossius’ emendation, followed by Ross, of the disjunctive ἢ attested in codd. Γ (while Σ has 
ἥτις). The Arabic aw follows codd. Γ. Instead ἢ (in ἢ τοιόνδε ἐστίν) is a reading of AΓ, where the 
rest of the MSS (cett.) has ὃ. The Arabic aw follows AΓ. 

 
158., 159. 

Γ 17, 1418b 17-22 

ἔσται δὲ ἂν ἀνέλῃς· διὸ ἢ πρὸς πάντα ἢ τὰ µέγιστα ἢ τὰ εὐδοκιµοῦντα ἢ τὰ 
εὐέλεγκτα µαχεσάµενον οὕτω τὰ αὑτοῦ πιστὰ ποιητέον. 

     ταῖς θεαῖσι πρῶτα σύµµαχος γενήσοµαι· 
     ἐγὼ γὰρ Ἥραν· 
ἐν τούτοις ἥψατο πρῶτον τοῦ εὐηθεστάτου. 
 
3 ταῖς θεαῖσι] Victorius τοῖς θεοῖς codd. 
 
Rh. Lyons 219.13-16 

 تاحجنملا يف ؤا مئاظعلا ؤا ءيش لّك يف تابجاولا نم تبثي ؤا ىري ناكو ادًهتجم ايًنعم ناك اذٕا اذهو

 .هّللا نيبو هنيب اميف احًيحص ؤا اقًدّصم نوكي نٔا يف سيل انًسح ةلوقملا يف ؤا

 
CONTEXT: 
The end of chapter Γ 17 hosts several indications on the opponent’s refutation. At 1418b 

12sqq. Aristotle explains that who speaks after his opponent needs first to counter the latter’s 
arguments by resorting to refutations and counter-syllogisms. This strategy is all the more 
necessary the more effective the opponent’s words have been on the audience. Thus, before 
delivering his speech, the second speaker should remove from the audience the prejudice 
produced by the opponent’s speech. As Aristotle says: «Wherefore it is only after having 
combated all the arguments, or the most important, or those which are plausible, or most easy 
to refute, that you should substantiate your own case».493 There follow two verses (not 
consecutive but taken from the same speech) of Euripides’ The Trojan Women, from the agon 

 
493 Freese 1926, 459. 
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that sees Hecuba and Helen confront each other in the third episode. The words of v. 969, «I 
will first become ally to the goddesses», open Hecuba’s reply to the defensive speech by Helen. 
The latter justifies her actions by pointing out that both Hecuba, being the mother of Paris, 
and the three goddesses, Hera, Athena and Aphrodite, who had fought to decide who was the 
most beautiful of the three, are responsible for the events of Troy. The second quotation is the 
incipit of v. 671 «for [I do not think that] Hera». Since the argument of the responsibility of the 
three goddesses – especially of Hera, turns out to be the weakest argument put forward by 
Helen, Hecuba’s refutation starts from this point on (ἐν τούτοις ἥψατο πρῶτον τοῦ 
εὐηθεστάτου).494 

 
REFERENCE FORM AND STRUCTURE: 
Two hidden serial quotations, a complete and an incomplete monostich. Aristotle adds a 

brief comment. 
 
NOTES TO THE ARABIC VERSION:495 
The rendering is flawed and lacunose. Almost the entire quotation is omitted (πρῶτα 

σύµµαχος...Ἥραν) and the commentary sentence that follows (ἐν τούτοις...εὐηθεστάτου) also 
does not appear in the translation. It is impossible to determine whether the omission is due 
to the Syriac translator (if we accept the hypothesis of the Syriac Vorlage) or to the Arabic 
translator, or whether it is actually a lacuna in the manuscript tradition. 

All that remains of the quotation is the sing. Allāh for the fem. plur. ταῖς θεαῖσι, which, 
however, as Lyons points out, is Victorinus’ emendation of the transmitted reading τοῖς θεοῖς. 
Moreover, the term Allāh is syntactically referred to the preceding ἔσται δὲ ἂν ἀνέλῃς· διὸ 
ἢ…πιστὰ ποιητέον. The Arabic translation of this passage differs completely from the original 
and reads: «This happens if he is concerned or exerts himself and he use dot think or to 
establish what is obligatory in everything or (in) what is great, in what is successful or in what 
is spoken well, that it should be believed or soundly established between him and God». As 
Lyons had already noted, εὐέλεγκτα is read as ευ / ελεγκτα, an adverb of manner and some 
form of the verb λέγω. The negative laysa followed by fī derive from a misreading of οὕτω as οὐ 
and τῷ. In addition, the hendiadys yakūna muṣaddaqan aw ṣaḥīḥan is explained by assuming 
a misreading or a corruption of the Syriac due to the confusion between root ʿ-b-d «to do», 
used for ποιητέον, and the nearly homographical root s-b-r «to believe». 
 

160., 161., 162. 
Γ 17, 1418b 27-33 

καὶ ὡς Ἀρχίλοχος ψέγει· ποιεῖ γὰρ τὸν πατέρα λέγοντα περὶ τῆς θυγατρὸς ἐν τῷ 
ἰάµβῳ 

     χρηµάτων δ᾽ ἄελπτον οὐθέν ἐστιν οὐδ᾽ ἀπώµοτον, 
καὶ τὸν Χάρωνα τὸν τέκτονα ἐν τῷ ἰάµβῳ οὗ ἀρκὴ 
     οὔ µοι τὰ Γύγεω, 

 
494 Cope, Sandys 1877, III 207-208; Gastaldi 2014, 620. 
495 See Rh. Lyons 400. 
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καὶ ὡς Σοφοκλῆς τὸν Αἵµονα ὑπὲρ τῆς Ἀντιγόνης πρὸς τὸν πατέρα ὡς λεγόντων 
ἑτέρων. 

 
Rh. Lyons 219.21-220.5 

 هذه يف هتنبا يف الًئاق هابٔا لعجي هّنإف ،وبمايالا نزوب اجه يذلا ءاجهلا يف سوقاليخرٔا لعف يذلاكو

 :اهتحتاف يتلا وبمايالا هذه يف اضًئا راجّنلا نوراخ يف †....† ،نيمي الو سٔاي هعم سيل لاملا نّٕا :وبمايالا

 تنب يف لوقي ام ىنوغيطنٔا نع هبحاصل لوقي هّنٔاك نومٔا سيلقفوس لعف امكو ،سجوجب يتالا يل تسيل

 .مهيبٔا

 

تنب 3 ] filia Hermannus تيب  Badawī an om. tempt. Lyons in app. 

 
CONTEXT: 
The sequence of poetic references shows how one should insert ethical proofs in the 

discourse, i.e. arguments concerning the character of the speaker or his opponent. As 
explained at 14018b 23-26: «since sometimes, in speaking of ourselves, we render ourselves 
liable to envy, to the charge of prolixity, or contradiction, or, when speaking of another, we 
may be accused of abuse or boorishness, we must make another speak in our place».496 Such 
a strategy is deployed by Archilocus when he writes invectives (ψέγει), as revealed by two 
examples. In the first reference, «he makes the father saying of his daughter in the iamb “There 
is nothing unexpected or that can be sworn impossible”» (fr. 122 West).497 In the second 
example, the poet expresses his contempt for the riches by making the character of carpenter 
Charon speak in an iamb whose incipit is quoted, οὔ µοι τὰ Γύγεω, and which continues with 
τοῦ πολυχρύσου µέλει («I do not [care about] the possessions of [wealthy] Gyges», fr. 19 
West),498 alluding to the legendary wealth of the king of Lydia. Then a third example follows, 
being a reference to Sophocles’ Antigone, vv. 688-700: «Sophocles, also, introduces Haemon, 
when defending Antigone against his father, as if quoting the opinion of others».499 

 
REFERENCE FORM AND STRUCTURE: 
Two explicit author’s literal quotations. The first is a complete monostich, the second is an 

incomplete monostich, accompanied by Aristotle’s contextualizing comments (testimonia). 
The third reference is too vague to be a compendiary quotation of vv.  688-770 from Sophocles’ 
Antigone, so it can be classified as a testimonium. 

 
  

 
496 Freese 1926, 461. 
497 Scholars tend to identify father and daughter with Lycambes and Neoboule, the girl who had been 

betrothed to Archilocus, but whom her father Lycambes had later given in marriage to another man. See the 
discussion in Swift 2019, 128-129; 307.  

498 Swift 2019, 82-83; 243-244. 
499 Freese 1926, 461, 463. For the whole section see Cope, Sandys 1877, III 208-210; Gastaldi 2014, 620-621. 



 224 

NOTES TO THE ARABIC VERSION:500 
The first ὡς, introducing the two examples from Archilocus, is rendered with ka-llāḏī, while 

the second ὡς, introducing the reference to Sophocles’ Antigone, is rendered with ka-mā. The 
version reads: «like what Archilocus did in the satire that lampoons in iambic meter, since he 
makes his father say about his daughter in this iamb: “with money there is no despair and no 
oath” †…† about Charon the carpenter also in this iamb whose incipit is: “I do not have what 

belonged to Gyges”. Like Sophocles makes Haemon as though he was saying to his companion 
about Antigone what he was saying about the daughter of their father».501 The verb ψέγει is 
paraphrased with faʿala…fī l-hiǧāʾi llāḏī haǧā. One may also note the significant addition of bi-
wazni āyāmbūs,502 either based on the context or derived from a gloss to Ἀρχίλοχος ψέγει. 
Another addition consists in the suffixed pronouns in the terms abāhu and bintihī. 

In the rendering of the quotation χρηµάτων δ᾽ ἄελπτον οὐθέν ἐστιν οὐδ᾽ ἀπώµοτον, χρηµάτων 
is taken with the meaning of «money», «possessions», which is not appropriate in this 
context. The meaning of ἄελπτον is not grasped (maybe misread as (ἄ)λυπος?), while ἀπώµοτον 
is simplified in the translation. Since the quotation οὔ µοι τὰ Γύγεω is left hanging, the 
translation tries to get the sense of the reference by interpreting – correctly – the words 
reported by Aristotle.503 From the translation of the last example, ἑτέρων seems to have been 
misread as ἑταίρῳ (due to the phonetical confusion of [ai]/[e] in reading the diphthong αι [see 
Rh. ref. 156]). Finally, Lyons speculates that bint, «daughter», added in Arabic, might stem from 
an interpretation of the gen. τῆς Ἀντιγόνης as a patronymic. If so, Antigone would once again 
be interpreted as a masculine (see Rh. Γ 16, 1417a 30 = ref. 152, pp. 215-216). 

 
 

2.3.2 Natural Philosophy 

 

2.3.2.1 Physics (Phys.) 
 
The only Arabic translation of Aristotle’s Physics preserved to date is authored by Isḥāq ibn 

Ḥunayn, prepared at the end of the 9th cent., presumably from the Greek.504 The Arabic text 
is transmitted almost in its entirety505 by the MS Leiden Or. 583 (L) and for Phys. Δ 9, 217b 27-
Ε 1, 224b 10 also by the MS Escorial ár. 896. The only complete edition of the text was published 
by Badawī between 1964 and 1965, who, however, relied exclusively on the Leiden MS. 
Recently, Rüdiger Arnzen presented a new critical edition of Book Eight of the Arabic Phys., 

 
500 See Rh. Lyons 400-401. 
501 See Lyons 2002, 200; 215. 
502 On the use of the term wazn in the Arabic Rhetoric see Nicosia 2019, 279-280. 
503 See also Lyons 2002, 200. 
504 Arnzen, who thoroughly examined Isḥāq’s version, has shown that the translator most likely relied on 

more than one Greek exemplar; see Arnzen 2021, C-CXIII. The scholar adds: «That Isḥāq may have used 
additional Syriac or Arabic sources cannot be excluded with certainty. However, the text contains no specific 
hint pointing in this direction», Arnzen 2021, CI n. 219. 

505 The translation of 189b 28-191a 29 with the corresponding comment sections is missing due to the loss of 
two folios, while the text that we read in Badawī’s edition is a translation from the Greek made by Badawī himself; 
see Arnzen 2021, XL-XLI. 
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preceded by a philologically rigorous analysis of the two MSS and more generally by an in-
depth study of the Arabic tradition of the Phys., to which reference should be made for more 
detailed information.506 

The Leiden MS is an indirect copy of a volume assembled around 395/1004 by Abū l-Ḥusayn 
al-Baṣrī (d. 436/1044), a Muʿtazilī thelologian and disciple of Abū ʿ Alī ibn al-Samḥ, that collects 
various written materials from the exegetical work on the Phys. by the members of the 
Aristotelian circle in Baġdād.507 The text of the Arabic version is divided into lemmata of 
varying length, each accompanied by a commentary section. These sections include lecture 
notes and doctrinal comments ascribed to the Baġdād Aristotelians (cf. refs. Phys. 2, 3), namely 
Abū Bišr Mattā ibn Yūnus, Yaḥyā ibn ʿ Adī, Abū ʿ Alī ibn al-Samḥ, Abū l-Faraǧ ibn al-Ṭayyib, and 
a certain Abū ʿAmr, who might be al-Ṭabarī, a pupil of Mattā ibn Yūnus, but also references to 
the lost translations of the Phys. by Qusṭā ibn Lūqa and ʿUṯmān Saʿīd ibn Yaʿqūb al-Dimašqī, 
as well as paraphrased fragments of the commentaries by John Philoponus, Alexander of 
Aphrodisias and Themistius, which had been at least partially translated into Arabic and 
studied by the Baġdād Aristotelians. It is worth clarifying that neither Qusṭā nor al-Dimašqī 
are credited with translating the whole of the Phys., but both are reported to have translated 
parts of Alexander of Aphrodisias’ commentary on this work, while Qusṭā is also said to have 
translated the first half of John Philoponus’ lemmatic commentary (on Books A-Δ). Therefore, 
references to their translations of Aristotle’s text should be understood as translations of the 
lemmata contained in these commentaries.508 

A notable feature of the Leiden MS are the various comments on lemmata of books Γ-H 
that go under the name Yaḥyā (cf. refs. Phys. 3, 4, 5). Since in most cases their contents, as 
Gerhard Endress first pointed out, dovetail with the corresponding passages in John 
Philoponus’s Commentary on Aristotle’s Phys., the label Yaḥyā – which stands for Yaḥyā al-
Nawḥī, the name under which the philosopher was known in Arabic – denotes comments 
paraphrasing the (Arabic version of) Philoponus’s lemmatic commentary.509 

Moreover, the Arabic version – and to a lesser extent the commentary sections – are 
equipped with numerous marginal and interlinear notes, among which some are authored by 
Isḥāq himself, some refer to alternative translations, in particular those by Qusṭā ibn Lūqa and 
al-Dimašqī, or to readings collated from other MSS, some are interpretations of single words 
or phrases proposed by the Aristotelian scholars of Baġdād, while others – tagged with the 
letter ḥāʾ –consist of brief remarks and corrections transcribed by al-Baṣrī from another copy 
of Isḥāq’s translation annotated by Yaḥyā ibn ʿAdī (cf. ref. Phys. 1). However, the use of these 
signs is not always unambiguous because, as has been noted by Giannakis followed by Arnzen, 
there are occurrences where the letter ḥāʾ introduces excerpta from Philoponus’ 

 
506 Arnzen 2021, XIX-CCXXXIV, see in particular the Tentative Stemma of the Arabic Transmission and Some 

MSS at CCXXX for a useful overview. 
507 See Arnzen 2021, XLV-LV. 
508 Arnzen 2021, LVII. See also Flügel 1871-1872, I 249.7-27 = Sayyid 2009, vol. 2/1, 166-167 (Ar.); Peters 1968, 30-

31, Dodge 1970, 602-603 (Engl.). 
509 Endress 1977, 36-38; see Lettinck 1994, 4; Arnzen 2021, LIII. 
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commentary.510 Finally, the MS bears several anonymous glosses (cf. ref. Phys. 7), whose nature 
and origin can be reconstructed only after a closer investigation.511 

Aristotle’s Physics is cited in the edition by William D. Ross, Aristotelis physica, Oxford 1950 
(repr. 1966 (1st ed. corr.)). The letters and numbers in mg. to the Greek text correspond to book 
and chapter and to the pagination of Bekker’s edition. 

Since the edition of the Arabic version (Badawī 1964-1965) bears in mg. Bekker numbers, I 
reported only page numbers, while I left out the line numbers. The latter are indicated when 
citing commentary sections from the same edition. 

 
1. 

B 2, 194a 30-33 

διὸ καὶ ὁ ποιητὴς γελοίως προήχθη εἰπεῖν 
ἔχει τελευτήν, ἧσπερ οὕνεκ᾽ ἐγένετο· 
βούλεται γὰρ οὐ πᾶν εἶναι τὸ ἔσχατον τέλος, ἀλλὰ τὸ βέλτιστον· 
 
Ṭabīʿa Badawī 95-96 

 نّٔال ،ءزهلل اقًحتسم الًوق ،»ناك هلجٔا نم يذلا وهو ،توملا ىلٕا رئاص« هّنٕا رعاشلا لوق راص كلذلو

 .لضفٔالا رخٓالا لب ،ةياغ وهف رخٓا لّك نّٔا ىلع وه سيل رومٔالا ىرجم

 
CONTEXT: 
The natural scientist shall study nature both as form and as matter, which means nature 

understood as an end (τέλος), as that for the sake of which (οὗ ἕνεκα), and as means to reach 
this end, given that in natural things matter has form as its end and is for the sake of it. At 194a 
28-30 Aristotle explains that in natural bodies whose motion is continuous and which have 
an end (ὧν γὰρ συνεχοῦς τῆς κινήσεως οὔσης ἔστι τέλος), the end coincides with the last term 
and the thing for the sake of which (τοῦτο <τὸ> ἔσχατον καὶ τὸ οὗ ἕνεκα). In nature, however, 
the end does not coincide with any last term, but only with the best one (194a 32-33: οὐ πᾶν 
εἶναι τὸ ἔσχατον τέλος, ἀλλὰ τὸ βέλτιστον). The poetic quotation given in this context, «He has 
reached his end, for the sake of which he was born»512, is marked as a ridiculous testimony 
(γελοίως προήχθη εἰπεῖν), since it implicitly addresses death. The poet, in fact, assumes that 
death is the end of life, which is a continuous motion with an end, and draws the erroneous 
conclusion that death, as ἔσχατον, is also the end and what-for-the-sake-of-which of life. 
However, death is an ἔσχατον, but not τὸ βέλτιστον, so it is not an end. As Philoponus explains 
in commenting on 194a 30: «Now to be is better than not to be; therefore death is not that for 
the sake of which. Moreover death is not even a last term and end of the change continuous 
since birth; but nature changes up until the perfect acme of the creature, and having brought 
it to this perfect [point] it halts [it there]. This then is the end of the change [which is] 
continuous as far as birth is concerned».513 The commentator, at the beginning of this section 

 
510 Giannakis 1992, 33-34; Arnzen 2021, LXVII. 
511 Arnzen 2021, XLIX; LI-LII; LV-LXXV; LXXXII-LXXXVII; CI-CXIII. 
512 Wicksteed, Cornford 1957, 123. 
513 Phlp. In Phys.: CAG XVI, 236.17-21, Vitelli; translated in Lacey 1993, 49. 



 227 

on 194a 30,514 attributes the anonymous quotation to Euripides, but it has been suggested that 
the author might be a comic poet (Adesp. 447 Kock). 515 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, complete monostich. 
 
NOTES TO THE ARABIC VERSION: 
Isḥāq correctly interprets the Greek, not only in lexical choices (e.g., the use of al-mawt to 

render the polysemic τελευτήν within the quotation), but also by changing the ordo verborum 
of the Greek. The text reads: «Therefore the poet’s saying “he comes to death, which is what 
for the sake of which he was born” is a saying worthy of derision, because things do not 
proceed in a way that every last term is an end, but only the best last term [is an end]». The 
Greek βούλεται…οὐ…εἶναι is paraphrased with the verbose expression maǧra l-umūri laysa 
huwa ʿalā anna. 

In the apparatus Badawī reports a marginal gloss, marked with the letter ḥāʾ, that reads 
«yaʿnī Awmīrūs» (Ṭabīʿa Badawī 96 n. 1), according to which the anonymous ὁ ποιητής is to be 
identified with Homer. As seen in the introduction, the letter ḥāʾ in the Leiden MS stands for 
Yaḥyā ibn ʿAdī’s annotated copy of Isḥāq’s translation with which al-Baṣrī compared the 
material he had taken from other sources. Thus the gloss could be either a remark by Yaḥyā 
ibn ʿAdī himself (unlikely) or a translation of a gloss in the Greek Vorlage from which Isḥāq 
translated or a gloss derived from another source used by Isḥāq or by Yaḥyā ibn ʿAdī. It is 
doubtful that this source is the Arabic version of Philoponus’ commentary (as has been proven 
for other ḥāʾ-notes)516, since there the quotation is explicitly attributed to Euripides. 

 
2. 

Δ 1, 208b 29-33 

δόξειε δ᾽ ἂν καὶ Ἡσίοδος ὀρθῶς λέγειν ποιήσας πρῶτον τὸ χάος. λέγει γοῦν “πάντων 
µὲν πρώτιστα χάος γένετ᾽, αὐτὰρ ἔπειτα γαῖ᾽ εὐρύστερνος,” ὡς δέον πρῶτον ὑπάρξαι 
χώραν τοῖς οὖσι, διὰ τὸ νοµίζειν, ὥσπερ οἱ πολλοί, πάντα εἶναί που καὶ ἐν τόπῳ. 

 
Ṭabīʿa Badawī 274 

 :وحنلا اذه ىلع هلوقو ،الًؤّا ناك ءاضفلا نٕا :هرعش يف لاق نيح باصٔا دق اضًئا سدويسيٕا نٔا نّظيُ دقو

 ىلٕا الًؤّا جاتحي هّنٔا ىلٕا بهذ هّنٔال كلذ لاق امّنٕا »بحرلا ةعساولا ضرٔالا هدعب مّث ،ءاضفلا ناك ام لؤّا«

 .ناكم يفو ام ثيحب اهّلك تادوجوملا نٔا نم روهمجلا همهّوتي ام مهّوت هّنٔا لبق نم ،تادوجوملل ناكم دوجو

 
CONTEXT: 
The reference to Hesiod is part of the introductory discussion of the concept of place. After 

recalling the common view according to which, if a being exists, then it is in a place, Aristotle 

 
514 Phlp. In Phys.: CAG XVI 236.7, Vitelli. 
515 Wagner 1995, 457. 
516 Giannakis 1992, 33-34, referred to by Arnzen 2021, LXVII. 
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examines various arguments to prove the existence of place (208a 27-208b 27). At the end of 
the discussion Aristotle adds a further confirmation taken from the cosmogony described in 
Hesiod’s Theogony (vv. 116-117), which he comments on exhaustively: «Hesiod, too, might seem 
to be speaking correctly in making Chaos first; he says “Foremost of all things Chaos came to 
be / And then broad-breasted Earth” suggesting that it was necessary that there should first be 
a space for the things that are, because he thinks as most people do that everything is 
somewhere and in place».517 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated quotation, incomplete and altered distichum (the incipit of v. 116 

has ἤτοι instead of πάντων). The quotation, extensively commented, is accompanied by a 
testimonium. 

 
NOTES TO THE ARABIC VERSION: 
Isḥāq interpreted the Greek correctly: «It is thought that also Hesiod was right when he 

said in his poem that Chaos came to be first. And his saying reads this way: “First Chaos came 
to be, then after him the broad Earth in its vastness”. He said this because he believed that 
there should first be a place for the things that are, because he thought what most people 
think, namely that all the beings are somewhere and in place». The genitive πάντων in the 
quotation is not translated. It could be speculated that the Greek Vorlage bore ἤτοι instead of 
πάντων as transmitted by the textual tradition of Hesiod’s Theogony and as attested in 
Philoponus’ commentary (CAG XVII, 501.1, Vitelli; see infra). The rendering al-wāsiʿatu l-ruḥbi 
for the compound adjective εὐρύστερνος emphasises the semantics of the first component 
(εὐρύ-) while it does not translate the second (-στερνος, from στέρνον = «breast»). The 
participle ποιήσας is correctly broken down into ḥīna qāla fī šiʿrihī. 

 
FURTHER COMMENTS ON THE ARABIC TRADITION: 
The commentary on the lemma corresponding to 208a27-209a2 includes an anonymous 

remark on the poetry quotation (Ṭabīʿa Badawī 277.5-8): «Aristotle advances two other 
arguments derived from common opinions. The first comes from the statement of those who 
establish [the existence of] the void, because they claim that it is a place devoid of body (= 
208b 25-27). The second argument comes from the statement of the poet: “First vastness came 
to be, then the broad Earth in its vastness”. Therefore, he makes the place necessary for the 
existence of things but does not make it necessary for it (sc. the chaos)». The commentary 
section consists almost entirely of observations ascribed to Yaḥyā, i.e. comments drawing on 
Philoponus’ commentary. The comments are interspersed with two brief remarks made by 
Abū ʿAlī ibn al-Samḥ. The first remark is preceded by the usual Abū ʿAlī, whilst the second is a 
response by Ibn al-Samḥ to a question put to him (marked by the expressions qultu li-Abī ʿAlī 
[…] fa-qāla [….]). Hence it appears to be a transcription made by al-Baṣrī of one of the 
“classroom conversations” held by his teacher Ibn al-Samḥ.518 This being so, and comparing 

 
517 Hussey 1983, 21 (modified). See also Themistius’ paraphrase: Them. In Phys. 208b27-209a2 = CAG V 2, 103. 

26-104.8, Schenkl; translated in Todd 2003, 18-19. 
518 Arnzen 2021, LIII. 
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the note concerning the poetic reference with the corresponding passage in Philoponus’ 
Greek commentary,519 the passage we are interested in is highly likely to be a continuation of 
the section preceding the question-and-answer exchange, i.e. it is part of the adaptations of 
Philoponus’ commentary.520 The paraphrase of the poetic reference in the note is close to 
Ishaq’s translation, but differs in the rendering of the term χάος with wasaʿ instead of faʿḍāʾ. 
The use of the synonym wasaʿ may reflect a different translation choice by Qusṭā ibn Lūqa, 
who is the author of the version of Philoponus’ commentary corresponding to the first four 
books of the Phys., including the lemmata of Aristotle’s text. However, we cannot rule out the 
possibility that Qusṭā also translated χάος as faʿḍāʾ and that the lexical variation is due to the 
very nature of the Arabic commentary, which is not a proper translation but a free 
reformulation of Philoponus’ commentary. 

 
3. 

Δ 12, 221b 32 

οἷον Ὅµηρός ποτε ἦν 
 
Ṭabīʿa Badawī 458 

 تاقؤالا نم تقو يف ناك دق هّنإف رعاشلا سريمؤا لثم

 
CONTEXT: 
This reference and those in the following chapter (Δ 13) are part of the discussion of time, 

commenced at Δ 10. Here Aristotle arrives at the conclusion that everything that is subject to 
coming to be and to passing away, i.e. what at some time is and at some time is not, must be 
in time (221b 28-30). For «there will be some greater time which will exceed both their being 
and that [time] which measures their being» (221b 30-31)521. Time, therefore, also contains 
what is not now, such as future events, which will be, and past events, which are no longer, an 
example of which is the reference Ὅµηρός ποτε ἦν, «Homer once was» (221b 31-222a 2). 

 
REFERENCE FORM AND STRUCTURE: 
Mention. 
 
NOTES TO THE ARABIC VERSION: 
The example is accurately translated («as Homer the poet, that he was once»). The 

expression fī waqtin mina l-awqāti for ποτε is also used at 250b 23 and 251a 17. The qualification 
al-šāʿir is added to the transliteration of the name Homer. οἷον is translated with miṯla. 

 
  

 
519 Phlp. In Phys.: CAG XVII, 500.26-501.12, Vitelli; translated in Algra, van Ophuijsen 2012, 21. See Lettinck 1994, 

272. 
520 Badawī also considered this comment part of Yaḥyā’s work, whom he nevertheless identified with Yaḥyā 

ibn ʿAdī; see Ṭabīʿa Badawī 277 n. 1. 
521 Hussey 1983, 49. 
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FURTHER COMMENTS ON THE ARABIC TRADITION: 
A reference to the poet can be detected in the commentary section, that for its doctrinal 

content and its structure appears to be an assemblage of notes that al-Baṣrī wrote down during 
a lecture by Ibn al-Samḥ based on Philoponus’ work. Indeed, the text is subdivided into 
paragraphs introduced either by Yaḥyā (= John Philoponus) or by Yaḥyā wa-Abū ʿAlī (= John 
Philoponus and Abū ʿAlī ibn al-Samḥ) or by Abū ʿAlī. Another striking feature is the inclusion 
within the commentary of a lemma of Aristotle’s text introduced by the pattern qāla 
Arisṭūṭālīs (Ṭabīʿa Badawī 460.13-14), that must have been translated along with Philoponus’ 
text. In a paragraph headed Yaḥyā wa-Abū ʿAlī we read: «[…] what is and is not contingent (fī 
ḥālin dūna ḥālin) is what at a certain time is and at a certain time is not, because there is a 
time that is greater than each of the two states. This happens in three ways: that whose 
existence has passed, such as Homer; things that will be; and things that were before and will 
be after, such as the sunrise» (Ṭabīʿa Badawī 460.8-12).522 

 
4., 5. 
Δ 13, 222a 22-26, b 11-12 

τὰ δ᾽ ἐν Ἰλίῳ γέγονεν οὐ νῦν, οὐδ᾽ ὁ κατακλυσµὸς [γέγονε] νῦν· καίτοι συνεχὴς ὁ χρόνος εἰς αὐτά, 
ἀλλ᾽ ὅτι οὐκ ἐγγύς. τὸ δὲ ποτέ χρόνος ὡρισµένος πρὸς τὸ πρότερον νῦν, οἷον ποτὲ ἐλήφθη Τροία, καὶ 
ποτὲ ἔσται κατακλυσµός· […]  (222b 11) τὸ δὲ Ἴλιον φάναι ἤδη ἑαλωκέναι οὐ λέγοµεν, ὅτι λίαν πόρρω 
τοῦ νῦν. 

 
Ṭabīʿa Badawī 463-464, 466 

 سيل امهنامز نّكل ،لصّتم هنيعب دحاو نامزلا نٔا ىلع :»نٓالا« تسيلف >نافوطلاو< نويليإب تناك يتلا برحلا امّٔاف

 ،نافوط نوكي ىتمو ،اذك دلب حتف »ىتم« :لاقيُ نٔا كلذ لاثم ،مدّقتملا »نٓالا« دنع لصاح نامز هّنإف »ىتم« امّٔاو .ابًيرق

 .نٓالا نم ادًج ادًيعب ناك اهحتف نٔال ،تحتف دق اذ وه نويليٕا ةنيدم نّٕا لوقن انسلو ]...[

 

>نافوطلاو< 1 ] coni. Badawī | نكل ] coni. Badawī اهنامز نٔال  L             3 نويليٕا ] coni. Badawī ىويليا  L 

 
CONTEXT: 
Aristotle mentions the Trojan War to clarify the meaning and use of certain terms 

expressing notions of time. Of the term νῦν (now) he distinguishes both a technical meaning, 
i.e. the present instant that delimits and connects past and future thus giving continuity to 
time (222a 10-21), and a broader meaning, when the term is referred to an event close in time, 
in the recent past or in the immediate future. Accordingly, the term νῦν cannot refer to a 
remote event such as the Trojan War: «But it is not the case that the Trojan war has now 
occurred, or the deluge: the time is continuous [from now] to then, but they are not close at 
hand». This is followed by a discussion of the term ποτέ (at some time), which expresses an 
event in the past or future defined in relation to a νῦν, to a present instant, «e.g. ‘Troy fell at 
some time’, ‘the deluge will occur at some time’». Further on, Aristotle examines the term just-

 
522 Philoponus’ Commentary on the Phys.: CAG XVII, 755. 28-35, Vitelli; translated in Broadie 2011, 63. See 

Lettinck 1994, 365. 
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now (ἤδη), defined as what «is close to the present indivisible now, whether it is a part of 
future time […] or of past time, when it is not far from the now» (222a 7-10). The reference to 
the war of Troy is an additional specification: «But to say that Troy has just fallen–we do not 
say it, because that is too far from the now».523 The Trojan Wars are mentioned in a parallel 
passage in Metaph. Δ 11, to explain the temporal meaning of the term πότερον («prior»): «Some 
things are prior as being further from the present, as in the case of past events (for the Trojan is 
prior to the Persian war, because it is further distant from the present [πρότερον γὰρ τὰ Τρωϊκὰ 
τῶν Μηδικῶν ὅτι πορρώτερον ἀπέχει τοῦ νῦν])» (1018b 14-17). 524 

 
REFERENCE FORM AND STRUCTURE: 
Generic content reference. 
 
NOTES TO THE ARABIC VERSION: 
The Arabic rendering is close to the original. Interestingly enough, the translator seems to 

be more familiar with the name Ἴλιον than with the alternative Τροία. One should note the 
accurate interpretation of the generic τὰ in the syntagma τὰ δ᾽ ἐν Ἰλίῳ (lit. «the events» that 
took place in Ilium) as «the war», i.e. al-ḥarbu llatī kānat bi-īlīūn, perhaps suggested by the 
anonymous gloss transmitted in the margin of the Leiden MS: «this war belongs to the remote 
past». Similarly at 222b 11 Ἴλιον is rendered madīnata īlīūn (the transcription is corrected by 
Badawī). Instead, the generic expression baladun kaḏā replaces Τροία. 

οἷον is translated with miṯāl ḏālika an yuqāla (extended by the addition of a verbum 
dicendi). 

The Arabic rendering of the mention of the Trojan wars in the parallel passage Metaph. Δ 
11, 1018b 14-17, preserved in Usṭāṯ’s version, is correct and very close to the Greek. Indeed, it is 
noteworthy that even in that passage τὰ Τρωϊκά, which alludes to war events that occurred in 
Troy, is correctly interpreted with ḥurūb aṭrūā (as well as τῶν Μηδικῶν is rendered with ḥurūb 
mīdiyā).525 

 
FURTHER COMMENTS ON THE ARABIC TRADITION: 
The commentary on the lemma that includes these passages bears some traces of the 

references. As in the previous instances, the commentary notes are attributed to Yaḥyā and 
draw upon Philoponus’ interpretation with the addition of original explanations and further 
examples.526 The treatment of the term matā, which translates ποτέ in Isḥāq’s version, opens 
as follows: «matā is a determinate time, past or future, continuous with the non-accidental 
now [= instantaneous now].527 For it is asked: When was there such a war (matā kānati l-ḥarb 

 
523 I quoted all passages in the English translation of Hussey 1983, 50 (the italics and brackets are his); see 

Hussey 1983, 170-171. 
524 Tredennick 1933, 247. 
525 Metaph. Bouyges 567.10-568.1 (T.16 d). 
526 It is worth noticing the addition in the Arabic commentary of a brief mention of the use of qubaylu (for 

the Greek τὸ ἄρτι) in Isḥāq’s translation instead of the synonym al-sāʿata, which figured in the Arabic adaption 
of Philoponus’ commentary; see Ṭabīʿa Badawī 467.15-16; Arnzen 2021, LXXXIX. 

527 Philoponus explicitly distinguishes two uses of the term νῦν, νῦν as instantaneous now and νῦν in the broad 
sense. See CAG XVII, 760.18-23, Vitelli; translated in Broadie 2011, 68-69. This bipartition is reproduced in the 
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al-fulāniyya)? And it is answered: in such a year. And one asks: when will there be an eclipse? 
It is answered: in the second month. Thus we fix between what has passed and what will 
happen a nexus with the non-accidental now. Unless you believe that if it is asked: when was 
the war?  You answer: since one year. But time is calculated from the now in which we are. In 
the same way, [unless you believe that] if it is asked: when will there be an eclipse? You 
answer: up to one month (from now)» (Ṭabīʿa Badawī 468.13-19; cf. Phlp. In Phys.: CAG XVII, 
761.24-34, Vitelli). A little further on, the discussion focuses on huwa ḏā (just now = ἤδη), where 
we read: «huwa ḏā refers to time, both past and future, that is close to the non-accidental now. 
[…] for what was or what is far from “now” one does not say “just now”, indeed one does not 
say “the Basūs war was just now» (Ṭabīʿa Badawī 469.3-7; cf. Phlp. In Phys.: CAG XVII, 762.10-
16, Vitelli). 

As can be seen, Philoponus also repeatedly uses references to the Trojan War as examples 
of a past event, which are, however, reshaped in the Arabic commentary. In his explanation 
of the concept some time Philoponus writes: «When did the Trojan war happened? We might 
say a thousand years ago».528 In correspondence with this passage in Arabic we found a generic 
al-ḥarb al-fulāniyya. In dealing with just-now, instead, Philoponus writes: «one would not say 
that Troy has just-now been taken».529 In this case the Greek reference is replaced with an 
Arab one, namely the mention of the Basūs war, a legendary 40-year conflict made of 
hostilities and vendettas between the Banū Taġlib and the Banū Bakr during the 6th cent.530 

 
6. 

Δ 13, 222b 16-17 

ἐν δὲ τῷ χρόνῳ πάντα γίγνεται καὶ φθείρεται· διὸ καὶ οἱ µὲν σοφώτατον ἔλεγον 
 
Ṭabīʿa Badawī 466 

 ةمكحلا ةياغ ىلٕا موق هبسن كلذل ؛دسفيو نوكني ام لّك دسفيو نوكتي نامز يفو

 
CONTEXT: 
Aristotle describes the notion of suddenly (τὸ ἐξαίφνης) as something coming out of its own 

condition and passing into another in a period of time that is imperceptible because of its 
brevity and adds that it is in the nature of all change to pass from one condition to another 
(222b 14-16). Since it is in time that all things come into being and pass away, some define time 
as very wise (διὸ καὶ οἱ µὲν σοφώτατον ἔλεγον), in the sense that it makes us aware of change. 
This characterisation of time is in fact widespread, but scholars tend to believe that behind 
the allusive expression οἱ µὲν there would be a reference to a lost verse by Simonides or a 

 
Arabic text, where, however, a distinction is made between a non-accidental and an accidental meaning of al-
āna (Ṭabīʿa Badawī 467.13-468.13). 

528 Translation in Broadie 2011, 69. 
529 Translation in Broadie 2011, 70. 
530 See Fück 1960; Hoyland 2001, 226. 
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sapiential saying attributed to him (fr. 140 Page [PMG 645]),531 according to what is stated in 
Simplicius’ commentary532 and in Themistius’ paraphrase.533 

 
REFERENCE FORM AND STRUCTURE: 
Since Aristotle and his commentators are the only sources for this fragment, it is not 

possible to establish its nature as a reference (whether it is a quotation or not). Thus, we 
identify it generically as a testimonium. 

 
NOTES TO THE ARABIC VERSION: 
The translation is accurate. It is worth noting the paraphrased rendering of σοφώτατον 

ἔλεγον with nasabahū…ilā ġāyati al-ḥikma. 
 
7. 

Z 9, 239b 14 

δεύτερος δ᾽ὁ καλούµενος Ἀχιλλεύς· 
 
Ṭabīʿa Badawī 713 

 سولخَٔاب فرعُت يتلا يه ةيناثلا ةجّحلاو

 

In mg. (referred to سولخَٔاب ): 

 .هتجّح يف هب لثمي ننيزو ،)ودعلا =( راضحإلا عيرس ناك لجر مسا اذه 

 
 
CONTEXT: 
In this chapter Aristotle refutes four arguments against motion raised by Zeno, the second 

being the famous paradox of Achilles, according to which the slowest competitor will never 
be caught by the fastest because the distance between them can be divided infinitely (see 239b 
14-18). The paradox is based on the proverbial speed of Achilles, the “swift-footed” hero in 
Homer’s words. 

 
REFERENCE FORM AND STRUCTURE: 
Generic content reference (mediated by the testimonium on Zeno). 
 
NOTES TO THE ARABIC VERSION: 
The reference is correctly rendered. There is no mention of the mythical-literary context 

in the margin gloss, which reads: «this is the name of a man who was fast in running (al-iḥḍār) 
(= al-ʿadw [explicative synonym added by Badawī]), and Zenon uses him as an example in his 
argument». 

 
531 See Poltera 2008, 62-63 (= T 71) and n. 103. 
532 Simp. In Phys. 22b16-27 = CAG IX, 754.7-16, Diels; translated in Urmson 1992, 166-167. 
533 Them. In Phys. 22b16-27 = CAG V 2, 158.27-159.1, Schenkl; translated in Todd 2003, 68. 
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2.3.2.2 De caelo (Cael.) 
 
Gerhard Endress has been actively engaged in the investigation of the Arabic tradition of 

the Cael. for over 50 years, starting with his doctoral dissertation, Die arabischen 
Übersetzungen von Aristoteles’ Schrift De Caelo, printed in 1966, to the more recent study 
entitled Ibn al-Ṭayyib’s Arabic Version and Commentary of Aristotle’s De Caelo, that appeared 
in 2017 in the journal Studia Graeco-Arabica, in which the scholar has recapitulated and partly 
revised the results that emerged from the linguistic and structural analysis of the preserved 
Arabic versions. 

To date, three Arabic versions have been identified, transmitted by about twenty MSS that 
have come down to us.534 The versions are actually two, the third being a partial revision of 
one of the two translations. First, we have the 9th-ce. Syriac-Arabic version made by Yaḥyā 
ibn al-Biṭrīq (denoted by B both in Endress 1966 and in Endress 2017b), attested by a large 
number of codices and widely spread as a vulgate version of Aristotle’s Cael. Ibn al-Biṭrīq’s 
translation is the text that Ibn Rušd relied on when, around 548/1188, he composed his Tafsīr 
or Šarḥ kitāb al-Samāʾ wa-l-ʿālam, in which he complains of having drawn on the translations 
of al-Kindī instead of on one of the translationes veriores by Isḥāq.535 But in some parts of his 
commentary Ibn Rušd expressly cites Ibn al-Ṭayyib’s version he consulted where the text of 
Ibn al-Biṭrīq was deficient or unsatisfactory.536 The Tafsīr is partially preserved (for chapters A 
7-B 7) in a codex unicus reproduced in the facsimile edition published by Endress in 1994. Ibn 
al-Bitriq’s version is also known in a second recension (tagged with C in Endress 1966 and with 
BC in Endress 2017b), i.e., a partial revision, restricted to chapters A 1-6, consisting of a 
correction of some unclear passages of Ibn al-Biṭrīq’s translation and an updating of the 
philosophical lexicon to the technical terminology that had been imposed since the second 
half of the 9th cent. with Isḥāq’s translations of philosophical writings.537 This is the text 
printed by Badawī in 1961 in his edition – which to date remains the only one of the Arabic 
Cael. – that is based, however, only on one of the MSS recorded by Endress.538 The latter raised 
the possibility that this anonymous revision is the partial version of the first book of the Cael. 
attributed to Abū Bišr Mattā ibn Yūnus in the Kitāb al-Fihrist, where Mattā ibn Yūnus is said 
to have also translated Alexander of Aphrodisias’ commentary on the first book of the Cael.539 
It is not clear whether Mattā ibn Yūnus’ version is a new translation presumably made from a 
Syriac antecedent (solution that seems most probable based on the aforementioned sources) 
or a revision of an earlier Arabic translation. According to Endress, Mihrān ibn Manṣūr al-
Masīḥī – the author of the holograph in 553/1158 from which all the MSS of this branch of the 
tradition derive – «incorporated the revised version of Mattā, found in the lemmata of what 

 
534 Endress 1966, 7-30; updated in Endress 2017b, 218. 
535 Carmody, Arnzen 2003, II 567 (= III c. 35); see Endress 1994, 2-3; Endress 2017b, 216, 222. 
536 Endress 2017b, 230-234. 
537 Endress 2017b, 223, 225. 
538 On the problems and limitations of Badawī’s edition see Endress 1966, 21-22.  
539 Flügel 1871-1872, I 250.29, 264.1-2 = Sayyid 2009, vol. 2/1, 168.3-4, 201.8 (Ar.); Peters 1968, 35, Dodge 1970, 603, 

630 (Engl.). See Endress 2017b, 225, but also 215-216, 226-227, where he also mentions the important testimony 
given by Ibn al-Sarī (d. 548/1153) in his Bayān al-ḫaṭaʾ. 
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was available of Alexander’s commentary […] into his copy of Ibn al Biṭrīq’s translation».540 
The third version, unrelated to the first two but stemming from the same Syriac version, is 
ascribed to Ibn al-Ṭayyib (marked A in Endress 1966 and Ṭ in Endress 2017b). It is partially 
preserved in a codex unicus (Paris, BnF, arabe 2281) covering Cael. A 9, 279a 3-B 9, 290b 12 – 
with some interspersed gaps –,541 in which the Arabic text of the Aristotelian work is 
accompanied by extracts of a literal commentary by Ibn al-Ṭayyib himself. Although 
thoroughly studied by Endress, an integral critical edition is still a desideratum.542 

As emerges from the above outline, not only is a synoptic edition of all three preserved 
Arabic versions still missing, but we do not even have a satisfactory and reliable critical edition 
for Yaḥyā ibn al-Biṭrīq’s, which is available in Badawī’s edition and in the lemmata of Ibn 
Rušd’s Tafsīr kitāb al-Samāʾ wa-l-ʿālam published by Endress. Accordingly, the analysis of the 
two poetic references below has been conducted as follows. For ref. 1 I collated the text of Ibn 
al-Biṭrīq’s version printed by Badawī with the Textus of the Tafsīr (another witness to Ibn al-
Biṭrīq’s translation) in the Endress’ facsimile edition. I have also considered the Latin 
translation by Michael Scotus made around 1230 and edited by Carmody and Arnzen in 
2003.543 Lastly, I have transcribed the Arabic text of Ibn al-Ṭayyib’s version from the digital 
reproduction of Paris, BnF, arabe 2281, available at http://gallica.bnf.fr/ark:/12148/btv1b525 
084694/. 

For ref. 2, I have limited myself to the text of Badawī’s edition since the Tafsīr of Ibn Rušd 
as preserved in the codex unicus breaks off earlier, while the text of Ibn al-Ṭayyib as preserved 
in the Paris MS is lacunose in this passage. Although I attempted to conduct the analysis on 
as complete a sample of sources as possible, my investigations make no claim of providing a 
critical text, which is beyond the scope of my research and not feasible, since I did not have 
access to all the testimonies of the three versions. 

Aristotle’s Cael. is cited in the edition by Paul Moraux: Aristote, Du ciel. Texte établi et 
traduit par P. Moraux, Paris 1965. The letters and numbers in margin to the Greek text 
correspond to book and chapter, followed by the numeration in Bekker’s edition. 

 
1. 

B 1, 284a 18-23 

Διόπερ οὔτε κατὰ τὸν τῶν παλαιῶν µῦθον ὑποληπτέον ἔχειν, οἵ φασιν Ἄτλαντός 
τινος αὐτῷ προσδεῖσθαι τὴν σωτηρίαν· ἐοίκασι γάρ καὶ τοῦτον οἱ συστήσαντες τὸν λόγον 
τὴν αὐτὴν ἔχειν ὑπόληψιν τοῖς ὕστερον· ὡς γὰρ περὶ βάρος ἐχόντων καὶ γεηρῶν 
ἁπάντων τῶν ἄνω σωµάτων ὑπέστησαν αὐτῷ µυθικῶς ἀνάγκην ἔµψυχον. 

 
1 µῦθον] λόγον E4 

 

  

 
540 Endress 2017b, 225. 
541 Endress 2017b, 237. 
542 Endress 2017b, 229-275. 
543 For ref. 1: Carmody, Arnzen 2003, II 275 (= II t. 4) 
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Samāʾ Badawī 225.8-226.1 (+ IR = Tafsīr 145.2-7): Yaḥyā ibn al-Biṭrīq 

 ءيش ىلٕا جاتحت ءامسلا نّٕا اولاقف نيلؤّالا نم سان ىٔار امك هب هارنو ميركلا مرجلا اذه يف لوقن ال كلذلف

 مهلوق يف نوهبشي لوقلا اذه اولاق نيذلا ءالؤهف .عقتف ليمت نٔا اهيقيو اهظفحيل ،سلطٔا ىعديُ ،هب اهلمحي

 كلذل اولاقف ،لقث تاوذ ةّيضرٔا اهّلك ةّيلاعلا مارجٔالا نّٔا اضًئا اوّنظ ءالؤه نّإف ،اننامز يف نيذلا نيرخٓالا ءالؤه

 .يّفارخ لوقب نّكل ،عنقم حيحص سايقب اذه مهلوق نكي ملو .اهكرّحُت سفن ىلٕا ارًارطضا ةجاتحم اهّنٕا

 

لوقن 1 هلوقن [  IR | الو [و  IR | هب هل [  IR           2 هب ] om. IR | ىعدي ينعدي [  IR | اهيقي اهعدي ال [  IR 

ءالؤهف | ءالؤهو [  IR | نيذلا ] om. IR             3 نيرخٓالا ] om. IR | اضًئا ] om. IR | تاوذ تاذ [  IR 

 
MS Paris, BnF, ar. 2281 74v 5-75r 4: Ibn al-Ṭayyib 

 ءامسلا نّٕا اولاق ىتح نيمدّقتملا نم موق هاري امك هارن الو ميركلا مسجلا اذه يف كلذ لوقن ال ام اذهلو

 نوهبشي لوقلا اذه نولئاقلا ال وهو عقتف ليمت نٔا نم اهعنمل سلاطا ىعديُ اهمعديو اهلمحي لماح ىلٕا جاتحت

 اولاقف لقث تاوذ ةّيضرٔا اهّلك ةّيلاعلا ماسجٔالا نّٔا اضًئا اوّنظ ءالؤه نّإف ،اننامز يف نيذلا نيرخّٔاتملا هلوق يف

 لوقب نّكل عنقم حيحص سايقب نكي مل اذه مهل وهو رارطضالا نم اهكرحت سفن ىلٕا ةجاتحم اهّنٕا اذهل

 يّفارخ

 
CONTEXT: 
In B 1, Aristotle disputes those who explain the condition of heaven by resorting to myth 

(κατὰ τὸν τῶν παλαιῶν µῦθον ὑποληπτέον ἔχειν), namely to the mythological figure of Atlas that 
according to them ensures the preservation (σωτηρία) of heaven. But heaven is ingenerate, 
incorruptible, one and eternal, moves by eternal motion, circular and without effort, and there 
can be no external necessity that imprints a different condition from that in which it is by 
nature.544 In contrast, those who introduce mythical necessity (οἱ µὲν µυθικὴν εἰσάγουσιν 
ἀνάγκην, in Simplicius’ words)545 – picturing Atlas as the external guarantor of the motion and 
stillness of the heavens – start from the same assumption as those who believe that the higher 
bodies possess weight and were earthlike (ὡς γὰρ περὶ βάρος ἐχόντων καὶ γεηρῶν ἁπάντον τῶν 
ἄνω σωµάτων). As a result they assign them an animated necessity based on myth (ὑπέστησαν 
αὐτῷ µυθικῶς ἀνάγκην ἔµψυχον).546 

The poetic reference is quite vague and certainly mediated by the Platonic precedent in 
Phd. 99c.547 However, the myth of Atlas holding up the sky is attested in various poetic places, 

 
544 See 283b 26-29, 284a 2-17, and in particular 284a 15-16: διὰ τὸ µηδεµιᾶς προσδεῖσθαι βιαίας ἀνάγνης, ἣ κατέχει 

κωλύουσα φέρεσθαι πεφυκότα αὐτὸν ἄλλως. See Simplicius’ remarks on this last aspect in his In Aristotelis de caelo 
commentaria: CAG VII, 374.5-23, Heiberg, translated in Mueller 2004, 19. 

545 Simpl. In Cael.: CAG VII, 374.25-26, Heiberg. 
546 The whole passage, as made explicit in the reference to Atlas and the idea of an animated necessity, recalls 

earlier Platonic treatises, as highlighted by all commentators. See Jori 2009, 427. 
547 See the previous note. 
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such as Hom. Od. α 52-54 and Hes. Theog. 517-519 – to which Simplicius also refers in his 
commentary on these lines –,548 but also Aesch. Pr. 347-350. 

 
REFERENCE FORM AND STRUCTURE: 
Generic content reference (mediated by Plato’s Phaedo). 
 
NOTES TO THE ARABIC VERSION: 
Both Ibn al-Biṭrīq’s and Ibn al-Ṭayyib’s versions are accurate. The translators have limited 

themselves to introducing some minimal explanatory elements taken from the context or to 
resorting to hendiadys. Ibn al-Biṭrīq’s version reads: «Therefore we do not speak of this noble 
body nor do we conceive of it as some of the ancients did. They claimed that heaven needs 
something to support it, called Atlas, so that he preserves and safeguards it from leaning and 
thus falling. Those who say this resemble in their assertion the latest ones of our time, for they 
too hold that all higher bodies are earthlike and endowed with weight, and they therefore 
maintain that they necessarily need a soul to set them in motion. And this saying of theirs 
does not conform to a correct and satisfactory syllogism but conforms to a mythological tale». 
The text given in the lemma of Ibn Rušd’s Long commentary offers no interesting variant 
except (li-)…lā yadaʿahā («so that he does not allow it to») instead of (li-)…yaqiyahā («so that 
he safeguards it from»). 

Ibn al-Ṭayyib’s Arabic version does not differ much from Ibn al-Biṭrīq’s except for a few 
synonyms. The use of the term ǧism for «body» versus Ibn al-Biṭrīq’s ǧirm has already been 
noted by Endress.549 See also: mina l-mutaqaddimīna versus al-Biṭrīq’s mina l-awwalīna; the 
more specific ḥāmil versus al-Biṭrīq’s šayʾ; the hendiadys yaḥmiluhā wa-yadʿamuhā versus al-
Biṭrīq’s plain yaḥmiluhā; the plain maṣdar li-manaʿihā min versus al-Biṭrīq’s hendiadys of verbs 
li-yaḥfaẓahā wa-yaqiyahā; the syntagma mina l-iḍṭirāri versus al-Biṭrīq’s adverbial accusative 
iḍṭirāran. 550 

In both translations µῦθον is rendered though the root r-ʾ-y, which might be either a 
simplification of the meaning of the Greek word (but a few lines later the adverb µυθικῶς is 
translated with a broad clarifying periphrasis) or, as Endress noted, a translation of λόγον, in 
the sense of «doctrine, belief», a variant of µῦθον attested in E4.551 

Finally, to explain the Arabic expansion for the Greek τὴν σωτηρίαν, glossed through the 
periphrasis «so that he preserves and safeguards it from leaning and thus falling» in Ibn al-
Biṭrīq’s version (and similarly in Ibn al-Ṭayyib’s «so that he prevents it from leaning and thus 
falling») Endress observes an echo of Simplicius’ words, ἀνάγκην τοῦ µὴ πίπτειν τὸν οὐρανόν, in 
Simpl. In Cael.: CAG VII, 374.26, Heiberg.552 

 
548 Simpl. In Cael.: CAG VII, 374.25-31, Heiberg, translated in Mueller 2004, 19-20. Simplicius mistakenly 

attributes Hesiod’s verse to Homer probably due to a lapsus memoriae. 
549 Endress 1966, 60; Endress 2017b, 233. 
550 Endress has also observed that Ibn al-Ṭayyib’s strange transliteration aṭālas (where Ibn al-Biṭrīq has aṭlas, 

which is closer to the Greek) may have originated in the transition from Syriac to Arabic, having been either the 
result of a wrong vocalization of the Syriac transliteration or an error due to the reversal of the Syriac letters olaf 
and lomaḏ or later of the Arabic alīf and lām; see Endress 1966, 32, 221. 

551 Endress 1966, 221. 
552 Endress 1966, 221. 
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FURTHER COMMENTS ON THE ARABIC TRADITION: 
The passage can be compared with another mention of Atlas from Book Three of Galen’s 

Commentary on the First Book of Hippocrates’ Epidemics. In affirming the importance of some 
indicators for the prognosis, like what the patient says or does, Galen reports the example of 
a man he diagnosed with early-stage melancholia based on his account. The patient had in 
fact told him he had been awake all night thinking of what would happen if Atlas, exhausted 
by fatigue, had decided to no longer hold up the heavens (εἰ δόξειε τῷ Ἄτλαντι κάµνοντι µηκέτι 
βαστάζειν τὸν οὐρανόν, ὅ τί ποτ ἂ̓ν συµβαίη).553 The text is preserved in Arabic in the translation 
by Ḥunayn ibn Isḥāq, who, in correspondence of the dative τῷ Ἄτλαντι, inserts the following 
note: «the angel the poet claims carries heaven and calls Atlas».554 The adaptation of Greek 
polytheism through the term al-malak has already been pointed out and this is not an isolated 
case, since sometimes Ḥunayn – presumably at the explicit request of a client – altered the 
text to meet the taste of a monotheist reader.555 More interesting, however, is the source from 
which the remark originates, namely al-šuʿarāʾ, the poets. The addition could be derived from 
the reading of a gloss in the margin transmitted by the Greek codex of the commentary to the 
Epidemies on which Ḥunayn was working. One could also put forward the hypothesis that 
Ḥunayn added the remark by reading these lines of the Cael., and more specifically, with the 
Greek commentaries on this passage. As noted above, Simplicius comments on it by explicitly 
referring to the poetic tradition and citing two verses, one taken from Homer and the other 
from Hesiod, although he improperly attributes both to Homer. Apparently, Simplicius’ 
commentary on the Cael. was not known to Arabic-speaking readership, but the reference to 
the poets can also be read in another surviving text, for which an Arabic reception is 
documented, namely Themistius’ paraphrase. The treatise is lost in Greek as is its 10th cent. 
Arabic translation, by either Yaḥyā ibn ʿAdī or by Abū Bišr Mattā (from the Syriac version by 
Ḥunayn ibn Isḥāq) and later revised by Yaḥyā ibn ʿAdī.556 However, an Arabic-Hebrew version 
done by Zeraḥyah ben Yiṭhāq ben Šealtiel Ḥen (Gracian) ha-Sefardi in 1284 and a Hebrew-
Latin version done by Moshe Alatino between 1568 and 1573 are preserved.557 Below is the 
passage that is of interest to us in the Latin version: «Neque vero hoc est secundum fabulam 
antiquorum, videlicet poetarum, quemadmodum inquit Homerus ac id genus alii poetarum 
nonnulli, caelum <Atlante quodam> sustentari ipsumque ad se tuendum indigere tali 
necessitate».558 That Ḥunayn had already read Themistius’ paraphrase of the Cael. in the 9th 
cent. is not such a far-fetched possibility. In the paragraph about the Cael. of his Fihrist Ibn al-
Nadīm mentions a work by Ḥunayn on the subject entitled al-Masaʾil al-sitt al-ʿašra (Sixteen 
Questions) immediately after discussing Yaḥyā ibn ʿAdī’s version or revision of Themistius’ 

 
553 CMG V 10, 1, 107, Wenkebach, Pfaff (= Kühn 17a, 213.14-214.1) 
554 CMG Suppl. Or. V 1, 362.10, Vagelpohl (see Vagelpohl’s English translation here CMG Suppl. Or. V 1, 363). 

The second occurrence of the same reference in Book Eight of Galen’s Commentary on Book Six of the Epidemics 
is not examined since the Arabic version has yet to be published. 

555 See Vagelpohl 2012, 145; Strohmaier 2012, 179. 
556 See the analysis of sources in Endress 2017b, 214-215, 228. 
557 Coda 2012, 356-357; Endress 2017b, 228. 
558 Themistii In libros Aristotelis De caelo paraphrasis hebraice et latine: CAG V 4, 90.15-18, Landauer. 
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paraphrase.559 From the syntax of the text it could be either that Ḥunayn’s Sixteen Questions 
were compiled either from Aristotle’s Cael. or from Themistius’ paraphrase.560 Be that as it 
may, scholars have proposed to identify Ḥunayn’s Sixteen Questions with a compendium to 
the Cael.561 preserved in ps.-Avicenna’s Liber celi et mundi. The latter is a Latin translation 
attributed to Domenicus Gundissalinus and Johannes Hispalensis, done between 1150 and 
1175, of a lost Arabic work,562 which might be Ḥunayn’s compendium.  Since the author of the 
Liber celi et mundi seems to know Themistius’ work – as has been suggested based on the 
similarity between three parts of the Liber celi et mundi and his paraphrase,563 it would appear 
that Ḥunayn knew Themistius’ text, including the reference to the use that poets make of the 
myth of Atlas. However, in what remains of the Liber celi et mundi there is no reference to 
Atlas and the attribution of the original to Ḥunayn is still doubtful at the current state of 
research.564 

Finally, it should be noted that Aristotle refers to the poets and their descriptions of Atlas 
as a supporter of the heavens also in Metaph. Δ 23, 1023a 19-21 = ref. 6 (p. 280, καὶ ὡς οἱ ποιηταὶ 
τὸν Ἄτλαντα ποιοῦσι τὸν οὐρανὸν ἔχειν ὡς συµπεσόντ᾽ ἂν ἐπὶ τὴν γῆν). In this passage, however, 
it is said generically that Atlas holds up (ἔχειν; rendered in Arabic through the possessive 
construction with li-) and not that he carries the heavens (that should be expressed through 
the root ḥ-m-l). In any case, Ḥunayn may also have had in mind these lines from the Metaph., 
since some of books of this work had been translated by his son Isḥāq, but it seems less likely 
in the absence of precise textual correspondences. 

 
2. 

Γ 1, 298b 24-29 

Ἕτεροι δέ τινες ὥσπερ ἐπίτηδες τὴν ἐναντίαν τούτοις ἔσχον δόξαν. Εἰσὶ γάρ τινες οἵ 
φασιν οὐθὲν ἀγένητον εἶναι τῶν πραγµάτων, ἀλλὰ πάντα γίγνεσθαι, γενόµενα δὲ τὰ µὲν 
ἄφθαρτα διαµένειν, τὰ δὲ πάλιν φθείρεσθαι, µάλιστα µὲν οἱ περὶ Ἡσίοδον, εἶτα καὶ τῶν 
ἄλλων οἱ πρῶτοι φυσιολογήσαντες.  

 
  

 
559 Flügel 1871-1872, I 250.30-251.1 = Sayyid 2009, vol. 2/1, 168.5-6 (Ar.); Peters 1968, 35, Dodge 1970, 603 (Engl.). 
560 Glasner 1996, 92. 
561 See Endress 2017b, 224 which reports two other titles taken from the list of Ḥunayn’s works transmitted in 

the Uyūn al-anbāʾ fī ṭabaqāt al-aṭibbāʾ by Ibn Abī Uṣaybiʿa, that could be identified with the Sixteen Questions: 
the  Ǧawāmiʿ kitāb al-samāʾ wa-l-ʿālam (Summaria of the Book on the Heaven and the world), and the Ǧawāmiʿ 
tafsīr al-qudamāʾ al-yūnāniyyīn li-kitāb Arisṭūṭālīs fī l-samāʾ wa-l-ʿālam (Compendium of the comments of the 
ancient Greeks on Aristotle’s book On the Heaven and the World). See Savage-Smith, Swain, van Gelder 2020, ch. 
8.29 (nn. 62 and 103 of the works’ list). 

562 See Gutman’s edition and his introduction: Gutman 2003, ix-xvii. The Latin version was later translated 
into Hebrew, Gutman 2003, xi-xii. 

563 Gutman 2003, xiii-xvii; Endress 2017b, 225. 
564 Glasner 1996, 92-93; Endress 2017b, 225. 
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Samāʾ Badawī 307.3-8 

 نم ءيش سيلو ةنوّكم اهّلك ءايشٔالا نّٕا لاقف كلذ دمّعت هّنٔاك هّلك فالخلا ءالؤه فلاخ نم مهنمو

 ىنفيو دسفي ام اهنمو امًئاد ىقبت اهّنكلو ،داسفلا تحت عقت الو نوكت ام اهّنٔا اّلٕا ،ةّتبلا نوّكم ريغ ءايشٔالا

 .الًؤّا ةّيعيبطلا ءايشٔالا يف اوفسلفت نيذلا نييعيبطلا نم نيرخٓا سانٔاو هباحصٔاو سدوسيٕا لوقك

 
CONTEXT: 
At the beginning of Γ 1 Aristotle undertakes the investigation of the four sublunary 

elements – the two light elements, air and fire, and the two heavy elements, earth and water 
–565 and addresses the question of coming to be and passing away, preliminarily reviewing the 
doctrines of his predecessors. Hesiod is mentioned as the leader of those (οἱ περὶ Ἡσίοδον) who 
believe – along with those who first speculated on nature (εἶτα καὶ τῶν ἄλλων οἱ πρῶτοι 
φυσιολογήσαντες) – that among things there is nothing that is not generated (οὐθὲν ἀγένητον 
εἶναι τῶν πραγµάτων) and that everything is generated (ἀλλὰ πάντα γίγνεσθαι), of which some 
things remain incorruptible (τὰ µὲν ἄφθαρτα διαµένειν) while other things become corrupted 
(τὰ δὲ πάλιν φθείρεσθαι). According to Simplicius Hesiod expresses this position in Theog. 116 
«Foremost of all things Chaos came to be» (cf. Phys. Δ 1, 208b 29-33 = ref. 2, pp. 227-229, where 
Aristotle quotes this same line), while others alluded to in this passage are Orpheus and 
Musaeus and their followers. But all of them, adds Simplicius, use myths to discuss divine 
matters (διὰ µύθων οὗτοι θεολογοῦντες).566 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium. 
 
NOTES TO THE ARABIC VERSION: 
The translation adheres to the Greek (noteworthy is the inversion of the phrases οὐθὲν 

ἀγένητον εἶναι τῶν πραγµάτων and πάντα γίγνεσθαι in the Arabic rendering) and is accurate: 
«Others take a completely opposite position to those as if they did so on purpose and maintain 
that all things are generated and nothing is at all ingenerate. However, some are generated 
and do not fall into corruption, but remain eternal, and some are corrupted and destroyed, as 
what Hesiod and his companions and the other naturalist philosophers who first speculated 
on natural matters said». 

 
 

  

 
565 Jori 2009, 480. 
566 Simpl. In Aristotelis de caelo commentaria: CAG VII, 560.16-27, Heiberg, translated in Mueller 2009, 34-35. 

On the reference to Hesiod in this passage of the Cael. see also Santoro 2020, 431-432. 
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2.3.2.3 Meteorologica (Mete.) 
 
Aristotle’s Meteorologica is known in Arabic through two adaptations produced in the 9th 

cent., being two Arabic translations of a Greek paraphrastic compendium of the Aristotelian 
work, either of which possibly derived from an earlier Syriac version, though many aspects of 
the question of their origin remain unresolved.567 The first Arabic compendium is ascribed to 
Yaḥyā ibn al-Biṭrīq and has been edited three times (Badawī 1961; Petraitis 1967; Schoonheim 
2000, along with the 12th-cent. Latin version by Gerard of Cremona). The analysis of the 
underlying references is conducted starting by the most recent edition, which is a revision of 
that of Badawī (who used only one of the two MSS) and that of Petraitis, in which Schoonheim 
found some shortcomings.568 The second version is the compendium attributed to Ḥunayn ibn 
Isḥāq, published in 1975 by Hans Daiber. In the introduction to the volume, the latter 
addresses important issues concerning not only Ḥunayn’s text itself but also its relations to 
the Greek tradition and to Ibn al-Biṭrīq’s abridgment. First, he ascertains that Ḥunayn’s work 
is not an original composition by the translator, but a version from a Greek Vorlage, and the 
attribution to Ḥunayn is accepted although it cannot be conclusively proven on stylistic and 
linguistic grounds.569 Even more important is the conclusion he reaches regarding the Greek 
origin of the two Arabic versions. According to Daiber, the compendia by Ḥunayn and Ibn al-
Biṭrīq are two independent translations of two separate recensions of the same abridgment of 
Aristotle’s Mete. Ibn al-Biṭrīq’s version reproduces the Langfassung, while Ḥunayn’s 
reproduces a Kurzfassung. Moreover, he hypothesises that the composition of this Greek 
compendium is a Schulprodukt of the late Peripatos and traces therein influences of Middle 
Stoicism.570 In addition, Schoonheim notes that in Ibn al-Biṭrīq’s text «it may be assumed that 
the Arabs themselves added to the subject matter, in this connection the text represents a 
further development from earlier versions».571 

Since both Arabic texts are a paraphrastic compendium of the Mete., naturally they do not 
coincide with the Aristotelian text verbatim, but abbreviate it in some parts and expand it in 
others by adding interpolations,572 and, consequently, omit some of the references to poetry 
contained in the Greek original. Ḥunayn’s Kurzfassung contains none, while Ibn al-Biṭrīq’s 
compendium preserves two, a nominal quotation from Homer and an allusive reference to 
Hesiod. The reference to the Trojan War at 352a 9-10 is not given in either version.573 

 
567 See Schoonheim 2000, xv for Ibn al-Biṭrīq’s compendium. The scholar points out that the presence of 

alleged Syriacism is not a probative sign that the Arabic version was carried out from Syriac. See Daiber 1975, 15 
for both compendia, in particular for Ḥunayn’s. The Kitāb al-Fihrist tells anything specific of the translator(s) or 
adaptor(s) of Aristotle’s treatise. See Flügel 1871-1872, I 251.8-10 = Sayyid 2009, vol. 2/1, 169.3-5 (Ar.); Peters 1968, 
39, Dodge 1970, 604 (Engl.). 

568 Schoonheim 2000, xxviii. 
569 Daiber 1975, 4-6. 
570 Daiber 1975, 6-17. 
571 Schoonheim 2000, xv-xvi (and n. 8 where he gives a specific example). 
572 Daiber 1975, 7-10. 
573 Moraitou 1994, 136 also points out B 2, 356a 18 = Aeschylus F 335 Radt and B 6, 364b 13 = fr. com. adesp. 1229 

Kock, which, however, should be considered as mere parallels and not as actual poetic references. 
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Aristotle’s Mete. is cited in the edition by Francis H. Fobes, Aristotelis meteorologicorum 
libri quattuor, Cambridge, Mass. 1919 (repr. Hildesheim 1967). The letters and numbers in 
margin to the Greek text correspond to book and chapter, followed by the numeration in 
Bekker’s edition. 

 
1. 

A 14, 351b 34-352a 3 

Καὶ τὸ ἀρχαῖον ἡ Αἴγυπτος Θῆβαι καλούµεναι. δηλοῖ δὲ καὶ Ὅµηρος, οὔτως 
πρόσφατος ὢν ὡς εἰπεῖν πρὸς τὰς τοιαύτας µεταβολάς· ἐκείνου γὰρ τοῦ τόπου ποιεῖται 
µνείαν ὡς οὔπω Μέµφιος οὔσης ἢ ὅλως ἢ οὐ τηλικαύτης. τοῦτο δ᾽ εἰκὸς οὕτω 
συµβαίνειν· 

 
Mete. Schoonheim 55.423-425 

 ربخي ملو رعاشلا سوريمؤا كلذب انربخٔا ،ةبيث اهمسا ناك ،مسالا اذه ريغب الًؤّا ىمّسُت رصم تناك دقو

 .اذه اننامز ىلٕا اهيف تثدح يتلا ريياغتلا عيمج كردي مل هّنٔال اهتالاح عيمجب

 
CONTEXT: 
In describing the long processes by which some regions of the world dry up and others 

grow wet, the example of Egypt is cited. Evidently this land is the result of deposits of the River 
Nile and has undergone a progressive desiccation, which at first, with the drying of marshy 
areas, has allowed the formation of the first settlements. However, as for other similar 
phenomena in other parts of the planet, man has been unable to preserve the memory of this 
process because its duration extends far beyond the span of human life. Nevertheless, 
Aristotle adds, some traces of this still remain in the fact that all the mouths of the Nile, except 
that of Canopus, are man-made and not natural, and that in ancient times Egypt was called 
Thebes (καὶ τὸ ἀρχαῖον ἡ Αἴγυπτος Θῆβαι καλούµεναι). The Greek text continues as follows: 
«Homer’s evidence proves this last point, though in relation to such changes he is 
comparatively modern: for he mentions the country as though Memphis either did not exist 
as yet at all or at any rate were not a place of its present importance. And it is quite likely that 
this was in fact so».574 With these words Aristotle means that, when Homer speaks of Egypt, 
he mentions Thebes (Il. I 381-382, Od. Δ 126-127), a city far south of the Nile delta, and not the 
cities that rose on the delta, such as Memphis.575 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium. 
 
NOTES TO THE ARABIC VERSION: 
The passage is paraphrased in Arabic vaguely enough, but the outcome is not far from the 

original meaning: «Anciently, Egypt was called not by this name, and its name was Thebes. 

 
574 Lee 1952, 111. 
575 Louis 1982, I 112; Sanz Morales 1994, 70; Pepe 2003, 228 n. 81. 
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We are informed of this by the poet Homer, who does not report all its positions because he 
does not understand all the changes that have taken place in it up to this time of ours». 

 
2. 

B 1, 353a 34-b 5 

οἱ µὲν οὖν ἀρχαῖοι καὶ διατρίβοντες περὶ τὰς θεολογίας ποιοῦσιν αὐτῆς πηγάς, ἵν᾽ 
αὐτοῖς ὦσιν ἀρχαὶ καὶ ῥίζαι γῆς καὶ θαλάττης· τραγικώτερον γὰρ οὕτω καὶ σεµνότερον 
ὑπέλαβον ἴσως εἶναι τὸ λεγόµενον, ὡς µέγα τι τοῦ παντὸς τοῦτο µόριον ὄν· καὶ τὸν 
λοιπὸν οὐρανὸν ὅλον περὶ τοῦτον συνεστάναι τὸν τόπον καὶ τούτου χάριν ὡς ὄντα 
τιµιώτατον καὶ ἀρχήν. 

 
Mete. Schoonheim 61.467-470 

 هلصٔا هيف كلفلا نم عبني رحبلا نّٕا ةيوامسلا رومٔالاو يّهللا ملعلا يف اورظن نيذلا موقلا ضعب لاق دقو

 .عضوملا اذه لضفل كلذو هاهتنم دنع كلفلا ىهتنم نّٕا اولاق مّث .كلذ يف رظنلا اونسحٔا دقو ،هؤادتباو

 
CONTEXT: 
Aristotle opens chapter B 1 by announcing the discussion of the sea and polemically 

recalling the theories of those among the ancients who dealt with theology. These, in fact, 
argued that the sea had sources (ποιοῦσιν αὐτῆς πηγάς) and that therefore, like the earth, it had 
origins and roots (ἵν᾽ αὐτοῖς ὦσιν ἀρχαὶ καὶ ῥίζαι γῆς καὶ θαλάττης). By understanding the sea 
this way, they equated it with the earth with the effect of giving greater dramatic force and 
importance to what they were advocating (τραγικώτερον γὰρ οὕτω καὶ σεµνότερον ὑπέλαβον 
ἴσως εἶναι τὸ λεγόµενον), namely that the earth is a great part of the universe (ὡς µέγα τι τοῦ 
παντὸς τοῦτο µόριον ὄν), the most precious and a principle of it (ὡς ὄντα τιµιώτατον καὶ ἀρχήν), 
while all the rest of the heavens formed around this place and did so for its sake (καὶ τὸν λοιπὸν 
οὐρανὸν ὅλον περὶ τοῦτον συνεστάναι τὸν τόπον καὶ τούτου χάριν). This theory will be refuted 
further on at 353b 17sqq. Commentators agree in recognising among οἱ µὲν οὖν ἀρχαῖοι καὶ 
διατρίβοντες περὶ τὰς θεολογίας Hesiod and those who followed him, similarly to other works 
in the Corpus Aristotelicum (see Metaph. refs. 3 and 12, 13). Alexander of Aphrodisias was 
already of this opinion, writing in the In Mete. 66.13-15 «he defines theologians those who 
profess to deal with the gods, among whom are Homer, Orpheus and Hesiod, who also 
composed a Theogony». Indeed, scholars have found two of Hesiod’s passages that might have 
been alluded to here, Theog. 282 (Ὠκεανοῦ παρὰ πηγὰς), Theog. 727-728 (…γῆς 
ῥίζαι…καὶ…θαλάττης) and Theog. 787-792.576 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium. 
 
NOTES TO THE ARABIC VERSION: 
The passage is very briefly paraphrased as follows: «Some of those who have investigated 

divine science and celestial matters assert that the sea rises from the celestial sphere, in which 

 
576 Gilbert 1907, 400 n. 1; Lee 1952, 123; Louis 1982, I 113; Pepe 2003, 228 n. 1. 
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there are its root and its beginning. And they are right in believing this. Then they affirm that 
the utmost limit of the celestial sphere coincides with its limit, and this is for the excellence 
of this place». 

 
 

2.3.2.4 Zoological writings 
 
Of Aristotle’s zoological writings, the Arabic versions of the Historia animalium (HA), the 

De partibus animalium (PA) and the De generatione animalium (GA) are preserved in a 
collective 19-book work entitled Kitāb al-ḥayawān, that in the extant MSS is arranged as 
follows: HA (books 1-10; edited by L.S. Filius in 2019), PA (books 11-14; edited by R. Kruk in 1979), 
GA (books 15-19; edited by J. Brugman and H.J. Drossaart Lulofs in 1971). As for the De Motu 
Animalium and the De Incessu Animalium, no MS containing their Arabic versions has so far 
turned up, and, apparently, they have not been translated with the rest of Aristotle’s zoology.577 

Not only did the Arabic HA, PA and GA circulate as a unified whole labelled Kitāb al-
ḥayawān, but their distinct linguistic affinities indicate that they are the product of the same 
translator. The identification of the latter poses several problems. All scholars agree that he is 
not Ibn al-Baṭrīq, as reported by Ibn al-Nadīm.578 Endress, who first challenged the account of 
the Fihrist, proposed the name of Usṭāṯ, after observing some similarities between the 
terminology and translation technique of the Kitāb al-ḥayawān and that of Usṭāṯ’s version of 
the Metaph.579 On the other hand, Drossaart Lulofs more cautiously suggested that it was 
authored by an anonymous translator and Kruk, the editor of the Arabic PA, does not take a 
definitive position on this.580 The attribution to Usṭāṯ though seems to be the most convincing, 
and has been endorsed by Ullmann, in the light of his analysis of the translation of Books 5-10 
(= E-K) of the EN, as well as by Filius, editor of the Arabic version of HA. Despite numerous 
Syriacisms and despite Ibn al-Nadīm’s mention of a Syriac version in addition to the Arabic, 
nothing points unequivocally to a Syriac ‘intermediary’.581 

Due to two lacunae in the Arabic version of the HA, one at the end of Book Five (= E, 550a 
9-558b 7) and the other at the end of Book Six (= Z, 576a 3-588a 15),582 two poetic references 
have not been analysed, namely the testimonium on Alcman at 557a 1-3 and the quotation 
from Homer at 578a 32-b 2. 

A peculiarity in the rendering of poetic references in the Kitāb al-ḥayawān is the frequent 
addition of epithets to the transliteration of the proper nouns of Greek authorities cited by 
Aristotle. While in the case of Homer the addition of the qualification al-šāʿir is systematic 
(refs. HA 1, 7-10, 15-17; GA 4), in other cases the identification as a poet is much rarer (Musaeus 
in ref. HA 6; Hesiod in ref. HA 13). More often, however, poets are generically referred to as al-

 
577 HA Filius 4 n. 8. 
578 Flügel 1871-1872, I 251.21 = Sayyid 2009, vol. 2/1, 170.10 (Ar.); Peters 1968, 47, Dodge 1970, 605 (Engl.). 
579 Endress 1966, 113-115. 
580 See GA Brugman-Drossaart Lulofs 1-37; PA Kruk 9-31. 
581 All these aspects are briefly outlined by Filius in his edition’s introduction: HA Filius 8-14; See also EN 

Ullmann 15-56. 
582 As these same lacunae are also found in Michael Scotus’ Arabic-Latin version, Filius posits that these 

sections were never translated into Arabic, HA Filius 5. 
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ḥakīm/al-hukamāʾ (refs. HA 4, 18; PA 1; GA 2; cf. ref. HA 5). Oddly enough, the title al-šāʿir is 
also attributed to Alcmaeon, mentioned by Aristotle at line 492a 14 (= HA Filius 124), but the 
latter is Alcmaeon of Croton a natural philosopher and physician of the early 5th cent. BCE, 
who on the basis of the preserved fragments and evidence does not seem to have written in 
verse. Alcmaeon is also mentioned further on at 581a 16 (= HA Filius 360), where neither al-
šāʿir nor any other qualification is added.583 The origin of the misattribution of the definition 
al-šāʿir at 492a 14 is not easy to trace at first glance. Three hypotheses can be formulated: a) 
the translator may have confused Alcmaeon with the Spartan poet Alcman (quoted at HA 
557a 1-3, where the Arabic has a gap); b) the error may have been induced by a marginal 
scholium containing a poetic reference as locus parallelus; c) Alcmaeon of Croton may have 
been mistaken for a homonymous poet, as Huffman speculates to explain the account that 
Alcmaeon of Croton was the first to compose animal fables.584 

Aristotle’s HA is cited in the edition by Pierre Louis: Aristote, Histoire des animaux. Texte 
établi et traduit par P. Louis, 3 vols., Paris 1964-1969. Aristotle’s PA is cited in the edition by by 
Pierre Louis: Aristote, Les parties des animaux. Texte établi et traduit par P. Louis, Paris 1956. 
Aristotle’s GA is cited in the edition by Hendrik J. Drossaart Lulofs, Aristotelis de generatione 
animalium, Oxford 1965 (repr. 1972). The letters and numbers in margin to the Greek text 
correspond to book and chapter, followed by the numeration in Bekker’s edition. 

 

2.3.2.4.1 Historia animalium (HA) 
 
1. 

Γ 3, 513b 26-28 

ἣν καὶ Ὅµηρός ἐν τοῖς ἔπεσιν εἴρηκε ποιήσας “ἀπὸ δὲ φλέβα πᾶσαν ἔκερσεν, ἥ τ᾽ 
ἀνὰ νῶτα θέουσα διαµπερὲς αὐχέν᾽ ἱκάνει”. 

 
HA Filius 57 (= 167) 

 يف فيسلاب هبحاص برض يذلا نّٕا لاقو هرعش تايبٔا ضعب يف رعاشلا سريمؤا ركذ يذلا قرعلا وهو

 يف رعاشلا سوريمٔا لوق اذهف .قنعلا ىلٕا يهتنيو رهظلاب رّمي يذلا قرعلا وهو هّلك قرعلا كلذ عطق برحلا

 قرعلا اذه

 
CONTEXT: 
In the description of the vasculature within the anatomy section of HA (I 7–IV 7) Homer is 

mentioned in regard to the testimony he offers on the vena cava, which Aristotle defines as 
«that vessel which extends to the vertebra of the neck and the backbone» and that «stretches 
back again along the backbone».585 In fact, in battle Antilochus slays Thoön by cutting off his 

 
583 In this occurrence there is also a textual problem in the transliteration of the proper noun, as alqmayūn is 

an emendation by Filius based on the previous case at 492a 14. 
584 Huffman 2017. 
585 Thompson 1910, ad loc. 
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vena cava as related in the lines quoted: «he wholly severed the vein that, running along the 
back, extends up to the neck» (Il. N 546-547). 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, incomplete distich. 
 
NOTES TO THE ARABIC VERSION: 
The Arabic text reads: «And this is the vein that Homer the poet mentions in some lines of 

his poetry. He says: “that one who struck his companion with the sword cut this vein wholly. 
This is the vein that runs along the back and extends up to the neck”. This is the saying of 
Homer the poet about this vein». The translator follows the Greek carefully and adds some 
elements. The personal pronoun ἣν is correctly rendered as huwa l-ʿirqu llaḏī, and Homer is 
qualified as al-šāʿir both in the introductory sentence and in the final comment, the latter 
being another addition to the Greek wording. The phrase opening the quotation «that one 
who struck his companion with the sword» might be either an addition by the translator based 
on the context or the rendering of a gloss in the Greek MS and then included in the Arabic 
version. The wording is close to the first part of Il. N 546 οὔτασ᾽ ἐπαΐξας, «he struck him with a 
wound», omitted in Aristotle’s quotation. 

 
2. 

Γ 12, 519a 19-20 

διὸ καὶ τὸν Ὅµηρόν φασιν ἀντὶ Σκαµάνδρου Ξάνθον προσαγορεύειν αὐτόν. 
 
HA Filius 67 (= 177) 

– 
 
CONTEXT: 
Aristotle reports that the waters of certain rivers can cause a change in the colour of the 

hair of those animals that drink from them. For instance, the river Scamander is believed to 
turn the coats of lambs yellow. For this reason, it is said, Homer has named it Xanthos 
(“Yellow” river) instead of Scamander. The reference alludes to Il. Y 74 (ὃν Ξάνυον καλέουσι θεοί, 
ἄνδρες δὲ Σκάµανδρον).586 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated paraphrastic quotation. 
 
NOTES TO THE ARABIC VERSION: 
Omission. 
 
3. 

Γ 21, 522b 23-25 

 
586 See Louis 1964-1969, I 98 n. 5. 
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Μέγιστοι δ᾽ οἵ τε βόες εἰσὶ καὶ τὰ πρόβατα τὰ καλούµενα Πυρρικά, τὴν ἐπωνυµίαν 
ἔχοντα ταύτην ἀπὸ Πύρρου τοῦ βασιλέως. 

 
HA Filius 75 (= 185) 

 .اهذختا يذلا كلملا سرب مسا لبق نم اخروب ةينانويلاب ىمّسُت ثثجلا ةميظع مانغٔا اهيفو

 
CONTEXT: 
When discussing milk production, which is all the greater the greater the size of the animal, 

Aristotle reviews large quadrupeds, including the so-called Pyrrhic sheep, named after King 
Pyrrhus. The latter is the other name of Neoptolemus, son of Achilles and Deidamia, Achaean 
warrior in the expedition to Troy and mythical ancestor of the kings of Epirus.587 

 
REFERENCE FORM AND STRUCTURE: 
Generic content reference. 
 
NOTES TO THE ARABIC VERSION: 
Fī-hā is referred to tilka l-balada (= ἡ χώρα) in the previous sentence. οἵ τε βόες is missing in 

the translation. The noun ἐπωνυµία is broken down into ἐπί (min qibali)588 and ὄνοµα (ism). The 
addition bi-l-yūnānīyati is quite common in the Arabic version of HA especially in the 
expression allaḏī yusammā bi-l-yūnānīyati used to introduce transliterations.589 It is not clear 
whether the phrase allaḏī ittaḫaḏa-hā is an addition by the translator or corresponds to 
ἔχοντα, where the participle is read as a genitive form referred to Πύρρου τοῦ βασιλέως. 

 
4. 

E 8, 542b 7-10 

καθάπερ καὶ Σιµωνίδης ἐποίησεν ὡς ὁπόταν χειµέριον κατὰ µῆνα πινύσκῃ Ζεὺς 
ἤµαατα τεσσαρακαίδεκα, λαθάνεµόν τέ µιν ὥραν καλέουσιν ἐπιχθόνιοι, ἱερὰν 
παιδοτρόφον ποικίλας ἁλκυόνος. 

 
 
HA Filius 113 (= 223) 

 .هباتك يف ميكحلا سدينوميس ركذ امك

 
  

 
587 The adjective πυρρικός occurs also in Θ 7, 595b 18 to designate a cattle breed (Πυρρικὰς βοῦς) without any 

reference to the mythical king. Here the term is transliterated in a different way (see HA Filius 285). An analogous 
case is the Achillean sponge, mentioned in 548b 2 and 21, where the adjective Ἀχίλλειος is simply transliterated 
(see HA Filius 234, 235). 

588 The employment of min qibali for the preposition ἐπί is rare; see for instance Ps.-Plut. Placita 
Philosophorum II 4, 2 330a 18 in Qusṭā ibn Lūqā’s translation (ed. Daiber 1980, 140) and Galen Quod animi mores 
corp. temp. sequ. An. Virt. 48.11 Müller in Ḥubayš’ translation (ed. Biesterfeldt 1973, 21.19). 

589 See HA Filius 30. 
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CONTEXT: 
In contrast to other birds that pair and breed in spring and early summer, halcyons mate 

in the period of the winter solstice. Hence, if in the seven days before and in the seven days 
after the winter solstice the weather is good, this time of year is called halcyon days (542b 1-7). 
The quotation of Simonides, taken from an epinicion for a five-event-champion, addresses 
precisely those days in the following terms: «as when in the winter month Zeus admonishes 
fourteen days, and mortals call it the holy season which forgets the winds, the season of child-
rearing for the dappled halcyon»590 (fr. 3 Page [PMG 508]). 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, incomplete polystich (but Aristotle is the only 

source for this fragment). 
 
NOTES TO THE ARABIC VERSION: 
The sentence introducing the poetry quotation and containing the name of the poet is 

rendered into Arabic, while the poetic lines are omitted and replaced by a generic reference fī 
kitābihī («in his book»). Noteworthy is the designation of Simonides as al-ḥakīm, «the sage», 
attributed also to Herodotus (523a 17 = HA Filius 185), Herodorus father of the sophist Bryson 
(563a 7 = HA Filius 245; 615a 10 = HA Filius 325; but in both cases the adjective might be 
referred to Bryson given the ambiguity of the iḍāfa construction),591 Aeschylus (633a 18 = HA 
Filius 359). The plural baʿḍ al-ḥukamāʾ, «some sages», is used to conceal the name of the poet 
Stesichorus (see the following reference). 

The adverb καθάπερ is rendered as ka-mā. 
 
5. 

E 9, 542b 24-25 

διὸ καὶ Στησίχορος τοῦτον τὸν τρόπον ἐµνήσθη περὶ αὐτῆς. 
 
HA Filius 113 (= 223) 

 .ءامكحلا ضعب ركذ امك

 
CONTEXT: 
The generic testimonium on Stesichorus concerns again the halcyon, an extremely rare 

bird to spot, as Aristotle remarks: «It is seen only about the time of the setting of the Pleiads 
and the winter solstice, when ships are lying at anchor in the roads, it will hover about a vessel 
and then disappear in a moment, and Stesichorus in one of his poems alludes to this 

 
590 English translation: Campell 1991, II 373. On the popularity of the halcyon in the poetic context see Epstein 

2019, 281. 
591 The form al-ḥakam in 563a 7 (HA Filius 245) must be a misprint, since all the references to this passage in 

the final glossary bear al-ḥakīm (see HA Filius 389, 404, 435, 480). In 615a 10 the adjective might be grammatically 
referred to Herodorus (HA Filius 325). 
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peculiarity»592 (fr. 71 Page [PMG 248]). The poetry line(s) alluded here by Aristotle has not 
come down to us.593 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium. 
 
NOTES TO THE ARABIC VERSION: 
The content of the reference, including the poet’s name, is omitted and replaced by the 

generic expression «as some sages said». 
The connector διὸ is rendered as ka-mā. 
 
6. 

Z 6, 563 a 17-19 

Ὁ δ᾽ ἀετὸς ᾠὰ µὲν τίκτει τρία, ἐκλέπει δὲ τούτων τὰ δύο, ὥσπερ ἐστὶ καὶ ἐν τοῖς 
Μουσαίου λεγοµένοις ἔπεσιν, “ὃς τρία µὲν τίκτει, δύο δ᾽ ἐκλέπει, ἓν δ᾽ ἀλεγίζει”. 

 
HA Filius 136 (= 246) 

 معزي امك ةدحاولا ةضيبلا عديو طقف نيخرف ضيبلا كلذ نم جرخيو تاضيب ثلث ضيبي وهف باقعلا امّٔاف

  .رعاشلا ساسوم
 
CONTEXT: 
Concerning the eagle (ὁ ἀετός) Aristotle stated that it «lays three eggs and hatches two of 

them, as it is said in the verses ascribed to the semi-mythic poet Musaeus: “that lays three, 
hatches two, and cares for one”»594 (98F Bernabé). 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, complete monostich. 
 
NOTES TO THE ARABIC VERSION: 
Since Aristotle’s statement (Ὁ δ᾽ ἀετὸς ᾠὰ µὲν τίκτει τρία, ἐκλέπει δὲ τούτων τὰ δύο) and the 

poetry quotation as such (ὃς τρία µὲν τίκτει, δύο δ᾽ ἐκλέπει, ἓν δ᾽ ἀλεγίζει) have an almost 
identical wording, the translator renders both together as follows: «regarding the eagle it lays 
three eggs, hatches and gives birth to two young eagles from these eggs and lays down one egg, 
as the poet Musaeus claims». The quotation is not omitted in the strict sense and Musaeus is 
qualified as al-šāʿir. The translation of the verb ἀλεγίζει is faulty. 

The conjuntion ὥσπερ is translated with ka-mā. 
 
  

 
592 Thompson 1910, ad loc. 
593 Most commentators follow Schneider’s conjecture, that in Stesichorus’ poem the alcyon had appeared to 

the Argonauts before they left the harbour. See most recently Epstein 2019, 284. 
594 Thompson 1910, ad loc. 
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7. 
Z 20, 574b 33-575a 1 

διὸ καὶ Ὅµηρον οἴονταί τινες ὀρθῶς ποιῆσαι τῷ εἰκοστῷ ἔτει ἀποθανόντα τὸν κύνα 
τοῦ Ὀδυσσέως. 

 
HA Filius 159 (= 269) 

 نيرشع نبا وهو كله سوسدٔا بلك نّٕا هرعش يف لاق ثيح باصٔا رعاشلا سوريمٔا نّٔا نومعزي كلذلو

 .ةنس

 
CONTEXT: 
Chapter Z 20 is entirely centred on the dog. Since female dogs of some breeds can live up 

to 20 years (574b 31-33), Homer’s account seems plausible. By mentioning Odysseus’ dog and 
his death at the age of 20, Aristotle alludes to the famous lines Od. ρ 326-327 «But as for Argus, 
the fate of black death seized him, / once he had seen Odysseus in the twentieth year».595 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated paraphrastic quotation. 
 
NOTES TO THE ARABIC VERSION: 
The version is accurate. It should be noted that the dative τῷ εἰκοστῷ ἔτει is rended with a 

paratactic clause («Odysseus’ dog died and he was 20 years old»). Homer is qualified as «the 
poet» (al-šāʿir) and the verb ποιῆσαι is rendered as qāla fī šiʿrihī. 

The conjunction διὸ = li-ḏālika. 
 
FURTHER COMMENTS ON THE ARABIC TRADITION: 
This passage is reported in the Tenth Night of the Kitāb al-Imtāʿ wa-l-Muʾānasa by Abū 

Ḥayyān al-Tawḥīdī (m. 414/1023), whose central theme is zoology. The Arabic translation of 
the HA constitutes precisely one of the main sources consulted by al-Tawḥīdī for the writing 
of this chapter, and it is certainly from it that the reference to Homer is drawn, given its almost 
verbatim correspondence with our passage:596 

 

 .ةنس نيرشع نبا وهو كله سويدٕا بلك نّٕا رعاشلا سوريمؤا لاق

 
8., 9. 

Z 21, 575b 4-7 

διὸ καὶ Ὅµηρόν φασι πεποιηκέναι τινὲς ὀρθῶς ποιήσαντα “ἄρσενα πενταέτηρον” καὶ 
τὸ “βοὸς ἐννεώροιο”· δύνασθαι γὰρ ταὐτόν. 

 

 
595 Murray 1919, 179. 
596 Arabic text in Amīn, Zayn (undated), I 164.3. The whole chapter has been analysed and translated into 

English in Kopf 1956. 
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HA Filius 160-161 (= 270-271) 

 نبا ارًوث حبذ انًابرق برق نم ضعب نّٕا هرعش يف لاق ثيح رعاشلا سريمؤا سانلا ضعب حدمي كلذلو

 .نينس سمخ

 
CONTEXT: 
In this chapter revolving around cattle reproduction Aristotle informs that the bull reaches 

maximum strength at five years of age. «For this reason, some say that Homer was right in 
writing “a five-year-old male” and “nine-season bull”, since they have the same meaning». 
Vegetti explains the references in the following terms: «I commentatori hanno dato varie 
interpretazioni di questo passo. A mio avviso il significato è questo: Omero parla di animali 
sacrificati (di 5 anni Il., II, 403; VII, 315; Od., XIX, 420; di 9 anni Od., X, 19), quindi nell’eccellenza 
delle forze. Perché ora 5, ora 9? Perché è lungo tutto questo periodo che il bue raggiunge il suo 
fiore. AW [sc. Aubert, Wimmer, Aristoteles Thierkunde] sostengono invece che vi è qui 
equivalenza fra 9 stagioni (estati e inverni) e 4 anni e mezzo, quindi le due espressioni 
omeriche indicherebbero la stessa età. Si tratta comunque di un interessante esempio 
dell’acribia con la quale veniva condotta la critica omerica».597 In particular, the first 
quotation, ἄρσενα πενταέτηρον, matches the wording of Il. Η 315 and Od. τ 420, while the 
syntagma βοὸς ἐννεώροιο Od. κ 19. 

 
REFERENCE FORM AND STRUCTURE: 
Two explicit author’s serial literal quotations, incomplete monostichs. 
 
NOTES TO THE ARABIC VERSION: 
By using the Arabic yamdaḥu for πεποιηκέναι…ὀρθῶς the translator manages to grasp the 

meaning of the Greek expression («some men praise Homer the poet») and similarly to the 
previous reference the verb ποιήσαντα is correctly rendered as ḥayṯu qāla fī šiʿrihī. Once again, 
this epithet accompanies the name Homer. For the Greek ἄρσενα πενταέτηρον the Arabic reads 
«some of those who offered a sacrifice slaughtered a five-year-old bull». The addition is 
apparently due to an interpolated gloss, which perhaps referred to the sacrifices described in 
Il. Η 315sqq. and Od. τ 420sqq. The rest of the passage (καὶ τὸ “βοὸς…ταὐτόν) is missing in 
Arabic. 

 
10. 

H 4, 585 a 13-14 

καθάπερ καὶ τὸν Ἰφικλέα καὶ τὸν Ἡρακλέα µυθολογοῦσιν. 
 
HA Filius 258 (= 368) 

 سولقارٕاو سولقيفٕا نع لثملا ركذيُ امك

 
  

 
597 Lanza, Vegetti 2018, 583. 
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CONTEXT: 
The mythical episode of Heracles and Iphicles offers an example of dizygotic twins born as 

a result of superfetation, the phenomenon described by Aristotle in these lines. Women (like 
mares and other animals predisposed to superfetation, e.g. hares) can be impregnated again, 
even if they have already conceived. Only in rare cases, if the second conception occurs close 
to the first one, they succeed in carrying a double pregnancy to term and have twin births. As 
related by Hesiod in The Shield 1-56, Heracles and Iphicles were generated the same night: first 
Alcmaena conceived Heracles with Zeus, then she generated Iphicles with her husband 
Amphitryon, returned from war.598 

 
REFERENCE FORM AND STRUCTURE: 
Generic content reference. 
 
NOTES TO THE ARABIC VERSION: 
Καθάπερ is rendered as ka-mā. The verb µυθολογοῦσιν (+ accusative) is translated as 

yaḏkuru l-maṯalu (+ ʿan). 
 
11. 

H 6, 585b 22-24 

οἷον καὶ κατὰ τοῦ Ἡρακλέους µυθολογεῖται, ὃς ἐν δύο καὶ ἑβδοµήκοντα τέκνοις 
θυγατέρα µίαν ἐγέννησεν. 

 
HA Filius 259 (= 369) 

 .ةدحاو ىثنٔا الخ ام ةروكذ مهّلك ادًلو نوعبسو نانثا سولقارٔال دّلو هّنٕا لاثمٔالا نم لثم لاقيُو

 
CONTEXT: 
Still on the subject of human reproduction, Aristotle refers to the propensity of both men 

and women to procreate either males or females. He mentions the case of Heracles, who 
according to myth had 72 male children and only one daughter. The latter is Macaria, who 
figures in Euripides’ Heraclides (though her name never appears in the tragedy and is inferred 
from the hypothesis).599 

 
REFERENCE FORM AND STRUCTURE: 
Generic content reference. 
 
NOTES TO THE ARABIC VERSION: 
The translator does not transfer into Arabic the comparative meaning of οἷον…µυθολογεῖται 

but employs a partitive expression: «one of the myths [maṯal, amṯāl] narrates [lit. passive]». 
The rendering of the syntagma κατὰ τοῦ Ἡρακλέους is misplaced, with the following outcome: 

 
598 Balme 1991, 449; see Most 2018b, 3-7. 
599 See Thompson 1910, ad loc.; Aubert, Wimmer 1868, II 357; Louis 1964-1969, II 147. 
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«that he [Heracles?] generated to Heracles [understood as a female name?] 72 children, all 
male, except for one female». The term θυγατέρα is more generally translated as ʾunṯā. 

 
*12. 
Θ 12, 597a 6-9 

οὗ καὶ λέγονται τοῖς Πυγµαίοις ἐπιχειρεῖν· οὐ γάρ ἐστι τοῦτο µῦθος, ἀλλ᾽ ἔστι κατὰ τὴν ἀλήθειαν 
γένος µικρὸν µέν, ὥσπερ λέγεται, καὶ αὐτοὶ καὶ οἱ ἵπποι, τρωγλοδύται δ᾽ εἰσὶ τὸν βίον. 

 
HA Filius 178 (= 288) 

 نم سنج ةقيقحلاب كانه لب ،الًثم لوقلا اذه سيلو .عارذ ردق مهداسجٔا تاماق نيذلا لاجرلا لتاقي كلانه لاقيُ اميفو

 مهرمع عيمج يؤاي اهيفو ةرجحلاو بارسالا كئالوا نكاسمو لثمك اضًئا مهليخو لاقيُ امك ةماقلا ريغص سانلا سانجٔا

 

CONTEXT: 
Among the factors that influence animal behavior are seasonal changes and the resulting 

variations in temperature, which cause certain birds to migrate. These include cranes making 
a long journey from the Scythian plains to the marshes of Upper Egypt, where the Nile flows 
(596b 23-597a 4). In this region, Aristotle adds, it is said that they attack the Pygmies. «For they 
are no myth, but there truly exists a kind that is small, as reported—both the people and their 
horses—and they spend their life in caves».600 Aristotle here affirms the concrete and not merely 
legendary existence of a population of short men, as well as their horses. Commentators point 
out that the term Pygmies is used here in the proper sense, to designate a γένος, i.e. a category of 
individuals, a people. On the contrary, in GA B 749a 4-6 οἱ πυγµαῖοι refers to individuals whose 
short stature is due to a deformation of the limbs as a result of problems during gestation.601 If 
one follows the reading of most MSS ἐπιχειρεῖν (instead of the alternative reading κατοικοῦσιν, 
corrected in κατέχουσιν in one MS) the passage alludes to the geranomachía, the battle 
between cranes, that used to attack pygmy people, and the latter, who destroyed the cranes’ 
nests as a retaliation. The mythical episode is recalled by Homer in Il. Γ 3-7 – where Trojan 
soldiers are compared to birds –, but as Schnieders reports: «Es ist nicht haltbar, daß der 
homerische Text die (alleinige) Quelle für Aristoteles gewesen sei, wie Körner 1931, 200f. 
meint, weil dieser sehr genau das Verhalten der Kraniche beschreibe und nur Homer in der 
Troas Gelegenheit zur Autopsie gehabt haben könne. Die Berücksichtigung des Homertextes 
schließt eigene Beobachtungen oder Informationsquellen jedoch nicht aus».602 

 
REFERENCE FORM AND STRUCTURE: 
Generic content reference. 
 
 

 
600 Balme 1991, 133. 
601 Balme 1991, 133; Bloch 2006. 
602 Schnieders 2019, 504; see Janni 1978, 35-37. According to Schnieders 2019, 505: «ein Relikt der 

Geranomachie ist vielleicht die in Hist. an. IX 12.615 b 16ff. beschriebene Kampfbereitschaft der Kraniche 
untereinander». 
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NOTES TO THE ARABIC VERSION: 
The Arabic version is accurate and reads: «In this place it is said that men whose bodies 

are the height of a cubit fight, and this saying is not a legend, but here in truth there is a 
category of men short in stature, as it is said, and also their horses, as those live together in 
holes and caves and here they retire for their entire life». One may observe the use of maṯal 
for translating µῦθος and the periphrasis rendering τοῖς Πυγµαίοις (the Greek πυγµαῖος is 
rendered in a similar way also in GA 749a 4 = GA Brugman-Drossaart Lulofs 95: al-riǧālu l-
qiṣāru llaḏīna aǧsāmuhum qadra ḏirāʿin) and τρωγλοδύται (cf. another periphrasis used at HA 
610a 12 = HA Filius 314). 

 
13. 

Θ 18, 601b 1-3 

ἀλλ᾽ Ἡσίοδος ἠγνόει τοῦτο· πεποίηκε γὰρ τὸν τῆς µαντείας πρόεδρον ἀετὸν ἐν τῇ 
διηγήσει τῇ περὶ τὴν πολιορκίαν τὴν Νίνου πίνοντα. 

 
1 Ἡσίοδος] Ἡρόδοτος Da 
 
HA Filius 187 (= 297) 

 امّنٕاو ءام برشي زجرلا ةلالد يف مدّقتملا باقعلا نٔا هرعش يف معز هّنإف رعاشلا سودويسٔا كلذ لهج دقو

 ندملا راصح يف بتك يذلا هباتك يف ركذلا اذه ركذ

 
CONTEXT: 
Chapter Θ 18 describes the influence of climatic conditions on animals. If birds in general 

drink little (so rainy seasons can be bad for them), birds of prey do not drink at all, «though 
Hesiod appears to have been ignorant of the fact, for in his story about the siege of Ninus he 
represents the eagle that presided over the auguries as in the act of drinking».603 The name 
Hesiod is attested only by part of the MS tradition, whereas in the other witnesses the 
reference is attributed to the historian Herodotus. Interestingly enough, the Arabic version 
bears the name Hesiod, whereas Michael Scotus’ Arabic-into-Latin translation replaces it with 
Homer, which might be due to a corruption of the Arabic transliteration or might reveal an 
attempt at interpreting an obscure transliteration in Arabic script. It has not yet been possible 
to identify the reference among the available sources and to establish who the author is, nor 
to assess whether this sentence is a part of Aristotle’s argument or a later gloss slipped into 
the text as suspected by some scholars (Vegetti removes it from the Greek text and from his 
Italian translation).604 I classified the reference as poetry on the basis of the Arabic version, 
which shows the name of Hesiod. 

 
REFERENCE FORM AND STRUCTURE: 
As the source text is not preserved, one cannot tell whether the reference is a testimonium 

or a compendiary quotation. 

 
603 Thompson 1910, ad loc. 
604 Lanza, Vegetti 2018, 733; see a detailed analysis in Schnieders 2019, 584. 
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NOTES TO THE ARABIC VERSION: 
As in previous instances Hesiod is qualified as «the poet» (al-šāʿir) and the translator 

grasps the technical meaning of the verb πεποίηκε (= zaʿama fī šiʿrihī). The expression al-
mutaqaddima fī dalālati l-ruǧzi corresponds to the Greek τῆς µαντείας πρόεδρον, where ruǧz, 
«punishment», does not properly render the meaning of µαντεία «divination» (see Artem. 
Onirocr. 171.24 = Onirocr. Fahd 308.3, where the anonymous translator uses ʿirāfa). The 
addition of the object māʾ, «water», to the verb yašrabu is based on the context (see the Arabic 
rendering of ἄποτα in 601b = HA Filius 297). The Greek ἐν τῇ διηγήσει τῇ περὶ τὴν πολιορκίαν τὴν 
Νίνου is rendered as a coordinate clause: «and what he narrates in the book that he wrote 
about the siege of the cities». The name of the city (Νίνου) is omitted. 

 
14. 

Θ 28, 606a 18-20 

καὶ ἐν µὲν Λιβύῃ εὐθὺς γίνεται κέρατα ἔχοντα τὰ κερατώδη τῶν ζῴων, οὐ µόνον οἱ 
ἄρνες, ὥσπερ φησὶν Ὅµηρος, ἀλλὰ καὶ τἆλλα 

 
HA Filius 195 (= 305) 

 دلوت سيل هرعش يف رعاشلا سريمؤا معزي امكو اهدالو ةعاس نم نورقلا ةئتانلا شابكلا دلوي ةيبول ضرا يفو

 اضًئا ثانإلا لب ،طقف لاحلا هذه لثم ىلع ةروكذلا

 
CONTEXT: 
Chapter Θ 28 collects data showing that environmental factors not only affect the 

geographical distribution of animals but also determine specific differences within the 
species. Thus, the characteristics of a given species may vary in relation to the environment in 
which the members of that species are distributed. For instance, «in Libya the horned animals 
are born with horns, and not lambs only, as Homer tells, but the others as well». ἄρνες is 
conjectured by Bekker based on the comparison with Homer’s line alluded here (Od. δ 85: καὶ 
Λιβύην, ἵνα τ᾽ ἄρνες ἄφαρ κεραοὶ τελέθουσι, «and in Libya where rams sprout horns early», part 
of Menelaus’ account of his voyage back to Sparta), whereas the MSS bear ἄρρενες («males»). 
The same mention of Homer is found in Herodotus (IV 29), whom Aristotle implicitly refers 
to here.605 

 
REFERENCE FORM AND STRUCTURE: 
Since Aristotle’s words are very close to Homer’s line, they may be read as a paraphrastic 

quotation, or, more generically, as a testimonium. 
 
 

 
605 Schnieders 2019, 642. Regarding Hesiod, I have not included among the references analysed a supposed 

reminiscence of a passage from the Theogony in the 9th book of the HA, pointed out by Schnieders 2019, 584: 
«vermutlich liegt aber in Hist. an. IX 627 a 12ff. eine Bezugnahme auf Theogonie 585ff. (vgl. auch Op. 302ff.) vor 
(siehe dazu den Komm. ad loc.)». 
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NOTES TO THE ARABIC VERSION: 
The Arabic text shows some differences from the Greek original: «In the land of Libya rams 

develop a protuberance, horns from their birth and as Homer the poet tells in his poetry not 
only males but also females are born in such a condition». First, one may note the use of two 
synonyms for κέρατα (Synonymenhäufungen are a common feature of the Arabic version of 
HA, see HA Filius 13, 14) and the term al-ḏukūra (= ἄρρενες) which, not surprisingly, follows 
the reading of Greek MS tradition. More interestingly al-ʾināṯ «the females» replaces the Greek 
τἆλλα, but it is not possible to assess whether it is a loose interpretation by the translator or 
the rendering of an alternative reading of the Greek (of which there is no trace in the extant 
MSS).606 The clause ὥσπερ φησὶν Ὅµηρος is translated with the standard expression ka-mā 
yazʿumu Awmīrus al-šāʿiru fī ši‘rihī, but as it is brought forward from the rendering of οὐ µόνον 
οἱ ἄρνες the overall meaning of this final part (οὐ µόνον οἱ ἄρνες, ὥσπερ φησὶν Ὅµηρος, ἀλλὰ καὶ 
τἆλλα) is altered. 

 
15. 

I 12, 615b 9-10 

ἧς καὶ Ὅµηρος µέµνηται ἐν τῇ Ἰλιάδι εἰπὼν “χαλκίδα κικλήσκουσι θεοί, ἄνδρες δὲ 
κύµινδιν”. 

 
HA Filius 216 (= 326) 

 دقو سيدنموق هنومسي سانلا نّٔا معز هّنإف سايلا ىمّسيُ يذلا هرعش يف رعاشلا سريمؤا ريطلا اذه ركذ دقو

 اضًئا سيقلخ ىمّسيُ يذلا وه ريطلا اذه نّٔا سانلا ضعب معز

 
CONTEXT: 
Among the birds discussed in this chapter is the cymindis, as Ionians call it, a long and 

slender black bird which is rarely seen and lives on mountains. And Homer recalls it in the 
Iliad by saying: «gods call it chalkis, but men cymindis». The line quoted (Ξ 291) closes a brief 
excursus in which Homer compares the god of sleep Hypnos, on his ascent to Mount Ida, to 
this mountain bird.607 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, complete mnostich, with a mention of the 

source’s title. 

 
606 Filius does not record in his apparatus the Latin translation given by Michael Scotus for this term and the 

whole text of the Arabic-Latin version is so far unpublished. But, apparently, Scotus followed the Arabic al-ināṯ, 
as shown by Albertus Magnus, who relied on Scotus’ Arabic-Latin version and who writes: «In eadem Nubia oves 
pariunt agnos cornutos, et cornua in terra illa non habent tantum arietes, sed etiam oves feminae sicut dixit 
Homers» (de Animalibus VII 2, 4, ed. Stadler 1916-1921, I 549.26-28). Since also Theodorus Gaza’s Greek-into-Latin 
version has foeminae (see p. 222 of the editio princeps of Theodorus Gaza’s de Animalibus, printed by Johannes de 
Colonia and Johannes Manthen, Venice 1476, accessible at: https://gallica.bnf.fr/ark:/12148/bpt6k58921c.r= 
de%20animalibus%20gaza?rk=21459;2), some scholars suggested interpreting the Greek τἆλλα as referred to 
ewes (opposed to rams, οἱ ἄρνες / ἄρρενες), see Thompson 1910, ad loc. n. 4; Schnieders 2019, 642. 

607 The passage is examined in great detail in Schnieders 2019, 791-793. 
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NOTES TO THE ARABIC VERSION: 
If the introductory sentence is accurately translated («Homer the poet mentions this bird 

in his poetry that is entitled Iliad by saying»), the rendering of the quotation itself is faulty 
(«[by saying] that men call it qūmindīs, and some men say that this bird is the one that is also 
called ḫalqīs»). First, the two chola of the poetry line are reversed in Arabic, and the term θεοί 
is rendered with baʿḍ al-nās. Moreover, the second part (which in Arabic corresponds to 
χαλκίδα κικλήσκουσι θεοί) seems to be taken not as a part of Homer’s words, but a further 
source opposed to Homer. This is suggested by the parallel structure fa-innahū [sc. Homer] 
zaʿama an and wa-qad zaʿama baʿḍu al-nāsi an. 

 
16. 

I 32, 618b 25 

[…] ἐπικαλεῖται δὲ νηττοφόνος καὶ µορφνός· οὗ καὶ Ὅµηρος µέµνηται ἐν τῇ τοῦ 
Πριάµου ἐξόδῳ. 

 
HA Filius 223 (= 333) 

 .هتنيدم نم سومايربٔا جورخ ركذ ثيح هرعش يف هركذي رعاشلا سوريمٔاو ءاملا زؤا لتاق ىمّسيُ وهو ]...[

 
CONTEXT: 
The chapter is centred on the eagle. In 618b 23 a specific species of eagle named plangus is 

introduced. The latter «ranks second in point of size and strength; it lives in mountain combes 
and glens, and by marshy lakes, and goes by the name of ‘duck-killer’ and ‘swart-eagle’ (= 
ἐπικαλεῖται δὲ νηττοφόνος καὶ µορφνός)».608 At this point Aristotle mentions Homer, who recalls 
this species of eagle (οὗ καὶ Ὅµηρος µέµνηται), in the expedition (lit. going out) of Priam (ἐν τῇ 
τοῦ Πριάµου ἐξόδῳ). The expression ἐν τῇ τοῦ Πριάµου ἐξόδῳ alludes to an episode of the last 
book of the Iliad, that is Priam’s departure from his palace to visit Achilles’ tent and ask for the 
return of Hector’s corpse. Before leaving, the king offers a libation to Zeus and asks him to 
send down a bird as an auspicious sign. So, an eagle, defined «swart hunter» (µόρφνον 
θηρητῆρα, Il. Ω 316), appears. 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium. As the term µορφνός unequivocally points to Il. Ω 316, one might also see an 

explicit author’s quotation consisting of a single word. 
 
NOTES TO THE ARABIC VERSION: 
While νηττοφόνος is correctly translated through a periphrasis, µορφνός is not covered. As 

usual in the Arabic version of Aristotle’s zoological writings, Homer is qualified as «the poet» 
and accompanied by the addition «in his poetry». The Greek structure ἐν + dative 
(prepositional syntagma) is rendered as a dependent clause (verbal syntagma), whose verb is 
taken from the main clause (µέµνηται). The outcome produces a reiteration effect: «[he] 

 
608 Thompson 1910, ad loc. 
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recalls it where he recalls…». A further addition is mina l-madīnatihī «from his city» to ḫurūǧ 
abryāmūs (= [ἐν] τῇ τοῦ Πριάµου ἐξόδῳ). 

 
17. 

I 44, 629b 21-23 

Ἀληθῆ δὲ καὶ τὰ λεγόµενα, τό τε φοβεῖσθαι µάλιστα τὸ πῦρ, ὥσπερ καὶ Ὅµηρος 
ἐποίησεν “καιόµεναί τε δεταί, τάς τε τρεῖ ἐσσύµενός περ,” […] 

 
HA Filius 243 (= 353) 

 […] رعاشلا سريمؤا لاق امك قّح ةصّاخ رانلا فاخي هّنٕا هنع لاقيُ يذلاو

 
CONTEXT: 
Within the description of the lion’s behavior Aristotle states: «Also what is claimed is true, 

that he fears especially fire, as Homer wrote in verse “and blazing torches that he dreads, 
though fierce,” […]». The quotation corresponds to Il. Λ 554 and is part of a long metaphor 
(whose terms of comparison are first the lion and then the donkey) concerning Ajax. As the 
Trojans are unable to curb the fury of the Achaean warrior, Zeus intervenes and strikes fear 
into him, like a lion before a fire. 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, complete monostich. 
 
NOTES TO THE ARABIC VERSION: 
The introductory statement is correctly translated (note the simplification qāla for the verb 

ἐποίησεν, in contrast to previous instances), Homer is qualified as «the poet» as usual, but the 
poetry quotation is omitted. 

The conjunction ὥσπερ is translated with ka-mā. 
 
18. 

I 49B, 633a 17-27 

ὥσπερ πεποίηκεν Αἰσχύλος ἐν τοῖσδε· 
     Τοῦτον δ᾽ ἐπόπτην ἔποπα τῶν αὑτοῦ κακῶν 
     πεποικίλωκε, κἀποδηλώσας ἔχει 
     θρασὺν πετραῖον ὄρνιν ἐν παντευχίᾳ, 
     ὃς ἦρι µὲν φαίνοντι διαπάλλει πτερόν 
     κίρκου λεπάργου. Δύο γὰρ οὖν µορφὰς φανεῖ, 
     παιδός τε χαὑτοῦ νηδύος µιᾶς ἄπο. 
     Νέας δ᾽ ὀπώρας ἡνίκ᾽ ἂν ξανθῇ στάχυς, 
     στικτή νιν αὖθις ἀµφινωµήσει πτέρυξ, 
     Ἀεὶ δὲ µίσει τῶνδ᾽ ἄπ᾽ ἄλλον εἰς τόπον 
     δρυµοὺς ἐρήµους καὶ πάγους ἀποικίσει.   
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HA Filius 249 (= 359) 

 .ميكحلا سولوشئا لاق امك

 
CONTEXT: 
Among the birds that change their aspect and plumage colour according to season there is 

the hoopoe as attested in the long poetry fragment quoted here: «This bird, the hoopoe, which 
presides over its own evils, / he has adorned with varied colours and has displayed / as a bird of 
the rocks, bold in full panoply, / who when spring reveals him spreads the wing / of a white-
feathered hawk. For he will show two forms / from a single womb, the young one’s and his own. 
/ When at new harvest the corn is threshed, / a dappled wing will cover him again. / But ever in 
hatred he will go from these places to another / and make his home in deserted woods and 
crags»609 (Aeschylus fr. 304 Nauck = Sophocles F 581 Radt). Aristotle attributes the quotation 
to Aeschylus, though some scholars have suggested it comes from a lost tragedy by Sophocles, 
entitled Tereus. The quotation alludes to the mythical episode of Tereus king of Thrace, who 
was turned into a hoopoe or a hawk (depending on the variants of the myth) together with his 
wife Procne and his wife’s sister Philomela, transformed into a swallow and a nightingale 
respectively. Since in our case the character is said to have been turned into a hawk in early 
spring and then into a hoopoe in autumn, the poetry reference apparently combines the two 
versions of the myth.610 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, complete polystich. 
 
NOTES TO THE ARABIC VERSION: 
The translator omits the quotation and covers it with the generic «as what the sage 

Aeschylus said» (= ὥσπερ πεποίηκεν Αἰσχύλος). 
The conjunction ὥσπερ is translated with ka-mā. 

 
 

2.3.2.4.2 De partibus animalium (PA) 
 
1. 

Γ 10, 673a 14-17611 

λέγουσι γάρ τινες ἐπαγόµενοι καὶ τὸν Ὅµηρον, ὡς διὰ τοῦτο ποιήσαντος· 
φθεγγοµένη δ᾽ ἄρα τοῦ γε κάρη κονίῃσιν ἐµίχθη· ἀλλ᾽ οὐ, φθεγγοµένου. 

 
 

 
609 Balme 1991, 411; 413. 
610 Schnieders 2019, 1085-1086. 
611 In commenting this passage, Aristotle reports an anecdote about a head which, after being severed, 

allegedly uttered a phrase, «’Twas Kerkidas did slaughter man on man» (Engl. in Peck, Forster 1937, 283), which 
appears to be an incomplete verse classified as fr. adesp. iamb. 49 West (see also Moraitou 1994, 136). However, 
it does not fit the criteria adopted here and has therefore not been analysed. 
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PA Kruk 90 

 .اذه لثم الًوق هرعش يف لاق رعاشلا سوريمؤا نّٔا اوركذ دقو

 
CONTEXT: 
Chapter Γ 10 deals with diaphragm, or midriffs. By separating the lung and the heart from 

the liver, spleen and kidneys, this muscle protects the soul’s perceptive and intellectual 
capacities against exhalations from the organs involved in food processing. However, hot 
residual fluid and heat emanating from below affect the diaphragm and this produces 
alterations in thought and perception. In particular, the heating up of the diaphragm makes 
the change in the sensation immediately recognisable. Two forms of involuntary laughter are 
examples of this. The first case is laughter generated by tickling, which is a form of motion 
that produces heat. The second example is laughter that arises when the heat emitted by a 
war wound hits the diaphragm (a sort of sardonic smile). This last consideration is the starting 
point for a short excursus in which Aristotle reports the claim, which he finds scarcely reliable, 
that a man's severed head could speak. And he adds: «Sometimes they cite Homer in support, 
who (so they say) was referring to this when he wrote “As it spake, his head was mingled with 
the dust” but not “As he spake…”».612 Aristotle articulates his polemic on a question of Homeric 
philology, in which the syntactic-grammatical aspect has a decisive weight in the meaning’s 
interpretation. The argument revolves around the readings φθεγγοµένη / φθεγγοµένου in a 
verse found in both the Iliad and the Odyssey (Il. Κ 457 and Od. Χ 329; in both occurrences our 
text coincides with the one approved by Aristotle, φθεγγοµένου). Those against whom he is 
arguing rely on the first version, in which it is the head (κάρη) that speaks (φθεγγοµένη) after 
it has already been severed. In the second wording (the correct one according to Aristotle) the 
head is cut off while the victim (φθεγγοµένου) was still speaking.613 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium and explicit author’s isolated literal (and altered) quotation, complete 

monostich. 
 
NOTES TO THE ARABIC VERSION: 
The translator adopts a previously seen strategy. The general reference to Greek poetry is 

rendered but the quotation omitted: «and it is said that Homer the poet told something of this 
kind in his poetry». As usual, Homer is defined al-šāʿir. 
 

 

  

 
612 Peck, Forster 1937, 283 (modified). 
613 Lanza, Vegetti 2018, 1211; Lennox 2001, 274-276; see also Luois 1956, 97 n. 3. 
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2.3.2.4.3 De generatione animalium (GA) 
 
1. 

A 18, 724a 28-30 

ἔτι δὲ παρὰ ταῦτα ὡς Ἐπίχαρµος ποιεῖ τὴν ἐποικοδόµησιν, ἐκ τῆς διαβολῆς ἡ 
λοιδορία, ἐκ δὲ ταύτης ἡ µάχη· 

 
GA Brugman-Drossaart Lulofs 29 

 ةميمنلاو لحملا نم نوكي لاتقلا نّٕا لوقي هّنإف ،سومرخيبٕا ركذي يذلا نّفلا عاونٔالا هذه ريغو اضًئاو

 ،بخصلاو

 
CONTEXT: 
Lines 724a 14-15 open the enquiry into what the seed is (περὶ σπέρµατος τί ἐστιν), which 

«means to be by nature the sort of thing out of which naturally constituted things are produced 
in the first place» (724a 17-18).614 In this context Aristotle examines the many ways in which it 
is said that one thing comes out of another (ἄλλο ἐξ ἄλλου; 724a 20-21; cf. Metaph. Δ 24 1023a 
26sqq.). These include the derivation from the principle of movement or change (ἡ ἀρχὴ τῆς 
κινήσεως) or efficient cause, as exemplified by the reference to the comic poet Epicharmus: 
«Again, besides these, the way that Epicharmus composes his ‘build-up’: out of the insult came 
abuse, and out of that came the battle»615 (724a 28-30). Aristotle explains: «in all of these the 
beginning of the movement comes out of something. Some of this sort contain the beginning 
of the movement in themselves, for example those just mentioned (the insult is a part of the 
whole disturbance) […]»616 (724a 30-33). Following Peck, the reference to the comic poet 
corresponds to fr. 146 Kassel-Austin.617 The same example occurs in Metaph. Δ 24 1023a 30, in 
a vaguer wording and with the omission of the name of the poet. 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium. 
 
NOTES TO THE ARABIC VERSION: 
The technical term ἐποικοδόµησις is not translated and in its place we read al-fann, 

employed for τρόπος as a synonym of nawʿ.618 The translation of the reference itself is 
inaccurate, since ἡ µάχη is taken as the subject of the whole sentence, ἐκ τῆς διαβολῆς is 
rendered with a hendiadys (mina l-maḥli wa-l-namīmati; the same expression is used also for 
the διαβολή at 724a 32-33), while ἡ λοιδορία is translated as a genitive (wa-l-ṣaḫabi) and 
correlated to the previous hendiadys. The translator might have considered the noun as an 

 
614 Balme 1972, 40. The next two lines (724a 19-20) are corrupted and secluded by some editors. For a more 

detailed analysis of the function of the σπέρµα as a principle of change and a giver of form to matter (viz. female 
component) in reproduction see Lanza, Vegetti 2018, 1462-1463. 

615 Balme 1972, 41 (translation). For Epicharmus’ stylistic device of ἐποικοδόµησις see Rh. A 7, 1365a 16. 
616 Balme 1972, 41 (translation); see 144-145 (notes). 
617 Peck 1942, 73. 
618 See GA Brugman-Drossaart Lulofs 262, 271. 
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anticipation of ἐκ δὲ ταύτης, which is not translated into Arabic. The version reads: «Again, 
besides these species there is the kind that Epicharmus mentions, for he says that battle comes 
out of deceit, slander and tumult». 

 
2. 

B 1, 734a 18-20 

ἢ ἐφεξῆς ὥσπερ ἐν τοῖς καλουµένοις Ὀρφέως ἔπεσιν· ἐκεῖ γὰρ ὁµοίως φησὶ 
γίγνεσθαι τὸ ζῷον τῇ τοῦ δικτύου πλοκῇ. 

 
GA Brugman-Drossaart Lulofs 56 

 نوكي امك نوكي ناويحلا نّٔا معزي هّنإف ،ميكحلا سوفورٔا رعش يف ليقِ ام لثم اضًعب ولتت اهضعب ةنونيك ؤا

 .ةكبشلا بيكرتو كيبشت لثم ددعلا

 
CONTEXT: 
In this chapter Aristotle inquires as to how a newly conceived living being’s body parts are 

formed and puts forward two hypotheses. The parts either form all together (Ἢ γὰρ τοι ἅµα 
πάντα γίγνεται τὰ µόρια; 734a 16-17) or form «successively, as we read in the poems ascribed to 
Orpheus, where he says that the process by which an animal is formed resembles the plaiting 
of a net».619 The reference is presumed to be a fragment (404F Bernabé) of the Δίκτυον, one of 
the Orphic Carmina de mundi imaginibus. 

 
REFERENCE FORM AND STRUCTURE: 
Aristotle is the only source of this fragment, so it is not possible to identify its exact 

typology. It can be speculated that it is either a paraphrastic quotation (if the original wording 
is maintained) or a more generic testimonium (if the wording is rephrased). 

 
NOTES TO THE ARABIC VERSION: 
The version reads: «Or the generation of parts comes one after the other as what is said in 

the poetry of Orpheus the sage. In fact, he claims that animals are generated as the number 
(their quantity?) resembles the plaiting and composition of the net». It partially deviates from 
the original, especially for the intrusion of the term al-ʿadad, which usually translates the 
Greek ἀριθµός. One can also observe the hendiadys corresponding to πλοκή and the addition 
al-ḥakīm to the transliteration of the proper noun. 

 
3. 

E 4, 784b 19-23 

καὶ εὖ δὴ οἱ ποιηταὶ ἐν ταῖς κωµῳδίαις µεταφέρουσι σκώπτοντες τὰς πολιὰς 
καλοῦντες γήρως εὐρῶτα καὶ πάχνην. τὸ µὲν γὰρ τῷ γένει τὸ δὲ τῷ εἴδει ταὐτόν ἐστιν, 
ἡ µὲν πάχνη τῷ γένει (ἀτµὶς γὰρ ἄµφω), ὁ δὲ εὐρὼς τῷ εἴδει (σῆψις γὰρ ἄµφω). 

 
 

 
619 Peck 1942, 147. 
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GA Brugman-Drossaart Lulofs 188 

 وه ةروصلاب رخٓالاو سنجلاب امهدحٔا نّٔال ،ادًيلجو اشًرّكت زجعلاو ربكلا اومّس ثيح ءارعشلا تباصٔا دقو

 .ةنوفع ةروصلاب امهالكو ،هنم اضًئا شرّكتلاو راخبلا نم ديلجلا نّٔال ،وهف

 
CONTEXT: 
Aristotle’s explanation of the human phenomenon of white hair due to aging is supported 

by two poetic examples of metaphorical language: «so poets use a good metaphor in their 
comedies when they jokingly call white hair the “mould” and “hoar-frost of age”: one of them 
is generically, the other specifically, the same [as white hair]: hoar-frost is the same generically 
(both being vapour), mould is the same specifically (both being putrefactions)»620 (fr. com. 
Adesp. 650a Kock). According to Aristotle, white hair in the elderly is associated with a 
decrease in body heat. The latter processes by coction the nourishment needed to keep the 
various bodily parts healthy. When body heat decreases in old age, the nutrients in the hair 
are not concocted by body heat but putrefy because of external heat and humidity (which are 
greater than body heat). Putrefaction, Aristotle adds, always occurs as a result of heat, as in 
the case of mold, which is generated by the putrefaction of earthy vapor. A related but 
opposite phenomenon to mold is hoarfrost. Like mold, hoarfrost is produced by evaporation 
(i.e. from earthy vapor), but whereas mold is a form of putrefaction, hoarfrost is a form of 
freezing. In light of this, the two metaphors mentioned by Aristotle become clear. “White hair 
is the mold of age” is a metaphor from species to species, for white hair and mold are two 
species belonging to the genus putrefaction. On the other hand, “White hair is the hoarfrost 
of age” is a more articulated metaphor constructed by analogy. What connects white hair to 
hoarfrost is vapor, the ultimate genus to which both can be traced by virtue of the following 
relationships. As we have already seen, white hair and mold are two species of a putrefied 
substance (viz. putrefied vapor), which in turn is a species of the broader genus vapor. But 
under the genus vapor is also the subgenus congealed vapor of which hoarfrost is a species. So 
the analogy is built on the association between age and earth and on the proportion “earth : 
hoarfrost = age : white hair”.621 

 
REFERENCE FORM AND STRUCTURE: 
Expressive generic reference. From the plurals οἱ ποιηταὶ ἐν ταῖς κωµῳδίαις we can assume 

that Aristotle is not paraphrasing a specific verse, but is referring to an image variously 
attested in comic poetry. 

 
NOTES TO THE ARABIC VERSION: 
The Arabic translation only partly covers the original wording and due to the omission of 

some terms the outcome is rather imprecise. In the context of our examination, it is 
interesting to observe that some technical expressions, ἐν ταῖς κωµῳδίαις and µεταφέρουσι with 

 
620 Peck 1942, 529 (modified). 
621 The four types of metaphor identified by Aristotle are described in Po. 1457b 6-33. Aristotle’s theory of 

metaphor is discussed by Levin 1982, who provides a detailed analysis of the metaphors described here in GA 
784b 19-23.  
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the participle σκώπτοντες, have not been translated. Hence the main verb of the sentence 
(ʾaṣābat) is derived from the adverb εὖ. If the employment of hendiadys (al-kibara wa-l-ʿuǧza) 
for the genitive noun γήρως correctly grasps its semantics, the translation is grammatically 
inaccurate as al-kibara wa-l-ʿuǧza are direct objects of καλοῦντες. By contrast, τὰς πολιάς is not 
translated. Even the rendering of the last sentence departs from the original meaning, due to 
the omission of some words (τῷ γένει...ἄµφω), with the consequent misunderstanding of the 
syntactic structure. The Arabic reads: «Poets are right where they call old age and aging mould 
and hoar-frost, since they are the same one by genus and the other by species. For hoar-frost 
comes from vapor and from it also mould comes, and both of them are putrefaction by 
species». 

 
4. 

E 5, 785a 15-16 

διὸ καὶ Ὅµηρος οὕτως ἐποίησεν· 
                                  ἵνα τε πρῶται τρίχες ἵππων 
     κρανίῳ ἐµπεφύασι, µάλιστα δὲ καίριόν ἐστιν. 
 
GA Brugman-Drossaart Lulofs 189 

 نيغدصلا يف تبانلا ليخلا رعش لؤّا ثيح لاقو هرعش يف نيغدصلا ركذ ثيح رعاشلا سوريمٔا باصٔا دقو

 .حرج اهباصٔا اذٕا اًّدج ةتيمملا نكامٔالا يهو

 
CONTEXT: 
In animals, the phenomenon of age-related white hair (see previous ref.) is very rare 

because their less humid brains produce less heat, which makes coction impossible. Horses 
are the animals in which white hair is most visible because «the bone which surrounds the 
brain is, in proportion to the animal’s size, thinner that that of any other animal. A proof of 
this is that a blow delivered on this spot is fatal to a horse»622 (785a 12-14). This is evidenced by 
Homer’s verses from Il. Θ 83-84, where he describes the blow inflicted by Paris on one of 
Nestor’s horses: «where the first hairs of the horses grow on the skull, / and where is the most 
fatal spot». 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, incomplete distich. The wording is altered (ἵνα 

instead of the Homeric ὅθι). 
 
NOTES TO THE ARABIC VERSION: 
The Arabic reads: «and the poet Homer is right where he mentions in his poetry both 

temples and says: where the first hair of the horse grows on both temples and these are the 
most fatal places when injured». The reference to the temples in the introductory sentence 
(Arabic term al-ṣudġ) is an addition to the original, probably derived from the context, since 
at 784b 35 Aristotle explains that the first hairs to turn white are those on the temples (where 

 
622 Peck 1942, 533. 



 265 

τοὺς δὲ κροτάφους is rendered as šaʿr al-ṣudġayni, see GA Brugman-Drossaart Lulofs 189). The 
same term al-ṣudġayni is used as a metonymic translation of the Greek κρανίῳ. The final 
phrase, iḏan aṣābahā ǧurḥ, is another addition based on the context. The translator inserts 
the verb aṣāba at the beginning of this passage, which is usually employed to cover the Greek 
adverbs εὖ, καλῶς and ὀρθῶς, especially with the verb λέγειν, (see instances listed in GA 
Brugman-Drossaart Lulofs 246). In this case we have none of the above adverbs, but οὕτως. 
The translator’s Greek MS might bear a variant reading εὖ/καλῶς/ὀρθῶς in place of οὕτως, but 
there is no evidence in our Greek testimonies. Homer is defined as «the poet», as usual. 

 
 

2.3.2.5 De anima (de An.) 
 
The only surviving direct Arabic translation of de An. is transmitted in the codex unicus MS 

Istanbul, Aya Sofya 2450, and was edited in 1954 by Badawī. To date, it has not been possible 
to identify the author of the translation, although in the MS the version is explicitly attributed 
to Isḥāq ibn Ḥunayn, a fact that finds confirmation in bibliographic sources, and is supported 
by Badawī.623 Ibn al-Nadīm's Fihrist attests to a complete Syriac translation by Ḥunayn and at 
least one translation by Isḥāq, presumably in Arabic,624 but his testimony raises numerous 
questions, especially when compared to the material that has come down to us. First of all, 
Ibn al-Nadīm reports that Isḥāq first produced an incomplete translation and then authored 
a second complete and revised translation. Moreover, Isḥāq is said to have translated the 
paraphrase of the de An. by Themisius into Arabic, but since the copy at his disposal was in a 
bad state, he corrected his translation 30 years later, after coming into possession of a better 
Greek MS. The Arabic version of Themisius’ paraphrase is preserved in a codex unicus and was 
edited by Lyons in 1973. 

As for the Arabic version of the de An., the question is more intricate. The attribution to 
Isḥāq has been conclusively refuted by Frank (1958-1959), on the basis of some linguistic and 
philological observations. The translation is to be considered anonymous (sometimes called 
by the ps. Isḥāq) and, presumably, earlier than that of Isḥāq. Additional material is provided 
by the indirect tradition, i.e. a) Ibn Sīnā’s “Glosses in the margins of Aristotle's De anima”, 
preserved in the Cairo MS Ḥikma 6M, a compilation of Ibn Sīnā’s texts assembled by one of 
his third-generation pupils ‘Abd al-Razzāq,625 and edited by Badawī in 1947,626 b) the Arabic-
Jewish version by Zeraḥya ben Yiṣḥāq ben Shealtiel Ḥen (d. after 1291), c) the lemmata from 
Ibn Rušd’s Long commentary, preserved only in the 13th cent. Latin translation by Michael 
Scotus, d) Ibn Rušd’s Middle commentary on the de An. Analyses by Frank (1958-1959), Bos 
(1994), Ivry (2001), Gutas (2004), and, most recently, Treiger (2017), have shown that none of 
these texts is based on the Arabic version that has come down to us, but that they were all 

 
623 Nafs Badawī (14)-(16). A full survey of bibliographic sources was first attempted by Gätje 1971, 20-27. 
624 Flügel 1871-1872, I 251.11-12 = Sayyid 2009, vol. 2/1, 169.8-9 (Ar.); Peters 1968, 40, Dodge 1970, 604-605 (Engl.). 
625 Gutas 2004, 78; Gutas 2014, 153-155, where he explains that the glosses have been extracted by the compiler 

of the MS from the margins of Ibn Sīna’s personal copy of the AV of Aristotle’s de An. 
626 See also the analysis by Frank 1958-1959, 238-247. None of our poetic references is treated in the glosses. 

Gutas has announced that he is preparing a new critical edition. 
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modelled after Isḥāq’s lost version, at least until de An. 413a 14.627 At this point in the text, the 
incomplete version by Isḥāq mentioned in the Fihrist must have stopped. This is explicitly 
indicated in the glosses by Ibn Sīnā, who, in correspondence to de An. 413a 14, notes that he 
based the rest of his work on another translation which he corrected in various ways, and in 
the Arabic-Hebrew version, where Zeraḥya ben Yiṣḥāq says that he conducted the rest of the 
translation on the Syriac-Arabic version by Abū ʿĪsā ibn Isḥāq, identified with Ibn Zurʿa by 
concurring opinion. In fact, starting from de An. 413a 14 Ibn Sīnā’s glosses seem to coincide 
with the text from our MS,628 while the Arabic-Jewish version, the lemmata from Ibn Rušd’s 
Long commentary and the quotations from the Middle commentary follow another version, 
“the supplement” by Ibn Zurʿa. As Treiger explains: «it stands to reason that Ibn Zurʿa had at 
his disposal Isḥāq’s first and incomplete translation of the De Anima and completed it working 
from an unknown (possibly Ḥunayn’s) Syriac version».629  

In the light of this evidence, Treiger concludes that the second complete and revised 
version by Isḥāq mentioned by Ibn al-Nadīm does not exist and that either the name Isḥāq 
should be corrected into Abū ʿ Īsā ibn [Isḥāq] or the note should refer to the second translation 
of Themistius’ paraphrase that was done 30 years later.630 

At the beginning of 2021 Jawdath Jabbour announced the discovery of a Cairo MS that 
presumably bore the Arabic version by Isḥāq relative to the first two books of the de An., a text 
which remains yet unpublished that I have not been able to consult. 

Aristotle’s de An. is cited in the edition by William D. Ross, Aristotelis de Anima, Oxford 1961 
(repr. 1967). The letters and numbers in margin to the Greek text correspond to book and 
chapter, followed by the numeration in Bekker’s edition. 

 
1. 

A 2, 404a 29-30 

διὸ καλῶς ποιῆσαι [τὸν] Ὅµηρος ὡς ὁ Ἕκτωρ “κεῖτ᾽ ἀλλοφρονέων”· 
 
Nafs Badawī 9.6-7 

 لقعلاب رّيغتم رطقٔا نّٕا لاق ذٕا هرعش يف شريمؤا نسحٔا كلذلو

 
CONTEXT: 
Chapter A 2 is structured in a review of ἔνδοξα, the psychological doctrines of Aristotle’s 

predecessors regarding two fundamental characteristics of the soul, its role in movement and 
in sensation, to which the question of the (in)corporeality of the soul is closely related. The 

 
627 Scholars have observed that Avicenna’s notes have precise correspondences with the AV of Themisius’ 

paraphrase, which contains literal quotations from the de An.; see Frank 1958-1959, 240 n.1; Gutas 2004, 80 n. 32. 
For the proximity of Ishaq’s AV of the de An. to the AV of the quotations from the de An. in Themisius’ paraphrase, 
see Treiger 2017, 200. Moreover, when Ibn Rušd refers to an alia translatio in his Long Commentary on the de An., 
he probably means the AV that has come down to us, see Ivry 2001, 60. 

628 Frank 1958-1959, 232. Treiger, on the other hand, concedes that Avicenna may have compared the 
anonymous translations with that of Ibn Zurʿa and that his glosses actually attest to a contamination of the two; 
see Treiger 2017, 198 e n. 32. 

629 Treiger 2017, 197. 
630 Treiger 2017, 199. 
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reference to Homer comes after the criticism of Democritus’ doctrine, according to which soul 
and intellect are identical, since the true is made to coincide expressly with the phenomenon 
(404a 27-29). Shields comments on the passage as follows: «Aristotle’s quotation of Homer, 
that 'Hector lay with his thoughts elsewhere’ (allophroneôn; 404a30), does not correspond to 
anything precise in the text of the Iliad as we have it. It may be a kind of amalgam of 22.330 
and 23.698, where it is used of Euryalus; or it may be that Aristotle was operating with a 
different text or textual tradition. Aristotle's probable meaning may be inferred from Met. 
1009b9–1110a1, where he associates Homer, and this passage in particular, with those of his 
predecessors who conflated perception (aisthêsis) and understanding (phronêsis). There he 
explains that some people cite this passage as evidence that even Homer accepted that 
perception and understanding are the same: ‘they take him to mean that even those with a 
deranged understanding have understanding, though not about the same things’. A fuller 
context is also supplied by Theoc. ldyl. 22 128-30, where Amycus, savagely beaten senseless by 
Polydeuces, is so described. The phrase in that context evidently means that he 'lay 
unconscious' or that he ‘lay with his thoughts elsewhere’. If the former, the point of Aristotle's 
reporting that Democritus approved of Homer's locution would be clear: on this reading, it 
implicitly equates sense perception (aisthêsis) with understanding (phronêsis), on the 
grounds that a lack of perception is tantamount to a lack of conscious awareness. If it means 
instead, as it may, ‘lay with his thoughts elsewhere’, the point would be rather that the 
delirium occasioned by a serious blow to the head scrambles the patterns of thought. That too 
would provide a reason for identifying perception and understanding, though via a less direct 
route: Hector, on this reading, has a kind of understanding, his own understanding, other than 
the understanding of those around him. They understand him to be unconscious; he 
understands himself, let us say, to be fighting in battle. What seems to be to him is what he 
understands».631 Indeed, the reference does not coincide with any specific Homeric passage 
but seems rather to be a combination of different lines (according to some Il. Χ 330 and Ψ 698, 
but other scholars also refer to Il. O 246 or E 698). 

 
REFERENCE FORM AND STRUCTURE: 
The reference is explicit author’s isolated quotation and could be either literal (if it attests 

to an unpreserved recension of the text of the Iliad) or altered (if Aristotle quotes from 
memory). In either case, it can be an incomplete monostich or a paraphrased quotation. 

 
NOTES TO THE ARABIC VERSION: 
The Arabic translation follows the Greek, except for the omission of the verb κεῖτο and the 

rendering of the participle ἀλλοφρονέων with the syntagma mutaġayyirun bi-l-ʿaqli («altered 
in the intellect»). Worthy of note is the accurate translation of the verb ποιῆσαι with verbum 
dicendi (qāla) + fī šiʿrihī. 

 
FURTHER COMMENTS ON THE ARABIC TRADITION: 
A similar reference can be read in the parallel passage Metaph. Γ 5, 1009b 28-31(φασὶ δὲ καὶ 

τὸν Ὅµηρον ταύτην ἔχοντα φαίνεσθαι τὴν δόξαν, ὅτι ἐποίησε τὸν Ἕκτορα, ὡς ἐξέστη ὑπὸ τῆς πληγῆς, 

 
631 Shields 2016, 108-109. 
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κεῖσθαι ἀλλοφρονέοντα, ὡς φρονοῦντας µὲν καὶ τοὺς παραφρονοῦντας ἀλλ᾽ οὐ ταὐτά). Book Γ has 
been preserved in the Arabic translation by Usṭāṯ, through Ibn Rušd’s Tafsīr, but at Γ 5, 1009b 
25-1011a 2 the Leiden MS that preserves the work is lacunose. The Arabic text in Bouyges’  
edition is authored by the editor himself, based on the Latin and Hebrew versions of the 
Tafsīr.632 

 
2. 

A 3, 406b 17-19 

οἷον Δηµόκριτος, παραπλησίως λέγων Φιλίππῳ τῷ κωµῳδοδιδασκάλῳ· φησὶ γὰρ 
τὸν Δαίδαλον κινουµένην ποιῆσαι τὴν ξυλίνην Ἀφροδίτην, ἐγχέαντ᾽ἄργυρον χυτόν· 

 
Nafs Badawī 15.4-6 

 امًنصٔ اّيه سلاداد هل لاقيُ الًجر نّٔا معز هّنإف سانلا ءاجه مّلعم سيليف لوقل ابًراقم الًوق طارقموذ لاق دقو

 ةكوبسملا ةضّفلا نم هيف بص ام لجٔا نم هتاذ نم كرحتي ناكو ةرهزلل بشخ نم

 
CONTEXT: 
Here Aristotle returns to the role of the soul in movement, challenging the view of those 

who believe that the soul moves the body in which it is located when it itself moves (406b 15-
16). These include Democritus, whose position is compared to the plot of a work attributed to 
the Middle Comedy poet Philippus. More precisely, the idea that atoms move the body from 
within finds analogous expression in the image of liquid silver that moves the wooden statue 
of Aphrodite made by Daedalus (= «For Philippus claims that Daedalus made his wooden 
Aphrodite move by pouring liquid silver into it»,633 fr. 1 Kassel-Austin). Philippus was one of 
the sons of Aristophanes, some of whose comedies we know the titles of, including the 
Daedalus, and that he staged some plays by Eubulus, so that some believe that even the 
Daedalus mentioned here was actually a comedy by Eubulus.634 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium on the plot of a comedy by Philippus. 
 
NOTES TO THE ARABIC VERSION: 
The Arabic text reads: «Democritus says something close to the saying of Philippus, the 

teacher of satire of people, for he claims that a man called Dedalus prepared a wooden statue 
of Venus and it moved by itself due to the liquid silver that he poured in it». Badawī inserts in 
brackets wa-hiya l-ziʾbaq («that is quicksilver»), without indicating whether it is part of the 
text, a note in the margin of the MS or an explanatory note added by him (which seems more 
likely). Thus, I omitted it from the text. Besides the rendering of the name Ἀφροδίτη with the 
Arabic name of the corresponding planet Venus, al-zuhara (strategy already seen in Rh. B 9, 
1387a 32-34 = ref. 46, pp. 130-131, and Γ 4, 1407a 18 = ref. 109, pp. 187-189) it is worth highlighting 

 
632 See Metaph. Bouyges 413 (T.21 p-r) and Bertolacci 2005, 253 n. 31. 
633 Shields 2016, 10. 
634 See Movia 1979, 248; Shields 2016, 123. 



 269 

the translation muʿallim al-hiǧāʾ al-nās for κωµῳδοδιδάσκαλος. This is another attestation of 
the famous association between comedy and satire, as occurs in al-Kindī’s Risāla fī kammiyyāt 
kutub Arisṭū635 and in the Abū Bišr Mattā’ Arabic version and in the Arabic tradition of the 
Poetics.636 

οἷον is not translated. 
 
3. 

Γ 3, 427a 25-26 

τὸ δ᾽ αὐτὸ τούτοις βούλεται καὶ τὸ Ὁµήρου “τοῖος γὰρ νόος ἐστίν” 
 
Nafs Badawī 68.8-9 

 رعاشلا شريمؤاو سلقدابنٔا مهنم - ءامدقلا تٔار كلذكو

 
CONTEXT: 
Again, the quotation from Homer is part of a revision of the ἔνδοξα by Aristotle’s 

predecessors. Similarly to de An. A 2, 404a 29-30 = ref. 1 (pp. 266-268) Homer is counted among 
those who reduce thought to a form of perception, based on a materialistic conception of 
thought, arguing that men perceive and recognise like by like (427a 26-28).637 From these 
stances the ancients claimed that reason mutates «in relation to what is present (to it)» (πρὸς 
παρεόν) – a term that has been variously interpreted either as our bodily state or as the object 
of perception –,638 echoing the words of Empedocles quoted at 427a 22-25. Aristotle likewise 
interprets a passage from the Odyssey, alluded to only by quoting the first part of the verse Od. 
σ 136 («for the reason is such»). The reference does in fact make sense when read in its context, 
together with the rest of v. 136 and v. 137: «For such is the mind of earthly men as the father of 
gods and men delivers upon them day by day»,639 but Aristotle’s interpretation is rather forced, 
as highlighted by commentators. 640 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s literal isolated quotation, incomplete monostich. 
 
NOTES TO THE ARABIC VERSION: 
Lines 427a 21-26, containing the poetry reference, are paraphrased and only partly 

translated. Wa-kaḏālika raʾati l-qudamāʾ is a loose translation of καὶ οἵ γε ἀρχαῖοι […] φασιν 
(427a 21-22). The quotations from Homer are omitted (as those from Empedocles), but both 

 
635 Guidi, Walzer 1940, 402 = Abū Rīda 1950-1953, I 382. English translation in Adamson, Pormann 2012, 294. 
636 See also another similar adaptation in the Arabic version of the Rhetoric: at 1403b 22 = Rh. Lyons 172.3 the 

term τραγικήν is transliterated (ṭrāġūdīyāt) and then glossed al-ṭrāġūdīyāt šibhun l-arāǧīzi li-l-Rūmi wa-ka-ḏālika 
l-qūmūdīyāt («tragedies for the Rūm are similar to raǧaz-poems, the same applies to comedies»). Rh. Lyons xi; 
Vagelpohl 2008, 81. 

637 See also the English translation in Hett 1957, 155. 
638 See the summary given in Movia 1979, 362-363. 
639 The translation is given in Shields 2016, 278. 
640 See the references in Movia 1979, 36; Shields 2016, 278. 
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authors are mentioned by name. The transliteration of the name Homer is followed by the 
usual addition al-šāʿir. 

 
 

2.3.3 Metaphysics (Metaph.) 
 
The Arabic text of the Metaphysics survives in an incomplete state, but in more than one 

version, and is transmitted not by direct means, but through the commentary tradition, i.e., 
in literal commentary lemmata or paraphrase-commentary citations. The most important 
witness is surely Ibn Rušd’s Tafsīr mā baʿd al-ṭabīʿa, preserved in a codex unicus (Leiden, 
Universiteitsbibliotheek, Or. 2074 + ff. 35r-55v of Leiden, Universiteitsbibliotheek, Or. 2075)641 
and published by M. Bouyges between 1938 and 1948. Bouyges’s edition is completed by an 
introductory volume that appeared posthumously in 1952. In the extant copy of the Tafsīr we 
can read the Arabic versions that Averroes reported in the Textus and/or quoted in his 
commentary, and those added in the mg. of the MS by later copyists. 

Since the Arabic versions of the Metaph. have been the focus of numerous overview 
studies, analyses of individual Arabic books, and comparative examinations – if more than 
one version of the same book is available to us –,642 I will deal only briefly with the Arabic 
version of the Metaph. in general and merely enumerate which Arabic versions have survived 
limited to the books containing poetic references (A, α, B, Γ, Δ, Ζ, H, Λ, Ν). 

For all the books of the Metaph. we have records of at least one translation produced 
between the 9th and 10th cents. The Fihrist by Ibn al-Nadīm attributes the most complete 
version to Usṭāṯ, from Book α to Book M,643 of which a good part is preserved in the Textus and 
in the mgg. in Ibn Rušd’s Tafsīr (α, Β-Ι, Λ), apart from Books K, M and N, which are missing 
from the Tafsīr at least in the form that has come down to us, but to which the Andalusian 
commentator refers to in his work.644 Ibn al-Nadīm also reports the name of the other main 
translator of the Metaph., Isḥāq ibn Ḥunayn, to whom he generically ascribes the translation 
of «a number of treatises».645 According to the surviving versions and fragments, Isḥāq 
translated at least Books α, Γ, Θ-Ι, Λ.646 

In addition to Books K, M and N, the Tafsīr does not cover the first part of book A (from the 
beginning to A 5, 987a 6) that is placed after Book α, with which Ibn Rušd’s commentary opens. 
As we learn from a marginal note, the translator of Book A is Naẓīf ibn Yumn (or: Ayman) al-
Rūmī, active in the second half of the 10th cent.647 To explain the apparent exclusion of Book 
A from Usṭāṯ’s translation plan, several hypotheses have been formulated, either related to the 
doubts of authenticity that weighed on Book A already in the Greek tradition – as Drossaart 
Lulofs and Berti argue – or due to problems of textual tradition, i.e. to the fact that the Arabic 

 
641 On the MSS see Metaph. Bouyges (Notice, 1952), XXVI-XLII. 
642 See the bibliographical references in Martin 1989, 528-534; Martini Bonadeo 2003a, 259-264; Bertolacci 

2005, 241-242 nn. 2-4; Bertolacci 2006, 5-6 nn. 2-4. 
643 Flügel 1871-1872, I 251.26-28 = Sayyid 2009, vol. 2/1, 171.3-6 (Ar.); Peters 1968, 49, Dodge 1970, 606 (Engl.). 
644 Bertolacci 2005, 250-251, and in particular n. 22. 
645 Flügel 1871-1872, I 251.30-31 = Sayyid 2009, vol. 2/1, 171.9-10 (Ar.); Peters 1968, 49, Dodge 1970, 606 (Engl.). 
646 Bertolacci 2005, 247-248, 257. 
647 Martini 2002, 78; Bertolacci 2005, 249. 
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translators did not have a Greek copy bearing Book A – as Bouyges proposes – or linked to the 
critique of the ontology of the pre-Socratics and Plato contained in Metaph. A and that could 
not be reconciled with the neo-Platonizing reinterpretation of Aristotle that was ongoing in 
the circle of al-Kindī – as suggested by Martini.648 Be as it may, when Book A was translated by 
Naẓīf ibn Yumn, it was still thought that Book α was the prolegomenon of the Metaph., perhaps 
because the Arabic version of Book A lacked its incipit, i.e. chapters 1-4 and part of chapter 5. 
This would explain the inversion of Books α and A in Ibn Rušd’s Tafsīr.649 However, some later 
sources seem to show that there might be at least one other, perhaps complete, translation of 
Metaph. A.650 

Following the order of the Arabic tradition, I will present below the preserved versions for 
Metaph. α and A, as well as those of the other books that interest us. 

α. Book α was translated by both Usṭāṯ and Isḥāq. In the Textus of Averroes’ Tafsīr the 
version by Isḥāq is preserved up to 995a 17, while the version transcribed in mg. is that by 
Usṭāṯ. Therefore, for the single reference of this Book (α 1, 993b 15-16 = ref. 1, pp. 275-276), we 
have at our disposal both translations. For the last part of book α (995a 17-20) Averroes claims 
to have used another translation, whereas the mg. version is missing. Hence it has been 
inferred that the “other version” reported in the Textus for this passage is that by Usṭāṯ.651 
Another important source for the Arabic version of Metaph. α is Yaḥyā ibn ʿAdī’s Tafsīr li-l-
maqāla l-ūlā min kitāb Ariṣṭūṭālīs al-mawsūm bi-maṭāṭāfūsīqā ay fī mā baʿd al-ṭabīʿiyyāt wa-
hiya l-mawsūma bi-l-alif al-ṣuġrā. As shown by Martini, the version quoted in the lemmata of 
this commentary is a more comprehensive recension of Isḥāq’s version than that preserved in 
Averroes’ Tafsīr, and Yaḥyā ibn ʿAdī expressly tells us that in some passages he compared the 
text with other Syriac and Arabic translations.652 Yaḥyā ibn ʿAdī does not dwell on the poetic 
example of ref. 1 in his commentary, but the work offers nontheless useful evidence for the 
reconstruction of Isḥāq’s Arabic version and has therefore been included in our analysis. 
Isḥāq’s version of α 1, 993a 30- α 2, 994b 31 is also extant in MS Cairo, Dār al-Kutub, ḥikma 6, 

 
648 It is not possible to discuss here the hypotheses that have been advanced, which, in any case, do not affect 

our analysis of the preserved Arabic versions. The debate has been summarised in Martini 2002, 80-84, 91-92. See 
Bertolacci 2005, 247 n. 16; Bertolacci 2006, 11 n. 18. 

649 See Bertolacci 2005, 251; Bertolacci 2006, 14. 
650 Significant in this sense are the testimonies offered by al-Kindī, Yaḥyā ibn ʿAdī, Ibn Sīnā, al-Šahrastani and 

ʿAbd al-Laṭīf al-Baġdādī, examined on several occasions by Cecilia Martini and Amos Bertolacci. Among these 
authors, ʿAbd al-Laṭīf al-Baġdādī shows in his Kitāb fī ʿilm mā baʿd al-ṭabīʿa that he had access to a full translation 
of Metaph. A. In addition, Martini analysed the language and translation style of a Latin fragment corresponding 
to A 1, 980a 21-981b13 preserved in the MS Città del Vaticano, BAV, Ott. Lat. 2048, concluding that it is probably 
a Latin version based on an earlier Arabic translation. The same fragment is paraphrased by ʿAbd al-Laṭīf al-
Baġdādī in his compendium. See Martini 2001, 173-206; Martini 2002, 75-112; Bertolacci 2005, 257-269; Bertolacci 
2006, 20-30; Martini Bonadeo 2013, 40-41. Among the various sources examined by the two scholars – of which 
those already mentioned are a just a small selection – only the Tafsīr by Yaḥyā ibn ʿAdī (see infra) proved useful 
for our analysis. 

651 Bertolacci 2005, 251-252; Bertolacci 2006, 14. 
652 Martini Bonadeo 2003b; Martini Bonadeo 2007. 
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which has been studied by Gutas and edited in 2019 by Meyrav. In this textual fragment, 
however, our passage is omitted.653 

A. As we have already mentioned, Book A is preserved in Averroes’ Tafsīr (mutilated in the 
first part (A 1, 980a 21-A 5, 987a 6 is missing) and is read in the translation by Naẓīf ibn Yumn. 
Thus, only one poetic reference remains, A 8, 989a 10-11 = ref. 2 (pp. 276-277), while the others 
(A 2, 982b 30-31; A 2, 982b 34-983a 5; A 3, 983b 27-33; A 4, 984b 23-31) are lost in Arabic and 
have not been considered. 

B. The version by Usṭāṯ attested to in the Kitāb al-Fihrist is the one that is found in the 
Textus (and Lemmata) sections of the Tafsīr and is apparently the only one used by Averroes. 
The interpretation of the other accounts that Ibn al-Nadīm provides regarding Book B is less 
straightforward: «Isḥāq ibn Ḥunayn translated a number of the treatises [of this work]. 
Syrianus commented on treatise “B”. It [i.e. treatise “B” together with Syrianus’ commentary] 
was translated into Arabic. I saw it written in Yaḥyā ibn ʿAdī’s own hand in the list of his 
books».654 There is no indication of which books were translated by Isḥāq or what the pronoun 
«it» (-hā) refers to, whether to treatise “B” or treatise “B” together with Syrianus’ commentary 
– as understood by Bertolacci – or Syrianus’ commentary alone or a number of the treatises. 
Even the expression «I saw it» is too vague to indicate unequivocally the Arabic version of 
treatise “B” together with Syrianus’ commentary, as would seem plausible.655 Yet other data in 
this sense have emerged from the indirect tradition. In the Ilāhiyyāt of Avicenna’s Kitāb al-
Šifāʾ some passages of Metaph. B are paraphrased from a different version than Usṭāṯ’s, which 
according to Bertolacci could be the translation by Isḥāq.656 The only reference contained in 
Book B (B 4, 1000a 9-19 = ref. 3, pp. 277-279) is therefore attested in the version by Usṭāṯ 
transmitted in the Tafsīr. 

Γ. Book Γ also falls within the core translated by Usṭāṯ as attested by Ibn al-Nadīm. In his 
Tafsīr Averroes resorts to Usṭāṯ’s version in the Textus and in the Lemmata, but sometimes 
refers to «another translation», which might be that by Isḥāq.657 Book Γ contains two poetic 
references, one in Γ 5, 1009b 28-31 and another in Γ 5, 1010a 5-7. However, due to some missing 
folios in the Leiden MS, the section of the Textus and part of Averroes’ commentary 
corresponding to Γ 5 1009b 25-1011a 2 has been lost, and the Arabic version printed by Bouyges 
for these lines has been reconstructed by Bouyges himself from the MSS of the Hebrew and 
Latin versions.658 Since this is a retroversion made by the editor and not Usṭāṯ’s version I have 
not analysed these two references.659 

 
653 Bertolacci 2005, 252 and Bertolacci 2006, 15, who refers to Gutas 1987, 8-17. As Bertolacci explains, 

apparently Isḥāq’s version was the one consulted by Ibn Sīnā in the Ilāhiyyāt of the Kitāb al-Šifāʾ. The Arabic text 
is edited in Appendix A in Meyrav 2019, 509-513. 

654 Flügel 1871-1872, I 251.30-252.1 = Sayyid 2009, vol. 2/1, 171.9-11 (Ar.). English translation in Bertolacci 2005, 
244; Bertolacci 2006, 8. 

655 Bertolacci 2005 discusses this point at 245-246 n. 11 (= Bertolacci 2006, 9 n. 12) 
656 Bertolacci 2005, 247-248; Bertolacci 2006, 311-312. 
657 Bertolacci 2005, 253; Bertolacci 2006, 15-16. The same holds true for Books Θ and Ι. 
658 Bertolacci 2005, 253 n. 31; Bertolacci 2006, 15 n. 33. Metaph. Bouyges (Notice, 1952), XLII-XLIV, CLXXXVI-

CLXXXVII. On the Hebrew translations: Metaph. Bouyges (Notice, 1952), LXXXV-XCVII. On the Latin translations: 
Metaph. Bouyges (Notice, 1952), LXVI-LXXXI. 

659 See the Arabic text in Metaph. Bouyges 413 (T.21 p-r) for Γ 5, 1009b 28-31 and Metaph. Bouyges 421 (T.22 d) 
for Γ 5, 1010a 5-7. 
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Δ. The Arabic version of Book Δ is also preserved in the Textus and Lemmata of Averroes’ 
Tafsīr. This is the translation by Usṭāṯ mentioned by Ibn al-Nadīm. As in the case of Book B, 
Avicenna, in the Ilāhiyyāt of his Kitāb al-Šifāʾ, paraphrases some passages of Book Δ, by 
presumably drawing on the version of Isḥāq, who, according to Ibn al-Nadīm, translated some 
unspecified books of the Metaph. Three poetic references are included in Book Δ and are 
analysed below, namely Δ 5, 1015a 28-31 = refs. 4, 5 (pp. 279-280); Δ 23, 1023a 19-21 = ref. 6 (p. 
280); Δ 24 1023a 32-33 = ref. 7 (pp. 281-282). The mention of the Trojan wars at Δ 11, 1018b 16-17 
is too general to constitute a separate poetic reference and seems to refer more to the 
historical event than to the episode that is the subject of the epic narrative. However, the 
passage is briefly treated contextually with the locus parallelus Phys. Δ 13, 222a 22-26, b 11-12 = 
refs. 4, 5. 

Z. The Arabic version of Book Z is preserved in the Textus and Lemmata of Averroes’ Tafsīr, 
in Usṭāṯ’s translation. It contains two interconnected poetic references, namely Z 4, 1030a 8-
9; 1030b 8-10 = refs. 8, 9 (pp. 282-283). 

H. The Arabic version of Book H is preserved in the Textus and Lemmata of Averroes’ 
Tafsīr, in Usṭāṯ’s translation. It contains a mention of the Iliad in H 6, 1045a 12-14 = ref. 10 (pp. 
282-283), in a context very similar to that of Metaph. refs. 8, 9 from Book Z, so I have dealt with 
these three references jointly. 

Λ. For this book we are faced with the most composite situation. As in the other cases, Ibn 
al-Nadīm informs us of a translation by Usṭāṯ – as also reported in a note from the Leiden MS 
bearing the Tafsīr by Averroes660 and mentions a number of other translations. These are: an 
Arabic translation of this book accompanied by the commentary by Alexander of Aphrodisias 
attributed to Abū Bišr Mattā; a Syriac translation by Ḥunayn ibn Isḥāq; another translation by 
Abū Bišr Mattā with a commentary by Themistius; and a translation by Šamlī. It is unclear 
how one should interpret the evidence on Themistius’ commentary and whether Abū Bišr 
Mattā indeed produced two separate versions of Metaph. Λ. As Geoffroy pointed out, followed 
by other scholars, Themistius’ commentary is a paraphrase and therefore, unlike Alexander of 
Aphrodisias’ commentary, it did not bear lemmata with Aristotle’s text. Therefore, it is 
possible that Abū Bišr Mattā translated Themistius’ paraphrase and appended to it his own 
Syriac-Arabic translation of Metaph. Λ, made from the Syriac version by Ḥunayn ibn Isḥāq 
mentioned earlier by Ibn al-Nadīm.661 For his Tafsīr, Averroes made use of more than one 
version. In the Textus, in fact, Abū Bišr Mattā’s version is given from the beginning of Book Λ 
until Λ 7, 1072b 16 and from Λ 8, 1073a 14 until the end of Book Λ. At various points in his 
commentary, Averroes then refers to Alexander of Aphrodisias’ commentary, translated in 
actual fact by Abū Bišr Mattā. For some passages of Metaph. Λ up to Λ 7, 1072b 16662 and for 

 
660 Metaph. Bouyges (Notice, 1952), LVI, CXVIII. Bertolacci 2005, 248-249; Bertolacci 2006, 12-13. 
661 Geoffroy 2003, 417-420.Bertolacci 2005, 245 n.9; Bertolacci 2006, 9 n. 10. See also Genequand 1984, 9-10 and 

Martini Bonadeo 2013, 43 n. 215. Lost in Greek, the paraphrase by Themistius is preserved in Arabic – which might 
be a translation by Isḥāq ibn Ḥunayn revised by Ṯabit ibn Qurra – and in Hebrew – in a version from Arabic by 
Moshe ibn Tibbon dated 1255. In addition to indirect quotations, including those contained in Averroes’ Long 
Commentary, a fragment corresponding to Chapter 1 and part of Chapter 2 as well as an abridgment of Chapters 
6-9 have come down to us, both edited by Badawī in 1947 (Arisṭ. ʿArab Badawī 12-21 and 329-333). A new Arabic-
Jewish edition edited by Yoav Meyrav appeared in 2019. See the introductory study in Meyrav 2019, 24-209. 

662 The passages are listed in Bertolacci 2005, 254 n.36; Bertolacci 2006, 16 n. 38. 
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section Λ 7, 1072b 16-1073a 13 Averroes uses Usṭāṯ’s version. Usṭāṯ’s translation of Λ 1-7 (from 
the beginning to 1072b 16) is preserved in the mg. of the Leiden MS and was used by Avicenna 
in his Kitāb al-Inṣāf, where he comments on Λ 6 1071b 5- Λ 10, 1075a 27.663 Finally, Averroes 
cites additional translations in his commentary. Of these, some quotations appear to be taken 
from Usṭāṯ’s version – identified through a comparison with the text given in mg. –, whereas 
a passage (Λ 3, 1070a 2-7) is taken from a translation that Averroes explicitly ascribes to Yaḥyā 
ibn ʿ Adī, which is also partially reproduced in mg. along with Usṭāṯ’s version. Other quotations 
remain unidentified, and some have proposed attributing them to Isḥāq or to Šamlī, on the 
basis of Ibn al-Nadīm’s account.664 Finally, an anonymous paraphrase of Λ 6, 1071b 3-Λ 10, 1076a 
4, sometimes improperly cited by scholars as a version of Book Λ, is also extant.665 

Book Λ contains four poetic references. The first corresponds to Λ 5, 1071a 22 = ref. 11 (pp. 
283-284) and is transmitted in both Abū Bišr Mattā’s (textus) and Usṭāṯ’s (mg.) versions.666 The 
closely related second and third are found in Λ 6, 1071b 26-28; 1072a 7-8 = refs. 12, 13 (pp. 284-
286) and are read in both Abū Bišr Mattā’s (textus) and Usṭāṯ’s (mg.) versions. Since Avicenna’s 
paraphrase in his Kitāb al-Inṣāf covers only Λ 6, 1071b 5- Λ 10, 1075a 27 it could only be used for 
the examination of these two references, of which, however, no trace remains in the treatise667. 
The two references are not included in the anonymous paraphrase either.668 

The last reference, a famous one, is found in Λ 10, 1076a 4 = ref. 14 (pp. 286-287). However, 
the Leiden MS is mutilated in its final part – in correspondence with the textus of Λ 9, 1075b 
20-Λ 10, 1076a 4 and to Averroes’ related commentary –, which in Bouyges’ edition is replaced 
by a retroversion from Hebrew to Arabic provided by the editor himself.669 For the same 
reasons advanced for the gaps in Book Γ, the passage has not been examined. However, the 
anonymous paraphrase provides an Arabic version of the quotation, on which we based our 
analysis. 

Finally, Book N seems to have been translated for the first time in the 10th cent. Ibn al-
Nadīm, in fact, reports that this book existed only in Greek along with the commentary by 
Alexander of Aphrodisias.670 But from a mg. note of the Tafsīr, which however as already 
mentioned does not include this book of the Metaph., we learn that Naẓīf ibn Yumn had 
translated it together with Book A.671 In the absence of the Arabic version of N the poetic 
references (N 3, 1091a 7-9; N 4, 1091b 4-6; N 6 1093a 15-18; N 6 1093a 26-28) have not been 
analysed. 

 
663 Bertolacci 2005, 254; see also Bertolacci 2006, 588-589. 
664 Bertolacci 2005, 255-256; Bertolacci 2006, 17-18. 
665 Bertolacci 2005, 256-257; Bertolacci 2006, 18-19. The text is preserved in the previously mentioned MS 

Cairo, Dār al-Kutub, ḥikma 6. I consulted this work in Badawī’s 1947 edition (= Arisṭ. ʿArab Badawī 3-11), but there 
exists also an earlier 1937 edition published in Egypt by Abū l-ʿAlā ʿAfīfī under the title An Ancient Arabic 
Translation of the Book Λ of the Metaphysics of Aristotle, which I did not consult. On the paraphrase authorship 
question see Bertolacci 2005, 256 n. 48; Bertolacci 2006, 19 n. 53. 

666 Bertolacci 2005, 254 n. 36; Bertolacci 2006, 16 n. 38. 
667 Arisṭ. ʿArab Badawī 22.16-18. See Janssens 2003, 402-403 (Janssens numbers the lines of the Arabic text 

excluding the title and the eulogy). 
668 Arisṭ. ʿArab Badawī 4.7-8, 12-13. 
669 Metaph. Bouyges (vol. 3, 1948), VIII-IX; Metaph. Bouyges (Notice, 1952), XLII-XLIV, CLXXXVI-CLXXXVII. 
670 Flügel 1871-1872, I 251.27 = Sayyid 2009, vol. 2/1, 171.5 (Ar.); Peters 1968, 49, Dodge 1970, 606 (Engl.). 
671 Metaph. Bouyges (Notice, 1952), LVI, CXVIII. Bertolacci 2005, 249; Bertolacci 2006, 12-13. 
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Aristotle’s Metaph. is cited in the edition by William D. Ross, Aristotle’s metaphysics, 2 vols., 
Oxford, 1924 (repr. 1970 [of 1953 corr. ed.]). The letters and numbers in margin to the Greek 
text correspond to book, chapter and to the pagination of Bekker’s edition. The Arabic text in 
Bouyges’ edition occupies 3 volumes (V, 2 of 1938, VI of 1942 and VII of 1948). Since the 3 
volumes bear a continuous page numbering, the volume and the year which the page number 
refers to have not been specified in mg. to the Arabic text below. 

 
1. 

α 1, 993b 15-16 

εἰ µὲν γὰρ Τιµόθεος µὴ ἐγένετο, πολλὴν ἂν µελοποιίαν οὐκ εἴχοµεν· εἰ δὲ µὴ Φρῦνις, 
Τιµόθεος οὐκ ἂν ἐγένετο. 

 

Metaph. Bouyges 9.2-3 (T.2): Isḥāq (textus) 

 سواميط نكي مل سيسورح نكي مل ولو نوحللا فيلٔات نم ارًيثك مدعن اّنكل نكي مل ول سواميط نّإف

 
Metaph. Bouyges 9.2-3 in app.: Usṭāṯ (mg. Ibn Rušd) 

 سوايمط نكي مل سينورفٔا نكي مل ولو نوحللا ﹡﹡﹡فيلٔاتب ةفرعم انل نكي مل سواميط نكي مل ول هّنإف

 

﹡﹡ ﹡فيلاتب نم ريثك فيلاتب [  tempt. Bouyges in app. 

 
CONTEXT: 
The account on Timotheus and Phrynis fits into a celebrated passage in which Aristotle 

describes the search for truth (993a 30: ἡ περὶ τῆς ἀληθείας θεωρία, with which chapter α 1 
opens) as a process by accumulation, requiring the participation of all the wisemen and that 
cannot be completed by a single man. For this reason, Aristotle offers his gratitude to all those 
who have preceded him, including those whose opinions he does not share and even those 
who have made superficial contributions to the advancement of knowledge (993b 11-14). A 
similar process is found in the field of poetry and music, as is evident from the remark «for if 
there had been no Timotheus, we would not have had many musical compositions, but if there 
had been no Phrynis there would have been no Timotheus». Timotheus – early 4th cent. BCE 
poet and citharist – is credited with having adopted a modern style in his compositions, but 
his art would not have been possible without the stylistic innovations of his older 
contemporary Phrynis. The latter was a chitharist of the late 5th cent. BCE, who presumably 
was defeated by Timotheus himself in a musical contest (cf. fr. 26 Page [PMG 802]).672 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium. 
 
 
 

 
672 Cardullo 2013, 243-244; see the articles by Harmon on Phrynis and Robbins on Timotheus in BNP 2006. 
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NOTES TO THE ARABIC VERSION: 
Isḥāq’s version («For if there had been no Timotheus we would nevertheless be deprived 

of many of the works of melody, and if there had been no Phrynis there would be no 
Timotheus») follows the Greek closely, beyond the corruptions in the transliteration of proper 
nouns plausibly due to some copyist’s carelessness. Indeed, Timotheus is transliterated 
Ṭīmāwus as if it were Timaeus, while for Phrynis we read ḥarūsīs. This is confirmed by the 
Arabic text of the lemmata of Yaḥyā ibn ʿAdī’s Tafsīr li-l-maqāla l-ūlā min kitāb Ariṣṭūṭālīs al-
mawsūm bi-maṭāṭāfūsīqā ay fī mā baʿd al-ṭabīʿiyyāt wa-hiya l-mawsūma bi-l-alif al-ṣuġrā, which 
bears the version by Isḥāq in a more complete recension than that transmitted by the Tafsīr 
of Averroes and, above all, has been transmitted in a large number of MSS and not in a codex 
unicus as in the case of the Long commentary of Averroes. In Yaḥyā ibn ʿAdī’s Tafsīr the Arabic 
version by Isḥāq coincides verbatim with that preserved in the Tafsīr of Averroes, including 
the corruptions of proper nouns, although in some MSS the correct transliteration Ṭīmūṯāwus 
is attested.673 The version given in mg. to the Leiden MS of Averroes’ Tafsīr, ascribed to Usṭāṯ, 
is close to the Greek as well, and bears the same transliteration of Timotheus as if it were 
Timaeus. After bi-taʾlīfi the text of Usṭāṯ’s version is illegible, and Bouyges speculates in the 
apparatus that it could have been kaṯīri min, similarly to Isḥāq’s translation. The version reads: 
«for if there had been no Timotheus we would have no knowledge of <many> works <of> 
melody, and if there had been no Phrynis there would be no Timotheus». 

 
2. 

A 8, 989a 10-11 
φησὶ δὲ καὶ Ἡσίοδος τὴν γῆν πρώτην γενέσθαι τῶν σωµάτων· 
 
Metaph. Bouyges 86.12-13 (T. 14 b): Naẓīf ibn Yumn 

 ماسجٔالل لؤّالأ ادبملا يه ضرٔالا نّٕا لوقي سدويسٔاو

 

CONTEXT: 
Chapter A 8 opens with a polemic against the monists, namely «all those who regard the 

universe as a unity, and assume as its matter some one nature, and that corporeal and 
extended»674 (988b 22-23). One of the errors of the monists675 consists of having assumed as a 
principle one of the elements (water, air, fire, but not the earth) without taking into account 
their mutual relations of generation (988b 31: τὴν ἐξ ἀλλήλων γένεσιν), which occur by 
combination or separation. Aristotle then examines two hypotheses (988b 34-389a 18). If one 
were to assume as the first principle the element from which the other elements derive by 
combination then one would take the simplest and one that is endowed with the most subtle 
parts, that is, fire. If one instead assumed as the first principle the latest element by generation 
(989a 15-16: τὸ τῇ γενέσει ὕστερον), one from which the other elements derive by separation, 
then one should take earth (even before water), the most complex element and one consisting 

 
673 Miškāt 1967, 20.1-2 = Badawī 1973, 174.20-21 Ḫalīfāt 1988, 228.4-5. 
674 English translation in Tredennick 1933, 51. 
675 See 988b 24-32; summarised by Cardullo 2013, 214 
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of the largest parts. In this regard Aristotle wonders why the monists have not placed earth as 
the primary element, as was communis opinio (989a 9: ὥσπερ οἱ πολλοὶ τῶν ἀνθρώπων) and 
since «Hesiod too says that earth was generated first of corporeal things».676 Aristotle alludes 
here to vv. 116-117 of the Theogony – already explicitly quoted already in Metaph. A 4, 984b 23-
31 (but the Arabic version is not preserved) and also in Phys. Δ 1, 208b 29-33 = ref. 2 (pp. 226-
227) – where Earth is the first among elements to be generated after Chaos: «Foremost of all 
things Chaos came to be / And then broad-breasted Earth». 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated compendiary quotation. 
 
NOTES TO THE ARABIC VERSION: 
Naẓīf ibn Yumn’s version («and Hesiod claims that earth is the first principle for the 

bodies») poses no particular problems. The Arabic al-mabdaʾ corresponding to the Greek ἡ 
ἀρχή is inferred from the context. 

 
3. 

B 4, 1000a 9-19 

οἱ µὲν οὖν περὶ Ἡσίοδον καὶ πάντες ὅσοι θεολόγοι µόνον ἐφρόντισαν τοῦ πιθανοῦ τοῦ 
πρὸς αὑτούς, ἡµῶν δ᾽ ὠλιγώρησαν (θεοὺς γὰρ ποιοῦντες τὰς ἀρχὰς καὶ ἐκ θεῶν 
γεγονέναι, τὰ µὴ γευσάµενα τοῦ νέκταρος καὶ τῆς ἀµβροσίας θνητὰ γενέσθαι φασίν, 
δῆλον ὡς ταῦτα τὰ ὀνόµατα γνώριµα λέγοντες αὑτοῖς· καίτοι περὶ αὐτῆς τῆς προσφᾶς 
τῶν αἰτίων τούτων ὑπὲρ ἡµᾶς εἰρήκασιν· εἰ µὲν γὰρ χάριν ἡδονῆς αὐτῶν θιγγάνουσιν, 
οὐθὲν αἴτια τοῦ εἶναι τὸ νέκταρ καὶ ἀµβροσία, εἰ δὲ τοῦ εἶναι, πῶς ἂν εἶεν ἀΐδιοι δεόµενοι 
τροφῆς)· ἀλλὰ περὶ µὲν τῶν µυθικῶς σοφιζοµένων οὐκ ἄξιον µετὰ σπουδῆς σκοπεῖν· 

 
Metaph. Bouyges 247.1-12 (T.15 c-i): Usṭāṯ 

 عانقٕا يف تناك مهتيانع نّإف ةّيهالإلا ءايشٔالا يف مّلكت نم عيمجو سدوقيفٔا ىٔار ىلع ناك نمَ امّٔاف

 اومعزو ةهلٓا نمو ةهلٓا لئاؤالا نولعجي مهّنٔا كلذو كلذ نع اوناوت لب انعانقٕا يف مهتيانع نكت ملو طقف مهسفنٔا

 يهو ءايشٔالا هذه اولاق مهّنٔا مولعمف تومت تراص ايسورمٔا نم معطت ملو رطقن نم برشت مل يتلا لئاؤالا نّٔا

 هّنٔا كلذو انلوقع نع جراخ لوقلا اذهف ءايشٔا قوذتو معطت للعلا هذه نّٔا نم اوعضو ام نّٔا اّلٕا ةفورعم مهدنع

 ىقبت نٔال اهاّيٕا مهتلانم تناك نٕاو ءيش ءاقبل ةلع ايسورمٔالا الو رطقن سيلف ةذّل ناكمل اهل مهتلانم تناك نٕا

 ليواقٔا نع اغًلاب اصًحف صحفن نٔا بجاوب سيل كلذلو ماعطلا ىلٕا نوجاتحم مهو نيّيلزٔا نونوكي فيكف مهتيّنٔا

 فيراخزلاب ةهيبش مهتمكح نيذلا

 
CONTEXT: 
The reference to Hesiod and his followers is part of the discussion of the tenth aporia out 

of the 15 presented in Book Three. Aristotle asks whether the principles of corruptible and 

 
676 English translation in Tredennick 1933, 53. 
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incorruptible things are the same or different and, if they are the same, how and why some 
things are incorruptible and others are corruptible (1000a 6-8). Aristotle first polemicises with 
the followers of Hesiod and all the theologians (οἱ µὲν οὖν περὶ Ἡσίοδον καὶ πάντες ὅσοι 
θεολόγοι), who have formulated their doctrines with the sole interest of being persuasive in 
their own eyes, without trying to be so for others, in this case for philosophers like Aristotle 
(µόνον ἐφρόντισαν τοῦ πιθανοῦ τοῦ πρὸς αὑτούς, ἡµῶν δ᾽ ὠλιγώρησαν). The limits of their 
discourse are presented thus: «For, after they have made the principles Gods and generated 
from the Gods, they state that whoever did not taste of the nectar and ambrosia became 
mortal – clearly using these terms in a sense significant to themselves. But as regards the actual 
application of these causes their statements are beyond our comprehension. For if it is for 
pleasure that the Gods partake of them, the nectar and ambrosia are in no sense causes of their 
being; but if [they are cause] of their being, how can Gods be eternal if they require 
nourishment? However, it is not worth while to consider seriously the subtleties of 
mythologists».677 As seen in other passages (Mete. B 1, 353a 34 = ref. 2, pp. 276-277; see infra 
Metaph. Λ 6, 1071b 26-27 = ref. 12, pp. 284-286; but see also Metaph. A 3, 983b 29, not preserved 
in Arabic) Hesiod and his followers (in primis Orpheus and Musaeus) represent the group of 
theologians, i.e. those who tried to explain reality by always resorting to the divine in their 
mythological discourses in verse, of which only Hesiod’s Theogony has been preserved in its 
entirety.678 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium. 
 
NOTES TO THE ARABIC VERSION: 
Usṭāṯ’s text runs as follows: «As for those of Hesiod's opinion and all those who spoke on 

divine matters, their concern was only to convince themselves while they did not concern 
themselves with convincing us. But they left this out, that is, they made the principles as gods 
and derived from gods and affirmed that the principles who do not drink of nectar and do not 
eat of ambrosia become mortal. And it is certain that they affirm these things in a sense 
significant to themselves. But, as far as they have established that these causes eat and taste 
something, this statement is beyond our comprehension. That is, if they procure it for a 
condition of pleasure neither nectar nor ambrosia is a cause for the existence of anything, and 
if they procure it so that their essence exists, how can they who need nourishment be eternal? 
Therefore, we need not examine in depth certain statements of those who have formulated 
them akin to ornate speeches». 

The translation is close to the original Greek, except for some minor differences. First, the 
verb ὠλιγώρησαν governs what follows (θεοὺς γὰρ ποιοῦντες τὰς ἀρχὰς καὶ ἐκ θεῶν γεγονέναι) as 
it would seem from the Arabic bal tawānaw ʿan ḏālika wa-ḏālika anna-hum etc. The phrase 
καίτοι περὶ αὐτῆς τῆς προσφᾶς τῶν αἰτίων τούτων ὑπὲρ ἡµᾶς εἰρήκασιν is partially mistranslated 
and Usṭāṯ is mislead by the term αἴτιον in the genitive plural, which he misinterprets as a 

 
677 English translation in Tredennick 1933, 127, 129 (modified). 
678 See Cardullo 2013, 185. 
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synonym of ἀρχή (see τὰς ἀρχὰς at 1000a 11). The adverb µυθικῶς is paraphrased as (šabīha) bi-
l-zaḫārīfi, a simplification of the original meaning. 

 
FURTHER COMMENTS ON THE ARABIC TRADITION: 
As noted by Bertolacci, al-Fārābī relied on Usṭāṯ’s version by referring to this passage in his 

Kitāb al-alfāẓ al-mustaʿmala fī l-manṭiq.679 However, he only takes up lines 1000a 9-11, 13-15, 18-
19, thus eliminating any element connected with οἱ µὲν οὖν περὶ Ἡσίοδον καὶ πάντες ὅσοι 
θεολόγοι and their doctrines. Only a trace of the adverb µυθικῶς remains at 1000a 18, trivialised 
just as in Usṭāṯ’s version: «Likewise, we do not have to examine the statements of those whose 
philosophy is like an embellishment [šabīha bi-l-zaḫārifi (sic)]».680 

 
4., 5. 

Δ 5, 1015a 28-31 

τό γὰρ βίαιον ἀναγκαῖον λέγεται, διὸ καὶ λυπηρόν (ὥσπερ καὶ Εὔηνός φησι “πᾶν γὰρ 
ἀναγκαῖον πρᾶγµ᾽ ἀνιαρὸν ἔφυ”) καὶ ἡ βία ἀνάγκη τις (ὥσπερ καὶ Σοφοκλῆς λέγει 
“ἀλλ᾽ ἡ βία µε ταῦτ᾽ ἀναγκάζει ποιεῖν”) 

 
Metaph. Bouyges 516.1-4 (T.6 d-f) 

 نزحمو ملؤمف رّطضم ءيش لّك نّٕا سينيدٔا لاق امك اضًئا نزحم وه كلذلو رّطضم لاقيُ رهاقلا ءيشلا نّإف

 اذه لعف نٔا ينرطضي رهقلا نّٕا اضًئا سيلاقرق لاق امك ام رارطضا رهقلاو

 
CONTEXT: 
One of the meanings of necessary, ἀναγκαῖον, enumerated from 1015a 20, is «what is 

compulsory and compulsion», τὸ βίαιον καὶ ἡ βία, namely «what hinders and obstructs an 
impulse or choice» (1015a 26-27). For, Aristotle remarks, «what is compulsory is said necessary, 
and therefore also painful, as Evenus claims “every necessary deed is by nature grievous” and 
compulsion is a sort of necessity, as Sophocles says “but compulsion necessitates I do these 
things”). The first quotation corresponds to Even. fr. 8 West and also occurs in Rh. A 11, 1370a 
10 = ref. 15 (p. 104),681 while the quotation of Sophocles is the v. 256 of Electra’s first episode, 
pronounced by the homonymous character to justify her intentions of revenge. 

 
REFERENCE FORM AND STRUCTURE: 
Two explicit serial literal author’s quotations, complete monostichs. Both verses are 

altered, or at least are also known in different forms. The fragment of Evenus is also attested 
in the Theognidean Sylloge (Thgn. 472 West) with the wording πᾶν γὰρ ἀναγκαῖον χρῆµ᾽ ἀνιηρὸν 
ἔφυ.  Instead, in Sophocles' tragedy we read the verse in the form ἀλλ᾽ ἡ βία ταῦτ᾽ ἀναγκάζει µε 
δρᾶν. 

 

 
679 Bertolacci 2006, 21 n. 61 and 96 n. 60. Arabic text in Mahdi 1968, 91.15–92. 3 = Metaph. B, 4, 1000a9–11, 13–

15, 18–19. 
680 Mahdi 1968, 92.3. English translation in Bertolacci 2006, 96 n.60. 
681 See Année 2020, 196-200. 
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NOTES TO THE ARABIC VERSION: 
The Arabic reads: «what is compulsory is said necessary, and therefore also painful, as 

Evenus claims “every necessary thing is grievous and painful, and compulsion is a sort of 
necessity, as also Sophocles says compulsion necessitates I do this». The version is very close 
to the Greek but the words πρᾶγµα and ἔφυ are not translated. The term ἀνιαρόν is rendered 
by the hendiadys muʾlim wa-muḥzin (the latter translates λυπηρόν at 1015a 28). Both ὥσπερ are 
rendered with ka-mā. 

 

6. 
Δ 23, 1023a 19-21 

καὶ ὡς οἱ ποιηταὶ τὸν Ἄτλαντα ποιοῦσι τὸν οὐρανὸν ἔχειν ὡς συµπεσόντ᾽ ἂν ἐπὶ τὴν 
γῆν, ὥσπερ καὶ τῶν φυσιολόγων τινές φασιν· 

 
Metaph. Bouyges 650.7-9 (T.28 e) 

 ركذي امك ضرٔالا ىلع طقس دق ناك اذه نكي مل ول هّنٔاك ءامسلل سطيلطٔا نّٔا ءارعشلا ركذ ام لثمو

 ةيعيبطلا رومٔالا يف مّلكت نم ضعب

 
CONTEXT: 
The reference exemplifies one of the meanings of ἔχειν discussed in Δ 23, namely when it 

is used to denote «that which prevents anything from moving or acting in accordance with its 
own impulse» (1023a 17-18). The term is employed with this sense by poets (e.g. Hom. Od. α 52-
54 and Hes. Theog. 517-519), who «make Atlas hold up the heaven, because otherwise it would 
fall upon the earth (as some of the physicists maintain also)».682 An analogous reference is found 
in Cael. B 1, 284a 18-23 = ref. 1 (pp. 235-239). 

 

REFERENCE FORM AND STRUCTURE: 
Generic content reference. 
 
NOTES TO THE ARABIC VERSION: 
The first ὡς is translated as miṯal mā, while ὥσπερ as ka-mā. In Arabic the syntactic 

functions of τὸν Ἄτλαντα and τὸν οὐρανὸν are reversed and thus the subject of ἔχειν is τὸν 
οὐρανὸν. The second ὡς is taken with the meaning of «as if» and translated with ka-annahū. 

The version reads: «As what the poets say, that the sky has [i.e. holds up] Atlas as if, if it 
were not so, it would fall on the earth, as some of those who have spoken on natural matters 
say». 
 
  

 
682 English translations in Tredennick 1933, 277. 



 281 

7. 
Δ 24 1023a 32-33 

ὥσπερ ἐκ τοῦ ὅλου τὰ µέρη καὶ ἐκ τῆς Ἰλιάδος τὸ ἔπος 
 
Metaph. Bouyges 655.7-9 (T.29 f) 

 سابلا ىمّسملا رعشلا نم ةديصق لثم رعشلا مالك نم ةديصقلاو لّكلا نم ءازجٔالا لثم

 
CONTEXT: 
One of the meanings of ἔκ τινος («to derive from something») is the deriving from the 

combination of matter and form (1023a 31-32: ἐκ τοῦ συνθέτου ἐκ τῆς ὕλης καὶ τῆς µορφῆς), like 
the parts derive from the whole and verses from the Iliad. 

 
REFERENCE FORM AND STRUCTURE: 
Mention of the Iliad. 
 
NOTES TO THE ARABIC VERSION: 
ὥσπερ is translated as miṯal, and is also repeated within the expanded translation of the 

example ἐκ τῆς Ἰλιάδος τὸ ἔπος The reference to the Iliad (whose transliteration سايلا  has been 

corrupted into سابلا ) is rendered in Arabic and rephrased as follows: «like the parts from the 

whole and the ode (qaṣīda) from the poetic discourse (kalām al-šiʿri), like the ode from the 
poem which is called Iliad». Instead of rendering ἔπος with bayt the translator opts for the 
more extensive measure of qaṣīda, of which the broader poetic discourse to which the Iliad is 
assimilated, is composed. However, strictly speaking, the qaṣīda would seem to be a species 
of the genus kalām al-šiʿr rather than part of it. 

 
FURTHER COMMENTS ON THE ARABIC TRADITION: 
The example of the qaṣīda in al-Fārābī’s Kitāb al-waḥid wa-l-waḥda683 to explain the 

oneness of a compound body is probably derived from this passage – the only one among 
those concerning the Iliad as a unit by conjunction (see also Metaph. Z 4, 1030a 8-9; 1030b 8-
10; H 6, 1045a 12-14 = refs. 8, 9, 10, pp. 282-283, and APo. B 7, 92b 31-32; B 10, 93b 35-37 = refs. 1, 
2, pp. 72-74) whose Arabic version introduces the term qaṣīda – or, one might speculate, from 
an unpreserved version of one of these passages that similarly bore qaṣīda. 

Another parallel, though neither directly nor explicitly related to our passage, can be read 
in the First Book of al-Fārābī’s Kitāb al-Mūsīqī al-kabīr. After establishing a chain of derivation 
according to the principle of ἔκ τινος among the elements that constitute a musical 
composition, al-Fārābī states: «A musical composition (al-alḥān) is like a poem (al-qaṣīda) 
and poetry (al-šiʿr). In fact, the first elements that compose it are the letters (al-ḥurūf), which 
are combined together, then there are the al-asbāb (metrical units made up of two letters), 
the al-awtād (metrical units made up of three letters), and those composed of the al-asbāb 
and the al-awtād, then the feet of the hemistichs (aǧzāʾ al-maṣārīʿ), the hemistichs (al-
maṣārīʿ), and then the verse (al-bayt). The same thing happens in musical composition, for it 

 
683 The example occurs in three places in the work: Mahdi 1989, 49.10 (para. 14); 73.3 (para. 54); 95.4 (para. 88). 
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too is composed of elements that are combined, some being those that come first and others 
those that come second, until we arrive at those elements that stand for the melody as the 
verse stands for the poem. What in the musical composition corresponds to the letters in the 
poems is the musical sound […]. After this one may finally examine the musical composition 
[in itself] and the annexed things as has been done for the art of metrics in poetry».684 

 
8., 9., 10. 

Z 4, 1030a 8-9 

πάντες γὰρ ἂν εἶεν οἱ λόγοι ὅροι· ἔσται γὰρ ὄνοµα ὁτῳοῦν λόγῳ, ὥστε καὶ ἡ Ἰλιὰς 
ὁρισµὸς ἔσται  

 
Z 4, 1030b 8-10 
τοῦτο δὲ ἐὰν ἑνὸς ᾖ, µὴ τῷ συνεχεῖ ὥσπερ ἡ Ἰλιὰς ἢ ὅσα συνδέσµῳ, ἀλλ᾽ ἐὰν ὁσάχῶς 

λέγεται τὸ ἕν· 
 
H 6, 1045a 12-14 

ὁ δ᾽ὁρισµὸς λόγος ἐστὶν εἷς οὐ συνδέσµῳ καθάπερ ἡ Ἰλιὰς ἀλλὰ τῷ ἑνὸς εἶναι.  
 
Metaph. Bouyges 795.11-13 (T 13 c-d); 807.9-11 (T 16 c) 

 ادًح سانلا ىمّسملا رعشلا عيمج نوكيس اذإف امًسا ةملك لّكل نّإف ادًودح ملكلا عيمج نوكيسف اّلٕاو

 
Metaph. Bouyges 807.9-11 (T 16 c) 

 ناك اذٕا لب ،عمجب طابرب لصّتت يتلا عيمجو سانلا باتك لثم لصّتم هّنٔاب ال دحاولا ناك اذٕا اضًئا اذهو

 اهب دحاولا لاقيُ يتلا عاونٔالا ىلع ادًحاو

 
Metaph. Bouyges 1089.8-9 (T 15 d) 

 دحاو ءيشل هّنٔاب لب لؤّالا شريمؤا باتك ينعي سانلا باتك لثم دقعلاب سيل ةدحاو ةملك هّنإف دحلا امّٔاو

 
CONTEXT: 
In Z 4 Aristotle deals with substance in the sense of essence and returns to discuss the 

definition as well as the relation that binds the latter to essence. «The essence of each thing is 
that which is said to be per se»685 (1029b 13-14), and it is «an individual type; but when a subject 
has something distinct from it predicated of it, it is not an individual type. E.g., “white man” is 
not an individual type» (1030a 3-5). It follows that the essence in the proper and absolute sense 
is said only of the individual substance, while it is not given in the compounds, if not in a 
derivative way. Moreover, «essence belongs to all things the account of which is a definition» 
(1030a 6-7), and, as explained by ps. Alexander «that is, among beings, the essence is said in 
the proper sense only of those substances, the discourse on which is a definition, namely an 

 
684 Ḫašaba, Ḥifnī 1967, 85. 9-86.4, 8-9. 
685 All English translations of these two passages from Metaph. Z 4 come from Tredennick 1933, 321, 323, 327 

(modified). 
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explanation and enumeration of that which per se and essentially belongs to them».686 In this 
regard Aristotle stresses that not every discourse that means the same thing as a name is a 
definition, otherwise even the Iliad would be a definition. In fact, since the poem of the Iliad, 
the set of its verses and books, is a speech that means the same thing as the name Iliad, then 
such speech would end up being the definition of the Iliad. 

Instead, as explained a little further on, only a unitary discourse can constitute a definition, 
and its unity must be essential – that is «in one of the proper senses of “one.” (ἀλλ᾽ ἐὰν ὁσάχῶς 
λέγεται τὸ ἕν). And “one” has the same variety of senses as “being.”» (1030b 10-11) – and not one 
by continuity, like the Iliad. Evidently, the passage echoes APo. B 10, 93b 35-37 = ref. 2 (pp. 72-
74) in which the unity represented by the Iliad (ὁ µὲν συνδέσµῳ, by the «conjunction» of its 
parts) – the poem being taken as a defining discourse – was contrasted with the non-
accidental unity (µὴ κατὰ συµβεβηκός). The phrase «one not by continuity, like the Iliad, or 
things [that are one] by conjunction» is commented on by Ps. Alexander of Aphrodisias as 
follows: «He adds “things [that are one] by conjunction” not as if it meant something other 
than “not by continuity”, but as if he said “by continuity like the Iliad”, since the Iliad is 
continuous by conjuction, he added “or things [that are one] by conjunction”».687 The same 
question is taken up briefly in H 6, 1045a 12-14, where the essential unity of the definition is 
contrasted with the unity of the Iliad as a whole of its parts. 

Clearly, the points raised here by Aristotle refer explicitly to the discussion of the definition 
in the APo. and the mention of the Iliad is the trait d’union of all these passages. 

 
REFERENCE FORM AND STRUCTURE: 
Mention. 
 
NOTES TO THE ARABIC VERSION: 
The Arabic versions of the three passages are accurate and close to the Greek. The only 

problem is found in the rendering of the Greek ἡ Ἰλιάς, whose transliteration in all cases has 
been corrupted into al-nās «the man» ( سايلا سانلا <  ). In the first passage ἡ Ἰλιάς is translated as 

«the whole of the poem called “the man”» – where al-šiʿr is probably due to the comparison 
with a similar passage that explicitly refers to the Iliad as a poem –, while in the second 
instance ἡ Ἰλιάς is rendered as «the book of the man». In H 6, the Greek title is paraphrased 
as «the book of the man, that is the book of Homer the ancient». 

Both the conjuction ὥσπερ and the adverb καθάπερ are translated as miṯla. 
 
11. 

Λ 5, 1071a 22 

ἀλλὰ Πηλεὺς Ἀχιλλέως σοῦ δὲ ὁ πατήρ 
 
Metaph. Bouyges 1542.1-2 (T.27 f): Mattā (textus) 

 كوبٔا تنٔا كلو سوليقٔال سوليق اّلٕا

 
686 (Ps.)Alex.Aphr., in Metaph.: CAG I, 471.19-22, Hayduck. Italian translation in Movia 2007, 1229. 
687 (Ps.)Alex.Aphr., in Metaph.: CAG I, 475.29-32, Hayduck. Italian translation in Movia 2007, 1239. 
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Metaph. Bouyges 1542.1 in app.: Usṭāṯ (mg.) 

 بٔا هل وه يذلا سواسؤال سيلف نّٔا امك اّلٕا

 
CONTEXT: 
The example involving Achilles and Peleus falls under the discussion of principles. 

According to Aristotle, the first causes of all particular things are themselves particular, thus 
«the proximate principles of all things are the proximate actual individual and another 
individual which exists potentially»688 (1071a 18-19). He does indeed admit that man in general 
is principle of man in general (ἄνθρωπος µὲν γὰρ ἀνθρώπου καθόλυ), but only on a conceptual 
level, because man in general does not exist (οὐκ ἔστιν οὐδείς) and universal man has no 
separate ontological reality (1071a 21-22).689 Instead, there are particular men whose efficient 
causes are their respective fathers – the father-son relation to explain efficient cause is 
mentioned several times in the Metaph. – just as Peleus is the cause of Achilles or your father 
is the cause of you. 

 
REFERENCE FORM AND STRUCTURE: 
Generic content reference. 
 
NOTES TO THE ARABIC VERSION: 
The Textus version shows no particular difficulties, apart from the common corruptions 

generated in the transmission of the transliteration of proper nouns. The mg. version links the 
second example σοῦ δὲ ὁ πατήρ to the previous one, neglecting the particle δέ, and reading 
αὐτοῦ instead of σοῦ, with the following outcome: «but as Peleus for Achilles, who was his 
father». In this version as well, the transliterations of proper nouns are corrupted. Ka-mā 
anna, introducing a comparative clause, is an addition by the translator. 

 
12., 13. 

Λ 6, 1071b 26-28; 1072a 7-8 

καίτοι εἰ ὡς λέγουσιν οἱ θεολόγοι οἱ ἑκ νυκτὸς γεννῶντες, ἢ ὡς οἱ φυσικοὶ ὁµοῦ πάντα 
χρήµατά φασι, τὸ αὐτὸ ἀδύνατον. 

[…] 
ὥστ᾽ οὐκ ἦν ἄπειρον χρόνον χάος ἢ νύξ 
 
Metaph. Bouyges 1563.9-1564.3 (T.30 n-q); 1575.8 (T 32.c): Mattā (textus) 

 يف نومّلكتملاو ليللا نم ملاعلا نودّلوي نيذلا تاّيهالإلا يف نومّلكتملا لوقي ام بسحب هّنٔا ىلع

 اهعيمجب اهنيعب يه نوكت نٔا نكمي ال اعًم تناك اهّلك رومٔالا نّٕا نولئاقلا مهو تاّيعيبطلا

]...[ 

 
688 Tredennick 1935, 137. 
689 See also (Ps.)Alex.Aphr., in Metaph.: CAG I, 684.8-19, Hayduck. Italian translation in Movia 2007, 1909, 1911 

(cf. 2017 n. 214). 
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 ةياهن ريغب سيل ليللاو ةدهولا اذإف

 
Metaph. Bouyges 1563.6-1564.1 in app.; 1575.4 in app.: Usṭāṯ (mg.) 

 باحصٔاو ليللا نم نودّلوي يذلا يّهالإلا مالكلا باحصٔا لوقي ناك امك هلاح ىلع اضًئا عنتمم وهو

 ﹡﹡﹡ نولوقي يذلا يّعيبطلا مالكلا

]...[ 

 ىهانتي ام نامز ليل ؤا ةيوه نكت مل ذإف

 

ناك امك 1 ] اعم تناك اهلك رومٔالا نٕا  [ ﹡﹡﹡ coni. Geoffroy            2  ]ناك[ امك >ناك نٕا< coni. 

Geoffroy            4 ةيوه ةيواه [  tempt. Geoffry fort. ةتوه  temptavi (see infra n. 689) 

 
CONTEXT: 
In demonstrating the existence of the immobile motor – an eternal and immovable 

substance, the principle of motion, and completely devoid of potentiality, but pure actuality 
– Aristotle addresses the aporia (171b 22-26) that since potency is apparently always prior to 
action, then the immobile motor, which is actuality, should also derive from potentiality. But 
Aristotle explains that this cannot be, for if it were, no beings would exist, since what is in 
potentiality may not become act. The same impossibility (τὸ αὐτὸ ἀδύνατον) is reached by οἱ 
θεολόγοι – by which Aristotle refers to Hesiod and his followers (see Metaph. ref. 3) –, «who 
generate everything from Night» and the physicists, who claim that «all things were together» 
(a quotation from Anaxagoras: cf. 59 B 1 Diels-Kranz; cf. 169b 20-21). Behind the reference to the 
theologists one can recognise Hes. Th. 116-117 and Op. 17 (as Ps. Alexander of Aphrodisias does in 
his commentary)690 but also an orphic fragment (20F Bernabé) collected in a lost writing on the 
history of theology by Eudemus of Rhodes, a disciple of Aristotle.691 The doctrine of the 
theologists is resumed polemically at 1072a 7-8: «Therefore Chaos or Night did not endure for an 
unlimited time».692 

 
REFERENCE FORM AND STRUCTURE: 
Two generic content references. 
 
NOTES TO THE ARABIC VERSION: 
Mattā’s version is close to the Greek and reads: «But according to the doctrines of the 

theologians (al-mutakallimūna fī l-ilāhiyyāti) who produce the world from night and of the 
physicists (al-mutakallimūna fī l-ṭabīʿiyyāti) who say that “all was together”, all these same 

 
690 (Ps.)Alex.Aphr., in Metaph.: CAG I, 690.7-13, Hayduck. Italian translation in Movia 2007, 1925. A trace of 

the mention of Hesiod might be preserved (though corrupted) in Averroes’ Tafsīr: Metaph. Bouyges 1586.9-11 (C. 
34.k), English translation in Genequand 1984, 146. 

691 Reale 2000, 703 n. 182; Reale 2004, 1261 n. 16 gives further possible references. 
692 All English translations come from Tredennick 1935, 143, 145. 
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things cannot be either. […] Thus, Chaos and Night were not infinite».693 The translation in 
mg., attributed to Usṭāṯ, is lacunose and not even the indirect tradition can help us in this 
case.694 Geoffroy, who analysed the passage, proposed to emend the lacuna by following the 
parallel version by Abū Bišr, given the strong similarity between the two translations in the 
preceding lines.695 The Greek τὸ αὐτὸ ἀδύνατον is covered by wa-huwa mumtaniʿun ayḍan ʿalā 
ḥālihī, which is placed at the beginning of the sentence, while in rendering the poetry 
reference the translator adds the direct object al-ʿālam. Seemingly, the Greek καίτοι εἰ ὡς is 
just paraphrased. According to Geoffroy’s reconstruction, one should add in before ka-mā and 
move the kāna following ka-mā immediately after in, with the result in kāna ka-mā (= εἰ ὡς). 
This way, however, καίτοι would not be expressed in Arabic and it might be, in Geoffroy’s 
opinion, that the translator read only καί in his copy.696 The text, as preserved, reads: «and it 
is also impossible in this way, as said by the theologians (aṣḥābu l-kalāmi l-ilāhiyyi) who 
produce from night and the physicists (aṣḥābu l-kalāmi l-ṭabīʿiyyi) who say […] Therefore 
Chaos or Night did not endure for the unlimited time».697 The conjunction ὡς is rendered with 
ka-mā. Both Mattā’s and Usṭāṯ’s translations of χάος (respectively al-wahda and hawiyya)698 
differ from the synonyms faʿḍāʾ and wasaʿ used in the parallel passage of the Arabic version of 
Phys. Δ 1, 208b 29-33 = ref. 2 (pp. 227-228). 

 
14. 

Λ 10, 1076a 4 

οὐκ ἀγαθὸν πολυκοιρανίη· εἷς κοίρανος ἔστω. 
 
Arisṭ. ʿArab Badawī 11.21 

 ادًحاو نوكي نٔا يغبني سيئرلا نّكل ،نيريثك ءاسؤرلا نوكي نٔا دّيجلا نم سيلو

 
CONTEXT: 
With this quotation «the rule of many is no good thing, let one be the ruler», which closes 

Book Λ, Aristotle reaffirms the necessity of admitting a single supreme principle to guarantee 
the order of things. The reference corresponds to Il. B 204, part of the famous speech by 
Agamemnon. 

 
REFERENCE FORM AND STRUCTURE: 
Hidden isolated literal quotation, complete monostich. 

 
693 Genequand 1984, 137, 141. 
694 See above in the introductory paragraph on the Metaph. in Arabic. 
695 Geoffroy 2003, 428-429. 
696 Geoffroy 2003, 428. 
697 See also the interpretation given in Geoffroy 2003, 434 for the second reference. 
698 The transmitted ةيوه  («passion», but also «deep cavity») might be emended with ةتوه  meaning «abyss» as 

the term ةدهو  used by Mattā. Moreover, ةيوه  appears to be a lectio facilior since, given the context, it would be more 

spontaneously vocalised as huwiyya «being», a term that comes up frequently in Usṭāṯ’s translation of the 
Metaph. See Bertolacci 2006, 21 n. 61. Geoffroy’s hypothesis arguing that hawiyya may be a trivialization of 
hāwiyya (another synonym for «abyss») due to the fall of the alif also seems convincing. See Geoffroy 2003, 434. 
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NOTES TO THE ARABIC VERSION: 
As noted in the introduction, the Leiden MS is lacunose at this point and so we must rely 

on the anonymous paraphrase for the reconstruction of the passage. Although the source is 
not a direct translation but an Arabic paraphrase of a portion of Metaph. Λ, the quotation we 
are interested in is reported literally and most likely as the author read it in the Arabic version 
on which the paraphrase is based. The Arabic text closely follows the Greek. The rendering of 
the first part of the quotation, οὐκ ἀγαθὸν πολυκοιρανίη (wa-laysa mina l-ǧayyidi an yakūna al-
ruʾasāʾa kaṯīrīna), can be compared with the translation found in the gnomological tradition 
(particularly in the Muntaḫab ṣiwān al-ḥikma and the collections stemming from it)699 where 
instead one reads lā ḫayra fī kaṯrati l-ruʾasāʾ. It is not possible to deduce any conclusive 
information about the identity of the translator of the version used in the anonymous 
paraphrase from the linguistic analysis of this brief segment. The only distinctive feature, the 
translation of οὐκ ἀγαθόν, here laysa mina l-ǧayyidi, has no parallel in the rest of the Arabic 
tradition of Metaph. (cf. Γ 7, 1012a 27 οὔτε ἀγαθὸν οὔτε οὐκ ἀγαθόν, both translated by Usṭāṯ with 
ḫayr = Metaph. Bouyges 460.12 [T 28 h] and Ζ 6, 1031b 11 οὐκ ἀγαθόν translated by Usṭāṯ with 
ḫayr = Metaph. Bouyges 823.5 [T 20 u]). But even from these different translation choices we 
cannot derive anything probative. 

 
 

2.3.4 Nicomachean Ethics (EN) 
 
The history of the discovery and the editorial vicissitudes of the Arabic Nicomachean Ethics 

is just as fascinating as it is intricate, and it interests us only partially, so I will limit myself here 
to providing the essential data for the purposes of our analysis.700 

The EN is preserved in two incomplete and complementary Arabic versions transmitted 
from a single codex unicus in the Qarawiyyīn library in Fez. The MS was found at two different 
moments, between the 1950s and 1960s, as it was dismembered in two separate codicological 
units, which had been assigned two different signatures (MS Fez, Ḫizānat al-Qarawiyyīn L 
2508/80 and MS Fez, Ḫizānat al-Qarawiyyīn L 3043/80).701 The two scholars credited with 

 
699 See Dunlop 1979, 68.1369 (Ar.) and infra Chapter 3. Tornero Poveda 2016 examined the occurrences of this 

verse in Arabic sources. This Homeric quotation is also included in the section on Int. of Ibn Zurʿa’s Aġrāḍ 
Arisṭūṭālīs al-manṭiqiyya, in the discussion of universal and indefinite negative propositions and in the refutation 
of those who claim that they are equivalent. The Homeric example is quoted with the same wording as the 
fragment transmitted by the Muntaḫab ṣiwān al-ḥikma and is probably derived from a lost commentary on Int. 
Indeed, Ibn Zurʿa’s argument has distinct similarities to a parallel passage in Ammonius’s commentary on Int. 7 
although this is not his source (Ibn Zurʿa inserts a set of references, to Aristotle’s Phys. and An., and to Plato’s 
kitāb al-siyāsa, which are not included in Ammonius's passage). For Ibn Zurʿa’s Aġrāḍ, see Ǧīhāmī, al-ʿAǧam 1994, 
49.9sqq. (the Homeric quotation is found in l. 16); for the reference to Homer in Ammonius’ commentary see 
CAG IV 5, 115.6, Busse (translated in Blank 1996, 121). 

700 I have traced the history of studies in more detail in Zarantonello 2020a, 136-141, where a comprehensive 
bibliography can also be found. Here I will limit myself to mentioning the most important and recent studies. 

701 The discoveries of the two MSS have been announced in Arberry 1955a and Dunlop 1962. In fact, the Fez 
manuscript, Ḫizānat al-Qarawiyyīn L 2508/80 had already been briefly presented in Liste des manuscrits précieux, 
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identifying the Arabic versions of the EN in the two MSS, Arthur J. Arberry and Douglas M. 
Dunlop, conducted parallel research on the work, which remained unpublished due to the 
premature death of both. While Arberry’s papers were apparently lost, the English translation 
of the Arabic and the introductory study done by Dunlop was collected in 2005 by Anna 
Akasoy and Alexander Fidora who published it together with their own critical edition of the 
Arabic text702. The codex unicus preserves the ten books of the EN in Arabic – but some parts 
are lost due to the loss of folios or have become illegible due to material damage –, with an 
added book after Book Six (= Ζ) of the EN, marked in Arabic as the “Seventh Book” (“al-maqāla 
al-sābiʿa”), extraneous to the Aristotelian text. It follows that Books 7-10 (= Η-Κ) in the Greek 
tradition are numbered 8-11 in the Arabic version. The last part of the MS contains a short 
introductory text to the science of ethics attributed to a certain Nicholas, which constitutes a 
sort of third codicological unit since it has its own colophon.703 As for the al-maqāla al-sābiʿa 
– partly damaged at the beginning and mutilated at the end –, it is a sort of reworked summary 
of chapters Γ 5-Ε 7, probably a translation of a Greek original. About the author, the 
environment of composition, and the transmission in Arabic of the compendium, or at least 
of the section survived as the “Seventh Book”, several hypotheses have been advanced, none 
of them definitive.704 But the structure of the Arabic EN in eleven books as transmitted by the 
Fez MS poses problems when compared with the account transmitted by Ibn al-Nadīm in his 
Kitāb al-fihrist, mentioning among the works of Aristotle the Kitāb al-aḫlāq («Book of Ethics»), 
commented on by Porphyry, in twelve books, and translated by Isḥāq ibn Ḥunayn (d. 
298/910)705. The question of the twelve books remains unresolved: the syntax of the text of Ibn 
al-Nadīm does not allow to understand if they are to be referred to the Arabic version of the 

 
exposés à la Bibliothèque de l'Université Quaraouiyine à Fès, à l'occasion du onzième centenaire de la fondation de 
cette Université (Rabāṭ, 1960), see Dunlop’s Introduction in Akasoy, Fidora 2005, 5. 

702 Before 2005 the Arabic version of Book Ten of the EN had been edited and translated into English by 
Dorothy G. Axelroth in her 1968 doctoral dissertation, but remained unpublished, while ʿAbd al-Raḥmān Badawī 
had released the editio princeps in 1979, much criticised for his ecdotic choices. 

703 The treatise has been isolated and analysed by Lyons, who suggestes the author was Nicholas of Laodicea, 
a contemporary of Julian the Apostate: Lyons 1960/1961 (in particular p. 48); see also Schneider 2005, 679; Zonta 
2005. 

704 The text was probably merged with that of the EN already in the Greek tradition, although time and place 
cannot be established, this way eventually reaching the Arabic tradition. According to Dunlop the “Seventh 
Book” would be the first part of Porphyry’s commentary (the neo-Platonic milieu was suggested already in Lyons 
1960/1961, 56-57) mentioned in the Fihrist, whose second part was placed at the end of the work, after Book 
Eleven of the Arabic version, as the “Twelfth Book”. This would explain Ibn al-Nadīm’s evidence. See Dunlop’s 
Introduction in Akasoy, Fidora 2005, 55-62. Ullmann, on the other hand, points out that the “Seventh Book” does 
not have the structure of a lemmatic commentary like the one composed by Porphyry – a lost work but 
recoverable from the fragments preserved in ps. al-ʿĀmirī’s Kitāb al-saʿāda wa-l-isʿād –, but appears to be instead 
a compendium of the EN designed to be read independently of Aristotle’s text, see Ullmann 2012 (= EN Ullmann), 
63-71. See Endress’ reaction to Ullmann’s argument in Endress 2017b, 255. The “Seventh Book” contains many 
poetry references which however have not been investigated here (EN Akasoy-Fidora 335.4 [?, see 334 n. 3]; 337.6-
11; 339.7-8; 341.2-3, 16-18; 343.4-5; 345.12-17; 349.18-351.1; 363.16-17). 

705 Flügel 1871-1872, I 252.2 = Sayyid 2009, vol. 2/1, 171.14-172.1 (Ar.); Peters 1968, 52, Dodge 1970, 606 (Engl.). A 
comprehensive discussion of references to the Arabic version of EN in Arabic sources can be found in Dunlop’s 
Introduction in Akasoy, Fidora 2005, 6-28. 
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EN – in contradiction with our text in eleven books –, to the commentary of Porphyry or to 
both works taken as a whole.706 

As for the identity of the translator, bibliographic sources mention only Isḥāq ibn Ḥunayn, 
but in 2012 Manfred Ullmann convincingly demonstrated that only the first four books of the 
Arabic version of the EN transmitted by the Fez MS can be attributed to Isḥāq and that instead 
the author of the translation of books H-K (= 8-11 in Arabic) and the “Seventh Book” is Usṭāṯ.707 
The latter identification was possible on linguistic and stylistic grounds, by comparing it with 
other translations attributed to Usṭāṯ such as some books of the Metaph. and the Arabic 
versions of some of Aristotle’s zoological writings known collectively as the Kitāb al-ḥayawān 
– although on the attribution of the latter version to Usṭāṯ weigh many doubts. Manfred 
Ullmann also carried out a thorough philological re-examination of the Fez MS that offers 
important improvements to the 2005 critical edition. The study was published in two volumes 
collectively entitled Die Nikomachische Ethik des Aristoteles in arabischer Übersetzung and 
appeared between 2011 and 2012. While the first volume, Wortschatz, consists of a Greek-
Arabic glossary, the second volume, Überlieferung - Textkritik - Grammatik, re-examines the 
main points that have characterised the history of textual studies and advances countless 
conjectures and suggestions for corrections to the 2005 edition are advanced. Most 
importantly, the scholar presents major conclusions about the language and style of the 
translation, which enabled the distinction of the two different translations. Therefore, 
consultation of the 2005 edition can only take place with the aid of Ullmann’s subsequent 
study, and in presenting the Arabic text of the poetic references I have corrected the text of 
the Akasoy and Fidora (EN Akasoy-Fidora) edition with the emendations proposed by 
Ullmann (EN Ullmann). Where in the apparatus I have marked a reading simply with 
“Ullmann” and not with “coni. Ullmann” I mean that Ullmann has read the MS differently. 

The Fez MS is damaged in several points, and among the lacunae that prevent the text from 
being read in extenso is the loss of the final part of Book Five (the Arabic version stops at 1136a 
25) and almost all of Book Six, of which only a few fragments at the end (from 1144b 29 
onwards) survive. Consequently, the poetic references in this book (1139b 6-7; 1139b 9-11; 1140a 
18-20; 1141a 14-15; 1142a 2-6) have not been examined. The same is true of other lacunae in 
passages containing references, which have therefore been left out (1100a 7-9: 1100b 21; 1101a 
6-8; 1118a 20-23; 1136b 9-11; 1152a 21-23; 1170a 11-13). Among the references lost within the long 
lacuna that runs from 1099b 26 to 1101b 8, one is particularly interesting because it is later 
echoed in Miskawayh’s Tahḏīb al-aḫlāq wa-taṭhīr al-aʿrāq. At the end of A 10 Aristotle 
mentions Priam to exemplify the fragility of happiness, since even a person at the peak of 
prosperity like the king of Troy can be struck by the worst misfortunes given the unpredictable 
changes to which human life is exposed (1100a 5-9). And a reference to the misfortunes that 

 
706 See the different interpretations given by Dunlop in Akasoy, FIdora 2005, 27, 85-94 and Ullmann 2012 (= 

EN Ullmann), 65-66. 
707 Ullmann 2011, 440; Ullmann 2012 (= EN Ullmann), 15-56. Ullmann (Schmidt, Ullmann 2012, 14-15) reports 

that already D.G. Axelroth had concluded that the translator of Book Ten of the EN could not be Isḥāq. Dunlop, 
on the other hand, had noted stylistic differences between the first books and the “Seventh Book”, speculating 
that the latter was the work of another translator, See Dunlop’s Introduction in Akasoy, Fidora 2005, 59-60. See 
also the explanation formulated by Ullmann to account for the co-presence of two versions in the Fez codex, in 
Ullmann 2012 (= EN Ullmann), 55, and Endress’s doubts, in Endress 2017b, 255. See Endress 2017b, 254. 
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may happen to a man like Priam recurs a little further on (in A 11, 1101a 6-8), after stating that 
a blessed man cannot become miserable because he will always perform good deeds, seeking 
to make the best of every situation. However, Aristotle adds, a happy man, even if he will never 
become miserable for the reasons mentioned, cannot call himself completely blessed because 
he is still exposed to the blows of fate as happened to Priam. Although we do not have the 
Arabic version of these passages, Miskawayh has apparently quoted them vebatim and 
incorporated them in his work. In fact, starting with the reference to Solon’s maxim that opens 
EN A 11 – that no one can be said to be happy before one’s death – and the related discussion 
on whether and how the happiness of the dead can be affected by the living (1100a 10sqq.), 
Miskawayh deduces that Aristotle believed in the immortality of the soul and in the hereafter. 
And he faces this question with a quotation expressly taken from the Kitāb al-aḫlāq by 
Aristotle: «we also recognise that man is subject to many changes and various coincidences, 
since it is possible for the person who leads the most pleasant life to be afflicted with great 
misfortunes, as is said symbolically of Priam. Now, nobody would consider a person happy 
who suffers such misfortunes and dies as a result»708 (= EN A 10, 1100a 5-9). A little further on, 
Miskawayh mentions Aristotle again and paraphrases the second passage (1100b 33-1101a 13) 
that contains the reference to Priam: «This being the case, the happy man always feels blessed 
even if he suffers the misfortunes that befell Priam».709 But a few pages earlier, when 
Miskawayh presents the attitude of the happy man in front of the accidents of life, he refers 
to the Koranic figure of Job: «Never will he be so drawn, even though he may be smitten by all 
the misfortunes of Job (may the peace of God be upon him!) or many times their number».710 

Other loci paralleli that emerged from the consultation of Arabic sources have been 
indicated in the analysis that follows, exclusively for those cases in which the source reports 
more or less literally the poetic reference and not just the Aristotelian context in which it is 
placed. 

Aristotle’s EN is cited in the edition by Ingram Bywater, Aristotelis ethica Nicomachea, 
Oxford 1894 (repr. 1962). The letters and numbers in margin to the Greek text correspond to 
book and chapter, followed by the numeration in Bekker’s edition. I am following Bekker’s 
chapter division instead of Didot’s. 

 
1. 

A 2, 1095b 7-13711 

ὁ δὲ τοιοῦτος ἔχει ἢ λάβοι ἂν ἀρχὰς ῥᾳδίως. ᾧ δὲ µηδέτερον ὑπάρχει τούτων, 
ἀκουσάτω τῶν Ἡσιόδου· 

οὗτος µὲν πανάριστος ὃς αὐτὸς πάντα νοήσῃ, 
ἐσθλὸς δ᾽αὖ κἀκεῖνος ὃς εὖ εἰπόντι πίθηται, 
ὃς δέ κε µήτ᾽αὐτὸς νοέῃ µήτ᾽ἄλλου ἀκούων 

 
708 Arabic text: Zurayk 1966, 97. English translation Zurayk 1968, 86. Cf. Arkoun 1969, 153. 
709 Arabic text: Zurayk 1966, 99. English translation Zurayk 1968, 88. Cf. Arkoun 1969, 156. It should be noted 

that in his paraphrase of EN A 11, Miskawayh omits the examples of the army commander and the shoemaker, 
but not of Priam. 

710 Arabic text: Zurayk 1966, 96. English translation Zurayk 1968, 85. Cf. Arkoun 1969, 151. 
711 The analysis of this passage reproduces and expands on part of an earlier contribution of mine: 

Zarantonello 2020a, 150-157.  
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ἐν θυµῷ βάλληται, ὃ δ᾽αὖτ᾽ἀχρήιος ἀνήρ. 
 
EN Akasoy-Fidora 119.20-121.13, EN Ullmann 125 

 نيتلصخلا نيتاه نم ةدحاو هعم نكت مل نمو ةلوهسب اهلوانتي ؤا ئدابملا هعمف لاحلا هذهب ناك نمو

 :لوقي ثيح رعاشلا سودويسٕا لوق ىلٕا تصنيلف

 تالاحلا عيمج يف سانلا لضفٔاف اذه امّٔا

 دادسلا ىلعف كاذ امّٔاو

  هريغ نم لبقي ملو بجي ام هسفن ءاقلت نم مهفي مل نم امّٔاف

 بطعلا لجرلا وهف هبلق همعيو

712لاق
 لّعلو لجرلا باتك يف هدجن ام فالخ ىلع وهو سودويسٕا رعش نم وطسرٔا هركذ ام اذه مجرتملا 

 :رعاشلا هلاق امك انه هتبثن نحنو لوقلا رصتخا وطسرٔا

 عيمج مهف نم وهف تالاحلا عيمج يف سانلا لضفٔا امّٔا

 هسفن ءاقلت نم هيلع بجي ام

 ابًيصم ناك اذٕا هريغ لوق لبقي هّنكل كلذ غلبي مل نم ديدسلاو

 هسفن ءاقلت نم مهفي ال يذلا †...† لجرلاو

 هريغ نم هلبقي الو هيلع بجي ام

 †...† و

1 
 
 
 
 

 
5 
 
 
 
 
 
 
 
10 

 

همعيو 6 ] coni. Ullmann دعبو  Akasoy-Fidora 

 
CONTEXT: 
This quotation from Hes. Op. 293-297 closes the second chapter of Book One. Among the 

methodological indications that Aristotle provides in the first pages of the treatise there is also 
that of proceeding from principles to causes, according to an inductive type movement.713 By 
principle Aristotle Aristotle here means the actual fact (ἀρχή γάρ τὸ ὅτι), the what in concrete 
circumstances, what is known to us, and therefore what for us is the principle. From it, one 
can go back to τὸ διότι, to the principle in absolute terms. Only those who have received a good 
education and have good habits (ὁ δὲ τοιοῦτος) already possess or can easily acquire these 
principles (ἔχει ἢ λάβοι ἂν ἀρχὰς ῥᾳδίως). The first two verses of the quotation precisely 

 
712 Before qāla (and thus the entire gloss by Isḥāq given there), Akasoy and Fidora print: wa-naḥnu naʿūdu ilā 

l-qawli min ḥayṯu taraknāhu («We return to the argument where we broke it off»), corresponding to the Greek 
ἡµεῖς δὲ λέγωµεν ὅθεν παρεξέβηµεν, the phrase with which Aristotle resumes the argument after the quotation. 
Ullmann points out that the translator's gloss is closely related to Hesiod’s quotation, and suggests postponing 
the phrase after the second version of the quotation, so as not to break the contiguity between quotation and 
gloss. See EN Ullmann 125. 

713 See Gauthier, Jolif 1959, 19-20. 
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exemplify these two possibilities: he who ἔχει ἀρχάς corresponds to the Hesiodean «Best of all 
is the man who thinks everything by himself», while he who λαµβάνει ἀρχάς, he who needs to 
acquire these principles, is defined as «He too is good who is persuaded by who speaks well». 
The last two lines of the quotation, «but whoever neither thinks by himself nor pays heed to 
what someone else says and lays it to his heart–that man is good for nothing», instead describe 
the human type which Aristotle turns to in his exhortation to listen to Hesiod’s words 
(ἀκουσάτω τῶν Ἡσιόδου).714 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, complete tristich. Aristotle omits v. 294, as does 

much of the indirect tradition. 
 
NOTES TO THE ARABIC VERSION: 
The Arabic version is striking first because of the note by the translator (made explicit by 

the expression qāla l-mutarǧim) in which he confesses to be dissatisfied with his first attempt 
at translating the quotation and offers a second version of the verses. Unfortunately, the MS 
is damaged in correspondence of the final part of this second translation, though we can still 
make some considerations on it. 

The introductory sentence ὁ δὲ τοιοῦτος ἔχει ἢ λάβοι ἂν ἀρχὰς…τῶν Ἡσιόδου· is correctly 
translated as «He who is such possesses the principles, or else acquires them easily. As for he 
who does not have either of these characteristics, let him hear the words of Hesiod the poet 
where he says». It is worth noting the expansion of the genitivus auctoris through the addition 
of the qualification al-šāʿir and the use of the noun qawl and the expression with the verbum 
dicendi (ḥayṯu yaqūlu). 

The first version of the quotation is probably based on an incomplete Greek text, as Isḥāq 
himself seems to somehow suspect, by assuming that Aristotle must have shortened the 
original wording (laʿalla arisṭū iḫtaṣara l-qawl). Specifically, the final parts of the first two 
verses are missing, i.e., the two relative clauses ὃς αὐτὸς πάντα νοήσῃ and ὃς εὖ εἰπόντι πίθηται. 
In fact the first line of the Arabic «as for this one he is the best of men in all circumstances» 
corresponds to οὗτος µὲν πανάριστος and the second «as for that one, he is rightly guided» 
covers ἐσθλὸς δ᾽αὖ κἀκεῖνος. Evidently the translator tries to make sense of the two mutilated 
phrases by assuming an implied verb «to be». Both adjectives, πανάριστος and ἐσθλός, are 
paraphrased, and the expression ʿalā al-sadādi for ἐσθλός does not seem very fitting (ἐσθλός 
perhaps misread as an adverb ἐσθλῶς?). Conversely, the rendering of the last two verses is 
complete: «But as for him who understands not of himself and accepts not from another what 
is necessary, and his heart heeds it not, he is the perishing man».715 The Arabic follows the 
Greek, but three aspects can be observed: the addition of mā yaǧibu, the usage of the root q-
b-l for the verb ἀκούω instead of the more common s-m-ʿ (cf. 1095b 9 where the root n-ṣ-t covers 
the same verb), the adjective ʿaṭab for ἀχρήιος. As mentioned above, Isḥāq introduces here a 
comment in which he states: «the translator said: this is what Aristotle mentioned of the 
poetry of Hesiod, and it is contrary to what we find in the man’s book. Perhaps Aristotle 

 
714 English translation in Most 2018a, 111 (modified). 
715 Dunlop’s translation in EN Akasoy-Fidora 120. 
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abbreviated the wording. We set it down here as the poet spoke it».716 Although this is the only 
translation note in the EN, the practice of briefly commenting on textual problems or 
individual choices in the Greek rendering is widely attested in the versions produced by 
Ḥunayn ibn Isḥāq’s circle717. From what we can read, the translation that follows certainly 
appears more complete – the first two verses are translated in full – yet not much more correct 
than the previous. It runs as follows: «As for the most excellent of men in all circumstances, 
he is the one who understands all that is necessary for him, of himself; and well-guided is the 
man who has not attained that, but accepts the speech of another, when he is right; but the 
man †…† who understands not of himself what is necessary for him, nor accepts it from 
another and †…†». In this second version the syntagma ʿ alā al-sadādi is replaced by the simple 
adjective sadīd for ἐσθλός, while both occurrences of the verb νοέω are translated with the root 
f-h-m and the addition mā yaǧibu (similarly to what was found in the first version). The Greek 
ὃς εὖ εἰπόντι πίθηται is paraphrased and lam yabluġ ḏālika lakinnahū has no counterpart in 
Greek; yaqbalu is an inaccurate translation choice for πίθηται; qawla ġayrihī iḏā kāna muṣīban 
paraphrases εὖ εἰπόντι. Finally, from what remains (wa-l-raǧul), the translation of ὃ 
δ᾽αὖτ᾽ἀχρήιος ἀνήρ is brought forward to the beginning of the sentence, covering the last two 
verses. 

 
FURTHER COMMENTS ON THE ARABIC TRADITION: 
The passage has intrigued readers of the Arabic version of the EN primarily because of the 

reference to the kitāb al-raǧul contained in the translator’s note, which in all its vagueness and 
read together with ka-mā qālahū l-šāʿir has prompted the suggestion that Isḥāq is alluding 
here to a Greek copy of Hesiod's Works and Days.718 As I have attempted to show elsewhere,719 
the hypothesis is fascinating and cannot be ruled out, but this would be an absolutely unique 
case. There is no further evidence in Arabic sources of an integral Arabic translation of a Greek 
poem – as intended here –, and all references appear mostly mediated through the channels 
of transmission presented in the introductory pages of the present study.720 Instead, it seems 
to me more likely that with kitāb al-raǧul Isḥāq meant a copy of a Greek gnomologium 
containing the same quotation from Hesiod. This group of verses forms an actual «aforisma 
esiodeo» and enjoyed considerable popularity in Greek wisdom literature.721 My assumption 
finds confirmation in the examination of the gnomological collection entitled Nawādir 
falsafiyya ascribed to Isḥāq, perhaps the translation of an anonymous Greek gnomologium. 
Indeed, the first saying reported in this compilation is from a certain Isūryus, a corrupted 

 
716 Dunlop’s translation in EN Akasoy-Fidora 120. 
717 A study centred on this aspect is Vagelpohl 2011. 
718 Dunlop 1962, 22-23; Dunlop 1971, 243; See Dunlop’s Introduction in Akasoy, Fidora 2005, 99-101; Akasoy 2012, 

93. 
719 Zarantonello 2020a, 153-157. 
720 Similarly, the instances presented by Strohmaier in his important 1980 article entitled Homer in Baghdad 

– namely the brief notes added by Ḥunayn in his Arabic versions of Galenic writings in which the translator 
lingers on the explanation of some terms related to Homeric poetry – can be explained by assuming that the 
reading of marginal glosses in the Greek MSS or some other source is helpful in interpreting the text, but none 
unequivocally point to direct knowledge of the Iliad and Odyssey. 

721 Tosi 2006, 75. Many loci paralleli are indicated in the apparatus of Rzach’s edition of Hesiod’s poems: Rzach 
1958, 70-71. 
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transliteration of Ἡσίοδος, and can be easily identified with vv. 293-295 of the Works and 
Days:722 

 

 ءاقلت نم ةليمجلا رومٔالل هجارختسا ناك اذٕا ىلؤالا ةقبطلا يف ريخ ناسنإلا نّٕا لاقي سيروسٕا لاق

 .اهفرع اذٕا ةليمجلا رومٔالل الًباق ناك اذٕا ةيناثلا ةقبطلا يف ريخ هّنٕا لاقيو ،هسفن

 
Hesiod said: it is reported that man is good in the highest degree if he infers 

noble things from himself alone; it is reported that he is good in the second degree 
if he acquires noble things only if he already knows them. 

 
However, from a comparison of the two passages, it is clear that the translation 

terminology is different throughout – apart from the expression mina tilqāʾi nafsihī –, a 
question-begging phenomenon if one admits that both texts reproduce Isḥāq’s version. One 
could venture the hypothesis that the Arabic text of the Nawādir falsafiyya was reworked by 
a later reader on the basis of comparison with parallel passages, given the well-known fluidity 
of the textual transmission of wisdom literature in every linguistic tradition, but this is too far-
fetched and unverifiable in the current state of research. The table below includes other 
occurrences of this saying in Arabic sources – gnomological collections or works drawing on 
the Greek-Arabic gnomological tradition –, testifying to its extreme popularity.723 
 
 

Nawādir falsafiyya 
(ʿAbd Allāh 1998, 72.4-6) 

Hesiod 

 رومٔالل هجارختسا ناك اذٕا ىلؤالا ةقبطلا يف ريخ ناسنإلا نّٕا :لاقي سيروسٕا لاق

 ةليمجلا رومٔالل الًباق ناك اذٕا ةيناثلا ةقبطلا يف ريخ هنٕا :لاقيو ،هسفن ءاقلت نم ةليمجلا

 .اهفرع اذٕا

Muntaḫab ṣiwān al-
ḥikma (SAWS online ed. 
/ Dunlop 1979, 96.2046-
2048) 

Hesiod 

 رومٔالل هجارختسا ناك اذٕا ىلؤالا ةقبطلا يف ريخ ناسنإلا نّٕا لاقيُ :لاق سدويسٕا

 رومٔالل الًئاق ناك اذٕا ةيناثلا ةقبطلا يف ريخ هّنٕا لاقيُو ،هسفن ءاقلت نم ،هعبطب ةليمجلا

 .اهفرع اذٕا ةليمجلا

 

سدويسا ] corr. Dunlop سيروسٕا  codd. | نم نمو [  coni. Daiber724
 

 
722 ʿAbd Allāh 1998, 72. Kraemer 1956a, 297 had already dwelt on this passage from Hesiod by analysing the 

MS Istanbul, Köprülü I 1608. 
723 There is a further source transmitting this saying in Arabic, namely an unpublished gnomology – which I 

was unable to consult – studied by Daiber and preserved in the MS Istanbul, Aya Sofya 2456. As recorded in 
Daiber 1984, 62, our saying (albeit in an incomplete form) is found at fol. 98v 15-17, and bears the same wording 
as the fragment in the Muntaḫab. 

724 Daiber 1984, 62. 
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al-Tawḥīdī, al-Baṣāʾir 
wa-l-ḏaḫāʾir or baṣāʾir 
al-ḥukamāʾ wa-ḏaḫāʾir 
al-qudamāʾ I 136 (al-
Qāḍī 1988, 53.9-12) 

Anonymous 

 ةليمجلا رومٔالل هجارختسا ناك اذٕا ىلؤالا ةقبطلا يف ريخ ناسنإلا :فوسليف لاقو

 نّٔال ،هريغ نم ةليمجلا رومٔالل الًباق ناك اذٕا ةيناثلا ةقبطلا يف ريخ وهو .هسفن ءاقلت نم

 .ابًذاك فلحي الف لقعلا امّٔاف .ابًذاك فلحي ناسللا
al-Mubaššir ibn 

Fātik, Muḫtār al-ḥikam 
wa-maḥāsin al-kalim 
(Badawī 1958, 299.16-
300.2) 

Hesiod 

 رومٔالل هجارختسا ناك اذٕا ىلؤالا ةقبطلا يف ريخ هّنٕا ناسنإلل لاقي :سيروسرٕا لاقو

 رومٔالل الًباق ناك اذٕا ةيناثلا ةقبطلا يف ريخ هّنٕا لاقيو ،هسفن ءاقلت نم ،هعبطب ةليمجلا

 .هريغ نم اهفرع اذٕا ةليمجلا

ps.al-ʿĀmirī, Kitāb al-
saʿāda wa-l-isʿād 
(Minovi 1957-1958, 184.2-
6 = ʿAṭiyya 1991, 236.3-6) 

Within a reference to Aristotle 

 ،هسفن ءاقلت نم لئاضفلا يغتبي يذلا وه ايلعلا ةقبطلا يف لضافلا :لوقٔاو لاق

 نارمٔالا هٔاطخٔا نمو ،هريغ نم اهعمس اذٕا اهل زيمي يذلا وه ةيناثلا ةقبطلا يف لضافلاو

 .ىندلا طقاسلا هّناف
Philosophical Quartet 

(Gutas 1975, 110.1-4) 
Socrates’ saying no. 45 

 نم لئاضفلا يغتبي يذلا وه ايلعلا ةقبطلا يف لضافلا لاقف لضافلا نع لئسو

 نمو ،هريغ نم اهعمس اذٕا اهل كرحتي يذلا وه ةيناثلا ةقبطلا يف لضافلاو ،هسفن ءاقلت

 .ءيندلا طقاسلا وهف نارمٔالا هٔاطخٔا

al-Tawḥīdī, al-Baṣā’ir 
wa-l-ḏaḫāʾir or baṣāʾir 
al-ḥukamāʾ wa-ḏaḫāʾir 
al-qudamāʾ III 393 (al-
Qāḍī 1988, 115.13-116.1)725 

Following a saying ascribed to Socrates 

 نم لئاضفلا يغتبي يذلا ايلعلا ةقبطلا يف لضافلا :لاق ؟لضافلا نم :هل ليقو

 نمو ،هريغ نم اهعمس اذٕا اهل كرحتي يذلا وه ايندلا ةقبطلا يف لضافلاو ،هسفن ءاقلت

 .ءيندلا طقاسلا وهف نارمٔالا هٔاطخٔا

al-Mubaššir ibn 
Fātik, Muḫtār al-ḥikam 
wa-maḥāsin al-kalim 
(Badawī 1958, 116.3-5) 

Among Socrates’ sayings 

 لضافلاو ،هسفن ءاقلت نم لئاضفلا يغتبي يذلا وه ايلعلا ةقبطلا يف لضافلا :لاقو

 وهف نارمٔالا هٔاطخٔا نمو ،هريغ نم اهعمس اذٕا اهل كرحتي يذلا وه ةيناثلا ةقبطلا يف

 .ءيندلا طقاسلا

Kitāb nuzhat al-
arwāḥ wa rawḍat al-
afrāḥ (Aḥmed 1976, I 
157.13-158.1) 

Among Socrates’ sayings 

 
725 In the apparatus al-Qāḍī records among the parallel sources for this fragment the Liqāḥ al-ḫawāṭir wa-ǧalāʾ 

al-baṣāʾir by ʿAbd Allāh ibn Yaḥyā ibn ʿAbd Allāh ibn Muḥammad ibn al-Muʿammar ibn Ǧaʿfar. The work is 
preserved in ff. 1-98 of the MS Cambridge, Cambridge University Library, Qq. 139, and as far as I know the work 
remains unedited. Following al-Qāḍī Hesiod’s quotation occurs at f. 45r and is ascribed to Irsūryūs, which can 
easily be a corruption for the transliteration of the name Hesiod. 
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 لضافلاو ،هسفن ءاقلت نم لئاضفلا يغتبي يذلا وه ايلعلا ةقبطلا يف لضافلا :لاقو

 وهف نارمٔالا هٔاطخٔا نمو ،هريغ نم اهعمس اذٕا اهل كرحتي يذلا وه ةيناثلا ةقبطلا يف

 .ىندلا طقاسلا

 
As the table shows, the reference circulated in two distinct versions (separated by the black 

line), the first of which is ascribed to Hesiod (whose name is found variously corrupted) – with 
the exception of the generic faylasūf that is read in al-Tawḥīdī’s al-Baṣāʾir wa-l-ḏaḫāʾir –, while 
the second version is almost always found among the sayings of Socrates. A distinct case is the 
Kitāb al-saʿāda by ps.al-ʿĀmirī, where the verb qāla that opens the fragment actually refers to 
Aristotle, since it is preceded by a longer quotation introduced by qāla Arisṭūṭālīs. The latter 
reads: «But he obeys the rule who obeys the speech and the admonition, and he obeys the 
speech and the admonition who already has good habits because the principles are what is 
part of the present things or the first things by simplicity. Whoever does not understand of 
himself nor does he understand if someone else makes him understand he is a miserable 
man».726 Clearly, the reference very loosely takes up the context of Hesiod’s quotation in EN A 
2 – indeed it paraphrases the sense of Hesiod’s verses as such – and does not seem to depend 
directly on the Aristotelian text, neither in content nor in lexicon when compared with the 
Arabic version. Therefore, the origin of the saying remains unknown, but it seems unlikely to 
originate from Isḥāq’s version of EN. 

Lastly, it is worth mentioning that a reworking of this Aristotelian passage is found in the 
section of the Muḫtār al-ḥikam wa-maḥāsin al-kalim by Mubaššir ibn Fātik centred on 
Aristotle, which, however, like the other 29 fragments whose contents are traceable to the EN 
and transmitted by this compilation, does not depend directly on an Arabic version of the EN 
but on the Iḫtiṣār al-Iskandarāniyyīn. The latter is a compendium preserved only 
fragmentarily in Arabic and known in the Latin translation under the title Summa 
alexandrinorum written by Hermannus Alemannus in 1243. On the origin of the Iḫtiṣār several 
hypotheses have been put forward, but given the vagueness of the sources and the 
fragmentary nature of the textual tradition nothing conclusive can be said. In any case, the 
most accredited thesis today, advanced by Ullmann and supported by Woerther in her recent 
re-edition of the Summa Alexandrinorum, is that the Iḫtiṣār al-Iskandarāniyyīn is not the 
translation of a lost Greek writing, but a compendium written directly in Arabic at the 
beginning of the 10th cent., starting from the version of Aristotle’s treatise in the same 
arrangement in which it is reproduced in the Fez MS, as proven by a contrastive analysis of 
the language of some parallels in the two texts.727 

In her 2021 edition of the Latin text of the Summa Alexandrinorum, Frédérique Woerther 
re-examined the Arabic sources in detail and included the Arabic fragments of the Iḫtiṣār al-

 
726 Minovi 1957-1958, 183.16-184.2 = ʿAṭiyya 1991, 235.25-236.3. 
727 See Dunlop’s Introduction in Akasoy, Fidora 2005 (= EN Akasoy-Fidora), 62-85 and EN Ullmann, 72-121. 

This question is taken up again in chapters 1 and 2 in Woerther 2021. 
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Iskandarāniyyīn in an appendix. Fr. 4 of the Muḫtār al-ḥikam covers EN A 2, 1095b 2-13 and 
thus in part also the Hesiodean reference, which we find here attributed to Homer:728 

 

 ذخٔاي روّصت ىلٕا امّٕاو ،َّقحلا اهب ملعي ةدّيج ةلٓا ىلٕا امّٕا تاريـخلا قئاقح ىلع عالطالا يف جاتحي ناسنإلا

 ثيح هيف رعاشلا سوريمؤا لوق عمتسيلف نيتَّلخلا نم ةدحاو هيف سيل نمف ةلوهسب هريغ نم ءايشٔالا لئاؤا هب

 ءاقشلا ةياغ وهف هريغ ههقّف اذٕا هقفي الو هسفن نم هقفي ال يذلا امّٔاف حلاصف كاذ امّٔاو ،لضافف اذه امّٔا لوقي

  .بطعلاو

 
In the search for the truths of good man needs either a good instrument that 

lets him know the truth, or the conception that makes him grasp with ease the 
principles of things from someone else. He who has neither of these two 
characteristics in him, let him listen to the words of Homer the poet, where he 
says: «As for this one, he is excellent; as for this one, he is righteous; as for the one 
who does not understand of himself nor does he understand if someone else 
makes him understand,729 this one is the highest degree of misery and decay. 

 
The huge popularity of this saying is self-evident and emerges with even more clarity if one 

compares its content to that of other Arabic sayings bearing similar classifications of human 
types, which, however, have no direct relation with Hesiod’s verses. Three examples are given 
below.  

1. Proverb no. 398 from the collection Ǧawāhir al-kilam wa-farāʾid al-ḥikam by 
ʿAlī b. ʿUbayda al-Rayḥānī (d. 219/834) reads: «Men are of three kinds, to whom one 
cannot add a fourth: a full-man, who has good judgment and advice, a half-man, who 
has good judgment but no advice, and a none-man, who has no good judgment and no 
advice».730 

2. In Chapter 5 – consisting of a compilation of maxims – in the mirror for 
princes entitled Naṣīḥat al-mulūk and attributed to Abū Ḥāmid al-Ġazālī (d. 505/1111)731 
one finds the following saying: «A sage is reported to have said, ‘Men are of four sorts: 
Those who possess knowledge and know that [they possess it]; from them you should 
see to learn. those who possess knowledge, but do not know that they possess it; they 
are forgetful, and you should remind them. Those who lack knowledge and know that 

 
728 Woerther 2021, 398-399 (cf. also 61 n. 15). See the Arabic edition of the Muḫtār al-ḥikam: Badawī 1958, 209. 

17-210. 2. 
729 This phrase ( هريغ ههقّف اذٕا هقفي الو هسفن نم هقفي ال ) bears the same wording of the saying ascribed to Aristotle in the 

Kitāb al-saʿāda by ps.al-ʿĀmirī translated above (see Minovi 1957-1958, 184.1-2 = ʿAṭiyya 1991, 236.2-3). 
730 Arabic text and English translation in Zakeri 2007, II 197. 
731 The work was originally composed in Persian and then translated into Arabic (under the title al-Tibr al-

masbūk fī naṣīḥat al-mulūk) in the second half of the 12th cent. It survives in both languages and has been edited 
several times (for Persian we rely on the edition by Humāʾī 1351/1972 [2 ed.]; among the various Arabic editions I 
have been able to consult only the 1409/1988 edition by Aḥmad Šams al-Dīn – our saying is found at p. 104.12-15, 
English trans. in Bagley 1964, 134). Chapter 5 is included in the second part of the work, which is considered 
spurious by scholars; on this issue see Crone 1987. 
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they lack it; they seek guidance, and you should guide them. Those who lack knowledge 
and do not know that they lack it; they are ignorant, and you should shun them’». 

3. In the Rabīʿ al-abrār wa-nuṣūṣ al-aḫbār by al-Zamaḫšārī (d. 538/1143) we read 
the following saying ascribed to al-Ḥasan Yasār al-Baṣrī (d. 110/728): «al-Ḥasan [said]: 
men are of three [kinds], the man that is a man, the man that is half man and the man 
that is not a man. The man is endowed with thought and accepts advice, the half man 
is the one who is endowed with thought and does not ask for advice, the man who is 
not a man is the one who is not endowed with thought and does not ask for advice».732 

 
In the next chapter we will conduct a similar analysis to that proposed for this poetic reference 
applied to the sayings attributed to Greek poets in Arabic gnomological collections. It should 
be already noted that this fragment offers an exceptional and isolated testimony of the 
interplay between philosophical and gnomological literature in the reception of Greek poetry 
in Arabic. 

 
2. 

B 5, 1106b 33-35 

καὶ διὰ ταῦτ᾽ οὖν τῆς µὲν κακίας ἡ ὑπερβολὴ καὶ ἡ ἔλλειψις, τῆς δ᾽ ἀρετῆς ἡ 
µεσότης· 

     ἐσθλοὶ µὲν γὰρ ἁπλῶς, παντοδαπῶς δὲ κακοί. 
 
EN Akasoy-Fidora 173.10-13, EN Ullmann 140 

 نوريصي رايخلا نّٔا كلذو« ةليضفلا زّيح نم طسّوتلاو ةساسخلا زّيح نم ناصقنلاو ةدايزلا تراص كلذلف

 »ةهج لّكب ارًارش نوريصي رارشلاو ةدحاو ةهجب ارًايخ

 

رايخلا نّٔا كلذو 1 ] coni. Ullmann رايخلا كلذو  Akasoy-Fidora 

CONTEXT: 
In defining virtue as a kind of middle state (µεσότης τις, 1106b 27), being able to hit the mean 

(στοχαστική γε οὖσα τοῦ µέσου, 1106b 28) in passions and actions – as opposed to the excess 
and deficiency with which vice is identified –, Aristotle adds that there is only one way to be 
right, whereas the ways of erring are infinite and so is vice. The same concept is expressed by 
the anonymous pentamenter quoted here: «noble in one way, bad in all kinds of ways» 
(Adesp. fr. 3 West).733 

 
REFERENCE FORM AND STRUCTURE: 
Hidden isolated literal quotation, complete monostich (but the source is unknown). 
 
 

 
732 Arabic text in Mihannā 1412/1992, III 449.8-11. The saying must have been well circulated since it is also 

found quoted in other sources, including the Uṣūl al-ḥikam fī niẓām al-ʿālam by Ḥasan Kāfī l-Āqḥiṣārī (d. 
1025/1616). See the Arabic edition of al-ʿAmd, 1407/1987, 141.9-12 and n. 8, where further loci paralleli are reported. 

733 See Frede 2020, 431. 
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NOTES TO THE ARABIC VERSION: 
Isḥāq correctly interprets the Greek: «Therefore excess and defect are of the realm of vice, 

and the mean is of the real of virtue. That is “the good become good in one way, the wicked 
become wicked in all ways”».734 One may observe the use of the expression min ḥayyizi + gen. 
for the Greek genitive of characteristic. 

 
FURTHER COMMENTS ON THE ARABIC TRADITION: 
The passage is echoed in one of the fragments of the Iḫtiṣār al-Iskandarāniyyīn transmitted 

in the Muḫtār al-ḥikam by Mubaššir ibn Fātik (see EN ref. 1), catalogued by Woerther as fr. 15. 
The latter covers EN B 5, 1106b 28-35 and in the concluding part, corresponding to our 
quotation, reads:735 

 

  .ةريثك تاهج نم ارًارشٔا اننوكو ،ةدحاو ةهج نم ارًايخٔا اننوكو

 
And we are good in one way, but we are bad in many ways. 

 
3.736 
 

B 9, 1109a 31-32 

καθάπερ καὶ ἡ Καλυψὼ παραινεῖ 
τούτου µὲν καπνοῦ καὶ κύµατος ἐκτὸς ἔεργε 
νῆα. 
 
EN Akasoy-Fidora 181 

– 
 
CONTEXT: 
Chapter B 9 contains a series of indications and practical advice on pursuing virtue. Among 

other things, one should keep away from the vice that is most contrary to the mean. For 
between the latter and the two extremes in which the corresponding vices of excess and 
deficiency are placed, there is no mathematical equidistance, but one of the two extremes is 
always more distant and therefore more contrary to the mean than the other.  It follows that 
one vice is worse than the other with respect to the middle virtue. Aristotle associates this 
remark with the image of navigation evoked by the quotation from Od. µ 219-220, «Steer the 
ship clear of yonder spray and surge».737 Here Odysseus repeats to the helmsman the advice he 
had previously received from Circe, although Aristotle, quoting from memory, confuses the 
latter with Calypso, to whom he attributes these words (καθάπερ καὶ ἡ Καλυψὼ παραινεῖ).738 

 
734 Dunlop’s translation in EN Akasoy-Fidora 172. 
735 Woerther 2021, 402. See the Arabic edition of the Muḫtār: Badawī 1958, 211. 18-19. 
736 I have already analysed this reference in Zarantonello 2020a, 145-147, where I examined the omission of 

the quotation in relation to the context in which it is placed.  
737 Rackham 1926, 111. 
738 See Araiza 2010. 
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REFERENCE FORM AND STRUCTURE: 
Explicit anonymous isolated literal quotation, incomplete distich accompanied by a 

testimonium. 
 
NOTES TO THE ARABIC VERSION: 
Omission of the incidental-comparative clause (from καθάπερ to νῆα). 
 
4. 

B 9, 1109b 9-11 

ὅπερ οὖν οἱ δηµογέροντες ἔπαθον πρὸς τὴν Ἑλένην, τοῦτο δεῖ παθεῖν καὶ ἡµᾶς πρὸς 
τὴν ἡδονήν, καὶ ἐν πᾶσι τὴν ἐκείνων ἐπιλέγειν φωνήν 

 
EN Akasoy-Fidora 183.6-7, EN Ullmann 143 

 لمعتسن نٔاو ينالٔا دنع خياشملا لاني يذلا لثم ةذّللا دنع انلاني ام نوكي نٔا يغبنيف اهيلٕا ليملا ىرن نحنو

 ءايشٔالا هذه عيمج يف ينالٔال هولاق يذلا مهمالك

 

خياشملا 1 ] Ullmann خئاشملا  Akasoy-Fidora 

 
CONTEXT: 
Another practical advice for hitting the mean is to be on guard against pleasure, towards 

which human nature is inclined and which interferes with our ability to think rationally. This 
will also make it easier to keep us from making mistakes. Once again, Homer offers a positive 
example: «Hence we should feel towards pleasure as the elders of the people felt 
towards Helen, and we should repeat their words on every occasion». This is an allusion to Il. 
Γ 156-60, where the elderly Trojan chiefs assert that even if it is understandable that Achaeans 
and Trojans fight over a woman of such beauty as to be compared to the goddesses, she must 
be sent home.739 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium. 
 
NOTES TO THE ARABIC VERSION: 
Isḥāq chooses a more linear syntactic structure, eliminating the anticipation of the relative 

pronoun – as we also did in the English version – and translates: «We must have a feeling 
towards pleasure like what the old men felt towards Helen, and in all these things employ 
their words, which they spoke to Helen».740 Moreover, he does not simply translate but 
interprets the Greek τὴν ἐκείνων…φωνήν by adding allaḏī qālūhu li-alānī. 

 

 
739 Frede 2020, 447-448. See Gauthier, Jolif 1959, 167. 
740 Dunlop’s translation in EN Akasoy-Fidora 182. 
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5. 
Γ 1, 1110a 28-29 

καὶ γὰρ τὸν Εὐριπίδου Ἀλκµαίωνα γελοῖα φαίνεται τὰ ἀναγκάσαντα 
µητροκτονῆσαι. 

 

EN Akasoy-Fidora 187.10-12 

 رومٔالا نم يه همّٔا لتقي نٔا ىلٕا رعاشلا سديفيرؤا هركذ يذلا نوامقلٔا ترّطضا يتلا بابسٔالا نّٔا كلذو

 .اهنم كحضيُ يتلا

 
CONTEXT: 
Book Three opens with an examination of the concepts of the voluntary and the 

involuntary (τὸ ἑκούσιον καὶ τὸ ἀκούσιον).  Distinguishing voluntary from involuntary actions 
and passions is crucial in defining virtues, for while voluntary actions undergo praise and 
blame, involuntary actions and passions – that is, those performed by force or ignorance – 
receive forgiveness, and sometimes pity (1109b 30-35). Aristotle then dwells on those actions 
with a mixed character, which should be evaluated in relation to the circumstance (ὁ καιρός) 
in which they are performed. In fact, actions are voluntary inasmuch as they are the result of 
a choice made by the agent, «though perhaps they are, taken without qualification, 
involuntary; for no one would choose any such thing for itself».741 Therefore, if someone 
endures something shameful or distressing for the sake of something great and noble, he could 
be praised instead of blamed. This is followed by the discussion of a disputed type of action 
on the interpretation of which there is no agreement among scholars:742 «In some cases praise 
is not accorded, but excuse, when one does something one should not because of things that 
overstrain human nature and which no one would endure. But there are some things which 
perhaps one cannot be necessitated to do, but one should rather die having suffered the most 
terrible things»743 (1110a 23-27). A concrete example is matricide, which is not justifiable under 
any circumstances, so that even the reasons that necessitated (τὰ ἀναγκάσαντα) the mythical 
character of Alcmaeon – to whom Euripides had dedicated a lost tragedy – to kill his mother 
appear ridiculous (γελοῖα φαίνεται). In the mythical episode, Alcmaeon kills his mother 
Eriphyle to honour the request of his father Amphiaraus, one of the seven heroes who had 
fought against Thebes. The seer Amphiaraus had predicted the failure of the expedition led 
by Polynices and refused to participate in it by seeking a hiding place. Betrayed by his wife – 
who had revealed his hiding place to Polynices in exchange for Harmonia’s necklace – he was 
forced to take part in the expedition, but before leaving he asked his son to avenge him (cf. 
Rh. B 23, 1397b 2-6 = ref. 72, pp. 151-153). 

 
 

 
741 Taylor 2006, 16. A useful overview on the voluntary in Aristotle’s Ethics is given in Meyer 2006. 
742 Specifically, there is no agreement on whether these are voluntary, involuntary, or mixed actions, 

according to the Aristotelian definition. For further evaluation of this problem, on which I do not linger in detail, 
I refer to the discussion of the entire passage in Taylor 2006, 129-138 (see in particular, 136, n. 6). See also Frede 
2020, 454, 458-459. 

743 Taylor 2006, 17. 
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REFERENCE FORM AND STRUCTURE: 
Generic content reference. 
 
NOTES TO THE ARABIC VERSION: 
The translator perfectly interprets the sense of the Greek text, not only by rendering τὰ 

ἀναγκάσαντα with «the causes which forced», but also by making clear the reference τὸν 
Εὐριπίδου Ἀλκµαίωνα with the following wording: «Alcmaeon, whom the poet Euripides 
mentioned». It is not possible to establish if the addition al-šāʿir, which does define the 
reference as poetic, is due to a marginal gloss that the translator found in the Greek 
manuscript or to his own knowledge of Greek literature. 

 
6., 7. 

Γ 2, 1111a 9-12 

ἢ οὐκ εἰδέναι ὅτι ἀπόρρητα ἦν, ὥσπερ Αἰσχύλος τὰ µυστικά, ἢ δεῖξαι βουλόµενος 
ἀφεῖναι, ὡς ὁ τὸν καταπέλτην. οἰηθείη δ᾽ ἄν τις καὶ τὸν υἱὸν πολέµιον εἶναι ὥσπερ ἡ 
Μερόπη, […] 

 
EN Akasoy-Fidora 191.11-13, EN Ullmann 145 

 ديري نم ؤا رارسٔالا يف سلوخسٔا هلوقي ام ةلزنمب هب قطني نٔا بجي ال امّم هنولوقي ام نّٔا نوملعي ال مهّنٕا ؤا

 تمهّوت امك هودع هنبا نّٔا مهّوتم مهّوتي دقو اهب ىمَريُ يتلا ةلٓالا ىلخ يذلا لثم هدي نم هيلخيو ائًيش يري نٔا

 يبرام

 

ىمري 1 ] coni. Ullmann نهدي  MS يمري  Akasoy-Fidora 

 
CONTEXT: 
For an action done out of ignorance to be called involuntary, it must provoke repentance 

(ἐν µεταµελείᾳ, 1110b 19) and the ignorance must relate to specific aspects of the circumstances 
and persons involved in the action. After listing these aspects (who acted, what they did and 
in relation to what they did it, under what circumstances, with what instrument, in view of 
what, the manner in which they did it; 1111a 3-6), Aristotle introduces a series of examples, 
although, as Taylor points out, «it is not entirely clear how the examples are distributed among 
the kinds of error».744 We are interested in two of them. The first instance (ἢ οὐκ εἰδέναι ὅτι 
ἀπόρρητα ἦν: «or they did not know that the matter was a secret») mentions the poet 
Aeschylus, who is said to have been tried for revealing the secrets of the initiation rites to the 
Eleusinian Mysteries, but then acquitted in respect of the military service he had performed 
in Marathon, according to Heraclides Ponticus. The Anonymous commentator, who transmits 
this account, mentions the tragedies in which Aeschylus would have revealed the secrets of 
the mysteries: Archeresses, Priestesses, Sisyphus the Stone-roller, Iphigenia, Oedipus (all lost).745 
The second instance (οἰηθείη δ᾽ ἄν τις καὶ τὸν υἱὸν πολέµιον εἶναι: «and one might maintain one’s 

 
744 Taylor 2006, 147. 
745 Anon. In Arist. EN: CAG XX, 145.24-146.3, Heylbut. 
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son to be an enemy») is exemplified by the mythical character of Merope, wife of Cresphontes, 
the king of Messenia, who was killed by the usurper Polyphontes to take possession of the 
kingdom. In Euripides’ Cresphontes – preserved only fragmentarily – the son of Merope, also 
named Cresphontes returns to court disguised to avenge the killing of his father and is almost 
killed by his mother Merope before she recognises him.746 

 
REFERENCE FORM AND STRUCTURE: 
Two testimonia, one anecdotal about the biography of the tragedian and one related to the 

plot of a tragedy. 
 
NOTES TO THE ARABIC VERSION: 
The first example is translated accurately: «or that they do not know that what they say 

must not be uttered, as Aeschylus said of the mysteries».747 One may observe the periphrasis 
mimmā lā yaǧibu an yanṭuqa bihī for ἀπόρρητα. The accusative τὰ µυστικά is translated with fī 
l-asrāri «about the secrets» and there is no additional note expressing its technical meaning 
or constituting an attempt at cultural translation (indeed, the context is not provided by the 
pithy Aristotelian reference). The second reference is also interpreted correctly: «someone 
might suppose that his son was his enemy, as Merope supposed».748 As for the example 
concerning the catapult (ὡς ὁ τὸν καταπέλτην), Ullmann points out that Dunlop rightly 
corrects the transmitted yudhanu, but proposes to read the passive diathesis yurmā instead of 
the active diathesis yarmī with Dunlop (and Akasoy-Fidora). Consequently we have the 
following periphrasis in Arabic: «the instrument with which one throws». 

The first ὥσπερ is translated as bi-manzila [mā], while the second as ka-mā. In both cases 
the translator adds a verb, inferred from the preceding sentence: for the first example [mā] 
yaqūluhū, in the second example he adds the feminine verb tawahhamat (rightly referred to 
the feminine ἡ Μερόπη). 

 
8. 

Γ 5, 1113a 7-9 

δῆλον δὲ τοῦτο καὶ ἐκ τῶν ἀρχαίων πολιτειῶν, ἃς Ὅµηρος ἐµιµεῖτο· οἱ γὰρ βασιλεῖς 
ἃ προείλοντο ἀνήγγελλον τῷ δήµῳ. 

 

EN Akasoy-Fidora 203.9-11 

 ةمّاعلل نوحوبي اوناك كولملا نّٔا معز هّنٔا كلذو سريمؤا اهب ىدتقا يتلا ةميدقلا تاسايسلا نم اذه نّيبتيو

 .اهنوراتخي اوناك يتلا رومٔالاب

 
 
 

 
746 See Po. 1454a 5-7. Taylor 2006, 146-148; Frede 2020, 463-464; for the plot of the lost Cresphontes: Collard, 

Cropp 2008, 493-494. 
747 Dunlop’s translation in EN Akasoy-Fidora 190. 
748 Dunlop’s translation in EN Akasoy-Fidora 190. 
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CONTEXT: 
The reference to Homer shows an aspect of the relationship between choice and 

deliberation, analysed in chapters Γ 4-5. As is also clear from the definition of choice as 
«deliberative desire of the things which are up to us»749 given in 1113a 10-11, its object is an 
action on which one has already deliberated and whose origin can be traced back to the 
person making the choice, or rather, αὑτοῦ εἰς τὸ ἡγούµενον, to the controlling part of oneself 
(see 1113a 2-7). Aristotle adds: «this is clear also from the ancient forms of government which 
Homer described; for the kings announced to the people what they had chosen to do». The 
comments of Aspasius and Anonymous help to explain this analogy: τὸ ἡγούµενον is the 
intellect (ὁ νοῦς), the «reasoning and deliberative» part of the soul, according to Aspasius, and 
more precisely τὸ ἡγούµενον is «the practical intellect» according to Anonymous. The Homeric 
kings, who correspond to the controlling part of the soul, make decisions and communicate 
them to the people, who embody desire and vote in favor of the king (= intellect) and rush 
forth along with it.750 

 
REFERENCE FORM AND STRUCTURE: 
Generic content reference. 
 
NOTES TO THE ARABIC VERSION: 
The translation is accurate. Note the addition of the verbum dicendi zaʿama referred to 

Homer to introduce the second clause. The verb µιµέοµαι, «to imitate» and thus «to 
represent», is translated as iqtadā «to imitate», the same form used by Isḥāq in Alex. Aphr. de 
An. mant. 146.15 = Gätje 159.141 (cf. Mattā ibn Yūnus’ translation of the Poetics where the verb 
is mostly rendered with the root ḥ-k-y). 

 
9. 

Γ 7, 1113b 14-17 

τὸ δὲ λέγειν ὡς 
     οὐδεὶς ἑκὼν πονηρὸς οὐδ᾽ἄκων µακάριος 
ἔοικε τὸ µὲν ψευδεῖ τὸ δ᾽ ἀληθεῖ· µακάριος µὲν γὰρ οὐδεὶς ἄκων, ἡ δὲ µοχθηρία 

ἑκούσιον. 
 
EN Akasoy-Fidora 207.4-6 

 كلذو اقًح هضعبو الًطاب هضعب نوكي نٔا هبشيف اهًرك ادًيعس الو اعًوط ائًيدر دحٔا نوكي ال هّنٔاب لوقلا امّٔاف

 اعًوط نوكتف ةءادرلا امّٔاف اهًرك ادًيعس دحٔا نوكي ال هّنٔا

 
CONTEXT: 
Chapter Γ 7 shifts the analysis of voluntary actions to the moral level, that is, to the 

distinction between good and bad actions. Voluntary actions are the effect produced by their 

 
749 Taylor 2006, 23. 
750 Asp. In EN: CAG XIX 1, 74.34-75.5, Heylbut; English translation in Konstan 2006, 75. Anon. In EN: CAG XX, 

152.33-153.3, Heylbut. See Gauthier, Jolif 1959, 205. 
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agent’s choice on things that are within their power and which always have an end. Choice, 
and deliberation with it (see ref. above), involves specifically the means leading to an end and 
the end is desired by the agent in accordance with their character disposition, that is virtue 
and vice. Since the activities of the virtues, viz. the actions by someone who acts in accordance 
with virtue, concern these means, it is through the choice of these means that the character 
disposition of virtue is transferred to the action and that action is morally connoted as good 
(1113b 3-6).751 Choice, Aristotle points out at 1113b 7-11, has to do with both carrying out and not 
carrying out an action, so it follows «that if doing something fine by acting is up to us, then 
equally, doing something disgraceful by not acting will be up to us, and if doing something 
fine by not acting is up to us, so is doing something disgraceful by acting».752 Moreover, since 
good and bad actions depend on us, it depends on us to be good or bad (for we are good 
because we do good actions and we are bad because we do bad actions). At the end of this 
reasoning, Aristotle quotes, in a polemical tone, a verse (Adesp. F 75a Snell) which takes the 
form of a maxim: «Saying that “no one is voluntarily wicked or involuntarily blessed” seems to 
be partly true, partly false; no one is blessed involuntarily, but wickedness is voluntary».753 The 
first part of the verse is not true, since according to what has been said above the actions of 
virtue (and therefore also of vice) a are always the result of choice and thus voluntary. For 
those who perform bad actions, and are therefore mean, always do so voluntarily. As 
explained by the Anonymous,754 the verse quoted by Aristotle takes, in an altered form, a 
fragment of the Ἡρακλῆς ὁ πὰρ Φόλῳ by Epicharmus (fr. 66 Kassel-Austin, v. 2), where the 
second part of the verse reads οὐδ᾽ ἄταν ἔχων instead of οὐδ᾽ἄκων µακάριος.755 

 
REFERENCE FORM AND STRUCTURE: 
Explicit anonymous isolated monostich quotation, literal if considered as the quotation of 

an anonymous verse (iambic trimeter) which in turn rephrases a verse by Epicharmus. 
 
NOTES TO THE ARABIC VERSION: 
The translation is accurate and reads: «As for the saying that no one is wicked voluntarily, 

and no one is happy against his will, but as for wickedness, it seems that it is partly false, partly 
true. That is, no one is happy against his will, but as for wickedness, it is voluntary».756 

 

 
751 The whole passage has been recently discussed in detail by Bobzien 2014, 97-101. See also Gauthier, Jolif 

1959, 168-169. 
752 Taylor 2006, 24. 
753 Taylor 2006, 24. The same verse is quoted by Socrates in the pseudo-platonic dialogue de Iusto 374a to 

confirm the doctrine of the involuntariness of injustice. In the light of this double occurrence, the reference has 
been the object of various interpretations in order to establish whether Aristotle in this passage of the EN 
implicitly argues with the author of the de Iusto or vice versa, or if there is no direct relationship between the two 
passages and the verse was simply part of a shared sapiential heritage. Most interpreters lean towards the latter 
hypothesis. See Gauthier, Jolif 1959, 213; Deman 1942, 109. 

754 Anon. In Arist. EN: CAG XX, 155.2, Heylbut. 
755 The alteration of the second part of the verse entails a shift in the meaning that the adjective πονηρός had 

in Epicharmus’ original, as underlined by the Anonymous Commentator (see also Gauthier, Jolif 1959, 213). For 
this fragment see Berk 1964, 61-62. 

756 Dunlop’s translation in EN Akasoy-Fidora 206. 
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10., 11.757 
Γ 11, 1116a 21-26 

τοιούτους δὲ καὶ Ὅµηρος ποιεῖ, οἷον τὸν Διοµήδην καὶ τὸν Ἕκτορα· 
     Πουλυδάµας µοι πρῶτος ἐλεγχείην ἀναθήσει· 
καὶ [Διοµήδης] 

     Ἕκτωρ γάρ ποτε φήσει ἐνὶ Τρώεσσ’ ἀγορεύων 
     Τυδείδης ὑπ’ ἐµεῖο. 

 
EN Akasoy-Fidora 221.1-5, EN Ullmann 153 

 :لاقف رطقٔاو سديمويد شوريمٔا لعج امك

 ينلذعيو ينتكّبي نم لؤّا سمادولوب

 :سديمويد مث

 سرطالا يف كلذب بطخي رطقٔا نّٔا كلذو

 

سرطالا 4 ] Ullmann سورطٔالا  Akasoy-Fidora 

 
CONTEXT: 
The behaviour of Homeric heroes offers an example of civic courage (ἡ πολιτικὴ ἀνδρεία), 

namely the first of the five improper forms of courage. In its true form, courage is the moral 
virtue median between fear and boldness, proper to those who choose voluntarily and 
according to reason to face fear and the greatest evils because it is beautiful and because it 
would be shameful not to do so. Civic courage emerges in citizens who seek honours (i.e., what 
is beautiful) and shun blame (i.e., what is ugly), similarly to what actual courageous people 
do, but who, unlike the latter, are motivated by external reasons, namely by sanctions 
provided by the law and forms of social censorship.758 The two verses quoted here are 
introduced by the names of the Homeric heroes who utter them. In the first case, Hector 
imagines that, if he did the cowardly act of not facing Achilles in a duel, he would be the object 
of blame and states «Polydamas will be the first to heap reproach on me»759 (Il. Χ 100). In the 
second quote Diomedes says: «Hector will say when he speaks to the Trojans / the son of 
Tydeus from me…»760 (Il. Θ 148-149), thus responding to Nestor who had intimated him to put 
the horses to flight. 

 
REFERENCE FORM AND STRUCTURE: 
Two explicit author’s serial literal quotations, the first is a complete monostich, while the 

second is a complete distich. The quotation of the incipit of Il. Θ 149 is merely allusive since it 
implies the second part of the verse (φοβεύµενος ἵκετο νῆας). 

 
 

757 I have already analysed this pair of quotations and the next reference in Zarantonello 2020a, 147-150. 
758 Taylor 2006, 185-186 
759 Taylor 2006, 29. 
760 Taylor 2006, 30. 
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NOTES TO THE ARABIC VERSION: 
The rendering of the first quotation is correct, and one may observe the use of the 

hendiadys yubakkitunī wa-yaʿḏulunī for the expression µοι…ἐλεγχείην ἀναθήσει. Obviously, the 
Arabic ṯumma dyūmīds for καὶ Διοµήδης includes the transliteration of the proper noun 
Διοµήδης, which is instead expunged by Bywarter. The translation of the second quotation is 
more inaccurate. The omission of Τυδείδης ὑπ' ἐµεῖο may be due to the difficulty of grasping 
the meaning of the whole phrase without having access to the rest of the verse, φοβεύµενος 
ἵκετο νῆας, which only a Greek reader who knew Homer by heart could implicitly reconstruct. 
The structure main verb + participle φήσει…ἀγορεύων of the Greek is simplified with the 
imperfect yaḫṭubu, which semantically is akin to the Greek ἀγορεύω, but translates the 
morphology of the future φηµί. 

 
12.761 

Γ 11, 1116a 33-35 

ὥσπερ ὁ Ἕκτωρ  
     ὃν δέ κ’ ἐγὼν ἀπάνευθε µάχης πτώσσοντα νοήσω, 
     οὔ οἱ ἄρκιον ἐσσεῖται φυγέειν κύνας. 

 
EN Akasoy-Fidora 221.10-12 

 :لاق نيح رطقٔا لعف امك

 برحلا نم برهي هارٔا تنك نمف

 رويطلاو بالكلل ةلكٔام هلعجٔا نٔاّ الٕا عنقٔا تنك ام

 
CONTEXT: 
Another quote taken from the Iliad (Il. B 391-393) is reported to describe a variant of the 

previous case, namely those who are brave out of fear and face the dangers not to escape 
blame, but under duress of the leaders, and to escape what causes pain, i.e. «threats of physical 
punishment of shirkers, combined with methods of physical compulsion on the battlefield, 
such as beating any who turn back».762 Aristotle introduces the quotation, «If I see anyone 
shrinking from the battle / He will not be able to avoid the dogs»,763 as if it were pronounced 
by Hector, when in fact it is taken from the speech that Agamemnon gives to incite the 
Achaeans who had fled to the ships to return to battle. As the commentators point out, 
Aristotle, quoting from memory, confuses the verses with a similar place (Il. O 348-351), in 
which it is Hector who is speaking.764 

 
 
 
 

 
761 I have already examined this reference in Zarantonello 2020a, 149-150.  
762 Taylor 2006, 186. 
763 Taylor 2006, 30. 
764 See recently Frede 2020, 505-506. 
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REFERENCE FORM AND STRUCTURE: 
Explicit anonymous isolated literal altered quotation, incomplete tristich. The Homeric 

text bears: ὃν δέ κ’ ἐγὼν ἀπάνευθε µάχης ἐθέλοντα νοήσω, / µιµνάζειν παρὰ νηυσὶ κορωνίσιν, 
οὔ οἱ ἔπειτα / ἄρκιον ἐσσεῖται φυγέειν κύνας ἠδ᾽ οἰωνούς. 

 
NOTES TO THE ARABIC VERSION: 
The Arabic reads: «as Hector did when he said: “the man whom I see fleeing from the battle 

/ I shall not be sufficed except by making him food for dogs and birds».765 The translation 
reflects the sense of the Greek text, albeit with some simplification: the meaning of the verb 
πτώσσω is covered by the root h-r-b («to flee»), but the adverb ἀπάνευθε («far away») is not 
explicitly translated; the expression οὔ οἱ ἄρκιον ἐσσεῖται is rendered with mā kuntu aqnaʿu «I 
will not be satisfied», probably by analogy with ἀρκέοµαι.766 In contrast, the allusiveness of the 
syntagma (οὐ) φυγέειν κύνας is made explicit, perhaps on the basis of context, in ǧaʿala maʾkala 
li-l-kilāb, «make food for dogs».767 Finally, we should underscore the addition of the noun al-
ṭuyūr «the birds» coordinated with al-kilāb, which corresponds to οἰωνούς, the explicit of v. 
393 of the Homeric text, left out by Aristotle in the quotation. The hypothesis of an integration 
by the translator is not to be ruled out, though it seems hard to prove, while an addition 
already present in the Greek copy of Isḥāq and recorded in his Arabic translation is more 
plausible.768 

The sequence ὥσπερ + proper noun is rendered in Arabic as ka-mā faʿala + proper noun + 
ḥīna qāla. 

 
13., 14., 15., 16. 

Γ 11, 1116b 26-30 

ἰτητικώτατον γὰρ ὁ θυµὸς πρὸς τοὺς κινδύνους, ὅθεν καὶ Ὅµηρος “σθένος ἔµβαλε 
θυµῷ” καὶ “µένος καὶ θυµὸν ἔγειρε” καὶ “δριµὺ δ᾽ἀνὰ ῥῖνας µένος” καὶ “ἔζεσεν αἷµα”· 
πάντα γὰρ τὰ τοιαῦτα ἔοικε σηµαίνειν τὴν τοῦ θυµοῦ ἔγερσιν καὶ ὁρµήν. 

 
EN Akasoy-Fidora 223.14-225.1 

 ةوّق هنم جيه هّنٕاو هبضغ ىوّق هّنٕا شوريمؤا لاق كلذلو ةدهاجملا تقو يف عبطلاب جيهي بضغلا نّٔا كلذو

 .هناروثو بضغلا ناجيه ىلع لّدت اهّلك ءايشٔالا هذه نّإف ىلغ همد نّٕاو بضغلا

 
CONTEXT: 
Line 1116b 22 sets off the examination of a further kind of improper courage, namely the 

one derived from spirit (ἡ διὰ τὸν θυµόν, 1117a 4). Spirit – which human beings share with wild 
animals that have been injured or are frightened – is said to be something that really urges us 
to confront danger (ἰτητικώτατον γὰρ ὁ θυµὸς πρὸς τοὺς κινδύνους). This statement is followed 

 
765 Dunlop’s translation in EN Akasoy-Fidora 220. 
766 EN Ullmann 153. 
767 See GALex I 208 where this paraphrasis is classified as a semantic metathesis, namely a transformation of 

a negative sentence into a positive one through translation. 
768 Dunlop 1962, 29; See Dunlop’s Introduction in Akasoy, Fidora 2005 (= EN Akasoy-Fidora), 104. 



 309 

by the quotation of some Homeric verses, which seem to express the arousal of spirit and 
impetus (σηµαίνειν τὴν τοῦ θυµοῦ ἔγερσιν καὶ ὁρµήν). The first reference, «he cast strength into 
his spirit», is actually a combination of two different Homeric expressions that can be found 
in Il. Λ 11 = Ξ 151 and Il. Π 529. The same happens with the second quotation, «he stirred up 
rage and spirit», merging Il. Ε 470 with Il. Ο 232, 594. The syntagma «fierce rage breathed 
through his nostrils» is a slightly altered form of Od. ω 318-319. Unlike the previous references, 
which described the onset of impetus in the hero before a courageous act on the battlefield, 
this last quotation depicts the emotions Odysseus felt at the time of his reunion with his father 
Laertes.769 Finally, the words «his blood boiled» are not part of our texts from the Iliad and the 
Odyssey, but it has been stated that «il est possible qu’ils aient figuré dans le text d’Homère à 
l’époque d’Aristote».770 

 
REFERENCE FORM AND STRUCTURE: 
Four explicit author’s serial literal altered quotations, incomplete monostichs. 
 
NOTES TO THE ARABIC VERSION: 
The Arabic reads: «That is, anger wells up naturally in time of conflict, and for that reason 

Homer said that ‘he made strong his anger’, that ‘the strength of his anger welled up’ and that 
‘his blood boiled’, for all these things point to the welling up and raging of anger».771 The 
rendering of ἰτητικώτατον γὰρ ὁ θυµὸς πρὸς τοὺς κινδύνους is not accurate and the unusual term 
ἰτητικώτατον is missing in the translation. The use of the root ǧ-h-d for κίνδυνος also recurs in 
the anonymous version of the Rh.; cf. B 21, 1395a 12-18 = refs. 64, 65, 66 (pp. 144-145); but also 
Rh. 1366b 12 = Rh. Lyons 43.16. The hendiadys µένος καὶ θυµόν of the second quotation is 
rendered with the iḍāfa structure qūwat al-ġaḍab. The third quotation δριµὺ δ᾽ἀνὰ ῥῖνας µένος 
is missing in the translation. Also, the verb ἔοικε remains untranslated. As observed by 

Ullmann772 on the rendering of the first quotation (σθένος ἔµβαλε θυµῷ), the term ىوّق  is to be 

read qawwā based on the Greek σθένος ἔµβαλε, but to an Arabic-speaking reader it would come 
more naturally to read it as the adjective qawiyyun. 

 
17. 

Γ 11, 1116b 35-1117a 1 

ἐπεὶ οὕτως γε κἂν οἱ ὄνοι ἀνδρεῖοι εἶεν πεινῶντες· τυπτόµενοι γὰρ οὐκ ἀφίστανται 
τῆς νοµῆς. 

 

EN Akasoy-Fidora 225.5-6, EN Ullmann 154 

 ةسيرفلا نع ىحّنتت ال تبرض اذٕا ةعاجشلا لهٔا ةلزنمب تعاج اذٕا نوكتس تناكل كلذ ال ولو

 

ىحّنتت ] coni. Ullmann يحتنت  Akasoy-Fidora 

 
769 For this section see Zavaily 2020, 238-240. For an English translation of the passage see Taylor 2006, 31. 
770 Gauthier, Jolif 1959, 231. 
771 Dunlop’s translation in EN Akasoy-Fidora 222, 224. 
772 EN Ullmann 154. 
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CONTEXT: 
In his discussion of courage as spirit, Aristotle points out that ὁ θυµὸς alone is not sufficient 

to define a courageous person, for, although all the courageous are spirited – and, in this sense, 
courage that derives from spirit is defined as the most natural kind of courage – not all the 
spirited are courageous. Only those who act on choice and are oriented toward an end are 
truly courageous (1117a 4-5). If being θυµοιδής were enough to be defined as courageous, then 
«even donkeys would be courageous when hungry, since they don’t stop grazing even when 
they are beaten».773 In this image some commentators774 have seen an echo of Il. Λ 558-562, the 
second of the two animal similes describing Ajax’s retreat from combat after Zeus infused fear 
into him to contain his momentum against the Trojans. After comparing Ajax to a lion that 
recoils from fire (cf. HA I 44, 629b 21-23 = ref. 17, pp 258), Ajax, urged on by the Trojans, here is 
compared to a donkey that walks into a field to eat its grain despite being beaten by boys. 

 
REFERENCE FORM AND STRUCTURE: 
Hidden isolated compendiary quotation. 
 
NOTES TO THE ARABIC VERSION: 
The nominative οἱ ὄνοι is not translated and the subject of the sentence becomes the wild 

animals (τὰ θηρία = al-sibāʿ), derived from the previous section. This also induces a 
reinterpretation of νοµή («grazing») as al-farīsa («prey»), whereas it is more commonly 
rendered with forms of the root r-ʿ-y (e.g. cf. Usṭāṯ: EN 1161a 14 = 463.5 EN Akasoy-Fidora; but 
also anonymous translator: Rh. 1393b 14 = Rh. Lyons 135.4; anonymous translator: HA 522b 21 
= HA Filius 185.3; HA 525b 9 = HA Filius 191.12; HA 575b 4 = HA Filius 270.20; HA 596a 14 = HA 
Filius 286.16; HA 596a 29 = HA Filius 287.4; HA 598a 3 = HA Filius 290.5; HA 598a 31 = HA Filius 
291.7; HA 599b 16 = HA Filius 293.19; HA 609b 15 = HA Filius 313.15; HA 626b 20-21 = HA Filius 
347.7; PA 680b 1 = 112.10 PA Kruk). 

 
18. 

Γ 13, 1118b 11 

καὶ εὐνῆς, φησὶν Ὅµηρος ὁ νέος καὶ ἀκµάζων 
 
EN Akasoy-Fidora 227.16-17 

 عجضملا امهعم يهتشي شوريمؤا لاق امك بّاشلاو ثدحلاو

 
CONTEXT: 
Temperance, investigated in chapter Γ 13, is a virtue consisting in the observance of the 

mean in relation to the pleasures of the body, and, to a lesser extent, to its pains. Temperance 
and the corresponding vice, profligacy, have to do particularly with those pleasures that derive 
from touch and taste (akin to touch), namely pleasures from drinking and eating, and sexual 

 
773 Taylor 2006, 31. 
774 See Gauthier, Jolif 1959, 232. 
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pleasure. From 1118b 8 Aristotle explains that it is profligate to indulge in these pleasures to 
excess, whereas satisfying physical pleasures, including those mentioned above, in the right 
measure is natural, for anyone who needs it desires solid or liquid nourishment, and sometimes 
both, and «the young and vigorous, as Homer says, desires [the pleasure of] bed». This is a 
reminiscence of Il. Ω 129-130 (οὔτε τι σίτου / οὔτ᾽ εὐνῆς), in which the pleasures of food and of 
sexual intercourse are associated. Here Thetis asks her son Achilles still in pain for the death 
of Patroclus: «My child, how long will you devour your heart with weeping and sorrowing, and 
take no thought of food or of the bed?»775 (Il. Ω 128-30). 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated paraphrastic quotation. Since only one word of the verse is 

quoted, the reference seems to be a reminiscence. 
 
NOTES TO THE ARABIC VERSION: 
The Arabic adheres to the Greek: «The young and vigorous, as Homer said, desires the bed 

in addition». The expression maʿahumā is referred to ġiḏāʾan raṭban aw yābisan (= ξηρᾶς ἢ 
ὑγρᾶς τροφῆς, 118b 10) of the previous sentence (EN Akasoy-Fidora 227.16). 

 
19. 

Δ 2, 1121a 7 

καὶ τῷ Σιµωνίδου οὐκ ἀρεσκόµενος. 
 
Σιµωνίδου] Bywater Σιµωνίδῃ codd. 
 
EN Akasoy-Fidora 243.9, EN Ullmann 157 

 سدينوميس هب ىصِويُ ام فالخ ىلع ناكو

 

ىصِويُ ] Ullmann يصّوي  Akasoy-Fidora | سيدينوميس Ullmann [ سدينوميس  Akasoy- 

Fidora 
 
CONTEXT: 
The virtue analysed in the first two chapters of Book Four is ἐλευθεριότης, literally 

«liberality», understood as freeness in giving and taking, and sometimes translated as 
«generosity». Among other things «the liberal man is an easy person to deal with in money 
matters; he can be cheated, because he does not value money, and is more distressed if he has 
paid less than he ought than he is annoyed if he has paid more: he does not agree with the saying 
of Simonides»776 (1121a 4-7). The genitive Σιµωνίδου is Bywater’s conjecture, followed by most 
scholars, in place of the transmitted Σιµωνίδῃ. The poet is credited with numerous sayings and 
anecdotes based on his proverbial greed, to which Aristotle alludes several times in the Rh. by 

 
775 Murray 1925, 573. 
776 Rackham 1926, 197. 
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citing various examples (cf. Rh. B 16, 1391a 8-12 = ref. 49, pp. 132-133, and Γ 2, 1405b 23-27 = ref. 
103, pp. 180-182).777 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium. 
 
NOTES TO THE ARABIC VERSION: 
The Arabic translation confirms Bywater’s conjecture:778 «and it is opposed to what 

Simonides recommends». 
 
20. 

Δ 3, 1121b 27 

ὁ κυµινοπρίστης 
 
EN Akasoy-Fidora 247.12-13, EN Ullmann 158 

 سدعلا ددّقم

 

ددّقم ] Ullmann ددّعم  Akasoy-Fidora 

 
CONTEXT: 
This chapter examines the two vices corresponding to liberality, namely prodigality and 

meanness. The latter is divided into two aspects: deficiency in giving and excess in taking. 
Among the various epithets used to designate the avaricious who are deficient in giving there 
is also ὁ κυµινοπρίστης, «the cumin-splitter», i.e. the skinflint, a term typical of the language of 
comedy (cf. Ar. V. 1357: κυµινοπριστοκαρδαµογλύφος).779 

 
REFERENCE FORM AND STRUCTURE: 
Generic expressive reference. 
 
NOTES TO THE ARABIC VERSION: 
The Arabic bears «the lentil-splitter». In medical texts κύµινον is more frequently translated 

as kammūn eg. Ḥunayn: Hippocr. Diaet. Acut. 46.5 = Lyons 15.3; unidentified translator: 
Hippocr. Superf. 94.2= Mattock 21.5; Hippocr. Superf. 96.4 = Mattock 23.11; Hippocr. Superf. 96.9 
= Mattock 24.4; Hippocr. Superf. 88. 3-4 = Mattock 15.9; Hippocr. Superf. 92.17 = 20.2; cf. also 
Ḥunayn’s Arabic version of Galen’s In Hippocratis Epidmediarium librum II commentariorum 
I-VI (the Greek original is lost), where both ʿadas (CMG Suppl. Or. V 2, 712.11, Vagelpohl) and 
kammūn (CMG Suppl. Or. V 2, 848.8, 850.15-16, 858.3, 934.8, 946.9, Vagelpohl) are attested.780 

 

 
777 Frede 2020, 530. 
778 Schmidt, Ullmann 2012, 41. 
779 Frede 2020, 533. 
780 See also the examples given by Ullmann in WGAÜ I 605; III 287. 
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21. 
Δ 4, 1122a 27 

οἷον τὸ “πολλάκι δόσκον ἀλήτῃ,” 
 
EN Akasoy-Fidora 249 

– 
 
CONTEXT: 
Chapter Δ 4 includes a discussion of µεγαλοπρέπεια, «magnificence», a virtue that is 

achieved by undertaking a large expenditure in a manner appropriate to the spender, the 
occasion and the object of the expenditure. Mεγαλοπρέπεια is measured in adequate 
expenditure for great occasions, whereas one who undertakes small or mediocre expenditures 
in a convenient way is not defined as such (1122a 25-28). For instance, we cannot define as 
magnificent «the man who said “Oft gave I alms to homeless wayfarers”»,781 i.e. Odysseus 
disguised as a beggar who both in Od. ρ 420 and in Od. τ 76 recalls having helped homeless 
wayfarers in the past, but since these were small expenses they were not manifestations of 
µεγαλοπρέπεια.782 

 
REFERENCE FORM AND STRUCTURE: 
Hidden isolated literal quotation, incomplete monostich. 
 
NOTES TO THE ARABIC VERSION: 
The quotation introduced by the adverb οἷον is missing in the Arabic translation. 
 
22. 

Δ 8, 1124b 15-16 

διὸ καὶ τὴν Θέτιν οὐ λέγειν τὰς εὐεργεσίας τῷ Διί 
 

EN Akasoy-Fidora 265.4, EN Ullmann 163 

 اهيٕا هناسحٕا سوزل ركذت سطاث نكت مل كلذلو

 

نكت ] coni. Ullmann: نكي  Akasoy-Fidora | ركذت ] coni. Ullmann: ركذي  Akasoy-

Fidora 
 
CONTEXT: 
In this passage Aristotle explores an aspect of µεγαλοψυχία – the virtue of those who are 

worthy of great things and consider themselves such – introduced in Δ 7. A great-souled 
person – precisely because he aspires to be and feels superior to others – «is fond of conferring 
benefits, but ashamed to receive them»783 (1124b 9-10) and, even when he receives a benefit, he 

 
781 Rackham 1926, 205. 
782 Frede 2020, 535-536. 
783 Rackham 1926, 221. 
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will try to reciprocate so that his benefactor will become indebted to him. He also remembers 
and listens with pleasure when reminded of the benefits he has provided, but does not willingly 
remember the benefits he has received. This is displayed by the mythical reference given here, 
an allusion to Il. A 503-504: «Father Zeus, if ever among the immortals I aided you / by word or 
deed, fulfill for me this wish».784 With these words Thetis begs Zeus to help Achilles in his dispute 
against Agamemnon, following her son’s suggestion to remind Zeus of the benefits she had 
granted him in the past (vv. 394-407). Commentators note that the poetic reference here is not 
very accurate because in these verses Thetis actually reminds Zeus, albeit allusively, of the 
benefits she had provided.785 Frede, on the other hand, interprets Aristotle’s use of the mythical 
example as follows: «Dies deutet Aristoteles als taktisches Vorgehen, um Zeus nicht zu 
verstimmen, sondern ihrer Bitte geneigt zu machen. Bei diesen Überlegungen mag es sich um 
eines der typischen Homerprobleme handeln, die früh Gegenstand von Diskussionen waren 
und auch im Unterricht behandelt wurden (das Verzeichnis der aristotelischen Schriften bei 
Diogenes Laertius V 26,7 erwähnt Homerprobleme in fünf Büchern)».786 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium. 
 
NOTES TO THE ARABIC VERSION: 
In the text of the MS printed by Akasoy and Fidora, the subject Thetis (ṯāṭis) is given a 

masculine verb (yakun... yaḏkuru). Rather than speculate that the translator took Thetis for a 
male character – an unlikely possibility, all the more so because in Greek τὴν Θέτιν is expressly 
marked as feminine by the article –, it is more reasonable to think that the outcome is due to 
inaccuracies in affixing the diacritical marks and to an error of the copyist. This has been put 
forward by Ullmann, who conjectures takun… taḏkuru. However, a problem still remains, 
namely the interpretation of the suffix pronouns iḥsānahū and ilayhā (Akasoy and Fidora 
understood the first to be referred to Thetis, assumed as a male character by the translator, 
and the second to Zeus, a hypothesis discarded by Ullmann). Following the correction by 
Ullmann, the text reads: «for this reason Thetis did not mention to Zeus the good deeds he 
had done towards her». Consequently, in the Arabic version the direction of the action is 
reversed compared to the meaning of the Greek text (Zeus as the subject and Thetis as the 
indirect object instead of vice versa). Also in this case, we could presume an error occurred in 
the MS tradition and that originally the translation was iḥsānahā ilayhi. 

 
23., 24. 

E 3, 1129b 27-30 

καὶ διὰ τοῦτο πολλάκις κρατίστη τῶν ἀρετῶν εἶναι δοκεῖ ἡ δικαιοσύνη, καὶ 
οὔθ᾽ἕσπερος οὔθ᾽ἑῷς οὕτω θαυµαστός· καὶ παροιµιαζόµενοί φαµεν “ἐν δὲ δικαιοσύνῃ 
συλλήβδην πᾶσ᾽ἀρετὴ ἔνι”. 

 

 
784 Murray 1924, 51. 
785 Rackham 1926, 222 n. a; Taylor 2006, 224. 
786 Frede 2020, 550. 



 315 

EN Akasoy-Fidora 295.3-5, EN Ullmann 173 

 دّشٔا ةبيجع نوكتو لئاضفلا ىوقٔا اهّنٔا رخٓا ءيش ىلٕا تفيضٔا اذٕا ةلداعلاب نّظي ةريثك ارًارم اذه لجٔا نمو

 ]...[ ةليضفف ةلمجلاب ةلادعلا عيمج امّٔاو هب لّثمتي يذلا تاودغلاو تايشعلاب قرشملا بكوكلا نم ابًاجعٕا
 

ابًاجعٕا دّشٔا ةبيجع نوكتو 1 ] corr. Ullmann ابًاجعٕا دّشٔا نوكتو  Akasoy-Fidora             2 يذلا 

هب لّثمتي ] corr. Ullmann هب لّثمتي يذلاو  Akasoy-Fidora 

 
CONTEXT: 
In the third chapter of the book on justice, Aristotle deals with universal justice, which he 

defines as «perfect Virtue, though with a qualification, namely that it is displayed toward 
others»787 (1129b 25-27). And he adds: «For this reason Justice is often thought to be the 
greatest of the virtues, and neither evening nor morning star are so wonderful; and it is 
proverbially said “In justice is all virtue comprehended”». According to the Anonymous the 
reference to the evening and to the morning stars draws on the lost Melanippe by Euripides (F 
486 Kannicht). The proverbial (παροιµιαζόµενοί) line quoted below correspond to Thgn. 147.788 

 
REFERENCE FORM AND STRUCTURE: 
Two serial quotations: a hidden paraphrastic quotation followed by an explicit anonymous 

literal altered (ἀρετὴ ἔνι instead of ἀρετή ᾽στι) complete monostich. 
 
NOTES TO THE ARABIC VERSION: 
The Arabic text reads: «For this reason it is often thought of justice, when it is related to 

something else, that it is the strongest of the virtues and is a marvel more marvellous than the 
star shining in the mornings and evenings, which is proverbial. As for all justice in general, it 
is a virtue […]».789 

The translation of Usṭāṯ differs from the original due to some misunderstandings. First, the 
addition of the parenthetical iḏā uḍīfat ilā šayʾin āḫara is evidently derived from ἀλλὰ πρὸς 
ἕτερον of 1129b 27, which is similarly translated wa-lākin tuḍāfu ilā šayʾin āḫara in the previous 
sentence (cf. EN Akasoy-Fidora 295.2-3; EN Ullmann 173). The repetition could be either the 
translation of an interpolation already in the Greek Vorlage or an integration by the translator. 
Moreover, the phrase καὶ παροιµιαζόµενοί φαµεν is referred to the previous sentence rather 
than interpreted as an introductory expression of the final quotation. The meaning of the 
latter is also not grasped, because the adjective πᾶσα is referred to δικαιοσύνη instead of ἀρετή, 
while the adverb συλλήβδην is understood in its generic meaning of «in sum» and translated 
as bi-l-ǧumlati. 

 
 
 

 
787 Rackham 1926, 259. 
788 Frede 2020, 590. 
789 See Dunlop’s translation EN Akasoy-Fidora 294. 
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25. 
E 8, 1132b 25-27 

–καὶτοι βούλονταί γε τοῦτο λέγειν καὶ τὸ Ῥαδαµάνθυος δίκαιον· “εἴ κε πάθοι τά 
τ᾽ἔρεξε, δίκη κ᾽ἰθεῖα γένοιτο”– 

 
EN Akasoy-Fidora 311.5-6, EN Ullmann 179 

 تافٓالا لعف نم مقتني يذلا سثنماذار لدع وه اذه نّٕا اولوقي نٕا نوديري اوناك نٕاو

 

سثنماذار ] coni. Ullmann ننساذ ياف  Akasoy-Fidora 

 
CONTEXT: 
In the first lines of the investigation of the notion of reciprocity (τὸ ἀντιπεπονθός) in chapter 

E 8, Aristotle rejects the ἔνδοξον attributed to the Pythagoreans according to which reciprocity 
is a form of justice in general (comparable to the ius talionis) and argues that it does not fall 
into either of the two particular types of justice, neither corrective nor distributive (1132b 21-
25).790 Those who claim that the just is to be identified with reciprocity find confirmation in 
the saying attributed to the mythical Rhadamantys, king of Crete and judge in the Underworld 
like his brother Minos: «If one suffers even what he did, it will be right justice».791 In Anon. In 
Arist. EN: CAG XX, 222.23-26, Heylbut the verse is quoted along with the previous one (εἰ κακὰ 
τις σπείραι, κακὰ κέρδεα ἀµήσειεν· = «if someone sowed evils, he would reap bad profits») and 
is said to be taken from to the lost Great Works (µέγαλα ἔργα) of Hesiod (fr. 286 Merkelbach-
West; cf. Mich. In Arist. EN: CAG XXII 3, 31.31-32, Hayduck, where it is simply ascribed to 
Hesiod). 

 
REFERENCE FORM AND STRUCTURE: 
Explicit anonymous isolated literal (?) quotation, complete monostich. 
 
NOTES TO THE ARABIC VERSION: 
The Arabic reads: «although they want to say that this is the justice of Rhadamanthys, that 

takes vengeance for the doing of evil deeds».792 The quotation is not translated and is replaced 
by a relative clause – where allaḏī might be referred to Rhadamanthys as understood by 
Dunlop, and to the justice of Rhadamanthys – which does not cover the meaning of the 
original Greek. This distortion could be due to a reconstruction by the translator based on 
what follows in the Greek text (1132b 28sqq.: πολλαχοῦ γὰρ διαφωνεῖ· οἷον εἰ ἀρχὴν ἔχων ἐπάταξεν 
κτλ.), which, in fact, in Arabic refers to Rhadamanthys: «Often his words [qawluhū] are 
contradictory in many things, as when he says [miṯla qawlihī]: if a man who holds rule has 
wounded, it is right not merely that a wound should be inflicted in return, but the culprit 

 
790 Further on, Aristotle explains that reciprocity on a proportional basis may constitute a form of justice in 

regulating exchange relations. However, commentators disagree in interpreting reciprocity as understood in this 
way, as whether it is a form of corrective justice, a form of distributive justice, or a third form of justice in a broad 
sense; the issue is summarised by Frede 2020, 611-612, 614, with bibliography. 

791 See Frede 2020, 613. 
792 Dunlop’s translation in EN Akasoy-Fidora 310. 
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should be beaten also».793 But to explain the outcome of the relative clause in place of the 
quotation, one can also assume that, in the margin of his Greek copy, the translator had found 
the first verse of Hesiod’s fragment as reported by the Anonymous commentary (εἰ κακὰ τις 
σπείραι, κακὰ κέρδεα ἀµήσειεν·: see above). However, this hypothesis is not supported 
linguistically because Usṭāṯ preferentially uses the roots r-d-ʾ and š-r-r to translate κακός and 
κακία, while here κακὰ is rendered with al-āfāt, which is never used for these terms in the 
Arabic version of EN, and the relative phrase would only be a very loose rendering of Hesiod’s 
fragment. 

Ullmann corrected the transliteration rāḏāmanṯis based on the comparison with the loci 
paralleli in the “al-maqāla al-sābiʿa” (EN Akasoy-Fidora 363.17) and in ps.al-ʿĀmirī’s Kitāb al-
saʿāda (Minovi 1957-1958, 226. 8, 13 = ʿAṭiyya 1991, 261.9, 13).794 

 
26. 
 

E 11, 1136a 11-14 

πρῶτον µὲν εἰ ἔστιν ὥσπερ Εὐριπίδης εἴρηκε, λέγων ἀτόπως 
µητέρα κατέκταν τὴν ἐµήν, βραχὺς λόγος. 
ἑκὼν ἑκοῦσαν, ἢ οὐχ ἑκοῦσαν οὐχ ἑκών; 
 
3 <οὐχ> ἑκοῦσαν] Jackson θέλουσαν codd. 
 
EN Akasoy-Fidora 329.9-12, EN Ullmann 186 

 لاحم عونب سيديبيرؤا لاق امك ناك نٕا الًؤّا

 ديرت يهو يتدارإب يتدلاو لتقٔا نٔا

 ديرٔا ال انٔاو اهتدارإب ؤا لصاف لوقب

 

سيديبيرؤا 1 ] Ullmann سديبيرؤا  Akasoy-Fidora             3 انٔاو ] corr. Ullmann اّنٔاو  Akasoy-

Fidora 
 
CONTEXT: 
Chapter E 11 opens with an aporia about suffering and committing injustice. The quotation 

anticipates the real question formulated below (1136a 15sqq.), namely whether suffering and 
committing injustice are involuntary or always voluntary.795 The reference consists of a couplet 
from a lost tragedy of Euripides, probably entitled Alcmaeon (fr. 304a Kannicht, where it is listed 

 
793 Dunlop’s translation in EN Akasoy-Fidora 310. The Arabic has here a lacuna due a homeoteleuton cf. EN 

Akasoy-Fidora 310 n. 123, 311.6-8; EN Ullmann 179. 
794 The name of Rhadamanthys also occurs in al-Bīrūnī’s Kitāb fī taḥqīq mā li-l-Hind min maqūla maqbūla fī l-

ʿaql aw marḏūla (Al-Bīrūnī 1958, 73.9 [Ar.]; Sachau 1910, I 96 [Engl.]) and in one of the letters that make up the 
Epistolary Novel between Aristotle and Alexander, the Letter on  the Government of the Cities  (Swain 2013a, 194.3 
[Ar.], 195 [Engl.]= Maróth 2006, 95.6[Ar.]; see Chapter 3 and Appendix 2 for further details), but none of these 
passages are related to the quotation in EN. 

795 See Frede 2020, 635-637. 
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among the fragments of the Bellerophon), already mentioned in EN Γ 1, 1110a 28-29 = ref. 5 (pp. 
301-302)796 as an example of an action that cannot be justified by the circumstance. The 
quotation reads: «first [one might question] whether the matter is as Euripides has said, 
speaking in a strange way: “I killed my mother, in short. / Both willing or both unwilling?”». 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, complete distich. Aristotle comments on the 

verses with the expression λέγων ἀτόπως. 
 
NOTES TO THE ARABIC VERSION: 
The Arabic follows the Greek, obviously reflecting the θέλουσαν reading of the MSS instead 

of Jackson’s conjecture. The aorist κατέκταν is rendered with a subjunctive (governed by an). 
The participial pairs ἑκὼν ἑκοῦσαν and θέλουσαν (= οὐχ ἑκοῦσαν) οὐχ ἑκών are rendered with the 
same structure, bi- + substantive + suffix pronoun + wa + personal pronoun + verb (the noun 
and verb are forms of the same root r-w-d). 

The conjunction ὥσπερ is translated with ka-mā. 
 
27. 

H 1, 1145a 18-22 

πρὸς δὲ τὴν θηριότητα µάλιστ᾽ ἂν ἁρµόττοι λέγειν τὴν ὑπὲρ ἡµᾶς ἀρετήν, ἡρωικήν 
τινα καὶ θείαν, ὥσπερ Ὅµηρος περὶ <τοῦ> Ἕκτορος πεποίηκε λέγοντα τὸν Πρίαµον ὅτι 
σφόδρα ἦν ἀγαθός, “οὐδὲ ἐῴκει / ἀνδρός γε θνητοῦ πάις ἔµµεναι ἀλλὰ θεοῖο.” 

 
EN Akasoy-Fidora 371.6-9, EN Ullmann 187 

 ةبوسنم اهّنٔاكو اّنم عفرٔا يه يتلا ةليضفلا اهّنٕا لاقي نٔا كلذ رثكٔا يغبنيف ةيعبسلا دّض اهّنٕا لاقي يتلا امّٔاو

 ادًّيج ناك هّنٕا سومايربٔا هنع لاق نيح رطقٔا نع هرعش يف سريمؤا فصو يذلاك اهّنٔاكو ةربابجلا ئا ساوريٕا ىلٕا

 هٰلٕا هّنٔا لب تّيم لجرل نبا هّنٔا هب نّظي ال ناكو اًّدج
 

ئا ساوريٕا 2 ] MS Ullmann يف اقيورٕا  corr. Dunlop (Akasoy-Fidora) | سومايربٔا ] MS 

Ullmann سوسايربٔا  Akasoy-Fidora                 3 نّظي ال ] MS Ullmann نّظي ام  Akasoy-Fidora 

لجرل | ] MS Ullmann لجر  Akasoy-Fidora | هٰلٕا هنٔا ] MS Ullmann هلٕا نبا  corr. Badawī 

Dunlop (Akasoy-Fidora) 
 
CONTEXT: 
Book Seven opens by laying out three negative dispositions of moral character, namely 

vice, lack of control and beastliness,797 and its respective positive dispositions, namely virtue, 

 
796 Cf. also Rh. B 23, 1397b 2-4 = ref. 72 (pp. 152-154) which bears a quotation taken from the lost Alcmaeon by 

Theodectes. 
797 For θηριότης as «beastliness» instead of «bestiality» (used, for instance, by Rackham in his English 

translation), see Cooper 2009, 11 n. 4. 



 319 

self-control and a certain higher virtue that is above our level (τὴν ὑπὲρ ἡµᾶς ἀρετήν) and 
somewhat heroic and divine (ἡρωικήν τινα καὶ θείαν).798 An example of the latter is the 
exceptional virtue (ὅτι σφόδρα ἦν ἀγαθός) that Homer recognises in Hector, through the words 
with which his father Priam describes him in Il. Ω 258-259 when begging Achilles to return his 
son’s corpse: «and he did not seem to be / son of mortal man, but of a god». 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, complete distich, introduced by a testimonium. 
 
NOTES TO THE ARABIC VERSION: 
The Arabic reads: «As for that which is said to be the opposite of beastliness, it is most 

proper that it should be said to be the virtue which is higher than us, and as it were related to 
heroes (translit. for ἥρωες), i.e. mighty men, and as it were like what Homer described in his 
poetry about Hector, when Priam said about him that he was very excellent, and it was not 
thought for him that he was the son of a mortal man but that he was a god».799 

In the Arabic version, the poetic reference, which in Greek forms an incidental-
comparative subordinate clause introduced by ὥσπερ, is coordinated with the rendering of 
the preceding ἡρωικήν τινα καὶ θείαν via the correlation (wa)-ka-annahā…wa-ka-annahā (in the 
first occurrence ka-annahā translates the indefinite τινα). As for the expression ἡρωικήν τινα 
καὶ θείαν, καὶ θείαν is missing in the translation, while the adjective ἡρωικήν is rendered 
analytically. The adjectival suffix -ικος, meaning «pertaining to»,800 is covered by mansūba ilā, 
while the word ἡρω- (=ἥρως) is transliterated and then translated with the plural al-ǧabābira. 
The technical meaning of the verb πεποίηκε is accurately translated as waṣafa…fī šiʿrihī. The 
complement περὶ <τοῦ> Ἕκτορος is rendered twice. First, following the syntactic anticipation 
of the Greek, it is placed after waṣafa…fī šiʿrihī (= πεποίηκε), then it is referred to with the 
pronoun ʿanhu in the dependent clause translating the participle λέγοντα, which actually 
governs the syntagma περὶ <τοῦ> Ἕκτορος. Regarding the poetic quotation, if we follow the 
text of the MS, anna-hū, and not Badawī and Dunlop’s correction, ibn, the epic genitive θεοῖο 
is not grasped grammatically, but is rendered as a predicative of the subject (as if it were a 
nominative like the previous πάις). The epic genitive is mistranslated also by the anonymous 
translator of the Rh. (A 11, 1370b 28-29 = ref. 19, pp. 107-108). 

The conjunction ὥσπερ is translated with ka-llāḏī. 
 
28., 29. 801 

H 3, 1146a 19-21 

οἷον ὁ Σοφοκλέους Νεοπτόλεµος ἐν τῷ Φιλοκτήτῃ· ἐπαινετὸς γὰρ οὐκ ἐµµένων οἷς 
ἐπείσθη ὑπὸ τοῦ Ὀδυσσέως διὰ τὸ λυπεῖσθαι ψευδόµενος. 

 
 

 
798 See Frede 2020, 719-721. 
799 Dunlop’s translation in EN Akasoy-Fidora 370 (modified). 
800 Cf. Schwyzer 1939, 497-498. 
801 I have already analysed these references in Zarantonello 2020a, 142-145. 
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EN Akasoy-Fidora 375.12-14, EN Ullmann 190 

 حودمم هّنإف ةينقلا بّحم هانعم يذلا سطيطقاوليف ةلاقم يف سيلقوفوس هركذي يذلا سومالوطفوان لثم

 سوسيدؤا هب هعنقٔا ناك ام ىلع تبثي مل امدنع

 

سطيطقاوليف 1 ] coni. Ullmann سطيطقاويلف  Akasoy-Fidora              2 سوسيدؤا ] coni. 

Ullmann سويسدؤا  Akasoy-Fidora 

 
 
H 10, 1151b 18-21 
οἷον ἐν τῷ Φιλοκτήτῃ τῷ Σοφοκλέους ὁ Νεοπτόλεµος· καίτοι δι᾽ἡδονὴν οὐκ 

ἐνέµεινεν, ἀλλὰ καλήν· τὸ γὰρ ἀληθεύειν αὐτῷ καλὸν ἦν, ἐπείσθη δ᾽ὑπὸ τοῦ Ὀδυσσέως 
ψεύδεσθαι. 

 
EN Akasoy-Fidora 405.4-6, EN Ullmann 203 

 تبثي مل ناك نٕاو سطيطقلف هيمّسي يذلا سلقفوص باتك يف فصوي يذلا سومالوطبوان لعف امك

 †…† سوسودؤا هعنقٔا دقو ادًّيج قد†...†اك هنإف ةد†...† ةذّل ناكمل

 

سلقفوص 1 ] coni. Ullmann هلعف دق  Akasoy-Fidora | سطيطقلف ] coni. Ullmann سطيطقيلف  

Akasoy-Fidora              2 ادًّيج قد†...†اك هنإف ةد†...† ةذّل ] coni. Ullmann ادًّيج تاذّل  

Akasoy-Fidora 
 
CONTEXT: 
The mythical story of Philoctetes and Neoptolemus, exemplified by the two references to 

Sophocles’ Philoctetes, offers a case study within the treatment of the ἀκρασία («lack of 
control»), the disposition of those who despite knowing what would be right to do rationally 
do not do it because they are dominated to excess by desire and pleasure.802 Lack of control, 
along with its positive opposite, ἐγκράτεια («self-control»), is the focus of chapters H 1-11. The 
first reference (H 3, 1146a 18-21) falls under the third of the six aporias discussed in chapter H 
3 and formulated from the presentation of six ἔνδοξα regarding these two dispositions in 
chapter H 2. The third aporia challenges ἔνδοξα nos. 1 and 2, which reveal that 1) self-control is 
good and praiseworthy, while lack of control is bad and blameworthy (1145b 8-10), 2) the 
ἐγκρατής holds firm his or her reasoning, while the ἀκρατής departs from his or her reasoning 
(1145b 10-12). The ἔνδοξον no. 2 is briefly rephrased at 1146a 16-17 to introduce aporia no. 3: if it 
is true that self-controlled people always stick with their reasoning, then there must be a bad 
form of ἐγκράτεια – the one that makes us persist in holding wrong opinions – as well as a 
positive form of ἀκρασία, which makes us deviate from a wrong opinion. An example of the 
latter case is Neoptolemus’ behaviour in Sophocles’ Philoctetes, who, persuaded by Odysseus, 
initially conceives a plan to deceive Philoctetes in order to take away his weapons, but then, 

 
802 See Frede 2020, 715. 
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because of the suffering caused by lying (διὰ τὸ λυπεῖσθαι ψευδόµενος), deviates from his 
opinion and does not implement the plan (οὐκ ἐµµένων οἷς ἐπείσθη ὑπὸ τοῦ Ὀδυσσέως: «since 
he does not stick with the opinions of which he was convinced by Odysseus»). Thanks to his 
ἀκρασία, Sophocles’ Neoptolemus is worthy of praise (ἐπαινετός). Further on, in H 10, 1151b 17-
21, the mythical episode is analysed again to resolve the aporia. Neoptolemus’ behavior is not 
dictated by lack of self-control, but is the result of a choice in pursuit of noble pleasure 
(δι᾽ἡδονὴν...καλήν) that comes from telling the truth (τὸ γὰρ ἀληθεύειν αὐτῷ καλὸν ἦν) to 
Philoctetes instead of lying as he had been persuaded by Odysseus to do (ἐπείσθη δ᾽ὑπὸ τοῦ 
Ὀδυσσέως ψεύδεσθαι).803 

 
REFERENCE FORM AND STRUCTURE: 
Two testimonia. 
 
NOTES TO THE ARABIC VERSION: 
The first reference is translated as follows: «for instance, Neoptolemus, mentioned by 

Sophocles in the discourse Philoctetes, meaning ‘loving possessions’: he is praised for not 
standing by what Odysseus persuaded him to».804 The translator grasps that the expression ὁ 
Σοφοκλέους (Νεοπτόλεµος) ἐν τῷ Φιλοκτήτῃ is a bibliographical reference (genitivus auctoris 
and ἐν + dat.) and that Νεοπτόλεµος is a character who figures in the work, but not knowing it 
directly, he introduces the term maqāla («prose speech, treatise») instead of a more 
appropriate šiʿr. Interestingly, the transliteration of the proper noun (τῷ) Φιλοκτήτῃ is 
followed by a gloss explaining (inaccurately) its meaning. The translator interprets it as a 
compound of φίλος and κτητά, in Arabic muḥibbu l-qinyati.805 As for the second reference, we 
read: «as Neoptolemus did, who is described in the work of Sophocles entitled Philoctetes, 
although he did not hold fast on account of a pleasure †…† because †…† very †…†, and 
Odysseus had convinced him †…†». Again, the translator is guided by the structure genitivus 
auctoris and ἐν + dat. (ἐν τῷ Φιλοκτήτῃ τῷ Σοφοκλέους) to render the bibliographical reference 
and adds, similarly to the previous case, the generic kitāb, which does not refer in any way to 
a composition in verse. Since the MS is damaged at this point, it is not possible to analyze the 
rendering of the poetic reference in detail. 

The sequence οἷον - nom. - gen. auct. - ἐν + dat. is translated with miṯla + acc. (= translit. of 
nom.) allaḏī yaḏkuruhū nom. (= translit. of gen. auct.) fī maqālati + gen. (= translit. of dat.) 

The sequence οἷον - ἐν + dat. - gen. auct. - nom. is translated with ka-mā fa‘ala nom. (= 
translit. of nom.) allaḏī yūṣafu fī kitābi + gen. (= translit. of gen. auct.) allaḏī yusammīhi acc. (= 
translit. of dat.). 

 
  

 
803 For an examination of these passages and, more generally, of the treatment of ἀκρασία and ἐγκράτεια in 

EN H 1-11: Broadie 2009, 157-172; Natali 2017, 145-153; Frede 2020, 724, 726-730, 771-772. 
804 Dunlop’s translation in EN Akasoy-Fidora 374. 
805 See Rh. Γ 3, 1406b 15-19 = ref. 107 (pp. 185-186) for a similar outcome. 



 322 

30., *31. 
H 6, 1148a 33-1148b 2 

εἴ τις ὥσπερ ἡ Νιόβη µάχοιτο καὶ πρὸς τοὺς θεούς, ἢ ὥσπερ Σάτυρος ὁ φιλοπάτωρ 
ἐπικαλούµενος περὶ τὸν πατέρα· λίαν γὰρ ἐδόκει µωραίνειν· 

 
EN Akasoy-Fidora 387.11-12, EN Ullmann 195 

 ناك دقف هيبٔا ىلٕا اعد نيح هابٔا بّحملا سروطاص لعف امك ؤا ىبوينٔا لعف امك ةهلٓالا دحٔا براح نٕا

 اًّدج قمح دق هّنٔا هب نّظي

 

سروطاص 1 ] Ullmann سوروطاظ  Akasoy-Fidora 

 
CONTEXT: 
Both examples address qualified forms of lack of control – in contrast to plain lack of 

control, without qualification, which, as Lorenz has recently shown, in Aristotle corresponds 
to the lack of control – or, better, they address dispositions that, due to their similarity with 
lack of self-control, are so called  subject to some limitation (cf. 1148b 2-14).806 In particular, 
Niobe’s and Satyrus’ stories are examples of excessive love towards children and parents 
respectively, that is, they concern desires and pleasures that in themselves address what is 
beautiful and good by nature, and are therefore naturally worthy of choice, but, if carried to 
excess, they are wrong and must be shunned. In this sense, Niobe and Satyrus can be called 
uncontrolled (ἀκρατής), but with a limitation, as their lack of control concerns their love for 
their loved ones. The story of Niobe, who fought even against the gods (µάχοιτο καὶ πρὸς τοὺς 
θεούς), is first attested in Hom. Il. Ω 602-617 and was later narrated in various poetic works.807 
Since Niobe had boasted of her twelve children by ridiculing Leto who had only given birth to 
Apollo and Artemis, the latter avenged their mother by killing all of Niobe's children.808 As for 
Satyrus, «who was nicknamed the Philopator [for his devotion] to his father, for he was thought 
to carry it to the point of infatuation»,809 the identification is more problematic. The 
Anonymous commentator tells of a certain Satyrus who ended up loving his father Sostratus 
so much that when he died Satyrus killed himself.810 Some scholars propose to identify him 
with one of the kings of Bosphorus named Satyrus and who might have adopted the epithet 
Philopator.811 Frede suggests: «Er könnte aber auch Ge- genstand einer Komödie gewesen sein; 
so ist ein Titel Philopatôr für den Dichter Antiphanes bezeugt, einen Vertreter der Mittleren 
Komödie des 4. Jahrhunderts».812 

 
 

 
806 See Lorenz 2009; Frede 2020, 746-747. 
807 Frede 2020, 751. See the article Niobe in R.H. Harder and B. Bäbler in BNP 2006. 
808 Anon. In Arist. EN: CAG XX, 426.17-22, Heylbut. 
809 Rackham 1926, 399 (modified). 
810 Anon. In Arist. EN: CAG XX, 426.23-29, Heylbut. Cf. also Schol. In Aristot. EN ad 1148a 34. 
811 Stewart 1892, II 178; Rackham 1926, 399 n. d. 
812 Frede 2020, 751. See Gauthier, Jolif 1959, 624-625. 
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REFERENCE FORM AND STRUCTURE: 
Two generic content references. 
 
NOTES TO THE ARABIC VERSION: 
The Arabic reads: «If one fights against the gods, as Niobe did, or as Satyrus did, who loved 

his father, when he prayed to his father, and it was thought of him that he had been very 
foolish».813 The version follows the Greek except for the rendering of ἐπικαλούµενος περὶ τὸν 
πατέρα, where ἐπικαλούµενος is taken as a middle diathesis and with the meaning of «to 
praise», assumed by the verb without the περί and with only the accusative. So, the translator 
seems to have read the passage without περί, similarly to the way the Anonymous 
commentator interprets the passage by writing: ἢ ὁ Σάτυρος ὡς θεὸν ἐπικαλούµενος τὸν πατέρα 
(or Satyrus invoking his father as a god).814 

 
32., 33. 

H 7, 1149b 14-17 

ἡ δ᾽ ἐπιθυµία καθάπερ τὴν Ἀφροδίτην φασίν· “δολοπλόκου γὰρ κυπρογενοῦς·” καὶ 
τὸν κεστὸν ἱµάντα Ὅµηρος· “πάρφασις, ἥ τ᾽ ἔκλεψε νόον πύκα περ φρονέοντος.” 

 
EN Akasoy-Fidora 393.18-395.1, EN Ullmann 198 

 هّنٕا سطشك نع شريمؤا لاق امكو لايتغالا لاتفف سربقب دولوملا نّٕا ةرهزلا يف لاقي امك اهّنإف ةوهشلا امّٔاو

 لايتغا ئار ىري وهو ريسلا قرس

 

1 لاتغي Badawī Ullmann [ لاتفف  MS Akasoy-Fidora 

 
CONTEXT: 
Among the reasons why the lack of control due to anger is preferable to that dictated by 

desire (ἐπιθυµία) is the fact that those who cannot restrain desire are more unfair than the 
impetuous, because, unlike the latter, they are crafty. This aspect of ἐπιθυµία is described by 
two quotations that refer, the first implicitly, the second explicitly, to the mythical 
personification of desire, Aphrodite. The first reference is a poetic topos, the epithet of 
Aphrodite «weaver of wiles in Cyprus born»815 (Adesp, fr. 31 Page [PMG 949]). The second 
reference, as reported by Aristotle, concerns τὸν κεστὸν ἱµάντα (Il. Ξ 214), i.e. Aphrodite’s 
«broidered girdle» borrowed by Hera to seduce Zeus in Book 14 of the Iliad. The verse is taken 
from the description of the girdle in Il. Ξ 214-218 and of all its charms, including «beguilement, 
that cheats event the wise out of the wits» (Il. Ξ 217).816 

 
 
 

 
813 Dunlop’s translation in EN Akasoy-Fidora 386. 
814 Heliod. In Arist. EN: CAG XIX 2, 144.2-3, Heylbut. 
815 Rackham 1926, 409. 
816 Frede 2020, 757-758. 
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REFERENCE FORM AND STRUCTURE: 
Two serial quotations together with testimonia. The first quotation is catalogued among 

the Adespota, so its source is unknown. However the expression is echoed in so many loci 
paralleli, that the example given by Aristotle seems to be a broad reference to the topos of 
Aphrodite δολοπλόκη (cf. Sapph. fr. 1 Loebel-Page, v.2; Thgn. 1386; Simonides 36 Page [PMG 
541], v. 9) rather than a specific quotation. Hence it could be categorised as a generic 
expressive reference. 

The second is an explicit author’s literal quotation, complete monostich, but altered as it 
bears the singular φρονέοντος instead of the plural φρονεόντων of v. 217. 

 
NOTES TO THE ARABIC VERSION: 
The adverb καθάπερ is covered by ka-mā…wa-ka-mā. 
Aphrodite is assimilated to the planet Venus (for similar instances see Rh. B 9, 1387a 32-34 

= ref. 46 (pp. 130-131) and Γ 4, 1407a 17-18 = ref. 109 (pp. 187-189); see also Aetius Arabus I 6, 12-
13 = Diels 296a = Daiber 112.24, 114.2). The quotation δολοπλόκου γὰρ κυπρογενοῦς is rendered 
accurately (based on Badawī’s and Ullmann’s conjecture).817 The rendering of the second 
reference departs from the Greek: «and as Homer said of Kestus: “he stole the gridle, 
contriving a crafty plan”».818 The accusative κεστόν is transliterated, while πάρφασις seems to 
be behind the Arabic qāla (= [παρά]φηµι, from which πάρφασις/παράφασις derives) and is 
referred to Homer. The accusative ἱµάντα becomes the direct object of ἔκλεψε. Maybe the 
words νόον πύκα περ φρονέοντος are taken as a genitive absolute (where νόον is the direct object 
of φρονέοντος) and the interpretative translation raʾy iġtiyāl is based on the context. The form 
VII of the root ġ-w-l is used in EN Akasoy-Fidora 537.15 (= K 3, 1173b 27) to translate προδίδωµι 
(with the meaning of «betray»). 

 
34., 35. 

H 8, 1150b 8-10 

ὥσπερ ὁ Θεοδέκτου Φιλοκτήτης ὑπὸ τοῦ ἔχεως πεπληγµένος ἢ ὁ Καρκίνου ἐν τῇ 
Ἀλόπῃ Κερκύων 

 
EN Akasoy-Fidora 399.6-7, EN Ullmann 200 

 ناطرس نم عسلو ابًلعث راص يذلا بلكلاو يعافٔالا نم عسل نيح سطقدواث سطيطقلف لعف املثم

 

سطقدواث ] Ullmann سطقدويث  Akasoy-Fidora   

 
CONTEXT: 
At the beginning of this chapter Aristotle identifies a correspondence between two pairs 

of dispositions: self-control and the lack of it are to pleasure what endurance and softness are 
to pain. Since pleasure and pain are also the object of the vice of self-indulgence and of the 
corresponding virtue, moderation, these 4 dispositions are compared with the behaviours of 

 
817 See in this respect also Woerther 2021, 313 n. 16. 
818 Dunlop’s translation in EN Akasoy-Fidora 394. 
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self-indulgent and moderate people (1150a 9-15).819 At 1150b 6-10 Aristotle notes that, 
unsurprisingly, there are violent and excessive pleasures or pains which men cannot 
overcome. Therefore, they cannot be called soft or uncontrolled, but instead will be forgiven if 
they succumb to the struggle. On the other hand, Aristotle adds a little further on, it is surprising 
if one is overcome by what the multitude820 can resist (1150b 12-13). As Bobonich points out,821 
the interpretation of the examples given by Aristotle in this section, including our own, is not 
straightforward. The first example revolves around Theodectes’ lost tragedy Philoctetes, in 
which, according to the Anonymous (Anon. In Arist. EN: CAG XX, 436.33-437.1, Heylbut), 
Philoctetes was shown resisting the pain caused by the viper’s bite until he demands that his 
injured hand be amputated. The second example is Cercyon in the Alope by Carcinus, another 
lost tragedy presumably from the 4th cent. BCE. Once again, we rely on the Anonymous 
commentary (Anon. In Arist. EN: CAG XX, 437.1-9, Heylbut): Alope’s father, Cercyon, having 
learned that his daughter had been seduced and wanting to know who the seducer was, 
discovers his identity (it is Poseidon, though not specified by the Anonymous), but, unable to 
bear the pain, commits suicide.822 

 
REFERENCE FORM AND STRUCTURE: 
Two testimonia. 
 
NOTES TO THE ARABIC VERSION: 
The conjunction ὥσπερ is translated with miṯlamā fa‘ala. 
The first reference, ὁ Θεοδέκτου Φιλοκτήτης ὑπὸ τοῦ ἔχεως πεπληγµένος, is rendered 

correctly. The singular ὑπὸ τοῦ ἔχεως becomes plural in Arabic (mina l-afāʿī). The second 
reference is coordinated with the preceding one (in fact, the disjunctive conjunction ἤ is 
rendered with the coordinative wa), the participle πεπληγµένος is taken as the implied verb of 
this second sentence and all proper nouns are translated rather than transliterated. The 
translations are based on the following approximations: Καρκίνος > κάρκινος = crab; Ἀλόπη > 
ἀλώπηξ = fox; Κερκύων > κύων = dog). The outcome is distant from the Greek: «and the dog 
which became a fox and was bitten by a crab».823 Usṭāṯ does something analogous in EN H 3, 
1146a 19-21 = ref. 28 (pp. 319-321), where he explains the meaning of Φιλοκτήτης after 
transliterating it. 
 
  

 
819 The entire chapter, which my summary is based on, is analysed by Bobonich 2009. See also Frede 2020, 760, 

763. 
820 From the outset (1150a 15-16) Aristotle refers to the disposition of the crowd (ἡ τῶν πλείστων ἕξις), which 

lies between (µεταξύ) the two positive dispositions (self-control and endurance) and the two negative 
dispositions (lack of control and softness), though it leans towards the worse dispositions. The disposition of the 
crowd constitutes an implicit parameter in this section as well; cf. Bobonich 2009, 155. 

821 Bobonich 2009, 155 and n. 48. 
822 The validity of this example is challenged by Bobonich 2009, 155 n. 48. 
823 Dunlop’s translation in EN Akasoy-Fidora 398. 
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36. 
H 9, 1151a 8-10 

ὥσπερ τὸ Δηµοδόκου εἰς Μιλησίους “Μιλήσιοι ἀξύνετοι µὲν οὐκ εἰσίν, δρῶσιν δ᾽ 
οἷάπερ ἀξύνετοι” 

 
EN Akasoy-Fidora 401.9-10 

 لاهّجلا لعف نولعفي مهو لاهّجب مه سيل سوسليم لهٔا نّٕا لاق نيح سوسليم لهٔا يف سقودوميد لوقك

 ةبرجتلا ةّلقل

 
CONTEXT: 
While they share many aspects, vice and lack of self-control are distinguished by the fact 

that the former is a disposition and people affected by vice follow a certain reasoning and 
make a choice, whereas the uncontrolled deviate from their reasoning because they are 
overwhelmed by pleasure and desire. This distinction is exemplified by the elegiac distich that 
the poet Demodocus (6th/5th cents. BCE)824 composed about the Milesians: «Milesians are no 
fools, ’tis true, But yet they act as fools would do»825 (fr. 1 West). 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, incomplete distich, along with a testimonium. 
 
NOTES TO THE ARABIC VERSION: 
The conjunction ὥσπερ is translated with ka- [+ ḥīna qāla]. 
The Arabic follows the Greek: «Like the saying of Demodocus about the Milesians, when 

he said: “The Milesians are not fools, but they act like fools through lack of experience”».826 
The translator rightly expands the elliptic τὸ Δηµοδόκου by adding the noun qawl and then the 
clause ḥīna qāla inna. The final addition li-qillati l-taǧribati appears to be a trivial explanation 
introduced by the translator himself (or by a later reader of the Arabic). 

 
37. 

H 11, 1152a 31-33 

ὥσπερ καὶ Εὔηνος λέγει “φηµὶ πολυχρόνιον µελέτην ἔµεναι, φίλε, καὶ δή / ταύτην 
ἀνθρώποισι τελευτῶσαν φύσιν εἶναι.” 

 
EN Akasoy-Fidora 407.9-11, EN Ullmann 204 

 مّات عبطً اعيرس سانلل نوكي نامزلا ةرثكب ساردلا >نم< نّٕا تلق :سونيؤا لاق امك

 

 
824 Cf. R. Nünlist, and E. Bowie, Demodocus in BNP 2006. 
825 Rackham 1926, 419. 
826 Dunlop’s translation in EN Akasoy-Fidora 400. 
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سونيؤا ] Ullmann سوينيؤا  Akasoy-Fidora | تلق ] coni. Ullmann لاق  Akasoy-Fidora | 

>نم< ] coni. Ullmann | عبطب ] Ullmann عبطب  Akadoy-Fidora 

 
CONTEXT: 
Aristotle ends chapter H 11 with a quotation from the poet Evenus of Paros. After stating 

that it is easier to heal those who are uncontrolled by habit that those who are uncontrolled 
by nature, Aristotle adds that the habit in the long run is, however, so rooted as to become a 
form of nature and in this regard he reports the elegiac couplet of Evenus: «I maintain, my 
friend, it is a long-continued training, and this ends up being men’s nature» (fr. 9 West).827 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, complete distich. 
 
NOTES TO THE ARABIC VERSION: 
The conjunction ὥσπερ is translated with ka-mā. 
The translation of the quotation has several problems. The Arabic qultu for φηµί is 

Ullmann’s conjecture instead of the transmitted qāla. The vocative φίλε is untranslated and 
the two coordinate clauses of the Greek text are merged in a single sentence in Arabic, where 
καὶ δή is omitted and yakūnu covers only one of the two forms of the verb εἰµί. The translator 
does not grasp that the implied subject of the first clause is «habit» (τὸ ἔθος = al-ʿāda), 
mentioned in the previous lines. The participle τελευτῶσαν (= adj. tāmm), instead of being 
referred to the demonstrative pronoun ταύτην (that stands for µελέτην), which is not 
translated, is attributed to the other accusative φύσιν. It is unclear where the adverb sarīʿan 
(usually covering ταχέως) comes from. A grammatical problem remains. If we take al-dirās (= 
µελέτην) as the subject of the sentence like in Greek, we would read «I maintain that training 
for a long time is soon *complete nature*828 to men», but ṭabʿ tāmm should be an accusative. 
For this reason, Ullmann suggests the conjecture min governing al-dirās (read as genitive), 
with the result: «I maintain that from training for a long time men soon acquire a perfect 
nature». 

 
38. 

H 14, 1153b 25-28 

καὶ τὸ διώκειν δ᾽ ἅπαντα καὶ θηρία καὶ ἀνθρώπους τὴν ἡδονὴν σηµεῖόν τι τοῦ εἶναί 
πως τὸ ἄριστον αὐτήν· “φήµη δ᾽ οὔτις πάµπαν ἀπόλλυται, ἥν τινα λαοί / πολλοί…” 

 
EN Akasoy-Fidora 415.13-14-417.1-2 

 عيمج يف ةلسرم ام ةذّل سيل لوقٔا ام عونب ةدّيج اهّنٔا ام ليلد ةذّللا عابسلاو سانلا عيمج بلط يف اضًئاو

 رثكٔالا يه يتلا لب تالاحلا

 

 
827 Tieleman 2009, 181; Frede 2020, 776. This passage has been recently analysed by Année 2020, 192-193. 
828 This translation is not correct since it bends grammatical rules.  
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CONTEXT: 
This chapter continues the inquiry (begun in H 12) into the nature of pleasure, defined as 

the unhindered activity of a natural disposition (1153a 12-15; 1153b 9-12). According to Aristotle, 
not only it is natural to seek pleasure, but also «the fact that all animals and humans pursue 
pleasure is a sign that it is somehow the supreme good». This statement is followed by a 
quotation, «No rumor dies away entirely, which many people…», taken from Hesiod’s Op. 763-
764, which in the Aristotelian context assumes a meaning opposite to that of the source text. 
Hesiod warns against vox populi and vox dei, stating that φήµη, in the sense of rumor, is always 
evil and never disappears completely once it is put into circulation. In Aristotle, on the other 
hand, φήµη acquires the positive connotation of reputation.829 

 
REFERENCE FORM AND STRUCTURE: 
Hidden isolated literal quotation, incomplete distich. 
 
NOTES TO THE ARABIC VERSION: 
The Arabic reads: «Also in the fact that all, men and beasts, seek pleasure, is a proof that it 

is somehow good: I say: “no pleasure is unrestricted in all cases but that which is the most».830 
The superlative τὸ ἄριστον is rendered with the positive degree ǧayyidatun. The translation of 
the quotation has several flaws, due both to the absence of any introductory expression and, 
above all, to the incompleteness of the quotation itself (only the incipit of v. 764 is quoted, 
and the relative sentence without a verb remains suspended). Furthermore, as Arberry 
suggests φήµη has been misread as φηµί and translated with aqūlu. The Arabic mursila 
suggests that the translator also misread ἀπόλλυται (from πόλλυµι) as ἀπολύεται (from 
ἀπολύω); cf. ἀπολύεται GA 752b 10 = mursila GA Brugman-Drossaart Lulofs 105.7. 

 
39. 

H 15, 1154b 28-29 

µεταβολὴ δὲ πάντων γλυκύ, κατὰ τὸν ποιητήν, 
 
γλυκύ] Bywater γλυκύτατον codd. 
 
EN Akasoy-Fidora 423.3 

 اًّذج ةولحلا ءايشٔالا عيمج رّيغتي هّنٕا رعاشلا لوقك

 
CONTEXT: 
Book Seven closes with the observation of the inconstancy of pleasure, due to the complex 

nature of man in contrast to the absolute simplicity of God, who always enjoys a unique and 
simple pleasure (1154b 20-28).831 The quotation «Change is in all things sweet», already in Rh. 
A 11, 1371a 27-28 = ref. 20 (p. 108) is part of Euripides’ Or. 234. 

 

 
829 Cf. Frede 2020, 792-793. 
830 Dunlop’s translation in EN Akasoy-Fidora 414-416. 
831 Frede 2020, 798-799. 
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REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, incomplete monostich. 
 
NOTES TO THE ARABIC VERSION: 
The syntagm κατὰ τὸν ποιητήν is placed before the quotation and translated as ka-qawli l-

šāʿiri, as if it were an incidental comparative introduced by ὡς/ὥσπερ/οἷον. As for the 
quotation, the meaning of the terms is grasped but morphology and syntax are altered, 
resulting in a departure from the overall meaning: «all the sweetest things change». Of course, 
the translation reflects the MSS reading γλυκύτατον and not Bywater’s correction, based on 
Aspasius’ commentary, the manuscript tradition of Euripides’ tragedy and the loci paralleli EE 
H 1, 1235a 16 e Rh. A 11, 1371a 27-28. One may observe that for the Greek γλυκύς Usṭāṯ resorts to 
a different root (ḥ-l-w) than the one (l-ḏ- ḏ) used by the anonymous translator of the Rh.832 

 
40. 

Θ 1, 1155a 15-16 

σύν τε δύ’ ἐρχοµένω· καὶ γὰρ νοῆσαι καὶ πρᾶξαι δυνατώτεροι. 
 
EN Akasoy-Fidora 425.11-12 

 مهفلاو لعفلا ىلع ىوقٔا اناك اعًمتجا اذٕا نينثالا نّإف

 
CONTEXT: 
Book Eight, concerning φιλία (friendship), begins with a brief mention of the benefits of 

friendship for the individual, including a comment on how they vary according to age. In fact 
«Friends are an aid to the young, to guard them from error; to the elderly, to tend them, and to 
supplement their failing powers of action; to those in the prime of life, to assist them in noble 
deeds» (1155a 13-15). The latter is manifested in the φιλία ties that bind Homeric heroes 
together, as it emerges from the words spoken by Diomedes in Book Ten of the Iliad, from 
which the quotation is taken. This is the first part of the v. 224, «When twain together go», in 
which Diomedes affirms the importance of having a companion in the nocturnal expedition 
into the Trojan camp because, he adds, two can find the best solution (vv. 224-225), whilst the 
insight of one alone is shorter and his wit is slender (v. 226). Though only the beginning of v. 
224 is quoted, Aristotle is actually alluding to the whole tristich, for he adds: «For two are 
better able both to plan and to execute».833 

 
 
 

 
832 Ullmann (EN Ullmann 211) refers to Lyons 2002, 205, which contains an analysis of the Greek and the 

Arabic of Rh. A 11, 1371a 27-28. However, Lyons commits an oversight in reporting the Arabic text. For fa-inna l-
taġyīra mina l-ḥāḍiri l-qarībi translates the Greek µεταβολὴ γὰρ ἐκ τοῦ παρόντος ἐστίν of 1371a 29 (cf. Rh. Lyons 
59.7), whereas our quotation (at 1371a 27-28) is translated as inna taġyīra kulli šayʾin laḏīḏun (cf. Rh. Lyons 59.4-5 
= ref. 20, p. 109). Consequently, in order to explain the divergence of the Arabic from the Greek Lyons had to 
assume that the translator had misread πάντων as παρόντων. 

833 English translation of Aristotle’s text in Rackham 1926, 451. Cf. Frede 2020, 806. 
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REFERENCE FORM AND STRUCTURE: 
Hidden isolated quotation, incomplete monostich. Aristotle’s commentary paraphrases 

the meaning of Il. 224-226. 
 
NOTES TO THE ARABIC VERSION: 
The translation is accurate. 
 
FURTHER COMMENTS ON THE ARABIC TRADITION: 
The reference is repeated almost verbatim in ps.al-ʿĀmirī’s Kitāb al-saʿāda:834 
 

 لعفلا ىلعو مهفلا ىلع نوعٔا اناك اعمتجا اذٕا نينثالا نّإف
 

اعمتجا ] Minovi اعمتجم  ʿAṭiyya 

The adjective aʿwan, «more helpful», replaces aqwā, al-fahm and al-fiʿl are inverted and a 
second ʿalā is added. 

 
Another occurrence of this quotation can be detected among the fragments of the Iḫtiṣār 

al-Iskandarāniyyīn contained in the section on Aristotle of Mubaššir ibn Fātik’s Muḫtār al-
ḥikam (see EN ref. 1). The passage that interests us corresponds to the final part of fr. 24 in 
Woerther’s list covering Θ 1, 1155a 12-16 and reads:835 

 

  .ريبدتلاو لقعلاو مهفلا ىلع ىوقٔا اناك اعمتجا اذٕا نينثالا نّٔال

 
41., 42., 43. 

Θ 2, 1155a 32-b 4 

οἳ µὲν γὰρ ὁµοιότητά τινα τιθέασιν αὐτὴν καὶ τοὺς ὁµοίους φίλους, ὅθεν τὸν ὅµοιόν 
φασιν ὡς τὸν ὅµοιον, καὶ κολοιὸν ποτὶ κολοιόν, καὶ τὰ τοιαῦτα· οἳ δ’ ἐξ ἐναντίας κεραµεῖς 
πάντας τοὺς τοιούτους ἀλλήλοις φασὶν εἶναι. Καὶ περὶ αὐτῶν τούτων ἀνώτερον 
ἐπιζητοῦσι καὶ φυσικώτερον, Εὐριπίδης µὲν φάσκων ἐρᾶν µὲν ὄµβρου γαῖαν 
ξηρανθεῖσαν, ἐρᾶν δὲ σεµνὸν οὐρανὸν πληρούµενον ὄµβρου πεσεῖν ἐς γαῖαν, 

 
EN Akasoy-Fidora 427.10-14, EN Ullmann 212-213 

 هيبش †...† ليخٔالاك ليخٔالاو هيبشلاك هيبشلا نّٕا اولاق †...† عضيو ام ةهباشم اهل عضي مهضعب نّإف

 هذه يف بلطيو ةدمرقلاك ضعبل مهضعب ءالؤاه نم ناك نم عيمج نّٔاب كلذ فالخ لاق نم مهنمو هذه

 ةميركلا ءاسملا عفرو رطملا نم تفّج دق يتلا ضرٔالا عفر لاق نيح سوديبيرؤاك ةعيبط لضفٔاو عفرٔا ابًلط اهنيعب

 ضرٔالا ىلع عقتل رطملا نمٔ المت يتلا

 

 
834 Minovi 1957-1958, 139.7-8 = ʿAṭiyya 1991, 205.8-9. 
835 Woerther 2021, 406 (cf. p. 26). See the Arabic edition of the Muḫtār: Badawī 1958, 213.12. 
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ليخٔالاك ليخٔالاو 1 ] Ullmann لمجٔالاك لمجٔالاو  Arberry (Akasoy-Fidora)          2 ءالؤاه ] 

Ullmann †...†  Akasoy-Fidora | ةدمرقلاك ] Ullmann ةرموقلاك  Akasoy-Fidora           3  لضفٔاو

ةعيبط ] MS Ullmann ةعيبط رفؤاو  Badawī Akasoy-Fidora | سوتويبيرؤاك Ullmann [ سوديبيرؤاك  

Akasoy-Fidora | تعفرو MS Badawī Ullmann [ عفر لاق لاق   Akadoy-Fidora 

 
CONTEXT: 
Aristotle evaluates two opposing positions regarding friendship, i.e. on the one hand, those 

who holds that friendship is based on similarity and that those who are more alike tend to 
become friends (οἳ µὲν γὰρ ὁµοιότητά τινα τιθέασιν αὐτὴν καὶ τοὺς ὁµοίους φίλους) and, on the 
other, those who argue the opposite (οἳ δ’ ἐξ ἐναντίας […]). Various sources are cited in support 
of each of the two theories, many of them poetic. To confirm the thesis of similarity Aristotle 
reports the Homeric proverbial segment taken from Od. ρ 218 («like to like»), followed by the 
proverb «jackdaw to jackdow» (meaning «birds of a feather flock together»).836 Both 
examples, with slightly different wording, are found in the analogous passage Rh. A 11, 1371b 
15-17 = ref. 21 (pp. 108-110).837 As evidence of the opposite thesis, that friendship is based on 
inequality, another proverbial verse is alluded to, i.e. Hes. Op. 25, on rivalry between potters, 
already quoted in Rh. B 4, 1381b 16 and Rh. B 10, 1388a 16 (= refs. 40, 48, pp. 125-126, 131-133). 
Aristotle continues: «Some try to find a more profound and scientific explanation of the nature 
of affection. Euripides writes that ‘Earth yearneth for the rain’ when dried up, ‘And the majestic 
Heaven when filled with rain Yearneth to fall to Earth’».838 This quotation comes from a lost 
tragedy by Euripides (F 898 Kannicht, vv. 7, 9-10), and echoes some verses from Aeschylus’ 
Danaides (cf. F 44 Radt, vv. 1-4), apparently describing the effects of Aphrodite.839 

 
REFERENCE FORM AND STRUCTURE: 
Three explicit serial paraphrastic quotations, of which only the last is introduced by 

mentioning its author. 
 
NOTES TO THE ARABIC VERSION: 
The version of the first sentence is lacunose in places. Of the three poetic references, the 

first two are accurately translated, respectively as τὸν ὅµοιόν…ὡς τὸν ὅµοιον = (inna) al-šabīha 
ka-l- šabīhi («the alike is like the alike») and κεραµεῖς πάντας τοὺς τοιούτους ἀλλήλοις = (bi-
anna) ǧamī‘a man kāna min hāʾulāʾi ba‘ḍuhum li-ba‘ḍin ka-l-qarmadati («all those who are 
among those are for each other like potters»). In the rendering of the third quotation there is 
a misunderstanding related to the interpretation of the two occurrences of the verb ἐρᾶν («to 
love»), which as speculated by Arberry840 has been misread as αἴρειν («to raise»). Hence the 
Arabic reads: «As Euripides when he spoke of the raising of the earth which has dried from 

 
836 Rackham 1926, 453. 
837 Per tutti i loci paralleli cf. Rapp 2002, II 473. 
838 Rackham 1926, 453, 455. 
839 See Gauthier, Jolif 1959, 667; Frede 2020, 810. 
840 EN Akasoy-Fidora 426 n. 23. 
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the rain and the raising of the high-ranking sky which is filled with rain to fall upon the 
earth».841 

For the sake of completeness, Ullmann’s conjecture, wa-l-aḫyala ka-l-aḫyali, «and the 
green woodpecker is like the green woodpicker», should be noted, which translates the Greek 
καὶ κολοιὸν ποτὶ κολοιόν. Before him, Arberry842 had explained the MS reading wa-l-aǧmala ka-
l-aǧmali as a translation of κάλλιον instead of κολοιόν, which is therefore either the result of a 
trivialization error in the Greek copy from which Usṭāṯ translated or a misreading of the Greek 
text by Usṭāṯ himself. Ullmann’s hypothesis is supported by a comparison with ps. al-ʿĀmirī’s 
Kitāb al-saʿāda843 where we read yafraḥu…wa-l-ṭāʾiru bi-l-ṭāʾiri «and the bird rejoices at the 
bird».844 However, for these lines the text of the Kitāb al-saʿāda bears more assonances with 
the locus parallelus Rh. A 11, 1371b 15-17 = ref. 21 (pp. 108-110) rather than with what remains of 
Usṭāṯ’s translation. 

 
44. 

Θ 12, 1160b 25-27 

ἐντεῦθεν δὲ καὶ Ὅµηρος τὸν Δία πατέρα προσαγορεύει· πατρικὴ γὰρ ἀρχὴ βούλεται 
ἡ βασιλεία εἶναι. 

 
EN Akasoy-Fidora 461.7-8, EN Ullmann 226 

 ةيوبٔا ةساير نوكي نٔا جاتحي كلملا نّٔال ابًٔا >ايد< شوريمؤا ىمّس كلذلو

 

ايد ] coni. Dunlop سويز  coni. Badawī | ةساير نوكي ] coni. Ullmann هتساير نوكت  MS 

Akasoy-Fidora 
 
CONTEXT: 
The first part of chapter Θ 12 contains a brief examination of the three types of constitution 

(πολιτεία) – monarchy, aristocracy, timocracy – and their respective deviations – tyranny, 
oligarchy, democracy (1160a 31-1160b 21). In the second part, similarities (ὁµοιώµατα) are 
identified between constitutions and family communities, to the extent that the latter 
represent models (παραδείγµατα) for the former. The kingship pattern is found in the father-
son relationship, since the father has to look after his son’s welfare (1160b 25) as the king does 
for his subjects (cf. 1160b 2-7). Accordingly, Aristotle adds, Homer calls Zeus father, the 
monarchy being a sort of paternal government. The statement is an allusion to the Homeric 
epithet πατὴρ ἀνδρῶν τε θεῶν τε, «father of men and gods», regularly attributed to Zeus.845 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium. 

 
841 Dunlop’s translation in EN Akasoy-Fidora 426. 
842 EN Akasoy-Fidora 426 n. 18. 
843 Minovi 1957-1958, 35.15-16 = ʿAṭiyya 1991, 135.16-17. 
844 EN Ullmann 212. 
845 Frede 2020, 848-849. 
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NOTES TO THE ARABIC VERSION: 
The version is correct. A translation or transliteration of the Greek τὸν Δία is missing, so 

Dunlop conjectures dyan where Badawī had already proposed zyūs. Hence, both editors are 
inclined to believe that this omission is due to a lacuna that occurred in the MS tradition of 
the Arabic text rather than a fault in the translation. However, it is not possible to establish 
how Usṭāṯ had rendered τὸν Δία. 

 
45. 

Θ 13, 1161a 14-15 

ὅθεν καὶ Ὅµηρος τὸν Ἀγαµέµνονα ποιµένα λαῶν εἶπεν. 
 
EN Akasoy-Fidora 463.5-6, EN Ullmann 226 

 سانلا يعار ننمماغٔا شوريمؤا ىمّس كلذلو

 

نيمناغ Ullmann [ ننمماغٔا  Akasoy-Fidora 

 
CONTEXT: 
Chapter Θ 13 establishes the link between the excursus on the constitutions in the previous 

chapter and the theme of friendship discussed more extensively in Book Eight. There is indeed 
a form of friendship and justice corresponding to each of the constitutions (1161a 10-11). Once 
again Aristotle uses a Homeric epithet to describe an aspect of monarchy: «The friendship of 
a king for his subjects is one of superiority in beneficence; for a king does good to his subjects, 
inasmuch as being good he studies to promote their welfare, as a shepherd studies the welfare 
of his sheep»846 (1161a 10-14). This simile involves the epithet ποιµένα λαῶν, «shepherd of the 
people», with which Homer qualifies Agamemnon in several instances. 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium. 
 
NOTES TO THE ARABIC VERSION: 
The version is correct. 
 
46. 

I 1, 1164a 26-27 

ἐν τοῖς τοιούτοις δ’ ἐνίοις ἀρέσκει τὸ “µισθὸς δ’ ἀνδρί.” 
 
EN Akasoy-Fidora 483.7, EN Ullmann 234 

 ةرجٔالا هذه لثم يف مهيضِريُ سانلا ضعبو

 

 
846 Rackham 1926, 495. 
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مهيضِريُ ] coni. Ullmann مهيضرب  Akasoy-Fidora 

 
CONTEXT: 
In chapter I 1 Aristotle expands on the theme, already introduced in Θ 15 and later 

discussed in Θ 16, of the exchange of benefits within an unequal friendship, in which one of 
the two companions is superior to the other, and the conflicts that can arise from this. As 
stated at 1158b 23-24 and 1162b 4, and repeated at the beginning of I 1 (1163b 32-33), the 
exchange of benefits between two friends in an unequal relationship must take place 
according to proportion (τὸ ἀνάλογον), but – Aristotle asks (1164a 22-23) – who is to determine 
the value of the exchange, the giver or the receiver? At first, he adduces the example of the 
sophist Protagoras, who, as stated in Plato’s dialogue by the same name (328b-c), used to make 
his students establish the price of the lesson, based on what they had learned. Then follows 
an example to the contrary, the quotation of the incipit of Hes. Op. 379, endorsed by those 
who in such cases (ἐν τοῖς τοιούτοις δ’ ἐνίοις ἀρέσκει) maintain that the fee should be fixed and 
established from the beginning. With this reference Aristotle actually alludes to the meaning 
of the entire verse line: «Let the payment agreed for a man who is your friend be reliable».847 

 
REFERENCE FORM AND STRUCTURE: 
Hidden isolated literal quotation, incomplete monostich. 
 
NOTES TO THE ARABIC VERSION: 
The translation follows the Greek, but the translation of δ' ἀνδρί is missing. Ullmann 

speculates that originally after al-uǧra the Arabic text had li-l-raǧuli and «Ein arabischer 
Kopist, der das von Hesiod stammende Sprichwort nicht als solches erkennen konnte, dürfte 
das Wort li-r-raǧuli als sinnentstellend empfunden und fortgelassen haben».848 

 
47. 

I 6, 1167a 32-33 

ὅταν δ’ ἑκάτερος ἑαυτὸν βούληται, ὥσπερ οἱ ἐν ταῖς Φοινίσσαις, στασιάζουσιν· 
 
ἑκάτερος ἑαυτὸν] ἑκάτερος καὶ ἑαυτὸν Kb 

 
EN Akasoy-Fidora 503.7-8, EN Ullmann 242 

 اوبغش ىقين هوف لهٔا يف ناك املثم اضًئا هتاذ ديري امهنم دحاو لّك ناك اذٕاو

 

post ىقين  secl. امدنع  Ullmann 

 
  

 
847 Most 2018a, 117. 
848 EN Ullmann 234. 
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CONTEXT: 
Aristotle generically refers to the characters in The Phoenician Women (οἱ ἐν ταῖς Φοινίσσαις) 

as a negative example of concord (ὁµόνοια), a feeling similar to friendship, pursued by the 
lawgiver, since friendship holds the city together (I 1, 1155a 22-28; cf. I 6, 1167a 22). In chapter I 
6 we learn that two people or two parties to a dispute are defined as concordant if they have 
the same ideas about the important issues and interests of both, and so, as a result, they make 
the same choices. On the contrary, there is discord (στασιάζουσιν), when each of two persons 
wants power for himself, as the characters in The Phoenician Women did. The reference is to 
the dispute between Eteocles and Polynices for the government of Thebes, ending with the 
death of both, narrated in Euripides’ tragedy.849 

 
REFERENCE FORM AND STRUCTURE: 
Testimonium. 
 
NOTES TO THE ARABIC VERSION: 
The version follows the Greek, and, as noted by Arberry,850 the Arabic aiḍan translates the 

reading ἑκάτερος καὶ ἑαυτὸν attested in Kb. 851 The expression οἱ ἐν ταῖς Φοινίσσαις is rendered 
with fī ahli + transliteration which seems to be based on φοινίκη rather than on Φοίνισσα. Oἱ is 
not rendered. 

 
48. 

I 7, 1167b 25-27 

[…] τοῖς δ᾽ οὐκ εἶναι ἐπιµελὲς τὸ ἀνταποδοῦναι. Ἐπίχαρµος µὲν οὖν τάχ’ ἂν φαίη 
ταῦτα λέγειν αὐτοὺς ἐκ πονηροῦ θεωµένους, ἔοικε δ’ ἀνθρωπικῷ· 

 
EN Akasoy-Fidora 505.12-14, EN Ullmann 243-244 

 نٔا ببسب ليواقٔالا هذهب نولوقي مهّنٔا نم سومرخيبٔا مهيف لوقي نٔا قيلخف مهوفاكي نٔاب نومّتهي نيذلا امّٔاو

 ريرش ناسنٕا مهاري نوكي

 

مهوفاكي 1 ] Ullmann مهوئفاكي  Akasoy-Fidora | مهّنٔا نم مهّنٔا ]?[ نم [  Ullmann مهّنٔاب  

Akasoy-Fidora | ببسب ] MSp.c.s.l. Ullmann هيبش  MSa.c. هبشي  corr. Dunlop (Akasoy-Fidora) 

 
CONTEXT: 
In the relationship between benefactor and beneficiary, it is the former who loves more 

the latter than vice versa, contrary to what might seem rational (παρὰ λόγον, 1167b 18-19). To 
account for this phenomenon Aristotle compares benefactor and beneficiary to creditor and 
debtor, adding a further explanation, which is more natural (φυσικώτερον εἶναι τὸ αἴτιον, 1167b 
29) and rooted in human nature, namely that the benefactor loves the beneficiary as the artist 

 
849 Frede 2020, 889-890. 
850 EN Akasoy-Fidora 502 n. 123. 
851 See Schmidt, Ullmann 2012, 82. 
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loves his work (cf. 1167b 28sqq.). Returning to the debtor-creditor case, the benefactor is like a 
creditor who has the health of the debtor at heart because it is in his interest that the debtor 
continues to live on so he can be compensated for the debt and enjoy the gratitude of the 
latter (1167b 19-25). Hence «Epicharmus no doubt would say that they say these things because 
they are ‘looking at the seamy side’ [of life]; but all the same it appears to be not untrue to human 
nature»852 (fr. 142 Kassel-Austin). 

 
REFERENCE FORM AND STRUCTURE: 
Aristotle is the only source for this reference, thus it cannot be ascertained whether it is an 

explicit author’s literal or paraphrased quotation. Rackham points out that «Epicharmus 
doubtless wrote θάµενους».853 

 
NOTES TO THE ARABIC VERSION: 
The Arabic text reads: «As for those who are concerned to requite them, Epicharmus might 

say of them: “from the fact that they say these things, because a wicked man has seen 
them”».854 The rendering presents some problems both in the syntactic structure – the poetic 
reference is merged with the ending of the previous sentence (τοῖς δ᾽ οὐκ εἶναι ἐπιµελὲς τὸ 
ἀνταποδοῦναι) – and in the linguistic-grammatical interpretation – the translator takes 
θεωµένους with a passive meaning instead of a middle voice. The potentiality value of the 
expression τάχ’ ἂν + optative is rendered with ḫalīqun an, a structure used by Usṭāṯ on several 
occasions in EN to render ἂν and optative (cf. EN Λ 1, 1172a 26 = 529.8; Λ 2, 1174a 1 =539.4; Λ 4, 
1175a 11 = 545.11; Λ 7, 1178a 2 = 563.1).855 The last phrase, ἔοικε δ’ ἀνθρωπικῷ, apparently is not 
translated, but the reading šabīhun that has been corrected into bi-sabibi by a later hand in 
the MS corresponds to ἔοικε.856 

 
49. 

I 9, 1169b 7-8 

ὅθεν “ὅταν ὁ δαίµων εὖ διδῷ, τί δεῖ φίλων;” 
 
EN Akasoy-Fidora 515.15-17 

 ءاقدصٔالا ىلٕا نوكي نٔا يغبني ]...[ انه اه نمو

 
CONTEXT: 
The question with which chapter I 9 opens, that is, whether a happy man needs friends or 

not, is followed by the formulation of a thesis – a happy man is self-sufficient and therefore 
does not need friends (1169b 4-6) – and its antithesis – «whereas the function of a friend, who 
is a second self, is to supply things we cannot procure for ourselves»857 (1169b 6-7). To support 

 
852 Rackham 1926, 545 (modified). 
853 Rackham 1926, 545 n. a. 
854 Dunlop’s translation in EN Akasoy-Fidora 504. 
855 See Ullmann 2011, 131. 
856 See EN Ullmann 244. 
857 English translation in Rackham 1926, 557. 
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the antithesis, Aristotle cites v. 667 of Euripides’ Orestes, taken from the speech that Orestes 
addresses to Menelaus in the second episode, in an attempt to convince Menelaus to help him 
avenge the death of his father Agamemnon.858 

 
REFERENCE FORM AND STRUCTURE: 
Hidden literal isolated quotation, complete monostich. 
 
NOTES TO THE ARABIC VERSION: 
The Arabic text is too damaged to evaluate the translation, although what remains of it 

(the rendering of δεῖ φίλων) seems far from its original meaning. 
 
50. 

I 10, 1170b 20-22 

ἆρ’ οὖν ὡς πλείστους φίλους ποιητέον, ἢ καθάπερ ἐπὶ τῆς ξενίας ἐµµελῶς εἰρῆσθαι 
δοκεῖ “µήτε πολύξεινος µήτ’ ἄξεινος,” 

 
EN Akasoy-Fidora 519.1-2 

 ةّتبلا فيضتّ الٔا الو ءابرغلل ةفايضلا رثكٔا […] هّنٔا نّظي امك هّنإف ةفايضلا يف لاقي امك لاقي نٔا […]

 […] نٔا يغبني كلذك ابًيرغ

 
CONTEXT: 
The quotation of part of v. 715 of Hesiod’s Works and Days fits within the rhetorical question 

that opens chapter I 10, in which Aristotle wonders whether it is appropriate to make as many 
friends as possible or whether it is better to have neither too many nor too few, as is said about 
hospitality: «Neither with troops of guests nor yet with none».859 

 
REFERENCE FORM AND STRUCTURE: 
Explicit anonymous isolated literal altered quotation, incomplete monostich. Aristotle 

adapts the syntactic and grammatical structure of Hesiod’s text that reads: µηδὲ πολύξεινον 
µηδ’ ἄξεινον καλέεσθαι. 

 
NOTES TO THE ARABIC VERSION: 
At 1170b 20 the text of the Arabic version resumes after a long gap due to the loss of a folio, 

but even the translation of this passage is partially illegible because of damage. Dunlop 
translates the Arabic as follows: «should it be said, as is said in regard to hospitality? For as it 
is thought that […] with him who ‘multiplies hospitality for strangers’, and not that he should 
‘not entertain a single stranger’, so should it be that […]».860 

 
 

 
858 Cf. Frede 2020, 904. 
859 Rackham 1926, 565. Cf. Frede 2020, 915. 
860 See EN Akasoy-Fidora 518. 
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51. 
I 11, 1171b 18 

ὅθεν τὸ “ἅλις ἐγὼ δυστυχῶν.” 
 
EN Akasoy-Fidora 523.14-525.1 

 لاحلا ءوس دنع ةيزعتلا نم فافكلا يغبني هّنٕا لوقٔا انه اه نمو

 

CONTEXT: 
Aristotle discusses in this chapter whether one needs friends more in good fortune than in 

misfortune, and provides a number of indications on how one should behave in both 
situations. At 1171b 15sqq. the philosopher claims that one might think that we should be eager 
to call our friends to share our good fortune, while we should hesitate to call them in 
misfortune, since we have to share as little as possible of our woes. This is confirmed by the 
quotation «It is enough that I am unfortunate», taken from an unknown tragedy, as reported 
in the anonymous paraphrase (Heliod. In Arist. EN: CAG XIX 2, 207.21-23, Heylbut) and in 
Michael of Ephesus (Mich. In Arist.EN: CAG XX, 526.7–10, Heylbut),861 corresponding to Adesp.  
F 76 Snell. It is, however, a tragic topos, as shown by the two loci paralleli S. OT 1061 (ἅλις 
νοσοῦσ᾽ ἐγώ) and E. Or. 240 (ἅλις ἔχω τοῦ δυστυχεῖν).862 

 
REFERENCE FORM AND STRUCTURE: 
Hidden isolated literal quotation, monostich, preserved only by Aristotle. 
 
NOTES TO THE ARABIC VERSION: 
The Arabic departs from the meaning of the original: «Hence I say that a sufficiency of 

consolation is necessary in misfortune».863 As observed by Arberry,864 aqūlu hints that the 
translator read λέγω instead of ἐγώ, a variant that, however, is not attested in the extant Greek 
MSS. Ullmann speculates that perhaps the Arabic ʿ inda sūʾi l-ḥāli is based on δυστυχιῶν instead 
of δυστυχῶν, while the addition of taʿziya in the periphrasis translating ἅλις is inferred from 
the context, since taʿziya is used in the subsequent sentence for the Greek παρακλητέον865 
(1171b 18 = EN Akasoy-Fidora 525.1). 

 
52. 

I 12, 1172a 13-14 

ὅθεν “ἐσθλῶν µὲν γὰρ ἄπ’ ἐσθλά.” 
 
EN Akasoy-Fidora 527.5, EN Ullmann 254 

 ريخلا نم تاريخلا >انهاه نمو<

 
861 Both passages are translated in Konstan 2001, 113, 209. 
862 Cf. Frede 2020, 918-919. 
863 Dunlop’s translation in EN Akasoy-Fidora 522. 
864 EN Akasoy-Fidora 522 n. 221. 
865 Schmidt, Ullmann 2012, 84. 
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>انهاه نمو< ] coni. Ullmann 

 
CONTEXT: 
This quotation closes the last chapter of Book Nine and expresses in gnomic form what 

Aristotle said on friendship (1171b 32-1172a 13). Friendship is about living together, and friends 
affect each other both negatively and positively. Consequently, being friends with a mean 
person is evil because both friends become worse by imitating each other, while friendship 
between two good people makes both better. This is corroborated by the quotation of the first 
part of Thgn. 35: «noble deeds from noble men».866 

 
REFERENCE FORM AND STRUCTURE: 
Hidden isolated literal quotation, incomplete monostich. 
 
NOTES TO THE ARABIC VERSION: 
The genitive ἐσθλῶν is interpreted as a neuter rather than a masculine: «good deeds are 

from the good». Ullmann’s reconstruction (wa-)min hāhunā is based on the comparison with 
some loci paralleli where ὅθεν is translated in this way (EN 1155a 20 = EN Akasoy-Fidora 425.44; 
1159a 5 = EN Akasoy-Fidora 451.3; 1161 b32 = EN Akasoy-Fidora 467.6; 1169b 7 = EN Akasoy-
Fidora 515.15; 1171b 18 = EN Akasoy-Fidora 523.14; 1175a 21 = EN Akasoy-Fidora 547.3).867 The 
same reference is alluded to in I 9, 1170a 11-13, but the Arabic MS is lacunose in that passage. 

 
53. 

Κ 7, 1177b 31-33 

οὐ χρὴ δὲ κατὰ τοὺς παραινοῦντας ἀνθρώπινα φρονεῖν ἄνθρωπον ὄντα οὐδὲ θνητὰ 
τὸν θνητόν, […] 

 
EN Akasoy-Fidora 561.12-14 

 ةتّيم هممه نوكت نٔا الو كلذب نوريشملا ريشي امك انًاسنٕا ناك نٕاو ةيسنٕا ناسنإلا ممه نوكت اّلٔا يغبنيف

 ]...[ تّيم وه ذٕا

 
CONTEXT: 
The entire chapter is aimed at showing that the most perfect form of happiness consists in 

contemplation, that is, in a life dedicated to theoretical activity. This way of living is defined 
as superior to the human mode and therefore divine (1177b 26sqq.). Man, given his composite 
nature, can participate in it due to the fact that the intellect is something divine in comparison 
with man (θεῖον ὁ νοῦς πρὸς τὸν ἄνθρωπον, 1177b 30). Accordingly, Aristotle urges living 
according to the intellect and explicitly opposes (οὐ χρὴ δὲ) those who advise (κατὰ τοὺς 
παραινοῦντας) that one, being human, should think only of human things and that, being 

 
866 Rackham 1926, 574. Cf. Frede 2020, 921. 
867 See EN Ullmann 254 and Ullmann 2011, 411. 
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mortal, one should think of mortal things. Scholars recognise in this passage (Adesp. F76a 
Snell) and in the expression κατὰ τοὺς παραινοῦντας an allusion to a particularly common 
topos in tragedy (e.g., A. Pers. 749, 820; S. Ant. 455; Tr. 743; E. Alc. 799 and many others, such 
as the fr. 251 Kassel-Austin attested to in Rh. B 21, 1394b 25 = ref. 61, pp. 139-142).868 

 
REFERENCE FORM AND STRUCTURE: 
Generic content reference. 
 
NOTES TO THE ARABIC VERSION: 
The Arabic version follows the Greek. The translator renders (ἄνθρωπον) ὄντα with a 

concessive sense (wa-in kāna [insanan]) and builds a parallel with τὸν θνητόν which is 
expanded in Arabic as a causal syntagma (iḏ huwa mayyit). 

 
54. 

Κ 10, 1179b 4-7 

εἰ µὲν οὖν ἦσαν οἱ λόγοι αὐτάρκεις πρὸς τὸ ποιῆσαι ἐπιεικεῖς, πολλοὺς ἂν µισθοὺς 
καὶ µεγάλους δικαίως ἔφερον κατὰ τὸν Θέογνιν, καὶ ἔδει ἂν τούτους πορίσασθαι· 

 
EN Akasoy-Fidora 571.3-5, EN Ullmann 269 

 ةريثك نامثٔا لمحت تناك ام قّحبف >لضافٔا سانلا ريصت نٔا< ةيافك ليواقٔالا يف نكي مل ول >و<

 سانردٔاو سونغواث لاق امك اهباستكا يف ةميظعو

 

>و< 1 ] coni. Ullmann | >لضافٔا سانلا ريصت نٔا< ] coni. Ullmann | نامئا ] Akasoy-

Fidora نامثٔا  tempt. Ullmann              2 سونغواث ] coni. Ullmann سنوغواث  Akasoy-Fidora 

 
CONTEXT: 
In the last chapter of the treatise the practical purpose of ethics is reaffirmed. A theoretical 

knowledge of every aspect of action and virtue is not sufficient, as this knowledge must be put 
into practice. Aristotle adds: «Now if the discourses were sufficient to make people virtuous, 
“large wages and many would they rightly achieve” according to Theognis, and one should 
provide such discourses». The quotation corresponds to Thgn. 434, but the adverb δικαίως is 
an addition by Aristotle. As Frede comments: «Mit diesem Vers (Elegien 1, 432–434), den auch 
Platon (Men 95e) zitiert, beschließt Theognis seine Erklärung, die Asklepiaden, also die Ärzte, 
hätten höchsten Lohn verdient, wenn sie Menschen überdies von ihrer Schlechtigkeit und 
ihren üblen Gedanken heilen könnten».869 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal altered (addition of δικαίως) complete monostich, along 

with a testimonium. 

 
868 See Frede 2020, 966-967. 
869 Frede 2020, 979. 
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NOTES TO THE ARABIC VERSION: 
The Arabic text reported here follows Ullmann’s reconstruction. As already noted by 

Arberry,870 the Arabic law lam yakun suggests that the translator read εἰ µὲν οὐκ ἦσαν instead 
of εἰ µὲν οὖν ἦσαν. The sentence καὶ ἔδει ἂν τούτους πορίσασθαι is mistranslated and not fully 
rendered. Akasoy-Fidora871 argued that the Arabic fī iktisābihā might come from ἐν (derived 
from a duplication and misreading of ἂν) τούτους πορίσασθαι, while the puzzling wa-adarnās 
may be a translation of καὶ followed by a defective transliteration of ἔδει ἂν. Though this is not 
fully convincing, I could not find a better explanation. The Arabic version results: «and if there 
was not enough in discourses <to make people virtuous>, rightly many great fees would be 
brought in obtaining them, as Theognis and adarnās [?] said». 

 
55. 

Κ 10, 1180a 26-29 

ἐν δὲ ταῖς πλείσταις τῶν πόλεων ἐξηµέληται περὶ τῶν τοιούτων, καὶ ζῇ ἕκαστος ὡς 
βούλεται, κυκλωπικῶς θεµιστεύων παίδων ἠδ’ ἀλόχου.  

 
EN Akasoy-Fidora 575.5-7, EN Ullmann 270 

 هدالؤاب شرالك مامتهاك مّتهيو ديري امك دحاو لّك ايحيو هذه لثم يف رظنلا عّيض دقف ندملا رثكٔا يف امّٔاو

 هتٔارمٔاو

 

شرالك 1 ] Ullmann شوالك  Akasoy-Fidora            2 هتٔارمٔاو ] coni. Akasoy-Fidora 

Ullmann هتٔارمو  MS 

 
CONTEXT: 
To acquire and practice character virtues and thus become good, one needs an adequate 

education, which is guaranteed through good laws regulating a proper way of life. However, 
Aristotle notes at 1180a 24sqq., only in a few states like Sparta «the lawgiver has paid attention 
to the nurture and exercises of the citizens», while «in most states such matters have been 
entirely neglected, and every man lives as he likes, in Cyclops fashion laying down the law for 
children and for spouse».872 The latter is a quotation adapted from Hom. Od. ι 114-115. These 
verses are part of the initial description of the way of life of the Cyclops (a context to which 
Aristotle refers with the adverb κυκλωπικῶς), marked by coarseness, arrogance and rejection of 
associated life. In the absence of any form of social regulation, the father’s absolute right 
prevails over the family unit.873 

 
 

 
870 EN Akasoy-Fidora 570 n. 205. 
871 EN Akasoy-Fidora 570 n. 208. 
872 Rackham 1926, 635. 
873 See Frede 2020, 981-982. 
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REFERENCE FORM AND STRUCTURE: 
Hidden isolated paraphrastic quotation, incomplete distich. The quotation is adapted and 

accompanied by a testimonium. The adverb κυκλωπικῶς refers to the context (the landing in 
the land of the Cyclops and the presentation of their way of life, Hom. Od. ι 106sqq.); the 
Homeric verb θεµιστεύει (v. 114) is included in the syntactic structure of Aristotle’s speech in the 
participial form (θεµιστεύων). Παίδων ἠδ’ ἀλόχου is the incipit of v. 115, which bears ἀλόχων 
instead of ἀλόχου. 

 
NOTES TO THE ARABIC VERSION: 
The translation is correct: «In most cities consideration of things of this kind has been 

missed, and everyone lives as he wishes and cares for his children and his wife in the manner 
of the Cyclops».874 The only flaw is the transliteration kulārš for κυκλωπικῶς, which, as 
Ullmann points out, could be a corruption of quklūbis or kuklūbis. 

 
 

2.3.5 De virtutibus et vitiis (VV) 
 
Both extant Arabic versions of De virtutibus et vitiis (VV) are transmitted as the first part of 

a composite treatise attributed to Aristotle and edited by Kellermann Rost in 1965 (= VV 
Kellermann Rost). In this compilation the Arabic version of the VV is followed by a short 
central section consisting of what its editor titled the Mesotes-Abschnitt, namely an account 
of the virtues as just means and the respective vices by excess and defect, which has some 
correspondences with MM A 20, 1190b 9-A 33,1193b 20875, and the Diairesis-Stück, «eine 
Einteilung der Güter» analogous to MM A 2, 1183b 20-1184a 12 and A 3, 1184b 1-6876. The last part 
of the compilation is a translation of the Divisiones aristoteleae in a redaction very close to that 
transmitted by Diogenes Laertius in his Lives of Eminent Philosophers. 

Each of the two versions is transmitted by a single manuscript, MS Istanbul, Suleymaniye, 
Köprülü I 1608 and MS Tübingen, Staatsbibliothek, Petermann I 9877. The first MS bears the 
Arabic version of Theodore Abū Qurra (d. before 829), but it has not been possible to establish 
with certainty whether it is based on a Greek original or on an earlier Syriac version878. The 
Syriac-Arabic MS from Tübingen preserves the version Ibn al-Ṭayyib (d. 435/1043) made from 
an earlier Syriac version, as explicitly stated in our testimony. The Syriac version used by Ibn 
al-Ṭayyib (and perhaps also by Abū Qurra) is partially available in a single MS studied by 
Sebastian Brock, who published the Syriac text of these fragments (corresponding to VV 1249a 
31-1251a 16; DA 12, 13, 16, 27, 29) with an English translation879. Since the two Arabic codices 
reproduce the same sequence of texts and contents very closely, Kellermann Rost, followed 

 
874 See Dunlop’s translation in EN Akasoy-Fidora 574. 
875 Due to the compendiary nature of the Mesotes-Abschnitt, poetry references in the original Greek (e.g., the 

Homeric quotation at 1191a 9) are not transferred into Arabic. 
876 The middle section was studied in particular by Cacouros 1997; cf. also Cacouros 2003, 540-542. 
877 The MSS have been described in Kellermann Rost 1965, 8-13. The MS Köprülü I 1608 has been examined in 

detail in Gutas 1975, 42-48 (cf. also Brafman 1985, 47-58). 
878 Kellermann Rost 1965, 27, Cacouros 2003, 539. 
879 Brock 2014. 
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by Cacouros, concluded that they attest to a compendium of Ethics assembled probably in the 
Hellenistic period, translated first into Syriac and then into Arabic880. 

Aristotle’s De virtutibus et vitiis is cited in the edition of Aristotelis opera, ex recensione 
Immanuelis Bekkeri, edidit Academia Regia Borussica, vol. 2, Berolini: Typis et Impensis 
Georgii Reimeri 1831 (repr. De Gruyter, Berlin 1960). In margin to the Greek text, the chapter’s 
number and the numeration of Bekker’s edition are given. 

 
1. 

7, 1251a 35-36 

ὅθεν Εὔηνος περὶ αὐτῆς λέγει “ἥτις κερδαίνουσ᾽ οὐδὲν ὅµως ἀδικεῖ”. 
 
VV Kellermann Rost 40.3-4: Abū Qurra 

 ةعفنم ريغ يف رئاج فذقلا اذ نّٕا لوقي ذٕا رعاشلا نيناياوا نسحٔا دقو

VV Kellermann Rost 60.2-3: Ibn al-Ṭayyib 

 

 ذّلملا ريغلا رتنملا ءيشلا اهّنٕا سويانهوا اهيف لاق ام نسحٔا امو

CONTEXT: 
In chapter 7 of this brief treatise ἀδικία, «injustice», is divided into three types, ἀσέβεια 

(«impiety»), πλεονεξία («greed»), ὕβρις («outrage»). The quotation of Evenius’ pentameter 
(Even. fr. 7 West) comes after the definition of ὕβρις as «the unrighteousness that makes men 
procure pleasures for themselves while leading others into disgrace» (1251 a 34-35) and runs as 
follows: « She that wrongs others e’en when she gaineth nought»881. 

 
REFERENCE FORM AND STRUCTURE: 
Explicit author’s isolated literal quotation, complete monostich. 
 
NOTES TO THE ARABIC VERSION: 
In rendering the introductory phrase ὅθεν Εὔηνος περὶ αὐτῆς λέγει both translators insert 

the verb aḥsana, which has no correspondents in Arabic. The verb, accompanied by a form of 
qāla, is usually employed to render the expression καλῶς or εὖ λέγειν (cf. Rh. refs. 31, 44) and 
this is the sense that we find here (Abū Qurra: «and Evenus the poet is right when he says»; 
Ibn al-Ṭayyib: «How nice is what Evenus says about this»). Therefore we can speculate that 
either the Greek Vorlage had one of the two adverbs, perhaps in place of ὅθεν – which, in fact, 
is not translated into Arabic – or that the addition comes from a diplography of the name 
Εὔηνος (=εὖ Εὔ-ηνος). The syntagma περὶ αὐτῆς is explicitly translated by Ibn al-Ṭayyib with 
fīhā. Abū Qurra adds the epithet al-šāʿir after the transliteration of the proper noun. As for the 
quotation, both versions deviate from the original text, although Abū Qurra’s is closer to the 
Greek than that of Ibn al-Ṭayyib. In Abū Qurra’s version («the slanderer is unjust when he has 
no benefit») it should be noted that the feminine ἥτις κερδαίνουσα are replaced by the 

 
880 Kellermann Rost 1965, 27; Cacouros 2003, 540. 
881 English translation in Rackham 1935, 499. This passage is analysed in Année 2020, 200-201. 
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masculine ḏū l-qaḏfi and ǧāʾirun. Ibn al-Ṭayyib, on the other hand, does not gasp the meaning 
of the Greek text and translates: «this is what is taken vehemently and without pleasure». 

 
 

2.3.6 Divisiones (DA) 
 
This brief text was transmitted into Syriac and Arabic as the third part of a compendium 

of ethics, edited by Kellermann Rost in 1965 (= DA Kellermann Rost)882. As in the case of the 
VV two Arabic versions of the Divisiones Aristoteleae are preserved, the first having been 
prepared either from the Greek or from the Syriac by Theodore Abū Qurra, while the second 
was a Syriac-Arabic translation by Ibn al-Ṭayyib. The Eastern tradition of the DA has been 
recently studied by Tiziano Dorandi and Issam Marjani in 2017. Their survey revealed that the 
Greek Vorlage used for the Eastern translations was very close to the Recensio Laertiana, albeit 
interpolated and altered by translators and/or readers883. Hence I relied on Diogenes’ text for 
the examination of the only poetic fragment it contains. The letter and number in the margin 
of the Greek text correspond to the book and chapter of Diogenes Laertius’ Lives of Eminent 
Philosophers in Tiziano Dorandi’s edition Diogenes Laertius, Lives of Eminent Philosophers, 
Cambridge 2013. 

 
1.  

Γ 81 

ἀλλ᾽ οἷον ἡ Πυλάδου πρὸς Ὀρέστην. 
 
DA Kellermann Rost 38.22-23: Abū Qurra 

 سيطسيرال سويدالب بّحك

DA Kellermann Rost 56.21: Ibn al-Ṭayyib 

 سيطسرال سيذيلوف ةّبحم ةلزنمب

 
CONTEXT: 
The attitude of Pylades towards Orestes is cited as an example of ἡ ἑταιρικὴ φιλία, social 

friendship, which, together with the natural and the hospitable ones, constitutes one of the 
three types of friendship identified in the second διαίρεσις of the Recensio Laertiana884. Their 
relationship is described in various tragedies concerning the Atridai. 

 
REFERENCE FORM AND STRUCTURE: 
Generic content reference. 
 
 

 
882 Cf. supra the introduction of the De virtutibus et vitiis. Cf. Brock 2014, 98-101 for the edition and English 

translation of the fragmentary Syriac version of the Divisiones. 
883 Dorandi, Marjani 2017, 2, 7-11. 
884 For an English translation of the passage see Mensch, Miller 2018, 167. 
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NOTES TO THE ARABIC VERSION: 
The translation of the incidental phrase poses no problems. Worthy of note are the 

different transliterations of the name Πυλάδου (perhaps due to the use of a Syriac model by 
Ibn al-Ṭayyib and the use of a Greek model by Abū Qurra) and the different translations of 
οἷον, with ka- by Abū Qurra and bi-manzila by Ibn al-Ṭayyib. 

 
 
 

2.4 Conclusive remarks885 
 
Reconstructing a unified picture from a thorough analysis focused on linguistic detail such 

as the one conducted so far is neither an easy undertaking nor free from the risk of seeking 
homogeneous and homogenizing answers that might force the evidence of the data. What we 
can do, however, is draw attention to a few key issues that have emerged in the discussion of 
the fragments. First, it has been seen that references to poetry do not receive any special 
treatment at the act of translation, in the sense that they are translated as part of the context 
in which they are placed. Admittedly, the Arabic renderings of the quoted verses are all in 
prose, but the choice is not so surprising when compared to the solutions adopted by modern 
translators of poetry.  

This first evidence could emerge only after such a large amount of documentation had 
been collected and analysed in detail as we have done here. Moreover, it constitutes an 
already extremely significant finding in itself, as it allows us to re-evaluate as unfounded the 
communis opinio, according to which the translators’ ability to understand the Greek text 
wavered when faced with references to poetry, and that, in extreme cases, they went so far as 
to omit the reference. This view has naturally come to the fore because scholars have focused 
on examples that are unquestionably significant but do not constitute the norm, such as the 
case of the Arabic version of the Poetics or Ḥunayn’s comment on Galen’s quotation of 
Aristophanes’ verse, discussed in Chapter 1. On the contrary, the range of solutions adopted 
by translators to render poetic fragments is extremely varied, both in terms of successful 
rendering and mistranslations, and requires case-by-case evaluation. 

The typological classification that has structured our analysis can serve as a guideline for 
evaluating the translations of poetic fragments. Although it is difficult to identify absolute 
trends that unite the formal aspect of the reference and its outcome in Arabic, we can make 
some observations in this regard. 

Whether one is looking at literal quotations of verses, testimonia or mentions, their 
identification by the translator, as well as any reader, is driven in many cases by certain 
stylistic features that are constant in Aristotle’s prose. As they are mostly references inserted 
for illustrative purposes, in fact, they are often found within incidental sentences introduced 
by comparative conjunctions and adverbs such as οἷον (e.g., Rh. refs. 1, 6, 25, 30; Phys. refs. 3, 4; 
HA ref. 11; EN ref. 21, and many others) and ὥσπερ (e.g., Rh. refs. 12, 18, 22, 24; HA ref. 18; GA ref. 

 
885 In this final part, we will constantly mention the fragments discussed in this chapter, referring only to the 

Aristotelian work from which they are taken and the number we have given them in the course of our analysis. 
The page numbers for each reference can be found in the Appendix 1, p. 351. 
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2; Metaph. ref. 7; EN refs. 6, 7, 13, and many others) or, in the case of explicit quotations, by a 
verbum dicendi (frequent is the solution ὅθεν...εἴρηται, e.g., Rh. refs. 3, 4, 7, 8, 11, 16, 17, 20, 26, 27; 
Phys. ref. 1; HA refs. 2, 8; GA ref. 4; de An. ref. 1; EN ref. 45, and many others). Furthermore, we 
can assume that the margins of the Greek MSS consulted by the translators bore signs 
indicating the presence of quotations in verse. 

However, some of the short sentences that mark the presence of a quotation are sources of 
translation errors. In Rh. ref. 29, 32 and 50 Aristotle’s words are merged with the quotation 
itself, as well as the quotation in Rh. ref. 97, which has been translated along with the 
commentary line that follows. In the Arabic rendering of Rh. ref. 153 we see a process contrary 
to that of Rh. refs. 29, 32 and 50: the verse opens with the phrase ὧς ἄρ᾽ἔφη, which the 
translator extracts from the quotation (where it is referred to a female character), translates 
as ka-mā qāla (inna) and attributes to Awmīrūs in the rendering of the introductory sentence 
(πλεῖστα δὲ τοιαῦτα λαβεῖν ἐξ Ὁµήρου ἔστιν). 

Translation errors also concern pairs of serial quotations, especially when linked by the 
simple καί. In these cases, the translator does not realise that they are two distinct references 
and tries to render them as one conceptually cohesive text, as happened in Rh. refs. 16-17, 79-
80, 110-111, 140-141 and EN refs. 34-35. Equally problematic are clusters of quotations, i.e., groups 
of more than two fragments, often of short length, in sequence and separated only by the 
conjunction καί. We can give three examples, where it should be considered that an additional 
factor of difficulty is the epic language, all being Homeric quotations. In EN refs. 13-16, the 
renderings of the first two verses are imprecise, the third verse is omitted and only the fourth 
quotation is translated correctly. The same applies to the inaccurate renderings of the serial 
quotations in Rh. refs. 129-133 (within a larger sequence extending to refs. 127-134) and Rh. refs. 
135-140, where Rh. refs. 138 is omitted. Also in Rh. ref. 21 the short anonymous poetic quotation 
is merged with the context, which, in this case, consists of quotations of proverbs. 

More generally, it can be observed that, perhaps contrary to what one would expect, the 
more precise the reference is, the easier it is for the translator to render it. Greater 
misinterpretations can be found instead in allusive and paraphrastic references, which 
require first-hand knowledge of Greek literature.  

For example, the simple references to mythological characters in Top. ref. 1 and EN ref. 55 
do not pose translation problems, unlike Rh. ref. 146, Metaph. ref. 6 and EN ref. 22, where 
mythical events well known to Greek readers but not to the Arabic translator are referred to 
allusively and therefore inaccurately rendered. Of course, mistranslations and 
misunderstandings are never triggered by single-origin factors, and in their evaluation several 
aspects must always be considered, i.e. content, formal and linguistic elements as well as the 
skills of each translator. For instance, the Arabic version of the Rh. contains the highest 
concentration of mistranslations of poetic references, but, as already mentioned, these are 
part of a larger number of passages misunderstood by the translator due to inexperience and 
lack of knowledge of the subject matter and of Greek culture. 

Another revealing example comes from the comparison of Metaph. ref. 6 and Cael. ref. 1. 
Both passages revolve around the myth of Atlas, but the translation of the former is inaccurate, 
while that of the latter is correct. However, there are two substantial differences between the 
two references. On the one hand, the translator of Metaph. ref. 6 is Usṭāṯ, while Cael. ref. 1 is 
preserved in both Yaḥyā ibn al-Biṭrīq’s and Ibn al-Ṭayyib’s version. On the other hand, the 
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syntactic structure of the text of the Metaph. contains an ambiguity – two accusatives with 
two different functions, misunderstood by the translator – that the passage in the Cael. does 
not have. 

Some testimonia concerning expressive features, such as the Homeric formulae in Rh. ref. 
101 and 105, as well as the reference to comic language in EN ref. 20 or the mention of a 
metaphor in Rh. ref. 109, may result unclear, or even obscure, to a translator who does not 
have access to further sources that might help explain or contextualise these fragments. In 
contrast, simple mentions of the Iliad and Homer (undeniably the Greek poet best known to 
Arabic readers) as in Top. ref. 2, Apo. ref. 2, Phys. ref. 3 or Metaph. 8, 9, 10 are all interpreted 
correctly. 

As far as quotations are concerned – regardless of the subcategory to which the quotation 
belongs –, we can recognise different types of misunderstandings, which are frequently 
triggered by morphological features, convoluted or suspended syntactic structures (in the case 
of incomplete quotations), lexical peculiarities of poetic language. There are, however, 
explicit author’s (but also anonymous) and isolated quotations, characterised by a common 
lexicon and devoid of particular poetic expressions, which have been appropriately 
translated, as in HA ref. 7, 8, 9, Metaph. ref. 2, EN refs. 9, 18, 26, 40 (which is a hidden quotation) 
and Rh. refs. 15, 20, 33, 91, 127 and 145. In Rh. refs. 91, 127 and 145, the translator encounters even 
more problems in rendering the commentary lines of Aristotle (in refs. 91, 127) or the 
testimonium (classified as ref. 144, which contains ref. 145) full of cultural references. 

The difficulty in rendering a poetic reference, it is worth reiterating, does not lie so much 
in the reference itself, in deciphering the poet’s lines or the accounts on them given by 
Aristotle, but rather consists of guessing the implicit contents whose knowledge allows for a 
true understanding of the quotations as well as the possibility of contextualising them in the 
literary and cultural heritage for which they were conceived. It follows that the real obstacles 
to the rendering of these references are firstly the exegetical challenges of cultural translation, 
which, all in all, are reduced to a fairly limited number of cases given the brevity of the 
fragments, and, secondly, the asperities of the poetic language, that are particularly marked 
in archaic poetry. The aeolian forms used in the verses of Sappho (e.g., Rh. ref. 12) or the 
peculiarities of the Homeric language (e.g., the epic genitive in Rh. ref. 19) can make the poetic 
quotations impenetrable even to an expert translator, trained, nevertheless, on the prose of 
Aristotle and his commentators as well as of medical treatises, and perhaps familiar with the 
9th and 10th cents. Greek spoken by the Byzantines. These difficulties are even more 
understandable if we consider that the verses of Homer and Sappho had begun to become 
obscure to the Greeks of the Hellenistic period, since it is precisely on these texts that the 
Alexandrian grammars first formed and then practiced the exegetical analysis and the textual 
criticism, that eventually gave rise to modern philology. 

Finally, a significant fact should be noted. We can find several instances where the Arabic 
rendering deviates from the source text for a wide range of reasons – reformulations of the 
Greek (as in HA refs. 6 and 13, Metaph. ref. 7, Rh. ref. 152), additions (Rh. refs. 19 and 32, GA ref. 
4, EN refs. 4 and 36, SE ref. 6 in Ibn Zurʿa’s version, Rh. refs. 136, 137, 160 and EN ref. 12, in some 
instances derived from marginalia), odd glosses to proper nouns (Rh. ref. 107; EN ref. 28), 
trivialisations of technical terms and realia (SE ref. 3, Rh. refs. 43, 134, 144, Metaph. ref. 3, EN 
ref. 6), mistranslations of various sorts – yet the two most invasive voluntary interventions in 
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translation, omissions and alterations for cultural adaptation purposes, are found only 
sporadically. 

Omissions are rare, and often difficult to identify reliably, since some of them might be 
explained as results of textual lacunae or errors due to skips in transcription by a careless 
copyist rather than voluntary omissions of the text – without apparent reason – by the 
translator. Of course, the accessory character of incidental comparative phrases lends itself to 
phenomena either of total omission – when the entire phrase is missing from the Arabic 
version – or partial omission, as in some explicit author’s literal quotations, which in Arabic 
are abridged by preserving the mention of the author and the verbum dicendi preceded by a 
comparative adverb or conjunction but omitting the verses quoted or paraphrased by 
Aristotle. Indeed, many of the apparent omissions of poetic references are found in incidental 
comparative phrases, but there are also many contrary examples, i.e. cases in which although 
the reference is very short and circumscribed, inserted as an example and thus easy to remove, 
the translator includes it in the Arabic version (see, for instance, Top. ref. 2, Phys. ref. 3). 

Total omissions concern HA ref. 2 (introduced by διὸ καί), EN ref. 3 (introduced by 
καθάπερ), EN ref. 15 and Rh. ref. 138 (both within a cluster of citations), and EN ref. 21 
(introduced by οἷον). 

As for partial omissions, the outcomes in the Arabic versions are more varied. In HA ref. 4 
the quotation is introduced by καθάπερ καὶ Σιµωνίδης ἐποίησεν ὡς, that the translator renders 
as ka-mā ḏakara Sīmūnīdis al-ḥakīm, whereas fī kitābihī replaces the quotation itself. The 
following fragment, HA ref. 5, is also omitted but replaced by a vague phrase, ka-mā ḏakara 
baʿḍ al-ḥukamāʾ, which hides any reference to poetry by removing even the name of the poet 
Stesichorus. In HA refs. 6, 17 and 18 we find similar outcomes, namely the structure ka-mā 
followed by a verbum dicendi and the transliteration of the poet’s name (accompanied by the 
epithets al-šāʿir or al-ḥakīm), while the quoted verses are left out. Also in PA ref. 1 there is a 
partial omission with the indication of the author’s name (Homer), but instead of the 
quotation the translator writes qawlan miṯla hāḏā, «[Homer the poet said in his poetry] 
something like this». Of the explicit and author’s quotation in de An. ref. 3 only the mention 
of Homer remains. Special cases of omission with partial rewriting can be found in the old 
version of SE ref. 6, where the incipit of the Iliad (µῆνιν ἄειδε, θεά) is covered by ka-ḏā wa-ka-
ḏā, and in EN ref. 25, where the translator replaces the quotation with a sentence that he might 
have inferred from the context or read in a gloss. Other apparent partial omissions are Rh. refs. 
119 and 143. Other references are suspected not to be intentional omissions on the part of the 
translator, but rather gaps in the tradition, as in Rh. refs. 107, 116, 117, 118, 138, 144, 156, 158, 159, 
EN refs. 11 and 46, for which, however, no definitive answer can be found. 

Deliberate alterations in the contents of the source text are almost entirely non-existent. 
As far as poetic references are concerned, in the Greek-Arabic translations there are no traces 
of editing operations as those highlighted by Alberto Rigolio for the 5th and 6th cents. Syriac 
translations of pagan literary texts such as Plutarch’s De cohibenda ira  and De capienda ex 
inimicis utilitate, ps. Plutarch’s De exercitatione, Lucianʼs De calumnia and Themistiusʼ De 
amicitia and De virtute.886 Unlike these Syriac versions, in the fragments we have examined the 
pagan text is not manipulated to meet the sensibility of a monotheistic reader, whether 

 
886 Rigolio 2013 and 2016. 
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Christian (for the Syriac translations analysed by Rigolio) or Muslim (for the Arabic 
translations considered here), and unlike them the examples involving mythological figures 
(and polytheism), which I have deliberately included in my analysis as generic content 
references, are not censored but translated in their entirety. And again, unlike the Syriac 
versions examined by Rigolio, the mentions of poets or that of proper nouns in anecdotal 
accounts are not anonymised but saved in translation through transliteration. 

We have found, however, episodic substitutions in references to gods and polytheism. For 
instance, in SE ref. 2 the reference to the divine contained in the adjective δῖος attributed to a 
man as Ἀχιλλεύς is obscured in all three versions that have come down to us, with al-mamdūḥ 
in Yaḥyā ibn ʿAdī’s text, with al-maḥmūd in that of Ibn Zurʿa, and with al-māǧid in the old 
version. In HA ref. 15 θεοί is translated as al-nās, while in EN ref. 27 there are two references to 
the divine at a short distance (θείαν and θεοῖο), and of these the first is omitted (perhaps due 
to a lacuna?) while the second is translated as ilāh. Occasionally the plural οἱ θεοί, «the gods», 
is replaced with the singular Allāh (e.g., Rh. ref. 158) and the names of Greek gods are covered 
by those of the corresponding planets (e.g., Rh. refs. 46, 109; de An. ref. 2; EN ref. 32) – strategy 
also adopted by Greek Christian and Byzantine authors –, but this procedure is by no means 
systematic. In fact, there are several occurrences where the reference to polytheism is 
maintained (e.g., Rh. ref. 69, 78, 80, EN ref. 30). 

Beyond these cases, there are no rewritings of textual portions in passaging from one 
language to another to bridge religious and/or cultural distance. Eloquent evidence of this was 
offered by the analysis of Phys. Δ 13, 222a 22-26, b 11-12 = refs. 4, 5, in which we saw that the 
translator kept intact the mythological reference to the Trojan War, whereas the 
commentators (in this case, the Aristotelians of Baġdād) first left it out and then replaced it 
with the equivalent example of the Basūs war. 

The number of parallels in later sources identified is very small and restricted to the 
following references: Int. ref. 1, Rh. refs. 16, 17, 21, 28 (but the connection between this reference 
and the passage of Ibn Wahb is not precise and probably based on an intermediate sorce), 60 
(but the fragment quoted by Aristotle is also transmitted in the gnomological collection 
known as Menandri Sententiae which is the starting point of the Arabic transmission of the 
verse), Phys. refs. 2, 3, 4, 5, Cael. ref. 1, HA ref. 7, Metaph. refs. 3, 7, EN refs. 1 (also in this case 
the attestation of the quotation in other Arabic sources is due to its insertion in Greek 
gnomological sources that had an Arabic circulation), 2, 40. Already at first glance, therefore, 
it is clear that only a fraction of the 282 fragments analysed here attracted the attention of 9th- 
and 10th-century Arabic-speaking readers of Aristotle, while most did not have a real active 
reception that went beyond the threshold of passive translation. Of course, our survey cannot 
be considered complete and exhaustive, and, among others, the large corpora of Avicenna and 
Averroes are missing. These would certainly provide a richer and more encouraging picture, 
but we have preferred to exclude them from the present research and refer to an ad hoc 
investigation. 
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APPENDIX 1 

 
 
The following table is a summary of the poetic references analysed in the previous chapter, 

providing Bekker’s numbering, reference numbers in our analysis, the typology according to 
the classification presented at the beginning of Chapter 2 and the translator’s name. 

For the works we have dealt with (De interpretatione, Posterior Analytics, Topics, Sophistical 
Refutations, Rhetoric, Physics, De caelo, Meteorologica, De anima, Historia animalium, De 
partibus animalium, De generatione animalium, Metaphysics, Ethica Nicomachea, De vitiis et 
virtutibus, Divisiones) we have also indicated the poetic references that are not preserved in 
Arabic translation due to lacunae and that consequently have not been analyzed here. 

Each reference’s typology is described in a synthetic way through the following 
abbreviations: 

 
A = generic 
B = specific 
a1 = content 
a2 = expressive 
b1 = mention 
b2 = testimonium 
b3 = quotation 
C = explicit 

c1 = author’s 
c2 = anonymous 
D = hidden 
E = serial 
F = isolated 
G = compendiary 
H = paraphrastic 
I = literal 
i1 = complete verse(s) 
i2 = incomplete verse(s) 

 
 

Bekker’s 

numbering 

Reference and 

page number in 

this analysis 

Typology Translator 

Int. 11, 21a 25-28 Int. ref. 1, 
pp. 68-71 

B b1 Isḥāq 

APo. B 7, 92b 31-
32 

APo. ref. 1, 
p. 72 

B b1 Abū Bišr Mattā 

APo. B 10, 93b 
35-37 

APo. ref. 2, 
pp. 72-74 

B b1 Abū Bišr Mattā 
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APo. B 13, 97b 15-
25 

APo. ref. 3, 
pp. 74-75 

A a1 Abū Bišr Mattā 

Top. Γ 2, 117b 12-
17, 19-25 

Top. ref. 1 
pp. 76-77 

A a1 Abū Umṯān al-Dimašqī 

Top. Θ 1, 157a 14-
17 

Top. ref. 2, 
pp.77-79 

B b2 Ibrāhīm ibn ʿAbd Allāh al-
Nāqid 

SE 4, 166a36-38 SE refs. 1, 2, 
pp. 80-82 

B b3 D E I? 
B b3 D E I? 

Yaḥyā ibn ʿAdī; ʿĪsā ibn Zurʿa; 
anonymous 

SE 4, 166b 3-8 SE refs. 3, 4, 
pp. 82-84 

B b3 C c1 E I i2 

B b3 C c1 E I i2 
Yaḥyā ibn ʿAdī; ʿĪsā ibn Zurʿa; 
anonymous 

SE 10, 171a 9-11 SE ref. 5, 
p. 85 

B b2 Yaḥyā ibn ʿAdī; ʿĪsā ibn Zurʿa; 
anonymous 

SE 24, 180a 20-22 SE ref. 6, 
p. 85-88 

B b3 C c1 F I i2 Yaḥyā ibn ʿAdī; ʿĪsā ibn Zurʿa; 
anonymous 

Rh. A 3, 1359a 3-5 Rh. ref. 1, 
pp. 92-93 

B b2 Anonymous 

Rh. A 6, 1362b 
35-36 

Rh. ref. 2, 
pp. 93-94 

B b3 C c2 F I i2 Anonymous 

Rh. A 6, 1363a 5-
7 

Rh. refs. 3, 4, 
pp. 94-95 

B b3 C c2 E I i2 

B b3 C c2 E I i2 
Anonymous 

Rh. A 6, 1363a 14-
15 

Rh. ref. 5, 
p. 95 

B b3 C c1 F I i1 (which 
includes a B b2) 

Anonymous 

Rh. A 6, 1363a 17-
19 

Rh. ref. 6, 
p. 95-96 

A a1 (which includes a 
B b2) 

Anonymous 

Rh. A 7, 1364a 27-
28 

Rh. ref. 7 
pp. 96-97 

B b3 C c2 F I i2 Anonymous 

Rh. A 7, 1365a 11-
15 

Rh. ref. 8, 
pp. 97-98 

B b3 C c1 F I i2 

(which includes a B 
b2) 

Anonymous 

Rh. A 7, 1365a 16 Rh. ref. 9, 
p. 98 

B b2 Anonymous 

Rh. A 7, 1365a 23-
27 

Rh. ref. 10, 
pp. 99-100 

B b3 C c2 F I i1 

(which includes a B 
b2) 

Anonymous 

Rh. A 7, 1365a 30 Rh. ref. 11, 
p. 100 

B b3 C c1 F I i2 Anonymous 

Rh. A 9, 1367a 8-
16 

Rh. ref. 12, 
pp. 101-102 

B b3 C c1 F I i1 

(which includes a B 
b2) 

Anonymous 

Rh. A 9, 1367b 18-
21 

Rh. refs. 13, 14, 
pp. 102-104 

B b3 C c2 E I i2 

(which includes a B 
b2) 

Anonymous 
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B b3 C c1 E I i1 

Rh. A 11, 1370a 10 Rh. ref. 15, 
p. 104 

B b3 C c2 F I i1 Anonymous 

Rh. A 11, 1370b 3-
6 

Rh. refs. 16, 17, 
pp. 105-106 

B b3 C c2 E I i1 

B b3 C c2 E I i2 
Anonymous 

Rh. A 11, 1370b 11-
12 

Rh. ref. 18, 
pp. 106-107 

B b3 C c1 F I i1 Anonymous 

Rh. A 11, 1370b 
28-29 

Rh. ref. 19, 
pp. 107-108 

B b3 C c2 F I i1 Anonymous 

Rh. A 11, 1371a 27-
28 

Rh. ref. 20, 
p. 108 

B b3 C c2 F I i2 Anonymous 

Rh. A 11, 1371b 15-
17 

Rh. ref. 21, 
pp. 108-110 

B b3 C c2 F I i2 Anonymous 

Rh. A 11, 1371b 31-
34 

Rh. ref. 22, 
p. 110 

B b3 C c1 F I i1 Anonymous 

Rh. A 12, 1372b 
32-33 

Rh. ref. *23, 
p. 111 

A a1 Anonymous 

Rh. A 12, 1373a 3-
4 

Rh. ref. 24, 
p. 112 

B b3 C c2 F H Anonymous 

Rh. A 13, 1373b 9-
13 

Rh. ref. 25, 
pp. 112-113 

B b3 C c1 F I i1 

(which includes a B 
b2) 

Anonymous 

Rh. A 15, 1375a 
33-b2 

Rh. refs. 26, 27, 
pp. 113-114 

B b3 C c1 E I i1 

B b3 C c1 E I i1 

(both include a B b2) 

Anonymous 

Rh. A 15, 1375b 
28-34 

Rh. refs. 28, 29, 
pp. 114-118 

B b2 

B b3 C c1 F I i1 (which 
includes a B b2) 

Anonymous 

Rh. A 15, 1376a 3-
7 

Rh. ref. 30, 
pp. 118-199 

B b3 C c2 F I i1 Anonymous 

Rh. B 2, 1378b 4-
6 

Rh. ref. 31, 
pp. 119-120 

B b3 C c2 F I i2 Anonymous 

Rh. B 2, 1378b 31-
34 

Rh. refs. 32, 33, 
120-121 

B b3 C c2 E I i2 

B b3 C c2 E I i2 

(both include a B b2) 

Anonymous 

Rh. B 2, 1379a 4-6 Rh. refs. 34, 35, 
pp. 121-122 

B b3 C c2 E I i1 

B b3 C c2 E I i2 

Anonymous 

Rh. B 2, 1379b 15 Rh. ref. 36, 
pp. 122-123 

B b2 Anonymous 

Rh. B 3, 1380a 25-
26 

Rh. ref. 37, 
p. 123 

B b3 D F G Anonymous 

Rh. B 3, 1380b 22-
25 

Rh. ref. 38, 
p. 124 

B b3 C c2 F I i2 Anonymous 
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(which includes a B 
b2) 

Rh. B 3, 1380b 28-
30 

Rh. ref. 39, 
p. 125 

B b3 C c1 F I i1 
(which includes a B 
b2) 

Anonymous 

Rh. B 4, 1381b 16 Rh. ref. 40, 
pp. 125-126 

B b3 D F I i2 Anonymous 

Rh. B 6, 1383b 18-
19 

Rh. ref. 41, 
pp. 126-127 

A a1/a2 Anonymous 

Rh. B 6, 1384a 34 Rh. ref. 42, 
p. 127 

A a1/a2 Anonymous 

Rh. B 6, 1384b 10 Rh. ref. 43, 
pp. 127-128 

A a2 Anonymous 

Rh. B 6, 1384b 15-
16 

Rh. ref. 44, 
pp. 128-129 

B b1 Anonymous 

Rh. B 6, 1385a 10-
13 

Rh. ref. 45, 
pp. 129-130 

B b2 Anonymous 

Rh. B 9, 1387a 32-
34 

Rh. ref. 46, 
pp. 130-131 

B b3 C c2 F I i1 Anonymous 

Rh. B 10, 1388a 7-
8 

Rh. ref. 47, 
p. 131 

B b3 C c2 F I i1 Anonymous 

Rh. B 10, 1388a 
16-17 

Rh. ref. 48,  
pp. 131-132 

B b3 C c2 F I i2 Anonymous 

Rh. B 16, 1391a 8-
12 

Rh. ref. 49, 
pp. 132-133 

B b2 Anonymous 

Rh. B 19, 1392b 6-
9 

Rh. ref. 50, 
pp. 133-134 

B b3 C c1 F I i1 Anonymous 

Rh. B 20, 1393b 
8-22 

Rh. ref. 51, 
pp. 134-136 

B b2 
 

Anonymous 

Rh. B 21, 1394a 
28-b 6 

Rh. refs. 52, 53, 
54, 55, 56, 
pp. 136-139 

B b3 C c2 E I i1 

B b3 C c2 E I i1 

B b3 C c2 E I i1 

B b3 C c2 E I i1 

B b3 C c2 E I i1 

Anonymous 

Rh. B 21, 1394b 11-
26 

Rh. refs. 57, 58, 
59, 60, 61, 
pp. 139-142 

B b3 C c2 E I i1 

B b3 C c2 E I i1 

B b3 C c2 E I i2 

B b3 C c2 E I i1 

B b3 C c2 E I i1 

Anonymous 

Rh. B 21, 1394b 
30-32 

Rh. ref. 62, 
pp. 142-143 

B b3 C c2 F H Anonymous 

Rh. B 21, 1394b 
35-1395a 2 

Rh. ref. 63, 
pp. 143-144 

B b2 Anonymous 
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Rh. B 21, 1395a 
12-18 

Rh. refs. 64, 65, 
66, 
pp. 144-145 

B b3 C c2 E I i1 

B b3 C c2 E I i2 

B b3 C c2 E I i1 

Anonymous 

Rh. B 22, 1395b 
29-30 

Rh. ref. 67,  
p. 146 

B b3 D F H Anonymous 

Rh. B 22, 1396a 
13-14 

Rh. ref. 68, 
pp. 146-147 

A a1 Anonymous 

Rh. B 22, 1396a 
23-30; 1396b 10-
18 

Rh. ref. 69, 
pp. 147-149 

A a1 Anonymous 

Rh. B 23, 1397a 
12-18 

Rh. refs. 70, 71, 
pp. 149-151 

B b3 D E I i1 
B b3 D E I i1 

Anonymous 

Rh. B 23, 1397b 2-
6 

Rh. ref. 72, 
pp. 151-153 

B b3 C c1 F G (made of I 
i1 + I i2 + I i1 + I i1) 

Anonymous 

Rh. B 23, 1397b 
20-24 

Rh. refs. 73, 74, 
pp. 153-155 

B b3 C c2 F I i1 

A a1 
Anonymous 

Rh. B 23, 1398a 3-
4 

Rh. ref. 75, 
pp. 155-156 

B b1 Anonymous 

Rh. B 23, 1398b 
10-20 

Rh. ref. 76, 
pp. 156-157 

B b2 Anonymous 

Rh. B 23, 1398b 
27-29 

Rh. ref. 77, 
pp. 157-158 

B b2 Anonymous 

Rh. Β 23, 1398b 
29-30 

Rh. ref. 78, 
pp. 158-159 

B b3 C c1 F H Anonymous 

Rh. B 23, 1399a 1-
3 

Rh. ref. 79, 80, 
pp. 159-160 

B b2 

B b2 
Anonymous 

Rh. B 23, 1399a 
14-17 

Rh. ref. 81, 
p. 160 

B b3 D F H Anonymous 

Rh. B 23, 1399b 
22-31 

Rh. refs. 82, 83, 
84, 
pp. 160-163 

B b3 C c2 E I i1 

B b3 C c1 E I i1 

B b2 

Anonymous 

Rh. B 23, 1400a 
27-29 

Rh. ref. 85, 
pp. 163-164 

B b2 (?) Anonymous 

Rh. B 23, 1400b 
10-15 

Rh. ref. 86, 
pp. 164-165 

B b3 C c2 F G (?) Anonymous 

Rh. B 23, 1400b 
17-18 

Rh. ref. 87, 
pp. 165-166 

B b3 C c1 F I i1 Anonymous 

Rh. B 23, 1400b 
22-24 

Rh. refs. 88, 89, 
pp. 166-167 

B b3 C c1 E I i1 

B b3 C c1 E I i1 

Anonymous 

Rh. B 24, 1401a 
15-18 

Rh. ref. 90, 
pp. 167-168 

B b3 C c1 F I i2 
(which includes a B 
b2) 

Anonymous 
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Rh. B 24, 1401a 
36-1401b 3 

Rh. ref. 91, 
pp. 168-169 

B b3 C c1 F I i1 
(which includes a B 
b2) 

Anonymous 

Rh. B 24, 1401b 
16-19 

Rh. ref. 92, 
pp. 169-170 

A a1 Anonymous 

Rh. B 24, 1401b 
20-23 

Rh. ref. 93, 
pp. 170-172 

A a1 Anonymous 

Rh. B 24, 1401b 
35-1402a 1 

Rh. ref. 94, 
p. 172 

A a1 Anonymous 

Rh. B 24, 1402a 9-
13 

Rh. ref. 95, 
pp. 173-174 

B b3 C c1 F I i1 Anonymous 

Rh. Γ 2, 1404b 25 Rh. ref. 96, 
p. 174 

B b2 Anonymous 

Rh. Γ 2, 1405a 28-
30 

Rh. ref. 97, 
pp. 174-176 

B b3 C c1 F I i1 Anonymous 

Rh. Γ 2, 1405a 32-
34 

Rh. ref. 98, 
pp. 176-177 

B b3 C c1 F H (?) 
(which includes a B 
b2) 

Anonymous 

Rh. Γ 2, 1405a 37-
b 3 

Rh. ref. 99, 
pp. 177-178 

B b3 C c2 F I i1 

 
Anonymous 

Rh. Γ 2, 1405b 6-
8 

Rh. ref. 100, 
pp. 178-179 

B b2 Anonymous 

Rh. Γ 2, 1405b 18-
20 

Rh. ref. 101, 
pp. 179-180 

B b2 Anonymous 

Rh. Γ 2, 1405b 21-
27 

Rh. refs. 102, 103, 
pp. 180-182 

B b3 D F I i2 
B b2 which includes a 
B b3 C c1 F I i1 

Anonymous 

Rh. Γ 2, 1405b 30-
33 

Rh. ref. 104, 
pp. 182-183 

B b2 Anonymous 

Rh. Γ 3, 1406a 11-
14 

Rh. ref. 105, 
pp. 183-184 

B b2 Anonymous 

Rh. Γ 3, 1406b 11-
14 

Rh. ref. 106, 
pp. 184-185 

B b1 Anonymous 

Rh. Γ 3, 1406b 15-
19 

Rh. ref. 107, 
pp. 185-186 

A a1 Anonymous 

Rh. Γ 4, 1406b 
20-24 

Rh. ref. 108, 
pp. 186-187 

B b3 C c2 F G Anonymous 

Rh. Γ 4, 1407a 17-
18 

Rh. ref. 109, 
pp. 187-189 

B b3 C c2, H or I Anonymous 

Rh. Γ 6, 1407b 32-
35 

Rh. refs. 110, 111, 
pp. 189-190 

B b3 C c2 E I i2 

B b3 C c2 E I i1 
Anonymous 

Rh. Γ 6, 1408a 1-4 Rh. ref. 112, 
pp. 190-191 

B b3 C c1 F I i2 Anonymous 



 357 

(which includes a B 
b2) 

Rh. Γ 6, 1408a 6-
9 

Rh. ref. 113, 
pp. 191-192 

A a2 (?) Anonymous 

Rh. Γ 7, 1408a 13-
16 

Rh. ref. 114, 
pp. 192-193 

B b2 (?) Anonymous 

Rh. Γ 7, 1408b 12-
13 

Rh. ref. 115, 
pp. 193-194 

A a2 Anonymous 

Rh. Γ 8, 1409a 12-
18 

Rh. refs. 116, 117, 
118, 
pp. 194-195 

B b3 D E I i2 

B b3 D E I i1 

B b3 D E I i1 

Anonymous 

Rh. Γ 9, 1409b 9-
12 

Rh. ref. 119, 
pp. 195-197 

B b3 C c1 F I i1 

(which includes a B 
b2) 

Anonymous 

Rh. Γ 9, 1409b 
26-29 

Rh. ref. 120, 
pp. 197-198 

B b3 C c1 F I i1 

(which includes a B 
b2) 

Anonymous 

Rh. Γ 9, 1410a 29-
31 

Rh. refs. 121, 122, 
pp. 198-199 

B b3 D E I i2 

B b3 D E I i1 
Anonymous 

Rh. Γ 9, 1410b 3-5 Rh. ref. 123, 
pp. 199-200 

B b3 C c1 F I i1 Anonymous 

Rh. Γ 10, 1410b 
14-15 

Rh. ref. 124, 
pp. 200-201 

B b3 C c2 F I i2 Anonymous 

Rh. Γ 10, 1411a 18-
20 

Rh. ref. 125, 
p. 201 

B b3 C c1 F I i1 

(which includes a B 
b2) 

Anonymous 

Rh. Γ 11, 1411b 26-
27 

Rh. ref. 126, 
p. 202 

B b2 Anonymous 

Rh. Γ 11, 1411b 28-
1412a 10 

Rh. refs. 127, 128, 
129, 130, 131, 132, 
133, 134, 
pp. 202-205 

B b3 D F I i1 

B b2 

B b3 C c1 E I i1 
B b3 C c1 E I i2 
B b3 C c1 E I i2 
B b3 C c1 E I i1 
B b3 C c1 E I i1 
B b3 C c1 F I i1 

Anonymous 

[Rh. Γ 11, 1412a 
23-24] 

– B b2 [lacuna in the Arabic 
version] 

[Rh. Γ 11, 1412a 
30-32] 

– B b3 C c2 F I i2 (?) [lacuna in the Arabic 
version] 

[Rh. Γ 11, 1412b 
14-21] 

– B b3 D F I i2 

B b3 C c1 F I i1 

[lacuna in the Arabic 
version] 
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[Rh. Γ 11, 1412b 
36-1413a 1] 

– B b3 C c2, H or I 
B b3 C c2 F I i2 (?) 

[lacuna in the Arabic 
version] 

[Rh. Γ 11, 1413a 6-
14; 1413a 25-28] 

– B b2 

A a1 

B b3 C c2 E I i1 
B b3 C c2 E I i1 

[lacuna in the Arabic 
version] 

[Rh. Γ 11, 1413a 
31-35] 

– B b3 C c2 F I i1 [lacuna in the Arabic 
version] 

[Rh. Γ 12, 1413b 
13-14] 

– B b2 

B b2 
[lacuna in the Arabic 
version] 

[Rh. Γ 12, 1413b 
25-29] 

– B b2 which includes a 
B b3 C c1 F I i2 

B b2 which includes a 
B b3 C c2 F I i2 

[lacuna in the Arabic 
version] 

[Rh. Γ 12, 1414a 2-
3] 

– B b3 C c1 F I i2 [lacuna in the Arabic 
version] 

[Rh. Γ 14, 1415a 3-
4] 

– B b3 C c1 F I i2 [lacuna in the Arabic 
version] 

Rh. Γ 14, 1415a 7-
22 

Rh. refs. 135, 136, 
137, 138, 139, 140, 
pp. 205-207 

B b3 D F I i2 

B b3 D E I i2 

B b3 D E I i2 

B b3 D E I i2 

B b2 

B b3 C c1 F I i2 

Anonymous 

Rh. Γ 14, 1415b 18-
21 

Rh. refs. 141, 142, 
pp. 208-209 

B b3 D E I i1 

B b3 D E I i1 
Anonymous 

Rh. Γ 14, 1415b 
26-28 

Rh. ref. 143, 
pp. 209-210 

B b3 C c2 F I i1 Anonymous 

Rh. Γ 15, 1416a 
29-34 

Rh. refs. 144, 145, 
pp. 210-211 

B b2  
B b3 C c1 F I i1 

Anonymous 

Rh. Γ 15, 1416b 1-
4 

Rh. ref. 146, 
pp. 212-213 

B b2 or B b3 G? Anonymous 

Rh. Γ 15, 1416b 12-
15 

Rh. ref. 147, 
p. 213 

B b2  Anonymous 

Rh. Γ 16, 1416b 
27-29 

Rh. ref. 148, 
pp. 213-214 

A a1 Anonymous 

Rh. Γ 16, 1417a 13-
16 

Rh. refs. 149, 150, 
151, 
pp. 214-215 

B b2 

B b2 

B b2 

Anonymous 

Rh. Γ 16, 1417a 
28-33 

Rh. ref. 152, 
pp. 215-216 

B b3 C c1 F I i1 

(which includes a B 
b2) 

Anonymous 
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Rh. Γ 16, 1417b 3-
5 

Rh. ref. 153, 
p. 217 

B b3 C c1 F I i1 Anonymous 

Rh. Γ 16, 1417b 18-
20 

Rh. refs. 154, 155, 
pp. 218-219 

B b2 or B b3 G 

B b2 

Anonymous 

Rh. Γ 17, 1418a 7-
9 

Rh. ref. 156, 
pp. 219-220 

B b3 D F I i1 Anonymous 

Rh. Γ 17, 1418a 35-
38 

Rh. ref. 157, 
pp. 220-221 

A a1 Anonymous 

Rh. Γ 17, 1418b 17-
22 

Rh. refs. 158, 159, 
pp. 221-222 

B b3 D E I i1 
B b3 D E I i2 

Anonymous 

Rh. Γ 17, 1418b 
27-33 

Rh. refs. 160, 161, 
162, 
pp. 222-224 

B b3 C c1 E I i1 

B b3 C c1 E I i2 

(both include a B b2) 

B b2 

Anonymous 

Phys. B 2, 194a 
30-33 

Phys. ref. 1, 
pp. 226-227 

B b3 C c1 F I i1 Isḥāq ibn Ḥunayn 

Phys. Δ 1, 208b 
29-33 

Phys. ref. 2, 
pp. 227-229 

B b3 C c1 F I i2 

(which includes a B 
b2) 

Isḥāq ibn Ḥunayn 

Phys. Δ 12, 221b 
32 

Phys. ref. 3, 
pp. 229-230 

B b1 Isḥāq ibn Ḥunayn 

Phys. Δ 13, 222a 
22-26, b 11-12 

Phys. refs. 4, 5, 
pp. 230-232 

A a1 

A a1 
Isḥāq ibn Ḥunayn 

Phys. Δ 13, 222b 
16-17 

Phys. ref. 6, 
pp. 232-233 

B b1 (?) Isḥāq ibn Ḥunayn 

Phys. Z 9, 239b 14 Phys. ref. 7, 
p. 233 

A a1 Isḥāq ibn Ḥunayn 

Cael. B 1, 284a 18-
23 

Cael. ref. 1, 
pp. 235-239 

A a1 Yaḥyā ibn al-Biṭrīq; Ibn al-
Ṭayyib 

Cael. Γ 1, 298b 
24-29 

Cael. ref. 2, 
pp. 239-240 

B b2 Yaḥyā ibn al-Biṭrīq; Ibn al-
Ṭayyib 

Mete. A 14, 351b 
34-352a 3 

Mete. ref. 1, 
pp. 242-243 

B b2 Yaḥyā ibn al-Biṭrīq 

Mete. B 1, 353a 
34-b 5 

Mete. ref. 2, 
pp. 243-244 

B b2 Yaḥyā ibn al-Biṭrīq 

HA Γ 3, 513b 26-
28 

HA ref. 1, 
pp. 245-246 

B b3 C c1 F I i2 Anonymous (Usṭāṯ?) 

HA Γ 12, 519a 19-
20 

HA ref. 2, 
p. 246 

B b3 C c1 F H Anonymous (Usṭāṯ?) 

HA Γ 21, 522b 23-
25 

HA ref. 3, 
pp. 246-247 

B b2 Anonymous (Usṭāṯ?) 

HA E 8, 542b 7-
10 

HA ref. 4, 
pp. 247-248 

B b3 C c1 F I i2 Anonymous (Usṭāṯ?) 
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HA E 9, 542b 24-
25 

HA ref. 5, 
pp. 248-249 

B b2 Anonymous (Usṭāṯ?) 

[HA E 31, 557a 1-
3] 

– B b2 [lacuna in the Arabic 
version] 

HA Z 6, 563 a 17-
19 

HA ref. 6, 
p. 249 

B b3 C c1 F I i1 Anonymous (Usṭāṯ?) 

HA Z 20, 574b 
33-575a 1 

HA ref. 7, 
p. 250 

B b3 C c1 F H Anonymous (Usṭāṯ?) 

HA Z 21, 575b 4-
7 

HA refs. 8, 9, 
pp. 250-251 

B b3 C c1 E I i2 

B b3 C c1 E I i2 
Anonymous (Usṭāṯ?) 

[HA Z 28, 578a 
32-b 2] 

– B b3 C c1 F H [lacuna in the Arabic 
version] 

HA H 4, 585 a 13-
14 

HA ref. 10, 
pp. 251-252 

A a1 Anonymous (Usṭāṯ?) 

HA H 6, 585b 22-
24 

HA ref. 11, 
pp. 252-253 

A a1 Anonymous (Usṭāṯ?) 

HA Θ 12, 597a 6-
9 

HA ref. *12, 
pp. 253-254 

A a1 Anonymous (Usṭāṯ?) 

HA Θ 18, 601b 1-3 HA ref. 13, 
pp. 254-255 

B b2  (B b3 C c1 F G?) Anonymous (Usṭāṯ?) 

HA Θ 28, 606a 
18-20 

HA ref. 14, 
pp. 255-256 

B b3 C c1 F G Anonymous (Usṭāṯ?) 

HA I 12, 615b 9-
10 

HA ref. 15, 
pp. 256-257 

B b3 C c1 F I i1 Anonymous (Usṭāṯ?) 

HA I 32, 618b 25 HA ref. 16, 
pp. 257-258 

B b2 Anonymous (Usṭāṯ?) 

HA I 44, 629b 21-
23 

HA ref. 17, 
p. 258 

B b3 C c1 F I i1 Anonymous (Usṭāṯ?) 

HA I 49B, 633a 
17-27 

HA ref. 18, 
pp. 258-259 

B b3 C c1 F I i1 Anonymous (Usṭāṯ?) 

PA Γ 10, 673a 14-
17 

PA ref. 1, 
pp. 259-260 

B b3 C c1 F I i1 Anonymous (Usṭāṯ?) 

GA A 18, 724a 
28-30 

GA ref. 1, 
pp. 261-262 

B b2 Anonymous (Usṭāṯ?) 

GA B 1, 734a 18-
20 

GA ref. 2, 
p. 262 

B b2  or B b3 C c1 F G Anonymous (Usṭāṯ?) 

GA E 4, 784b 19-
23 

GA ref. 3, 
pp. 262-264 

A a2 Anonymous (Usṭāṯ?) 

GA E 5, 785a 15-
16 

GA ref. 4, 
pp. 264-265 

B b3 C c1 F I i2 Anonymous (Usṭāṯ?) 

de An. A 2, 404a 
29-30 

de An. ref. 1, 
pp. 266-268 

B b3 C c1 F, I i2 or H Anonymous 
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de An. A 3, 406b 
17-19 

de An. ref. 2, 
pp. 268-269 

B b2 Anonymous 

de An. Γ 3, 427a 
25-26 

de An. ref. 3, 
pp. 269-270 

B b3 C c1 F I i2 Anonymous 

Metaph. α 1, 
993b 15-16 

Metaph. ref. 1, 
pp. 275-276 

B b2 Isḥāq ibn Ḥunayn; Usṭāṯ 

[Metaph. A 2, 
982b 30-31] 

– B b3 C c1 F I i2 [lacuna in the Arabic 
version] 

[Metaph. A 2, 
982b 34-983a 5] 

– A a1 [lacuna in the Arabic 
version] 

[Metaph. A 3, 
983b 27-33] 

– A a1 [lacuna in the Arabic 
version] 

[Metaph. A 4, 
984b 23-31] 

– B b2 which includes a  

B b3 C c1 F I i2 
[lacuna in the Arabic 
version] 

Metaph. A 8, 
989a 10-11 

Metaph. ref. 2, 
pp. 276-277 

B b3 C c1 F G Naẓīf ibn Yumn 

Metaph. B 4, 
1000a 9-19 

Metaph. ref. 3, 
pp. 277-279 

B b2 Usṭāṯ 

[Metaph. Γ 5, 
1009b 28-31] 

– B b2 which includes a B 
b3 C c1 F H 

[lacuna in the Arabic 
version] 

[Metaph. Γ 5, 
1010a 5-7] 

– B b2 [lacuna in the Arabic 
version] 

Metaph. Δ 5, 
1015a 28-31 

Metaph. ref. 4, 5, 
pp. 279-280 

B b3 C c1 E I i1 

B b3 C c1 E I i1 
Usṭāṯ 

Metaph. Δ 23, 
1023a 19-21 

Metaph. ref. 6, 
p. 280 

A a1 Usṭāṯ 

Metaph. Δ 24 
1023a 32-33 

Metaph. ref. 7, 
pp. 281-282 

B b1 Usṭāṯ 

Metaph. Z 4, 
1030a 8-9; 1030b 
8-10; H 6, 1045a 
12-14 

Metaph. ref. 8, 9, 
10, 
pp. 282-283 

B b1 

B b1 

B b1 

Usṭāṯ 

Metaph. Λ 5, 
1071a 22 

Metaph. ref. 11, 
pp. 283-284 

A a1 Abū Bišr Mattā; Usṭāṯ 

Metaph. Λ 6, 
1071b 26-28; 
1072a 7-8 

Metaph. ref. 12, 
13, 
pp. 284-286 

A a1 

A a1 
Abū Bišr Mattā; Usṭāṯ 

Metaph. Λ 10, 
1076a 4 

Metaph. ref. 14, 
pp. 286-287 

B b3 D F I i1 

 
Anonymous 

[Metaph. M 9, 
1086a 17-18] 

– B b3 D F I i1 

 
[not extant in Arabic] 

[Metaph. N 3, 
1091a 7-9] 

– B b2 [lacuna in the Arabic 
version] 
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[Metaph. N 4, 
1091b 4-6] 

– B b2 [lacuna in the Arabic 
version] 

[Metaph. N 6 
1093a 15-18] 

– A a1 [lacuna in the Arabic 
version] 

[Metaph. N 6 
1093a 26-28] 

– B b1 [lacuna in the Arabic 
version] 

EN A 2, 1095b 7-
13 

EN ref. 1, 
pp. 290-298 

B b3 C c1 F I i1 

 
Isḥāq ibn Ḥunayn 

[EN A 9, 1099a 
25-28] 

– B b3 C c2 F I i1 [lacuna in the Arabic 
version] 

[EN A 10, 1100a 
7-9] 

– A a1 [lacuna in the Arabic 
version] 

[EN A 11, 1100b 
21] 

– B b3 D F I i2 [lacuna in the Arabic 
version] 

[EN A 11, 1101a 6-
8] 

– A a1 [lacuna in the Arabic 
version] 

EN B 5, 1106b 33-
35 

EN ref. 2, 
pp. 298-299 

B b3 D F I i1 Isḥāq ibn Ḥunayn 

EN B 9, 1109a 31-
32 

EN ref. 3, 
pp. 299-300 

B b3 C c2 F I i2 

(which includes a B 
b2) 

Isḥāq ibn Ḥunayn 

EN B 9, 1109b 9-
11 

EN ref. 4, 
p. 300 

B b2 Isḥāq ibn Ḥunayn 

EN Γ 1, 1110a 28-
29 

EN ref. 5, 
pp. 301-302 

A a1 Isḥāq ibn Ḥunayn 

EN Γ 2, 1111a 9-12 EN ref. 6, 7, 
pp. 302-303 

B b2 

B b2 
Isḥāq ibn Ḥunayn 

EN Γ 5, 1113a 7-9 EN ref. 8, 
pp. 303-304 

A a1 Isḥāq ibn Ḥunayn 

EN Γ 7, 1113b 14-
17 

EN ref. 9, 
pp. 304-305 

B b3 C c2 F I i1 Isḥāq ibn Ḥunayn 

EN Γ 11, 1116a 21-
26 

EN ref. 10, 11, 
pp. 306-307 

B b3 C c1 E I i1 

B b3 C c1 E I i1 

Isḥāq ibn Ḥunayn 

EN Γ 11, 1116a 33-
35 

EN ref. 12, 
pp. 307-308 

B b3 C c2 F I i2 Isḥāq ibn Ḥunayn 

EN Γ 11, 1116b 26-
30 

EN ref. 13, 14, 15, 
16, 
pp. 308-309 

B b3 C c1 E I i2 

B b3 C c1 E I i2 

B b3 C c1 E I i2 

B b3 C c1 E I i2 

Isḥāq ibn Ḥunayn 

EN Γ 11, 1116b 35-
1117a 1 

EN ref. 17, 
pp. 309-310 

B b3 D F G Isḥāq ibn Ḥunayn 

[EN Γ 13, 1118a 
20-23] 

– B b3 D F I i2 [lacuna in the Arabic 
version] 
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EN Γ 13, 1118b 11 EN ref. 18, 
pp. 310-311 

B b3 C c1 F H Isḥāq ibn Ḥunayn 

EN Δ 2, 1121a 7 EN ref. 19, 
pp. 311-312 

B b2 Isḥāq ibn Ḥunayn 

EN Δ 3, 1121b 27 EN ref. 20, 
p. 312 

A a2 Isḥāq ibn Ḥunayn 

EN Δ 4, 1122a 27 EN ref. 21, 
p. 313 

B b3 D F I i2 Isḥāq ibn Ḥunayn 

EN Δ 8, 1124b 15-
16 

EN ref. 22, 
pp. 313-314 

B b2 Isḥāq ibn Ḥunayn 

EN E 3, 1129b 27-
30 

EN ref. 23, 24, 
pp.314-315 

B b3 D E H 
B b3 C c2 E I i1 

Usṭāṯ 

EN E 8, 1132b 25-
27 

EN ref. 25, 
pp. 316-317 

B b3 C c2 F I i1 Usṭāṯ 

EN E 11, 1136a 11-
14 

EN ref. 26, 
pp. 317-318 

B b3 C c1 F I i1 Usṭāṯ 

[EN E 11, 1136b 9-
11] 

– B b3 C c1 F I i1 [lacuna in the Arabic 
version] 

[EN Z 2, 1139b 6-
7] 

– A a1 [lacuna in the Arabic 
version] 

[EN Z 2, 1139b 9-
11] 

– B b3 C c1 F I i1 [lacuna in the Arabic 
version] 

[EN Z 4, 1140a 18-
20] 

– B b3 C c1 F I i1 [lacuna in the Arabic 
version] 

[EN Z 7, 1141a 14-
15] 

– B b3 C c1 F I i2 [lacuna in the Arabic 
version] 

[EN Z 9, 1142a 2-
6] 

– B b3 C c1 F I i2 [lacuna in the Arabic 
version] 

EN H 1, 1145a 18-
22 

EN ref. 27, 
pp. 318-319 

B b3 C c1 F I i1 

(which includes a B 
b2) 

Usṭāṯ 

EN H 3, 1146a 19-
21; EN H 10, 1151b 
18-21 
 

EN ref. 28, 29, 
pp. 319-321 

B b2 

B b2 
Usṭāṯ 

EN H 6, 1148a 33-
1148b 2 

EN ref. 30, *31, 
pp. 322-323 

A a1 

A a1 
Usṭāṯ 

EN H 7, 1149b 14-
17 

EN ref. 32, 33, 
pp. 323-324 

A a2 (or: B b3 C c2 E I i2) 

B b3 C c1 E I i1 

(both include a B b2) 

Usṭāṯ 

EN H 8, 1150b 8-
10 

EN ref. 34, 35, 
pp. 324-325 

B b2 

B b2 

Usṭāṯ 
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EN H 9, 1151a 8-
10 

EN ref. 36, 
p. 326 

B b3 C c1 F I i2 

(which includes a B 
b2) 

Usṭāṯ 

[EN H 11, 1152a 
21-23] 

– B b3 C c1 F I i1 [lacuna in the Arabic 
version] 

EN H 11, 1152a 31-
33 

EN ref. 37, 
pp. 326-327 

B b3 C c1 F I i1 Usṭāṯ 

EN H 14, 1153b 
25-28 

EN ref. 38, 
pp. 327-328 

B b3 D F I i2 

 
Usṭāṯ 

EN H 15, 1154b 
28-29 

EN ref. 39, 
pp. 328-329 

B b3 C c1 F I i2 Usṭāṯ 

EN Θ 1, 1155a 15-
16 

EN ref. 40, 
pp. 329-330 

B b3 D F I i2 Usṭāṯ 

EN Θ 2, 1155a 32-
b 4 

EN ref. 41, 42, 43, 
pp. 330-332 

B b3 C c2 E H 

B b3 C c2 E H 

B b3 C c1 E H 

Usṭāṯ 

EN Θ 12, 1160b 
25-27 

EN ref. 44, 
pp. 332-333 

B b2 Usṭāṯ 

EN Θ 13, 1161a 14-
15 

EN ref. 45, 
p. 333 

B b2 Usṭāṯ 

EN I 1, 1164a 26-
27 

EN ref. 46, 
pp. 333-334 

B b3 D F I i2 Usṭāṯ 

EN I 6, 1167a 32-
33 

EN ref. 47, 
pp. 334-335 

B b2 Usṭāṯ 

EN I 7, 1167b 25-
27 

EN ref. 48, 
pp. 335-336 

B b3 C c1 F, I i2 or G Usṭāṯ 

EN I 9, 1169b 7-8 EN ref. 49, 
pp. 336-337 

B b3 D F I i1 Usṭāṯ 

[EN I 9, 1170a 11] – B b3 C c1 F H [lacuna in the Arabic 
version] 

EN I 10, 1170b 20-
22 

EN ref. 50, 
p. 337 

B b3 C c2 F I i2 Usṭāṯ 

EN I 11, 1171b 18 EN ref. 51, 
p. 338 

B b3 D F I i1 (?) Usṭāṯ 

EN I 12, 1172a 13-
14 

EN ref. 52, 
p. 338-339 

B b3 D F I i2 Usṭāṯ 

EN Κ 7, 1177b 31-
33 

EN ref. 53, 
pp. 339-340 

A a1 Usṭāṯ 

EN Κ 10, 1179b 4-
7 

EN ref. 54, 
pp. 340-341 

B b3 C c1 F I i1 

(which includes a B 
b2) 

Usṭāṯ 

EN Κ 10, 1180a 
26-29 

EN ref. 55, 
pp. 341-342 

B b3 D F H Usṭāṯ 
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VV 7, 1251a 35-36 VV ref. 1, 
pp. 343-344 

B b3 C c1 F I i1 Abū Qurra; Ibn al-Ṭayyib 

DA Γ81 (extra 
Bekker) 

DA ref. 1, 
pp. 344-345 

A a1 Abū Qurra; Ibn al-Ṭayyib 
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3 
 
 

LIVES AND SAYINGS OF GREEK POETS IN ARABIC GNOMOLOGIA 

AND FLORILEGIA 

 
 
 
 

3.1 Preliminary and methodological remarks 
 
The second main channel of transmission of Greek poetry into Arabic consists of 

gnomologia and florilegia. As will be seen, the label “Greek poetry” is somewhat artificial here 
and applied to very different material from that of the previous chapter. The Arabic collections 
belonging to the genre of wisdom literature, in fact, contain scanty references to Greek poets 
and their production, and quotations of verse are very rare. In the vast majority of cases, the 
entries dealing with Greek poets include short collections of sapiential sayings and facetious 
jokes, which taken together have the effect of transfiguring the poet into the sage par 
excellence or the champion of wittiness. In the most conspicuous collections and for the best-
known poets, namely Homer and Solon (although for the latter due clarification is needed), 
the sayings are preceded by brief contextual information, often generic and largely anecdotal, 
focusing on certain exemplary aspects of their personality and partly deduced from the 
content of the sayings attributed to them.  

Therefore, the aim of my investigation is to show what kind of image of Greek poets 
emerges from this typology of texts and how far they differ from those of the first channel of 
transmission. 

Once again, I have isolated the references that constitute the object of the analysis 
proposed below based on my own scrutiny of primary sources, of which I have selected the 
most important for our purposes from those produced between the second half of the 9th 
cent. and the end of the 13th cent. that which have come down to us. By primary sources I 
mean those compilations that contain a number of sayings explicitly attributed to at least one 
Greek poet and/or collected in a paragraph dedicated to him. These sources are nine in total.  

In addition to these, I have consulted other gnomological compilations (such as Ibn Abī 
ʿAwn’s Kitāb al-aǧwiba l-muskita and Ibn Durayd’s Kitāb al-Muǧtanā), as well as biographical 
dictionaries (Ibn Abī Uṣaybiʿa’s ʿUyūn al-anbāʾ fī ṭabaqāt al-aṭibbāʾ and Ibn al-Qifṭī’s Taʾrīḫ al-
ḥukamāʾ), and works of adab and practical philosophy (e.g., al-Tawḥīdī’s al-Baṣāʾir wa-l-
ḏaḫāʾir and al-Tawḥīdī’s Kitāb al-imtāʿ wa-l-muʾānasa) which in turn draw on gnomological 
collections. The latter provide loci paralleli, in which Greek poets are only sporadically 
mentioned, while sayings are usually reported anonymously and interspersed with others. As 
a result, these works are not discussed in separate sections below, but are cited from time to 
time as Arabic parallels. The most frequently mentioned sources have been given acronyms, 
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which are listed in the table at the end of this paragraph, while those referred to occasionally 
or once only are cited in full. 

As for the main sources, they constitute the organising criterion of my survey, similarly to 
what was done with the works of the Corpus Aristotelicum in Chapter 2. The sayings are 
discussed collection by collection, taken individually, from the earliest to the most recent. 
Since the dating of the compilations is often hypothetical, this chronology is meant to be 
indicative and, in some cases, conventional.1 For instance, the Ādāb al-falāsifa by Ḥunayn ibn 
Isḥāq (henceforth: ĀF), composed by 260/873 – the date of Ḥunayn’s death – has not been 
preserved in the author’s version, but partially incorporated and merged with material from 
other sources into a compilation probably dating back to the 11th- or 12th-cent. Yet, since the 
references to Greek poets we are dealing with here were already part of Ḥunayn’s collection – 
although nothing definitive can be said about this –, I have decided to treat it as a 9th cent. 
work. A similar argument, as will be seen, applies to the Ṣiwān al-ḥikma, which we read 
indirectly through two later recensions. 

The earliest compilations are the Nawādir falsafiyya of Isḥāq ibn Ḥunayn (henceforth: IsḤ), 
and the ĀF of his father Ḥunayn ibn Isḥāq2 – transmitted through the compilation also known 
as ĀF of al-Anṣārī –, both dating back to the decades at the turn of the 10th cent. These are 
followed by the Kitāb al-saʿāda wa-l-isʿād by Ps. al-ʿĀmirī (henceforth: ʿĀm), whose dating 
remains problematic, but which can certainly be placed after the beginning of the 4th/10th 
cent. From the 11th cent. comes the largest number of collections: the Ṣiwān al-ḥikma by Ps. 
al-Siǧistānī, survived through two later epitomes, the Muḫtaṣar of al-Sāwī (first half of the 12th 
cent.; henceforth: MuḫṢḤ) and the anonymous Muntaḫab (compiled between the end of the 
12th and the first decades of the 13th; henceforth: MuntṢḤ), the al-Kalim al-rūḥāniyya mina l-
ḥikam al-yūnāniyya by Ibn Hindū (henceforth: IH), and the Muḫtār al-ḥikam wa-maḥāsin al-
kalim by al-Mubaššir ibn Fātik (henceforth: MF). The last two sources examined are the Kitāb 
al-milal wa-l-niḥal by al-Šahrastānī (henceforth: Šhr), from the first half of the 12th cent., and 
the Kitāb nuzhat al-arwāḥ wa-rawḍat al-afrāḥ by al-Šahrāzūrī (henceforth: Šhz), composed in 
the second half of the 13th cent. 

Each of these nine collections will be introduced by a short paragraph illustrating its 
textual transmission, contents (with particular attention to those discussed here), and the 
tradition of studies conducted on it, in order to inform the reader not only on the type of 
source transmitting the sayings that are analysed, but also on the ways in which we can 

 
1 A useful illustration of the succession of the Arabic collections (although their mutual relationships need 

further study) can be found in Gutas 1975, 450 and D’Ancona 2004, 326. 
2 I introduce Isḥāq’s compilation before his father’s, though it was produced a generation later, following the 

reconstruction of Gutas 1994, 4951; Gutas 2017, 664-666. As will be discussed in more detail further on, the IsḤ 
attest to a first phase of the assimilation of gnomic lore into Arabic, in which the translators coincide with the 
compilers. However, Zakeri’s research has shown that the second part of this compilation (the Nuqūš fuṣūṣ 
ḫawātīm al-falāsifa) could be of Persian origin, which would weaken the thesis of the dependence of the IsḤ on 
a single source (i.e., the Vorlage on which the translation was based), but it cannot be ruled out that the title 
Nawādir falsafiyya (IsḤ) refers only to the first part and that the Nuqūš were merged later. The same cannot be 
said of the ĀF, since it is an assemblage of materials of different origins, certainly Greek and Persian, but the 
involvement of other linguistic traditions cannot be ruled out. 
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consult the Arabic text, i.e. whether it is preserved in one or more later compilations and what 
is the degree of reliability of the critical editions. 

For each work, the sayings – and, if present, the doxo-biographical accounts – are discussed 
by author, as they are usually found in Arabic anthologies, and in the order in which they 
appear in the collection (minor adjustments to the arrangement of materials are noted each 
time). 

The Arabic text of each narrative or saying is reported and followed by an English 
translation, in most cases offered here for the first time. Wherever it has been possible to 
identify one or more loci paralleli – for which only in rare cases can the relationships of 
dependence and influence be specified –, these are given after the English translation under 
the entries Arabic Parallels, Greek Parallels and Syriac Parallels. Scholars of Persian literature 
will probably be able to identify further analogies in sources I have not been able to consult, 
in addition to the Iranian material that has been translated into Arabic in the Ǧawāhir al-
kilam wa-farāʾid al-ḥikam (The Jewels of Speech and the Pearls of Wisdom, henceforth: ǦawRay) 
by ʿAlī ibn ʿUbayda l-Rayḥānī (d. 219/834), which has been edited, translated into English and 
studied by Mohsen Zakeri, and which is quoted several times in this analysis. The Arabic 
Parallels have already been referred to above and I will not dwell on further. For the 
identification of the Syriac Parallels, made only on a sample basis, I relied on Yury Arzhanov’s 
recent edition of several compilations preserved in Syriac MSS and labelled by the editor as 
Sayings of Greek Philosophers (SGP). Most of these parallels have been detected for the sayings 
of the mixed section of the MF, for which Yury Arzhanov has assumed the derivation, albeit 
mediated, from a Syriac source. Similarly, the recognition of parallels in Greek sources has not 
been carried out systematically, and I have restricted myself to consulting only the most 
important compilations (such as the Anthologium of John Stobaeus, the Gnomologium 
Vaticanum and the Corpus Parisinum)3  as well as biographical works, such as The Lives of the 
Eminent Philosophers by Diogenes Laertius and the Vita Solonis by Plutarch or the Vita Aesopi. 
As will be often remarked in the footnotes, further loci paralleli are easily identifiable from 
the apparatus of the critical editions of the cited works. 

It is worth noting that even when an Arabic saying bears the same attribution, syntactic 
structure and wording of a Greek equivalent, I have not used the label Greek Sources, which 
could have been misleading, and I have kept Greek Parallels, since such correspondences 
taken separately cannot be considered an indication of a dependence of the Arabic source on 
the Greek source, even assuming numerous intermediaries, but it is simply another 
attestation of the same saying. In light of this, I have always placed the entry Greek Parallels, 
as well as Syriac Parallels, after the entry Arabic Parallels – if present –, precisely in order to 
indicate that an Arabic saying may not be directly dependent on the Greek formulation 
through which it is read, since, in the current state of research, we do not know which Greek 
compilations and MSS, if extant, were translated and merged into Arabic wisdom literature 
and the role played by the Syriac tradition. Similarly, only for a limited number of Arabic 

 
3 Of no Greek florilegium, but in general of none of the works that offers a parallel in Greek literature, I have 

given a description of the content, structure and textual tradition, because it is beyond the scope of the present 
research. Such descriptions have been offered by scholars who have dealt with Graeco-Arabic gnomological 
literature, notably Gutas 1975, 9-35 and Overwien 2005, 39-93. 
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Parallels can we speak of genuine derivation of material from an earlier collection. These cases 
will be pointed out throughout the discussion below. 

In the analysis presented in this chapter, we will not lay out a typological taxonomy as 
structured as the one adopted in Chapter 2, where each passage was defined precisely to have 
a guideline in the contrastive examination of Greek and Arabic, allowing us to identify 
constants in the rendering of references. Such a taxonomy, applied here, would be purely an 
end in itself. However, for the sake of consistency, it is worth making a terminological 
clarification.  

The textual fragments taken from the collections belong to two macro-categories. The first 
are short narrative modules concerning the poet, which include both information about his 
life, mostly of a curious and anecdotal nature, and more general statements affirming his 
authority, describing the peculiar characteristics of his identity or what makes him an 
exemplary figure to be included in the anthology. Obviously, such information is available 
only for the most important figures, and, in our case, it is limited exclusively to two poets, 
Homer and Solon. Homer is characterised in the Arabic sources as the quintessential Greek 
poet, as already mentioned in part, and as will be discussed at greater length in this chapter. 
Solon, on the other hand, is only sporadically referred to as a poet in Arabic sources, where he 
appears much more frequently as a legislator, an ancestor of Plato, and occasionally as one of 
the Seven Sages. 

The second category of fragments consists of what we generically call sayings, a blanket 
term for short texts presented as the poet’s ipsissima verba. These sayings take on different 
tones and functions – that is, they can be forms of popular wisdom and practical philosophy, 
with edifying purposes, or witty jokes that elicit laughter and amusement – and are articulated 
in different textual typologies. Without delving into the contemporary critical debate on the 
definition of these short textual forms and their various applications, I will restrict myself here 
to using a simplified classification, in the wake of other scholars who have undertaken similar 
investigations.4 

 
4 On the definitions of the key terms of these short textual forms (the Greek γνώµη, ἀπόφθεγµα, χρεία, 

ἀποµνηµόνευµα) many scholars have spent time in an attempt both to understand the ancient usage and semantic 
evolution of such terms and to crystallise a technical lexicon in the scholarly tradition, where they are often 
found instead employed with slight mismatches in classification. See for instance the detailed study in Stenger 
2006, but also Overwien 2001 for the definition of γνώµη and Searby 2019 on a diachronic re-examination of the 
term chreia. I am following in principle the pattern adopted in Overwien 2005, 27-35, where useful 
bibliographical references can also be found, combined with that proposed by Searby 2007 (= CP), I 1-8. The 
entire structure of the survey conducted in this chapter takes its inspiration from Overwien’s 2005 publication 
entitled Die Sprüche des Kynikers Diogenes in der griechischen und arabischen Überlieferung. It should also be 
borne in mind that different literary traditions (Greek, Arabic-Islamic, Persian, and possibly also Indian and 
Coptic) intersect in Arabic gnomological collections, each with its own textual forms. Therefore, to apply 
bindingly a terminology conceived by and for Greco-Roman literature would be reductive if not conceptually 
improper, since definitions would have to be adapted to cover original forms of other linguistic-literary 
traditions. An example that we will encounter in the course of our analysis are the maxims engraved in precious 
supports presumably of Persian origin, introduced in the Arabic gnomologia and also attributed to Greek sages, 
but of which no antecedents are known in Greek literature. In the light of these considerations, I have preferred 
to adopt a looser terminology. 
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We employ here maxim as a synonym for sententia, which translates the Greek γνώµη, to 
denote an utterance of ethical argument and universal scope. As explained by Searby, 
«maxims and gnomes are anonymous in themselves but are usually attributed to specific 
authors by means of a lemma».5 Since in Arabic gnomological literature the verb qāla (or 
similar) is often introduced to mark the beginning of a new saying, , sometimes, and 
sometimes not, accompanied by the author’s name, we shall use here the term maxim to 
indicate also those sayings containing these elements.6 Other concise sayings dealing with 
non-ethical topics are defined here as aphorisms.7 

The term chreia (mostly meant by scholars as a synonym for apophthegm) is instead used 
to indicate an utterance embedded in an anecdotal situation of context, or better said, «a 
saying attached to some person or character with at least a modicum of narrative».8 

The term anecdote is employed here in a generic sense, closer to modern usage than to its 
ancient meaning (originally an equivalent of chreia and apophthegm). Once again, we follow 
the lead of Searby, who quotes the definition of anecdote from the Oxford English Dictionary, 
according to which it is «the narrative of a detached incident, or of a single event, told as being 
in itself interesting or striking».9 It follows that, understood in this way, the anecdote may or 
may not contain a saying, and the latter is not its distinctive feature. 

Finally, some of the sections dealing with Solon include a particular type of saying, namely 
the laws ascribed to him. 

Usually, sayings are grouped into the entry concerning an author (as we shall see, ʿĀm is a 
separate case) and listed one after the other, sometimes introduced by the explicit mention 
of the name of the author, sometimes only by the forms of the verb qāla, while maxims can 
also be found with no introductory element at all. In rare cases, they are transmitted within 
longer textual fragments, which may be excerpts from letters (e.g., the quotations contained 
in the passages of the Epistolary Novel between Aristotle and Alexander preserved in the ĀF and 
in the MuntṢḤ) or excerpts from dialogical works (such as the fragments of the De Pomo 
quoted in the MF). 

Scholars have also carried out sophisticated investigations with the aim of discriminating 
the typologies of collections based on the kind of material they transmit, but in practice, the 
term gnomologium tends to be used indiscriminately to avoid excessive rigorism and 
constraining classifications. In reality, a gnomologium is a compilation that contains sayings 
exclusively, i.e. the short textual forms mentioned above. Florilegia (or anthologia) are 
compilations that mix sayings with longer textual forms, such as excerpts from letters, extracts 

 
5 Similar definitions can be found in Searby 2007 (= CP), I 6-7 (the quotation is taken from p. 7); Pietruschka 

2014; see also Searby 2019, 199 n. 5: «Basically a gnōmē is an impersonal maxim». See Overwien 2001, 99-102. 
6 In fact, strictly speaking, they could be classified as apophtegmata, whose minimal form is precisely the 

formula «so-and-so said this» (Searby 2007 [= CP], I 3), where the elements surrounding the verbum dicendi 
provide indications of the narrative context. In Arabic sayings, the formula «wa-[So-and-so] qāla» has instead a 
pragmatic-stylistic function. 

7 See Searby 2007 (= CP), I 4, 7.  
8 Searby 2007 (= CP), I 2-5; Searby 2019, 199 n. 5. See the definitions given by Overwien 2005, 28. 
9 Searby 2007 (= CP), I 2. 
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from narrative and dialogic works, and doxo-biographical materials.10 Commonly, we shall use 
the generic terms «compilation» and «collection» or «gnomological work», yet take this basic 
distinction into account. 

Among the nine Arabic collections examined here, the IsḤ is a gnomologium (as well as, 
among those cited only for the parallels they provide, ID), while the ĀF, the MuḫṢḤ and the 
MuntṢḤ, the IH and the MF are florilegia. The remaining works – the ʿĀm, the Šhr and the Šhz 
– do not properly belong to the gnomological literature but draw on it in the parts that interest 
us. They could be called florilegia for the purposes of our analysis, because the ʿĀm is an 
anthology that also contains longer textual excerpts, while Šhr and Šhz contain extensive 
doxo-biographical sections. However, it is worth pointing out that the ʿĀm is properly a work 
of ethical-political philosophy, the Šhr a history of religions and philosophies, and the Šhz a 
history of philosophy, as will be further discussed below. 

We mention the doxographical genre only briefly, as parallel and often complementary to 
the gnomological literature. It is only marginally part of our study, since the contents and aims 
of some works, such as those just mentioned, go beyond the boundaries of the categories 
conventionally recognised within wisdom literature, blending together gnomological, 
doxographical and other materials.11 

Moreover, among the doxographies proper, there are some that contain poetry references 
– where the philosopher whose thought is reported has appealed to the authority of a poet to 
reinforce his theory or the doxographer has identified an assonance between a poetic line and 
a philosophical doctrine –, for some of the Arabic doxographies are translations or 
adaptations of Greek sources.12 These include the so-called Aetius Arabus, from the title of 
Daiber’s 1980 publication – a revision of his 1968 doctoral thesis entitled Die arabische 
Übersetzung der Placita philosophorum – containing the critical edition of the Arabic text and 
a German translation. This is a 9th cent. Arabic version, commonly ascribed to the Melkite 
scholar Qusṭā ibn Lūqā,13  of ps. Plutarch’s περὶ τῶν ἀρεσκόντων φιλοσόφοις φυσικῶν δογµάτων 
or Placita philosophorum, a five-book compendium, dated to the 2nd cent. AD, of a lost 
doxography dealing with pre-Socratic physical doctrines, whose author has been identified as 
one Aëtius of the 1st cent. CE.14 As a continuous translation of a preserved Greek work, it offers 

 
10 See Overwien 2005, 27-28, but see also Overwien 2001, 100-103 and the remarks made by Searby 2007 (= 

CP), I 6-7. 
11 See for instance Gutas 2017, 671. As is clear from consulting the contributions cited here in the introduction 

and then throughout the chapter, the same compilation can be counted either among the gnomologies or among 
the doxographies by different scholars or different publications by the same scholar, precisely because of the 
hybrid nature of most of the works examined. 

12 For an overview see Gutas 1994, 4954-4955; Daiber 1994; Gutas 2017, 670-672; Strohmaier 2020. 
13 The question of authorship remains dubious, since we can realy solely on the testimony of Ibn al-Nadīm’s 

Fihrist, while the MSS do not provide the name of the author. The attribution, though, seems to be confirmed by 
historical and linguistic evidence collected by Hans Daiber, see Daiber 1980, 3-15. 

14 The author and the dating of the Placita philosophorum – whose ascription to Plutarch has been contested 
since the 17th cent. – are debated. A still reliable critical edition of the Greek text was provided in 1879 by 
Hermann Diels, in his Doxographi graeci, a milestone in the study of Ancient natural philosophy. Beside coining 
the term ‘doxography’ to refer to a specific literary genre concerning the physical branch of philosophy, Diels 
examines the Greek doxographical tradition and formulates the “Aëtius hypothesis”, for which see Diels 1879, 1-
40; 45-69; 102-118; 178-233. In the past decades Diels’ theory and philological methods have been revised and 
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a type of material that lends itself to an analysis such as that carried out in the previous 
chapter on the Arabic versions of the Corpus Aristotelicum and which is not homogeneous 
with the testimonies collected in this chapter. Ps. Plutarch, in the course of his treatise, inserts 
actual quotations and poetic references, not unlike Aristotle and other Greek authors whose 
works have been translated into Arabic, and not maxims or anecdotes that are only rarely 
related to poetry. Accordingly the Aetius Arabus has been excluded from my analysis, but, for 
the sake of completeness, there follows a list of the poetic references it contains: a Homeric 
quotation at I 3, 2, two anonymous quotations at I 3, 8, a quotation from Euripides at I 6, 7, a 
paraphrase of a line from Hesiod at I 6, 14, a quotation from Callimachus at I 7, 1, a quotation 
from Euripides at I 7, 2 and one from Callimachus at I 7, 3, an anonymous reference to Homer 
by mentioning Agamemnon at I 7, 10, a long anonymous double quotation of Euripides with 
testimony followed by a Homeric quotation at IV 12, 5-6, a reference to Euripides at V 19, 3.15 
In addition, at the beginning of I 7, 1 we find mentioned Diagoras of Melos, a 5th centuty BC 
lyric poet, of whose verses only a few fragments survive. The author is best known as an atheist 
philosopher – a vexed question still much debated16 – and as such is mentioned in this 
passage. In fact, he is mentioned together with Theodore of Cyrene and Euhemerus of Tegea 
(= of Messina) among the philosophers (ἔνιοι τῶν φιλοσόφων, translated into Arabic as baʿḍ al-
awwalīna) who deny the existence of God.17 

Another literary genre in contact and often in dialogue with gnomology are the Specula 
principum (Mirror for princes), manuals for rulers containing precepts, warnings and examples 
of good governance and exemplary behavior. Belonging to this sub-category of Arabic wisdom 
literature is the cycle of texts known as the Epistolary Novel between Aristotle and Alexander, 
which we will mention several times because some of the references to Greek poets it contains 
are also found in the compilations examined here. A complete list of the poetic references in 
the Epistolary Novel is given in Appendix 2 at the end of this chapter. 

As we will reiterate later, isolated sections concerning a Greek poet or groups of sayings 
have already been analysed individually in the past either for their perfect correspondence 
with a Greek witness, or for their documentary importance, since they bear the translation of 
a lost work, or for other research interests. Specifically, Homer’s place in Arabic gnomological 
literature has been closely examined by a number of scholars (especially Kraemer, Ullmann, 
Ǧadʿān, ʿAbbās), with particular attention to the attribution to Homer of a selection of the 
Menandri sententiae in Arabic translation. The latter is extant in some of the compilations 

 
partially corrected by Jaap Mansfeld and David T. Runia, editors of the series Aëtiana, which hitherto comprises 
four volumes (1997; 2009; 2010; 2018) and will be brought to completion with the publication of a critical edition 
of Aëtius’ Placita. Without denying the validity of Diels’ reconstruction, the two scholars propose a rigorous 
reconsideration of some of his arguments; see Mansfeld, Runia 1997, 64-120; 319-332. 

15 Below are the page references to the edition of the Arabic text (where references to Diels’ edition in 
Doxographi Graeci are found in the margin): I 3, 2 = Daiber 1980, 96; I 3, 8 = Daiber 1980, 100.27-102.2; I 3, 8 = 
Daiber 1980, 102.15-17; I 6, 7 = Daiber 1980, 112.1-3; I 6, 14 = Daiber 1980, 114.4-7; I 7, 1 = Daiber 1980, 114.18-21; I 7, 2 = 
Daiber 1980, 114.23-28; I 7, 3 = Daiber 1980, 116.6-9; I 7, 10 = Daiber 1980, 118.11-14; IV 12, 5-6 = Daiber 1980, 200.26-
202.10; V 19, 3 = Daiber 1980, 234.11-12. The two references to Hipponax at V 7,3 (Daiber 1980, 220.18-19) and V 7,7 
(Daiber 1980, 222.5-6) are actually quotations from Hippon, mistaken with the poet Hipponax already in the 
Greek MSS, cf. Daiber 1980, 489, 491. 

16 See the monography by Winiarczyk 2016, cf. pp. 35-41 where the author focuses on the Arabic tradition. 
17 Daiber 1980, 114.16. 
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analysed below (MuḫṢḤ, MuntṢḤ, IH, Šhr, Šhz), in which it is found attributed to Homer – 
with the exception of IH where the sayings are anonymous –, perhaps, as Ullmann explains, 
due to the catalyst effect of Homer in his Arabic reception, where he becomes the highest – 
and sometimes only – representative of Greek poetry.18 Although this superimposition of 
Homer on Menander is characteristic of the Arabic tradition, Yury Arzhanov has collected 
sporadic parallel examples, including a MS attesting to the collection of texts known as the 
Syriac Menander19 where it is ascribed to Homer instead of Menander as happens in the rest 
of the textual transmission, and the double herms depicting the faces of Menander and Homer 
preserved in the Palazzo Massimo alle Terme in Rome.20 In addition to this first “Homeric” 
version of the Arabic Menandri sententiae (labelled Men ar I by Ullmann), there is a second 
translation (Men ar II), perhaps of the 10th cent., with a smaller number of sentences. This 
second version is preserved in the codex unicus MS Paris, Bibliothèque Nationale de France, 
ar. 147, where it is credited to Gregory of Nazianzus instead of Homer.21 Since all of these texts 
have already been isolated, edited and translated into German by Manfred Ullmann, and 
given the substantial bibliography already produced on the subject, I have omitted from the 
present analysis the Arabic sayings attributed to Homer that cover the Menandri sententiae 
and have limited myself to pointing out the references to Ullmann’s edition each time. 

As systematically recalled by scholars, gnomological literature is characterised by 
entangled and peculiar transmission dynamics, which entail specific challenges concerning 
both textual criticism and the study of the collections’ contents and circulation. These 
difficulties are evidently due to certain intrinsic characteristics of this literary genre, to which 
must be added those related to the implications of the multilingual textual transmission 
behind the compilations we are dealing with. 

What immediately stands out when reading these texts is the variety with which the same 
saying is attested in several sources, often adapted or altered in its formal structure and 
wording, and ascribed to different authorities. Attributing the same saying to one author 
rather than another is a common phenomenon already in the Greek tradition, that is the result 
of a number of factors, among which the most decisive is certainly the fact that when several 
sayings by the same person are listed one after the other, it is common practice to report the 
person’s name only in the introduction to the first saying in the sequence, and just  the generic 
expressions ὁ αὐτός or τοῦ αὐτοῦ in the headings of the subsequent ones. And this 
phenomenon is not only typical of collections organised by author, but also of those 

 
18 Ullmann 1961, 10-11 n. 5; see already Kraemer 1956a, 315-316. 
19 The contents of the Syriac Menander are not related to those of the Arabic Menander, and its textual 

tradition has no direct relation to the Greek Μενάνδρου γνῶµαι. This Syriac collection of ethical sayings in most 
cases attributed to «Menander the sage» has been studied by Yury Arzhanov, who summarised the results of his 
research in Arzhanov 2019a, 81-84 (with bibliography). 

20 See Morgan 2007, 201-202; Arzhanov 2017a, 57-58; Arzhanov 2017b, 101. See also Nervegna 2013, 201-202, on 
some examples of the association of the figures of Homer and Menander already in the Classical tradition.  

21 The Arabic version corresponds to a specific redaction of the Menandri sententiae, already ascribed to 
Gregory of Nazianzus in the Greek tradition, with the difference that the Arabic text bears some added verses 
from Gregory’s Carmen morale XXX. The latter has been translated into Arabic separately before the middle 11th 

cent. by an anonymous translator and appears in Ullmann’s edition with a German translation, the Greek original 
and a transliteration of an independent Syriac version made by Theodosius of Edessa in 804. See Ullmann 1961, 
5; 62-63; 74-76; Pernigotti 2008, 13-14; 81-87. I have already discussed these topics in Zarantonello 2020b, 69-71. 
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structured according to a thematic principle, as can be easily verified by consulting the 
Anthologium of John Stobaeus. Consequently, if a copyist mistakenly omitted the first saying, 
the only one bearing the author’s name, the whole anonymous list resulted to be implicitly 
ascribed to the first author mentioned above. Furthermore in the selection processes for the 
writing of new collections, sayings introduced by the generic formulas ὁ αὐτός or τοῦ αὐτοῦ 
were picked up and perhaps inserted in lists that were just as anonymous but attributed to 
another author. In the transmission of some of these sayings into Arabic, obscure 
transliterations of proper nouns may have contributed to the phenomenon of multiple 
attributions. Moreover, as Gutas remarks: «Sayings can be attributed just as easily to one 
author as to the next, given the difficulty of identifying any specific teaching or sentiment 
expressed in the sayings with a particular author. […] gnomic sayings express general and 
wordily wisdom in memorable form, and any philosopher could have uttered any one of 
them».22 

As for differences in the wording and structure of a saying – being some attested both as 
maxims, single direct utterances, and as chreiai, answers to a question posed by an 
anonymous interlocutor –, they may be due either to the interpretive freedom of the compiler, 
or, in their Arabic reception, to the intervention of Arabic-speaking authors who, when 
transcribing a set of sayings or citing a specific one to be included in their work, tried to 
improve the redundant form of the language of translation.23 Furthermore, given their 
compilatory nature,  gnomologia and florilegia were produced by accumulation and cut-and-
paste processes, combining different materials from disparate and only rarely cited sources. 
This implies first the proliferation of recensions and differences in extension and content even 
from one MS to another bearing the same compilation. The very identity of the author of such 
collections, already generally less marked in Antiquity and the Middle Ages than the identity 
of the modern author, is extremely blurred. As a result, many compilations are either 
anonymous (especially Greek ones) or falsely attributed to an authoritative name (as in the 
case of the Ṣiwān al-ḥikma of Ps. al-Siǧistani, but examples are innumerable). 

Even more significantly, given the huge circulation these works enjoyed, widely read as 
forms of popular wisdom, they underwent processes of selection, integration and 
contamination with other collections due to the intervention of later readers, who aimed to 
enrich their own copies or adapt them to their needs. In addition, some groups of thematically 
homogeneous sayings or sections are preserved both as parts of a larger collection and as 
independently attested texts in MSS, such as the sayings on music contained both in the ĀF 
and also in a MS studied by Franz Rosenthal, to which we will return later.24 

Given all these phenomena, I will avoid using the label of «original» recension or version 
of a collection if it is transmitted indirectly through reworked witnesses or abridgments, 
because an original, defined as a text established and fixed by its author, may never have 
existed. 

 
22 Gutas 2017, 663. 
23 Gutas 1994, 4950; Gutas 2017, 664. 
24 The problems inherent in this genre have been discussed in detail on numerous occasions. I will only 

mention those scholars who have dealt with Arabic compilations incorporating Greek (and other) materials: 
Gutas 1975, 4-10, 436-444; Gutas 1994, 4949-4950; Overwien 2005, 167-192; Petrushka 2014; Gutas 2017, 663-664. 
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Finally, as we shall see on a case-by-case basis, the difficulties posed by the sources 
themselves are increased by the means through which we consult them. The editions of Arabic 
works at our disposal are often judged imperfect or unsatisfactory by scholars, either because 
they are based on a limited number of preserved witnesses or because they have not been 
produced according to a ratio edendi and a method of investigation that can cope with the 
specific philological problems of gnomological literature. In fact, the editor of these kinds of 
works is called upon not only to examine the differences in the materials transmitted by the 
individual MSS of a given collection, but also to assess the existence of different recensions, 
whose relationships of anteriority and derivation must be established. In addition, he is 
obliged to examine indirect evidence, i.e. the loci paralleli offered by other gnomological 
sources that could potentially depend on or be influenced by the collection under 
examination, and attest to variants that are significant for the constitutio textus. In order to 
cope with the pitfalls of the gnomological genre and to make up for the problems of the 
editions published at that time (as well as the need to make yet unpublished collections 
accessible), in 1975 Dimitri Gutas had already proposed to establish a collective edition of the 
Arabic gnomologia and florilegia, a project that has not yet seen the light of day and that can 
only be completed by teamwork. 25 We certainly have more edited texts than in the 1970s, but 
many of the editions judged unsatisfactory are still the only ones available. It follows that the 
results that will emerge from my investigation, based on such limited textual portions and on 
the consultation of such editions, must be considered provisional and subject to revision in 
the light of new discoveries and publications. 
 
  

 
25 Gutas 1975, 438; see also Gutas 1982, 648 and n. 21. 
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3.2 Analysis 

 

3.2.1 The Nawādir falsafiyya by Isḥāq ibn Ḥunayn (IsḤ) 

 
This short gnomologium occupies ff. 5r-10v of the MS Istanbul, Köprülü I 160826 and bears 

the title Nawādir falsafiyya tarǧamahā Isḥāq ibn Ḥunayn. It consists of two parts. The first is 
the Nawādir falsafiyya proper, i.e. a collection of wise sayings organised by author, while the 
second part is entitled Nuqūš fuṣūṣ ḫawātīm al-falāsifa (Carvings on the Gems of the Signet 
Rings of Philosophers) and contains 19 maxims attributed to Greek sages. 

The Arabic text, accompanied by a brief introduction and a rich apparatus of loci paralleli, 
was published in 1998 by ʿAbd Allāh in the journal Maǧallat maʿhad al-maḫṭūṭāt al-ʿarabiyya, 
but remains little studied. As can be deduced from the title, the first part of the collection, 
rather than being an assemblage of materials from earlier anthologies, is itself a translation 
(tarǧamahā) made by Isḥāq ibn Ḥunayn, presumably from Greek. However, there are no 
indications on the part of the translator or implicit textual elements that would make it 
possible to establish which collection Isḥāq based his translation on, nor whether (and if so, 
to what extent) the translator intervened in his Arabic version by selecting some sayings and 
omitting others and/or contaminating it with other collections. In any case, the compilation 
contains exclusively sayings attributed to Greek sages and, as noted by Gutas, may be placed 
at a relatively early stage of the reception of Greek gnomic literature in Arabic, since, 
according to the title under which the text has come down to us, the translator of the source 
coincides with its compiler.27 More complex is the question of the origin of the second part of 
the gnomologium, the Nuqūš fuṣūṣ ḫawātīm al-falāsifa, which has received adequate attention 
only recently thanks to Mosheri Zakeri. Examining this and the corresponding section in the 
ĀF by Ḥunayn ibn Isḥāq, as preserved in the compilation made by al-Anṣārī, the scholar 
admits the difficulty, if not the impossibility, in establishing, at the current state of research, 
whether the Nuqūš fuṣūṣ ḫawātīm al-falāsifa is part of the original core of Isḥāq’s compilation 
or whether it had been annexed later. More interestingly, Zakeri showed that some of these 
maxims are already found in the ǦawRay and observed that, as some scholars had already 
suggested before him, the practice of collecting wisdom sayings engraved in belts, necklaces 
and other supports has clear antecedents in Persian literature, whereas there are no similar 
examples in the Greek tradition.28 

Prior to the publication of the Arabic text by ʿAbd Allāh, some scholars had questioned the 
authenticity of Isḥāq’s works, which they proposed to consider as a recension of Ḥunayn ibn 
Isḥāq’s ĀF. This skepticism was supported by the compilatory nature of this literary genre – 
which lends itself to reworkings by both its author and readers producing a multiplication of 
versions –, by the similarity of the titles under which they are known and by the confusion 
created by the bibliographic sources, in which both works are mentioned under different 
titles. IAU in fact includes in the list of Ḥunayn’s works at the end of his biography the entry 

 
26 On this important document of Arabic gnomic literature at the beginning of the 4th/10th cent. see infra 

3.2.2, p. 397. 
27 Gutas 2017, 664-665. 
28 Zakeri 2020, but already mentioned in Zakeri 2004, 180-181; Zakeri 2007, I 62-64. 
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Kitāb Nawādir al-falāsifa wa-l-ḥukamāʾ wa-ādāb al-muʿallimīn al-qudamāʾ (Anecdotes of the 
Philosophers and Sages and Teachings of the Ancient Masters), while among Isḥāq ibn 
Ḥunayn’s writings we find a Kitāb Ādāb al-falāsifa wa-nawādirihim (Teachings of the 
Philosophers and their Anecdotes).29 However, a comparison of the contents of the two 
collections as they have come down to us makes it clear that there are no real reasons not to 
consider the Nawādir falsafiyya a work of Isḥāq distinct from the ĀF of Ḥunayn. The former 
bears not only single sayings but entire sections (i.e. sayings attributed to a sage) which are 
absent in the latter, and with regard to the second part, the Nuqūš fuṣūṣ ḫawātīm al-falāsifa, 
featured in both collections, all 19 maxims of IsḤ are attested also in the recension of the ĀF 
that we read through al-Anṣārī, but with differences in their succession and attributions. It 
might be that Isḥāq chose them from those contained in his father’s anthology, but it cannot 
be ruled out that they were not included in Ḥunayn’s recension of the ĀF and added later by 
al-Anṣārī.30 In general, as we shall have occasion to say further on, establishing the mutual 
relationship between this collection of Isḥāq and Ḥunayn's ĀF and whether Isḥāq intervened 
in it or consulted it in drafting his own, are insoluble questions unless other testimonies 
emerge. 

The IsḤ includes 2 sayings by Hesiod, 1 by Solon and 3 by Homer, all grouped by author and 
without any introductory biographical information, plus the maxim on Homer’s gemstone, 
reported here as saying IsḤ Hom. 4, and two maxims on Solon’s gemstone, which are grouped 
together as IsḤ Sol. 2, being two versions of the same saying. Almost all the sayings analysed 
below are also found in later sources, indicated in the Arabic Parallels section, for none of 
which, however, an explicit dependence on the IsḤ can be established. 

 
3.2.1.1 Hesiod (Aqwāl Isūrīs [Isūdīs?]) 31 
 

1.  
 

 ءاقلت نم ةليمجلا رومٔالل هجارختسا ناك اذٕا ىلؤالا ةقبطلا يف ريخ ناسنإلا نّٕا :لاقي سيروسٕا لاق

 .اهفرع اذٕا ةليمجلا رومٔالل الًباق ناك اذٕا ةيناثلا ةقبطلا يف ريخ هنٕا :لاقيو ،هسفن

 
Hesiod said: it is reported that man is good in the highest degree if he infers 

noble things from himself alone; it is reported that he is good in the second degree 
if he acquires noble things only if he already knows them. 

 
For this saying see above, Chapter 2 (p. 294), EN ref. 1. 
 
 
 

 
29 The titles are reported in ch. 8.29.22 no. 87 (Ḥunayn) and 8.30.6 no. 14 (Isḥāq) of the online edition of IAU. 
30 See the important considerations in this regard in Gutas 1975, 48-49. See also the hypotheses formulated in 

Zakeri 2004, 180-181; Zakeri 2007, I 61-64, Zakeri 2020, 286-287. 
31 ʿAbd Allāh 1998, 72.4-73.2. 
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2.  

 لك نكمي سيلو قرفم بعتم كلاسملا بعص وهف ،روعم قيرطف ريخلا ىلٕا يدؤي يذلا قيرطلا امٔا :لاقو

 ريغ كلاسملا لهس سلس قيرطف رشلا ىلٕا يدؤي يذلا قيرطلا امٔاو .هكولس نم الك نكمي الو هكولس دحٔا

 .هرخٓا غولبو هكولس دحٔا لك نكمي عسو بعتم

 
The road that leads to good is a bumpy road, it is difficult to walk on, tiring and 

fearsome, no one can walk on it and it does not allow anyone to walk on it. The 
road that leads to evil is smooth and easy to walk on, it is not tiring, it is wide, 
everyone can walk on it and reach its end. 

 
3.2.1.2 Solon (Aqwāl Sūlūn)32 
 

1.  

 يّنكل يريغ دحٔال ريصي نٔا تاقؤالا نم تقو يف نكمي ال هّنإف يلام امّٔا :ينغ لجرل ميكحلا نولوس لاقو

 هنيب قرف الو ،صقن ائًيش هنم هتيطعٔا نٕاو كريغل ريصي هّنإف كلام امّٔاو .ناصقن ريغ نم يقب انًاسنٕا هتيطعٔا اذٕا

  .قافتالاب نينثالا نم دحاو لّكل اهبناوج بّلقتت ناك اذٕا اهب بعلي يتلا صوصفلا نيبو
 
Solon the wise said to a rich man: As for my wealth, it can never become 

someone’s but mine, but if I gave it to a man it would remain without diminishing. 
On the other hand, your wealth is what (can) become someone else’s, and if you 
grant a portion of it, it diminishes. There is no difference between it and the dice33 
with which one plays, when their faces are changed for each of the two (players) 
according to how they agreed. 

 
ARABIC PARALLELS: 
IH Sol. 11, MF Sol. 16. 
 

ميكحلا نولوس 1 ] abest IH MF | ينغ ءاينغٔالا نم [  MF رقفلاب هرّيع ينغ  IH | ال هنإف الف [  MF | تاقؤالا نم تقو يف 

ريصي نٔا تاقؤالا نم تقو يف ريصي نٔا [  MF | يريغ يتدارٕا ريغ نم [  MF | ينكل MF             2 و [ نٕا [ اذٕا  IH | ريغ نم ] 

الب يدنع  MF ريغ نم يدنع  IH | امّٔاو امّٔاف [  MF | هتيطعٔا تيطعٔا [  IH MF | هنم نم [  MF             3 اذٕا ذٕا [  IH MF | 

ناك تناك [  IH MF | بلقتت بلقنت [  IH (Ḫalīfāt) | دحاو دحٔا [  IH MF | نينثالا نم ] abest IH نيبعاللا نم  MF 

 
 
 
 

 
32 ʿAbd Allāh 1998, 84.3-7. 
33 For the meaning of faṣṣ, pl. fuṣūṣ. as die see Lane 1863-1893, II 2458a and Rosenthal 1975b, passim. 
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2.  

 .هئاضقنال كمرص رمٔال كاخٓا نم :رخٓا صّف ىلع :هلثمو .هلاوزب لاز ءيشل كَدّو نمَ :نولوس صّف ىلعو

 

On Solon’s gemstone: Whoever befriends you for something disappears when 
it disappears. And similarly on another gemstone: Whoever fraternises with you 
over something leaves you when it passes away. 

 
ARABIC PARALLELS: 
The first version of this saying corresponds to a maxim engraved on Apollonius’ ring 

(ḫātam) in the section entitled Nuqūš fuṣūṣ ḫawātīm al-falāsifa of the ĀF,34 while the second 
formulation – which is apparently anonymous and is referred to Solon only because it follows 
the previous one and repeats its contents – resembles the maxim on Diogenes’ belt in the 
same section of the ĀF.35 

This maxim closes the paragraph on the life of Solon in Šhz Sol. 0.d versio B: 
 

 .هلاوزب لاز ءيشل كدّو نم :قفوملا وبٔا هاكح ام ىلع همتاخ شقن ناكو
 
And according to what Abū l-Muwaffaq reports the carving on his ring was: 

Whoever befriends you for something disappears when it disappears. 
 
3.2.1.3. Homer (Aqwāl Ūmīrūs)36 
 

1.  

 .نهتمتف ابًجعم نكت الو لبنت ملحاو كتاذل لبنت نِْل سوريمٔا لاق

 
Homer said: Be gentle and you will be noble for yourself, be kind and you will 

be noble, and do not be proud or you will be despised. 
 
ARABIC PARALLELS: 
The saying can be found in several sources, namely ʿĀm Hom. 8, IH Hom. 5, MF Hom. 26, 

MF Galen 337 (= IAU 5.1.35), Šhr Hom. 5, Šhz Hom. 19 versio A et B. Among them MF Hom. 26 
and Šhz Hom. 19 versio A et B only cover its second part. The variants are: 

 

سوريمٔا لاق  سوريمٔا لاقو [  ʿĀm لاقو  IH MF Hom. 26+Galen 3 Šhr Šhz | كتاذل لبنت نل و و [ †...†  ʿĀm 

abest MF Hom. 26 Šhz versio A et B و لنت نل  IH MF Galen 3 («be gentle and you will succeed») 

 
34 Badawī 1985, 47.3. See also Zakeri 2020, 314 no. XX, where further Arabic parallels are listed. 
35 Badawī 1985, 45.15-16. See also Zakeri 2020, 305 no. V, where further Arabic parallels are listed. 
36 ʿAbd Allāh 1998, 100.4-6 + 107.6. 
37 Badawī 1958, 293.8. 
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و لبنت نل  Šhr | ملحا مكحا [  ʿĀm (an ملحا  ?) Šhz versio A | 2 لبنت زعت [  Šhr («you will be cherished») كتين  

Šhz versio A دست  Šhz versio B | ابًجعم نكت بجعت [  Šhz versio A et B| نهتمتف نهتف [  IH («you will be 

despicable») 
 
The saying, with the same wording of MF Galen 3 is reported in Usāma ibn Munqiḏ’s Lubāb 

al-ādāb (The Kernels of Refinement),38 where it is explicitly ascribed to Homer. 
 

2.  

 .هتاوهش ىلٕا طحنا نم ريقفلا نّإف كتاوهش رهقا هنبال لاقو

 
He said to his son: Defeat your passions because the poor is the one who stoops 

to his own passions. 
 
ARABIC PARALLELS: 
ʿĀm Hom. 1, MF Hom. 25, Šhr Hom. 6, Šhz Hom. 18 versio A et B. 
 

رهقا هنبال لاقو ينبٔاي :سريمؤا لاقو [  ʿĀm ( سريموه  corr. ʿAṭiyya) رهقاو  Šhr | كتاوهش ]  ʿĀm Šhr Šhz  كتوهش

versio A et B | طحنا ظّحلا [   Šhz versio B | هتاوهش ىلٕا اهيلٕا [  MF Šhz versio A et B 

 
The topos of the need to defeat one’s passions, especially to assume positions of leadership, 

is widely attested. It is common to some of the loci paralleli identified by Zakeri for saying no. 
32 in the ǦawRay,39 but it is also one of the points of Aristotle’s admonitions to Alexander in 
his Waṣiyyat Arisṭū li-l-Iskandar bi-ḥaḍrat abīhi (Aristotle’s testament to Alexander in the 
presence of his father), part of the Epistolary Novel between Aristotle and Alexander, and later 
on repeated in the corresponding section in Misk.40 

 
GREEK PARALLELS: 
The saying resembles Vita Aesopi W 109.17-18, where it is included among the admonition 

that Aesop addresses to his adopted child: θυµοῦ κράτει· ἀεὶ γὰρ ὁ θυµὸς αἴτιός ἐστι τοῦ βλάπτειν, 
ἀεὶ δὲ τὸ φρονεῖν αἴτιόν ἐστι τοῦ πλουτεῖν. Besides this, the first part of the admonition is a maxim 
widely attested to in Greek: DL I, 70 (Chilon): θυµοῦ κρατεῖν, Stob. III 1, 172 (= Diels-Kranz I 10, 
3 Chilon), Stob. III 1, 173 (among the maxims of Sosiades, one of the Seven Sages), Vita Aesopi 
G 109.15-16. Cf. also DL I 92.7 (Cleoboulus) ἡδονῆς κρατεῖν. 
 

 
  

 
38 Arabic text in Šākir 1935, 257.2. 
39 See Zakeri 2007, II 28-32. 
40 The Arabic text of the Epistolary Novel can be read in Maróth 2006, 14.18 and Misk in Badawī 1952, 221.16. 
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3.  

  .مكريغل هنونقت امب ال مكسفنٔال هنورخدت اميف مكحرف نكيل لاقو
 
He said: Let your joy consist in what you accumulate for yourself and not 

depend on what you acquire from others. 
 
ARABIC PARALLELS: 
In Šhr Hom. 49 a very similar saying is followed by a brief remark, maybe an addition of al- 

Šahrastānī himself: 
 

 رخدملابو ةمكحلاو ملعلا هسفنل رخدملاب ينعي كريغل هرخدت ام نود كسفنل هرخدت امب كحرف نكيل :لاق

  .لاملا هريغل

 
He said: Let your joy derive from what you accumulate for yourself and not 

from what you accumulate for others. By accumulating for oneself he means 
knowledge and wisdom, by accumulating for others he means money. 

 
4.  

 .هبضغ كلمي مل هقلع كلمي مل نمَ :سورمؤا صّف ىلعو

 
On Homer’s gemstone: He who does not control his mind does not control his 

anger. 
 

ARABIC PARALLELS: 
In the section entitled Nuqūš fuṣūṣ ḫawātīm al-falāsifa of the ĀF this maxim is engraved on 

the ring (ḫātam) of Fūrūḫūs.41 It also constitutes the first part of the saying no. 1605 of the 
Ǧawāhir al-kilam wa-farāʾid al-ḥikam (The Jewels of Speech and the Pearls of Wisdom) by al-
Rayḥānī.42 It is also transmitted as MF Ṣāb 1.43

 

 
 

  

 
41 Badawī 1985, 46.9. See also Zakeri 2020, 311 no. XIV, where further Arabic parallels are listed. 
42 See Zakeri 2007, II 748, where further Arabic parallels are listed. 
43 Badawī 1958, 26.6. 
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3.2.2. The Ādāb al-falāsifa by Ḥunayn ibn Isḥāq in the compilation of al-

Anṣārī (ĀF) 
 
The Ādāb al-falāsifa is an anthology that includes both doxographical material and 

gnomological sections,44 with a particularly intricate history, and of which some exegetical 
knots remain untied today, especially regarding its composition and the forms in which it has 
come down to us, not to mention the question of sources that is an issue common to all such 
compilations.45 

The importance of this work is often stressed by scholars of the Graeco-Arabic 
gnomological literature because of its antiquity (or at least that of its first recension) and 
because much of the material it transmits is found repeated in later compilations, of which 
the ĀF can rightly be considered one of the most significant sources, albeit in the stratified 
and convoluted forms typical of the textual transmission of this literary genre. This aspect will 
also emerge from the Arabic parallels collected in the analysis proposed here. 

This florilegium became very popular also among non-Arab readers, since we also have 
access to an Ethiopian adaptation, an Arabic-Hebrew translation made by Judah ben Salomo 
al-Ḥarīzī (d. 1235), very close to al-Anṣārī’s recension, which we will discuss shortly, and a 
Castilian version of the 13th cent. known as Libro de los Buenos Proverbios, , for which, to date,  
establishing whether its source was an Arabic, Hebrew or Latin text has not been possible.46 

The title Ādāb al-falāsifa commonly refers to an extant compilation made by an otherwise 
unknown Muḥammad ibn ʿAlī ibn Ibrāhīm ibn Aḥmad ibn Muḥammad al-Anṣārī (11th-12th 
cents.?)47 of a lost florilegium by Ḥunayn ibn Isḥāq, known under the title of Ādāb al-falāsifa 
or Nawādir al-falāsifa depending on the sources. In fact, as recent research has shown, al-
Anṣārī’s compilation is not a simple abridgment of Ḥunayn’s work but brings together various 
materials of which only part can be ascribed to Ḥunayn. Complicating the picture is the fact 
that to date we know of six testimonies48 attesting to different recensions of Ḥunayn’s 
collection (which we decided to call Ādāb al-falāsifa [= ĀF] to avoid confusion with his son’s 
gnomologium seen above), including that of al-Anṣāri, but which have never been 
satisfactorily examined together.49 A further obstacle to the study of the collection is the fact 
that the Arabic text remains accessible in a single edition, published by Badawī in 1985, based 
in fact on a single copy of al-Anṣārī’s recension, and thus unreliable for reconstructing the text 

 
44 A useful table of contents is given in Overwien 2003, 97-99 (of al-Anṣārī’s recension; see also Overwien 

2005, 95-96), to be compared with Merkle 1921, 59-61 and Cottrell 2020d, 355, 371-375. 
45 The question has been addressed by Montserrat 1991, 77 (very briefly), Overwien 2003, 107-112 (who 

hypothesised a Syrian-Christian influence that requires further investigation; see also Griffith 2008, 148-160, who 
analysed the first part of the collection in the light of the interreligious dialogue of the time), and Zakeri in various 
contributions (1994, 2004, 2007, 2020) focusing on Persian-derived materials, to which we will return below. 

46 See Merkle 1921, 3, 11-15, 20-21; Zakeri 2004, 176, with bibliography. 
47 For the dating hypothesis see Zakeri 2004, 190 and Zakeri 2007, I 68. 
48 See Zakeri 2004, 177: the Tehran MS that he mentions in the text and the one he cites in n. 17 are actually 

the same; the error stems from the fact that Badawī 1985, 10 cites the MS with an incorrect shelf mark, see Cottrell 
2020d, 347 n. 71. See also Merkle 1921, 4-6; Badawī 1985, 8-9; Cottrell 2020d, 345-355. 

49 See the synoptic tables in Merkle 1921, 59-61 to compare with Cottrell 2020d, 371-375. 
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of the ĀF as it has come down to us, not to mention the different drafting stages attested by 
the MS tradition. 

All these elements together have generated a certain amount of confusion in the secondary 
literature, where Ḥunayn’s ĀF is often referred to by different titles, sometimes overlapped 
with his son’s Nawādir falsafiyya – whose mutual relations, as said above, are extremely 
difficult to assess –, or Ḥunayn’s florilegium (which is lost and can only be reconstructed 
hypothetically) is not adequately distinguished from the ĀF compiled by al-Anṣārī (who 
selects and integrates Ḥunayn’s ĀF). 

Apart from the MSS that have come down to us, the most important evidence on the ĀF of 
Ḥunayn is provided by IAU. The latter not only mentions the title Kitāb Nawādir al-falāsifa 
wa-l-ḥukamāʾ wa-ādāb al-muʿallimīn al-qudamāʾ (Anecdotes of the Philosophers and Sages and 
Teachings of the Ancient Masters) in the list of Ḥunayn’s writings,50 but he also mentions the 
Nawādir al-falāsifa by Ḥunayn ibn Isḥāq when he quotes a few sayings of Greek sages, some 
of which are also found in the text of the ĀF that we read.51 Moreover, the MS Tehran, Tehran 
University, ar. 2165, which bears another recension of Ḥunayn’s ĀF and was first studied by 
Emily Cottrell in 2020, gives in the colophon the author’s name, Ḥunayn ibn Isḥāq, and the 
title of the collection, namely Kitāb ādāb al-falāsifa.52 By contrast, the two most studied MSS 
of this compilation (MS Escorial, Real Biblioteca del Monasterio de San Lorenz, ár. 760 and 
MS München, Bayerische Staatsbibliothek, ar. 651) attribute the work to al-Anṣārī without 
naming Ḥunayn ibn Isḥāq and only the Escorial MS bears the title Kitāb ādāb al-falāsifa.53 

Research conducted by Mohsen Zakeri since the 1990s has shed light on several aspects of 
the ĀF. First of all, the scholar argues that the materials collected by Ḥunayn include not only 
texts of Greek origin, but also many of Middle Persian derivation.54 The most emblematic case 
is the chapter with the collection of sayings by Mahadarǧīs, featured in al-Anṣārī’s ĀF, and also 
appearing in other later florilegia such as the MuntṢḤ, the MF and the Šhz. Following the 
intuition of some scholars who had preceded him (Steinschneider, Plessner, Dunlop), Zakeri 
came to the conclusion that the sayings attributed to Mahadarǧīs are extracts from a Persian 
book of maxims composed by the 6th cent. Zoroastrian priest Mihr Āḏarǧušnasp (corrupted 
into Mahadarǧīs) and translated from Pahlavi into Arabic by ʿAlī ibn ʿUbayda l-Rayḥānī (d. 
219/834), whose version would later be consulted and used by Ḥunayn. What remains of 
Ḥunayn’s selection is also all that remains of this work.55 Similarly, by studying the Ǧawāhir 
al-kilam wa-farāʾid al-ḥikam (The Jewels of Speech and the Pearls of Wisdom), a collection of 
maxims by al-Rayḥānī, Zakeri identified textual parallels in the ĀF, particularly in the section 

 
50 The titles are reported in Ch. 8.29.22 no. 87 of the online edition of IAU. 
51 See the concordances shown in Zakeri 2004, 179 n. 30 and Zakeri 2007, I 62 n. 76 (already in Merkle 1921, 7 

n. 1, 2). 
52 Cottrell 2020d, 345. 
53 Merkle 1921, 6; Zakeri 2004, 186; Zakeri 2007, I 67. 
54 In fact, what Ḥunayn’s collection included and what was inserted by later compilers such as al-Anṣārī 

cannot be established with certainty. Gutas 2017, 666-667 has expressed some doubts as to whether materials of 
Persian origin were incorporated into the original core of the ĀF by Ḥunayn himself. According to IAU (Ch. 8.3.20 
online edition), Ḥunayn also mastered Persian, besides Syriac, Arabic and Greek, but no direct translation by 
him from this language is extant. 

55 Zakeri 1994, 97-102; Zakeri 2007, I 141-144. See also Zakeri 2004, 174 and n. 6, 7. 
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known as Nuqūš fuṣūṣ ḫawātīm al-falāsifa (Carvings on the gems of the signet rings of 
philosophers), which has a counterpart in Isḥāq’s Nawādir falsafiyya and for which, as for other 
sections, he assumed a Persian provenance.56 Finally, as Gutas had already done before him, 
Zakeri examined in detail the contents of the ĀF and those of an indirect testimony, the well-
known MS Istanbul, Köprülü I 1608, a precious maǧmuʿa of gnomic material both of Greek 
and Persian origin, including parts of the ĀF as well as the IsḤ, presumably compiled at the 
beginning of the 4th/10th cent. From the Köprülü MS it has been possible to isolate sections 
that come with reasonable confidence from the collection of Ḥunayn either because they are 
introduced by the title Min nawādir wa-ādāb al-ḥukamāʾ or because they are explicitly 
attributed to Ḥunayn (i ff. 11v-28v), and also to verify that it transmits parts missing from al-
Anṣārī’s recension. Finally, Zakeri has ventured the hypothesis that al-Anṣārī would have used 
the Köprülü MS as the main source for writing his own ĀF, making some adaptations to its 
material. However, this assumption requires further evidence to be proven.57 From the 
description of the contents provided by Zakeri, and before him by Gutas, it emerges that this 
maǧmuʿa is also an important testimony for our proposes, since some of its sections include 
sayings of Greek poets which do not coincide with those transmitted by ĀF, of which a 
macroscopic example are the sayings by Homer on ff. 20v-21r, 28r-v.58 Hence, a critical edition 
of this collection remains a major desideratum. 

We now come to the limitations of the 1985 edition.  First of all, Badawī does not examine 
some testimonies that were well known at the time, and furthermore he tacitly intervenes in 
the text by normalizing orthography and grammar. Above all, in his introduction he claims to 
have consulted two MSS (MS Escorial, Real Biblioteca del Monasterio de San Lorenz, ár. 760 
and MS München, Bayerische Staatsbibliothek, ar. 651),59 but scholars tend to believe that he 
actually mainly or solely relied on the Escorial MS, since his edition lacks some sections that 
are only transmitted by the Munchen MS (as well as other copies he left out).60 

The most famous example is the set of sayings on music, attested in the Munchen MS, in 
MS London, British Library, Or. 8681, in the Köprülü MS and in the Hebrew version, but 
missing in the Escorial MS.61 For the purposes of our investigation, another regrettable 
omission should be noted – in this case to be attributed to the compiler al-Anṣārī rather than 

 
56 See Zakeri 2004, 180-185; Zakeri 2007, I 62-65; Zakeri 2020. 
57 Gutas 1975, 42-50 (see pp. 47-48 for references to previous studies on the MS, and pp. 49-50 for some 

observations on the ĀF); Zakeri 2004, 185-190; expanded in Zakeri 2007, I 65-70. 
58 Zakeri 2007, I 66 (see also p. 72). I am not sure that the name ʾ wsyrws, to whom a group of sayings is ascribed 

in the first part of the Köprülü MS (ff. 1v-4r; see Gutas 1975, 43; Zakeri 2004, 187), should be read as a corrupted 
transliteration of Homer, as Zakeri 2004, 187 suggested. The form ʾwsyrws appears to be rather a transliteration 
of Hesiod, as already seen above. 

59 Badawī 1985, 10 mentions the Tehran MS (which he indicates with an incorrect shelf mark; see above), 
which he does not take into consideration deeming it a forgery. He also dedicates a paragraph in the introduction 
to the MS Istanbul, Köprülü I 1608 as an indirect testimony of the work (pp. 27-28). 

60 Merkle 1921, 5; Montserrat 1991, 75 n. 1; Overwien 2003, 96 n. 5; Zakeri 2004, 176-177; Zakeri 2007, I 59-60, 
68. 

61 Merkle 1921, 5; Zakeri 2004, 177; Zakeri 2007, I 59-61, 68. Rosenthal 1966 contains a study of a collection of 
sayings on music preserved in the MS Turkey, Manisa Library, 1705, where Isḥāq ibn Ḥunayn is said to be the 
translator. By comparing the latter copy with the Munchen MS, the scholar discovered that this collection of 
sayings coincides with the corresponding text in ĀF. Unfortunately, the Arabic text remains unpublished. 
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to the editor Badawī –, namely that of the story of the poet Ibycus and the cranes. The various 
Greek and Arabic sources that report the story differ in detail but share the same plot: Ibycus 
was robbed and killed by thieves in an isolated place with no witnesses, but having seen cranes 
flying in the sky on the verge of death, he asked them to avenge him. When the thieves went 
to the city of Ibycus and saw the cranes, they jokingly called them «the avengers of Ibycus», 
thereby betraying themselves and admitting what they had done. Thus, they were condemned 
by Ibycus’ fellow citizens. The story is not attested in either the Escorial or the Munchen MS 
and is therefore not included in Badawī’s edition. But since it is preserved in the Hebrew and 
Castilian translations as well as by other Arabic MS of the ĀF (the abovementioned MS 
London, British Library, Or. 8681 and MS Tehran, Tehran University, ar. 2165), it was 
presumably left out by al-Anṣārī in drafting his compilation.62 Emily Cottrell’s recent study of 
the Tehran MS includes a critical edition of this very segment and a paragraph of 
commentary.63 As already noted by Rosenthal, the story of Ibycus and the cranes is also told 
in the 27th Night of the TawI,64 which, albeit in a stylistically reworked version, is very close to 
the text of the ĀF and may be derived from it.65 With regard to the Greek Vorlagen of the tale, 
none of the sources that have come down to us can be identified as showing a literal 
correspondence with one of the Arabic versions. However, two highly interesting texts 
deserve mention because of their reception in the East. The first Greek source of the story is 
Plutarch’s De garrulitate (509e-510a). No Arabic translation of this writing is attested, but it 
may have circulated in the East, at least partially, since a Syriac version of two other Moralia 
(De cohibenda ira and De capienda ex inimici utilitate) is preserved, while Arabic translations 
of the same are attested, along with other Plutarchian writings, but it has not yet come to 
light.66 The second highly significant source is the De natura hominis of Nemesius of Emesa 
(42, 121), known through several Arabic versions, among which one may be ascribed to 
Ḥunayn – or to his son Isḥāq –, and in which Ḥunayn could find a version of the text that he 
would later include in his ĀF. But since the critical edition of this Arabic version is not yet 
accessible, nothing definitive can be said about the relations of the texts and therefore I have 
not devoted an ad hoc section to this text here.67 

 
62 See Cottrell 2020d, 364-365. 
63 Cottrell 2020d, 364-368 (commentary), 378-380 (Ar.). 
64 Amīn, Zayn (undated), II 153.14-155.2 (Ar., including the interpretation given by al-Siǧistānī, whom al-

Tawḥīdī addresses as his source); Rosenthal 1975a, 258-259 (Eng., not complete); van Gelder 2012, 210-211. 
65 Rosenthal 1961, 11 n. 5; Cottrell 2020d, 366-367 (who identifies a further testimony which seems to rely on 

al-Tawḥīdī). 
66 The Syriac version of Ps. Plutarch’s De exercitatione. is also preserved. All three Syriac versions were edited 

in the 19th cent. and have recently been studied by Alberto Rigolio in a series of contributions (see a general 
introduction in Rigolio 2019). The Arabic versions are mentioned in the Kitāb al-Fihrist: Flügel 1871-1872, I 254.7-
8 = Sayyid 2009, vol. 2/1, 177.8-9 (Ar.); Dodge 1970, 611 (Eng.); see Gutas 1975, 320-321 n.2 for an emendation to the 
printed text. Here Ibn al-Nadīm lists not only translations of the De cohibenda ira and De capienda ex inimici 
utilitate, but also a Syriac translation of the De exercitatione and a version of the Book on the Soul (see Rigolio 
2019, 368-369). Fragments of the De cohibenda ira and De capienda ex inimici utilitate survive in Arabic florilegia, 
see MF = Badawī 1958, 319.15-322.5 (Ar.); Rosenthal 1975a, 142-144 (Eng., nos. 151-53). See also Gutas 1975, 320-322. 

67 However, a comparison of the Greek text of De natura hominis to the Arabic text of Ḥunayn shows that the 
former is shorter and less detailed than the latter. The Arabic De natura hominis has been edited in the 
unpublished doctoral dissertation by M. Haji-Athanasiou entitled La traité de Némésius d’Émèse De natura 
hominis dans la tradition arabe (Paris, 1985), which I have not been able to consult. A new edition has been 
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As a result, the analysis below is very precarious, based as it is on an edition that reproduces 
only one testimony of the collection. New studies, and above all a new complete and 
philologically constructed edition of the florilegium, will make it possible to outline a 
different, and certainly more exhaustive, picture of the presence of Greek poets in the ĀF. 

In the introductory pages of the work, Greek poets are explicitly counted among the 
authors of some of the maxims collected by Ḥunayn himself. Indeed, al-Anṣārī quotes the 
words of Ḥunayn ibn Isḥāq, who is said to have included in his florilegium what he had 
translated (naqaltu) of the reports from poets and sages of the Greeks (al-aḫbār ʿan šuʿarāʾi l-
yūnāniyyīna wa-ḥukamāʾihim), and about the philosophers and the sages of the Rūm, i.e., the 
Byzantines, that is their al-nawādir, their al-ādāb and their al-siyāsa.68 

The following textual fragments from Badawī’s edition have been reported and analysed 
here: a section on Homer containing 9 sayings, a section on Solon containing 12 sayings plus 
an inscription on Solon’s ring from the collection of thr Nuqūš fuṣūṣ ḫawātīm al-falāsifa69 
(catalogued here as Sol. 13), and a further saying (catalogued as Sol. 14) extracted from the 
mixed section entitled suʾālāt al-falāsifa wa-aǧwibatuhum.70 

Finally, I have reported the saying attributed to Hesiod transmitted in the section entitled 
Rasāʾil Arisṭāṭālīs ilā al-Iskandar, which contains excerpta from the Epistolary Novel between 
Aristotle and Alexander.71 

 
 
3.2.2.1 Sayings of Homer (Ādāb Awmīrus)72 

 
1.  

 .رصنعلاب هتقشع سفنلا لباق املف ،ملقلا يه ةطساوب لقعلا هرهظٔا ءيش طخلا :لاق

 
He said: Writing is something that the intellect shows by means of the pen, 

and when it stands before the soul it yearns for it to become its element. 
 

ARABIC PARALLELS: 
Šhr Hom. 13 

 
announced by S. Swain (Swain 2013a, 47 n. 18). For an overview see Samir 1986. Thus, the examination (with 
edition of the text) in Cottrell 2020d remains the most recent and comprehensive study of this passage. For 
further parallels see van Gelder 2012, 211 n. 13. 

68 Badawī 1985, 43.7-8. These words are commented on by Griffith 2008, 151. 
69 Badawī 1985, 45-47. 
70 Badawī 1985, 144-147. 
71 Badawī 1985, 83-86. This section deserves to be studied separately and compared not only to the text edited 

by Maróth 2006, but also to similar fragments transmitted by MF (see Cottrell 2012). Within the ĀF, it comes 
before both the chapter on Homer and the chapter on Solon, but I have placed Hesiod’s quotation therein 
contained at the end of the analysis below. 

72 Badawī 1985, 136. 
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يه ] abest Šhr73 

 
In the apparatus to their French translation of the saying in the Śhr, Jolivet and Monnot 

point out the similarity between this saying and the first saying that appears in the section on 
Euclid in the Kitāb al-milal wa-l-niḥal, but already in MuntṢḤ 105 Euclides,74 which reads: 

 

 .ةينامسج ةلٓاب ترهظ ةيناحور ةسدنه طخلا

 
Writing is a spiritual fabrication made visible by a bodily instrument.  
 

2.  

 ابًعص اضرلا بلط ناك ،ببس الب ناك اذٕاو .ارًيسي الًهس اضرلا ناك ،فرعيُ ببسلا ناك اذٕا بضغلا

 .لاح لك يف دوجوم لاحملا نٔال ،ايًصعتسم

 
Anger, if its reason is known, achieves satisfaction easily and smoothly, but if 

it is without reason, the search for satisfaction is arduous and difficult, because 
the inconceivable can be found in any situation. 

 
ARABIC PARALLELS: 
The saying is repeated almost identically in MF Hermes 64.75 

 

3.  

 .هرمٔاو هسفن يف لجّعت دقف ،ردقلاب انًقوم مزحلا عاضٔا نْمَ

 
He who loses his resolve by trusting in fate behaves rashly with regard to 

himself and what concerns him. 
  

 
73 Badrān prints ظحلا  instead of طخلا  (which appears in Cureton’s edition) and ملعلا  instead of ملقلا  (which appears 

in Cureton’s edition), but in the light of the testimonies of ĀF and of the similar saying ascribed to Euclides (see 
infra), Cureton’s readings of our saying, al-ḫaṭṭ and al-qalam, followed by Jolivet and Monnot and also here, 
appear more convincing, while those printed by Badrān, al-ḥaẓẓ and al-ʿilm, can be disregarded as lectiones 
faciliores. 

74 The Arabic text of Šhr: Cureton 1846, II 307.3-4 = Badrān 1947-1955, II 122.17; for the Arabic text of MuntṢḤ: 
Dunlop 1979, 73.1514. 

75 Badawī 1958, 19.16-17. 
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4.  

 .حاجنلا فرط ىلع ريشتسملا ررضلا مظعٔا

 
The greatest damage is suffered by those who seek advice at the height of their 

success. 
 

ARABIC PARALLELS: 
The saying occurs, without the incipit (aʿẓam al-ḍarar) resulting in an altered sense, in MF 

Hermes 65.76 

 

5.  

 .مدن اهرّشو ،ةرسح ايندلا ريخ

 
The good of the earthly world is regret, while its evil is remorse. 

 

6.  

 .هناسل مّذلا نع لقع نْمَ لقاعلا

 
Intelligent is he who holds his tongue when facing rebuke. 
 

ARABIC PARALLELS: 
The same saying appears in MF Hom. 1 and in Šhz Hom. 1 versio A et B. 

ante لقاعلا  hab. لاق  MF Šhz versio A et B 

 
Zakeri includes it among the Arabic parallels of the saying no. 684 of the ǦawRay.77

 

 

7.  

 .كريغ ىلع بعتو ،كل ةحار ةروشملا

 
He said: Consultation is a relief for you and a burden for the other. 
 

ARABIC PARALLELS: 
Other occurrences of the sayings are MF Hom. 2 and Šhz Hom. 2 versio A et B, with the 

following variants: 

 
76 Badawī 1958, 19.18. 
77 See Zakeri 2007, II 356. 
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ante ةروشملا  hab. لاقو  MF و Šhz versio A et B | بعتو بعت [  MF 

 

8.  

 .ةدّوملا ةايح باتعلا

Reproach is the life of affection. 
 

ARABIC PARALLELS: 
MF Hom. 3, Šhz Hom. 3 versio A et B 

ante باتعلا  hab. لاقو  MF و Šhz versio A et B 

 
Zakeri includes it among the Arabic parallels of the saying no. 1218 of the ǦawRay.78

 

 

9.  

 .تفرع امل تركنٔا ام بْهَ

 
Have respect for what you did not know when you learned it. 
 

ARABIC PARALLELS: 
Other occurrences are MF Hom. 4 and Šhz Hom. 4 versio A et B, with the following variant: 

ante َبْه  hab. لاقو  MF. 

These words appear as the first part of a longer saying in MF, where it is ascribed to Hermes 

(no. 108),79 and in the 26th Night of TawI.80 The second part of the saying reads:  كبضغٔا ام رفغٔاو 

كاضرٔا امل  («and forgive what made you angry when you found satisfaction»). 

 
3.2.2.2 Sayings of Solon (Ādāb Sūlūn + alia)81 
 

1.  
 

 دقو الٕا ملع انيلٕا عقي مل يذلا وه .ةيفيكلا يف ريبك لك قاف دقو ،ةيمكلا ريغص ملقلا :ملقلا يف لاق

 يوذ نْمِ ملقلاب اّلٕا جرخي ال نكل ،ناسنٕا لك يف ةوقلاب طخلا .همامز كلمو هتابش هب ترَجَو ،هدّح هئطوَ

 .ةمكحلا

 

 
78 See Zakeri 2007, II 598, see here for further loci paralleli. 
79 Badawī 1958, 22.14. 
80 Amīn, Zayn (undated), II 152.3-4. 
81 Badawī 1985, 139-140 + 47.4-5, 144.12-13. 
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He said about the pen: The pen is of small seize, but it surpasses in quality any 
great thing. Knowledge does not reach us if its edge has not already touched it, its 
tip runs through it and holds its reins. Writing is in potentiality in all persons, but 
it is not realised except by means of the pen of the one who is endowed with 
wisdom. 

 
ARABIC PARALLELS: 
Several parallels on this topic are listed by Zakeri in correspondence with no. 2573 of the 

ǦawRay.82
 

 

2.  

 .ملقلا تحت فيسلاو .ملقلاو فيسلا امهو ،رخٓالا تحت امهدحٔا نيئيش تحت ايندلاو نيدلا رومٔا
 
He said: Religious and worldly affairs are subject to two things, which in turn 

are subject to each other, namely the sword and the pen. And the sword is subject 
to the pen. 

 
ARABIC PARALLELS: 
MF Sol. 8 

Ante رومٔا  hab. لاقو  MF | ايندلاو نيدلا نيدلاو ايندلا [  MF | ملقلا تحت فيسلاو ] abest MF 

 

3.  

 .ةدحاولا هسفن طبضي ال نمَ ريثكلا طبضي ال

 
He said: He who is not in control of his soul alone cannot be in control of many 

things. 
 
ARABIC PARALLELS: 
This is ascribed to Solon also in MF Sol. 9 and Šhz Sol. 149 versio A et B, as well as in IH 10 

Plato,83 and appears among Luqmān’s sayings in MF,84 with the following minor difference: 

ante ال  hab. لاقو  IH MF Sol. MF Luqmān Šhz versio A et B | طبضي نّطبضي [  Šhz versio B 

 
The saying, ascribed to Sūlūn al-ḥakīm, is also reported in Usāma ibn Munqiḏ’s Lubāb al-

ādāb.85 
 

 
82 See Zakeri 2007, II 1106-1110. 
83 Ḫalīfāt 1995, 312.2. 
84 Badawī 1958, 279.4. 
85 Edited in Šākir 1935, 237.15. 
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4.  

 .هبدٔا نْسِحَْٔاف ،دحٔال كّبح مودي نٔا تَببحٔا اذٕا

 
If you want your love for someone to last, improve his manners. 

 
ARABIC PARALLELS: 
Among Luqmān’s sayings in MF we find the same maxim with minor differences:86 

ante اذٕا  hab. لاقو  MF | تَببحٔا تَدرٔا [  MF 

 
MF Sol. 17 is a similar saying reading: 
 

 .هللز نع زْوَاجَتَو كبدٔا هل نْسِحَْٔاف كوخٔا مودي نٔا تَدرٔا اذٕا :لاقو

 

He said: If you wish your brother to remain, behave well toward him and 
overlook his mistake. 

 

5.  

 .ربصلا نم بعتٔا عزجلا

 

He said: Impatience is more tiring than patience. 
 

ARABIC PARALLELS: 
This maxim is also found as MF Sol. 28 and in MF among Luqmān’s sayings (where it is 

introduced by wa-qāla).87 It is reported anonymously (but following a saying ascribed to 
Solon) in Usāma ibn Munqiḏ’s Lubāb al-ādāb.88 

Zakeri includes it among the Arabic parallels of the saying no. 437 of the ǦawRay and 
collects further references.89

 

 

6.  

 رمٔا مار نمَ ةلزنمب ناك اّلٕاو ،هاياعر ميوقت يف اهيلٕا عرسي نٔا لبق هسفن ميوقتب ئدتبي نٔا سيئرلل يغبني

 .هل لّظِ وه يذلا هدوع ميوقت لبق جّوعم لّظِ ةماقتسا
 

 
86 Badawī 1958, 279.5. 
87 Badawī 1958, 279.6. 
88 See the edition Šākir 1935, 237.16. 
89 See Zakeri 2007, II 219. 
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The chief should start with correcting himself before he launches into 
correcting his subjects; otherwise, he would be like one who wants to straighten 
something whose shadow is crooked before correcting his stick which is casting 
the shadow.90 

 
ARABIC PARALLELS: 
MF Sol. 29, PQ Plato 5291 MF Plato 8392 MF Luqmān93 

1 ante يغبني  hab. لاقو  MF Sol. MF Plato MF Luqmān | سيئرلل كلملل [  PQ MF Plato | اهيلٕا عرسي ئدتبي [  

MF Sol.  عرشي  PQ MF Plato MF Luqmān | ميوقت يف ميوقتب [  MF Sol. | رمٔا ] abest MF Sol. PQ MF Plato 

MF Luqmān              2 ميوقت [ ةماقتسا  MF Luqmān | ante لبق  hab. نم  PQ MF Plato 

 

7.  

 عّنصتلا اّلٕا كلمي مل رهقلاو روجلاب مهنم ماق نمَو .هاياعر رئارس كلَمَ ،لدعلاو قحلاب كولملا نمِ ماق نمَ

 .اهكلمي نمَ بلطت رئارسلا تناكو ،مهنم
 

Whoever stands among kings with honesty and righteousness reigns over the 
hearts of his subjects, while whoever stands among them with injustice and 
coercion reigns only in appearance, and their hearts seek whoever (may) rule 
them. 

 
ARABIC PARALLELS: 
MF Sol. 27 MF Plato 14394 MF Luqmān95 

1 ante نم  hab. لاقو  MF Sol. MF Plato MF Luqmān | لدعلاو قحلاب قحلاو لدعلاب [  MF Sol. MF Plato | 

رهقلاو روجلاب روجلاو رهقلاب [  MF Luqmān              2 مهنم ] abest MF Sol. MF Plato | رئارسلا ةكلمملا [  MF Sol. 

مهرئارس  MF Plato 

 
  

 
90 See also the English translation in Gutas 1975, 139. 
91 As pointed out by Gutas 1975, 367, the saying attributed to Plato is reported in a still unpublished work 

known under the title Taqwīm al-siyasa l-mulūkiyya (but one of the MSS that preserve it bears the title al-Alfāẓ 
li-Aflāṭūn al-ḥikmiyya), for which see Gutas 1975, 377-380. 

92 Badawī 1958, 140.2-4. 
93 Badawī 1958, 279.7-9. 
94 Badawī 1958, 149.18-19. 
95 Badawī 1958, 279.10-11. 
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8.  

 نٔا نود نم ءيش نساحم ىلٕا تْرَظن اذٕا ضرعي امّنٕا حرفلا نّٔال ،نزحلاو حرفلا نع عفترت ةلضافلا سفنلا

 ةيّلك لمٔاتت ةلضافلا سفنلاو .هنساحم نم ءيش نود ءيش ئواسم نٔا نزحلاو .ئواسملا نم هيف ام ىلٕا رظنت

 .نيتلخلا نيتاه ىدحٕا اهيلع بلغْيَ الف ،ملاعلا اذه يف هلئاذرو هلئاضف يف اعًم ءيشلا
 

ملاعلا ] corr. ملعلا  Badawī96
 

 
The virtuous soul transcends joy and sorrow, because joy occurs when it looks 

only at the good aspects of a matter without looking at the bad aspects it contains. 
Sorrow [occurs when it looks at] the bad aspects of a matter to the exclusion of 
its good aspects. The virtuous soul considers the whole matter in its entirety, in 
its virtues and vices, in this world, so neither of these two dispositions 
overwhelms it. 

 
ARABIC PARALLELS: 
MF Sol. 22, Šhz Sol. 156 versio A et B. 

1 ante سفنلا  hab. لاقو  MF Šhz versio A et B | نزحلاو حرفلا حرفلاو نزحلا [  Šhz versio A et B | نم ] abest 

MF Šhz versio A et B                2 ئواسملا نم هيف ام ىلٕا رظنت نٔا هئواسم [  MF Šhz versio A et B | ئواسم نٔا 

ءيش هئواسم ىرت نٔاب [  MF ءيش ئواسم ىرت نٔاب  Šhz versio A et B | هنساحم نم ءيش هنساحم [  MF Šhz versio A 

et B                      3 اعًم ] abest MF Šhz versio A et B | هلئاذرو هلئاضف يف هلئاذرو هلئاضف ىواستتف [  MF ىواستيف 

هلئاذرو هلئاضف  Šhz versio A et B | َبلغْي بلغت [  MF Šhz versio B | ىدحٕا دحٔا [  Šhz versio A | نيتلخلا نيتلاحلا [  

MF Šhz versio A et B 
 

With slight differences in the wording the saying also occurs in MuḫṢḤ Plato 4 and PQ 
Plato 11. Another version of the saying, ascribed to Socrates, is reported in the 17th Night of 
TawI.97 

 
  

 
96 The word ʿilm makes no sense here and my correction is based on the variants recorded in Gutas 1975, 120 

and 341. 
97 Arabic text in Amīn, Zayn (undated), II 47.6-10. See Gutas 1975, 341 for further references, in particular 

another occurrence in the Taqwīm al-siyasa l-mulūkiyya (which remains unedited) and in the 1900 Cairo edition 
of Ibn Hindū’s al-Kalim al-rūḥāniyya by al-Qabbānī l-Dimašqī, which however is unreliable since it is based on a 
single, highly interpolated MS. In fact, in the new edition of the work (Ḫalīfāt 1995), based on three earlier and 
more reliable MSS than the one used by al-Qabbānī, the saying does not appear among those of Plato. For more 
details on this see infra.  
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9.  

 ناك نٕاو .احًيبق الًعف هيلٕا فيضي نٔا حبقتسا انًسح ناك نإف :ةٓارملا يف ههجو رظني نٔا ءرملل يغبني

 .نيحيبق نيب عمجي نٔا حبقتسا ،احًيبق
 

Man must look at his own face in the mirror: If it is beautiful, he thinks it is 
ugly to add an ugly deed to it; if it is ugly, he thinks it ugly to put two ugly things 
together. 

 
ARABIC PARALLELS: 
In the rest of the Arabic tradition this saying, with an almost identical wording, is found 

ascribed to Plato, in IH Plato 12,98 MF Plato 23499 and IAU Plato 36 (ch. 4.5.3). In MF it is also 
repeated among Luqmān’s sayings.100 The variants are: 

1 ante يغبني  hab. لاقو  IH MF Plato MF Luqmān | ءرملل لجرلل [  IH | ante ههجو  hab. ىلٕا  IH MF 

Luqmān 

 
The saying, ascribed to Plato, is also paraphrased in the fourth section of the third treatise101 

of the medico-philosophical controversy that took place in Cairo in 441/1049-1050 between 
ʿAlī ibn Riḍwān (d. 453/1061) and al-Muḫtār ibn Buṭlān (d. ca. 458/1066). This polemical 
disputation is made up of five treatises (a first writing by Ibn Buṭlān, followed by a refutation 
treatise by Ibn Riḍwān, a reply by Ibn Buṭlān and two pamphlets by Ibn Riḍwān),102 
transmitted altogether in a single MS (and separately in further copies as well as indirect 
testimonies)103 and edited with an English translation by Joseph Schacht and Max Meyerhof 
in 1937. 

 
GREEK PARALLELS: 
The saying resembles Stob. III 1, 172.75-79: Ἐς τὸ ἔσοπτρον [ἔφη] ἐµβλέψαντα δεῖ, εἰ µὲν καλὸς 

φαίνῃ, καλὰ ποιεῖν, εἰ δὲ αἰσχρός, τὸ τῆς φύσεως ἐλλιπὲς διορθοῦσθαι τῇ καλοκαγαθίᾳ. 
 

10.  

 .لصّحيُ ال نمَ ميوقت ملاعلا اذه يف ام بعصٔا

 
The most difficult thing in this world is to correct those who do not accept it. 
 

  

 
98 Ḫalīfāt 1995, 312.4-5, no. 12. 
99 Badawī 1958, 160.4-5. 
100 Badawī 1958, 279.12-13. 
101 Schacht, Meyerhof 1973, 63.16-17 (Ar.), 98 (Eng.). 
102 The quarrel is summarised in Schacht, Meyerhof 1973, 15-18. 
103 Schacht, Meyerhof 1973, 30-32. 
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ARABIC PARALLELS: 
MF Sol. 30 bears a slightly different wording: 

 .لصحتي ال ام ميوقت نم بعصٔا ملاعلا يف ام :لاقو

 
He said: The most difficult thing to correct in this world is that which does not 

let itself to be corrected. 
 
Zakeri lists it among the Arabic parallels of the saying no. 362 of the ǦawRay.104

 

 

11.  

 .ريخب كيلع ريشي ام هنإف ،سالفإلا رشتست الف ،كلاح تقاض اذٕا
If your condition is oppressive, do not seek advice from [those in a condition 

of] destitution, for they will not advise you well. 
 
ARABIC PARALLELS: 
MF Sol. 10, IH 14 Plato 105 

ante اذٕا  hab. لاقو  MF IH | كلاح كلاوحٔا [  MF | رشتست الف ةروشم رذحاف [  IH | ام ال [  MF IH | كيلع ] abest 

IH 
 

12.  

 .ءايبغٔالا نم لهجلا عقوم لثم ءاملعلا نمِ باوصلا عقوم لثم
 
Good judgment for the learned occupies the same place as ignorance for the 

foolish. 
 
ARABIC PARALLELS: 

The maxim is found in IH 13 Plato,106 but with reversed terms (thus ِلهجلا عقوم لثم لاهجلا نم 

ءاملعلا نم  instead of ِءايبغٔالا نم لهجلا عقوم لثم ءاملعلا نم ). 

 

13.  

 .هتجاح ردقب لولُمَلا ةاخاؤم :نولوس متاخ ىلعو

 

 
104 Zakeri 2007, II 180. 
105 Ḫalīfāt 1995, 312.7. 
106 Ḫalīfāt 1995, 312.6. 



 400 

On Solon’s ring: Friendship of the depressed is to the extent of his need.107 
 
 
 
14.  

 ،هسفن بيع فرعي نٔا ناسنإلا ىلع ءيش بعصٔا :لاقف ؟ناسنإلا ىلع بعصٔا ءيش ئّا :نلوس لئسُو

 .هيف مّلكتي نٔا هل يغبني ال امّع كسميو
 
Solon was asked: What is the most difficult thing for man? He answered: The 

most difficult thing for man is to know the deficiency of one’s own soul and to 
refrain from what one should not talk about. 

 
ARABIC PARALLELS: 
This chreia, containing the question of what the greatest difficulty for man is, is found 

among Solon’s sayings – and not only – in many Arabic gnomologia, with different 
remodulations of the answer. In order to facilitate the analysis, we have broken down the 
answer of ĀF Sol. 14 into two parts, [an] yarifa ʿayba nafsihī (= A) and yumsika ʿammā lā 
yanbaġī lahū an yatakallama fīhi (= B), and similarly, we used other letters of the alphabet to 
indicate alternative versions of the answer as shown below: 

 

ʿĀm Sol. 3 
(A + C) 

 ال ام كرتي نٔاو هسفن بيع فرعي نٔا :لاقف ؟ناسنإلا ىلع ءايشٔالا بعصٔا ام نووطالفٔا دلو نلوسل ليقِ

 .هينعي

نلوسل نولوصل [  corr. ʿAṭiyya 

 
Solon, progenitor of Plato, was asked: What is the most difficult thing for man? 

He answered: To know the deficiency of one’s own soul and to abandon what has 
no meaning (= C). 

ʿĀm Sol. 5 
(A) 

 .هسفن بيع فرعي نٔا ناسنإلا ىلع ءايشٔالا بعصٔا :نلوس لاق

نلوس نسلوس [  MS نولوص  corr. ʿAṭiyya 

MuḫṢḤ Sol. 3 
= MuntṢḤ Sol. 11 

(A1+D+B) 

 مّلكتي نٔا يغبني ال امّع كسميو ،رّسلا متكيو ،هسفن فرعي :لاقف ؟ناسنإلا ىلع ءايشٔالا بعصٔا ام لئسُو

 .هب

 
When he was asked: What is the most difficult thing for man?, he replied: To 

know oneself, to keep the secret (= D) and to refrain from what one should not 
talk about. 

 
107 Badawī 1985, 47.4-5. English translation in Zakeri 2020, 314 no. XXI, who proposes to correct al-malūl into 

al-mulūk based on a reading attested to in an inedited copy of the ĀF (MS Tehran, Tehran University, ar. 2165) 
analysed in Cottrell 2020d. 
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IH Sol. 14 

(A1+D) 
 .هرس متكيو هسفن ناسنإلا فرعي نٔا :لاقو ؟ناسنإلا ىلـع ءايشٔالا بعصٔا ام لئسُو

MF Sol. 7 

(A1+D) 
 .هرس متکیو هسفن فرعي نٔا :لاق ؟ناسنإلا ىلع ءايشٔالا بعصٔا نع لئسُو

Šhr Sol. 10 
(A+B) 

 

 .هب ملكتي نٔا يغبني ال امّع كسمي نٔاو هسفن بيع فرعي نٔا :لاق .ناسنإلا ىلع بعصٔا ءيش ئّا لئسُو

Šhz Sol. 140 
versio A et B 

(A1+D / A + 

B) 

 فرعي نٔا :ىرخٔا ةخسن يفو – هرس متكيو هسفن فرعي نٔا :لاقف ؟ناسنإلا ىلع ءايشٔالا بعصٔا ام :لئسُو

 .هب مّلكتي نٔا هل يغبني ال امّع كسم نٔاو هسفن بيع

كسم كسمي [  Šhz versio B 

Šhz Sol. 143 
versio B 

(A1+D+B) 

 .هب مّلكتي نٔا هل يغبني ال امّع كسمتو كرس متكتو كسفن فرعت نٔا ءايشٔالا بعصٔا :لاقو

ID LV 

(A1+D) 

(After Pythagoras) 

 .رارسٔالا متکیو هسفن فرعي نٔا :لاق ؟ناسنإلا ىلع ءيش بعصٔا ام :هل ليقِو
MF 

Pythagoras 93108 

(A1+D) 

 .رارسٔالا متکیو هسفن فرعي نٔا :لاق ؟ناسنإلا ىلع ءايشٔالا بعصٔا ام :هل ليقِو

 

As can be seen, answer A is most commonly attested in the variant A1, i.e. without the word 
ʿayb. A1 might have originated from A by omission of the latter term, but the opposite cannot 
be ruled out, i.e. that ʿayb is an addition of A generated from A1 – of which it is not known 
whether it is a complete innovation of the Arabic tradition or if it derives from an unattested 
Greek version of the chreia, since only Greek testimonies of A1 (which obviously echoes the 
Socratic motto) are extant. 

Answers B and D have similar meaning but different wording and could be a paraphrase of 
each other. The four sayings IH Sol. 14, MF Sol. 7, ID LV and MF Pythagoras 93 are all very 
similar and differ primarily in the distribution of the variants sirrahū/al-asrār. IH Sol. 14 and 
MF Sol. 7 are identical (apart from the variation mā/ʿan) and coincide in attribution, as do ID 
LV and MF Pythagoras 93 with each other (apart from the shift of the sing./plur. of šayʾ), so 
one could assume at least one common source for the first pair of sayings and one for the 
second pair. 

The combination of answer A+B given by ĀF Sol. 14 is found in Šhr Sol. 10 and in the second 
answer given by Šhz Sol. 140 (and the Šhr itself could be the testimony of the nusḫa uḫrā, 
«other version» mentioned in the Šhz, since we know that it was one of its sources,109 even 
though the Šhz could also have relied on the second part of MuḫṢḤ Sol. 3 = MuntṢḤ Sol. 11), 
while the first part of Šhz Sol. 140 coincides verbatim with IH Sol. 14 and MF Sol. 7. 

 
108 Badawī 1958, 70.11-12. 
109 For Šhr as source used by Šhz see infra. 
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The two sayings MuḫṢḤ Sol. 3 and MuntṢḤ Sol. 11 are identical and thus bear the text of 
the lost Ṣiwān al-Ḥikma, and the same combination (A1+D+B) is repeated with minimal 
textual variations in Šhz Sol. 143 versio B – and MuntṢḤ is one of the sources of Šhz –, among 
which the most significant is the passage from the third pers. sing. to the second pers. sing. 
(taʿrifa nafsaka wa-taktuma sirraka wa-tumsika). 

 
Alongside these formulations, there is also a version E, found in IH Sol. 15, thus presented 

as an alternative form of IH Sol. 14, being quoted immediately after it. The text runs as follows: 
 

 .هيعس نم ةبيخ ىلع ربصي نٔا :لاقف ؟ناسنإلا ىلـع ءايشٔالا بعصٔا ام :اضًئا لئسُو

 
He was asked: What is the most difficult thing for man? He answered: To bear 

the failure of his own effort. 
 
In addition to these variants of the saying focusing mainly on knowing oneself (or one’s 

imperfection) and the ability to keep secrets, a version F is also preserved in the section 
entitled suʾālāt al-falāsifa wa-aǧwibatuhum of the ĀF where it is ascribed to a certain Asānus 
(probably to be corrected into Asābus as a transliteration of Aesop):110 

 

 .مهسفنٔال اهنٔال ،مهرثكٔا ىلع ةيفاعلا :لاقف ؟سانلا ىلع بعصٔا ءيش ئّا :سناسٔا لئسُ

 
He was asked: What is the most difficult thing for men? He replied: For most 

of them it is health because they do it for themselves. 
 
Finally, a further version (G) is preserved in Arabic translation, attested in sundry sources 

and generally attributed to Aristotle in both Greek and Arabic traditions. In this case, the 
answer to the question of what the most difficult thing is is silence (τὸ σιωπᾶν or σιωπή / al-
sukūt), cf. ID XX; ʿAwn 692; MuḫṢḤ Aristot.;111 IH 140;112 PQ Aristot. 18.113 

 
Zakeri lists it among the Arabic parallels of saying no. 32 of the ǦawRay.114 The similarities 

between the latter and our saying are very close. 
 

 
110 Badawī 1952, 144.2-3. The hypothesis concerning the proper noun is based on similar cases (see infra the 

discussions in MuḫṢḤ Pindar 3 and MF Hom. 0.b) and on the saying that follows (Badawī 1952, 144.4-5) which 
reads: «Asāns was captured, and then a man who wanted to buy him questioned him about his body, and he 
replied: Do not examine my body but examine my mind». The anecdote is evidently derived from the episode in 
the Vita Aesopi dealing with the dialogue between Aesop and Xanthus. Other exchanges of jokes from this 
dialogue are preserved in Arabic sources among both Aesop’s sayings and Homer’s sayings (see infra and MF 
Hom 0.b). 

111 Dunlop 1979, 44.777-778 (para. 55). 
112 Ḫalīfāt 1995, I 337.4. 
113 See Gutas 1975 (= PQ), 390 for other occurrences of the same saying by Aristotle. 
114 See Zakeri 2007, II 28-32. 
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GREEK PARALLELS:115 
The Arabic versions of the saying appear to be various combinations of as many distinct 

formulations in Greek: 

Answer A1 has the following antecedents: DL I, 36.6-7 (Thales): ἐρωτηθεὶς τί δύσκολον, ἔφη 
“τὸ ἑαυτὸν γνῶναι” = CP 6.85 (after Thales, as part of a longer chreia) = Fl. Monac. 204 (after 
Theocritus, as part of a longer chreia), Stob. III 21, 13 (Chilon) = Ant. Mel. 1188.16-18 (Diogenes), 
GV 456 (Bias), AppGn. 85 (Bias asked by Pittacus), AppVat. I 147. 

For answer D (but conceptually close also to answer B) see GV 321 (Post Thales): ἐρωτηθεὶς 
τίνι διαφέρουσιν οἱ πεπαιδευµένοι τῶν ἀπαιδεύτων, ἔφη “ἐλπίσιν ἀγαθοῖς.” τί δύσκολον, “τὸ τὰ 

ἀπόρρητα σιωπῆσαι, καὶ σχολὴν εὖ διαθέσθαι, καὶ ἀδικούµενον δύνασθαι φέρειν.”, cf. DL I, 69.3-6 
(Chilon), CP 6.46 (post Demetrius Phalereus), CP 6.215, GV 58 (Post Arist.), 554 (post Chilon), 
WA 157 (Chilon);  

For version G see: CP 3.112: Ἀριστοτέλης ἐρωτηθεὶς ὑπό τινος τί δυσκολώτατόν ἐστιν ἐν τῷ βίῳ; 
εἶπε· τὸ σιωπᾶν ἅ µὴ δεῖ λαλεῖν = Stob. III 41, 8; cf. Fl. Monac. 186 (Diogenes). 

 
 
3.2.2.3. Hesiod’s saying in a fragment of the Rasāʾil Arisṭāṭālīs ilā al-Iskandar116 
 

  .رّشلا لعف نم لضفٔا ةلمجلا يف ريخلا لعف نّٕا لوقي ثيح سدويسا ئارب يدتقت نٔا كل بّحٔا انٔاو

 
I want you to follow the opinion of Hesiod where he says: Doing good is 

altogether better that doing evil.117 
 
ARABIC PARALLELS: 
This quotation is part of a longer paragraph118 taken verbatim (except for the variant bi-raʾy 

instead of bi-mašwara) from the Epistle that «Aristotle wrote in response to the epistle [of 
Alexander], congratulating for the conquest of Persia» (fa-kataba Arisṭūṭālīs ǧawāb al-kitāb 
wa-yuhanniʾuhū bi-fatḥ bilād Fāris, as the introduction of the letter reads)119 sometimes 
referred to by scholars as the Epistle on the Government of the Cities (Fī siyāsat al-mudun).120 
The letter is part of the cycle of texts conventionally called Epistolary Novel between Aristotle 
and Alexander and has been edited separately and extensively studied since the late 19th cent., 
besides being accessible in a Latin translation by Lippert (1891), a French translation by 
Bielawski and Plezia (1970), and an English translation by Swain (2013). The main exegetical 
problems concern Aristotle’s authorship – a hypothesis that is now generally discarded –, its 
origin and context of composition, and the time, manner and degree of rework through which 

 
115 For further loci paralleli see the apparatus in Searby’s edition of CP. 
116 Badawī 1985, 84.19-85.1. 
117 Swain 2013a, 205 (modified). 
118 Badawī 1985, 84.15-85.2 equivalent to Maróth 2006, 99.9-10, 16-100.3 = Swain 2013a, 202 (15.3), 204 (16.1-3; 

Ar.). 
119 Maróth 2006, 88.1 = Swain 2013a, 182.2 (Ar.). 
120 The alternative title is given in Swain 2013a, 182.1 (Ar.). For an overview on the problems raised by the letter 

and on the status quaestionis Swain 2013a, 108-122; see also the references given in Gutas 2009, 61. 
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it was incorporated into the Arabic Epistolary Novel. Nearly all scholars claim that it is a letter 
originally composed in Greek, given the precision with which references to characters and 
events from Greek history and literary quotations are given.121 Among them is the quotation 
from Hesiod that is also found in the ĀF. Since no verse similar to the one cited here can be 
found among Hesiod’s poems we read, the commentators of the letter have proposed to 
identify the quotation with the verse Od. χ 374: ὡς κακοεργεσίης εὐεργεσίη µέγ  ̓ ἀµείνων, 
assuming a confusion on the part of the author between Hesiod and Homer.122 Bielawski and 
Pleiza, who, in their edition with annotated French translation, argued for the authenticity of 
the letter, tried to justify the alleged misattribution made by Aristotle, who knew the Homeric 
poems too well for such a slip, by claiming that he read a more complete text of Hesiod’s 
poems than the one that has come down to us.123 Apart from this hypothesis, which cannot be 
proven in this specific case, if the letter were really a forgery, perhaps produced as a rhetorical 
exercise, the confusion between Hesiod and Homer could be attributable to a rather careless 
imitator. It is symptomatic from this point of view that the other three poetic references 
contained in this epistle (two Homeric quotations, one of which is paraphrased, and a 
quotation from Pindar) are also rather general and that for none of them Bielawski and Pleiza, 
as well as other scholars, have managed to find a precise correspondence in the works of the 
authors from whom they are claimed to be taken.124 

It must also be said that the assonance between Hesiod’s Arabic quotation and Homer’s 
Greek verse is not decisive evidence of the correlation between the two, since this gnomic 
verse expresses a topos that is so generic that it cannot be said to be exclusive to the locus 
paralellus identified by the scholars, and may even be a spurious quotation taken from a 
gnomological source. 

 
The textual variants are listed below: 

انٔاو امك [  Maróth | ئارب ةروشمب [  Bielawski, Pleiza Maróth Swain | سدويسا ]  Bielawski, Pleiza  سذويسا 

Swain سيذوتسا  Maróth 

 
 

  

 
121 See Stern 1968, 17-24; Bielawski, Plezia 1970, 6-14; Swain 2013a, 109. 
122 Stern 1968, 73 and n. 3; Swain 2013a, 205 n. 22. 
123 Bielawski, Pleiza 1970, 153-154. 
124 Pindar’s quotation: Maróth 2006, 93.8-11 = Swain 2013a, 190 (7.3; Ar.); Swain 2013a, 191 (Eng.; see p. 119 and 

Bielawski, Pleiza 1970, 112 for a potential parallel in Greek literature); the other two references to Homer are 
found in Maróth 2006, 97.13-14 = Swain 2013a, 200(12.8, Ar.); Swain 2013a, 201 (Eng.), see the commentary in 
Bielawski, Pleiza 1970, 139, and Maróth 2006, 99.6-8 = Swain 2013a, 202. (15.2; Ar.); Swain 2013a, 203 (Eng.), see 
the commentary in Bielawski, Pleiza 1970, 150. All these fragments are collected here in the Appendix 2. 
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3.2.3.  The Kitāb al-saʿāda wa-l-isʿād by Ps. al-ʿĀmirī (ʿĀm) 
 
Wise sayings ascribed to Homer, Solon and maybe Orpheus (but the reading of the name 

is uncertain) are preserved in the Kitāb al-saʿāda wa-l-isʿād fī l-sīra l-insāniyya (On Happiness 
and its Causation in Human Life), conventionally ascribed to Ps. al-ʿĀmirī. The question of 
authorship remains unresolved, since the codex unicus, MS Dublin, Chester Beatty 3702, bears 
the name of an otherwise unknown Abū l-Ḥasan ibn Abī Ḏarr and Moǧtaba Minovi’s proposed 
identification of the latter with Abū l-Ḥasan al-ʿĀmirī has proved fragile and unfounded.125 The 
work, composed after the first half of the 4th/10th cent., is not a gnomologium, but a 
compilation of ethical-political topics in the broad sense, organised in thematic chapters of 
varying length consisting of a succession of testimonies by Greek, Arab, and Persian 
authorities. A systematic and thorough investigation of the sources is still a desideratum,126 
but the fragments that interest us are plausibly traceable to the Greek-Arabic gnomological 
tradition. In addition to the facsimile edition published by Moǧtaba Minovi in 1957-1958, a 
more recent edition appeared in 1991 by Aḥmad ʿAbd al-Raḥīm ʿAṭiyya. Since Minovi’s edition 
is still widely used in secondary literature, the page references of both editions are given in 
the footnotes. 

 
3.2.3.1 Homer 
 
• From the chapter «On the exhortation to virtue from the sayings of the wise men»127 
 

1. For this saying see IsḤ Hom. 2 (p. 384). 
2.  

 .ةبوتلا بلط نم رسئا بنذلا كرت

It is easier to overlook the error than to seek repentance. 
 
3.  

 .لضاف وهو هبذاجت تاوهشلا نمم بجعلا نّكلو ،لضاف وهو تاوهشلا هنع تفطنا نمم بيجعلا سيل

 
It is not a wonder that passions have little effect on the virtuous, but it is a 

wonder that passions attract the virtuous. 
 

  

 
125 The issue is summarised by Wakelnig 2006, 35-39, who traces the history of the studies, and in Wakelnig 

2014, 41-42. 
126 Some sources have been reported in Arberry 1955b and 1955c; Ghorab 1972; Pohl 1997; Dunlop’s 

Introduction in Akasoy, Fidora 2005 (= EN Akasoy, Fidora), 19-25; Ullmann 2012 (= EN Ullmann), 57-66; Vagelpohl 
2008, 188-191; Wakelnig 2014, 42. A systematic study of the sources of the Kitāb al-saʿāda and in particular its 
relationship to gnomological literature remains to be carried out. 

127 Minovi 1957-1958, 86.11-14 = ʿAṭiyya 1991, 170.22-171.2. 
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ARABIC PARALLELS: 
Very close to this saying are an anonymous saying in the last section of the MF128 and PQ 

Plato 33,129 with the following variants: 

ante لاقو .hab  سيل  PQ | 1 نمم نم [  MF | تفطنا تئفط [  PQ تعطقنا  MF | وهو ريصي نٔا [  PQ نوكي نٔا  MF | 

نمم 2 نم [  MF | هبذاجت هبراحت [  MF 

 
• From the chapter «On modesty from the words of the sages»130 
 

4.  

 .رش لك ةمدّقم ةحقلاو ريخ لك ةمدّقم ءايحلا :سريمؤا لاقو

 

سريمؤا ] MS Minovi و س ريموه  corr. ʿAṭiyya 

 
Homer said: Modesty comes before all good and insolence before all evil. 

 
ARABIC PARALLELS: 
A slightly different formulation is found in Šhr Hom. 10: 
 

  ةحقلا تامومذملا ةمدّقمو ءايحلا تادومحملا ةمدّقم لاقو

 
A longer version of this saying is IH Hom. 7: 
 

 لك ةمدّقمو ،ةمدّقم مومذم رمٔا لكلو .ءايحلا تادومحملا لك ةمدّقمو ،ةمدّقم دومحم رمٔا لكل :لاقو

 .ةحقلا تامومذملا

 
He said: For every praiseworthy matter there is a premise, and the premise of 

all praiseworthy matters is modesty. For every blameworthy matter there is a 
premise, and the premise of all blameworthy matters is insolence. 

 
5.  

 .اوناك نئا دابعلل دهاش هللا نٔال عضوم لك يف ةلكاشتم هتريس تناك هللا نم ايحتسا نم :سريمؤا لاقو

 

سريمؤا ] MS Minovi  corr. ʿAṭiyya  سريموه

 

 
128 Badawī 1958, 363.1-2. 
129 Gutas 1975, 355-356 lists further loci paralleli. 
130 Minovi 1957-1958, 105.10-15 = ʿAṭiyya 1991, 183.16-20. 
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Homer said: The life of one who is ashamed before God should be equal on 
every occasion because God is a witness to men (lit. His servants) wherever they 
are. 

 
ARABIC PARALLELS: 
A variant of this saying is ʿĀm Hom. 10, that runs as follows: 
 

 ناك ثيح هيلع اعًلطم هللا نّٔا فرع نمو ناك ثيح اعًلطم هللا نٔاب دحٔا لك ملعي نٔا بجي سريمؤا لاقو

 .ةلكاشتم هتريس تناك لب هلاعفٔا فلتخي مل

سريمؤا 1 ] MS Minovi  corr. ʿAṭiyya  سوريموه

 
Homer said: Everyone should be aware that God observes him wherever he is, 

and whoever knows that God observes him wherever he is should not change his 
deeds but his life should remain the same. 

 
6. (? : after Homer) 

 .رارفلا نم ءايح مهلقا ةنتفلا ىلا سانلا عرسٔا لاقو

He said: The more men are inclined to discord, the less they are ashamed to 
flee. 

  
7. (? : after Homer) 

 .راع كلذ كافك لوقل هعامس رش نم كبسح لاقو

 
He said: The evil of listening to him is sufficient for you to say that this shame 

is enough for you. 
 
• From the chapter «On universal advice»131 
 

8.  
 

 .نهتمتف ابجعم نكت الو لبنت مكحاو †...† سريمؤا لاقو

 

سريمؤا ] MS Minovi سوريموه  corr. ʿAṭiyya | †...† عضاوت [  tempt. ʿAṭiyya in app. | لبنت ] 

ليلت  tempt. ʿAṭiyya (MS unreadible) عبتت  tempt. ʿAṭiyya in app. 

 
This saying can be reconstructed from other loci paralleli, for which see IsḤ Hom. 1 (pp. 

383-384). 

 
131 Minovi 1957-1958, 171.1-2 = ʿAṭiyya 1991, 225.3-4. 



 408 

 
• From the chapter «Account of what comes from the exhortation to kindness and 

goodness»132 
 

9.  
 

 .هلك ليللا ماني نٔا سيئرلل يغبني ال هّنٕا :سريمؤا لوقيو

سريمؤا سوريمؤا [  corr. ʿAṭiyya 

 
Homer said: The commander must not sleep all night. 

 
GREEK PARALLELS:  
This saying covers the verse Hom. Il. B 24, οὐ χρὴ παννύχιον εὕδειν βουληφόρον ἄνδρα, which 

is commonly discussed in the literature for scholastic use (Progymnasmata) as an example of 
γνώµη: Hermogenes Progymn. 4, Libanius Progymn. 4, Nicolaus Progymn. 26, Aphthonius 
Progymn. 7, and, together with v. Il. B 25, in Nikephoros Kallistos Xanthopoulos Progymn. 9.69-
71 (ed. Glettner 1933). It also appears frequently in rhetorical literature as a chreia uttered by 
Alexander addressing Diogenes. This is found either in the simple form as reported by John of 
Sardis in his Comm. in Aphth. 3 (39.7-9 ed. Rabe) –which is actually part of a fragment from 
Sopatros’ Progymnasmata reworked by John of Sardis –, reading οἷον Διογένους καθεύδοντοντος 
ἐπιστὰς Ἀλέξανδρος εἶπεν “οὐ χρὴ παννύχιον εὕδειν βουληφόρον ἄνδρα” (also repeated with slight 
differences in Joannes Sard. Comm. in Aphth. 4 [41.4-7 and 48.15-16 ed. Rabe]), or in more 
articulate forms involving an exchange of lines between Alexander and Diogenes and 
including v. Il. B 25 (Theon Progymn. 205.12-17 [ed. Walz, Rhetores Graeci vol. I], Joannes Sard. 
Comm. in Aphth. 41.8-11, Joannes Doxapatres Prolegom. in Aphth. 254.5-12 [ed. Walz, Rhetores 
Graeci vol. II]; Epictetus, Diss. 3.22.92).133 

 
ARABIC PARALLELS:  
The saying is also included in a longer chreia involving Alexander, transmitted in IH 393 

Alexander:134 
 

 
132 Minovi 1957-1958, 310.7-8 = ʿAṭiyya 1991, 317.23. 
133 See Hock, O’Neil 1986, 86-87 (text and English trans. of Theon’s Progymnasmata) and cf. the final catalogue 

at p. 314-315 (= no. 24); Hock, O’Neil 2002, 356-357 (text and English trans. of Nikephoros Kallistos Xanthopoulos’ 
Progymnasmata); Kennedy 2003, 17 (another English trans. of Theon’s Progymnasmata), 77-78 (English trans. of 
Hermogenes’ Progymnasmata), 99 (English trans. of Aphthonius’ Progymnasmata), 143 (English trans. of 
Nicolaus’ Progymnasmata); Gibson 2008, 88-89 (Greek text and English translation of Libanius’ Progymnasmata) 
and n. 1; Hock 2012, 48-49, 52-53, 68-69 (text and English trans. of John of Sardis’ Comm. in Aphth.) 180-181 (text 
and English trans. of Joannes Doxapatres’ Prolegom. in Aphth.). See also Hock, O’Neil 2002, 24-26 (the analysis of 
a papyrus. P. Oslo III.177, containing the chreia), 110-111 (on the fragment from Sopatros’ Progymnasmata). 

134 Ḫalīfāt 1995, I 384.11-385.1. 
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 تُنْكُو .ءاقدصٔالا دهعتو ،ءادعٔالا ةلامتساب :لاق ؟نسلا ةثادح ىلع ميظعلا كلْمُلا اذه تَلِْن مب :هل ليقو

 .هلك ليللا ماني نٔا سيئرلل يغبني ال :هلوقو ،رعاشلا سريمؤا رعش هلك يرمع يف لُفِغُْٔا ال
 
He was asked: How did you achieve this great kingdom at such a young age? 

He answered: By gaining favour with enemies and by keeping friends under 
control. Moreover, in all my life I have never neglected the poetry of the poet 
Homer and his saying: The commander must not sleep all night. 

 
The chreia in its entirety cannot be compared to any precise Greek Vorlage, but the first 

part does resemble Ant. Mel. 1005.52-54: Ἀλέξανδρος ἐρωτηθεὶς ποῖος βασιλεὺς ἄριστος, ἔφη· Ὁ 
τοὺς φίλους δωρεαῖς συνέχων, τοὺς δὲ ἐχθροὺς δι᾽ εὐεργεσιῶν φιλοποιούµενος, almost identical in 
GV 82 (here anonymous introduced by ὁ αὐτός), Wiener Apophth. 17, CP 3.415 et al.135 Other 
Arabic sources contain this chreia of Alexander in a formulation that is closer to the Greek 
text of Ant. Mel. et al., namely ID XIV, MF Alex. 33136 and Alex. 59,137 but none of them include 
the Homeric verse. It seems, therefore, that IH relied on a lost source, in which Alexander’s 
chreia on dealing with enemies and friends to secure power was simplified – with the 
omission of (the rendering of) δωρεαῖς and δι᾽ εὐεργεσιῶν – and merged with another chreia 
bearing the Homeric verse. 

 
• From the chapter «On what the king must urge himself and his subject to concerning 

the knowledge of God»138 
 

10. For this saying see ʿĀm Hom. 5 (pp. 406-407). 

 

3.2.3.2 Solon 
 
• From the chapter «On modesty from the words of the sages»139 

1.  
 

 لدي هّنٔال ءايحلا لاقف فوخلا مٔا نايبصلا يف دمحٔا ءايحلا نوطالفا دلاو وهو ننسلا عضاو نلوسل ليقِو

 .نبج ىلع لدي هّنإف فوخلا امّٔاو لقع ىلع

نلوسل 1 نولوصل [  corr. ʿAṭiyya 

 

 
135 See Searby 2007 (= CP), II 647 and Rosenthal 1958a, 35 for further loci paralleli. 
136 Badawī 1958, 247.3-4. 
137 Badawī 1958, 251.11-12. 
138 Minovi 1957-1958, 341.15-342.1 = ʿAṭiyya 1991, 341.5-7. 
139 Minovi 1957-1958, 105.5-8 = ʿAṭiyya 1991, 183.12-14. 
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Solon, lawgiver and progenitor of Plato, was asked: Is modesty or fear more 
praiseworthy in the young man? He answered: Modesty because it is a sign of 
intelligence, while fear is a sign of cowardice. 

 
ARABIC PARALLELS: 
The same saying is found, with minor textual differences, again attributed to Solon, in the 

following later collections: MuḫṢḤ Sol. 7, IH Sol. 3, MF Sol. 4, Šhr Sol. 7, Šhz Sol. 3 versio A (= 
Šhz Sol. 138 versio B). 

In addition to these, there are two other occurrences: in the section at the end of 
Miskawayh’s al-Ḥikma al-ḫālida, containing a collection of various sayings of the ancient (= 
Misk 15)140 and MF Hermes 111.141 

The variants are recorded below: 
 

نوطالفا... 1 نلوسل ليقو مایٔا لئسو [  MuḫṢḤ امّیٔا لئسُو  IH Misk MF Sol. Šhr Šhz versio B لئسو  Šhz versio 

A | نايبصلا يف دمحٔا ءايحلا ءايحلا يّبصلا يف دمح [ ٔا  MuḫṢḤ IH ءايحلا ءابصلا يف دمح ٔا  MF Sol. Šhr Šhz versio 

B دمح ٔا ءايحلا دمح Šhz versio A  يّبصلا يف ءايحلا ٔا  Misk | لاقف لاق [  MuḫṢḤ Šhr | ءايحلا لاقف...نلوسل ليقو ] 

فوخلا نم لمجٔا ابصلا يف ءايحلا لاقو  MF Hermes | هّنٔال ءايحلا نٔال [  IH MF Sol. MF Hermes Šhr Šhz versio 

A et B                    2 لقع لقعلا [  MuḫṢḤ IH Misk MF Hermes Šhr | ّنه إ ف فوخلا ا ٔامّ فوخلاو [و  MuḫṢḤ IH 

Misk MF Sol. MF Hermes Šhr Šhz versio A et B | نبج نبجلا [  MuḫṢḤ IH Misk مؤل  MF Sol. Šhz versio 

A et B («baseness») ةبهرلا  MF Hermes («fear») ةرهشلاو ةقملا  Šhr («love and desire») 

 
A further formulation of the saying is attested to in TawB Faylasūf III 395: 
 

 فوخلاو فوخ ىلع لدي ءايحلا نٔال :لاق ؟فوخلا نم دمحٔا يبصلا يف ءايحلا ناك مَِل :فوسليفل ليق

 .نبج ىلع

 
• From the chapter «The therapy for the removal of anxiety»142 

2.  

 امب ملاعلا رومٔا ربدم ئرابلا ناك نٕا :لاق نوطالفٔا دلاو وهو سيماونلا عضاو نلوس هلاق ام اذه ريسفت لوقٔاو

 .لضف انزحو انحرفف اهحلصي

نلوس 1 نولوص [  corr. ʿAṭiyya 

 

 
140 Badawī 1952, 346.6-7. 
141 Badawī 1958, 22.17-18. 
142 Minovi 1957-1958, 118.14-17 = ʿAṭiyya 1991, 192.12-14. 
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Solon the lawgiver, progenitor of Plato, said: If the Creator arranges things in 
the world according to what makes them prosper our joy and sorrow are 
superfluous. 

 
ARABIC PARALLELS: 
The saying expresses the same meaning, with similar wording, of PQ Plato 32.143

 

 
• From the chapter «What comes from scattered words on social relations»144 

3. For this saying see ĀF Sol. 14 (pp. 400-403). 
 
• From the chapter «What comes from scattered words on these topics (sc. amusement 

and leisure)»145 
4.  
 

 .نئاغضلا حاقل جازملا ناف ادحٔا حلامت ال :هنبال نلوس لاق

نلوس نولوص [  corr. ʿAṭiyya 

 
He said to his son: Do not be witty toward someone, for joking is the seed of 

rancor. 
 
ARABIC PARALLELS:  
This saying is also known in another form though several florilegia, the earliest attestation 

being what remains of the Ṣiwān al-Ḥikma, namely MuḫṢḤ Sol. 9:146 
 

 .نئاغضلا حاقل هّنإف حَازملا عد :لاقو

 
He said: Refrain from joking because it is the seed of rancour. 
 

Other occurrences are IH Sol. 8, MF Sol. 11, Šhr Sol. 8, Šhz Sol. 150 versio A et B, TawB 
Faylasūf III 394, with the following variants: 

لاقو هنبال لاقو [  IH Šhr هتذمالت ضعبل لاقو  MF Šhz versio A et B هنبال فوسليف لاق  TawB | هّنإف حازملا ناف [  

Šhr 
 

 
143 The similarity between the two sayings is already referred to by Gutas 1975, 355. 
144 Minovi 1957-1958, 161.3-5 = ʿAṭiyya 1991, 218.16-17. 
145 The expression fīhā refers to the previous chapter (Fī l-mudāʿaba wa-l-rāḥa). Arabic text in Minovi 1957-

1958, 162.1-2 = ʿAṭiyya 1991, 219.6. 
146 As pointed out by Jolivet, Monnot 1993, 268 n. 1, this chreia is also found in the Syriac version of the Story 

of Aḥiqar (III 86; French translation in Nau 1909, 182). However, they referred to the French translation of the 
Syriac text preserved in the MS Berlin, Preussischen Staatsbibliothek, Sachau No. 336, edited in 1917 and 1936 in 
two unpublished theses, which I could not consult. The saying is not included in the earlier Syriac version edited 
by Harris 1898, see infra n. 457, p. 520. 
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• From the chapter «On universal advice»147 
5. For this saying see ĀF Sol. 14 (pp. 400-403). 

 
3.2.3.3. Orpheus (?) 
 
The following two sayings are taken from the chapter «On anger from the words of other 

sages».148 Their attribution to Orpheus is highly uncertain since the name introducing the first 
saying, Awfyūs (following Minovi, Awrfīrs as read by ʿAṭiyya), might be a corruption either of 
Arfyūs or Awrfyūs, for Orpheus, or of Awmirūs or Awmirs, for Homer. The second saying, 
instead, is anonymous and appears to be authored by the same poet for the simple fact that it 
immediately follows the first saying. 

 
1.  

 .سفنلا ضرم وه بضغلا :سويفؤا لاقو

 

وس يفؤا ] MS Minovi رس يفرؤا  ʿAṭiyya 

 
Orpheus (?) said: Anger is the disease of the soul. 
 

2.  

 .هعرصم نم همصخ نكم دقف بضغلاب عزان نمو لاق

 
He said: Whoever fights in anger grants his opponent his own death. 

 
 

3.2.4. The Ṣiwān al-ḥikma by Ps. al-Siǧistānī 
 
The Ṣiwān al-ḥikma (Depository of Wisdom) is one of the most important and extensive 

Arabic florilegia, commonly ascribed to the philosopher Abū Sulaymān Muḥammad al-
Siǧistānī, also called al-Siǧazī (d. ca. 374/985). The Ṣiwān, however, has not been preserved in 
the author’s recension, but has come to us through two later abridgments, entitled Muḫtaṣar 
(Summary, = MuḫṢḤ) and Muntaḫab (Selection, = MuntṢḤ).149 

 
147 Minovi 1957-1958, 172.1-2 = ʿAṭiyya 1991, 225.18-19. 
148 Minovi 1957-1958, 125.12-14 = ʿAṭiyya 1991, 196.17-18. 
149 The following texts are also part of the Ṣiwān al-ḥikma cycle: the so-called Philosophical Quartet (= PQ), 

edited and studied by Gutas in his doctoral dissertation of 1975, being a selection of the sections on Pythagoras, 
Socrates, Plato and Aristotle of the Ṣiwān al-ḥikma, written between 1060 and 1309;  Ẓahīr al-Dīn al-Bayhaqī’s 
Tatimmat ṣiwān al-ḥikma (Supplement), conceived as a continuation of the Ṣiwān containing 111 entries on Arabic 
authors; the Itmām al-tatimma (Completion of the Supplement), transmitted in the same MSS of the Muntaḫab 
and possibly produced by the same compiler, containing poems of Arabic authors; an abridgement of the Ṣiwān, 
the Tatimma and of the Itmām by Ġaḍanfar al-Tabrīzī (d. before 692/1293) preserved in a Leiden MS. For all these 
writings see Gutas 1975, Gutas 1982, 646-647; Cottrell 2004-2005b, 245, 254-255; Cottrell 2020c, 1769b-1770a. IAU 
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Both the dating and the authorship of the work are debated. The MuntṢḤ contains two 
internal chronological references that could delimit the period of composition of the 
collection on which it depends, i.e. 375/985-986, when al-ʿĀmirī’s Kitāb al-Amad ʿalā l-abad 
was completed, as terminus post quem, and 421/1030, the date of Miskawayh’s death, who in 
the MuntṢḤ is said to be still alive, as terminus ante quem.150 The attribution to al-Siǧistānī is 
based solely on the account of the historian Ẓahīr al-Dīn al-Bayhaqī (d. 565/1169) in his 
Tatimmat ṣiwān al-ḥikma (Supplement),151 but internal and external inconsistencies – first and 
foremost the fact that both the MuḫṢḤ and the MuntṢḤ include an entry on al-Siǧistānī 
written in the third person, as well as biographies of al-Siǧistānī’s pupils who were too young 
as philosophers to be given a section in the compilation – have led scholars, in the wake of 
Gimaret, first to doubt its authenticity and then to discard it altogether. Al-Qāḍī, who has 
analysed in detail the content of the two epitomes with particular attention to the sources 
used to compile the sections on the Islamic philosophers, has proposed attributing the work 
to Abū al-Qāsim al-Kātib, a pupil of al-ʿĀmirī, close to both al-Tawḥīdī and Miskawayh, a 
hypothesis generally accepted by scholars.152 

The two epitomes through which we read the Ṣiwān al-ḥikma do not perfectly overlap with 
each other since the respective compilers were motivated by different aims pursued through 
different selection principles. 

The MuḫṢḤ is authored by ʿUmar ibn Sahlān al-Sāwī (d. ca. 540/1145) and preserved in a 
single MS, edited by R. M. Kartanegara in his doctoral dissertation entitled The “Mukhtaṣar 
Ṣiwān al-ḥikma” of ʽUmar b. Sahlān al-Sāwī (1996). Although the latter remains unpublished, 
the Arabic text has been revised by I. Dallaji in 2013 and digitised within the SAWS (Sharing 
Ancient Wisdoms) project. In selecting and examining the sayings of the Greek poets 
transmitted by the MuḫṢḤ I relied on the SAWS edition, available at: https://ancientwisdoms 
.ac.uk/mss/viewer.html?viewColumns=sawsTexts%3AMSH.Mukh.sawsKar01. 

The MuntṢḤ, on the other hand, is a more complete epitome than the MuḫṢḤ, written by 
an anonymous compiler presumably between 587/1191 – the date of Suhrawardī’s death 
mentioned as just happened in this second abridgment – and 639/1241 – when the older MS 
of the Arabic text was copied.153  The work is preserved in various MSS and has been edited 
twice, by Badawī in 1974 and Dunlop in 1979. Although Dunlop’s edition is preferable to 
Badawī’s because philologically sounder, it is not free of errors and misprints.154 The text 
printed by Dunlop was re-examined in 1984 by Daiber who published a long list of 
corrections155 and then revised – disregarding Daiber’s corrections – in 2013 by I. Dallaji, whose 

 
mentions a Taʿālīq ḥikmiyya by al-Siǧistānī, which scholars tend to consider a separate lost writing rather than 
an alternative title of the Ṣiwān al-ḥikma. As Dunlop has noted, the quotations from the Taʿālīq on some Greek 
authors, reported by IAU, do not coincide with the corresponding sections in the Ṣiwān as we know it today. See 
Dunlop 1957, 84-85; Dunlop 1979, XIV, XXV. 

150 al-Qāḍī 1981, 115; Gutas 1982, 646 and n. 5. 
151 Arabic text in Kurd ʿAlī 1946, 15.9. 
152 The question is discussed in al-Qāḍī 1981, 98-119. See also Gutas 1982, 646 and Cottrell 2020a, 42a-b.  
153 Dunlop 1957, 84; Dunlop 1979, XXV; Gutas 1982, 647; see also al-Qāḍī 1981, 93. 
154 Gutas 1982, 645, 649-650 shows the shortcomings of Dunlop’s edition (as well as that of Badawī), and 

defines the two editions as complementary and suggests consulting them by comparing them with other parallel 
sources; see also Daiber 1984, 46-48. 

155 Daiber 1984, 48-67. 
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edition in the SAWS (Sharing Ancient Wisdoms) database is accessible online at: 
https://ancient 
wisdoms.ac.uk/mss/viewer.html?viewColumns=sawsTexts%3AMSH.Mun.sawsDun01.  

My analysis is based on the SAWS edition compared with Daiber’s corrections, but I also 
provide page and line numbers from Dunlop’s edition, which remains a point of reference in 
the secondary literature. 

The MuḫṢḤ occupies about one-third of the MuntṢḤ. Firstly, the initial paragraphs of the 
MuntṢḤ, which are missing from the MuḫṢḤ, are more strictly doxographical, since here the 
author traces a history of the birth and development of Greek philosophy and science.156 The 
second part of the Muntaḫab, on the other hand, is the florilegium proper, a collection 
organised by author of sayings of 135 Greek sages, from Thales to John Philoponus, and of 33 
sages from the Islamic world, from Isḥāq ibn Ḥunayn to Abū Sulaymān al-Maqdisī. The sayings 
by the most important sages, which are dealt with in broader sections, are preceded by brief 
biographical information, sometimes anecdotal, and elements of doxography. The MuḫṢḤ 
lacks the initial doxographical part and consists of 58 entries on Greek sages, from Thales to 
Fiqrāṭīs (maybe Iphicrates, or a corruption for Hermocrates)157 and 13 on sages of Islam, from 
al-Kindī to Abū l-Nafīs. All the sages to whom an entry is devoted in the MuḫṢḤ are also 
attested in the MuntṢḤ, with the exception of the section on al-Fārābī, found only in the 
MuḫṢḤ and not in the MuntṢḤ.158 As noted by al-Qāḍī, al-Sāwī’s compilation strategy seems 
to be aimed at brevity, as well as at the search for material with a strong ethical content; so if 
one compares the MuḫṢḤ with the MuntṢḤ, it emerges that not only he has selected the 
shorter sayings and tended to leave out the longer ones, but he has also left out much of the 
doxo-biographical information attested in the MuntṢḤ as well as the sections that are already 
the shortest in the MuntṢḤ.159  

It follows that information on the content and structure of the Ṣiwān al-ḥikma, in its 
author’s drafting can be deduced from comparing the MuḫṢḤ to the MuntṢḤ by identifying 
common elements. However, when reading of the two epitomes aimed at reconstructing the 
physiognomy of the collection from which they are taken, one must be aware that both 
compilers did not limit themselves to just selecting and summarising from the Ṣiwān al-ḥikma, 
but also added new materials from other sources.160 The question of sources has been touched 
upon several times by scholars, partly by drawing attention to the sporadic explicit mentions 
of earlier authors and works (particularly in the MuntṢḤ) emplyed for the compilation, partly 
by examining specific portions of the text of one or the other collection, allowing to detect 
parallels with other doxographical and historiographical works of the 9th/10th cents., that can 

 
156 This part corresponds to paras. 1-26 in Dunlop 1979, 3-26. 
157 Corresponding to para. 190 in Dunlop 1979, 97.2062. The scholar proposes the name Iphicrates in 

apparatus, but in the list given in the introduction interprets Fiqrāṭīs as a transliteration of Hermocrates (p. 
XXXV). 

158 al-Qāḍī 1981, 94-95. 
159 al-Qāḍī 1981, 95-98. 
160 al-Qāḍī 1981, 89-93 (in which the scholar identifies the interpolations), 98; see also Gutas 1982, 647. 
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be counted among the sources for the Ṣiwān al-ḥikma.161  Of course, the issue is complicated 
by the typical problems of gnomic literature, by the fact that we do not read the Ṣiwān al-
ḥikma in the author’s recension but in two interpolated abridgments and that some of the 
possible sources isolated by scholars are preserved fragmentarily or again through later 
epitomes or in other forms of indirect tradition. Therefore, even if parallels with an earlier or 
later source are found, most often it is impossible to assess the nature of their relations and 
the degree of dependence, as will also emerge from the analysis proposed here. 

Both collections include entries concerning Greek poets. In the MuḫṢḤ one finds in order 
of appearance Solon, Homer, Simonides and Pindar. In addition, there is an Homeric 
quotation in one of Aristotle’s sayings (infra 3.2.4.a.3), taken, as we shall see, from the 
Epistolary Novel between Aristotle and Alexander. The latter has been placed in the following 
analysis immediately after Homer’s sayings (3.2.4.a.2) for the sake of continuity, although in 
the MuḫṢḤ it appears in the entry on Aristotle and thus before all the sections on Greek poets. 

In the MuntṢḤ, on the other hand, there are entries on Solon and Homer (two sections far 
larger than all the others dealing with Greek poets, not only in terms of the number of sayings 
but also because they are introduced by biographical information), Aristophanes, Euripides, 
Simonides, Theognis, Sophocles, Pindar, Hesiod and Menander. In fact, the paragraph on 
Simonides below groups together 6 sayings taken from two separate paragraphs of the 
MuntṢḤ. The first 5 make up para. 132 of Dunlop’s edition entitled Sīmūnīdis, while para. 200 
is made up exclusively of saying no. 6 and is attributed to Smānīdis al-mūsīqār, covering 
presumably the Greek Σιµωνίδης ὁ µουσικός, but since no antecedent of the latter saying has 
been found in any of the Greek sources, it has not been possible to test this hypothesis nor put 
forward any other. 

To these an entry occurring only in the MuntṢḤ «Socrates the poet» (Suqrāṭīs al-šāʿir) 
should be added, where the definition al-šāʿir seems to be a later addition generated by the 
second anecdote in the section, while Suqrāṭīs may be what remains of the transliteration of 
the name Isocrates as two out of the three sayings concern rhetoric. 

Moreover, other sections of the MuntṢḤ contain references to Greek poets. A quotation 
from Homer is already found in the first paragraph of the introduction (taken from the Arabic 
translation of the Placita philosophorum by Qusṭā ibn Lūqā; infra 3.2.4.b.1). Homer is also 
mentioned a little further on, in the section concerning the origins of Greek philosophy with 
the advent of Thales, as the first poet of the Greeks (infra 3.2.4.b.2). The passage is followed by 
a brief description of the invention of the Greek alphabet, to which the poet Simonides is said 
to have contributed by introducing four new letters (infra 3.2.4.b.3). Further references to 
Homer occur in the entry on Socrates (infra 3.2.4.b.4), Alexander (infra 3.2.4.b.5), Binsālīs – 
where Solon is also mentioned – (infra 3.2.4.b.11) and Xenocrates (infra 3.2.4.b.15). 

Finally, there remain some unrecognizable authors (such as the entry on the poet Socrates, 
infra 3.2.4.b.17) and names that are difficult to decipher. An example is the MuntṢḤ’s entry on 
a certain Musāwus, which is Dunlop’s correction of the transmitted Mumsāwus, Mumsalūs, 

 
161 The question of sources has been addressed by Dunlop 1979, XV-XXII; al-Qāḍī 1981, 105-119; Gutas 1982, 649-

650; Daiber 1984, 39-43 (Gutas and Daiber have compiled a detailed bibliography on the subject); see also Cottrell 
2008, 548. 
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Mumsalawus.162 At first glance, the transliteration would appear to hide the name of the 
legendary poet Musaeus, but it is highly plausible that it is a distorted transliteration of the 
name Mnesitheus (Μνησίθεος), an Athenian physician of the 4th cent. BCE, for very similar 
corruptions of the transliteration of Μνησίθεος are found in another passage of the MuntṢḤ163 
and in the IAU.164 

 

3.2.4.a The Muḫtaṣar ṣiwān al-ḥikma by al-Sāwī (MuḫṢḤ) 
 

3.2.4.a.1 Solon the sage (Sūlun al-ḥakīm)165 
 

1.  

 .هيف انٔا يذلا تقولا :لاقف ،هرمع نع ،ةريثك نونس هيلع تتٔا ناك دقو ،هرمع نع لئسو

 
When asked about his age – he had already lived many years – he said: The 

time in which I am living. 
 
ARABIC PARALLELS: 
MuntṢḤ Sol. 2, Šhz Sol. 5 versio A et B (chreia form) 

هرمع نع ] abest MuntṢḤ Šhz Sol. 5 versio A et B | هرمع نع ،ةريثك نونس هيلع تتٔا ناك دقو ،لئسو  ليقو [

؟كرمع مک :هل  Šhz versio A et B | post هيف  hab. ةدحاو ةليل :لاق هّنٔا ةٍياور يفو  MuntṢḤ Šhz Sol. 5 versio A 

et B («In a[nother version of the] story he is said to have replied: One night only») 
 
In ʿAwn 740 a simpler version of this chreia is ascribed to an anonymous Faylasūf. 166 
Another chreia bearing a similar answer is MuntṢḤ Asānus (= Aesop) 3, which reads:167 
 

 .نكي مل نٔاكف ىضم ام امّٔاف ،هيف مكبيجا يذلا تقولا اذه :لاقف ؟تَشْع ةنس مك :رضِتُحا دقو لئسو

 
He was asked while he was dying: How many years have you lived? He 

answered: This time in which I am replying to you. As for what happened, it is as 
if it had not been. 

 
2.  
 

 .ةراذهْمِلا ةٔارملا ةنراقم ىلع اوربصت نٔا :مهل لاقف ؟ربصلا ىلع انسفنٔا نحتمن امب :لئسو

 
 

162 Para. 161 in ed. Dunlop 1979, 90.1912-1919.  
163 Para. 23, Dunlop 1979, 17.304. 
164 Ch. 3.1 and 4.1.10.4 of the online edition. 
165 SAWS online edition para. 12. 
166 Yūsuf 1996, 122.5-6 (Ar.). See also Rosenthal 1991, 215 (= no. 76). 
167 Dunlop 1979, 92.1958-1959 (para. 171). 
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He was asked: How do we test our patience? He said to them: Bear patiently 
the union with the very talkative woman. 

 
ARABIC PARALLELS: 
MuntṢḤ Sol. 10: 

امب اذامب [  MuntṢḤ 

 
3. This saying is identical with MuntṢḤ Sol. 11, for which see ĀF Sol. 14 (pp. 

400-403). 
4.  
 

 .هل ةياهن ال ءيش راسيلاو ،لٌهاج وهف ةياهن هل تسيل ائًيش بلطي يذلا نّٕا :لاقو

 
He said: he who seeks something that has no limit is ignorant and affluence is 

something that has no limit. 
 

ARABIC PARALLELS: 
MuntṢḤ Sol. 14, IH Sol. 12, MF Sol. 23, Šhz Sol. 157 versio A et B: 
 

ال [ تسيل abest Šhz versio A et B | 1 [ نّٕا  IH سيل  Šhz versio A et B | 1 هل ةياهن [ ةياهن هل  IH | وهف ] 

abest MuntṢḤ وه  MF | ءيش وه راسيلاو ىلاعتو كرابت هللا [  Šhz versio A et B | ante ءيش  hab. وه  MuntṢḤ 

ءيش | ] abest IH | ال تسيل [  MuntṢḤ سيل  MF Šhz versio A et B | هل ةياهن ةياهن هل [  MuntṢḤ MF Šhz 

versio A et B 
 
A further version of the saying is Šhz Sol. 144 versio A (et B collated in app.): 
 

 .هل ةياهن ال هنٔال لهاج ايندلا راسيل بلاط :لاقو

لاقو ] abest Šhz versio B | راسيل رٔاث [  Šhz versio B 

 
He who seeks the riches of the world is ignorant because there is no end to it.168 

 
See TawB I 164, where an almost identical saying is ascribed to an anonymous Faylasūf. 

Zakeri includes it among the Arabic parallels of saying no. 2562 of the ǦawRay.169 
 

5.  
 

 .هيلع سفنلا ةبتاعمب ردابف حيبقلاب تممه اذٕاو ،ةردقلا توف لبق هب ردابف نسحلاب تممه اذٕا :لاقو

 
168 Eng. translation in Zakeri 2007, II 1097. 
169 See Zakeri 2007, II 1097-1100. 
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ةبتاعمب ] corr. ةبتاعم  SAWS 

 

He said: If you are keen on good, make haste to do it before your capacity (to 
do it) passes away, but if you aim to be vile, make haste to censure your soul in 
this regard. 

 
ARABIC PARALLELS: 
MuntṢḤ Sol. 20, MuḫṢḤ Socrates 22: 
 

تممه 1 ] coni. Daiber MuntṢḤ170 تمه  Dunlop SAWS MuntṢḤ | نسحلاب ةنسحلاب [  MuḫṢḤ 

Socrates | هب ] abest MuḫṢḤ Socrates |  abest MuḫṢḤ Socrates [ توف

 
6.  
 

 هيلع مّذي ام بكري ال بيدٔالاو ،هسفن مّذي نٔا بدٔالا بلاط لعفو ،هريغ مّذي نٔا هئاطخ يف لهاجلا :لاقو

 .هريغ الو هسفن ال

هئاطخ 1 ] corr.  SAWS  هباطخ

 
He said: The ignorant when he makes a mistake blames another, the act of one 

who aspires to good manners is to blame himself, the good-mannered does not 
commit what he would not blame himself or another for. 

 
ARABIC PARALLELS: 
The saying is attested in several sources with minor variants reported below: 
 
ĀF Socrates 47171 = IH Sol. 1 لعفو ،هريغ مّذي نٔا هئطخ يف لهاجلا لعف نٕا لاقو 

 .هريغ الو هسفن مّذي ال نٔا بدٔالا بلاط

نٕا 1 ] abest IH | هئطخ هئاطخ [  IH 

MuntṢḤ Sol. 21 بلاط لعفو ،هريغ مّذي نٔا هئاطخ يف لهاجلا لعف :لاقو 

 الو هسفن مّذي ال نٔا بيدٔالا لعفو ،هسفن مّذي نٔا بدٔالا

 .هيلع مّذي ام بكري ال لب ،هريغ

 
170 Daiber 1984, 58. 
171 Badawī 1952, 66.2-3. 
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MF Sol. 2 نٔا بدٔالا بلاط لعفو ،هريغ مّذي نٔا لهاجلا لعف :لاقو 

 .هريغ الو هسفن مّذي ال نٔا بيدٔالا لعفو ،هسفن مّذي

Šhr Sol. 5 لعفو ،هريغ مّذي نٔا هئاطخ يف لهاجلا لعف نٕا لاقو 

 هسفن مّذي ال نٔا بيدٔالا لعفو ،هسفن مّذي نٔا بدٔالا بلاط

 .هريغ الو

Šhz Sol. 2 versio A (= Šhz Sol. 137 versio B) بلاط لعفو ،هريغ مّذي نٔا هئاطخ يف لهاجلا لعف :لاقو 

 الو هسفن مّذي ال نٔا بيدٔالا لعفو ،هسفن مّذي نٔا بدٔالا

 .هريغ

 

هئاطخ 1 ] corr. هباطح  Aḥmad (versio A) | 

         abest versio B [ مّذي نٔا بدٔالا بلاط لعفو ،هريغ

نٔا 2 ] del. Aḥmad (versio A) 

 
As Daiber reports, the saying is also transmitted by the gnomologium preserved in MS 

Istanbul, Aya Sofya 2456, f. 107v 9-11, which draws materials from the ĀF.172 
 

7. For this saying see ‘Ām Sol. 1 (pp. 409-410). 
8.  

 .سانلا ىلٕا هتجاح تّْلق نم :لاقف ،رّحلا نع لئسو

 
He was asked about the free man and answered: He whose need of men is 

negligible. 
 
9. For this saying see ʿĀm Sol. 4 (p. 411). 
10.  

 

 ءاقدصٔالا نيب ةموكحلا :لاقف هعانتما نع لئسف .عنتماف امهنيب حلصيف نيقيدص نيب لخدي نٔا لئسو

 .ةقادصلا ثدحت ءادعٔالا نيب ةموكحلاو ،ةوادعلا بسكت

 
He was asked to intervene between two friends and make them reconcile but 

he refused. When asked about his refusal, he replied: Settling a quarrel between 
friends creates enmity, while settling a quarrel between enemies creates 
friendship. 

 
172 Daiber 1984, 58 (cf. 47 n. 66) 
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11.  

 .ءاودلا لمعتسيُ امك ةرورضلا دنع بذكلا لمعتسي :لاقو

 
He said: Lying should be used in necessity in the same way as medicine should 

be used. 
 

ARABIC PARALLELS: 
Šhz Sol. 12 versio A et B 
 

12.  
 

 .ةنوؤملا فيفختو ةشاشبلا كولملا هب رشوع ام نسحٔا :لاقو

 
He said: The best thing that kings have done with their lives is to always smile 

and relieve annoyances. 
 
ARABIC PARALLELS: 
Two later occurrences are: IH Sol. 13, Šhz Sol. 147 versio A et B. The same maxim is also 

found among the sayings of the ancients reported by Miskawayh at the end of his al-Ḥikma al-
ḫālida (= Misk 17),173 most of which, as in this case, are anonymous. 

The variants are recorded below: 

لاقو ليقو [  Misk | post كولملا  hab. نانثا  Misk | ةنوؤملا ةنوملا [  Šhz versio B | post ةنوؤملا  hab. فالخلا ةلقو  

Šhz. versio A et B 
 
Another version of the saying is MF Sol. 6: 
 

 ةنوؤملا فيفختو ةسايسلا نسح كولملا هريست نٔا تردق ام نسحٔا :لاقو

 
He said: The best thing that kings can do is to rule well and relieve annoyances. 

 
13.  

 .براجتلا ملع دافتسيُ بقاوعلا يف :لاقو

 
He said: The knowledge that comes from experiences is gained in the results. 
 

ARABIC PARALLELS: 
Šhz Sol. 19 versio A et B 

 
173 Badawī 1952, 346.9. 
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14.  

 .هريغ يف ىٔار امب ظعتي مل هسفن يف ىٔار امب ظعتي نمو ،هريغب ظعتي مل هسفنب ظعتي مل نم

 
He who does not draw a lesson from himself does not draw it from someone 

else, and he who does not draw a lesson from what he has seen in himself does 
not draw it from what he has seen in someone else. 

 
15.  

 .زونكلا نم زنك وهف هوركم فوخ نم كنمٓا ملع لّك

 
Any knowledge that makes you safe from detestable fear is the treasure of 

treasures. 
 

ARABIC PARALLELS: 
Šhz Sol. 17 versio A et B 

ante لّك  hab. لاقو  Šhz versio A et B 

 
16.  

 .هيلع راجي نم يضمي ام لثم هنم هيلع رْجَيُ مل نم ىضم اذٕا :لاقف ؟روجَلا ضوّقتي ىتم :هل ليقو

 
He was asked: When will injustice be brought down? He answered: When he 

who does not suffer injustice spends his days in the same way as he who suffers 
injustice spends his days. 

 
GREEK PARALLELS:  
A similar saying in the Greek tradition is Stob. 4, 1, 77: Σόλων ἐρωτῶντος αὐτόν τινος πῶς ἂν 

µὴ γένοιτο ἀδίκηµα εἶπεν· εἰ ὁµοίως ἀγανακτοῖεν ἐπὶ τοῖς ἀδικήµασιν οἱ µὴ ἀδικούµενοι τοῖς 
ἀδικουµένοις. It also occurs with the same wording in GV 501 and WA 117, and similar 
formulations can be found in DL I 59.7-8 and Plut. Solon. 18, 7.2-5 et al. 

 

3.2.4.a.2 Homer the poet (Awmīrus al-šāʿir)174 
 

0.  
 

 .هرعشب هنع رخّٔات نمو همدّقت نمو وه لّدتسيو ،سريمؤا ناويد ةٔاكت قرافي ال وطسرٔا ناك

 

Aristotle could not part with the collection (dīwān) of Homer as his own 
support. He and either who came before or after him were guided by his poetry. 

 
174 SAWS online edition para. 13. 
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ARABIC PARALLELS: 
These remarks are included in the longer introduction on Homer in MuntṢḤ Hom. 0.a. See 

infra the discussion of the passage and the differences between the two compilations. 
 

1.  
 

 .مئاهبلاب ءادتقالا ىلٕا كلذ نوعدَيف لجو زّع هّللاب ءادتقالا مهنكمي ذٕا سانلا نم بجعٔال يّنٕا

 
I wonder at men, as they could follow the example of God Most High they give 

it up to follow the example of animals. 
 
ARABIC PARALLELS: 
This saying is an abridged version of what is transmitted in MuntṢḤ Hom. 0.d: 
 

 .مئاهبلاب ءادتقالا ىلٕا كلذ نوعديف ،لّجو زّع ،هّللاب ءادتقالا مهنكمي ناك اذٕا سانلا نم بجعٔال يّنٕا :لاق

 رثكي ببسلا اذهبف :لاق .مئاهبلا تومت امك نوتومي مهّنٔا اوردّق مهّنٔال نوكي امّنا اذه لّعل :هذيملت هل لاقف

 .ةٍتيم ريغ اسًفن ندبلا كلذ يف نٔا نوسّحي الو اتًيم انًدب نوسبال مهنٔاب نوسّحي مهّنٔا لبق نم مهنم يبجّعت

 
He said: I wonder at men! When they could follow the example of God Most 

High they give it up to follow the example of animals. A disciple of his answered 
him: Perhaps they do this because they think they will die as animals die. He said: 
If this is the reason, my astonishment at them is even greater than before: they 
feel that they are joined to a mortal body, but they do not feel that in this body 
there is an immortal soul. 

 
Further parallels are IH Hom. 8,175 consisting in the short version as preserved here in 

MuḫṢḤ Hom. 1, and Šhr Hom. 1, bearing the longer version as MuntṢḤ Hom. 0.d. Both texts 
have been compared with MuntṢḤ Hom. 0.d: 

لاق 1 لاقو [  IH | هللاب ءادتقالا مهنكمي ناك اذٕا هب ءادتقالا نم هللا مهنكم نٕا [  IH | لّجو زّع ] abest IH ىلاعت  Šhr           

لاقف 2 لاق [  Šhr | اوردّق اؤار دق [  Šhr | لاق هل لاقف [  Šhr | اذهبف اذهب [  Šhr               3 نوسّحي  (2nd occurrence)] 

نوبسحي  Šhr 

 
A different version of the short saying is MF Hom. 20 (and Šhz Hom. 15 versio A et B collated 

in app.): 
 

 
175 In the al-Kalim al-rūḥāniyya this saying is accompanied by a remark by Ibn Hindū, who notes that: «among 

them to practice philosophy consists in following the example of God Most High, because you know the truth 
and therefore you do good», Ḫalīfāt 1995, I 379.8-9 (after no. 374). 
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 .لدعلا ينعي  –مئاهبلاب ءادتقالا ىلٕا لدّعيف هناحبس هللاب ءادتقالا هنكمي نمّم بجعلا :لاقو

 
He said: I wonder at those who, although they can follow the example of God, 

be glorified, deviate to follow the example of animals – that is, those who are his 
equals. 

 

هناحبس ]هناحبس[ [  Šhz versio A | لدعلا لوغلا [  Šhz versio A 

 
2.  

 

 .تَبضغ كرُيغ هب كرّيع اذٕا ءيش لعف بّحي نٔا يغبني ال قتعْمُ توملاو ةدبعتسم انل ةايحلا نّٔا ملعي نم

 
Whoever knows that life enslaves us and death sets us free should not wish to 

do something for which, if someone blames you for it, you will be angry. 
 
ARABIC PARALLELS: 
This saying seems to be the result of an accidental combination of two sayings attributed 

to Homer, both of which are attested in the Arabic gnomological tradition. In particular, the 
first part corresponds to MuntṢḤ Hom. 0.e and Šhr Hom. 2 (also echoed in Šhz Sol. 20), while 
the second part is close to IH Hom. 4 (and to the parallels MF Hom. 21 and Šhz Hom. 16). 

 
3.  
 

 !ةراسخلا اهنم دوّزت نمَل ليولاف ،ةراجت راد ايندلا

 
This world is a house of commerce; Woe to those who gather loss from it! 

 
ARABIC PARALLELS: 
This admonition recurs frequently among Homer’s sayings in Arabic sources with the same 

wording. It is found in MuntṢḤ Hom. 0.f, MF Hom. 31, Šhr Hom. 7, Šhz Hom. 23 versio A et B, 
with irrelevant variants: 

ante ايندلا  hab. لاقو  MuntṢḤ MF Šhr Šhz versio A et B | ليولاف ليولاو [  Šhr | اهنم اهنع [  Šhr | ةراسخلا ] 

ةراسخلل  Šhz versio B 

 
Another significant Arabic parallel is the maxim no. 2153 of the ǦawRay, which coincides 

verbatim with the first half of Homer’s saying.176 
 

  

 
176 See Zakeri 2007, II 950-951, where further Arabic passages in which the same topos is expressed are listed. 
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4.  

 اميف نوّلتي نٔا هل يغبني نكلو ،دحاو وحن ىلع نيح لّك يف نوكي نٔا ايندلا بحاصل يغبني ال :لاقو

 ةرّم دعب ةرّم كلذ عضي نٔاو ،نيللاو ةدّشلاو ،طخسلاو اضرلاو ،نبجلاو ةعاجشلاب تالاحلا نم هيلع فلتخا

 .رومٔالا نم هبوني ام ردق ىلع هعضاوم يف

 
He said: He who is attached to the worldly life must not behave in the same 

way at all times, but must change according to the situations that come his way, 
with courage and cowardice, with joy and annoyance, with strength and 
mildness, and should on each take the appropriate disposition in proportion to 
the events that happen to him. 

 
5.  

 بلط يف ادًهتجم نكي مل نمل الو ،احًلاص دّعي نٔا ايندلا ريخ يفّ الٕا هتبغر نكت مل نمل يغبني ال

 دّعي نٔاً الهس اعًضاوتم نكي مل نمل الو ً،الماك دّعي نٔا ارًوبص نكي مل نمل الو ،ابًيصم دّعي نٔا ةمكحلا

 دّعي نٔا ابًنتجم ءاملعلا ةمالمل نكي مل نمل الو ،ابًيسح نوكي نٔا ريخلاب نيديلا قلط نكي مل نمل الو ،امًيرك

 نمل الو ،ةمكحلل ابًحم دّعي نٔا ءامكحلا ىلٕا ةبغر اذو ءاملعلا ىلٕا قوش اذ نكي مل نمل الو ،افًيفع امًيكح

 ً.الهٔا ريخلل دّعي نٔا ريخلا دمحي مل نمل الو ،افًراع دّعي نٔا ارًوكش نكي مل

 
He whose desire lies only in earthly good should not be considered a righteous 

person, he who is not zealous in the pursuit of wisdom should not be considered 
an upright person, he who is not patient should not be considered a perfect 
person, he who is not humble and simple should not be considered a noble 
person, he who is not generous in doing good is not to be regarded as a good 
person, he who avoids the reproach of the learned is not to be regarded as a 
virtuous sage, he who has neither a liking for the learned nor an inclination 
towards the wise is not to be regarded as a lover of wisdom, he who is not grateful 
is not to be regarded as a man devoted to knowledge, he who does not praise the 
good is not to be regarded as worthy of the good. 

 
6.  

 ريخ يف ظّح الو ،نالسكل بصخ الو ،دصتقم ىلع رقف الو ،ربك يذلا ةدّوم الو ،روخفل ةدمَحْمَ الو

 الو ءاهفسلا رّسل ظفح الو ،عداخملل ناوخٕا الو ،حيحشلل ةمعن الو ،صيرحلل رّب الو ،بدٔالا ةرمث مرح نمل

 ىضرٔاو ءاملعلا دنع طبغٔا لام الو ،رومٔالا يف هل ركّفت ال نمل ةرخٓالاو ايندلا يف ءيش الو ،ءاذبلا لهٔال ةباهم

 .بدٔالاو لقعلا نم مهسفنٔا يف

 
There is no praise for the boastful, no affection for the brazen, no poverty for 

the thrifty, no prosperity for the slothful, no fortune to enjoy the good for those 
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who deny the fruit of education, no pity for the greedy, no welfare for the miser, 
no brethren for the swindler, there is no protection for the secret of the foolish, 
no fear for the one who commits obscenities, there is nothing in this world and 
in the other for the one who does not reflect on matters, there is no money to stir 
up envy in the learned or to make them more self-satisfied than intelligence and 
education. 

 
7.  

 .بئذلل بلعثلا حلصي ىّتح ءيشل ]بذ[ـكلاب علوملا حلصي ال

 
Whoever is prone to lying is of no use at all, any more than the fox is of no 

use to the wolf. 

 
ARABIC PARALLELS: 
This maxim is also transmitted by the letter-treatise known as the Epistolary Novel between 

Alexander and Aristotle, which bears several poetic quotations. Among the texts that make up 

this cycle, the al-Siyāsa l-ʿāmmiyya is certainly one of the most studied (immediately after the 
so-called Epistle on the Government of the Cities, mentioned above) not only because it is the 
work’s longest letter, but especially because, starting from a contribution published in 1976, 
Mario Grignaschi, later followed by most scholars, recognised in it the original core of the 
speculum principis known under the title of Kitāb al-Siyāsa fī tadbīr al-riyāsa and alternatively 
Sirr al-asrār, which gained fame in the West, not without deep changes, as Secretum 
secretorum.177 A major unresolved issue concerns the original form and language of this letter, 
a problem that affects, more generally, the entire cycle of texts that constitutes the Epistolary 
Novel, on which we have only the evidence provided by Ibn al-Nadīm. The latter reports that 
Sālim Abū l-ʿAlāʾ, secretary to the Umayyad caliph Hišā ibn ʿAbd al-Malik (r. 105-125/724-743) 
is said to have translated, or at least corrected, Aristotle’s letters to Alexander.178 However, 
neither the content or number of these letters nor the language of translation is specified, 
which has left room for the proliferation of very different attempts at reconstruction.179 
Without going into the details of the discussion, even if the al-Siyāsa l-ʿāmmiyya derives from 
a remote Greek core, as has been assumed for the rest of the Epistolary Novel, there are 
undeniable and evident Persian components, so marked that some scholars have led to 
question the Greek origin of this single letter. 180  

 
177 In fact, the Arabic recensions of the Sirr al-asrār that have come down to us and the text of the al-Siyāsa l-

ʿāmmiyya share only a very limited number of textual segments (corresponding to the incipit of the Sirr al-asrār) 
and the question of the dependence of one on the other has not yet been exhaustively studied. See Grignaschi 
1965-1966, 1967; Manzalaoui 1974; Grignaschi 1975 (who first edited the letter), 1976, 1982 (further contribution 
by Grignaschi on the topic are listed in Zonta 2003); the question has been summarised by Zonta 2003, van Bladel 
2004, 154-158 and Maróth 2006, 5-6. For the Sirr al-asrār, see also Forster 2006, 11-47. 

178 Flügel 1871-1872, I 117.30 = Sayyid 2009, vol. 1/2, 365.4-5(Ar.); Dodge 1970, 258 (Eng.). 
179 For an overview of the debates’s main points see Gutas 2009, 63-67; Swain 2013a, 110-122; Cottrell 2016. 
180 See the observations by van Bladel 2004. Zakeri 2004, 188-189, who argues, without further explanation, 

that if Sālim Abū l-ʿAlāʾ is accepted as the translator of the letter then it must have been translated by the Pahlavi, 
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As for the Homeric saying, we have not been able to trace an antecedent in Greek literature, 
and further investigations should be made on its (and that of the other poetic references 
contained here) potential derivation from Persian or Syro-Christian wisdom literature. Its 
wording is the same as that transmitted here by the MuḫṢḤ but is introduced by the phrase 
wa-qad aḥsana Amīrūs al-šāʿir ḥayṯu yaqūlu.181 
 

With a slightly different wording the maxim is also preserved in IH Hom. 1: 
 

 .بئذلل بلعثلا حلصي ىتح ءيشل حلصي ال باذكلا :سريمؤا لاق

 
Homer said: Lying is of no use at all, just as the fox is of no use to the wolf. 
 
 
8.  

 .دوسحملا لاني امّم رثكٔا هوركملا نم هنم هبحاص لاني يذلا نّٔال ،لجاعلا لّذلا وه دسحلا :لاق

 
He said: Envy is the dishonor of the world of transience because the hatred 

that the envious person gets from it is greater than what the envied person gets. 
 
[9-83] 
The rest of the section concerning Homer consists of 75 sayings, which have already been 

analysed, edited and translated into German by Manfred Ullmann, one of the witnesses to the 
Arabic version of the Menandri Sententiae (called Men ar I by Ullmann). The sayings included 
in this section have been omitted from the present analysis and correspond to the following 
nos. in Ullmann’s edition: 26-28, 7, 37-38, 49, 3, 63-64, 79, 83-85, 89, 91, 104, 101, 108, 120-123, 344, 
147, 153, 164, 161, 172, 173, 177-178, 336, 185, 189, 202, 201, 206, 208-209, 220-221, 234-239, 243-247, 
251-253, 258-260, 263-265, 345-346, 270, 275, 283, 285-286, 298, 348, 313, 325, 349, 350.182 

 
3.2.4.a.3 A saying by Homer quoted by Aristotle183 
 

 نسحب هريغ رهشاو كلذ رتساف ،سانلا دنع ايًضرْمَ ناكو ةًصّاخ كرمٔا نم ائًيش مكاحلا ىلع تركنٔا اذٕا 

 ةجّحلا نم هيف هيلع كل امب لؤّالا عرصاف لؤّالا نع مهل اينغمُ ارًوهشم سانلا دنع راص اذإف .ةفرعملاو لاحلا

 .لهج دقف هبهذم سانلا ىلع بهذي هّنا نّظ نم :سوريمؤا لوقب دهشتساو .ةّيوقلا ةرهاظلا

 

 
since he was supposedly a mawlā of Persian origin and no source names him as a translator from Greek. See also 
Grignaschi 1965-1966, 12-13. 

181 Maróth 2006, 28.19-20. Grignaschi 1967, 257 (no. VII) gives a French translation of the fragment. The non-
Greek origin of this quotation had already been noted by Kraemer 1956a, 291. 

182 Ullmann 1961, 8. Further information on the Arabic Menandri Sententiae is provided below in MuntṢḤ 
Hom. 0.g + [1-216]. 

183 SAWS online edition para. 6 (no. 70). 
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If you challenge the ruler about something in your life in particular, but he has 
the approval of the people, then hide it and speak publicly about something else 
concerning the good of the state of affairs and knowledge. But if this thing 
becomes known to the people and causes them to want to get rid of the first 
citizen, then tear down the first citizen with the strong and manifest argument 
that you had against him in this regard. And quote Homer's saying: He who 
believes that his conduct should be followed by all men is ignorant. 

 
ARABIC PARALLELS: 
The saying attributed to Homer does not sound Homeric and I have found no antecedents 

either in the Iliad or in the Odyssey that would match the Arabic text. However, a parallel is 
attested in the above-mentioned al-Siyāsa l-ʿāmmiyya. The two textual fragments are 
undoubtedly related. In fact, in both cases, the Homeric saying is quoted by Aristotle and the 
context is civic-political. However, I am more inclined to hold that the two witnesses depend 
on a common source or that the author of the Ṣiwān al-ḥikma, on which the MuḫṢḤ depends, 
drew on an intermediate source that had already extracted the saying from the Epistolary 
Novel rather than believing in a direct dependence of the Ṣiwān al-ḥikma (and therefore of the 
MuḫṢḤ) on the Epistolary Novel. The context in which the Homeric saying is applied is in fact 

quite different, since in the al-Siyāsa l-ʿāmmiyya Aristotle quotes Homer's words after listing 
a series of recommendations on how to behave when making public appearances, without 
any analogy in content and wording with what is instead reported in the MuḫṢḤ. The saying 
is reproduced below as we read it in the Epistolary Novel:184 

 

 .لهج دقف هبُهذم سانلا ىلع بهذي نٔا عمط نمَ :لوقي ثيح رعاشلا سوريمؤا لاق ام ظفحْاو
 
Keep in mind what Homer the poet said where he states: He who wishes his 

conduct to be followed by all men is an ignorant man. 
 

 
3.2.4.a.4 Simonides (Sīmūnīdris)185 
 

1.  
 

 وه نم ؤا ،كلثم وه نم ؤا ،كنم ىوقٔا وه نم بلغتٔا :لاقف هعورصمل هتبلغب رختفي عراصمُ ىلٕا رظن 

 بلغي ناسنٕا لّكف هتبلغ يف رخف الف كنود وه نم امٔاو ،هيواستف لثملا امّٔاو ،هيلع ردقت الف ىوقٔالا امّٔا ؟كنود

 .هنود وه نم

 
When he saw a wrestler who was boasting about his victory over the man he 

had knocked down, he asked: Have you defeated someone who is stronger than 

 
184 Maróth 2006, 36.19-37.1. See French translation in Grignaschi 1967, 258 (no. IX). 
185 SAWS online edition para. 32. 
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you or someone like you or someone who is inferior to you? If he was stronger 
you would not have had the ability to do so, if he was similar you would be his 
equal, if he was inferior to you it would not be a boast to have defeated him for 
every man wins who is inferior to himself. 

 
ARABIC PARALLELS: 
The MuḫṢḤ preserves a shortened version of an anecdote transmitted in the form of a brief 

dialogue in the MuntṢḤ Simon. 2, reported below, and in IH Simon. 4 (collated in app.): 
 

 وه نم ؤا ،كلثم وه نم ؤا كنم ىوقٔا وه نم بلغتٔا :هل لاقف ،هعورصمل هتبلغب رختفي عراصمُ ىلا رظنو

 كلثم ناك ول ،تَبذك :لاقف .يلثم وه نمف :لاق .تَبذك :لاقف .يّنم ىوقٔا وه نم :لاقف ؟كنود

 .هنود وه نم بلغي ناسنٕا لّك :لاق .ينود وه نمف :لاق .امتيواستل

 

هعورصمل هتبلغب 1 ] abest IH        2 لاقف  (2nd occurrence)] لاق  IH           3 لّك لّكف [  IH 

 
When he saw a wrestler who was boasting about his victory over the man he 

had knocked down, he asked him: Have you defeated someone who is stronger 
than you or someone like you or someone who is inferior to you? He replied: 
Someone stronger than me. He said: You are lying. He said: Someone like me. He 
replied: You are lying – if he was like you, you would have been equal. He said: 
Someone inferior to me. He replied: every man wins who is inferior to himself. 

 
 
3.2.4.a.5 Pindar (Bindāris)186 
 

1.   

 

 .الًعف هنم برهلاو الًوق ليمجلا قوّشتو ،الًعف هبلطو الًوق حيبقلا ضفر :لاق ؟بجعٔا ءيش ئّا :هل ليق

 
He was asked: What is the most astonishing thing? He replied: The rejection 

of the ugly in word and the pursuit of it in deed, as well as the longing for the 
beautiful in word and the fleeing from it in deed. 

 
ARABIC PARALLELS: 
This chreia is attested to also in MuntṢḤ Pindar 1 and IsḤ Plato 10,187 where it bears the 

same content and wording but a different structure, i.e. in the form of a single saying and not 

 
186 SAWS online edition para. 51. 
187 ʿAbd Allāh 1998, 90.2-3. 
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as an answer to a question posed by an anonymous interlocutor. MuntṢḤ Pindar 1 reads (with 
IsḤ Plato 10 collated in app.): 

 

 الًعف هنم نوبرهيو الًوق ليمجلا نوقوّشتيو ،الًعف هنوبلطيو الًوق حيبقلا نوضفري نيذلا نم بجعٔال يّنٕا :لاق

 .حيبقلا نم برهي امك

 

لاق 1 لاقو [  IsḤ | الًوق ] abest IsḤ 

 
He said: I wonder at those who reject the ugly in word and seek it in deed, and 

desire the beautiful in word and shun it in deed as if fleeing from the ugly. 
 
In addition, this saying is found in 3 passages of the MF – MF Pindar 3,188 MF Pindar 6, MF 

Pindar 9,189 – again as a single maxim and not as a chreia. Among them, the closest in form and 
structure to that in MuntṢḤ is MF Pindar 3, while MF Pindar 9 consists only of the first half of 
the saying. 

Below are the variants of MF Pindar 3 and MF Pindar 9 compared to MuntṢḤ Pindar 1: 
 

لاق 1 سرادنف لاقو [  MF Pindar 3 اضًئا سورادنف لاقو  MF Pindar 9 | حيبقلا نم...نوقوّشتيو ] abest MF Pindar 

نوقوّشتيو | 9 نوفرشتيو [  MF Pindar 3 | ليمجلا ليمجلاب [  MF Pindar 3                 2 برهي امك مهبرهك [  MF Pindar 

3 | 
 
MF Pindar 6 offers a longer version of the saying (which is attested to also in Syriac):190 
 

 اهبلط يف نوعسيو ،مهمالكب شحاوفلا نوضغبي نيذلا سانلا رومٔا نم ارًيثك بجعٔال ينٕا :سوروديف لاقو

 :مهفصي فيك فصاولا يردي امف !تائيسلاو شحاوفلا يه اهنٔاك اهنم نورفيو شحاوفلا نوبحيو ،مهلامعٔاب

 نولمعي يتلا تائيسلا اودّعي نٔا ىلٕا كلذب نوريصي مث ،نوبحي ام نوضغبيو ،نوضغبي ام نوبحي اوناك ذٕا

 !تائيس نولمعي ال يتلا تانسحلاو ،تانسح

 
Pindar said: I wonder greatly at those people who in words hate shameful acts, 

but in deeds strive to pursue it, who love shameful acts191 but shun them as if they 
were shameful and evil acts! How can one describe them, since they love what 

 
188 Badawī 1958, 303.9-10. English translation in Rosenthal 1975a, 129 (no. 55). 
189 Badawī 1958, 315.16-17. English translation in Rosenthal 1975a, 139 (no. 124). 
190 Badawī 1958, 306.14-18. English translation in Rosenthal 1975a, 132 (no. 75). 
191 Rosenthal 1975a, 132 (Eng. from his German translation) renders here «good deeds» as if there were al-

ḥasanāt instead of al-fawāḥiš as printed by Badawī. Although Rosenthal’s translation makes more sense and 
could be confirmed by a survey of the MSS (which however falls outside the scope of the present investigation), 
we follow the Arabic text by Badawī, who does not provide any textual variant in the apparatus. 
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they hate and hate what they love, and then they end up considering the bad 
deeds they do as good, and the good deeds they do not do as bad! 

 
SYRIAC PARALLELS: 
SGP 109 (= Arzhanov 2019a, 282-283, where further parallels are listed). 
 

2.  

 ققحٔا نّٔاب :لاق ؟اذامب :هل ليقف .كلذ ىلع هّنئفاكٔال مرج ال :لاقف ،كيف لوقلا نسحيً انالف نّٕا :هل ليقو

 .هلوق

 
When he was informed that someone spoke well of him, he said: I will 

certainly reward him for that. He was asked: In what way? He replied: By making 
what he says come true.192 

 
ARABIC PARALLELS: 
MF Pindar 4, TawB Faylasūf VII 547 

ليقو 1 ليق [  TawB | هل سويرادنفل [  MF فوسليفل  TawB | ًانالف نّٕا نالف [  TawB | نسحي نسح [  MF | لاقف لاق [  

MF TawB | مرج ال ] abest TawB | هّنئفاكٔال هئفاكٔاس [  TawB | كلذ ىلع ] abest MF TawB | ليقف ليق [  MF TawB 

هل | ] abest MF TawB 

 
A shorter version of the saying is preserved in: ʿAwn 742 (ascribed to a Faylasūf),193 MuntṢḤ 

Ḫāws (?),194 IH anonymous, in the section entitled min amṯāl al-yūnāniyyīn, no. 687.195 
 

3.   

 .ركفلل يسفنو ،كاردإلل يساوح هب حّصي ام ردق :لاقف ؟مويلا يف كمعط رادقم مك :لئس

 
He was asked: What amount of food do you consume per day? He answered: 

In proportion to what my senses work well with for perceiving and my soul for 
thinking. 

 
ARABIC PARALLELS: 
As observed by al-Qāḍī, this saying is listed among those of Asānus (which could be a 

corrupted transliteration of Aesop) in the MuntṢḤ196 – where the entry on Aesop follows that 
on Pindar –, while it is missing from the MuḫṢḤ. Consequently, it can be assumed that al-
Sāwī, in selecting and copying material from his copy of the Ṣiwān al-ḥikma, forgot to 

 
192 Rosenthal 1975a, 130 (slightly modified). 
193 Yūsuf 1996, 122.9 (Ar.). See also Rosenthal 1991, 215. 
194 Dunlop 1979, 85.1785-1786 (para. 137). 
195 Ḫalīfāt 1995, I 470.1. 
196 Dunlop 1979, 92.1957-1958 (para. 171). 
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transcribe Asānus that served as the title of the section dedicated to him, and so wound up 
merging together the section on Pindar with the one on Asānus/Aesop that immediately 
followed, which are instead preserved separately in the MuntṢḤ.197 This phenomenon is 
typical of the textual tradition of the gnomological genre and is at the origin of the attribution 
of the same saying to different authors in different collections or, as in our case, in different 
recensions of the same collection. 

 
 

3.2.4.b The anonymous Muntaḫab ṣiwān al-ḥikma (MuntṢḤ) 
 

3.2.4.b.1 A Homeric verse used by Thales198 
 

 .لّكلل ادًّلومُ لمِعُ هّنٔاك سونااقؤا نّٕا :لاق ثيح رعاشلا سريمؤا لوقب لّدتساو

 
He (sc. Thales) inferred [it] from a statement of Homer the poet where he 

claims that Ocean is like if he was made the progenitor of everything. 
 
GREEK AND ARABIC SOURCES: 
As already mentioned, the first pages of the MuntṢḤ trace a history of the origins of 

philosophy and science in Greece. The emergence of philosophy is closely linked to the name 
of Thales, who is said here to have been the first philosopher in Egypt (huwa awwal man 
tafalsafa bi-miṣr), who believed that the principle of generation was water.199 The Homeric 
quotation has been inserted in the context of this account, since it provides evidence (as the 
verb istadalla indicates) of Thales’s belief that «all things are derived from moisture» (ǧamīʿ 
al-ašyāʾ mina l-ruṭūba).200 These lines on Thales are introduced by a brief remark, probably by 
the compiler of the Ṣiwān al-ḥikma, where he generically refers to his source as baʿḍ al-kutub,201 
the identification of which has been made possible by textual analysis. In fact, this initial 
section proved to be an assemblage of excerpta taken from Qusṭā ibn Lūqā’s Arabic version of 
ps. Plutarch’s Placita philosophorum.202 However, as noted by Daiber, the compiler of the Ṣiwān 
took material from his Vorlage not without introducing minor alterations in order to adapt 
the text to the target context.203 For example, the above-mentioned phrase that introduces 
Thales, huwa awwal man tafalsafa bi-miṣr, is actually the result of blending two distinct 
phrases in Qusṭā ibn Lūqā’s version, namely «this man was the first to begin with philosophy» 
(hāḏa l-raǧul awwal man ibtadaʾa bi-l-falsafa) and «this man philosophised in Egypt» (hāḏa l-

 
197 al-Qāḍī 1981, 94 n. 13. 
198 Dunlop 1979, 3.16-4.17 (para. 1). 
199 Dunlop 1979, 3.13-15. 
200 Dunlop 1979, 3.16. I have discussed the use of the verb istadalla in this context (and in another passage of 

the MuntṢḤ) in a previous contribution, see Zarantonello 2020b, 74. 
201 Dunlop 1979, 3.13. 
202 See Daiber 1980, 81 (cf. 816-817); Gutas 1982, 649; Daiber 1984, 39-40. 
203 Daiber 1980, 85. 
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raǧul tafalsafa bi-miṣr).204 This phenomenon can also be observed for the Homeric quotation 

given above (which corresponds to verse Il. Ξ 246) when compared with the form in which it 
reads in the Arabic version of the Placita philosophorum (I 3, 2), given below together with the 
original Greek text of ps. Plutarch: 

 

 .لّكلل ادًّلومُ لمِعُ هّنٔاك سونااقؤا نّٕا لوقي ذٕا ءاملا يف ئارلا اذه رعاشلا سريمؤا ىٔار دقو

 
διὰ τοῦτο καὶ Ὅµηρος ταύτην τὴν γνώµην ὑποτίηεται περὶ τοῦ ὕδατος “Ὠκεανός 

ὅσπερ γένεσις πάντεσσι τέτυκται.” 
 
Worthy of note is Qusṭā's addition of the epithet al-šāʿir to the transliteration of the name 

Homer, an element that cannot be immediately inferred from the context, except from the 
metrical form of the quotation in Greek.205 
 

 
3.2.4.b.2 Homer the first poet of the Greeks206 

 
1 
 
 
 
 

 
5 

 برعلا ةمّٔا لاحك مهلاح تناك امّنٕاو ،ةّيناهربلا مولعلا نم ءيش نانوي دالب يف كلذ لبق نكي ملو ]...[

 سيلاث مجن نٔا ىلٕا ،لئاسرلاو لاثمٔالاو بطخلاو راعشٔالا فيلٔاتو ةغللا ملع اّلٕا مهدنع سيل ،ةّيلهاجلا

 نانوي ةمّٔا يف رعشلا دوجو امّٔاف ،نيّيرصملا نع اهوذخٔا ةحاسملاو ةسدنهلاو باسحلا ملع كلذكو ،ةفسلفلاب

 ناك سيلاثو ،برعلا يف سيقلا ئرما ةلزنمب مهدنع وهو ،رعاشلا سريمؤا هعدبٔاو ،ةفسلفلا لبق مهيف رهظ هّنإف

 ةنس نيرشعو ةينامث رصّنتخبُ كلم ءادتبا ىلٕا سيلاث نوك نمف ،ةنس نينامثو نينثاو ةئامثالثب سربمؤا دعب

 .نينسلا نم نيئامب ةفسلفلا لبق مهنمٔ ادب رعشلا نّٕاو ،مالسلا هيلع ،ىسوم دعب تمجن نيّينانويلا ةمّٔاو .مائاو

 هب ربخ ام اذهو .مالسلا هيلع ،ىسوم ةافو نم نيسمخو ىدحٕاو ةئامعست ةنس يف مهنم ناك فوسليف لؤّاو

 ةنس يف رهظ سيلاث نّٔا سويروفرف ركذو .ليجنإلا هب ضقان اميف سنايليُ ىلع هيف دّر يذلا هباتك يف سّلروک

 .رصّنتخبُ كلم نم ةئامو نيرشعو ثالث
 

ةئامثالثب 5 ] corr. ةئامثلثب  Dunlop SAWS            6 نيئامب ] corr. Stern207 نينامثب  Dunlop 

SAWS 

 
204 Daiber 1980, 96.13, 15. 
205 See Daiber 1980, 27. 
206 Dunlop 1979, 10.179-11.187 (paras.13-14). The division into paragraphs chosen by Dunlop here may lead to 

some confusion; I followed the divisio textus proposed by Stern in his English translation (see next note) instead. 
I have dealt with this passage and its loci paralleli in Zarantonello 2020b, 75-80. Inevitably my discussion here 
overlaps with and partly repeats the contents of that article. 

207 See Stern 1972, 460.15. Cottrell 2008, 549 follows Stern’s emendation but interprets the term as a dual («two 
hundred») instead as a generic plural («hundreds») as Stern did in his English translation (see infra). 
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[…] Before that, there was no apodictic science known in Greece; they were 

like the pre-Islamic Arabs: they only had the knowledge of language, composition 
of poetry, speeches, proverbs, and letter-writing, until Thales brought forth 
philosophy. In the same way he took over from the Egyptians arithmetic, 
geometry, and geodesy. As regards the existence of poetry among the Greeks, it 
appeared among them before philosophy, and was invented by Homer the poet, 
who occupies among them the same rank as Imruʾ l-Qays amongst the Arabs. 
Thales lived 382 years after Homer, and from the lifetime of Thales till the 
beginning of Nebuchadnezzar’s reign there passed 28 years and some days. The 
Greek nation arose after the time of Moses, peace upon him; so that poetry started 
among them hundreds of years before philosophy. The first philosopher among 
them lived in the year 951 after the death of Moses, peace upon him. This is what 
is told by Cyril in his book in which he refuted Julian’s attack on the Gospel. 
Porphyry says that Thales appeared in the year 123 from the reign of 
Nebuchadnezzar.208 

 
ARABIC PARALLELS: 
Some lines of the passage are repeated almost verbatim in Šhr Hom. 52: 

 

 ةئامثالثب هدعب ناك سيلاتو سوريمؤا هعدبٔا امنٕاو ةفسلفلا لبق ناك نانوي ةمٔا يف رعشلا دوجو نٕا ليقو

 هيلع ىسوم ةافو نم نيسمخو ىدحٕاو ةئامعست ةنس يف مهنم ناك فوسليف لؤّاو .ةنس نينامثو نيتنثاو

 نم ةئامو نيرشعو ثالث ةنس يف رهظ سيلات نٔا سويروفروف ركذو هباتك يف سفروك هب ربخٔا ام اذهو .مالسلا

 .رصنتخب كلم

 
It is said that the appearance of poetry among the Greeks came before 

philosophy and that Homer invented it, while Thales lived 382 years after him. 
The first philosopher among them lived in the year 951 after the death of Moses, 
peace upon him. This is what is told by Cyril in his book. Porphyry says that Thales 
appeared in the year 123 from the reign of Nebuchadnezzar. 

 
Moreover, the chronological reference for Homer’s life209 is also given in Šhz Hom. 0.g 

versio A et B (versio B is collated in apparatus): 
 

 
208 English translation in Stern 1972, 451 (slightly modified). 
209 An even different indication for the dating of Homer is given in Ibn al-Nadīm’s Fihrist (Flügel 1871-1872, I 

287.6-7 = Sayyid 2009, vol. 2/1, 270.15-16 [Ar.]; Dodge 1970, 676 [Eng.]) and in IAU (ch. 4.1.11.3 online edition), 
where Isḥāq ibn Ḥunayn is referred to as the source of the information. Here Homer is mentioned along with 
two other unidentifiable Greek poets (whose transliterations vary between Qāqls/Fāqls/Flqls for the one and 
Mārys/Mārqs/ Mārfs/Hāris for the other), and is said to have lived in the period of time between Hippocrates 
and Galen. See also ʿAbbās 1993, 46. 
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 رهظو ،ةًنس نيسمخو ىدحٕاو ةئامعستب مالسلا هيلع ىسوم دعب رهظو ،نانوي يف رعشلا عدبٔا نم لؤا وهو

 .ملعٔا هّللاو ةنس ةئامعبرٔا نم بيرقب هدعب يطلملا سيلاث

 

رهظو 1 ] abest Šhz versio B             2 ملعٔا هّللاو ] abest Šhz versio B 

 
He was the first to invent poetry among the Greeks, he appeared 951 years after 

Moses and Thales of Miletus appeared almost 400 years after him, and God 
knows. 

 
The passage in the MuntṢḤ, and in the Šhr drawing from it, is remarkable in several 

respects. First, in the sketchy description of the origins of philosophy in Greece proposed here, 
we read that before philosophy the Greeks cultivated poetry and that its inventor was Homer. 
The same narrative is related in two other Arabic sources.210 The first is the chronicle of 
Barhebraeus titled Muḫtaṣar taʾrīḫ al-duwal (The Abridged Chronicle of the Dynasties), which 
in the paragraph about David in the chapter concerning the kings of Israel reports: «[…] it is 
said that Thales of Miletus was the first philosopher among the Greeks and that poetry 
appeared among the Greek nation hundreds of years before philosophy and that it was 
invented by Homer. Cyril says in his book in which he refuted Julian’s attack on the Gospel 
that Thales lived 28 years before the beginning of Nebuchadnezzar’s reign. Porphyry says that 
Thales appeared 123 years after Nebuchadnezzar».211 The other testimony can be read in the 
opening lines of the universal history from the time of Adam to 729/1329 composed by the 
Ayyūbid prince of Mamlūk Syria and scholar Abū l-Fidāʾ (d. 732/1331) and entitled al-Muḫtaṣar 
fī taʾrīḫ al-bašar (A Short History of Mankind), where it is stated: «Homer, the Greek poet, was 
alive 568 years after the death of Moses. This was the date when the Greeks became famous; 
before that they were unknown. They cultivated poetry and eloquence. Philosophy appeared 
among them at the time of Nebuchadnezzar. All this is taken from the book of Cyril the Greek 
in which he refuted Julian’s attack on the Gospel».212 

Evidently all four texts derive from a common remote source, which is indicated in the 
reference to the book of Cyril where he refuted Julian’s attack on the Gospel, i.e. the Contra 
Iulianum by Cyril of Alexandria in response to Julian the Apostate’s Contra Galileos. In the 
MuntṢḤ, the Šhr and in Barhebraeus’s Abridged Chronicle the date of Thales’ birth is compared 
with the chronological reference given by Porphyry, but, since the source is not specified, 
scholars have questioned whether this might be the ἡ φιλόσοφος ἱστορία or another lost work.213 

As Samuel M. Stern has shown, the four texts derive from the lost Taʾrīḫ sinī al-ʿālam 
(Chronology of the Years of the World) by the 9th cent. scholar Abū ʿĪsā al-Munaǧǧim.214 The 

 
210 In addition, one should mention as a parallel, with due distinction, the locus classicus of the Kitāb al-ḥurūf 

(chapters 114-146) by al-Fārābī: Mahdi 1969, 134-153 (Ar.), Khalidi 2005, 4-20 (Eng.). See remarks by Rudolph 2011, 
307-311; echoed in Rudolph 2017, 597-598. 

211 Ṣāliḥānī 1890, 51.2-8 (Ar.), Stern 1972, 444 (Eng.). 
212 Fleischer 1831, 152.12-15 (Ar.), Stern 1972, 450-451 (Eng.). 
213 See the discussion on this point in Cottrell 2008 550-555. 
214 For the scattered biographical details that we know about him see: Thomas 2010; Berggren 2019. 
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Taʾrīḫ sinī al-ʿālam, which was presumably a universal history starting with the death of 
Moses, is preserved only fragmentary through the excerpts transmitted by the MuntṢḤ and 
the al-Muḫtaṣar fī taʾrīḫ al-bašar by Abū l-Fidāʾ. Stern speculated that al-Munaǧǧim’s work 
combined sources of various kinds, including Persian traditional historiography and Christian 
Greek chronographies, on which the quotation of the Contra Iulianum would also depend. For 
there are some textual elements – especially in the dating system –215 that lead to the 
conclusion that al-Munaǧǧim could only have read excerpts of this writing, as transmitted in 
one or more Arabic Christian chronographies at his disposal, that in turn pooled Greek and 
Syriac sources.216 Also with regard to the question of the mutual relations between the four 
sources reporting the passage on Homer and their relation to the Taʾrīḫ sinī al-ʿālam, one 
cannot but venture into the realm of hypotheses. The MuntṢḤ and the al-Muḫtaṣar fī taʾrīḫ al-
bašar are the main testimonies for the reconstruction of al-Munaǧǧim’s Taʾrīḫ, and they 
probably depend on it directly.217 As already stated and as will be pointed out below, this 
section of the Šhr displays many textual correspondences with the equivalent entry in the 
MuntṢḤ and it can be assumed that al-Šahrastānī quoted al-Munaǧǧim’s fragment from the 
MuntṢḤ.218 As for Barhebraeus one cannot tell if he based himself on an intermediary or read 
Munaǧǧim’s Taʾrīḫ directly.219 

Another interesting aspect that emerges from the passage as formulated in the MuntṢḤ, 
and that is significantly absent from the other sources cited above, is the comparison with 
Imruʾ l-Qays, the legendary first poet of the Arabs (d. ca. 550 CE). The compiler of the MuntṢḤ 
(or a later reader?) inserted the reference to Imruʾ l-Qays as a yardstick for assessing Homer’s 
historical and literary pre-eminence among the Greeks, relating the unknown Greek poet to 
the well-known Arab poet. Such an equivalence can be read in two other testimonies: the first 
is Šhz Hom. 0.a versio A et B (for which see infra) and the second is al-Bīrūnī’s al-Āṯār al-
bāqiyya ʿan al-qurūn al-ḫāliyya (Chronology of the Ancient Nations), where Awmīrūs al-šāʿir is 
said to be ka-Imriʾ l-Qays, «like Imruʾ l-Qays» for the Arabs.220 

 

3.2.4.b.3 Simonides inventor of four letters of the alphabet221 

 

1 
 
 

 لبق مهل نكي مل هّنٔال ،افًرح نيرشعو ةعبرٔا ىلع يه يتلا مهتباتك نوّينانويلا فرع ريشدرٔا نب اراد كلم يفو

 ةّتس امهعم المحو ،سانيثٔا ةنيدم ىلٕا اءاج رصم نم نيذللا نومياو سمدق نّٔا كلذو .افًرح رشع ةّتس اّلٕا كلذ

 
215 I will not dwell here on the analysis of the chronological references in these passages, a complex problem, 

partly due to the work of the compilers themselves (as noted by Stern 1972, 442 Cyril used a dating system based 
on the Olympics, whereas in the Arabic text the dates are based on the reigns of the Babylonian rulers) and partly 
due to the ease with which numerals became corrupted in the process of transcription and textual transmission. 
For these aspects see Stern 1972, 440-445; 465 n. 34, and more recently Cottrell 2008, 548-555. 

216 Stern 1972, 439, 443; Cottrell 2008, 550-552; see also Rosenthal 1968, 71; Di Branco 2017, 32-34. 
217 Stern 1972, 438-439. 
218 Stern 1972, 444; for the sources of Šhr see also infra. 
219 Stern 1972, 444; see also Cottrell 2008, 552-553. 
220 Sachau 1878, 86.17-18 (Ar.) = Sachau 1879, 99 (Eng.). See also Kraemer 1956a, 285 n. 3. 
221 Dunlop 1979, 11.190-196 (para. 14). I have collated the text with the one published by Stern 1972, 461.3-11, 

especially for the discussion of the transliterations of the Greek Παλαµήδης. 
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 دجو كلذ دعب نمو .ةّيقينوف فورح ىمّست هذهو ،الًؤّا اهب نوبتكي نوّينانويلا ناك يتلا يهو ،افًرح رشع

 ةّلقل اهروص تبثن مل امّنٕاو ىرخٔا فرحٔا ةعبرٔا سيدونومیس دجو كلذ دعب نمو ،ىرخٔا فرحٔا ةعبرٔا سذيملاف

 ،ةيقینوف لهٔا مهدعب نمو رصم لهٔا ةباتكلا عضو نم لؤّا نّٕا لاقيو .يّنانويلا طّخلا نسحي ال نم هيف ةدئافلا

 .نوّينانويلا مهدعب نم مّث .كانه ام ىلٕا سمدق الًؤّا اهب ءاج يتلا يهو

 

نومياو 2 رونغاو [  Stern             3 دعب نمو دعبو [  Stern                  4 سذيملاف ] corr. Dunlop 

سيراف  MSS سغوا سراف  Stern              5 post هيف ةدئافلا  hab. دنع  Stern 

 
In the reign of Darius (II) son of Artaxerxes (I) the Greeks learned their writing, 

which consists of twenty-four letters. In fact, before that they only had sixteen 
letters. Cadmus and Aymūn (= Agenor), from Egypt, came to the city of Athens 
and carried with them sixteen letters, which are those first used by the Greeks 
and are called Phoenician. Afterwards Fālamīḏs (= Palamedes) invented four 
other letters, and still later Simonides invented a further four letters. We have not 
noted their form due the lack of usefulness for those who do not master the Greek 
script. It is said that the first inventors of writing were the Egyptians, after them 
the Phoenicians; and it was this which was brought by Cadmus to there; after 
them the Greeks. 

 
SYRIAC AND ARABIC PARALLELS: 
The account concerning the invention of the Greek alphabet is part of the group of 

paragraphs at the beginning of the MuntṢḤ, which, according to Stern’s reconstruction, 
reproduce a section of the lost chronicle of Abū ʿĪsā al-Munaǧǧim (see above). In discussing 
these lines, the scholar identifies four parallel passages in both Syriac and Arabic sources, in 
which one finds the same content and many common details, yet, at the same time, some 
significant philological errors, the most conspicuous of which is the hendiadys «Cadmus and 
Agenor» which is probably a mistranslation of the patronymic Κάδµος Ἀγήνορος «Cadmus son 
of Agenor».222  The examination of these elements led Stern to assume that all sources relied, 
albeit in a layered manner, on a common Vorlage. 

The first and only Syriac source is Michael the Syrian’s Chronograhy (Maktbōnut [or: 
Maktab] Zabnē), already mentioned in Chapter 1 (p. 35). As noted by Stern, the author breaks 
the account of the invention of the Greek alphabet down into three fragments, scattered in 
chapters V 1-3, in which events from the 16th year of Darius, corresponding to the beginning 
of the 6th millennium of creation are described. Chapter V 1 relates that «Cadmus and Agenor 
came from Sidon to Athens and brought the following 16 letters: Α Β Γ Δ Ε Ι Κ Λ Μ Ν Ο Π Σ Τ 
Υ. Palamedes Nauplius of Argos invented 4 more, viz.: Ξ Θ Φ Χ; finally, Simonides invented a 
further four, viz. Ζ Ψ Η Ω».223 Two details can already be observed. On the one hand, Michael 

 
222 Stern 1972, 464 n. 22. 
223 Stern 1972, 445 (Eng.). 
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the Syrian provides information that is missing in the MuntṢḤ, as he specifies which were the 
original 16 letters, as well as the four Palamedes and Simonides each had come up with. On 
the other hand, unlike the MuntṢḤ, he does not say that the 16 were called Phoenician letters. 
Moreover, as will also be seen below, Michael’s Chronograhy is the only source which says that 
Cadmus and Agenor came from Sidon, whereas the MuntṢḤ and other Arabic sources 
(however, al-Bīrūnī is vague on this point) report that they came from Miṣr (Egypt).224 The 
second fragment, inserted in chapter V 2, reads: «It is said that it was the Egyptians who first 
invented the alphabet, and the Phoenicians learned to write from them».225 This is perfectly 
identical to a sentence of the MuntṢḤ. The third fragment comes from chapter V 3 and relates 
that at the time of Cyrus’ expedition narrated by Xenophon «the Athenians began to use 24 
letters, while before they only used 16».226 The latter statement covers the first part of the 
account in the MuntṢḤ and is to be placed before the other two segments.  

The second evidence is given by Agapius’ Kitāb al-taʾrīḫ (The Book of History), commonly 
known as Kitāb al-ʿunwān (The Book of the Title).227 The Arabic text of Agapius coincides almost 
word by word with that of the MuntṢḤ, except for the adaptations wherby the author places 
the fragment in the context of his own work (e.g. the chronological reference to Darius at the 
beginning of the passage is replaced by a generic wa-fī ḏālika al-zamān, since the Persian king 
is mentioned a few lines earlier in the Kitāb al-ʿunwān).228 There are, however, two significant 
differences. Agapius, like Michael the Syrian, also writes down the 16 original Greek letters 
and the 8 added later (although their lists do not coincide), but he also gives the transcription 
of the name of each Greek letter and the corresponding letter of the Arabic alphabet. 
Moreover, in correspondence with the sentence that in MuntṢḤ reads: «afterwards Fālamīḏs 
[a correction of the transmitted Fārīs by Dunlop, whereas Stern reads Fārs Awġs] invented 
four other letters», Agapius’s text bears: «afterwards Fārs Awġs (= of Argos?) invented four 
other letters and Fālamīḏs, who is from the country of Argos, viz. Ζ Θ Η Χ». This addition might 
be triggered by a repetition of the proper noun – in which Fārs is a corrupted form of Fālamīḏs 
and its variants – with the subsequent confusion produced by the obscure transliteration.229 

The last two Arabic sources preserving the account on the origin of the Greek alphabet are 
more concise. Ibn al-Nadīm in the first section of the first chapter of his Kitāb al-Fihrist claims 
to have taken the information that writing was introduced among the Greeks by Cadmus and 
Agenor, who came from Egypt and brought with them 16 letters, from some history (fī baʿḍ al-
tawārīḫ). The reference to Palamedes is left out and it is simply stated that someone later 
added four letters, and «then another, called Simonides, invented four letters, so that together 
they were 24. In those times appeared Socrates, according to Isaac the Monk».230 The latter 

 
224 See also Stern 1972, 464 n. 24. 
225 Chabot 1899-1910, IV 69b.2-4 (Syr.), I 109 (French); Stern 1972, 445 (Eng.). 
226 Chabot 1899-1910, IV 70a.27-29 (Syr.), I 112 (French); Stern 1972, 445 (Eng.). 
227 For this chronography see Chapter 1. 
228 Cheikho 1912, 110.2-14 = Vasiliev 1915, 89.8-90.9 (Ar.); Stern 1972, 445 (Eng.). An Italian translation is given 

in Pirone 2013, 169-170. 
229 See Stern 1972, 464 n. 25. 
230 For the whole passage see Flügel 1871-1872, I 15.5-9 = Sayyid 2009, vol. 1/1, 35.11-36.2 (Ar.); Dodge 1970, 28 

(Eng.); Stern 1972, 445-446 (Eng., the latter is reported earlier). For the chronological association between 
Socrates’ death and the invention of the Greek alphabet, as read in the testimony given by al-Bīrūnī, Stern detects 
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addition by Ibn al-Nadīm has led Stern to suppose that the work of this unidentified Isaac the 
Monk is the source on which all our Arabic accounts depend (including the passage in the lost 
work of al-Munaǧǧim on which the MuntṢḤ relies), given their significant coincidence in 
content and wording. However, the hypothesis remains unproven without further evidence, 
as Stern himself has admitted.231 

Finally, al-Bīrūnī’s Kitāb fī taḥqīq mā li-l-Hind min maqūla maqbūla fī l-ʿaql aw marḏūla 
(Book of the Verification of What is Said About India) provides a further version, consisting of a 
simplified paraphrasis of the passages read earlier with some additional details: «Āsiḏās 
(Hermes?)232 formed 16 characters to perpetuate science about the time when the Israelites 
ruled over Egypt. Thereupon Cadmus and Agenor brought them to the Greeks. They added 
four new letters and began to use twenty letters. In the days when Socrates was poisoned, 
Simonides added four other letters, and so the Athenians at last had a complete alphabet of 
24 letters. This happened at the time of Artaxerxes, son of Darius son of Artaxerxes son of 
Cyrus, according to the opinion of the chroniclers of the West».233 

 
GREEK PARALLELS: 
Focusing on the aspect that interests us, the narrative concerning Simonides’ contribution 

to the formation of the Greek alphabet with the introduction of four letters (two long and two 
double) is reported in a number of classical sources, the most important of which are grouped 
as T 78 Poltera and are Plut. Quaest. conv. 738F 3-6, An.Ox. 4, 319.29-31, An.Ox. 4, 400.12-15, Plin. 
Nat. 7, 192. In addition, it is worth mentioning the evidence offered by Schol. Dion. Thr. (1.3, 
35, 185 Hilgard), which is particularly significant from our point of view in light of the wide 
circulation of Dionysius Thrax’s Τέχνη γραµµατική among the Syriac-speaking communities, 
of which a 6th-cent. adapted version is extant.234 

As Stern notes, it is not possible to identify among the sources that have come down to us 
what might have been the antecedent to the Syriac and Arabic testimonies, but in general it 
can be said that: «A particular version of the history of the Greek alphabet was elaborated by 
the beginning of the Christian era and is reflected by Pliny in the first, and Plutarch in the 
second century. This version found its way into the chronicles, presumably first into those 
written in Greek, then also those written in Syriac; one such Syriac chronicle is reflected in the 
work of the late Syriac chronicler Michael. From the Christian chronicles in Greek and Syriac 
the account passed into Christian chronicles written in Arabic; of this type Agapius of Manbij 
is a representative. In this form the story became available to the Muslims, and was taken up 

 
an antecedent in Jerome’s Chronicon (an expanded Latin version of the chronological tables of Eusebius’ 
Chronicon), where the reference to Socrates’ death (Socrates uenenum bibit) occurs shortly after the note 
«Athenienses XXIIII litteris uti coeperunt, cum antea XVI tantum litteras haberent» (199-200 F = Helm 1956, 117-
118), see Stern 1972, 446. 

231 Stern 1972, 446 and n. 27. 
232 The suggestion of Stern 1972, 464 n. 26 that Āsiḏās might be a very damaged transliteration of the Greek 

Ἑρµῆς is worth considering because, although it is not paleographically supported, it is found in Greek (Plut. 
Quaest. conv. 738F) and Latin sources (Plin. Nat. 7, 192, where Hermes becomes Mercury). 

233 al-Bīrūnī 1958, 134.7-13 (Ar.) = Sachau 1910, I 172 (En.), cf. Stern 1972, 446, modified. 
234 Already mentioned in Chapter 1 (p. 48). See Poltera 2008, 69-70 (where, however, the Syriac and Arabic 

traditions are not considered). 
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as early as the 3rd/9th century by Ibn al-Munajjim; later it was also propagated by writers who 
were not professional historians, such as Ibn al-Nadīm and al-Bīrūnī».235 

 
3.2.4.b.4 Homer in the entry on Socrates (Suqrāṭīs al-ḥakīm)236 

 

 وه سقيفوه ريثكو سقيفوه ليلق وه طارقس رَيثك نّٔال ،ريثك الو قالطالا ىلع ليلق ال مّث

 يف لّفلف ،نيّينانويلا نم يَِئرُ نم لكٓا ناك هّنٕا لاقيو سطاينذ ليلق وه سريمؤا ريثكو ،رعاشلا سريمؤا ليلق

 .مالسلاو ،ريثك هدنع طارقس ليلقو ،ايندلا

 
There is neither absolute little nor absolute much; for what us much for 

Socrates is little for Hūfīqs and what is much for Hūfīqs is little for Homer the 
poet, and what is much for Homer is little for Dynatus, who is reputed to have 
been the Greeks’ biggest eater in the world, and Socrates’ little is much for him, 
peace [upon him].237 

 
3.2.4.b.5 Homer in the entry on Alexander (Al-Iskandar al-malik ḏū l-qarnayn)238 

 

 .مهفتو لوقعلا يف خَسُرْتَل عضوم ءالخ ةمكحلل نّٕا :رعاشلا سريمؤا لاق دقو

 

ةمكحلل ] MS C tempt. Dunlop in app. ةمكحلا  Dunlop SAWS 

 
Homer the poet said: Wisdom needs emptiness in a space to implant itself in 

minds and understanding. 
 

ARABIC PARALLELS: 
Daiber points out that the Homeric quotation is also transmitted in the unpublished 

gnomologium of the MS Istanbul, Aya Soofya 4260.239 
In the MuntṢḤ the quotation is included in a section entitled Ǧawāb Arisṭūṭālīs fi-Fīlfūs al-

malik wālid al-Iskandar which reproduces verbatim one of the letters, similarly titled, from the 
Epistolary Novel between Aristotle and Alexander. The fragment has no counterpart in the 
Homeric poems and reads:240 

 

 .مهفتو لوقعلا يف خَسُرْتَل ايًلاخ اعًضوم ديرت ةمكحلا نّٕا :رعاشلا سوريمؤا لاق دقو

 
235 Stern 1972, 447. 
236 Dunlop 1979, 35.572-574 (para. 40). 
237 English translation in Alon 1995, 91 (no. 791), slightly modified. 
238 Dunlop 1979, 50.943 (para. 66). 
239 Daiber 1984, 57. 
240 Maróth 2006, 9.3-4. 
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Homer the poet said: Wisdom requires a free space to implant itself in minds 

and understanding. 

 

 

3.2.4.b.6 Solon (Sūlun)241 
 

0.  

 .مهماكحٔاو مهننسو نانوي لهٔا سيماون عضو يذلا وهو ،همّٔا لبق نم نوطالفٔا دج ناك

 
He was Plato’s grandfather on his mother’s side and is the one who laid down 

the laws of the Greek people, their rules and verdicts. 
 
ARABIC PARALLELS: 
The brief presentation given here summarises two essential traits that characterise the 

figure of Solon in Arabic sources, especially gnomological collections (see ʿĀm Sol. 1 and 2, MF 
Sol. 0.a and 0.c, Šhz Sol. 0.a and 0.c versio A et B), namely his kinship with Plato – of whom he 
is said here to be the grandfather, ǧadd, on his mother’s side, but elsewhere his progenitor, 
wālid (on this respect see infra MF o.c) –,242 and the fact that he was s legislator of Athens. 
Solon is counted among the legislators of the Greeks also in al-Bīrūnī’s Kitāb fī taḥqīq mā li-l-
Hind, where it is stated: «The ancient Greeks received their religious and civil laws from sages 
among them who were called to the work, and of whom their countrymen believed that they 
received divine help, like Solon, Draco, Pythagoras, Minos, and others».243 

 
1.  

 .كلذ ىلع مدقي ادًحٔا نّٔا ملعٔا مل يّنٔال :لاقف ؟هيلع هبجي ام هابٔا لتق نم ىلع ضرفت مل مَِل :لئسُو

 
He was asked: Why do not you prescribe to someone who has killed his own 

father what is due to him? He replied: For I know of no one who has dared to do 

so. 

 
ARABIC PARALLELS: 
IH Sol. 9, MF Sol. 15, Šhz Sol. 154 versio A et B: 

لئسو هل ليقو [  IH | مل ال [  IH Šhz versio A et B | ضرفت كتنس يف ركذت [  MF Šhz versio A et B | ىلع اباقع [  

IH ةبوقع  MF Šhz versio A et B | لتق نم لتاقل [  IH | هابٔا بٔالا [  IH | هيلع هبجي ام ] abest IH MF Šhz versio A 

 
241 Dunlop 1979, 66.1334-68.1364 (paras. 94-95). 
242 See also the Life of Plato in MF, where the same information is repeated and Solon is presented as a 

lawgiver: Badawī 1958, 126.8 (repeated then in IAU ch. 4.5.2 and Qifṭī 18.16) 
243 al-Bīrūnī 1958, 80.3-5 (Ar.) = Sachau 1910, I 105 (En.). 
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et B | لاقف لاق [  IH | كلذ هيبٔا لتق [  IH | كلذ ىلع مدقي ادًحٔا نّٔا ملعٔا مل يّنٔال نوكي ءيش اذه نٔا نّظٔا مل [  MF نّظٔا مل 

نوكي ءيش اذه  Šhz versio A نوكي ائًيش اذه نّظٔا مل  Šhz versio B 

 
GREEK PARALLELS: 
DL I 59.5-7: ἐρωτηθεὶς διὰ τί κατὰ πατροκτόνου νόµον οὐκ ἔθηκε, “διὰ τὸ ἀπελπίσαι,” εἶπεν; 

almost identical in GV 506. 
Ant. Mel. 1049.14-16 bears another wording but expresses the same content: Σόλων 

ἐρωτηθεὶς διατί κατὰ τῶν τυπτόντων τοὺς πατέρας ἐπιτίµιον οὐχ ὤρισεν, ἔφη· Ὄτι οὐχ ὑπέλαβον 
τοιούτους τινὰς ἔσεσθαι.244 

 
 
SYRIAC PARALLELS: 
The same saying is found ascribed to «Solon the philosopher» in SGP 11 (= Arzhanov 2019a, 

228-229). 
 

2. For this saying see MuḫṢḤ Sol. 1 (p. 416). 
3.  

 .ءانجهُ دالؤا نوكي نٔا ةًفاخم ءامإلا دَاسجٔا رارحٔالا داسجٔا رشابي ال نٔا هتّنس نم ناكو

 
From its body of laws, it is prescribed that the bodies of free men and the bodies of slave 

girls should not be united for fear that the children will be half-breed. 
 
ARABIC PARALLELS: 
Šhz Sol. 6 versio A et B 

هتنس هتنس [  Šhz versio B | 1 داسجٔا داحٔا [  Šhz versio A | 2 داسجٔا داحٔا [  Šhz versio A | دالؤا دالؤالا [  Šhz 

versio A et B | ُءانجه انجه [  Šhz versio B 

 

4.  

 ،مهيف ةفّعلا ىقبتل ،نيّينانويلا نم بارشلا نم برشي نم ركسي ال نٔا هسومان نمو

 
One of his laws: Those among the Greeks who drink wine do not get 

intoxicated, so that decorum may remain in them. 
 
ARABIC PARALLELS: 
Cf. Šhz Sol. 141 versio A et B: 

 .ركسلا نود اّلٕا برشي ال ميكحلا نٕا :اهنم ،ةفيرش ننسو ةنسح سيماون هل ناكو

 

 
244 Further parallels are given by Sternbach in his apparatus for GV 506. 
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He wrote sound rules and honourable laws, including: The wise man does not 

drink except without getting intoxicated. 

 
GREEK PARALLELS: 
I have not found any Greek fragment covering this text, but in DL I 57.4-5 Solon is said to 

have introduced sanctions against archons who were found drunk. In DL I 76.8-9 Pittacus as 
well is credited with the enactment of laws against intoxication, already mentioned in Arist. 
Pol. 1274b 18-23 and echoed in Plutarch’s Septem Sapientium Convivium 155F. 

 

5.  

 اوجرخي مل كلملا جوّت اذٕاو ،ةنيدملا يف اهيلايلو مائا ةَثلث قاوسٔالا ىلٕا اوجرخي ال نٔا كلملا تام اذٕاو

 .ةنيدملا يف كلملاب رورسلا رهظيل مهتاذّل ىلع نولبقيو ،اضًئا اثًلث

 
If the king dies, they shall not go out to the markets for three days and three 

nights in the city, and if the king is crowned, they shall not go out for three days 
and three nights either, and they shall devote themselves to their own pleasures 
so that they may show joy at the king’s arrival in the city. 

 
ARABIC PARALLELS: 
Another occurrence of this saying corresponds to Šhz Sol. 142 versio A et B: 
 

 احًرف تاذللاب هولغشيل ال ،كلذك كلملا ىّلوت اذٕاو ،مائا ةثالث كرتيو قوسلا يف جرخي ال كلم تام اذٕاو

 .هتنطلس ىلع بولقلا رقتسيل لب ،هب

 

هولغشيل ال 1 نولغتشي مهنٔا اّلٕا [  Šhz versio B                2 هتنطلس ىلع بولقلا رقتسيل لب ] abest 

Šhz versio B 
 
If a king dies, one shall not go out into the marketplace and leave for three 

days, and if a king comes into power, one shall do the same, so that he is not kept 
busy with pleasures and happy because of it, but that hearts are turned firmly 
towards his kingdom. 

 

6.  

 نيَّتسلا دعب هنولمعتسي مّث ،ةنس نيّتس ىلا ةنس نيثلث ندل نم برحلا يف سرافلا لَمعتسي نٔا هتّنس نمو

 ،سرحلا يف

 
From his body of law: The knight is used in warfare from age 30 to 60, then 

after 60 he is used in the guardhouse. 
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ARABIC PARALLELS: 
Cf. Šhz Sol. 7 versio A (versio B collated in app.): 
 

 ،نيتس ىلٕا ةًنس نيثالث نم برحلا يف لمعتسيو ،هسرف ىلع هراقو اودقعي نٔا سرافلل اوضرف اذٕا هتنس نمو

 ،سرحلا يف لمعتسي هدعب مّث

هتنس 1 هتنس [  Šhz versio B | اودقعي اودقفتي [  Šhz versio B 

 
From his body of law: If they decide that the dignity of the knight should be 

related to his horse, he is used in warfare from age 30 to 60, then after this he is 
used in the guardhouse. 

 

7.  

 .مكرامعٔا رصقتو مكنادبٔا دّهنتف ارًيثك اوحكنت ال :موي لّك يدانملا يداني نٔاو

 
And let it be announced daily: Do not unite often because your bodies are 

corruptible and your lives are short. 
 

8.  

 عفرُ اذٕا مّث ،اهيف بنذيُ يتلا ةنسلاو مويلاو رهشلاو هبونذ تبثيف ،ناطلسلا ىلٕا عفري نٔا ،لجرلا بنذٔا اذٕاو

 .لتُق اهنع تصقن نٕاو ،هنع يّلخُ هبونذ ىلع هبقانم تلضف نإف ،هبقانمو هبونذ يف رظُن ،كلذ دعب ءيش هيلع

 
If a man had committed a crime, [he prescribed] that he should be brought 

before the ruler and that his faults should be established as well as the month, the 
day and the year in which he had committed them, and that, if after this he was 
found guilty of another crime, his faults and his merits should be examined, and 
if his merits exceeded his faults he should be released, and if they were less he 
should be killed. 

 
ARABIC PARALLELS: 
Šhz Sol. 8 versio A et B 

عفري نٔا 1 عفرُ [  Šhz versio A et B | [ تبثيف ةنسلاو مويلاو رهشلاو | Šhz versio B  تتبثف مويلاو ةنسلاو رهشلا يف [  

Šhz versio A et B | يتلا يذلا [  Šhz versio A et B | اهيف هيف [  Šhz versio A et B                     2 نٕاو  Šhz  نإف [

versio B | اهنع هنع [  Šhz versio A et B | لتق لتقي [  Šhz versio B 

 
9.  

 .هعبط مرك نم مهل رهظي امب هيلٕا سانلا هبسن ام نكلو ،هسفن يف هاعدّا ام لجرلا ةليضف تسيل :لاقو
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He said: the virtue of man is not what he claims to himself but what men 

ascribe to him based on what he has shown them of the nobility of his natural 
disposition. 

 
ARABIC PARALLELS: 
MF Sol. 12, Šhz Sol. 151 versio A et B 

تسيل سيل [  MF Šhz versio A et B | ةليضف لئاضف [  MF Šhz versio A et B | هاعدّا اهاعدّا [  MF Šhz versio 

A et B | هسفن يف هسفنل [  MF Šhz versio A et B | هبسن اهبسن [  MF Šhz versio A et B | امب يتلا هلاعفٔا نم [  MF 

Šhz versio A et B | رهظي رهظت [  MF Šhz versio A et B | هعبط مرك نم ] abest MF هنم  Šhz versio A et B 

 
 

10. For this saying see MuḫṢḤ Sol. 2 (pp. 416-417). 
11. This saying is identical with MuḫṢḤ Sol. 3, for which see ĀF Sol. 14 (pp. 

400-403). 
12.  

 .لاملا بّح :لاق ؟ناسنإلل ةدسفملا ةياغ يف ءيش ئّا :لئسو

 

He was asked: What is the greatest cause of corruption for man? He answered: 
The love of money. 

 
GREEK PARALLELS: 
cf. Stob. III 16, 12 (Apollodorus Comicus): ἀλλὰ σχεδόν τι τὸ κεφάλαιον τῶν κακῶν / εἴρηκας, 

ἐν φιλαργυρίᾳ γὰρ πάντ᾽ ἔνι; cf. also DL VI 50.8-9 (Diogenes): τὴν φιλαργυρίαν εἶπε µητρόπολιν 
πάντων τῶν κακῶν (similar in GV 265 referred to Democritus and in Stob. III 10, 37 referred to 
Bion) and Ps.-Phoc., Sententiae 42: ἡ φιλοχρηµοσύνη µήτηρ κακότητος ἁπάσης.245 
 

ARABIC PARALLELS: 
IH Sol. 16 

لئسو هل ليقو [  IH | ءيش ئّا يذلا ام [  IH | دسفي [ ةدسفملا ةياغ يف  IH | ناسنإلل سانلا قالخا [  IH | لاق لاقف [  IH 

لاملا بّح | مهردلا [  IH 

 

 
245 The saying, extremely common both in the Graeco-Roman and Judeo-Christian traditions, is also attested 

in various gnomological sources and in progymnasmata. For further references see van Der Horst 1978, 142-143; 
Hock, O’Neil 1986, 307 and the apparatus of GV 265. I could not find a formulation of this chreia with a verbum 
rogandi. 
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The Greek loci paralleli listed above (in particular DL, GV and Stob) are very close in 
content and wording to another group of Arabic sayings, including the maxim ID XXXIII (for 
which Rosenthal cites numerous Greek and Arabic loci paralleli):246 

 

 .هب ةقلعم ةئيدرلا ءايشٔالا عيمج نّٔا كلذو ةئيدرلا ءايشٔالا عيمج دتو >لاملل< بّحلا لاقو

 
He said: Love of money serves as a support for all evil things, because all evil things are 

connected with it. 
 
 

13.  

 .كيصعيو كعيطي نمب هفرعاف ءازجلا فيك فرعت نٔا تدرٔا اذٕا :لاقو

 
He said: If you wish to know how compensation takes place, know it both from 

those who obey you and those who resist you. 
 

ARABIC PARALLELS: 
A significant variant is attested to in Šhz Sol. 9 versio A et B: 
 

 .كيصعيو كعيطي نميف هفرعاف رحلا فرعت نٔا تدرٔا اذٕا :لاقو

 
He said: If you wish to know the free man, then know him both from those 

who obey you and from those who resist you. 
 
14. For this saying see MuḫṢḤ Sol. 4 (p. 417). 
15.  

 .رارشٔالا ةوادعل ضرّعتت ال :لاق ؟يئاطخ لّقي نٔاب يل فيك :لجر هلٔاسو

 
A man asked him: What shall I do to reduce my mistakes? He answered: Do 

not expose yourself to the hostility of the wicked ones. 
 
ARABIC PARALLELS: 
IH Sol. 10. 

لجر هلٔاسو هل ليقو [  IH | لاق لاقف [  IH | ضرعت [ ضرّعتت  IH 

 
16.  

 .ئارلا ىلع كناعٔاو ىوهلا ىلع كفلاخ نم كقيدص نكيل :لاقو

 
246 Rosenthal 1958b, 171 (Ar.); see Rosenthal 1958a, 41 for the English translation and for parallels. The name of 

this maxim’s author is not given – as in the two previous sayings, ID XXXI and XXXII – and the last sage to be 
mentioned is Anaxagoras, the protagonist of the anecdote that constitutes saying no. XXX. 
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He said: Let your friend be the one who opposes you in desire and supports 

you in thought. 
 

ARABIC PARALLELS: 
Šhz Sol. 10 versio A et B 

ىلع 1 يف [  Šhz versio B | كناعٔاو كعاطٔاو [  Šhz versio A et B 

 
17.  

 .هريغ لام نع هدي فّكو ،عمِاطملا نع هسفن ناصو هلامب داج نم :لاقف داوجلا نع لئسُو

 
He was asked about the generous and said: (Generous is) he who lavishes his 

own money and keeps himself safe from greed, and withholds his own hand from 
the money of others. 

 
ARABIC PARALLELS: 
IH Sol. 2, MF Sol. 13, Šhz Sol. 152 versio A et B; TawB Faylasūf VIII 407, cf. MF Hermes 107247 

نع لئسو نم :فوسليفل ليق [  TawB | نع هدي فّكو ،عمِاطملا ] abest IH MF Sol. 13 Šhz versio A et B 

TawB | 3 نع نم [  TawB | هريغ لام نع...داج نم كريغ لام نع كسفن نوصتو ،كلامب دوجت نٔا وه [  MF Hermes 

 
18.  

 ،ناطباختي لب ناطلاختي ال رّشلاو ريخلا نّٔال ،ارًيرش يعدُّ الٕاو ،هفلاخ ام بنتجيلف ارًيخ لعف نمَ :لاقو

 دعابتو لقعلا ةداهشب دناعت ،دعابتلاو دناعتلا ةياغ يف امهّنٔال ،رّشلل ريخلا قحم نم برقٔا ريخلل رّشلا قحمو

 .عمجلا رذّعتب
 

He said: He who does good should avoid that which is contrary to it otherwise 
he will be called wicked. For good and evil do not mix together but collide against 
each other, and it is more likely that evil cancels out good than good cancels out 
evil, because the two are at the apex of opposition and divergence, opposition 
because it is the intellect that attests to it and divergence because of the 
impossibility of their union.  

 
ARABIC PARALLELS: 

The first part of the saying ( ارًيرش...لاقو ) is also found in MF Sol. 1, Šhr Sol. 2, Šhz Sol. 1 versio 

A (= Šhz Sol. 136 versio B) with almost the same wording: 

 
247 Badawī 1958, 22.13. 
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لاقو لاق [  Šhz versio A | لعف عنص [  MF Šhz versio A et B | بنتجيلف بّنجتيلف [  Šhz versio B | هفلاخ ام ] 

هفالخ  MF Šhz versio A et B 

 
19.  

 .ىفو دقف ىضق نمو ،ضقيلف فلسٔا نمف ،ءاضقو قّح ايندلا رومٔا نّٕا :لاقو

 
He said: Earthly matters are right and fulfilment of duty, and he who has 

advanced money must be repaid, and he who has repaid has fulfilled his debt. 
 
ARABIC PARALLELS: 
The same saying occours in Šhr Sol. 3. 

نمو نم [  Šhr 

 
20. For this saying see MuḫṢḤ Sol. 5 (pp. 417-418). 
21. For this saying see MuḫṢḤ Sol. 6 (pp. 418-419). 
22.  

 نوكت ال حابرٔالا نٔا امك :لق لب ،مّتغت الف ،ءانالا رسكناو بارشلا قيرٔاو نهدلا بّصنا اذٕا :هتذمالتل لاقو

 ،كدنع ةراسخلاو مّغلا نمث اذهف ،تادوجوملا يفّ الٕا نوكت ال نادقفلا ةبيصم كلذك ،يرتشيو عابي اميفّ الٕا

 .ناجّملاب ءيش سيلو ،انًمث ءيش لّكل نّاف

 

كدنع 2 ] coni. Daiber (based on Badawī)248 كنع  Dunlop 

 

He said to his pupils: If oil is spilled and wine is poured out and the vessel is 
broken, do not distress yourself but say: just as there is no profit except in what is 
sold and bought, so the misfortune of loss is only in the existing beings, and this 
is the price of distress and damage due to you, for everything has a price and 
nothing is free. 

 
ARABIC PARALLELS: 
Šhr Sol. 6 
 

هتذمالتل 1 ] abest Šhr | نوكت نوكي [  Šhr               2 نادقفلا ةبيصم رسخلا [  Šhr | نوكت نوكي [  Šhr | نمث اذهف ] 

فناف  Šhr                 3 ءيش ] abest Šhr | ءيش يجي [  Šhr 

 
  

 
248 Daiber 1984, 58. 
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23.  

 .احًيصف ناك اذٕا ءيدرلا لجرلا ناسل :لاق ؟فيسلا نم دّحٔا وه يذلا ءيشلا ام :لئسو

 
He was asked: What is sharper than the sword? He answered: The tongue of 

the wicked man if he is eloquent. 
 
ARABIC PARALLELS: 
This chreia is also found among Solon’s sayings in MF Sol. 14, with the variants: 

ءيشلا ] abest MF | ءيدرلا ءوسلا [  MF | احًيصف ناك اذٕا ] abest MF 

 
In Šhz Sol. 145 versio A et B the same saying is reproduced without the interrogative form: 
 

 .حيصفلا لجرلا ناسل فيسلا نم دّحٔا وه يذلا :لاقو

 
Countless loci paralleli can be found in the list provided by Zakeri for the saying no. 439 of 

the ǦawRay.249
 

 
GREEK PARALLELS: 
Ps. Phoc., Sententiae 124: ὅπλον τοι λόγος ἀνδρὶ τοµώτερόν ἐστι σιδήρου; GV 219: Ὁ αὐτός (scil. 

Demosthenes) ἐρωτηθεὶς ποῖον µέγιστον ὅπλον εἶπε· λόγος. Cf. other formulations of this topos 
in Nicol. Prog. 22.12-14, ed. Felten and Anonym. Aphthonii Comment. II 19.6-7, ed. Walz 
(Aesop)250; Men. Mon. 621, ed. Pernigotti. 

 

3.2.4.b.7 Homer (Awmīrus al-šāʿir)251 
 

0.a. 
 

1 
 
 
 
 

 
5 

 .بتارملا ىلعٔا يف امهارجم يرجي نمو سيلاطوطسرٔاو نوطالفٔا مهبُِّترَي نيذلا رابكلا ءامدقلا نمو

 امل ،هرعشب ادًبٔا هنع رخّٔاتو همدّقت نمو وه لّدتسيُو ،سريمؤا رعش نُاويد هتٔاكت قرافي ال سيلاطوطسرٔا ناكو

 لالدتسالا كلذ نمف .ئارلا ةدوجو ةمكحلا ةناتمو ةفرعملا ناقتٕا نم رعشلا لوق يف قذحلا عم هعمجي ناك

 ىلع اهءاوتحاو ةملكلا هذه عيْرَ لمّٔات نمل ةيافك اذه يفو ،ءاسؤرلا ةرثك يف ريخ ال :عضاوم ةدّع يف هلوقب

 اميف ةًدمعُو ةًودق هدعب نيمّلكتملاو ةفسالفلا نم ديحوتلا نم ءيش يف مّلكت نم لّك اهلعج ةٍليلج نٍاعم

 .كلذ نم هوتبثٔا

 

 
249 See Zakeri 2007, II 219-224. 
250 Hock, O’Neil 1986, 301 (no. 2). 
251 Dunlop 1979, 68.1365-72.1478 (paras. 96-100). 
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He is among those whom Plato and Aristotle rated as the Ancient great 
authors and rivalled both of them in the highest rank. Aristotle could not part 
with the collection (dīwān) of Homer’s poetry as his own support. He and either 
who came before or after him were always guided by his poetry. For he composed 
with expertise in the poetic expression thanks to the perfection of his erudition, 
the force of his wisdom and the excellence of his doctrine. This is demonstrated 
by his own words in many passages: “No good thing is a multitude of rulers”, but 
that is enough for those who consider this utterance a benefit and believes it 
contains edifying notions. Each of those who discussed the matter of the tawḥīd 
(unicity of God), be they philosophers or theologians who came after him, 
consider this discourse a model and supporting evidence of the tawḥīd, that they 
prove on the basis of the former. 

 
ARABIC PARALLELS: 

Segments of this section are preserved in MuḫṢḤ Hom. 0 ( هرعشب...قرافي ال سي  لاطوطسرٔا ناكو  ) and 

Šhz Hom. 0.d versio A et B ( ءاسؤرلا ةرثك يف ريخ ال...رابكلا ءامدقلا نم >وه<و ), with the following 

variants: 

نمو 1 نم وهو [  Šhz versio A | مهدع [ مهبُِّترَي  Šhz versio A مهمرتحي  Šhz versio B | نوطالفٔا نطالفٔا [  Šhz 

versio A | سيلاطوطسرٔاو امهريغو وطسرٔاو [  Šhz versio A وطسرٔاو  Šhz versio B | امهارجم يرجي نمو ءامظعلا نم [  

Šhz versio A ءامظعلا ءاملعلا نم  Šhz versio B | ىلعٔا ءالعٕا [  Šhz versio B                  2 وطسرٔا  [ سيلاطوطسرٔا  Šhz 

versio A et B | هتٔاكت ناکم [  Šhz versio A هٔاكتم  Šhz versio B | سريمؤا رعش نُاويد هناوید [  Šhz versio A et B | 

رعش ] abest MuḫṢḤ | ادًبٔا ] abest MuḫṢḤ Šhz versio A et B               3 عم نم [  Šhz versio A et B | 4 نم ] 

عم  Šhz versio A et B | ةفرعملل [ ةفرعملا  Šhz versio B | عضاوم ةدّع يف هلوقب لالدتسالا كلذ نمف هلوق عيدب نمف [  

Šhz versio A et B               4  ريخ ال ريخٔالا [  Šhz versio B 

 
Šhr Hom. 0 summarises and comments on the passage as follows: 

 

 عمجي ناك امل هرعشب لدتسيو بتارملا ىلعٔا يف سيلاطوطسرٔاو نوطالفٔا هيرجي يذلا ءامدقلا رابك نم وهو

 هذهو ءاسؤرلا ةرثك يف ريخ ال هلوق كلذ نمف ظفللا ةلازجو ئارلا ةدوجو ةمكحلا ةناتمو ةفرعملا ناقتٕا نم هيف

 لاطبإلاب ةسائرلا ةمكح ىلع يتٔاي يذلا فالتخالا نم ءاسؤرلا ةرثك يف امل ةفيرش ناعم اهنحت ةزيجو ةملك

 يفو داسفإلاب ةيهلإلا ةقيقح ىلع ركت يتلا تافلاخملا نم ةهلٓالا ةرثك يف امل ديحوتلا يف اضئا اهب لدتسيو

  .ةتبلا هتيعر تناك امل ةيعر مهلك دلب لهٔا ناك ولو ةتبلا سيئر ناك امل ءاسؤر مهلك دلب لهٔا ناك ول ةمكحلا

 
He is among the great authors of the Ancients that Plato and Aristotle placed 

at the highest rank. One is guided by his poetry for he composed in it from the 
perfection of his erudition, the force of his wisdom, the excellence of his doctrine 
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and the purity of his expression, for instance, his saying “No good thing is a 
multitude of rulers”. This is a concise utterance that is filled with noble meanings, 
since the multitude of rulers brings about divergences that consume the wisdom 
of the leadership by annihilating it. From this one can also draw a proof of 
monotheism, because the multitude of deities brings about conflicts that affect 
the essence of the divine by corrupting it. And [from this one can also draw a 
proof] of wisdom: If all the inhabitants of a country were rulers, then there would 
be no rulers and if all the inhabitants of a country were subjects, then there would 
be no subjects.252 

 
GREEK PARALLELS: 
The passage is an assemblage of sundry elements, for which, if taken individually, one can 

identify antecedents in Greek literature. Firstly, the excellence of Homer’s poetry is certified 
by the judgement of two of the most significant Greek philosophers known to the Arabs, 
Aristotle and Plato, evaluated not only in artistic-literary terms, but, above all, in the quality 
of the content it conveys. The reference to Plato is curious if one bears in mind the 
philosopher's censorship of poetry and Homer in well-known parts of the Republic, but it 
could be a reinterpretation – in a positive key and diametrically opposed to the original 
meaning – of some of the very words of this dialogue (R. 595c 1-3 e 598d 8-9, where Homer is 
defined as the leader of the tragic poets), or an echo of the words in the Phaedo 95a 1-2: Ὁµήρῳ 
θείῳ ποιητῇ. Aristotle’s interest in Homeric poetry, on the other hand, is evident from his works 
and emerges from the analysis presented in the previous chapter, but it is also corroborated 
by the fact that some sources ascribe to Aristotle a lost writing entitled Ἀπορήµατα Ὁµηρικά 
or τὰ Ὁµήρου προβλήµατα.253 It is worth noting, then, the mention of a personal copy of the 
dīwān šiʿr Awmīrus which probably hides the trace of a reference to the so-called Iliad of the 
casket. As reported by several Greek and Latin authors, Aristotle had a copy of the Iliad 
(perhaps revised and edited by Aristotle himself), which he offered to Alexander – though he 
is not mentioned in the Arabic text – and that the latter kept inside a box, hence the title ἐκ 
τοῦ νάρθηκος (Plut. Alex. 26 and Strabo XIII 594).254 

The verse cited as an example is highly significant in many respects, including its 
macroscopic Islamic reinterpretation, where some Homeric words are lent to the affirmation 
of the dogma of the tawḥīd. These words constitute the first part of Il. B 204 (οὐκ ἀγαθὸν 
πολυκοιρανίη), already encountered in the previous chapter since it is quoted by Aristotle in 
Metaph. Λ 10, 1076a 4 (= ref. 14 Metaph.), as well as in Pol. Δ 4, 1232a 13, of which, however, no 
Arabic translation is attested. The reinterpretation of this verse in a monotheistic key 
provided by Aristotle in Metaph. may have guided both the interpretation of Abū al-Qāsim al-
Kātib, the presumed compiler of the Ṣiwān al-ḥikma, being he a young philosophy student of 

 
252 See also the French translation in Jolivet, Monnot 1993, 255. 
253 See Pfeiffer 1968, 69; Sanz Morales 1994, 39-46. A similar title is listed among the works of Aristotle in IAU 

(online edition, ch. 4.6.13.2, no. 102) and in Qifṭī (ed. Lippert 1903, 48.6), namely the Kitāb fī masāʾil min ʿawīṣ šiʿr 
Awmīrus (Questions on the Obscure Verses in Homer’s Poetry), which is said to be in ten parts. 

254 See the fundamental discussion in Pfeiffer 1968, 71-72 and the reconstruction of the problem in Sanz 
Morales 1994, 22-39, with references to the ancient sources of this anecdote. 
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al-ʿĀmirī, and of al-Šahrastānī, who relied on the textual tradition of the Ṣiwān.255 In any case, 
the verse in question is a very common quotation in Greek literature, so much so that it is 
repeated, mostly in its complete form and not truncated as quoted here and in the Metaph., 
not only by Aristotle's commentators, but also in the scholastic production of the 
Progymnasmata as an example of compound maxim (Hermogenes Progymn. 4,256 Aphthonius 
Progymn. 7, John of Sardis Comm. in Aphth. 7, 14 [58.15, 17-18 ed. Rabe]), and in gnomological 
literature, such as in Stob. IV 6, 1.257 Furthermore, the Islamic reinterpretation we are observing 
here has a clear counterpart in the reuse of this verse by Christian authors. The latter saw in 
the Homeric words a model for the affirmation of the divine µοναρχία reflected in the earthly 
one, of which the most famous formulation remains Philo Legatio ad Gaium 149 (and Conf. 
Ling. 170), but further instances are Ps.-Justin Cohortatio ad gentiles 17D, Cyril of Alexandria 
Contra Iulianum VII 14, Theodoret Graec. affect. curation III 2. 

 
 

0.b. 

  .سريمؤا ةعامجلا دنعو هسفن دنع دحٔا لّك :لاقف ؟نيّينانويلا رعشٔا نمَ :سناجويذ لئسُو

 

post َنم  coni. وه  Daiber (based on Badawī)258 

 
Diogenes was asked: «Who is the greatest poet among the Greeks?». He 

replied: «Each one is for himself, but for all he is Homer». 
 
ARABIC PARALLELS: 
The same chreia is found in IH no. 453 Diogenes259 with the following variants: 

سناجويذ ] abest IH | سريمؤا ةعامجلا دنعو ةعامجلا دنع سريمؤاو [  IH 

 
GREEK PARALLELS: 
The Arabic covers the Greek text as preserved in GV 454: Περσῖνος ὁ ποιητὴς ἐρωτηθεὶς τίς 

ἄριστός ἐστι ποιητὴς “παρ᾽ ἑαυτῷ µὲν ἕκαστος”, εἶπε, “παρὰ δὲ τοῖς ἄλλοις Ὅµηρος”.260 
 

0.c. 
 

 هئامو رعشلا قنور رثكٔا نٔا مولعمو ،ةّيبرعلا ةغللا ىلا ةّينانويلا ةغللا نم هراعشٔا نم ائًيش نفطصا لقن دقو

 اهحاصفإل اهضعبب تُيتٔا كلذ عم يّنكل ،هتجابيد رييغت دنع للخلا هلخادتي هيناعم لّجو ،لقنلا هنع بهذيُ

 
255 Jolivet, Monnot 1993, 255 no. 1 are of this opinion. Kraemer 1956, 280 had already drawn attention to this 

reuse of Homeric verse to affirm the dogma of the tawḥīd. 
256 Translated into English in Kennedy 2003, 78. 
257 On the widespread use of this citation see also Swain 2013a, 39. 
258 Daiber 1984, 58. 
259 Ḫalīfāt 1995, I 410.1-2. See Gutas 1993, 510 (= no. 500.1); Overwien 2005, 137. 
260 This text has been compared with the list of corrections of Landmann 1964, 108. 
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 ةداعلا ىرجم ىلع همالك روثنم نم ائًيش كلذ ىلع تُمدّقو ،ريزغ ملعو قيقد ىنعم لّك نع هفصو مدّقت ام عم

 .هراعشٔا ضعب نم هتبثٔا امب هركذ ىلع لمتشملا لصفلا اذه تُمتخو ،ءامكحلا نم هريغ باب يف

 
 
Stephan has translated part of his poems from Greek into Arabic. It is known 

that poems lose most of their special splendor in translation and that the ideas 
expressed in them become largely corrupted when the artistic form of the poetry 
is altered.261 But nevertheless, I have reported below some verses for their 
eloquence, according to what has been described before about every specific 
meaning and the profound wisdom. I have placed before these verses some 
extracts from his prose discourse to follow the practice I have used in other 
chapters on the sages. I have completed this section containing the account on 
him by recording some verses from his poems. 

 
The passage has attracted the attention of scholars mainly because of the double statement 

made in the opening lines. Firstly, it offers a significant piece of documentary information, 
because it attests to a presumed partial translation of the Homeric poems by a certain 
Stephan, a selection from which is given at the end of the entry, as declared in the concluding 
line of this passage, and corresponding to MuntṢḤ Hom. 1-216. The mention of the translator 
Stephan is repeated, with additional details, a little further on in the same section, MuntṢḤ 
Hom. 0.g. (see infra for the discussion of these aspects). Moreover, as already mentioned in 
Chapter 1, the comment by the compiler (possibly the author of the Ṣiwān al-ḥikma himself) 
on the shortcomings in translating poetry has intrigued scholars and is frequently referred to 
in secondary literature. Finally, the indication wa-qaddamtu ʿalā ḏālika šayʾan min manṯūri 
kalāmihī («I have placed before these verses some extracts from his prose discourse») is 
transcribed from the Ṣiwān al-ḥikma, which must have contained a more conspicuous number 
of prose excerpta – namely wise and witty sayings – and not only the 3 given here (= Hom. o.d, 
o.e, o.f), which are the result of the selection of the compiler of the MuntṢḤ, as emerges from 
the comparison with the corresponding section in the MuḫṢḤ that contains 8 sayings (MuḫṢḤ 
Hom. 1-8), including those transmitted also by the MuntṢḤ. 

 
0.d. For this saying see MuḫṢḤ Hom. 1 (pp. 422-423). 
0.e. 

  ؟قلطمُ ،قتعْمُ توملاو ةدبعتسم انل ةايحلا نٔا ملعي نم :لاقو 

ةايحلا ةويحلا [  Dunlop SAWS 

 
He said: Whoever knows that life enslaves us and death sets us free is a free 

man? 
 

 
261 This part has been translated into German by Rosenthal in Das Fortleben der Antike in Islam, but is also 

accessible in English in the English version of his study: Rosenthal 1975a, 18 (modified). 
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ARABIC PARALLELS: 
The first part of this saying is also echoed in MuḫṢḤ Hom. 2 (for which see earlier). Šhr 

Hom. 2 has the same saying with the following addition: 

post ُقلطم  hab. ةايحلا ىلع توملا رثٓا  Šhr (The whole saying reading: «He said: he who knows that 

life enslaves us and death sets us free and liberates us will prefer death to life») 
 
The same saying is found in Šhz Hom. 30 versio B (= Šhz Sol. 20 versio A), where it is 

followed by a long commentary, which might be authored either by al-Šahrāzūrī himself or by 
his unknown source. Šhz Hom. 30 versio B reads (Šhz Sol. 20 versio A is collated in app.): 

 

 وهو ،سيفن مالك اذه و ،ةايحلا ىلع توملا رثٓا ،قتعم توملاو ةدبِعتسم انل ةايحلا نّٔا ملعي نمَ :لاقو

 تملع اهيلع ةمالع وه ام عيمجو اهنٔاشو ةايحلا هذه مكح تملع اذٕا كّنٔال ،ةمكحلا ةرمثو ةفسلفلا ةصالخ

 يذلا توملاب وه امّنٕا نجسلا اذه نم ةحارلاو دويقلا هذه نم كاكفلا نّٔا و ،نوجسم اهبحاص نّٔاو ديق اهّنٔا

 الو ةفسلفلاب هل ةبرد ال نم مسالا اذه عشبتسا امّنٕا و ،ناكم ىلٕا ناكم نم و ،لاح ىلٕا لاح نم لوحتلا وه

 ،عزجو لاح توملا هل ركذُ اذٕا مرَجَ ال لقعيو نابتسي ام نود عمسيو ىري ام فرعي امّنٕاو ،ةمكحلاب هل ةربخ

 ناسللا صقن الولو ،ىلؤا هب ناكل و ،ىوقٔا هيف ضراعلا اذه ناكل هلقع لثم رامحلل ناك ول و ،عزفو ضفتنا و

 ،يولع مرح ىلٕا هسفن عفر صقنلا اذه عفترا ىتمو ،هلثم ناكل هقحل ول اميف رامحلا لاح ىلٕا هسفن طح امل

 افًرشمُو هلحم ىلٕا هل اغًلبمُ نوكي امل ىطتماو .هيدهي دحٔاو ،هب هّبشتو هيلٕا لواطتو ،مئاد ،قاب ،رينتسمُ ،فیرش

 ركني نم راكنٕا نم نّبجعت الف ،رهد دعب رهد يف دحاو دعب دحاو نع اّلٕا صقنلا اذه لوزي نلو ،هلاح ىلع هب

 امّٔاف ،مزعلاو دّجلاو ريخلاو ةظقيلاو لقعلا لهٔا عم يمالك امّنٕاو ،ءانرق هعمو ءاكرش هلف ،توملاب نواهتلا يف انلوق

 لّيحتلاو رظنلاو ةبابصلاو لزغلاو ةّيرسلاو ةعيضلاو راقعلاو ةضفلاو بهذلاو هاجلاو معنلاو لاملاو زعلا هاهلٔا دق نم

 بسحيُ موجرم ،ارًضاح ىعدّم بئاغو ،ايًح ىعدّم تيم ،مصٔا ىمعٔا هرطسنو هلوقن امع هّنٔاف بعللاو حدملاو

 .اطًوبغم

1 
 
 
 
 

 
5 
 
 
 
 
 
 

 
10 

 

ةايحلا ىلع توملا رثٓا 1 ] abest versio A                4 مسالا ] abest versio A | ةبرد ةيارد [  versio 

A («knowledge»)              6 ضفتنا ضبقنا [  versio A («he shrinks»)                7 مرح مرج [  

versio A                8 هيدهي دحٔاو هيدهب ذخٔاو [  versio A («he takes its path») | ىطتماو ىطنماو [  

versio A | هلحم ةلحم [  versio A | هب افًرشمُو هتاقرمو [  versio A («his ascent»)              10 يف 

نواهتلا نواهتلا نم [  versio A                11 post ةعيضلاو  hab. ةرحلاو  versio A («land ownership») 

لزغلاو | لدلاو [  versio A («flirtation») | [ رظنلاو | versio A («arrogance»)  رطبلاو  [ لّيحتلاو
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لخبلاو  versio A («avarice»)           12 حدملاو حزملاو [  versio A («joking») | ىعدّم  (1st 

occurrence)] ىعدي  versio A | ىعدّم  (2nd occurrence)] ىعدي  versio A 

 
He said: Whoever knows that life enslaves us and death sets us free will prefer 

death to life. 
This is a precious speech, the essence of philosophy and the fruit of wisdom, 

for if you know the rule of this life, its mode of being and all that characterises it, 
then you will know that it is a constraint and that he who is an agent of it is a 
prisoner, that liberation from these shackles and relief from this prison comes 
with death, which is the passage from one state to another, from one place to 
another, and that he who is unfamiliar with philosophy and has no experience of 
wisdom finds this name repugnant, and knows only what he sees and hears 
without being able to really know and understand it. No mistake is made if death 
is mentioned to him as a [transitory] state, but he becomes agitated, shudders, 
and frightened. 

And if the donkey had an intellect similar to his own, this anomalous 
condition would be stronger in him and would be more suitable to him, and if it 
were not for the lack of language he would not be reduced to the condition of a 
donkey, in that if [the donkey] could reach [man] he would become like him. 
When this lack fades he ascends to something sacred, superior, noble, 
enlightened, enduring and eternal, aspires to it, imitates it, and it is something 
that guides him. So he strives to reach his destination and to ascend to that state, 
and this lack does not but little by little, in the course of time. Do not wonder at 
the disapproval of those who reject our discourse on imperturbability in front of 
death, because they have their associates and companions, whereas my words are 
shared by people endowed with intelligence, vivacity, kindness, seriousness, 
determination. As for those who have been distracted by power, money, 
prosperity, gold and silver, by real estate and land ownership and landed 
property, by high society, by flirtation and passionate love, by appearance, by 
trickery, praise and amusement, in regard to what we say and write they are blind, 
deaf, a dead man called alive, an absent man called present, a cursed man 
considered enviable. 

 
0.f. For this saying see MuḫṢḤ Hom. 3 (p. 423). 
0.g. + [1-216] 

 

 فورح بيترت ىلع اهبيترتو ةنسح نٍاعم اهيف اوبمياب ىمّست يتلا سريمؤا راعشٔا نم تاعطقم ضعب هذهو 

 .ةّيبرعلا ىلا نفطصا اهلقن ،نيّينانويلا
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These are excerpts from Homer’s poems, called iambs, which contain noble 
meanings and are arranged in Greek alphabetical order. Stephan translated them 
into Arabic. 

 
These lines serve as an introduction to the collection of Homeric verses given below 

(MuntṢḤ Hom. 1-216), which I have not reported here since they have already been analysed, 
edited and translated into German by Manfred Ullmann. The reference to iambs and the 
alphabetical arrangement of the verses provided two decisive clues, combined with textual 
analysis, for the identification of the source of the fragments below. Ullmann, continuing the 
research of his teacher Jörg Kraemer, identified in these 216 verses – reduced to 213 sentences, 
being nearly all isolated monostichs except for three sayings that actually merge two 
monostichs each –, the most significant witness of the Arabic version known as Men ar I of 
the Μενάνδρου γνῶµαι (or Menandri Sententiae).262 The latter are an alphabetically arranged 
collection of monostichs – predominantly iambic trimeters, but also other meters are attested 
as well as ametrical lines –, preserved in Greek through heterogeneous anonymous 
recensions, attributed to Menander at least since the 3rd cent. AD, but actually assembling 
fragments from different sources. By comparing these different recensions, produced by the 
intervention of readers and compilers of all ages due to the great fortune this collection had 
in the school system, scholars have isolated over 1000 monostichs that have come down to us. 
In addition to the exorbitant number of Greek testimonies of the Menandri Sententiae, 
translations into Coptic, Armenian, Arabic and Old Church Slavonic are also preserved.263 The 
importance of the MuntṢḤ in the reconstruction of the Arabic circulation of the Menandri 
Sententiae lies not only in the fact that it transmits the most complete version of Men ar I 
(much more than other sources of this version, namely MuḫṢḤ, IH, Šhr, Šhz), but also in the 
fact that it is the only source that gives the name of the translator. The Stephan mentioned 
here (but already in MuntṢḤ 0.c) is in all probability Iṣṭifān ibn Basīl (d. 245/860), a translator 
active in the 9th cent. and affiliated with the circle of Ḥunayn ibn Isḥāq, as first suggested to 
Kramer by Dunlop and then confirmed by Ullmann.264 

For the sake of completeness following is a list of references to the monostichs transmitted 
in the final part of the section on Homer in the MuntṢḤ according to Ullmann’s numbering: 
1-3 ,6, 12-15, 19-28, 36-41, 43, 46-47, 49-51, 53-56, 58-63, 65-80, 82, 88, 92, 97, 107-108, 110, 112, 114-
118, 132-133, 135, 138-147, 149-150, 153-159, 162, 167, 169-170, 179-184, 186-188, 190, 193-200, 202-207, 
210-214, 217-219, 221-233, 240-243, 248-250, 254-257, 264, 266-269, 271-274, 276-282, 284, 287-291, 
293-297, 299-313, 316-317, 319-322, 324-334, 337-342.265 

 

  

 
262 Kramer 1956a, 307-309; Ullmann 1961, 8. I have already dealt with the Arabic reception of the Menandri 

Sententiae in Zarantonello 2020b, 68-71. See also Ǧadʿān 1971, 15-28 and ʿ Abbās 1993, 52-63 for a revision of studies 
by Kraemer and Ullmann and a purely literary-historical (and not philological as proposed by Kraemer and 
Ullmann) analysis of the Arabic version of the Menandri Sententiae. 

263 For the Greek tradition of the Menandri Sententiae see Pernigotti 2008, 11-25; 44-45; 53-55. 
264 Kraemer 1956a, 308 n. 1 and Ullmann 1961, 12-13. 
265 See Ullmann 1961, 8. 
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3.2.4.b.8 Aristophanes (Arisṭūfāns)266 
 

1.  
 

 يهف مالك الب تناك نٕاو ،لاعفٔالاب ةبلغلا امّٔاو ،ةميزه لب ةبلغب تسيلف ،لاعفٔا الب مالكلاب ةبلغلا امّٔا :لاق

 .ةبلغلا

 
He said: Victory through words without deeds is no victory, but defeat, while 

victory through deeds, even if without words, is victory. 
 

ARABIC PARALLELS: 
The maxim is also found in MF Aristophanes 1,267 with the following variants: 

لاق 1 سنافوطسرٔا لاقو [  MF | لاعفٔا لاعف [  MF | post لب  hab. يه  MF | مالك الب مالكلاب [  MF (an corr. مالك الب  

ةبلغلا 2                268(? ةقيقحلاب ةبلغ [  MF 

 
As Daiber reports, the saying is also transmitted by the gnomologium preserved in MS 

Istanbul AyaSofya 2456, f. 98v 17-19, which draws materials from the ĀF. 
 
SYRIAC PARALLELS: 
A similar but longer saying ascribed to Aristippus can be found in SGP 111 (= Arzhanov 

2019a, 284-285). 
 

2.  

 يتباجٕا :لاقف ؟ينبيجت ال كل ام :لجرلا لاقف .هبجي ملو هنع تكسف ،ةحيبق ةلئسم نع ناسنٕا هلٔاسو

 .هنع ينتلٔاس امّع توكس

 
A man questioned him about an unpleasant issue, but he remained silent and 

did not answer. When the man said: «What is the matter with you that you do not 
answer me?», he replied: «My answer is silence about what you have asked me». 

 
GREEK PARALLELS:  
CP 7.107 = Men. Mon. 307: ἡ σιωπὴ τοῖς πολλοῖς ἀπόκρισίς ἐστιν. 
 

  

 
266 Dunlop 1979, 82.1715-1718 (para. 122). 
267 Badawī 1958, 317.8-9. English translation in Rosenthal 1975a, 140 (no. 136). 
268 As also suggested by Rosenthal 1975a, 275 n. 31. 
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3.2.4.b.9 Euripides (Awrībīdis)269 
 

1.  

 .ابًذاك فلحي ال هّناف لقعلا امّٔاو ،ابًذاك فلِحْيَ دق هّنإف ناسللا امّٔا :لاق

 
He said: The tongue swears falsely, but the mind does not swear falsely. 

 
GREEK PARALLELS:  
Stob. Ecl. III, xxviii 1 (= Euripides, Hippolytus 612; cf. Arist. Rhet. Γ 15, 1416a 32 = ref. 140): ἡ 

γλῶσσ᾽ ὀµώµοχ᾽, ἡ δὲ φρὴν ἀνώµοτος. 
 
ARABIC PARALLELS: 
See MF Euripides 1, where the saying is followed by a brief note: 
 

 وه ىنعملا اذهو .ابًذاك فلحي ال هنإف لقعلا امٔاف ؛ابًذاك فلحي دق هنإف ناسللا امٔا :سدیبيرؤا لاقو

 الو فلحي ال هنإف هلقعب امٔاو ،بذكيو فلحي دق هنإف هناسلب امٔا :بذكيو فلحي يذلا نٕا :انلوق يف ىنعملا

 .كلقعل اقًباطم كناسل نوكي نٔا نذٕا دهتجٔاف .بذكي

 
Euripides said: The tongue swears falsely, but the mind does not swear falsely. 

This is the meaning of our statement: whoever swears and lies, if he does so with 
his tongue, he swears and lies, but if he does so with his mind, he does not swear 
and lie. Hence, endeavour to achieve harmony between your tongue and your 
mind.270 

 
See also Arist. Rh. Γ 15, 1416a 32 = ref. 145. 
 

2.  

 .ةشحو ىقيسوملا ريغب ةويحلا نّٕا :لاقو

 
He said: Life without music is desolation. 
 

GREEK PARALLELS: 
Stob. Flor. II, iv 6 (= Euripides, Hercules 676): µὴ ζῴην µετ᾽ ἀµουσίας. 
 
ARABIC PARALLELS: 
ID XLI 

ةشحو ةشحول [  ID 

 

 
269 Dunlop 1979, 82.1723-1725 (para. 124). 
270 Badawī 1958, 318.13-16. English translation in Rosenthal 1975a, 141 (no. 146), modified. 
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3.2.4.b.10 Simonides (Sīmūnīdis/ Smānīdis al-mūsīqār)271 
 

1.  

 .نوبطاختي مهَّنإف سانلا امّٔاو ،مانصٔالل وه امّنٕا تَوكسلا نّٕا :لاقف ،تيكس ىتًف ىلا رظن

 
He saw a taciturn young man and said: Being taciturn is proper to idols, while 

men converse. 

 
ARABIC PARALLELS: 
IH Simon. 2 

رظن رظنو [  IH | تيكس توكسلا ليوط [  IH | وه امّنٕا تَوكسلا نّٕا توكسلا امنا اذه اي [  IH | نوبطاختي مهَّنإف نوبطاختيف [  

IH 
 

2. For this saying see MuḫṢḤ Simon. 1 (pp. 427-428). 
3.  

 .لعفلا نسح ىلع نّكل لوقلا نسح ىلع ءاقدصٔالا رصتقي نٔا يغبني ال :لاقو

 
Friends should not confine themselves to speaking well but to acting well. 

 
 
 
ARABIC PARALLELS: 
As Daiber reports, the saying is also transmitted by the gnomologium preserved in MS 

Istanbul AyaSofya 2456, f. 110v 13f., which draws materials from the ĀF.272 
 

4.  

 ال ءايشٔا هيف تنفّعت دق ندبلا اذه ناك ذٕا ،لجرلا اهّئا ،كلذ نم بجعت ال :لاقف ،رخبلاب ناسنٕا هباعو

 .اهؤاصحٕا كردي

 
When a man criticised him for his bad breath, he replied: Is no wonder, oh 

man, since in this body countless things have already decayed. 
 
5.  

 .ادًبٔا حجني نٔا يف عمطي ال نم :لاقف ،سانلا صرحٔا نع لئسُو

 
When he was asked who is the greediest of men, he replied: He who does not 

aspire to be always successful. 

 
271 Dunlop 1979, 84. 1758-1765, 90.2112-2114 (para. 132 + para. 200). 
272 Daiber 1984, 60. 



 459 

 
6.  

 مَِل :ناّبللا هل لاقف .هرسكف ،هنبل ىلع هسَرف لمحف ،هيف ئطخْيُ هل تٍوصب ىّنغتيو انًبل برضي لجرب زاتجا

 .تُلمع ام تَدسفٔا كّنٔال :لاقف ؟تُلمع ام تَدسفٔا

 
He passed a man who was beating bricks and singing one of his songs but in 

the wrong way. So the former mounted his horse on the bricks and broke them. 
The brick-maker asked him: Why have you ruined what I have done? He said: 
Because you have ruined what I have done. 

 
3.2.4.b.11 Homer and Solon mentioned in a saying by Binsālīs (Psellos?)273 
 

 بارشلا نم هنّنجي ام راتخيو ،اهّلك نوطالفٔا ةمكح ىلع ماعطلا نم هعبشي ام راتخي نالسكلا نّٕا :لاق

 سيماونلا اهعبتي نٔا ديريو ،هتاذ هل سيماونلا ةعضاو تناك اذٕا نلوس سيماون ضفريو ،هّلك سريمؤا رعش ىلع

 .اهباحصٔاو

 
He said: The sluggard prefers the food that satiates him to all the wisdom of 

Plato, prefers the drink that infuses him with madness to all the poetry of Homer, 
and rejects the laws of Solon because his lawgiver is his self, and he wishes the 
laws to follow it and be its companion. 

 
SYRIAC PARALLELS: 
A longer version of this fragment can be found in SGP 102 (= Arzhanov 2019a, 274-275, 

where it is ascribed to Psellos as well). 
 
3.2.4.b.12 Theognis (Ṯāwġānis)274 
 

1.  

 نكلو ،هنم ةلئسم ريغ نع هيفكي ام ناسنٕا لّك يطعي ىلاعت هللا نّٔال ،كل وه ائًيش هللا لئست ال :لاق

 .كل امب كعنقي نٔا وهو ،كل سيل ام بلطُا

 
He said: Do not ask God for something you already have because God Most 

High provides each man with what suffices him without being asked, but seek 
what you do not have, that is, what makes you satisfied with what you have. 

 
ARABIC PARALLELS: 

 
273 Dunlop 1979, 84.1772-1775 (para. 134). The identification with Psellos was proposed by Rosenthal 1975a, 37. 
274 Dunlop 1979, 85.1794-1800 (para. 139). 



 460 

The admonition is found in MF Theognis 1,275 with the following variants: 

لاق 1 سیغواث لاقو [  MF | لئست نم نبلطت [  MF | post هللا  hab. ىلاعتو هناحبس  MF | نّٔال نإف [  MF | ىلاعت ] abest 

MF | ناسنٕا دحٔا [  MF | هنم ةلئسم ريغ نع ] abest MF | نكلو نكل [  MF               2 post بلطُا  hab. هنم  MF | امب ] 

ام  MF 

 
2.  

 .دبَٔالا سبح ىلٕا هؤاّبحٔا هلقني بيبح ىلٕا اورظنا :لاقف ،هل رفَحْيُ تّيم ىلٕا رظنو 

 
He saw a dead person about to be buried and said: Look at a loved person 

transferred by his loved ones to the prison of eternity. 
 

GREEK PARALLELS:  
The topos is quite common, one of its famous formulations being Sophocles, Antig. 891-

892: ὦ τύµβος, ὦ νυµφεῖον, ὦ κατασκαφὴς / οἴκησις ἀείφρουρος. 
 

3.  

 نمب لزن ام لاطلف ،اهًراك اًّبحم هل تَنك نمل توملا لحّرتل تَنك نٕا :كولملا نم هازّع نم ضعبل لاقو 

 .ايًلاق اضًغبم هل تنك

 
He said to one of the kings who had consoled him: If you were able to make 

death migrate for those who are your friends but whom you detest, how often 
would it strike those you hate and loathe! 

 
4.  

 ءيضي يذلا رونلاك لب ،ريثكلا نع زجعيو ةثلثو نانثا هنم عبشي يذلا ماعطلا ةلزنمب ملعلا سيل :لاقو 

 .ةٍدحاو لٍاحب ةريثكلا نويعلل

 
He said: Knowledge is not like food with which two or three people are satiated 

and cannot (satiate) more, but it is like the light that illuminates many eyes at 
one time. 

 
  

 
275 Badawī 1958, 319.1-3. English translation in Rosenthal 1975a, 141 (no. 147). 
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3.2.4.b.13 Sophocles (Sūfuqlīs)276 
 

1.  

 لعفلا كلذك ،ةضيغب ةعَشِبَ لهاجلا ةملك ؤا اهعمسي نمّم مهفي نم دنع ةذيذل ةمكحلا نٔا امك :لاق

 .هضغبيو هجمستسي ءيدرلا لعفلاو ،مهفلا وذ هّبحي ليمجلا

 
He said: As wisdom is pleasing to him who learns it from whom he has heard 

it, or [as] the word of the ignorant is [to him] repugnant and hateful, so he who is 
endowed with intelligence loves the good deed while he considers the bad deed 
despicable and detestable. 

 
SYRIAC PARALLELS: 
The first phrase echoes the beginning of a saying ascribed to Sophocles in the Syriac 

tradition: SGP 113 (= Arzhanov 2019a, 286-287). 
 

2.  

 .سانلاك لاهّجلا دنعو ةهلٓالاك ءالقعلا دنع نيذلا مه :لاق ؟ةفسالفلا ام: هل ليقو

 
He was asked: What are philosophers? He answered: Those who are like gods 

to the intelligent and like men to the ignorant. 
 

3.2.4.b.14 Pindar (Bindāris)277 
 

1. For this saying see MuḫṢḤ Pindar 1 (pp. 428-429). 
 
3.2.4.b.15 Xenocrates (Ksānūqrāṭīs)278 
 

1.  
 

 وه تخبلا ناك نٕا لاق ،لوحٔا ناك تخبلا نّٔاو ،جرعٔا ناك سطسفا نّٔا ركذي هارو سريمؤا رعشٔ ارق امل

 ؟هسفن ئربي ال مَلِف ،انئربي يذلا

 
When he read Homer's poem and saw the statement that Hephaestus was 

lame and that Fortune was cross-eyed, he said: If Fortune is the one who heals us, 
why does she not heal herself? 

 
  

 
276 Dunlop 1979, 87.1845-1848 (para. 150). 
277 Dunlop 1979, 92.1953-1955 (para. 170). 
278 Dunlop 1979, 95.2017-2019 (para. 181). 



 462 

3.2.4.b.16 Hesiod (Aysīwudus)279 
 

1.  
 

 ءاقلت نم ،هعبطب ةليمجلا رومٔالل هجارختسا ناك اذٕا ىلؤالا ةقبطلا يف ريخ ناسنإلا نّٕا لاقيُ :لاق سدويسٕا

 .اهفرع اذٕا ةليمجلا رومٔالل الًئاق ناك اذٕا ةيناثلا ةقبطلا يف ريخ هّنٕا لاقيُو ،هسفن

 

سدويسٕا 1 ] corr. Dunlop سيروسٕا  codd. | نم نمو [  coni. Daiber280 

 
Hesiod said: it is reported that man is good in the highest degree if he infers 

noble things from himself alone, by his natural disposition; it is reported that he 
is good in the second degree if he speaks of noble things only if he already knows 
them. 

 
For this saying see above, Chapter 2 (p. 294), EN ref. 1. 
 
3.2.4.b.17 Socrates the poet (Suqrāṭīs al-šāʿir)281 
 

1.  

 ،ىنعملا هحورو ،ةكرحلا همسجو ،لقعلا همّيقو ،ركفلا هسراغو ،بلقلا يف مالكلا سرغي بيطخلا :لاق

 .نايبلا هدّحو ،ناسللا هيناجو ،باوصلا هلامكو ،ميوقتلا هتيلحو

 

لقعلا 1 ] corr. Daiber282 لتعلا  Dunlop SAWS 

 
He said: The orator implants the word in the heart, that which implants it is 

thought, its guardian is the mind, its body is motion in the emission of breath and 
its spirit is meaning, its ornament is exactness, its perfection is correctness, that 
which harvests its fruit is the tongue, its limit is clearness of speech. 

 
2.  
 

 هدشنٔاف .هل ارعش هيدي نيب دشنيل نامز دعب هب اعدف .رعشلا ةدوج همّلعيل هيلا هل انًبا ردنكسالا ملسٔاو

 اهّئا :هل لاقف .رعشلا نم هديرٔا تنك ام ةياغ مالغلا اذه دُعْبَ غلبي مل :هل لاقو ،ردنكسالا هضتري ملف مالغلا

 .هلوق ردنكسالا نسحتساف ،هتياغ نامزلا هب غلبي ىّتح احًراق هلعجٔا نٔا عيطتسٔا ال ارًهْمُ يّلا تَعفد ،كلملا

 
279 Dunlop 1979, 96.2046-2048 (para. 186). 
280 Daiber 1984, 62. 
281 Dunlop 1979, 97.2072-2078 (para. 192). 
282 Daiber 1984, 62. 
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Alexander entrusted him with one of his sons to teach him the excellence of 

poetry. After some time he summoned him to recite a poem before him. The boy 
recited it, but Alexander was not pleased and said to him: This boy has not yet 
attained the level of poetry I desired. He replied: Oh king, you have delivered to 
me a colt that I cannot make into a full-grown horse283 until time with him has 
reached its goal. Alexander approved his speech. 

 
3.  

 .سانلا هقطنم نسح هيلع سبح نم :لاقف ؟بطخٔا سانلا ئّا :لئسو

 
He was asked: Which of men is the best orator? He answered: He who by the 

excellence of his eloquence can bind men to himself. 
 
3.2.4.b.18 Menander (Mānandrūs)284 
 

1.  

 .عساو لهجلا ناديم يف ىرج مالحٔالاب فلحي نم :لاق

 
He said: Whoever swears on dreams runs into the boundless field of ignorance. 

 
 
 

3.2.5. The al-Kalim al-rūḥāniyya mina l-ḥikam al-yūnāniyya by Ibn Hindū 

(IH) 
 
This florilegium (The spiritual sayings from the Greek maxims) authored by physician and 

philosopher Ibn Hindū (d. 423/1032) contains sayings attributed exclusively to Greek sages, 
although some transliterated names remain to be deciphered and therefore some of the 
authors are still to be identified. The gnomic material is grouped by author,285 except for the 
three sections at the end of the compilation, of which the first contains anonymous sayings 
(kalimāt mansuba ilā l-yūnāniyyīn lam yuḏkar qāʾilūhā), the second entitled wa-min amṯāl l-
yūnāniyyīn includes both short fables and maxims, while the third bears the title mimma 
nuqila min ašʿārihim286 ilā l-ʿarabiyya (From what has been translated from their poems into 
Arabic) and contains translations of 47 monostichs by Menander, which have been edited and 

 
283 See qāriḥ in Lane 1863-1893, II 2512a. 
284 Dunlop 1979, 101.2156-2157 (para. 214). 
285 A complete list is given in Overwien 2005, 135. 
286 In this case I follow the text transmitted by one of the MSS consulted by Ḫalīfāt, (the MS Istanbul Fātiḥ 

4041, also consulted by Ullmann to prepare his edition of the Menandri Sententiae, see Ullmann 1961, 7 n. 2), as 
well as the text printed by al-Qabbānī, instead of the reading chosen by Ḫalīfāt (asfār al-yūnāniyyīn, «the books 
of the Greeks»). 
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translated into German by Manfred Ullmann in 1961.287 As noted by Ullmann, IH constitutes 
the earliest source of the first of the two extant Arabic versions of the Menandri Sententiae 
(Men ar I) and is apparently independent of the other sources of Men ar I, i.e. MuḫṢḤ, 
MuntṢḤ, Šhr, Šhz.288 The sayings included in this section have been omitted from the present 
analysis and correspond to the following nos. in Ullmann’s edition: 2, 6, 7, 12, 29, 30, 31, 37, 42, 
57, 58, 61, 68, 91, 99, 107, 177, 191, 192, 221, 243, 343, 301, 303, 307, 314, 315, 316, 317, 318, 323, 324, 
330, 345, 45, 289, 157, 166, 168, 172, 347, 331, 333, 335, 337, 341, 342. The chapter closes with an 
anonymous 48th saying that is not part of the monostichs of Menander but is in fact a maxim 
commonly attributed to Aristotle.289 

This compilation was first published in 1900 in Cairo by al-Qabbānī l-Dimašqī, who reports 
having relied on a single MS from a protected library in Damascus.290 Al-Qabbānī’s work, based 
on a single manuscript and not critically grounded, was replaced by a more recent edition 
contained in the comprehensive study by Ḫalīfāt entitled Ibn Hindū: Sīratuhū, ārāʾuhū al-
falsafiyya, muʾallafātuhū, dirāsa wa-nuṣūṣ that appeared in Amman in 1995. The scholar used 
three different MSS from the one used by al-Qabbānī in his work, whose limitations he 
highlighted in the preface to his own edition. Al-Qabbānī’s text should be consulted with 
extreme caution for two reasons. First because it is based on a defective MS that is very 
different from the other three, and whose text has been interpolated in some places and is 
incomplete in others.291 Secondly, because the text has been interpolated by al-Qabbānī 
himself, who added some sayings to the section on Plato that were not part of the collection 
and came from an anonymous gnomologium printed in Istanbul, an intervention he stated in 
the introduction but did not adequately report in the text or in the footnotes.292 Finally, 
Ḫalīfāt’s study stands out for the rigourousness with which he analyses both the potential 
relationships of dependence between the IH and the earlier compilations and any influence 
exerted by the IH on the later ones. In the light of a detailed contrastive examination of the 
sayings shared by the IH and the ĀF Ḫalīfāt came to the conclusion that Badawī’s hypothesis 
of a direct dependence of the former on the latter cannot be proven.293 Instead, the most 
conspicuous similarities can be found between the IH and al-ʿĀmirī’s al-Nask al-ʿaqlī wa-l-
taṣawwuf al-millī (Intellectual Piety and Institutionalised Ṣūfism), preserved only fragmentarily 

 
287 Ullmann 1961, 10-11. 
288 Ullmann 1961, 7, 10-11. 
289 See PQ Aristoteles 23 and Gutas 1975, 395-396 for further parallels. 
290 al-Qabbānī 1900, 4. 
291Several scholars have observed interpolations, omissions and confusion in the attribution of sayings, 

especially for the shorter entries dealing with lesser-known sages. See for example the review of Ullmann 1961 by 
Rosenthal 1963, 365. The observations by Rosenthal (who had consulted a further copy of IH, MS Istanbul, Aya 
Sofya 2452) have given rise to the belief that the two editions reflect two recensions of IH, one longer and one 
shorter (see Gutas 2017, 668-669). This assumption, however, needs to be verified since, to my knowledge, no 
one other than al-Qabbānī has consulted the MS he used – which is difficult to find given the vague information 
about it in his introduction –, all the more so because the differences between this copy and al-Qabbānī’s edition 
based on it from the MSS used by Ḫalīfāt are suspected to be additions by a later reader and not original 
interventions by the author. 

292 The editor does not provide more precise information about his source, see al-Qabbānī 1900, 4. See also 
Ḫalīfāt 1995, 256. 

293 Ḫalīfāt 1995, 270-287. 
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by indirect transmission, for which it is plausible to assume dependence on a common source 
(which is certainly not the ĀF).294 Similarly, no definite conclusion can be drawn from 
examining material common to the IH and later sources, such as Misk (which in fact, being 
contemporary, may predate the IH), the Šhr, the tradition of the Ṣiwān al-ḥikma, Ibn Ǧulǧul’s 
Ṭabaqāt al-aṭibbāʾ wa-l-ḥukamāʾ (Generations of physicians and Wise Men), the MF and IAU.295 

For the examination of the al-Kalim al-rūḥāniyya I have relied on Ḫalīfāt’s edition, in which 
all sayings are numbered according to a continuous series that does not take into account the 
division into paragraphs by author. In my analysis I have disregarded Ḫalīfāt’s numbering, 
following instead the same method I have adopted in the study of other sources. Hence every 
group of sayings ascribed to a poet has its own numbering. However, when quoting sayings by 
other authors – not treated here – as parallels, I refer to Ḫalīfāt’s continuous numbering, and, 
in this case, I have placed the number before the name of the author to whom the saying is 
attributed. 

The anthology contains a series of sayings attributed to the following Greek poets: Homer, 
Pindar, Solon, Simonides, and a certain Lūġāṭs al-šāʿir who could not be identified with 
certainty. The latter is credited with a single saying that in other Arabic sources is found 
attributed to Zosimus, while in the Greek tradition to Isocrates. Lūġāṭs might cover a distorted 
transliteration of Isocrates (where -ġāṭs stands for -κρατης), but if we assume that, also in this 
case, the saying has been attributed to Zosimus, it then becomes difficult to explain how the 
transition from one of the forms in which this name is normally transliterated (not without 
corruptions), (ʾ)Rīsīmūs/Dīsīmūs/(ʾ)Rīsmūs/Dīsmūs, to the form Lūġāṭs occured. 

Pindar’s sayings reported below are actually taken from two separate sections with two 
different transliterations of the proper noun, one entitled kalimāt Bindārīūs and the other 
kalimāt Findārs (or: Findars, depending on the MSS). 

Finally, a section of the IH containing only two sayings is entitled kalimāt Ftābndrīs, 
according to the MS ʿ A (MS Istanbul, Süleymaniye Kütüphanesi, Asʿad Efendi 3774), or kalimāt 
Māyndrs, as transmitted by MSS W (MS Istanbul, Süleymaniye Kütüphanesi, Wahbī al-Baġdādī 
1488B) and F (MS Istanbul, Fatih 4041), which Ḫalīfāt proposes to correct into Mīnāndr, a 
transliteration of Μένανδρος.296 However, Ḫalīfāt’s conjecture is by no means certain, 
especially since the two sayings in this section correspond to nos. 1 and 3 of the section on 
Panaetius in the MuntṢḤ. In addition, it should be noted that also in the copies of the MuntṢḤ 
the transliteration of Παναίτιος is rather uncertain and fluctuates between Bāyndūs and 
Ṯānīḏūs and the corresponding forms with the same spelling but without diacritical signs.297 
Therefore I would be more inclined to believe that behind the Ftābndrīs and Māyndrs of the 
MSS of the IH lies a corruption due to a transliteration of Panaetius rather than Menander, 
and in the light of these considerations I have excluded these two fragments from my analysis. 

 
  

 
294 Ḫalīfāt 1995, 287-290. 
295 Ḫalīfāt 1995, 290-299. 
296 Ḫalīfāt 1995, I 433.4-434.1 (nos. 554-555). 
297 See the apparatus in Dunlop 1979, 92. The sayings are reported at pp. 92.1961-1962 and 1963-1964. 
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3.2.5.1 Homer the poet (kalimāt Awmīrus al-šāʿir)298 
 

1. For this saying see MuḫṢḤ Hom. 7 (pp. 425-426). 
2.  

 عيمج نم سّخٔا ريرشلا ناسنإلاو ،ضرٔالا ىلع يذلا ناويحلا عيمج نم لضفٔا ريخلا ناسنإلا :لاقو

 .ضرٔالا ىلع يذلا ناويحلا

 
He said: the good human being is better than all the animals that are on earth, 

the evil human being is worse than all the animals that are on earth. 
 
ARABIC PARALLELS: 
MF Hom. 27, Šhr Hom. 4, Šhz Hom. 20 versio A et B 

1 post لاقو  hab. MF Šhr نٕا ضرٔالا ىلع يذلا ناويحلا |  ناويحلا نم ضرٔالا ىلع ام [  MF Šhz versio A et B ام 

ضرٔالا ىلع  Šhr | post سخٔا  hab. عضؤاو  MF Šhr Šhz versio A et B                    2 ضرٔالا ىلع يذلا ناويحلا  ام [

ناويحلا نم ضرٔالا ىلع  MF Šhz versio A et B ضرٔالا ىلع ام  Šhr 

 

3.  

 يف مكب رَسِكُ اذٕا ام اونتقا ،سانلا اهئا :لاقف ،رحبلا يف هب رَسِكُ ةفسالفلا نم الًجر نٔا سريمؤا ىكحو

 .لئاضفلاو مولعلا يهو ،مكيلع ىقبت متحِّلشُ اذٕاو ،مكعم حبس رحبلا

 

Homer relates that when one of the philosophers was shipwrecked at sea, he 
said: Oh people, procure that which, if you are shipwrecked at sea, swims with 
you, and if you are stripped remains with you, and these are the sciences and 
virtues. 

 
ARABIC PARALLELS: 
A slightly longer formulation of this saying is found in MF Hom. 23, and repeated, with 

some variants, in Šhz Hom. 17 versio A et B: 
 

 ىلع ايًسدنه الًكش لمعف ةريزج لحاس ىلٕا عقوف ،رحبلا يف بکرم هب رسِكُ ءامكحلا نم الًجر نّٕا :لاقو

 ام اونتقا !سانلا اهّئا« :نادلبلا رئاس ىلٕا بتكي نٔاب عقوف .ةريزجلا كلت كلم ىلٕا هب اوضمف موق هٓارف ؛ضرٔالا

 ».ةحلاصلا لامعٔالاو ةحيحصلا مولعلا يهو - مكعم راس بکرم رحبلا يف مكب رسك اذٕا

 

 
298 Ḫalīfāt 1995, I 378-380 (nos. 367-376). 
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بکرم 1 بکرملا [  Šhz versio A et B                   2 كلم يف يذلا كلملا [  Šhz versio A | عقوف 

بتكي نٔاب بتكف هيلع معنٔاف [  Šhz versio A et B                     3 بکرم رحبلا يف رحبلا يف بكرملا [  

Šhz versio A et B | post مكعم  hab. مكعم يقب متخلس اذٕاو  Šhz versio A مكعم يقب متحلص اذٕاو  

Šhz versio B 
 

He said that one of the wise men was shipwrecked at sea, landed on the coast 
of an island and began to draw a geometrical figure on the ground. Some people 
saw him and took him to the king of that island, and it happened that he wrote to 
other countries: Oh people, procure that which, if you are shipwrecked at sea, 
may remain with you, that is to say, exact sciences and good deeds. 

 
A more elaborate version of the narrative corresponds to MuntṢḤ 115 Arisṭīs299 (Dunlop 

1979, 79.1661-80.1668). 
This saying is also preserved in the form of an interrogative chreia in: ID XXII (after 

Aristotle); ʿ Awn 694 ascribed to Aristotle, IH 143 Aristotle;300 MF Aristotle (Badawī 1958, 202.10-
11). 

 
GREEK PARALLELS: 
The most significant antecedent is a long account of Aristippus’ shipwreck related in 

Galen’s Protr. 5.22-32, which ends with a maxim that is close to our saying: κελεύειν αὐτοὺς ἔφη 
ταῦτα κτᾶσθαι τὰ κτήµατα ἅ καὶ ναυαγήσαντι συνεκκολυµβήσει. For the final maxim see also DL 
VI, 6.2-3 (Antisthenes): τοιαῦτ᾽ ἔφη δεῖν ἐφόδια ποιεῖσθαι ἃ καὶ ναυαγήσαντι συγκολυµβήσει. This 
anecdtote did however find its way also in the gnomological literature and is attested in GV 
23 (Aristippus): Ἀρίστιππος, ὁ Κυρηναῖος φιλόσοφος, πλέων εἰς Ἀθήνας ἐναυάγησεν καὶ ὑποληφθεὶς 
ὑπ᾽ Ἀθηναίων ὡς ἠρωτήθη, τί µέλλει εἰς Κυρήνην ἐπανελθὼν λέγειν πρὸς τοὺς οἰκείους, ἔφη· τοιαῦτα 
ἐφόδια κτᾶσθαι, ἃ καὶ ναυαγοῦσι συνεκνήχεται, but also in Max. Conf. 824D et al.301  

In his discussion of the text as transmitted by Ibn Abī ʿAwn, Rosenthal suggested that ID 
XXII, the fragment in Ibn Abī ʿAwn’s work, IH 143 Aristotle and MF Aristotle could all be 
derived from a translation of a Greek gnomologium, since both their formulation and 
structure are very to the chreia as transmitted in GV and related sources. On the other hand, 
the narrative pattern of IH Hom. 3, MuntṢḤ 115 Arisṭīs and MF Hom. 23 (and consequently Šhz 
Hom. 17, that is derived from the latter) suggests that their text derives from a translation 
(albeit paraphrased) of Galen’s passage.302 It must be said, however, that a comparison 
between these texts and the Galenic passage reveals a certain structural similarity, but no 
textual correspondence that would allow us to say that they derive, albeit in a mediated form, 

 
299 According to Dunlop 1979, XXXIV this might be a transliteration for Aristeas, while Rosenthal 1958a, 38 (= 

Eng. translation of ID XXII with apparatus of loci paralleli) and Rosenthal 1991, 198 (= Eng. translation of Ibn ʿ Awn 
694 with apparatus of loci paralleli) interprets it as a rendering for Aristippus – probably corrupted – based on 
its close resemblance to the passage in Galen’s Protr. 5.22-32. 

300 Ḫalīfāt 1995, I 337.7-338.1. 
301 See the apparatus for further loci paralleli in the Graeco-Roman tradition. 
302 Rosenthal 1991, 198. 
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from a translation of Galen’s text. It cannot be ruled out that one of the lost Greek anthologies 
contained a further version of the anecdote, in which the chreia was placed in a narrative 
context similar to the one found in Galen and in some Arabic collections, and from which the 
group of references IH Hom. 3, MuntṢḤ 115 Arisṭīs, MF Hom. 23 and Šhz Hom. 17 is derived. It 
should be noted here that Rosenthal does not take into account another parallel offered by 
the classical tradition, namely Aesop’s fable of the shipwreck of the poet Simonides, preserved 
in the Latin version of Phaedrus (Ph. IV 23 = no. 519 Perry), to which Iḥsān ʿAbbās draws 
attention in his discussion of the saying attributed to Homer in the IH and MF.303 

 

4.  
 

 .كسفنل فذاقلا تنٔا تنك هتلعف اذٕا كنإف ،تبضغ هب فرِتُعا اذٕاً ائيش لعفت ال :سريمؤا لاقو

 
Homer said: Do not do a thing, which, when it is acknowledged to you, you 

become angry, because when you have done it you become your own slanderer. 
 
ARABIC PARALLELS: 
The same saying is found in MF Hom. 21 and Šhz Hom. 16 versio A et B, as well as in the 

17th Night of TawI,304 with minor differences: 

سريمؤا ] abest MF Šhz versio A et B سوريمؤا  TawI | لعفت ال لعفت نٔا كل يغبني ام [  MF لعفت نٔا كل يغبني ال  

Šhz versio A et B ملع رثؤت نٔا كل يغبني ال  TawI | ًائيش ام [  MF Šhz versio A et B ءيش  TawI | فرِتُعا كرَّيع [  

MF Šhz versio A et B ترَّيع  TawI | post هب  hab. كريغ ناسنٕا  MF Šhz versio B كريغ  Šhz versio A | كناف ] 

كنٔال  MF Šhz versio A et B | هتلعف كلذ تلعف [  MF Šhz versio A et B TawI | تنٔا ] abest MF | فذاقلا ] 

متاشلا  MF Šhz versio A et B 

 
5. For this saying see IsḤ Hom. 1 (pp. 383-384). 
6.  

 .ةبحملا كعرت لئاضفلا عَرْا :لاقو

 
He said: Take care of the virtues and love will take care of you. 
 
7. For this saying see ʿĀm. Hom. 4 (p. 406). 
8. For this saying see MuḫṢḤ Hom. 1 (pp. 422-423).305 

9.  

 
303 ʿAbbās 1993, 65-67 (who also refers to a saying attributed to Diogenes in Arabic sources, for which see ID 

VI, which deals with a theme very similar to that of the saying that concerns us). 
304 Amīn, Zayn (undated), II 34.15-16. 
305 This saying is followed by a comment by Ibn Hindū himself (for which see earlier) and then by a saying 

ascribed to Plato which I have omitted. 
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 ً.ائيش ملعي ال هسفن دنع وه ءيش لك ملعي يذلا ناسنإلا :سريمؤا لاقو

 

Homer said: The man who knows everything is the one who, according to him, 
knows nothing. 

 
ARABIC PARALLELS: 
Cf. Šhr Sol. 23 
 
3.2.5.2 Pindar (kalimāt Bindārīūs)306 
 

1.  
 

 ةمكحلا مدع يذلا لهاجلا كلذك هيرباق رخانم يف نتنلا هنم حاف سفنلا هتقراف اذٕا دسجلا نٔا امك :لاق

 نتنلا نم هنم رهظي امب رعشي ال دسجلا نٔا امكو اهيعماس ىلع انتنو ىذٔا هنم تناك الٕا ةظفل هيف نم جرخت ال

 زييمتلا تيم هنٔال همالك نتنب لهاجلا سحي ال كلذك تيم هنٔال

 
He said: Just as from the body, when the soul has left it, a stench emanates in 

the nostrils of those who bury it, so from the ignorant who lack wisdom nothing 
comes forth but an offensive and putrid utterance towards those who listen to it. 
And just as the body does not perceive the stench emanating from it because it is 
dead, so the ignorant person does not perceive the rottenness of his word because 
he is dead in his ability to discern. 

 
ARABIC PARALLELS: 
MF Pindar 7.307 
 

لاق 1 سورديف لاقو [  MF | اذٕا نيح [  MF | هتقراف هقرافت [  MF | حاف حرفي [  MF | post هيرباق  hab. هنم اند نمو  MF | 

كلذك كلذكف [  MF | مدع يذلا نم ميدعلا [  MF | post ةمكحلا  hab. ةيناثلا سفنلا وه يتلا  MF             2 هنم ] abest 

MF                3 كلذك كلذكف [  MF | زييمتلا تيم رومٔالا نيب لصفي ال [  MF 

 
The saying is also transmitted, with some differences in the wording, as IsḤ Plato 8,308 TawB 

Faylasūf IV 288 and in incomplete form in Šhr al-Šayḫ al-yūnānī309 (the latter two collated in 
app.): 

 

 
306 Ḫalīfāt 1995, I 424-425 no. 530; 437 nos. 564-565. 
307 Badawī 1958, 308.14-18. English translation in Rosenthal 1975a, 134 (no. 84). 
308 ʿAbd Allāh 1998, 89.4-90.1. 
309 Cureton 1842-1845, 334.19-335.1 = Badrān 1951-1955, II 153.14-15 (Ar.); Jolivet, Monnot 1993, 330 (French). 
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 سحت ال بدٔالا ةميدعلا سفنلا كلذك ،نتنلا ةحئار هنم حوفت سفنلا نم يلاخلا ندبلا نٔا امك :لاقو

 سفنلا صقن كلذك ندبلا كلذ هسحي سيل سفنلا نم يلاخلا ندبلا نتن نٔا امكو ،لاعفٔالاو مالكلاب اهصقن

 ءابدٔالا لب هسحت سيل بدٔالا ةميدعلا

 

لاقو 1 فوسليف لاق [  TawB | حوفت حوفي [  Šhr | نتنلا ةحئار ةفيجلا نتن [  Šhr | ةميدعلا نم ةيلاخلا [  

Šhr | ال ] abest Šhr TawB | سحت ] ءابدٔالا لب هسحت...نتن نٔا امكو Šhr                    2  سحي ] 

abest Šhr | post ندبلا  (2nd occurrence) hab. سح هل يذلا لب  TawB | صقن ] abest TawB            

سيل 3 ال [  TawB | هسحت سحت [  TawB 

 
He said: Just as the body, when deprived of the soul, spreads a smell of 

putrefaction, so the soul which lacks education does not perceive its own 
imperfection in words and deeds. Just as the body deprived of the soul does not 
perceive its own putrefaction, so only the educated can perceive the imperfection 
of the soul which lacks education. 

 
SYRIAC PARALLELS: 
The same saying is found ascribed to Pindar in SGP 122 (Arzhanov 2019a, 298-299). 
 

2.  

 ةفّعلاو ،هظفحي مؤللاو ،هب يتٔاي تخبلا ءيش ىلٕا يتجاح ام :لاقف ىنغلا يف هدهز ىلع ناسنٕا هحدم

 هكلهيو ،مؤللا هظفحيو ،تخبلا هيطعي يذلا لاملا ىلا يتجاح امو :اضًئا هجولا اذه ىلع كلذ لقنو .هديبت

 .ءاخسلا
 
When a man praised him for his renunciation of wealth he said: Why do I need 

something that luck brings, that meanness keeps, and that integrity causes to 
perish. He also related this in this way: What do I need money, which luck 
supplies, which meanness preserves, and generosity destroys. 

 
ARABIC PARALLELS: 
ĀF <…>rs (Pindar?),310 MF Pindar 1311 (both bearing only the first version of the answer: 

هديبت...حدمو ) 

 
310 Badawī 1985, 147.3-4. 
311 Badawī 1958, 298.10-11. English translation in Rosenthal 1975a, 125 (no. 17) 
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هحدم 1 حدمو [  ĀF MF | ناسنٕا سر>  < لجر [  ĀF 312 سرادىىل لجر  MF | ىنغلا لاملا [  ĀF MF | ام امو [  ĀF MF 

ةفعلاو | ةقفنلاو [  ĀF MF 

 
The first version of the answer is also included in a saying ascribed to a certain Theodorus 

preserved in the 17th Night of TawI:313 
 

 ،هظفحي مؤللاو ،هب يتٔاي تخبلا ءيش ىلٕا يتجاح امو :لاق ،لاملا يف هدهز ىلع سورودويُثَ لجر حدمو

 كعُدخيو ،كدنع ام هتاف نم كدُسُحي ،هظفح يف كمَّسقت رثك نٕاو ،هريثكتب ُّمهلا كبلغ َّلق نٕا ،هدِّدبت ةقفنلاو

  .كنم هيف عمطي نم هنع

 
When a man praised Theodoros for his renunciation of wealth he said: What 

do I need something that luck brings, that meanness preserves and that 
expenditure dissipates? If it is meagre you are overwhelmed with worry about 
increasing it, if it is considerable you are obsessed with trying to preserve it, you 
will be envied by those who have let slip what you have and you will be deceived 
by those who aspire to get it from you. 

 
For the second version of the answer cf. also ID LIV (after Pythagoras), MuntṢḤ Pythagoras 

1,314 MF Pythagoras 92,315 IAU Pythagoras no. 36.316 
 
GREEK PARALLELS:  
The saying covers Stob. 4, 31c.87: Βίων ἔλεγε καταγελάστους εἶναι τοὺς σπουδάζοντας περὶ 

πλοῦτον, ὃν τύχη µὲν παρέχει, ἀνελευθερία δὲ φυλάττει, χρηστότης δὲ ἀφαιρεῖται; cf. Max. Conf. 
800 C. 

 

3.  

 .ملاعلا بطع :لاق ؟ناسنإلا ام :سرادنفل اولاقو

 
They asked Pindar: What is man? He answered: The ruin of the world. 

 
 

 
312 Merkle 1921, 47 reads Bindārus and suggests Olympiodorus (cf. n. 36 and 38), but this transliteration usually 

covers the Greek Πίνδαρος. Rosenthal 1958a, 48 speculates that Bindārus may derive from a corrupt transliteration 
of the genitive Βίωνος that introduces the saying in Stob. IV 31c, 87. 

313 Amīn, Zayn (undated), II 45.10-13. 
314 Dunlop 1979, 30.1-2 (para. 31). Rosenthal 1958a, 48 finds a further parallel in ms. Aya Sofya 2460, ff. 1v-2r, 

which I have not consulted. 
315 Badawī (1958), 70.9-10. 
316 Chapter 4.3.5 of the online edition. 
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3.2.5.3 Solon (kalimāt Sūlun)317 
 

0. 

 .نانويلا ءايبنا دحٔا

 
One of the prophets of the Greeks. 

 
ARABIC PARALLELS: 
A similar definition of Solon as prophet is found in Šhr Sol. 0, that reads:  
 

 .هلئاضفب لوقلاو هميدقت ىلع اوعمجٔاو طارقس لبقو سمره دعب ماظعلا ءايبنٔالا نم ةفسالفلا دنع ناكو

 
According to the philosophers he was one of the great prophets after Hermes 

and before Socrates and they agree to give him pre-eminence and affirm his 
virtues. 

 
The inclusion of Solon among the prophets of the Greeks (anbiyāʾ al-yūnān) is not so 

uncommon and, indeed, has parallels in other Arabic sources. In the latter, Solon is always 
mentioned together with Hermes (the Greek double of the Egyptian god Thoth) and often also 
with Agathodaemon and other Greek sages worshipped by the Ṣābiʾans of Ḥarrān. These were 
a group of Hellenised polytheists from the Syrian city of Ḥarrān whose practices and beliefs 
are still a mystery, even though they are described in several Arabic sources from the 9th cent. 
onwards. The pagans of Ḥarrān are also mentioned in an earlier Syriac text of the late 6th/early 
7th cent.318 It is not possible to initiate a discussion here without running into simplistic 
speculations as to who the Ṣābiʾans of Ḥarrān were (whether adherents of a pagan religion or 
a philosophical school) and how the term Ṣābiʾans is to be understood (as opposed to or 
synonymous with ḥanīf to address the «pagans»). The reason is that this is a vexed question 
that has produced a sizable bibliography as well as conflicting theses and disagreement 
among scholars, and also because the Ṣābiʾans of Ḥarrān are mentioned by several Arabic 
authors (some of whom are quoted later) who show different understandings of this label.319 
Equally complex is the problem of the influence of Hermetism on the Ṣābiʾans of Ḥarrān, 
revolving around two main points. These are, on the one hand, the tradition that makes 
Hermes «the prophet of the pagans» (nabī al-ṣābiʾa or al-ḥunafāʾ) and the prophet (nabī) of 
the Ḥarrānians, first attested by the Melkite bishop of Ḥarrān Theodore Abū Qurra (d. 

 
317 Ḫalīfāt 1995, I 425-429 nos. 531-546. 
318 For this Syriac testimony see Brock 1983; see also van Bladel 2009, 83-85. 
319 Besides Daniil A. Chwolsohn’s fundamental two-volume study Die Ssabier und der Ssabismus published in 

1856 and the 1972 PhD dissertation by Jan Hjärpe entitled Analyse critique des traditions arabes sur les Sabéens 
ḥarraniens, I refer to the rich bibliography collected by Callataÿ, Halflants 2011, 36-37 n. 59. I would only add a 
recent monograph by Kevin van Bladel entitled The Arabic Hermes (2009), in which the relationship between 
Hermes and the Ṣābiʾans of Ḥarrān is discussed at pp. 64-118, with a review of some of the main theses put forward 
by scholars. 
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between 204/820 and 214/830),320 and, on the other hand, the fact that no Hermetic texts in 
Arabic translation are preserved. Evidently, the problem, implicitly touched upon in the 
sources we report further on through the mention of Hermes and Agathodaemon – who are 
the two main figures also in the Greek Hermetica –, is inextricably linked to the questions of 
the Arabic reception of Hermetism, as well as the peculiar connotation of the Arabic Hermes 
– a blend of Greek and Middle Persian Hermetism and of Islamic elements, since he is 
assimilated to the Qurʾānic prophet Idrīs, who in turn is superimposed on the biblical Enoch, 
to whom God or the angel Uriel revealed astrological knowledge – and the influence of 
Hermeticism on the beliefs of the Ṣābiʾans of Ḥarrān.321 In view of the complexity of the 
subject, I will limit myself to reporting only the sources in which Solon is counted either 
among the prophets or among the wise men worshipped by the Ṣābiʾans of Ḥarrān. 

The first section of Chapter Nine of Ibn al-Nadīm’s Fihrist opens with a long account of the 
maḏāhib al-Ḥarnāniyya l-Kaldāniyyīn al-maʿrūfīn bi-l-Ṣābiʾa, «the doctrines of the Ḥarrānian 
Chaldeans known as Ṣābiʾans», explicitly taken from an autograph of a work by Aḥmad ibn al-
Ṭayyib al-Saraḫsī (d. 286/899) – probably an allusion to his lost writing known as Risāla fī waṣf 
maḏāhib al-Ṣābiʾīn –, in which he reports the words of his teacher al-Kindī. After listing their 
famous personalities (mašhūrīhim wa-aʿlāmahum), namely Urānī, Agathodaemon and 
Hermes, al-Saraḫsī adds: «Some of them mention Solon, grandfather of the philosopher Plato 
on his mother’s side».322 It cannot be ruled out that the falāsifa from which al-Šahrastānī 
derived the account of Solon in the quoted passage are precisely al-Kindī and al-Saraḫsī, 
perhaps read through the mediation of Ibn al-Nadīm, rather than some unnamed Greek 
authority. 

The same information contained in the Fihrist is reported in the Kitāb al-Badʾ wa-l-taʾriḫ 
(The Creation and the Chronicle), written by Muṭahhar ibn Ṭāhir al-Maqdisī in 966, in which 
Urānī, Agathodaemon, Hermes and Solon, grandfather of the philosopher Plato on his 
mother’s side are counted among the most famous prophets (al-rusul…mašhūrahum) of the 
Ḥarrānians.323 Al-Maqdisī thus repeats the same list found in the Fihrist.  

Similarly, al-Bīrūnī in his Āṯār al-bāqiyya ʿan al-qurūn al-ḫāliyya (Chronology of the Ancient 
Nations) describes some of the beliefs and practices of the Ḥarrānian Ṣābiʾans – specifying 
that they were the ones who remained pagan among the Greeks after the advent of 
Christianity – and relates that most of their prophets were Greek philosophers such as Hermes 
the Egyptian, Agathodaemon, Wālīs (probably the astrologer Vettius Valens), Pythagoras, 

 
320 Discussed in detail in van Bladel 2009, 85-86. 
321 On these issues, see the classic 4-volume study by A.-J. Festugière La Révèlation d’Hermès Trismégiste (1944-

1954), but also the insightful investigation by G. Fowden presented in his work The Egyptian Hermes. A Historical 
Approach to the Late Pagan Mind (1986) and the monography entitled The Arabic Hermes (2009) by K. van Bladel, 
who focuses on the aspect of the Arabic Hermes in the second part of his book (pp. 121-233), where a more 
comprehensive bibliography is collected. 

322 Flügel 1871-1872, I 318.20-21 = Sayyid 2009, vol. 2/1, 358.6 (Ar.); see Rosenthal 1943, 43, Dodge 1970, 746 (Eng.). 
A detailed discussion of this passage and others related to it can be found in van Bladel 2009, 86-92; see also 
Rosenthal 1943, 41-51, and Biesterfeldt 2017, 229-230. On the name Urānī see Jolivet, Monnot 1993, 170 n.17 and 
van Bladel 2009, 188-193, both discussing proposals for identification made by previous scholars. 

323 Huart 1899-1919, III 7.15-8.1 (Ar.) = III 9 (French). See also Huart 1899-1919, II 143.2-3 (Ar.) = II 131 (French), 
where the same list is repeated with the omission of Urānī. Here Agathodaemon, Hermes e Solon are said to be 
those to whom the Ḥarrānians trace their origins (yantamūna ilā). 
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Bābā and Sawār Plato’s grandfather on his mother’s side, and others.324 Given the latter remark 
and the similarity between the forms S(a)wār and Sūlun in Arabic script, this name can easily 
be a corruption for the Arabic rendering of the name Solon. 

Finally, al-Šahrastānī also devotes a specific chapter to the Ḥarrānians, as a subgroup of the 
Ṣābiʾans, in the second part of his Kitāb al-milal wa-l-niḥal (= Šhr). After mentioning four of 
their prophets, Agathodaemon, Hermes, an unidentified Aʿtātā and Urānī,325 al-Šahrastānī 
adds: «among them (sc. the Ḥarrānians) there are those who [claim to be] descended from 
Solon, grandfather of Plato on his mother’s side, and claim that he was a prophet».326 

In addition to these, there are other sources bearing similar lists, which do not include 
Solon but Homer. In the al-Tanbīh wa-l-išrāf (Book of Admonition and Revision) by al-Masʿūdī 
(d. 345/956) the name of Homer occurs among the prophets of the Ṣābiʾans. Here al-Masʿūdī 
first mentions the Egyptian Ṣābiʾans and their prophets Hermes and Agathodaemon and then 
adds that the Ḥarrānians, being those who remain of the Ṣābiʾans, considered Agathodaemon, 
Hermes, Homer, Aratus – who is said to be the author of a book on the form of the celestial 
sphere and the stars (kitāb ṣūrat al-falak wa-l-kawākib, an allusion to his Φαινόµενα) –, 
Arūyāsīs/ Arīyāsīs / Oribasios (?),327 the first and second Urānī, and others, as their prophets.328 

A source common to that used by al-Masʿūdī must underlie a passage in epistle no. 52 of 
the encyclopedic work known as Rasāʾil Iḫwān al-ṣafāʾ.329 This is a collection of 52 letters, 
supplemented by two compendia known as al-Risāla l-ǧāmiʿa (The comprehensive epistle) and 
Risālat ǧāmiʿat al-ǧāmiʿa (The condensed comprehensive epistle), were composed by the end of 
the 4th/10th cent. – but their dating is strongly debated –330 by a group of literary men active 
between Baṣra and Baġdād. Letter no. 52, belonging to the fourth and last part of the 
collection, On the legal and theological sciences (fī l-ʿulūm al-nāmūsiyya wa-l-šarʿiyya), deals 
with the quiddity of magic (māhiyyat al-siḥr) and what is related to it.331 It is actually attested 
in two different versions – one a short and the other a long recension – that have been 
identified as such only recently by the editors of the epistle in the edition of the Oxford 
University Press in association with the Institute of Ismaili Studies, while in previous editions 
of the Arabic text (Bombay 1887-1889, Cairo 1928, Beirut 1957) the two versions are found 

 
324 Sachau 1878, 205.20-21 (Ar.) = Sachau 1879, 187 (Eng.). On this passage see Gutas 1988, 43 and van Bladel 

2009, 92. This list is repeated with some differences (but still including Sawār/Solon) in another passage of the 
same writing dealing with the Ḥarrānian Ṣābiʾans: Sachau 1878, 318.16 (Ar.) = Sachau 1879, 315 (Eng.). 

325 I follow the interpretations of the distorted transliterations as preserved in the MSS proposed by the editors 
of the French translation (except for my correction of Arānī into Urānī) in Jolivet, Monnot 1993, 170 (see n. 17), 
cf. the forms given in the editions of the Arabic text: Cureton 1842-1845, 250.13 = Badrān 1951-1955, II 60.9-10. 

326 Cureton 1842-1845, 250.14-15 = Badrān 1951-1955, II 60.11. 
327 There is no agreement among scholars on what this name is supposed to be and there is a lack of in-depth 

research on the subject. The editor of the Arabic text de Goeje 1894, 161 n. p interprets the diverse readings given 
in the MSS as a transliteration of the Greek name Oribasios, while Green 1992, 115 and 173 chooses Aryasis 
following Chwolsohn 1856, II 379. Van Bladel 2009, 96 does not mention this name in commenting on this 
passage.  

328 The edition of the Arabic text in de Goeje 1894, 161.16-162.1. See also the English translation in Green 1992, 
115. 

329 Callataÿ, Halflants 2011, 43. 
330 See Hamdani 2008. 
331 See the long and descriptive title in Callataÿ, Halflants 2011, 5 (Ar.), 87 (Eng.). 
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juxtaposed to each other as two parts of a single text. The mention of Homer, the only 
reference to a Greek poet in the Rasāʾil Iḫwān al-ṣafāʾ, occurs in the short version of the letter 
on magic (referred to by the editors as 52a),332 and more precisely in chapter 6 which deals 
with magical practices among the Ṣābiʾans, the Ḥarrānians and the Ḥanīfs. These three terms, 
according to the Iḫwān al-ṣafāʾ, are synonymous and designate those who practice and are 
devoted to the art of talismans, a group of Greeks who derive the origins of this art from the 
Babylonians and Egyptians.333 At this point their ancient chiefs (ruʾasāʾ awaʾilihim) are listed, 
namely Agathodaemon, Hermes, Homer and Aratus.334 

Now, finding a justification in Greek sources for this connotation of Solon and Homer as 
prophetic figures or at least as wise men associated with Hermetism is not easy. Jolivet and 
Monnot have tried to link the definition of Solon as a prophet to some passages of Greek 
literature that allude to his divine inspiration, as well as to the title of divine legislator 
(θεσµοθέτην ἱερόν) given to him in DL I 62 and his inclusion in the list of the Seven Sages, also 
known as divine men (θεῖοι ἄνδρες).335 We cannot exclude the possibility that the story of 
Solon’s meeting with the learned Egyptian priests may have also played a role in the formation 
of the topos of Solon the prophet, and especially of its link with Greek Hermetism, which has 
its origins in Egypt. This story is reported in Pl. Tim. 20d-27b and later echoed in numerous 
sources, one of which may be the basis for the reference to Solon’s journey to Egypt in MF Sol. 
0.c. Similar attempts at explaining the connection of Homer with Hermetism have been 
proposed by Marquet, who argues that «Les Ḥarrāniens, comme les Grecs de basse époque, 
croyaient sans doute aux significations ésotériques des vers homériques»,336 i.e. that they 
followed the allegorical reinterpretation of the Homeric poems, known especially in the form 
of Neoplatonic readings, of which perhaps the most famous example is Porphyry’s On the 
caves of the nymphs (De antro nympharum). Although Greek literature does in fact provide a 
great deal of evidence in this regard, I shall only underscore the most prominent examples.337 
First of all, Proclus insists extensively on Homer’s prophetic capacities, on the divine 
significance of his poetry and on the allegorical meanings it conceals in his Commentary on 

 
332 I will not dwell on questions of authenticity, authorship and the mutual relationship of the two versions 

of the letter on magic, all of which are touched upon in the introduction to the new critical edition with English 
translation by de Callataÿ, Halflants 2011 (see pp. 1-10). The long version (no. 52b) has not yet been published in 
the Oxford University Press series in association with the Institute of Ismaili Studies but can be found in earlier 
editions. As for the references to Greek poets, in addition to having personally consulted the work, I made use of 
the analysis conducted by Carmela Baffioni in 1994, and already cited in Chapter 2, in her Frammenti e 
testimonianze di autori antichi nelle Epistole degli Iḫwān aṣ-Ṣafāʾ (= Baffioni 1994b). 

333 On the confusing stratification of elements in this passage see Callataÿ, Halflants 2011, 41-44. 
334 Callataÿ, Halflants 2011, 45.3-5 (Ar.), 117 (Eng.). The mention of Homer actually came to light thanks to the 

conjecture by Marquet 1966, 36 n. 3, who proposed to correct the transmitted Lūmihrus into Awmihrus. It should 
be noted, however, that such a transliteration of the Greek name (with the interposed hāʾ) has no parallel in the 
sources we have examined. 

335 See Jolivet, Monnot (1993), 251 n. 2. 
336 Marquet 2006, 11, quoted in Callataÿ, Halflants 2011, 118 n. 112. 
337 See Simonini 1986, 90-91, who cites several notable passages, including those given further on (but the 

examples listed by Simonini should be carefully re-examined, as some are not so fitting, e.g. the reference to 
Aristides Quintilianus De mus. III 26). A similar trend is noticeable in Byzantine literature, in which Homer’s 
verses are reused for divinatory purposes and in the practice of magic, as pointed out by Mavroudi 2020, 451-454 
(with further bibliography). 
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Plato’s Republic, discussing the apparent contradiction between Plato’s criticism of Homer in 
this dialogue and the title of divine poet he assigns him in Phaedo 95a 1-2. (see In Plat. Remp. I 
70.24-26, 72.1-74.9).338 But the split between the true philosophical meaning of Homeric poetry 
and its mythological garb is also expressed by Maximus of Tyre in the 26th oration of his 
corpus of Dissertationes.339 

Another very significant tradition is the one that, since the Hellenistic period, makes 
Homer a disciple of the Chaldeans and a master of astronomy – thus analogous to the 
evidence of the Iḫwān al-ṣafāʾ –, of which some traces remain in the fragments of the Ὁµηρικά 
by Crates of Mallus, where the 2nd cent. BC grammarian discusses astronomical and 
geographical issues from Homeric verses, convinced that scientific concepts had already been 
formulated therein.340 Heraclitus, author of the Allegoriae Homericae, perhaps composed in 
the 1st cent. AD, celebrates the poet invoking him as ὁ µέγας οὐρανοῦ καὶ θεῶν ἱεροφάντης 
Ὅµηρος, «Homer, great hierophant of the sky and the gods» (76, 1).341 

Thus, the transfiguration of Solon and Homer into prophets (as well as the other wise men 
listed in the Arabic sources, whom I have not dealt with here, such as Socrates,342 mentioned 
in the Šhr next to Solon and Hermes) has its premises already in Greek literature, but it is not 
possible to establish a concrete link between any of the passages mentioned above and the 
narratives transmitted by the Arabic sources. One can reasonably assume that these traditions 
penetrated through the voie diffuse and were perhaps reworked in an autonomous and 
original way by Arabic authors. However, the problem cannot be answered definitively, since 
we know too little of what was translated into Arabic not only from Greek but also from 
linguistic traditions that had already made Greek traditions their own.  

 
1. For this saying see MuḫṢḤ Sol. 6 (pp. 418-419). 
2. For this saying see MuntṢḤ Sol. 17 (p. 446). 
3. For this saying see ʿĀm Sol.  1 (pp. 409-410). 
4.  

 .مكعيطيف هيلع نونوكت نم مكرذحيل مكتالو اورذحا :هتذمالتل لاقو

 
He said to his disciples: Beware of your rulers so that those who have duties to 

you may beware of you and obey you. 
 
ARABIC PARALLELS: 
Another version can be found in Šhz Sol. 11 versio A et B with the following variants: 

 
338 These passages have been translated into English in Baltzly, Finamore, Miles 2018, 180-183. 
339 Translated into English in Trapp 1997, 214-222 (see also p. 150 for further references on the topic). 
340 Bidez, Cumont 1938, I 247-248 (add. p. 36); Broggiato 2006; Broggiato 2001, xx-xxi; see for instance here F 

21 and the related commentary at pp. 180-182. 
341 See the edition, accompanied by a French translation, of this paragraph in Buffière 1962, 82-83. 
342 See Alon 2006, 318, 321, 323-325, 332, who highlights the characteristics that make the Arabic Socrates a 

figure of the sage that is comparable to that of the prophet. On the Arabic Socrates see also Wakelnig 2019. 
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هتذمالتل ] abest Šhz versio A et B | مكتالو اورذحا مهورذحاو مكتالو اومظع [  Šhz versio A et B | نونوكت ] 

نوكت  Šhz versio A et B | هيلع مهيلع [  Šhz versio A et B | مكعيطيف مكنوعيطيف [  Šhz versio A et B 

 
5.  

 .ربدم تناو ريخلا نم دوزتت نٔا نم ريخ لبقم تناو ريخلا نم دوزتت نٔال :لاقو

 
He said: To procure good when you arrive is better than to procure good when 

you leave. 
 
ARABIC PARALLELS: 
The saying is repeated in Šhr Sol.  1 with the following variants: 

لاقو هذيملتل نولوس لاق [  Šhr | دوزتت دوزت [  Šhr 

 
6.  

 .ىقشٔالا ةمطالم اهنإف ءاينغٔالا ةمواقم اورذحا :لاقو

 
He said: Be on your guard against the enemies of the rich because they are the 

ones who strike the most wretched ones. 
 
7.  

 .ليقثلا وهف لقثلا نمٔا نمَ نّإف لقاثتت الو كرومٔا يف ففّخت :هتذمالت ضعبل لاقو

 
He said to one of his pupils: Be light in your dealings and do not be heavy, 

because he who is not afraid to shoulder the burden is the heavy one. 

 

8. For this saying see MuḫṢḤ Sol. 9 (= ʿĀm Sol. 4, p. 411). 
9. For this saying see MuntṢḤ Sol. 1 (pp. 440-441). 
10. For this saying see MuntṢḤ Sol. 15 (p. 445). 
11. For this saying see IsḤ Hesiod 1 (p. 381). 
12. For this saying see MuḫṢḤ Sol. 4 (and MuntṢḤ Sol. 14; p. 417). 
13. For this saying see MuḫṢḤ Sol. 12 (p. 420). 
14. For this saying see ĀF Sol. 14 (pp. 400-403). 
15. For this saying see ĀF Sol. 14 (pp. 400-403). 
16. For this saying see MuntṢḤ Sol. 12 (pp. 444-445). 

 
3.2.5.4 Simonides the poet (kalimāt Sīmūnīdis al-šāʿir)343 
 

  

 
343 Ḫalīfāt 1995, I 437-438 nos. 566-570. 
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1.  

 امهدحٔا نيقودنص يل نّٕا :هل لاقف ،هل اهنمضي ةزئاجب هزيجي نٔا ىلع رعشب هحدمي نٔا ناسنٕا هلٔاس

 .ادًبٔا اغًراف هدجٔا انٔاو ،تادعِلا قودنص رخٓالاو ،هيف عضويُ ام ظفحي هدجٔا انٔاف ،لاملا قودنص
 
A man asked him to compose him an encomium in poetry and in return he 

would give him a reward as a guarantee. He replied: I have two boxes, one is the 
box of money and I find that it preserves what is placed in it, the other is the box 
of promises and I always find it empty. 

 
GREEK PARALLELS: 
This anecdote is transmitted through various sources, among which Scholia in Aristoph. 

Pacem 697b 15-17 and Scholia in Theoc. 16 arg.  8-13, while, in a shorter form, in Plut. De 
curiositate 520A 1-3 and Plut. De sera numinis vindicta 555F 4-6, and, in the chreia form, in GV 
513 and Stob. III 10, 38. The latter, which is very close to the wording and structure of the saying 
in Arabic, reads: Σιµωνίδην παρακαλοῦντος τινὸς ἐγκώµιον ποιῆσαι καὶ χάριν ἕξειν λέγοντος, 
ἀργύριον δὲ µὴ διδόντος. “δύο” εἶπειν οὗτος “ἔχω κιβωτούς, τὴν µὲν χαρίτων, τὴν δὲ ἀργυρίου· καὶ 
πρὸς τὰς χρείας τὴν µὲν τῶν χαρίτων κενὴν εὑρίσκω, ὅταν ἀνοίξω, τὴν δὲ χρησίµην µόνην.”344 

 
2. For this saying see MuntṢḤ Simon. 1 (p. 458). 
3.  

 .هناسحٕا نع نوراق كسمٔا اذٕا لاقف ؟نوراق حيدم نع كسمت ىتم :هل ليقو

 
He was asked: When will you refrain from praising Hiero345? He answered: 

When Hiero will refrain from doing good. 
 
ARABIC PARALLELS: 
The saying is found in ID LXIX346 and repeated in Šhz Hom. 0.e. versio A et B, with the 

following variants: 

ليقو ليق [  ID | حيدم حدم [  Šhz versio A | نوراق  (1st occurrence)] سوراي  ID نالف  Šhz versio A et B | 

لاقف لاق [  ID | نوراق  (2nd occurrence)] سوراي  ID وه  Šhz versio A et B 

 
4. For this saying, almost identical with MuntṢḤ Simon. 2, see MuḫṢḤ 

Simon. 1 (pp. 427-428). 
  

 
344 The anecdote and the Greek sources are discussed in detail in Rawles 2018, 235-238. 
345 The Arabic Qārūn seems to be a corrupted form of the transliteration of the Greek name Yārūn (see below 

the reading in ID LXIX). 
346 The Arabic text is missing from the article by Rosenthal 1958b on which I relied for the other passages of 

ID, so in this case I consulted the edition by Muʿid Khan 1963, 56.16-17. 
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5.  

 اهيف يرجي ةانق نم برقلاب ،رٍئب رفْح نّٕا :لاقف ؟سلوخيس رعش سيطارقانام رِّبعي ام نسحٔا ام :هل ليق

 .بعص رمٔاب سيل ،ءاملا

 

He was told: What is better than the way Menecrates expresses the poetry of 
Aeschylus? He answered: Digging a well near a canal through which water flows 
is not a difficult task. 

 

ARABIC PARALLELS: 
ID LXX bears the same reply as that in this saying, but the question is slightly different, and 

Menecrates is not mentioned (although the name might be missing due to a lacuna).347 
MuḫṢḤ Apollonius 2 and MuntṢḤ Apollonius 3348 are identical to the saying in IH. The variants 
are as follows: 

هل ليق 1 لئاق هل لاقو [  MuḫṢḤ MuntṢḤ | ام نسحٔا ] <…> ID | رِّبعي ريسفت [  ID | سيطارقانام سطارقانام [  

MuḫṢḤ abest ID | سلوخيس سلوجنس [  ID سيوليخيس  MuḫṢḤ سويلحس  MuntṢḤ | برقلاب برقب [  ID | ةانق ] 

corr. MuntṢḤ Daiber349 ةافق  MuntṢḤ Dunlop SAWS 

 
3.2.5.5 Lūġāṭs (Isocrates?) the poet (Lūġāṭs al-šāʿir)350

 

 

 .نّسملاك يّنٔال :لاقف ؟كنم رعشٔا همِّلعَُت يذلا راص مَِل :هل ليقِ
 

He was asked: Why does whoever you instruct become a better poet than you? 
He replied: Because I am like a whetstone. 

 
ARABIC PARALLELS: 
This chreia is found in other Arabic sources with a longer formulation and generally 

attributed to Zosimus, variously transliterated (ʾ)Rīsīmūs/Dīsīmūs/(ʾ)Rīsmūs/Dīsmūs,351 i.e. the 
Egyptian-born Hellenistic alchemist Zosimus of Panopolis (3rd-4th cents. CE).352 The only 
exception is IH 296, where it falls among Socrates’s sayings and runs as follows:353 

 

 
347 Rosenthal 1958a, 53 = Rosenthal 1958b, 182 refers to another different version of the saying. 
348 For the MuḫṢḤ see SAWS online edition par 28; for the MuntṢḤ see Dunlop 1979, 81.1703-1704. 
349 Daiber 1984, 60. 
350 Ḫalīfāt 1995, I 440 no. 575. 
351 On the inconsistences in the transliteration of the name Zosimus see Hallum 2008a, 37-38. 
352 See Hallum 2008b. 
353 Ḫalīfāt 1995, I 362.5-6. Hallum, who studied this anecdote referred to Zosimus in detail, was apparently 

unaware of this occurrence of the chreia ascribed to Socrates (see Hallum 2008a, 53 n. 74). 
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 وهو اعًطاق ديدحلا لعجي يذلا نّسملاك انٔا :لاقف ؟هلوقت ال تنٔاو رعشلا نولوقي كذيمالت لُاب ام :هل ليقو

 .عطقي ال

 
He was asked: Why is it that your disciples recite poetry while you do not recite 

it? He answered: I am like the whetstone, that makes iron sharp, but does not cut. 

 

The other versions of the chreia attributed to Zosimus are transmitted by two writings by 
al-Ǧāḥiẓ, the Kitāb al-ḥayawān354 and the Kitāb al-bayan wa-l-tanbyīn,355 as well as by the 
MuntṢḤ (saying Zosimus 1).356 Although these two instances and the saying in the IH have 
minor differences in the wording, in all three sources Zosimus responds with a joke to those 
who asked him why he taught (yuʿallimu / tuʿallimu) poetry to others without composing it 
himself (wa-anta lā tuqarriḍuhū, according to MuntṢḤ Zosimus 1), or recite it (wa-lā yaqūlu 
al-šiʿra, in the Kitāb al-ḥayawān; wa-lā yastaṭīʿu qawlahū, according to the Kitāb al-bayan). So 
he compares himself to a whetstone that sharpens but does not cut (yašḥaḏu wa [or: fa]-lā 
yaqṭaʿu).  

In the Kitāb al-ḥayawān the chreia is part of a set of witty sayings by Zosimus the Greek 
(nawādir dīsīmūs al-yūnāniyy), and also in the MuntṢḤ, where it is preceded by a brief 
statement that «Zosimus was good at reciting poetry» (wa-kāna ḥasana l-qawli li-l-šiʿri),357 
which sounds like a derivative note produced from our chreia. The report is only apparently 
in contradiction with the content of the saying itself, because if read together with the wording 
that the latter assumes in the MuntṢḤ – that is the use of the root q-r-ḍ instead of q-w-l found 
in al-Ǧāḥiẓ – the two elements assume a sort of internal coherence. As already observed by 
Hallum, Zosimus is presented here as a good teacher of poetry, and therefore, imagining an 
oral teaching, capable of reciting it, but not the original composer of the verses.358 A similar 
phenomenon of derivation occurred in the IH, where the definition al-šāʿir referring to Lūġāṭs 
probably resulted from the content of the only chreia composing this entry. 

Finally, in the Kitāb al-bayan wa-l-tanbyīn the reference to Zosimus is included in the 
«Chapter on the fools» (bāb al-nawkā). Here too Zosimus is counted among the poets, as can 
be deduced from another passage in the Kitāb al-bayan, namely the short note inserted in the 
«Chapter on what is told about al-maḫāṣir and al-ʿuṣī (i.e. lances and staffs)359 and others», in 
which al-Ǧāḥiẓ anticipates dealing with the fools: «in the second part, within the chapters on 
stammering, barbarism [in speech], erring [in grammar] and carelessness, we shall discuss 
strange topics, in which we shall mention fools in a number of aspects, madmen of the Arabs, 
those about whom proverbs have been coined, anecdotes from their conversations and mad 
poets. I don’t mean the likes of the madman (maǧnūn) of the Banū ʿĀmir or the madman of 

 
354 Hārūn 1938-1958, I 290.3-4. 
355 Hārūn 1998, II 226.4-6. 
356 Dunlop 1979, 98.2104-2105. 
357 Dunlop 1979, 98.2104. 
358 See the explanation given by Hallum 2008a, 52-53. 
359 Used by the ḫuṭabāʾ while giving public speeches. See Pedersen 1997, 1110a. 
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the Banū Ǧaʿda. I mean those like Abū Ḥayya amongst the desert-dwellers, like Ǧuʿayfirān 
amongst the city-dwellers and like Arīsīmūs the Greek».360 

As already noted by others,361 the madman (maǧnūn) of the Banū ʿĀmir and that of the 
Banū Ǧaʿda are the same person (the latter being a subtribe of the Banū ʿĀmir), namely the 
famous 1st/7th-cent. Qays ibn al-Mulawwaḥ, better known as Maǧnūn Laylā, Laylā’s Madman, 
who became the symbol of the poet driven mad by love. Having to renounce his love for Laylā, 
who had been already betrothed to another man, Qays rejected food and associated life and 
retreated in the wild.362 To this type of madness, excluded from the Kitāb al-bayan, al-Ǧāḥiẓ 
contrasts madness as a mental disorder.363 In addition to Zosimus,364 this second category is 
represented by Abū Ḥayya al-Numayrī (d. between 158/775 and 180/796), the author of 
Bedouin-style poems known for being an epileptic, a liar, and a coward,365 and by Abū l-Faḍl 
Ǧuʿayfirān (fl. first half of the 3rd/9th cent.), also known as al-Muwaswas, «the madman», as 
he suffered from melancholy, a poet originally from Baġdād but also active in Sāmarrāʾ.366 
Since Zosimus is mentioned after three poets, he seems to be implicitly considered as one 
himself. This seems to have been the interpretation of the Andalusian litterateur 
Ibn ʿAbd Rabbih (d. 328/940), who, at the beginning of the chapter of his al-ʿIqd al-farīd (The 
unique necklace), entitled Šuʿarāʾ al-maǧanīn, mentions Rīsīmūs or Risīmūs al-yunāniyy 
(depending on the MSS), along with Ǧuʿayfirān, Abū Ḥayya al-Numayrī and others.367 

 
GREEK PARALLELS: 
An antecedent of this chreia is also found in Greek literature, where it is commonly 

attributed to Isocrates. IH 296 Socrates is very close to GV 356: ὁ αὐτὸς ἐρωτηθεὶς διὰ τίνα αἰτίαν 
τοὺς ἄλλους διδάσκων λέγειν αὐτὸς σιωπᾷς; ἔφη· καὶ γὰρ ἡ ἀκόνη αὐτὴ µὴ τέµνουσα τὰς µαχαίρας 
τµητικωτέρας ποιεῖ. The anecdote is actually already included in the Life of Isocrates in ps. 
Plutarch’s Vitae decem oratorum 838E and is later echoed anonymously in Sextus Empiric. 
Adversus Mathematicos II, 19; but see also Ant. Mel. 992.32-35, where it is ascribed to 
Aristotle.368 The attribution of the chreia to Isocrates in Greek sources may justify its inclusion 
among the sayings of Socrates in IH, assuming a confusion Ἰσοκράτης > (Ἰ)σοκράτης > 
Σωκράτης, and the termination -οκράτης/-ωκράτης is recognizable in the Arabic -ūġāṭs. As 
Hallum rightly notes, all the Greek loci paralleli concern Isocrates or the rhetorical context in 
general – the emphasis is indeed on public speaking, λέγειν, to which corresponds the Arabic 
root q-w-l in IH 296 and in the two writings of al-Ǧāḥiẓ –, while any reference to poetry is 

 
360 Hārūn 1998, I 385.6-10 (Ar.) = Hallum 2008a, 40 (Eng., modified). 
361 Hārūn 1998, I 385 n. 2; Hallum 2008a, 41. 
362 Van Gelder 2017b, 151. 
363 Cf. Hallum 2008a, 42, who follows the interpretation of von Grunebaum 1942, 284 n. 77 in equating this 

second category of maǧnūn with the prankster type. 
364 As Hallum reconstructed on a palaeographic basis, Zosimus’ madness is also mentioned in the MuntṢḤ 

(Dunlop 1979, 98.2104). The paragraph on Zosimus opens with the phrase «he was one of the rich [mūsarī] of the 
Greeks», but, as Hallum convincingly observes, mūsarī comes from a corruption of the quasi-homograph 
muwaswasī (synonym with maǧnūn, pl. maǧānīn). See Hallum 2008a, 48-49. 

365 Van Gelder 2017b, 165-166; Weipert 2021b. 
366 Van Gelder 2017b, 156; Hallum 2008a, 41-42. 
367 Amīn, al-Zayn, al-Abyārī 1949, Vol. 6, 164.17-18. 
368 See further parallels in the apparatus given by Sternbach at p. 137 (= GV 356). 
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missing. The scholar also noted that classical literature actually offers an antecedent, Horace’s 
Ars Poetica 304-306, which contains both the image of the whetstone and the reference to 
poetry: Ergo fungar vice cotis, acutum / reddere quae ferrum valet, exsors ipsa secandi: / munus 
et officium, nil scribens ipse, docebo. There is no attested Arabic translation of this work, but 
since Horace would have relied on the teachings of the 3rd cent. BCE Greek literary critic 
Neoptolemus of Parium (which perhaps Horace read indirectly through Philodemos of 
Gadara, who discusses the theories of Neoptolemus in his περὶ ποιηµάτων) for the composition 
of his Ars Poetica, it is possible that in a lost work of Neoptolemus the anecdote of Isocrates 
was associated with poetry, in a form similar to the one that circulated among Arabic-speaking 
readers and attested in our sources.369 

 

 

3.2.6. The Muḫtār al-ḥikam wa-maḥāsin al-kalim by al-Mubaššir ibn 

Fātik (MF) 
 
The Muḫtār al-ḥikam wa-maḥāsin al-kalim (The Choicest Maxims and the Best Sayings) is 

the only extant work authored by Abū l-Wafāʾ al-Mubaššir ibn Fātik (d. 480/1087?), an erudite 
and bibliophile from Damascus active at the Fatimid court in Cairo.370 

Completed in 440/1048-1049, this moralizing compilation contains the biographies 
(consisting largely of anecdotes and doxographic elements) and wise sayings of twenty sages 
of the Greek, Semitic and Indo-Persian traditions, supplemented by two mixed sections, 
namely a chapter «assembling sayings by a number of philosophers, known by name, for none 
of whom sufficient material was found for them to be collected in a single chapter» – which 
has been entirely translated into German by Franz Rosenthal in his Das Forleben der Antike im 
Islam – and a chapter on «maxims whose authors are unknown and that have been collected 
in a single section».371 

The extreme popularity of the work is certified not only by the large amount of extant 
manuscripts,372 but especially by the numerous Western translations that have been produced 
since the 13th cent., in particular an anonymous Spanish version (probably based on the 
Arabic text) entitled Bocados de Oro, produced in 1257 for the king Alfonso X of Castile (r. 1252-
1284), and a Spanish-into-Latin translation ascribed to Giovanni da Procida (d. 1298), known 
as Liber philosophorum moralium antiquorum, from which versions in several European 
languages were produced directly and indirectly from the early 15th cent. onwards.373 

 
369 The question of Greek parallels has been discussed in detail by Hallum 2008a, 49-56. 
370 Important considerations on the general inspiration of the work and its relation to the Fāṭimid context 

can be read in Cottrell 2010, 516-522. 
371 The list of sages and some general description of the contents of the compilation have been given by 

various scholars: Rosenthal 1960-1961, 135-136, Overwien 2005, 143, Cottrell 2020b, 1247a. 
372 A thorough description in Rosenthal 1960-1961, 139-143, see also 156-158. See also the presentation given in 

Badawī 1958, (17)-(22). 
373 See further details and biographical references in Rosenthal 1960-1961, 132-134, 149-155 and Cottrell 2020b, 

1248a-b. The versions are also discussed in the introduction to Badawī’s edition: Badawī 1958, (22)-(67). I have 
not considered these translations in my analysis. 
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The Arabic text is accessible in Badawī’s edition (Madrid 1377/1958, repr. Beirut 1980), 
established through the usual practice of providing the clearest and most uniform text 
possible by normalizing spelling and grammar to the detriment of fidelity to textual 
testimonies, as well as the conciseness of the critical apparatus that makes it impossible to 
assess the editor’s interventions. This publication shortly preceded the edition prepared by 
Franz Rosenthal, who abandoned the project of printing his own work and collected some of 
the data that emerged from his research in the fundamental article Al-Mubashshir ibn Fātik. 
Prolegomena to an Abortive Edition. 

My analysis addresses the following parts of the compilation: 1) the chapter dealing with 
Homer (Ādāb Awmīrūs al-šāʿir), consisting of a short anecdotal introductory section and a list 
of 26 sayings, 2) the chapter on Solon’s life (Aḫbār Sūlūn al-ḥakīm) and the following chapter 
on his sayings (ḥikamuhū wa-ādābhū), totalling 33, to which a saying contained in the mixed 
chapter must be added, 3) some sayings that are found scattered in the mixed chapter and 
attributed to Pindar, Simonides, Hesiod, Sophocles, Menander, Aristophanes, Euripides and 
Theognis, and we have here reported, translated and grouped by author. Both biographies of 
Homer and Solon – as well as the other main sages’ dealt with in MF – are enriched by physical 
and physiognomic descriptions, an addition peculiar to this compilation, which might have 
been authored by al-Mubaššir himself based on his observation of some illuminated MSS with 
portraits of Greek sages. 

In addition, mention should be made of the partial translation of Carmen morale XXX by 
Gregory of Nazianz contained in the section entitled Ādāb Ġrīġūrīūs al-mutakallim ʿ alā l-lāhūt, 
which was studied and compared with other testimonies of the same version (including the 
corresponding section in the Šhz which depends on the MF) by Manfred Ullmann in his 
edition and German translation of this text.374 

Another interesting excerpt for the purposes of our analysis and in continuity with the 
criteria adopted for the selection of references in the previous chapter is the mention of 
Achilles, Ajax and Heracles included in the life of Socrates (Aḫbār Suqrāṭīs al-zāhir). The 
passage has already attracted the attention of scholars, since it is part of the narrative of 
Socrates’ trial and conviction, which paraphrases some sections of Plato’s Phaedon and Critius, 
but probably derives from various sources. Addressing Simmias, Socrates alludes to his own 
imminent death with the following consideration: «For although we are losing friends and 
companions who are noble, praiseworthy and virtuous, still, since we believe and are certain 
of the words you have just been hearing from me, we are going to other brethren, who are 
virtuous, noble and praiseworthy, among whom Achilles, Ajax and Heracles and all those who 
have gone before us who have been endowed with spiritual virtues».375 The text is quoted 
almost identically in the biographies of Socrates transmitted by Qifṭī and IAU, the latter 
explicitly mentioning the MF as its source.376 There is no doubt that the passage echoes Phaedo 
36b 6-8 (εἰ µὲν µὴ ᾤµην ἥξειν πρῶτον µὲν παρὰ θεοὺς ἄλλους σοφούς τε καὶ ἀγαθούς, ἔπειτα καὶ 
παρ᾽ ἀνθρώπους τετελευτηκότας ἀµείνους τῶν ἐνθάδε), but since the Greek heroes are not 
mentioned by Plato, the text in the MF must derive from another, presumably Greek, source. 

 
374 Ullmann 1961, 74-80. 
375 Badawī 1958, 88.14-17. 
376 Qifṭī: ed. Lippert 1903, 202.20-203.3; IAU: online edition ch. 4.4.2.3. See also Alon 1995, 32 (no. 117). 
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As suggested by Rowson, this could be Proclus’ lost Commentary on the Phaedo, the only 
writing related to Plato’s Phaedo for which a translation is attested, since Ibn al-Nadīm informs 
us that it was translated into Syriac and then partially into Arabic by Ibn Zurʿa.377 

Going back to the fragments analysed here, even in the case of the MF, the question of 
sources is a difficult if not impossible issue to unravel. Scholars have urged a cautious 
reconsideration of the assumptions made by Badawī, who saw in the shared material and 
similar structure of this collection with the ĀF by Ḥunayn ibn Isḥāq and the Lives of the 
Eminent Philosophers by Diogenes Laertius the evidence of a possible dependence of the MF 
on these two works (albeit mediated in some way in the case of Diogenes Laertius)378. In fact, 
these data do not say anything conclusive about the works consulted by al-Mubaššir, all the 
more so, as Rosenthal points out, if one considers that these are not the only potential sources 
of the MF and that it contains the same sayings, arranged in some cases in the same sequence, 
transmitted also from other collections, such as the two epitomes of the Ṣiwān al-ḥikma.379 The 
compilation procedure of al-Mubaššir is too eclectic to be reconstructed in a work as stratified 
as the MF. This has been confirmed by Oliver Overwien, who in his examination of Diogenes’ 
sayings in the MF has identified parallels not only in the ĀF, but also in the IH and, to a lesser 
extent, in the collections derived from the Ṣiwān al-ḥikma, coming to the conclusion that al-
Mubaššir may have used some Vorlagen common to the ĀF and the IH rather than depending 
on them and that he may have had a copy of the Ṣiwān al-ḥikma, when saying preserved both 
in the MuḫṢḤ and in the MuntṢḤ are also contained in the MF.380 The only way to disentangle 
the plurality and layering of sources used in the MF is through targeted studies of individual 
portions of the work. We can see the fruits of this approach not only in Rosenthal’s 1937 article 
Arabische Nachrichten über Zenon den Eleaten, from which it emerged that fragments of the 
lost History of Philosophy by Porphyry (possibly through one or more intermediate Greek 
and/or Arabic sources) are preserved in the MF, and in Overwien’s aforementioned study, but 
also in the investigations on the chapter dealing with Alexander the Great (carried out by 
Bruno Meissner in 1895 and recently resumed by Emily Cottrell)381 – which preserves a version 
of the Alexander Romance close to the so-called α version of the Greek tradition –, as well as 
the research by Yury Arzhanov, who was able to identify several parallels between sayings 
contained in the Syriac compilations he edited under the title SGP and some parts of the MF, 

 
377 Flügel 1871-1872, I 252.22-23 = Sayyid 2009, vol. 2/1, 173.14-15 (Ar.); Dodge 1970, 608 (Eng.). See the valuable 

considerations of Rowson 1988, 29-40 (where he translates and examines two other loci paralleli in al-ʿĀmirī’s 
Kitāb al-Amad ʿ alā l-abad and in the encyclopedia of the Iḫwān al-Ṣafāʾ which, however, do not mention or allude 
to the Greek heroes found instead in MF, Qifṭī and IAU). 

378 Badawī 1958, (2)-(4). 
379 Rosenthal 1960-1961, 135-136. 
380 Overwien 2005, 153-154. The same conclusion, but independently from Overwien, is reached by the editor 

of the IH Ḫalīfāt: although some of the sayings of the IH are repeated in the MF, the textual correspondences are 
too limited to support the direct dependence of the latter on the former, in contrast to the numerous cases in 
which the MF transmits the same saying of the IH, yet with different wording and/or structure, or attributes the 
same saying to another sage. See Ḫalīfāt 1995, 298-299. 

381 See Cottrell 2012 and the detailed bibliography. 
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including some of the poets’ sayings contained in the mixed section and which will be noted 
here.382 

The data emerging from the present analysis confirm what Rosenthal and Overwien have 
already observed: the MF shares some of the sayings of the IsḤ, ĀF, ʿĀm, IH, MuḫṢḤ and 
MuntṢḤ, but with the exception of the correspondence MF Hom. 1-4 = ĀF 6-9 (the parallel MF 
Sol. 8-9-10 = ĀF 2-3, 11 is even less conclusive) there are no cases in which a group of sayings in 
the MF coincides simultaneously in content, text, attribution and sequence with an earlier 
collection to suggest direct dependence on it. What we can do is to identify parallels and 
common sources with both older and later witnesses. For instance, the sayings MF Hom. 13-15 
come from the same source used in the TawB, since in the latter we find the three sayings in 
the same sequence as in the MF, yet unattributed (as is frequently the case in the TawB).  

Another interesting case concerns the confusion between Homer and Aesop: MF Hom. o.b 
and Hom. 24 are texts that in all other sources that have come down to us (both Greek and 
Arabic) are attributed to Aesop. The misattribution of these fragments to Homer – which 
cannot be explained as a simple graphic confusion between the various forms in which the 
two names were transliterated – must have occurred in a missing piece of the textual 
transmission or it may be an error by al-Mubaššir himself in consulting his source. 

 
 
3.2.6.1 Homer (Ādāb Awmīrūs al-šāʿir)383 
 

0.a.  

 ةئامسمخ وحنب مالسلا هيلع یسوم نامز دعب هنامز ناكو .مهدنع ةًلزنم مهعفرٔاو نيينانويلا ءارعش مدقٔا ناكو

 هنم :اوذتحا هلاثم ىلع هدعب اوتٔا نيذلا مهئارعش عيمجو .ةليلج ةنسح دئاصقو ةريثك مكَحِ هلو .ةنس نيتسو

 .مهدنع ةودقلا وهو ؛اومّلعتو اوذخٔا

 
He was the earliest of the Greek poets and occupied the highest rank among 

them. He lived about 560 years after Moses, peace be upon him. He is credited 
with many sentences as well as fine and accomplished poems. All their poets who 
came after him followed his example, took from him and learned from him, being 
he a model for them.384 

 
ARABIC PARALLELS: 
These lines combine in a rather generic form elements attested in other sources. In 

particular, the opening sentence «He was the earliest of the Greek poets and occupied the 
highest rank among them» echoes the incipit of MuntṢḤ Hom. 0.a (and the other loci paralleli 
reported in the analysis of that passage), but without the mention of Plato and Aristotle. 

 
382 See Arzhanov 2019a, 57-61. In 2013, prior to this publication, Arzhanov proposed a contrastive examination 

of some sayings on the soul contained in the mixed section of MF and those transmitted in Syriac in the MS Sinai 
Syriac 16. 

383 Badawī 1958, 29.17-33. 
384 The text has been translated into English in Mutfić 2018, 26. 
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Similarly, the final sentence, «All their poets who came after him followed his example, took 
from him and learned from him, being he a model for them», is a loose paraphrase of a similar 
utterance from the same passage MuntṢḤ Hom. 0.a. The chronological reference, on the other 
hand, which places Homer 560 years after Moses, could be derived, albeit indirectly through 
one or more unidentifiable intermediaries, from the lost Taʾrīḫ sinī al-ʿālam by Abū ʿĪsā al-
Munaǧǧim discussed above. One of the extant fragments of this work, transmitted by Abū l-
Fidāʾ’s al-Muḫtaṣar fī taʾrīḫ al-bašar, bears a similar statement, that «Homer was alive 568 
years after the death of Moses»,385 assuming that the discrepancy 560/568 could have been 
due to the simple omission by a copyist of the numeral wa-ṯamāniya. 

This passage of is repeated in Šhz Hom. 0.a. versio A et B, but with significant differences: 

1 ناك [ ناكو  Šhz versio A | post مهدنع ةلزنم مهعفرٔاو  hab. Šhz versio A et B ئرما ىرجم مهدنع ىرجي ناكو 

برعلا ءارعش يف سيقلا  ةنس نيتسو ةئامسمخ | 386  ]ةنس[ نيتسو ةنس ةئامسمخ [  Šhz versio A                  2 هنم هنمو [  

Šhz versio A et B 
 

0.b. 
 

 :هل لاقف .يمّٔاو يبٔا نم :لاق ؟تنٔا نئا نم :هعايتبا دارٔا نم ضعب هلٔاسف .عابيُل مسقملا هب ىتٔاف رسُِٔاو

 ءيش ئّال :هل لاقف مهضعب هارتشاو ؟ينتلعج كلم يف ارًيشمٔا ؛ينرتشت مل دعب :هل لاق ؟كتيرتشا نٕا ىرتٔا

 .الًيوط ارًمع شاعو ؛كلذ دعب قتعُو ،ةدّم قّرلا يف ماقٔاو .ةيرحلل :لاقف ؟حلصت

 
When he was caught, the divider [ of goods] took him away to sell him. One of 

the men who wanted to buy it asked him: Where do you come from? He replied: 
From my father and mother. He said to him: Do you think I should buy you? He 
replied: You have not bought me yet, have you made me your financial advisor 
(mušīr fī l-milk)? When one of them bought him, he asked him: What are you good 
for? He answered: To freedom. He remained in slavery for some time, but then he 
was freed. He lived a long life.387 

 
ARABIC PARALLELS: 
The anecdote, as well as the whole o.a-o.c section on Homer, is repeated with minor 

changes in Šhz Hom. 0.b. versio A et B: 

ىتٔاف 1 ىتٔاو [  Šhz versio B | مسقملا منغملا [  Šhz versio A | post هعايتبا  hab. Šhz versio A et B هل لاقف  | 

لاق لاقف [  Šhz versio A et B | هل لاق لاقف [  Šhz versio A et B                     2 ينتلعج كلم يف ارًيشمٔا  ينارتشا [

 
385 Fleischer 1831, 152.12-13 (Ar.), Stern 1972, 450. This phrase is part of a passage quoted earlier within the 

discussion of MuntṢḤ 3.2.4.b.2. The text of Abū l-Fidāʾ and that of MF, although expressing a similar content, do 
not coincide verbatim, but this does not undermine the hypothesis of a common source given the well-known 
freedom with which MF draws on and reworks his sources. 

386 For the comparison between Homer and Imruʾ al-Qays see above MuntṢḤ 3.2.4.b.2. 
387 The text has been translated in Mutfić 2018, 27. This passage, and its Arabic and Greek parallels, have been 

partially discussed in ʿAbbās 1993, 67-68. 
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]ادًبع[ ينلعج ]و يالوم وهو ينقلخ يذلا[ كلاملا  Šhz versio A | هارتشاو هارتشاف [  Šhz versio B                  3 قتعُو ] 

قتعٔاو  Šhz versio A 

 
The anecdote contains three chreia, the second and third of which, taken separately, are 

also attested in other Arabic sources, where they are mostly attributed to Aesop, in accordance 
with the Greek tradition. 

In particular, the second chreia is transmitted in ID XVII as well as in both epitomes of the 
Ṣiwān al-ḥikma, where the two occurrences coincide word for word. While in the MuḫṢḤ this 
saying constitutes the entire paragraph (no. 41) dealing with Aesop, in the MuntṢḤ388 it is 
followed by only one other chreia related to the first one. A comparison between the three 
passages shows that the phrase introduced by yurīdu and present only in ID XVII is an 
explanatory note added by the compiler: 

 
ID XVII: 

 ينتذخّتا ام دعب ادًبع نوكٔاو ينيرتشت فيك :لاقف ؟كيرتشٔا :هل لاقف هءارش لجر دارٔاو سويسوسٔا رسُِٔاو لاق

  .يعايتبا يف ينترواش ام دعب :ديري ؟ارًيزو
 
MuḫṢḤ = MuntṢḤ: 

 ؟ارًيزو ينتذخّتا نٔا دعب ينيرتشت فيك :لاقف ؟كيرتشٔا نٔا ديرت :هءارش دارٔا لجر هل لاقف ،رسُِٔا

 
In the MuḫṢḤ, then, the same chreia appears again, anonymously and with a slightly 

different wording, in a mixed section entitled kalimāt lam tunsab ilā maʿrūf mina l-ḥukamāʾ:389 
 

 نٔا دعب يندبعتستف ينيرتشت فيك :لاقف ؟كيرتشٔأا :هءارش دارٔا لجر هل لاقف ؛عيبلل ضرعُف ميكح رسٔاو

 .ًاريزو ينتذختا

 

هءارش ] corr. هءراش  SAWS 

 
The third chreia is also seen in ʿAwn 725 (anonymous) and in the mixed section of the MF 

(where is ascribed to Arisīǧāns = Archigenes?):390 
 

 .ةيرّحلل لاق ؟حلصت ءيش ئّال :هارش دارٔا لجر هل لاقف ،ةفسالفلا ضعب يبِسُ

 

ante ُيبِس  hab. و MF | ةفسالفلا ضعب سناجيسرٔا [  MF 

 
388 Dunlop 1979, 88.1850-1851 (para. 151). 
389 SAWS online edition (no. 10). 
390 Yūsuf 1996, 119.9-10 (Ar.) = Rosenthal 1991, 208 (Eng.); Badawī 1958, 297.8-9 (Ar.) = Rosenthal 1975a, 125 (no. 

8; Eng.). 
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As can be seen, the three occurrences are textually identical except for minor adaptations 

in the incipit. 
 
Two other chreiai set in the same context (a sage sold as a slave and questioned by his 

buyer about his origin or usefulness) are included in the mixed section of the MF. Of these, 
the first is attributed to a certain Asānus (probably Aesop), while the second is anonymous, 
but the answers given are incongruent with those attributed to Homer.391 

 
GREEK PARALLELS:  
The short narrative on Homer’s enslavement seems to paraphrase in a simplified form the 

dialogue contained in ch. 25-26 of the Vita Aesopi between the philosopher Xanthus and Aesop 
who had been sold as a slave to a merchant (ἔµπορος). In ch. 24 Xanthus had addressed other 
slaves (only one in recensio G, two in recensio W) with three questions: (σὺ) πόθεν εἶ; («Where 
do you come from?»), τί σου τὸ ὄνοµα; / ὄνοµα δέ σοι τί; («What is your name?») and τί (οὖν) 
οἶδας ποιεῖν; («What can you do?»). In ch. 25 Xanthus similarly asks Aesop where he comes 
from and what he knows how to do, to which the slave replies in a comical fashion. The 
question and answer in Arabic concerning the origin seems to be a reworking of Vita Aesopi G 
25.6-9 (= W 25.5-6): “ποταπὸς εἶ;” […] “ἀλλὰ ποῦ ἐγεννήθης;” ὁ Αἴσωπος· “ἐν τῇ κοιλίᾳ τῆς µητρός 
µου”. The question that follows is instead a translation of Vita Aesopi G 26.1-3 (cf. W 26.1-2): ὁ 
Ξάνθος· “θέλεις ἀγοράσω σε;” ὁ Αἴσωπος· “τί γάρ; εἶ δι᾽ ἐννοίας σύµβουλόν <µε> κεκτῆσθαι περὶ 
ἐµοῦ”. The question «What are you good for?» clearly echoes the question that Xanthus asks 
Aesop in Vita Aesopi G 25.14 (= W 25.8), but while in Greek the answer is παντελῶς οὐδέν 
(«Absolutely nothing»; in contrast to the other servants who had answered «Everything»), the 
Arabic answer, «To freedom», follows another tradition, which is attested in Plut. 
Apophthegmata Laconica 234B, Lacaenarum Apophthegmata 242D, Stob. III 13, 58, GV 570, but 
also Joannes Sard. Comm. in Aphth. 4 [40.16-19 ed. Rabe]. In general, from gnomological and 
scholastic literature we have several chreiai in which a Laconian, who has been enslaved and 
put up for sale, answers questions of different kinds from a buyer, but none of these are linked 
to the tradition of the Vita Aesopi.392 
 

0.c. 

 

 ،ةيشملا عيرس ،نيبكنملا نيب ام قّيض ،ةماهلا میظع ،نوللا رمسٔا ،ةروصلا نسح ،ةماقلا لدتعم ناكو

 نم هلو تام .ءاسؤرلل الًخادمُ ،احًاَّزم ،همَّدقت نمل بّسلاب اعًلوم ،ارًاذهم ؛يردجلا راثٓا ههجوب ؛تُّفلتلا ريثك

 .نينس ينامثو ةًنس ةئام رمعلا

 

 
391 Badawī 1958, 297. 6-7, 10-11. English translation in Rosenthal 1975a, 125 (nos. 7, 9). 
392 See Hock, O’Neil 1986, 329-330. Hock 2012, 52-53 provides the Greek text and English translation of John of 

Sardi’s passage. 
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He was of moderate stature, beautiful appearance and of brown complexion; 
he had a large head, narrow between his shoulders. He walked swiftly, and often 
looked around. On his face there were scars from smallpox. He joked a lot, but 
was also fond of insulting those who preceded him, and was funny. He frequented 
chieftains. He died at the age of one hundred and eight years.393 

 
ARABIC PARALLELS: 
Šhz Hom. 0.c. versio A et B 

يردجلا 2 يردج [  Šhz versio A et B | ارًاذهم ارًاذه [  Šhz versio B | احًاَّزم احًاَّزمو [  Šhz versio A | هلو تام 

نينس ينامثو ةًنس ةئام رمعلا نم ةًنس نونامث ]و ةئام[ هلو ]تام[ [  Šhz versio A ةًنس نونامثو ةئام هلو تام  Šhz versio 

B 
 
The detail of Homer’s dark complexion might be a further indication of the overlap 

between the Arabic interpretation of this Greek poet and the Hellenistic figure of Aesop. As a 
matter of fact, the opening lines of the Vita Aesopi contain a physical description of the 
Phrygian slave Aesop, who is said to be µέλας, «black», referred to his skin (Vita Aesopi W 1, 3 
and Vita Aesopi G 1, 5). A parallel and more pronounced association exists between Aesop and 
Luqmān. The legend revolving around the latter underwent a profound evolution, that 
starting from his characterisation as the ideal sage of pre-Islamic Arabia – also mentioned in 
the Qurʾān – led to his identification with a black slave from Ethiopia or Nubia, as described 
in later sources. For instance, in the MF, Luqmān is introduced with the words kāna Luqmān 
aswad al-lawn and shortly afterwards kāna Luqmān ʿabdan aswad (Badawī 1958, 260.2, 5-6). 
At the core of this association between the Greek-Hellenistic Aesop and the Arabic Luqmān 
there is the tradition of the Story of Aḥiqar, some elements of which are subsumed by both 
legendary figures. Moreover, Luqmān has been attributed at least since the 13th cent. an 
Arabic adaptation of the Syriac translation of some of Aesop’s fables produced in the Christian 
milieu of Mamlūk Syria. However, the whole phenomenon concerning Aesop and Luqmān 
has yet to be fully investigated.394 

In his Arabic reception, Homer has been at least partially associated with Aesop. This 
phenomenon cannot be attributed to a simple paleographical confusion of the 
transliterations of the Greek names nor is it limited to sharing some sayings – see IsḤ Hom. 2, 
MF Hom. 0.b, MF Hom. 24, and IH Hom. 3, which may echo one of Aesop’s fables – but 
involves intrinsic aspects of their legends, such as the detail highlighted here. Even more 
striking evidence is found in Ibn al-Qifṭī’s Taʾrīḫ al-ḥukamāʾ. The entry on Homer opens with 
a brief introduction, after which the following anecdote is reported: «Anābū, the wag, said to 
him (sc. Homer): “Compose an invective against me and boast of your satire for I am not 

 
393 English translation in Mutfić 2018, 26-27. 
394 See Gutas 1981, 58; ʿAbbās 1993, 71-96; Heller, Stillman 1986; Gutas 1996, 1289; Marzolph 2016 (entry Fable 

in Encyclopaedia of Islam THREE). The plurilingual tradition of the Story of Aḥiqar has recently been entirely re-
examined in the collection of studies published in 2005 under the title Il saggio Ahiqar by Riccardo Contini and 
Cristiano Grottanelli. See also Rosenthal 1989, who edited and translated into English an Arabic collection of 
fifteen fables, eight of which he found an antecedent for in Aesop’s fables. In the Graeco-Arabic gnomological 
tradition some Aesopic features and fables are also ascribed to Diogenes, see Overwien 2005, 426-431. 
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worthy of your praise”. He replied “I will never do that”. So he said: “Then I will go to the chiefs 
of the Greeks and I will tell them of your refusal”.  Homer improvised the following speech for 
us: A dog was trying to fight a lion in the island of Cyprus, but the latter’s pride led him to 
refuse to do so. Thereupon the dog said to him: “I am going to inform the beasts of your 
weakness”. The lion answered him: “I would rather have the beasts insult me because I refused 
to fight you than defile my whiskers with your blood”».395 A little further on we find the lemma 
on ʾ-b-r-ḫ-s – perhaps Ipparchus – al-šāʿir, presented as a skilful poet of the Greeks, who: 
«boasted to Homer about the profusion of his own poetry and the speed with which he 
composed it, while criticising him for the slowness of his composing and the paucity of his 
poetry. Then Homer pronounced the following speech: a sow in Antioch criticised a lioness 
for the long duration of her gestation and the scarcity of her offspring, while she boasted to 
her for the opposite. So the lioness said “you are right, I beget one cub after another but they 
are lions”».396 

 
1. For this saying – introduced by the expression fa-min kalāmihī annahū 

qāla which opens the gnomological section – see ĀF Hom. 6 (p. 392). 
2. For this saying see ĀF Hom. 7 (pp. 392-393). 
3. For this saying see ĀF Hom. 8 (p. 393). 
4. For this saying see ĀF Hom. 9 (p. 393). 
5.  

 .مهنع نْبِتَ رشلا لهٔا نِْيابو ،مهنم نكت ريخلا لهٔا نْراق :لاقو

 
He said: Associate with good people and you will be one of them, keep away 

from evil people and you will be separated from them. 
 
ARABIC PARALLELS: 
The saying is repeated in Šhz Hom. 5 versio A et B: 

لاقو نراق | Šhz و [ براق [  Šhz versio A 

 
A similar admonition is echoed within Šhr Sol. 21. 
 

6.  

 
395 Qifṭī 67.21-68.5. 
396 Qifṭī 70.3-7. The latter fable corresponds to no. 223 Perry. Both passages from the Qifṭī are paraphrased in 

Tritton 1964, 157b. Another interesting witness is provided by the controversy held in Cairo in 441/1049-1050 
between Ibn Riḍwān and Ibn Buṭlān (already mentioned in ĀF Sol. 8 and MF Hom. 43). In the section Four of the 
third treatise, Ibn Buṭlān apparently alludes to the polemic answers given by poets «in the form of fables of 
animals, two of which are ascribed to Homer» (English paraphrasis given in Shacht, Meyerhof 1937, 97, but 
missing in the Arabic text). However, since Shacht and Meyerhof’s edition is only partial, this passage cannot be 
read in the Arabic text,  and we have to rely on their English paraphrased translation. Therefore, it is impossible 
to verify in detail the association of Homer with Aesop in this context and whether the two fables ascribed to 
Homer are those reported by Ibn al-Qifṭī. See also ʿAbbās 1993, 65-70. 
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 .هب فرِعُ ءيش نمِ رثكٔا نمَ :لاقو
He said: He who often does one thing is known for it. 

 
ARABIC PARALLELS: 
The saying is repeated in Šhz Hom. 6 versio A et B. 

لاقو  Šhz versio A et B و [

 
The same saying is listed in the last section of Ḥunayn ibn Isḥāq’s ĀF, in the compilation of 

al-Anṣārī, among the maxims that the falāsifa l-ǧinn uttered before Solomon the son of David 
(no. 75 = Badawī 1985, 161.11). It is also found ascribed to the caliph ʿUmar ibn al-Ḫaṭṭāb (r. 634-
644) in the Kitāb al-Muwaššā aw al-Ẓarf wa-l-Ẓurafāʾ (Book of Brocade or On Refinement and 
Refined People) by Abū al-Ṭayyib Muḥammad ibn Aḥmad ibn Isḥāq ibn Yaḥyā al-Waššāʾ (d. 
325/936).397 

 

7.  

 .هنهوت يتلا ةلٔاسملا دورو لبق نم هلعف بجاولا ىٔار اذٕاو ؛بجاولا وحن ادًبٔا هركف يذلا وه ميركلا :لاقو

 
He said: The magnanimous is one whose thoughts are always directed towards 

duty, and when he thinks of duty, he does so before the appearance of a matter 
that might discourage him. 

 
ARABIC PARALLELS: 
The saying is repeated in Šhz Hom. 7 versio A et B. 

وه ] ةلٔاسملا | Šhz versio A  ]وه[ ةّلملا [  Šhz versio B | هتلاوت  Šhz versio B 

 

8.  

 .ءاقللا نسح ءاهدلا لصٔا :لاقو

 
He said: The origin of cunning is the beauty of the encounter. 

 
ARABIC PARALLELS: 
The saying corresponds to Šhz Hom. 8 versio A et B, which bears the following readings: 

لصٔا لضفٔا [  Šhz versio A et B | ءاهدلا ايندلا [  Šhz versio B 

The outcome of Šhz versio B being: «He said: The best thing of this world is the beauty of 
the encounter». 

 

 
397 Brünnow 1886, 12.20-21 (Ar.). On this work see also Klein 2018 (with a list of the editions and translations 

into modern languages at p. 1 n. 1). 



 492 

Zakeri includes it among the Arabic parallels of the saying no. 1281 of the ǦawRay.398
 

 

9.  

 .ناسللا عتر ريمضلا نمٔا اذٕا :لاقو

 
He said: When there is tranquillity in the inner self, the tongue revels. 
 

10.  

 .ليَحِلا تيمي ةدّجِلا لوط :لاقو

 
He said: Novelty prolonged in time represses cunning. 
 

ةدّجِلا ] an دّجِلا  ? 

 
ARABIC PARALLELS: 
The saying is repeated in Šhz Hom. 9 versio A et B. 

ةدّجلا ةدّحلا [  Šhz versio A et B («wrath») | تيمي تيمت [  Šhz versio A et B 

 

11.  

 .ركفلا دئاوف ليحلا :لاقو

 
He said: Stratagems are profits gained from thinking. 

 
ARABIC PARALLELS: 
The saying is repeated in Šhz Hom. 10 versio A et B. 

لاقو  Šhz versio A et B و [

 

12.  

 .ريمضلا يف امع ئبني هجولا :لاقو

 
He said: The face reveals what is in the inner self. 

 
ARABIC PARALLELS: 
The saying is repeated in Šhz Hom. 11 versio A et B. 

 
398 See Zakeri 2007, II 620. 
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لاقو يف امع | Šhz versio A et B و [ نع [  Šhz versio A et B 

 
Zakeri includes it among the Arabic parallels of the saying no. 1059 of the ǦawRay.399

 

 

13.  

 .ىّعِلا ثُرِوُت تمصلا ةداع :لاقو

 
He said: The practice of silence causes inability to speak. 

 
ARABIC PARALLELS: 
The saying is also found in TawB al-Yūnāniyyūn III 643 (within a list that also includes MF 

Hom. 14, 16, 18, 35-38) and repeated in Šhz Hom. 12 versio A et B. 

لاقو ] abest TawB | ىّعِلا اًّيعِ [  TawB 

 
Zakeri includes it among the Arabic parallels of saying no. 623 of the ǦawRay.400

 

 

14.  

 .ءاهبلا بلست ةفخلاو ،ئارلا بلست ةجاجللا :لاقو

 
He said: Stubbornness inhibits thought, while frivolity inhibits beauty.   
 

ARABIC PARALLELS: 
Two other occurrences of this saying are TawB al-Yūnāniyyūn III 643 (where it follows the 

previous one) and Šhz Hom. 13 versio A et B.401 

لاقو ] abest TawB 

 

Zakeri includes it among the Arabic parallels of saying no. 75 of the ǦawRay.402
 

 

15.  

 .هفيوست ىوهلا لتخ :لاقو

 

He said: Deceiving passion is delaying it. 

 
399 See Zakeri 2007, II 517. 
400 See Zakeri 2007, II 322-324. 
401 In this case I follow the reading in Shuwayrib’s edtion (p. 204.2) and not that given by Aḥmad (p. 229.7), 

who chooses the variant ةجاحلا  (a lectio facilior) versus ةجاحللا  (= our ةجاجللا ) reported in apparatus. 
402 See Zakeri 2007, II 51. 
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16.  

 .كبرح كودع قيدص :لاقو

 
He said: The friend of your enemy is your war. 
 

ARABIC PARALLELS: 
This is also found in TawB al-Yūnāniyyūn III 643. 

لاقو ] abest TawB 

 

17.  

 .ظفللا نم زييمتلا ىلع لّدٔا ظحللا :لاقو

 
He said: The gaze is more revealing of the intention than the word. 
 

ARABIC PARALLELS: 
The saying is repeated in Šhz Hom. 14 versio A et B. 

زييمتلا ريمضلا [  Šhz versio A et B 

 
Zakeri includes it among the Arabic parallels of saying no. 2576 of the ǦawRay.403

 

 

18.  

 .رفظلا ةلٓا مزحلاو ،مدنلا كلم يِّنٔاتلا كلَمَ نمَ :لاقو

 
He said: He who has deliberation has remorse, while resoluteness is the 

instrument of success. 
 
ARABIC PARALLELS: 

The second part of this saying ( رفظلا ةلٓا مزحلاو ) is part of TawB al-Yūnāniyyūn III 643. 

 

19.  

 .دسحيو ةمعنلا يف كرشي دقو .اهيلع كدسح ةمعنلا يف ككرشي مل نم :لاقو

 
He said: He who is not your companion in prosperity will envy you for it, and 

he may share in prosperity and still feel envy. 
 

 
403 See Zakeri 2007, II 1111-1117 (our saying is reported at 1116). 
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20. For this saying see MuḫṢḤ Hom. 1 (pp. 422-423). 
21. For this saying see IH Hom. 4 (p. 468). 

22.  

 .تائيسلا نبهذي نهنإف ،تانسحلا اونتقا :لاقو

 
He said: Achieve good deeds, because they eliminate the bad ones. 
 

ARABIC PARALLELS: 
The saying is repeated in MF Sol. 26. 
 

23. For this saying see IH Hom. 3 (pp. 466-468). 
24.  

 .هرخؤم يف ىرخٔاو ،همدقم يف ةدحاو :نيتدازم هفتك ىلع لمحي سانلا لك :لوقي ناك هنٔا هنع يكحو

 .اهتارثعو هسفن تائيس الٕا اهب رظني ال رخؤملا يف يتلاو ،هتارثعو هريغ تائيس اهب رظني مدقملا يف يتلاف

 
About him it is narrated that he said: every man carries on his shoulders two 

bags: one on the front and the other on the back. With the one on the front he 
examines the misdeeds and mistakes of others, with the one on the back he 
examines nothing but his own misdeeds and mistakes. 

 
ARABIC PARALLELS: 
The saying is repeated almost identically in the chapter that gathers all the sayings of the 

Greek sages who do not have an ad hoc entry in the MF. The transliteration of the name of the 
author of the saying is clearly corrupted and reads Arsūrs in Badawī’s edition. Rosenthal 
proposes to identify it with Aesop, based on the comparison with the Greek version of the 
saying (see infra), but Arsūrs appears rather close to the forms Arsūrīs and Asūrīs (or vocalised 
as Isūryus), already found in MF Hesiod 1 and IsḤ Hesiod 1 respectively as corruptions of the 
Greek Ἡσίοδος404. Therefore, I have catalogued this second occurrence of the saying as MF 
Hesiod 2,405 which bears the following variants: 

 

لوقي ناك هنٔا هنع يكحو 1 سروسرا لاقو [  MF Hesiod | هفتك هقنع [  MF Hesiod | يف ىلع [  MF Hesiod | ىرخٔاو ] 

ىرخٔالاو  MF Hesiod | يف  (second occurrence)] ىلع  MF Hesiod               2 ante رظني  hab. نٔا يه  MF 

Hesiod | اهب ] abest MF Hesiod | الٕا اهب رظني ال يه [  MF Hesiod 

 
GREEK PARALLELS: 
The saying is found in Greek sources ascribed to Aesop, the most important being Stob. III 

23, 6: Αἴσωπος ἔφη δύο πήρας ἕκαστον ἡµῶν φέρειν, τὴν µὲν ἔµπροσθεν, τὴν δὲ ὄπισθεν· καὶ εἰς µὲν 

 
404 Both sayings are reported in chapter 2 in the context of the discussion of EN ref. 1 (pp. 294-295). 
405 Badawī 1958, 300.3-5. 
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τὴν ἔµπροσθεν ἀποτιθέναι τὰ τῶν ἄλλων ἁµαρτήµατα, εἰς δὲ τὴν ὄπισθεν τὰ ἑαυτῶν, διὸ οὐδὲ 
καθορῶµεν αὐτά. Cf. Ant. Mel. 932.15-18, Max. Conf. 817C. 

 
25. For this saying see IsḤ Hom. 2 (p. 384). 
26. For this saying see IsḤ Hom. 1 (pp. 383-384). 
27. For this saying see IH Hom. 2 (p. 466). 
28.  

 .لمعلاب ملعلا ةروص كردت نٔا يه ةمكحلا :لاقو

 
He said: Wisdom is what takes the form of knowledge through practice. 
 

ARABIC PARALLELS: 
This is repeated in Šhz Hom. 21 versio A et B 
Even more interesting is the strong assonance between this saying and the definition of 

ḥikma given by Ibn Qutayba in his Tafsīr ġarīb al-Qurʾān:406 
 

 .امهعمجي ىّتح امًيكح لجرلا ىمّسي ال .لمعلاو ملعلا ةمكحلاو

 
Wisdom is knowledge and action. No man can be called wise until he 

combines both. 
 

29.  
 

 لهجلاو ،ةوه يف يدرتلا هنم فاخيُ ىمعلا نٔال :لاق ؟كاذ فيكو :ليق .لهجلا نم ريخ ىمعلا :لاقو

 .كالهلا يف عوقولا هنم فاخيُ

 
He said: Blindness is better than ignorance. He was asked: How so? He 

answered: Because from blindness one fears to fall into the abyss, while from 
ignorance one fears to fall into destruction. 

 
ARABIC PARALLELS: 
The saying, not in dialogic form and with some differences in the explanatory phrase 

introduced by li-anna, can also be read in Šhr Hom. 9: 

لاق ؟كاذ فيكو :ليق 1 ] abest Šhr | كالهلا يف عوقولا هنم فاخيُ لهجلاو ،ةوه يف يدرتلا هنم فاخيُ ىمعلا  بعصٔا [

دبٔالا كاله هنم عقوتي لهجلاو  دسجلا هنم دهني رئب يف روهتلا  فاخي  ىمعلا نم ام   Šhr («the most grievous thing to 

fear from blindness is to fall into a well and break your body for it, while from ignorance it is 
to fall into eternal destruction») 

 

 
406 Ṣaqr 1958, 32 no. 24. This passage is quoted in Gutas 1981, 52b (see pp. 51-54 for a more general discussion 

of the relation between ḥikma and experience in Arabic sources). 
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Another version of the saying can be found in the section entitled suʾālāt al-falāsifa wa-
aǧwibatuhum (Questions to the philosophers and their answers) of the ĀF – but due to a lacuna 
the name of the philosopher to whom it is attributed is illegible –407 and in MuntṢḤ Plotinus 
2. 

Zakeri inserts both versions, the one attributed to Homer and the one attributed to 
Plotinus, as parallels to saying no. 444 of the ǦawRay.408

 

 

30.  

 .رّشب الو ريخب فرعي ال لفاغو ،رّشب موسومو ،ريخب موسوم :ةثالث لاجرلا :لاقف لاجرلا بتارم نع لئسُو

 
When asked about the degrees of man he replied: Man is of three types: one 

characterised by good, one characterised by evil, and one indifferent who is 

known neither for good nor evil. 

 
ARABIC PARALLELS: 
Šhz Hom. 22 versio A et B. 

بتارم ] abest Šhz versio A | لاجرلا  (second occurrence)] مه  Šhz versio A et B 

 
31. For this saying see MuḫṢḤ Hom. 3 (p. 423). 

32.  

 .ردقلا قحمت ةضوافملا ةرثك :لاقو

 
He said: A great deal of negotiation removes destiny. 
 

ARABIC PARALLELS:  
Šhz Hom. 24 versio A et B. 
 

33.  

 .ةءورم اهتلذب دعب سفنلا نوص :لاقو

 
He said: To preserve one’s soul after one has bestowed it is a noble act. 
 

ARABIC PARALLELS: 
Šhz Hom. 25 versio A et B 

اهلذب [ اهتلذب  Šhz versio A 

 

 
407 Badawī 1952, 147.5-6. 
408 See Zakeri 2007, II 225-226. 
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34.  

 .ةٔارجلا ةمدّقم سنُٔالا طارفٕا

 
Excessive affability is the premise of boldness. 
 

ARABIC PARALLELS: 
The saying is repeated, with the significant omission of al-uns, in Šhz Hom. 26 versio A et 

B: 

ante طارفٕا  hab. لاقو  Šhz versio A et B | سنُْٔالا ] abest Šhz versio A et B 

 
It is also listed among the words generically ascribed to al-Yūnāniyyūn in TawB III 643, 

where it is followed by MF Hom. 35. 

 
35.  

 .ةيغبلا لينت مزعلا ةوق

 
The power of determination makes one achieve what one wants. 

 
ARABIC PARALLELS: 
This is repeated in Šhz Hom. 27 versio A et B (merged with the following saying [= MF Hom. 

36]): 

ةيغبلا لينت مزعلا سفن [  Šhz versio A et B 

 
This saying follows the previous one (MF Hom. 34) in TawB al-Yūnāniyyūn III 643, with the 

variant: 

لينت لينب [  TawB 

 
36.  

 .ذّتلا دّجلاب رفظ نمَ

 
He who overcomes toil is pleased. 

 
ARABIC PARALLELS: 
Šhz Hom. 27 versio A et B (merged with the previous saying [= MF Hom. 35]) 

ذتلا دّجلاب دعلا دّحلاب [  Šhz versio B 

MF Hom. 36 is part of the aforementioned list ascribed to al-Yūnāniyyūn in TawB III 643, 

where this saying is completed by the words: بعت دّجلا هب رفظ نمو  («and he who is overcome by 

toil is tired»). 
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37.  

 .ردصلا ةعس ةسايرلا ةلٓا

 
Patience is the means to rule. 
 

ARABIC PARALLELS: 
This maxim is listed among the sayings ascribed to al-Yūnāniyyūn in TawB III 643 and is 

repeated in Šhz Hom. 28 versio A et B with the following variant: 

ةلٓا ذلٔاو [  Šhz versio A 

 
38.  

 .دقحلا لُِّلحَيُ ظفللا عوضخ

 
Humility in speech dissolves rancor. 
 

ARABIC PARALLELS: 
This maxim is listed among the sayings ascribed to al-Yūnāniyyūn in TawB III 643 

 
39.  

 .نساحملا لاتغي فلخُلا

 
Disparity kills merits. 

 
40.  

 .اهركش نع زجعٔا دق ةًعينصٔ ادتبا نمَ

 
He who starts a good deed is not able to be grateful for it. 

 

41.  

 نٔا َّيلعو تنٔا مهلتقا لوقي اذه :لاقف ،همالك يف ئطخم امهنم دحاو لّكو ،ابًيبط مّلكي ارًاطيب ىٔارو 

 .مهباود لتقٔا

 
He saw a veterinarian talking to a doctor, who were both wrong in their 

arguments, so he said: This one is saying “Kill them, then it will be my turn to kill 
their animals”. 
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42.  

 .ارًيقح ناك اهيف ةسايرلا دقف نمَو ،حرفي مل اهبتارم لان نم راد ايندلا :لاقو 

 
He said: The earthly world is a place where those who have risen through its 

ranks are not happy, while those who have lost their position of leadership in it 
are despicable. 

 
ARABIC PARALLELS: 
The saying is repeated in Šhz Hom. 29 versio A et B: 

اهيف اهنم [  Šhz versio A et B 

 
More interestingly, the saying is found quoted and explicitly ascribed to Homer in the 

abovementioned letter by Aristotle to Alexander known as al-Siyāsa l-ʿāmmiyya, where it 
bears the same wording as in MF Hom. 42 and is introduced by the phrase (addressed to 
Alexander) wa-qad istaḥsantu qawl Amīrs al-šāʿir ḥayṯu yaqūlu.409 

 

43.  

 .بذكي ناك اذٕا ءرملا يف ريخ الو ،بذكلا نمٔ اندٔا ءيش سيل :لاقو

 
He said: Nothing is inferior to lying and there is no good in man when he lies. 

 
ARABIC PARALLELS: 
These words, explicitly ascribed to Homer, occur in the Waṣiyyat Arisṭū li-l-Iskandar bi-

ḥaḍrat abīhi (Aristotle’s Testament to Alexander in the presence of his father), a collection of 
admonitions that appears in the cycle of texts known as Epistolary Novel between Aristotle and 
Alexander. Here the maxim is found at the end of a series of exhortations to keep away from 
lies and is introduced by the usual wa-qad Awmīrūs al-šāʿir.410 The same saying is repeated in 
the corresponding section of Misk.411 The variants are recorded below: 

 

ٔاندٔا يندٔا [  Epistolary Novel Misk | بذكي ابًاذك [  Epistolary Novel | بذكي ناك اذٕا باذكلا [  Misk 

 
The same maxim ascribed to Homer is found in the polemical opening of the first treatise 

of the Medico-philosophical controversy between Ibn Riḍwān and Ibn Buṭlān. Here the latter 
attacks his rival by accusing him of lying and appeals to the authority of Aristotle by citing, 
with some adaptations, the paragraph on lying in the Waṣiyyat Arisṭū that can be read both 

 
409 Maróth 2006, 62.6-8 (Ar.). See French translation in Grignaschi 1967, 259 (no. XIII). 
410 Maróth 2006, 16.16-17. Grignaschi 1967, 257 (no. V) gives a French translation of the fragment. 
411 Badawī 1952, 223.18-19. 
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through the Epistolary Novel and Misk.412 This paragraph contains the saying by Homer that is 
reported in the following formulation:413 

 

 .بذكي ناك اذٕا ءرملا يف ريخ الو ،بذكلا نم يندٔا ءيش سيل :سريمؤا لاق دقو

 

 
3.2.6.2 Solon (Aḫbār Sūlūn al-ḥakīm + ḥikamuhū wa-ādābuhū)414 
 

0.a. 
 

 ناكو .ظعاوملا نم ةءولمم ،تاحلاصلا ملع اهيف ةريثك ابًتك ميكحلا سیذیطساکیسکا نب نولوس فَّلخَ

 ضقن يتلا ،مهل عئارشلا عضاو وهو .اهيلٕا كلْمُلا لقتنا يتلا لؤالا نامزلا يف ءامكحلا ةنيدم سانيثٔا لهٔا نم

 ةطشنملا راعشٔالا هيف ابًاتك عضوو .سکینيوف نم مهتءاج يتلا سيماونلا ضقني ملو .قراملا نوقارذ سیماون اهب

 .كلذ ىلٕا تناك ةجاحلا ءادعٔالا لاتق ىلع هب مهضرّحي ،بورحلا ةرشابم ىلٕا

 

The sage Solon son of Execestides left many works dealing with the science of 
good deeds, full of teachings. He was one of the inhabitants of Athens, the city of 
the wise, at the time when for the first time the kingdom was transferred there. 
He was their lawgiver, and by his own laws abrogated the laws of Draco the 
renegade (al-māriq), while he did not abrogate the laws that had come to them 
from Fūynīks. He composed a book containing poems inciting them to wage wars, 
by which he urged them to fight their enemies when the need arose. 

 
ARABIC PARALLELS: 
Šhz Sol. 0.a versio A et B 

فَّلخَ 1 كرت [  Šhz versio A فلح اذك  Šhz versio B | سیذیطساکیسکا سدیطساکسکا [  Šhz versio A et B | 

ةءولمم ةئلتمم [  Šhz versio A et B | post ظعاوملا  hab. همّٔال نوطالفٔا دّج وخو  Šhz versio B                 2 سانيثٔا ] 

نم اينيثٔا  Šhz versio A et B | لؤالا ] abest Šhz versio A et B | يتلا يذلا [  Šhz versio A et B                 3 

نوقارذ نويفراد [  Šhz versio A نوقراد  Šhz versio B | سکینيوف سليلوف [  Šhz versio A سكيليوق  Šhz versio B              

ةزجانم [  ةرشابم 4  Šhz versio A ةرحانم  Šhz versio B | ]هب[ [ هب  Šhz versio A (del. Aḥmad) 

 
GREEK PARALLELS: 
This short biographical information has correspondences in the main Greek sources on 

Solon. The mention of his father Execestides can be read in DL 1, 45.1, Plu. Sol. 1, 2.1, DS 9, 1.1 et 
 

412 Maróth 2006, 16.13-17 = Badawī 1952, 223.14-19. 
413 Schacht, Meyerhof 1973, 36.17-18 (Ar.), 72 (Eng.). 
414 Badawī 1958, 34-39. 
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al., while the generic chronological reference «when for the first time the kingdom was 
transferred there» could be an allusion to the tyranny of Pisistratus, who was Solon’s 
contemporary, for which see Plu. Sol. 32, 3. The most interesting aspect is the phrase 
concerning the promulgation of new laws and the repeal of Draconian laws that closely 
follows the Greek Arist. Ath. 7.1: τοῖς δὲ Δράκοντος θεσµοῖς ἐπαύσαντο χρώµενοι πλὴν τῶν φονικῶν; 
cf. Plu. Sol. 17.1. Clearly, Fūynīks is a transliteration not of the proper noun Φοῖνιξ (Phoenix), as 
Badawī suggested,415 but of the adjective φονικός («murderous»). The epithet al-māriq is not 
supported by Greek sources and its origin is unknown. More than an author of poems inciting 
to war, Solon engaged in elegiac poetry. Perhaps the last passage bears a trace, with a free 
reinterpretation of the sources, of the anecdote also reported in Rh. A 15, 1375b 28-30 = ref. 28, 
according to which Solon used Homeric verses to intervene in the fight between Megarians 
and Athenians for the island of Salamis, but these similarities are very vague and difficult to 
prove.416 

 
0.b.417

 

 

 ،سوقاَّطيبو ،نولوسو ،سیلاث :مهو دحاو تقو يف اوناك نيذلا ةعبسلا ءامكحلا دحٔا نولوس ناكو

 سذيناميبا امهناكم اولعجو سوردنایرابو سوقاَّطيب مٌوق ركنٔاو .سايبو ،سولوبوالقو ،نولیخو ،سوردنایرابو

 يذلا نوسومو اضًئا ايثوقس نم يذلا سیسراخانٔا مهيلٕا اوفاضٔاو ةعست مهّنٕا ليقِو .يثوقسالا سيراباو ىطيرقٔالا

 اشًوقنم هيلٕا اوعفدف داّيصب اوفقو اثًادحٔا نّٔا وهو ،هركذٔا امِل نانثالا مهنم طقسُٔاو ةًعبس اوبسح امّنٕاو .اينيخ نم

 اذًوبنرط دعصٔاف ،ءاملا يف هتكبش حرطو مهنم هذخٔاف .مهل ناك مهتخبب هب دعصٔا امف ءاملا يف هتكبش يقليُل

 .بهذ نم اذًوبنرط مهعبي ملو ةًكمس مهعاب امّنٕا هّنٔاب مهيلع جّتحاو هاّيٕا مهعنم ىلع داّيصلا عَمَزٔاف .بهذ نم

 نٔا ىلع اوقفّتا ةرجاشملا تلاط امّلف .مهل علط ام مهتخبب مهل علطي نٔا هسفن ىلع طرَشَ هّنٔا هيلع اوجّتحاف

 اولبقيو ةعبسلا ءامكحلا ضعب ىلٕا هب اوقلطني نٔا مهيلٕا ىحؤاف .هوذفنٔا مهرمٔا امف هناحبس هّللا ىلٕا اوتافتي

 هثعبف .يّنم مكحٔا وه :لاق نٔاب زجتحاو ميكحلا سايب ىلٕا هب هجّوف سيلاث ىلٕا ائًدب ذوبنرطالاب اوتٔاف .همکحُ

 ىلع زاج ىّتح رخٓالا ىلٕا هلسري دحاو لّك لزي ملف .عبارلا ىلٕا ثلاثلا هلسرٔاف ،ثلاثلا ميكحلا ىلٕا سايب

 لكيه يف هولعجف .لّجو زّع هٰلإلا لكيه يف لعجيُ نٔاب باجٔاف .سيلاث ىلٕا عباسلا هدّرف .ءامكحلا ةعبسلا

 نيذلا نورخٓالا امّٔاو .مهيدئا ىلع رّم نيذلا ءامكحلا ةعبسلل ذوبنرطٔالا ةعباس تراصف ،سفلاذب يذلا نولوفٔا

 .سيلاث ةليضفب اورّقٔاف ىنعملا اذه يف مهعم اقفّتي مل

1 
 
 
 
 

 
5 
 
 
 
 
 
 
 
10 

 

 
415 Badawī 1958, 34 n. 6. Badawī’s misinterpretation has already been noted by Cottrell 2008, 541 n. 73. 
416 The reconquest of Salamis from the Megareans thanks to Solon’s contribution is mentioned in the Life of 

Plato transmitted in Qifṭī 18.17. 
417 This section has been edited and translated into German also by Rosenthal 1937, 40-43, with which I have 

collated Badawī’s text and whose readings not accepted in the text are marked «Rosenthal» in the apparatus. 
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Solon was one of the Seven Sages who lived in the same period, namely: 
Thales, Solon, Pittacus, Periander, Chilon, Cleobulus and Bias. Some dispute the 
names of Pittacus and Periander and put Epimenides the Cretan and Abaris418 the 
Scythian in their place. It is also said that there are nine of them, by adding to 
them Anacharsis, who came from Scythia as well, and Myson, who came from 
Cheneae. But in the account I am going to give, seven have been counted and 
these two have been left out. Some young men stopped a fisherman and paid him 
with a coin to cast his nets into the water, and whatever he brought up through 
them, for their good fortune, would be theirs. He took the coin from them, threw 
his nets into the water, and pulled up a golden tripod. He decided not to give it to 
them and advanced as a pretext the fact that what he had sold them was a fish 
whereas he had not sold them a golden tripod. They objected that he had bound 
himself to the condition that whatever emerged would emerge for their good 
fortune. After much discussion, they agreed to seek the advice of the Deity, glory 
be to him, and to accomplish what He would command them. He revealed to 
them that [they should] go to one of the Seven Sages and accept his verdict. They 
went with the tripod first to Thales, who sent them to Bias the Sage and excused 
by saying: he is wiser than I am. Bias sent it to the third sage and the third to the 
fourth. Each one continued to send it to the other until it was passed on to all 
Seven Sages. The seventh returned it to Thales, who replied that it should be 
taken to the temple of the Deity, Most High. So they took it to the temple of Apollo 
which is at Delphi and the heptad of the tripod was formed from the Seven 
Sages419 through whose hands it had passed. As for those who had not agreed with 
them in this respect, they nevertheless recognised the excellence of Thales. 

 
ARABIC PARALLELS: 
The same text is reported in Šhz Sol. 0.b versio A et B with the following variants: 

سوقاَّطيبو 1 ] Rosenthal Šhz versio B سوقاَّطبو  Badawī سوقاطسلو  Šhz versio A             2 سوردنایرابو ] 

سوردبرابو  Šhz versio A | نولیخو نوليقو [  Šhz versio A اولعجو  Šhz versio B | سولوبوالقو سولونايقو [  Šhz versio 

A سولواليقو  Šhz versio B | سايبو سليبو [  Šhz versio A et B | سوقاَّطيب ] Rosenthal Šhz versio B سوقاَّطب  

Badawī سوقاطسل ىلع  Šhz versio A | سوردنایرابو سوردبرابو [  Šhz versio A | سذيناميبا ] Rosenthal سدینایبا  

Badawī سديمامسا  Šhz versio A سوديناميسنا  Šhz versio B             3 سيراباو ] Rosenhtal Šhz versio B 

سیسراخانٔاو  Badawī سراباو  Šhz versio A | يثوقسالا يىوقسالا [  Šhz versio A ينوفسالا  Šhz versio B | سیسراخانٔا ] 

سیسراحاسٔا  Šhz versio A | ايثوقس اينوقس [  Šhz versio A et B | اضًئا ] abest Šhz versio A et B | نوسومو روسومو [  

Šhz versio A ىسومو  Šhz versio B             4 اينيخ اينيح [  Šhz versio A افيح  Šhz versio B | طقسٔاو اوطقسٔاو [  

Šhz versio A اوطقسٔاف  Šhz versio B | نانثالا ] Rosenthal نانثا  Badawī نينثالا  Šhz versio A et B             5 

 
418 See the discussion of this name in Rosenthal 1937, 41 n. 1. 
419 On the difficulties of interpreting this verbal syntagma see Rosenthal 1937, 43 n. 2. 
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ءاملا يف هتكبش حرطو مهنم هذخٔاف .مهل ناك مهتخبب هتدعصٔا امف  ] del. Abū Šuwayrib (versio B) | هب دعصٔا ] 

coni. Rosenthal مهتخبب | MSS Badawī Šhz versio A et B  هتدعصٔا مهتخب يف [  Šhz versio A | دعصٔاف ] 

تدعصٔاف  Šhz versio A | [ اذًوبنرط coni. Rosenthal ذوبنرط  عَمَزٔاف Šhz versio B             6  ادًونبرط عَمَ زٔاف [  Šhz 

versio B | مهعنمو هيلع [ مهعنم ىلع  Šhz versio B | اذًوبنرط ] coni. Rosenthal ذوبنرط                Šhz versio B  ادًونبرط

7 [ اوجتحاف علطي | Šhz versio B  اوجتحاو علطي ام [  Šhz versio A et B |  علط ام | Šhz versio B  مهتخب [ مهتخبب

مهل ] abest Šhz versio A et B              8 اوتافتي اوتٔاي [  Šhz versio A et B | هناحبس لّجو زّع [  Šhz versio A et B 

ام لكف [ امف |  Šhz versio A املف  Šhz versio B | هب ] abest Šhz versio A et B | ضعب دحٔا [  Šhz versio A et 

B              9 post ُهمکح  hab. هيف  Šhz versio A et B | ذوبنرطالاب ذوبنرطلاب [  Šhz versio A دونبرطلاب  Šhz versio B 

سايب | سانب [  Šhz versio A سليب  Šhz versio B | زجتحاو جّتحاو [  coni. Rosenthal (e Schaeder) ربخٔاو  Šhz 

versio A et B | هثعبف ] Rosenthal Šhz versio A et B ثعبف  Badawī             10 سايب سانب [  Šhz versio A سليب  

Šhz versio B | لك ]لك[ [  Šhz versio A (del. Aḥmad)             11 لّجو زّع هٰلإل هللا [  Šhz versio A يلاعت هللا  

Šhz versio B             12 نولوفٔا نولوق [  Šhz versio A et B | سفلاذب ] Rosenthal سفلادب  Badawī سيلاري ةدلبب  

Šhz versio A سيلادب  Šhz versio B | ةعباس ةعبس [  coni. Rosenthal (e Schaeder) ةقباس  Šhz versio A et B 

ذوبنرطٔالا | ذوبنرطلا [  Šhz versio A دونبرطلا  Šhz versio B | ةعبسلل ] Rosenthal Šhz versio A et B ةعبسلا  Badawī 

| امّٔاف [ امّٔاو  Šhz versio A et B | نورخٓالا نيرخٓالا [  coni. Rosenthal420 نارخٓالا  Šhz versio A et B | نيذلا  (third 

occurrence)] ناذللا  Šhz versio A et B             13 اقفّتي ] Rosenthal Šhz versio A et B اوقفتي  Badawī | 

اورّقٔاف ادرفاف [  Rosenthal | سيلاث ] Rosenthal Šhz versio A et B نسلا  Badawī 

 
The only other Arabic source in which Solon is listed as one of the Seven Sages is al-Bīrūnī’s 

Kitāb fī taḥqīq mā li-l-Hind.421 
 
GREEK PARALLELS: 
This narrative is classified as T 119 Martina (= BNJ 260 F 5). The account concerning the 

seven sages and the golden tripod has precise textual correspondences with a shorter 
fragment of Book One of Porphyry’s History of Philosophy transmitted through Cyril of 
Alexandria’s Against Emperor Julian I 28. Rosenthal points to Porphyry’s work, preserved only 
fragmentarily, as a potential source for the Arabic text.422 

 
420 See the explanation of this emendation in Rosenthal 1937, 41, later discussed in Cottrell 2008, 542-543, in 

the light of whose considerations I have preferred to follow the reading of the MSS of MF, printed by Badawī. 
421 al-Bīrūnī 1958, 24.6 (Ar.) = Sachau 1910, I 33 (En.). References to other lists of the Seven (or fewer) Greek 

sages, often recalled collectively as the pillars of wisdom, (asāṭīn al-ḥikma), are given in Jolivet, Monnot 1993, 14-
16, but also in Rowson 1988, 204. 

422 Rosenthal 1937, 40-43, where this section is translated into German. The same passage can be read in the 
Italian version by F. Gabrieli in T 119 Martina. 
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0.c. 

 

 ثبلو رصم ىلٕا راسو .»حرّفملا« :سانيثٔا لهٔا هانك ىتح ،مالكلا فيطل انًسل ناك هّنٔا نولوس نع ركذُو 

 امًّلعتم ءرملا لازي ال هّنٕا :لوقي ناكو .ةًضماغ ءايشٔا مهنم مّلعتو ،ةريثك امًكح ةنهكلا نم عمسو ،انًيح اهب

 ضيبٔا ناكو .همّٔا ةهج نم ميكحلا نوطالفٔال اًّدج ناكو .سوطارطسيسب ةيالو يف ابًراه ةبرْغُ ضرٔاب تامو .ادًبٔا

 ،فاتكٔالا ىنحنم ،نطبلا صيمخ ،نيضراعلا فيفخ ،ةيحّللا ليطتسم ،فنٔالا ىنقٔا ،نينيعلا قرزٔا ،رقشٔا

 .ةًنس نوعبسو عبس هلو تام .ريبك لاخ نمئالا هعارذ ىلع ،ناسللا يّوق ،قطنملا ولح

 
Solon was said to be eloquent and a brilliant orator, so much so that the people 

of Athens nicknamed him the Joyful. He travelled to Egypt, where he stayed for 
some time, listened to many words of wisdom (or: maxims) from the priests and 
learned obscure things from them. He said: One never stops learning. He died in 
a foreign land as an exile in the reign of Pisistratus. And he was the grandfather 
of the wise Plato on his mother’s side. He had a pale complexion, blue eyes, an 
aquiline nose, a long and thin beard, a flat stomach, curved shoulders, he was 
passionate about logic, skilled in linguistic expression, and on his right arm was a 
large birthmark. He died at the age of 77. 

 
ARABIC PARALLELS: 
Šhz Sol. 0.c versio A et B 

انًسل 1 انًيل [  Šhz versio B | هانك هاسك [  Šhz versio B | سانيثٔا سنيثٔا [  Šhz versio A سايبا  Šhz versio B | 

حرّفملا جرفملا [  Šhz versio B                2 post عمسو  hab. اهيف  Šhz versio A et B | post ةريثك  hab. ادًج  Šhz 

versio A et B | تامو abest Šhz versio B               3 [ هّنٕا يّفوتو [  Šhz versio A et B | ُةبرْغ ةيزغ [  Šhz versio 

B | سوطارطسيسب سوطاوطسيسا [  Šhz versio A  سوطاوطنيسل  Šhz versio B | ةهج نم ميكحلا نوطالفٔال اًّدج ناكو 

همّٔا  ] abest Šhz versio B (cf. supra Sol. 0.a)               5 هلو هرمعو [  Šhz versio A et B | نوعبسو نونامثو [  Šhz 

versio A et B 

 
 
GREEK PARALLEL: 
The reference to Solon’s trip to Egypt and his meeting with priests might be an allusion to 

Pl. Tim. 20d-27b (see also Aristot. Ath. resp. 11, 1.4-5, Plu. Sol. 26, 1, Plu. Is. Os. 354D 9-E4, and T 
62-69 Martina). This information is followed by and connected with the saying «One never 
stops learning» (innahū lā yazālu al-marʾa mutaʿalliman abadan), which is consistent with the 
topos of Solon being a lover of wisdom and might cover the pentameter γηράσκω δ᾽ αἰεὶ πολλὰ 
διδασκόµενος (or: γηράσκειν αἰεὶ πολλὰ διδασκόµενος) reported by Plu. Sol. 2, 2 and 31, 7. As for 
death in a foreign land, DL I 62.6-7 tells us that Solon died in Cyprus at the age of 80 (and not 
77 as stated in the MF and 87 as stated in the Šhz), while in Val. Max. V 3, Ext. 3 (T 36 Martina) 
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we read: «[…] qui Pisistrati tyrannidem primus vidit orientem, solus armis opprimi debere 
palam dictitare est ausus, senectutem Cypri profugus exegit neque ei in patria, de qua optime 
meruerat, humari contigit». The kinship between Solon and Plato is illustrated in Pl. Chrm. 
155a, Procl. ad Plat. Tim. 20e (= T 27 Martina), DL III 1 (= T 29 Martina) et al. The physical 
description of Solon is a typical feature of MF, which has already been seen in the introductory 
section on Homer and is also found in the sections on other Greek authors. 

 
1. For this saying see MuntṢḤ Sol. 18 (pp. 446-447). 
2. For this saying see MuḫṢḤ Sol. 6 (pp. 418-419). 
3.  

 امب كئار مُل نكلو ؛كريغ ىلع ةمئاللاب عجرت الو كسفن نع اهعفداف ءوس ةركف كل تثدح اذٕا :لاقو

 .كيلع ثدحٔا

 
If an evil thought occurs to you, remove it from your soul and do not blame 

someone else, but blame your thought for the fact that it occurred to you. 
 

ARABIC PARALLELS: 
Šhr Sol. 4  

تثدح تضرع [  Šhr | ميركلا [ مل نكلو  Šhr 

 
4. For this saying see ʿĀm Sol. 1 (pp. 409-410). 
5.  

 .دشرت ةروشملاو قدصي ئارلا نّإف ،رشتساو ؛كاوه هب حمجي الف ارًمٔا تدرٔا اذٕا :هنبال لاقو

 

قدصي ] corr. قدصب  Badawī 

 
He said to his son: If you desire something, your inclination must not prevail 

untamed over it. But seek advice, for reflection is truthful and consultation guides 
the way. 

 
ARABIC PARALLELS: 
Šhz Sol. 4 versio A (= Šhz Sol. 139 versio B). 

قدصي قدصب [  Šhz versio A 

 

6. For this saying see MuḫṢḤ Sol. 12 (pp. 428-429). 
7. For this saying see IH Sol. 14 (= ĀF Sol. 14; pp. 400-403). 
8. For this saying see ĀF Sol. 2 (p. 394). 
9. For this saying see ĀF Sol. 3 (p. 394). 
10. For this saying see ĀF Sol 11 (p. 399). 
11. For this saying see ʿĀm Sol. 4 (p. 411). 
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12. For this saying see MuntṢḤ Sol. 9 (pp. 443-444). 
13. For this saying see MuntṢḤ Sol. 17 (p. 446). 
14. For this saying see MuntṢḤ Sol. 23 (p. 448). 
15. For this saying see MuntṢḤ Sol. 1 (pp. 440-441). 
16. For this saying see IsḤ Sol. 1 (p. 382). 
17. For this saying see ĀF Sol. 4 (p. 395). 
18.  

 

 هبنج ىمح اهًيفس ناك نٕاو ،هتبحص هتناز الًضاف ناك نٕا هّنٔال هقيدص ىلع لقاعلا ىشخي سيل :لاقو

 .هلامتحاب ضاتراو ءاهفسلا نم

 
He said: He who is intelligent does not worry about his friend because if he is 

virtuous his companionship adorns him, while if he is a fool he protects his side 
from fools and puts his patience into practice. 

 
ARABIC PARALLELS: 
Šhz Sol. 153 versio A et B 

ىشخي 1 رسخي [  Šhz versio A رّحب  Šhz versio B | ىلع لقاعلا نع لفاغلا [  Šhz versio B | هتناز هتتاف [  Šhz 

versio B | هبنج هبناج [  Šhz versio A et B 

 

19.  

 .كل اصًقن هاّيٕا هتدز ام نوكيف ،هسفن نع قدصي هّنإف ،هيف امم رثكٔاب ادًحٔا حدمت نٔا يغبني ام :لاقو

 
You should not extol someone with greater praise than what is in him, because 

he will show the truth about himself and thus what you have increased to him 
will be decreased to you. 

 

20.  

 لضف صرحلاو ،مركلا ةرمث قدصلاو ،ةمادنلا ىلٕا ةدئاقو ةدسفم ةلجعلاو ،عينم نصح ربصلا :لاقو

  .ةوهشلا

 
He said: Patience is an impregnable fortress, haste is destructive and leads to 

regret, truthfulness is the fruit of generosity, and greed is excess of passion. 
 

ARABIC PARALLELS: 
The saying is repeated identically in MF Socrates 280.423 

 
423 Badawī 1958, 118.3-4 (Ar.); Alon 1995, 79 no. 585 (Eng.). 
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On the topos of greed as excess of passion see the texts (including the saying discussed 
here) listed by Zakeri as parallels of saying no. 2527 of the ǦawRay.424 
 

21.  

 .اوباغ اذٕا مهركذ نَسَحْيُو ،اورضح اذٕا اومُرَكْيُ نٔا :لاقف ؟ءاقدصٔالا ذُخََّتُت فيك :لئسُو

 
He was asked: How should friends be chosen? He replied: [One should choose 

those who] prove to be high-minded when they are present and whose memory 
is beautiful when they are absent. 

 
ARABIC PARALLELS: 
Šhz Sol. 155 versio A et B. 

ذختت ذختي [  Šhz versio A 

 
The chreia, ascribed to Sūlun al-ḥakīm, is also reported in Usāma ibn Munqiḏ’s Lubāb al-

ādāb.425
 

 
22. For this saying see ĀF Sol. 8 (p. 397). 
23. For this saying see MuḫṢḤ Sol. 4 (and MuntṢḤ Sol. 14; p. 417). 

24.  

 .يكبٔا اذه نمف :لاق ؟ءاكبلا عفني امو :لجر هل لاقف .يكبي لعجف هنباب بيصٔاو

 
He was afflicted by the loss of his son and began to weep. A man asked him: 

What is the use of weeping? He answered: That is why I weep. 
 

ARABIC PARALLELS: 
The chreia is repeated in Šhz Sol. 158 versio A et B 

لاق لاقف [  Šhz versio A et B 

 
GREEK PARALLELS: 
The chreia is variously attested in Greek sources, among which DL I 63: ἐπειδὴ δακρύει τὸν 

παῖδα τελευτήσαντα, ὃν ἡµεῖς οὐ παρειλήφαµεν, πρὸς τὸν εἰπόντα, “ἀλλ᾽ οὐδὲν ἀνύτεις,” εἰπεῖν, “δι᾽ 
αὐτὸ δὲ τοῦτο δακρύω, ὅτι οὐδὲν ἀνύτω.”. But the text that most closely resembles the Arabic 
version comes from Stob. 4, 54, 14: Σόλων ἀποβαλὼν υἱὸν ἔκλαυσεν· εἰπόντος δέ τινος πρὸς αὐτὸν 
ὡς οὐδὲν προὔργου ποιεῖ κλαίων “δι᾽ αὐτὸ γάρ τοι τοῦτο” ἔφη “κλάω.”   

 
  

 
424 See Zakeri 2007, II 1070-1071. 
425 Šākir 1935, 447.3-4 (Ar.). 
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25.  

 ناسنإلا كلذ لعلو .هل اوركنتساو هنم اوبجعتو هيلع اوعمتجا ايًناز ؤا اقًراس اوذخٔا اذٕا سانلا تُئار :لاقو

 نيذلا كئلؤا كلذ عم لعلو ؛ذخُِٔاو هيلع علُِّطا ىتح عنص امب هقفر ةلق مهنيب نم فقوملا كلذ هفقو امنٕا

 .ةًينالع حوضفلا لامعٔا لمعي مهلك ناسنإلا كلذ حوضف نم نوبجعتي

 
He said: I have seen that when men catch a thief or an adulterer they band 

together against him, they wonder at him and blame him. And perhaps that 
person was only stopped in that situation by them because of lack of care on his 
part for what he did until he was seen and caught. Perhaps, however, all those 
who wonder at the dishonorable deeds of that man commit dishonorable deeds 
openly. 

 

26. For this saying see MF Hom. 22 (p. 495). 
27. For this saying see ĀF Sol. 7 (p. 396). 
28. For this saying see ĀF Sol. 5 (p. 395). 
29. For this saying see ĀF Sol. 6 (pp. 395-396). 
30. For this saying see ĀF Sol. 10 (p. 398-399). 

31.  

 مهنود نم دجي مل عئارشلاو ننسلاب ءامظعلا ءاسؤرلا لمع اذٕا :لاقف ؟ندملا حالص نوكي فيك :هل ليقو

 .مهتريسب اوريسي نٔا نم ادًب

 
He was asked: How is the righteousness of cities achieved? He answered: If 

powerful leaders act in accordance with civic and religious laws, those who are 
inferior to them shall not shrink from behaving in accordance with their conduct. 

 
GREEK PARALLELS: 
This chreia might be compared to GV 443 (after Plato), which in turn is a reworking of the 

famous passage of Plato’s Republic V 473 c-d: Ὁ αὐτὸς ἐρωτηθεὶς πῶς ἂν ἄριστα αἱ πόλεις οἰκοῖντο 
ἔφη· “εἰ φιλόσοφοι βασιλεύοιεν ἢ οἱ βασιλεῖς φιλοσοφοῖεν”.426 

 

32.  

 نم سانٔا مهنيعٔا نيب ابًوصنم لازي ال نٔا :لاقف مهقزن اوكرتي ىتح مهل لاتحي فيك ثادحٔالا نع لئسو

 .مهدنع اوحضتفي نٔا نوفاخيو مهنولجيو مهنم نويحتسي نيذلا مهئاربك

 
He was asked about young people and how to use guile on them so that they 

would abandon their impetuosity. He answered: Continue to place before their 

 
426 Van Bladel 2009, 204 comments on this passage and gives further parallels. 
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eyes men greater than them, before whom they are ashamed, whom they esteem, 
and in whose presence they fear to be dishonoured. 

 

33.  

 .دحاو موي توق نم رثكٔا رخدّي نٔا لّحتسي ال ناكو

 
He did not think it was fair to accumulate more food than was needed for one 

day. 
 
ARABIC PARALLELS: 
Šhz Sol. 159 versio A et B. 
 

34.  

 .هنم ىنغٔا وه اكًلم بّحي كلم ئّاو :لاقف .كضغبيُ كلملا نٕا :هل ليقف

 
He was told: The king hates you. He answered: And what king would love a 

king who is richer than he is? 
 

ARABIC PARALLELS: 
Šhz Sol. 160 versio A et B. 

ليقف ليقو [  Šhz versio A et B | لاقف لاق [  Šhz versio A 

 
35.  
 

 .ينيتٔاي يذلا وه نوكي نٔا لبق يسفن ىلٕا توملا وعدٔا نٔا ىلع يلماحب ةايحلاب يمرَبَ ام :نولوس لاقو

 ماقٔا نٕا :رغثلا ظفاحك انٔا :نولوس لاق ؟توملا دعب ةماركلا نم هب نقوت يذلا دعب كتماقٕا امف :نونیز هل لاقو

 سفنف ميقملا امٔا :نولوس لاق ؟لثملا اذه عضوم ام :نونيز لاق .ةمارك ىلٕا لفق لفق نٕاو ،ينغ يف ماقٔا

 رُهْقَف ىنغلا امٔاو بضغلاو صرحلاو ةوهشلا نم :سفنلا دادضٔاف ءادعٔالا امٔاو ،هدسجف رغثلا امٔاو ،ميكحلا

 رورسلا نم ميكحلا سفن هيلٕا عجرت امف ةماركلا امٔاو .اهايٕا هيفنو كل تركذو تُيَّْمسَ يتلا رومٔالا هذه سفنلا

 .داعملا يف

 
Solon said: My weariness of life does not induce me to summon death myself, 

before it comes to me. Zeno asked him: Why do you hesitate since you are sure of 
great honour after death? Solon replied: I am like a guard at a frontier region. If 
he stays at his post, he remains there in distress, and when he withdraws, honour 
awaits him. Zeno asked: what is the object of this simile? Zeno said: That which 
remains at its post is the soul of the sage, while the frontier region is his body. The 
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enemies are what is opposed to the soul, namely greed, desire and anger. The 
distress is the soul’s conquest and banishment of these things that I named and 
mentioned to you. Honour is joy in the next world, to which the sage’s soul 
withdraws.427  

 
ARABIC PARALLELS: 
This brief dialogue between Solon and Zeno is included in the mixed section of MF and is 

actually part of the Kitāb al-Tuffāḥa (known in the Latin West as Liber de Pomo), at least in the 
Arabic version attested to in the MS preserved in the Library of the Greek Orthodox 
Patriarcate of Antioch in Damascus consulted by Ḫayr Allāh in his 1919-1920 edition.428 The 
identification of Solon is not certain since the name is found transliterated in various forms, 
Sluān (in Ḫayr Allāh’s edition) and Sīlūn (in MS Istanbul, Köprülü I 1608)429, while the form 
Sūlūn reported in the edition of the MF might be a tacit correction by Badawī himself. On the 
other hand, Jörg Kraemer, who studied the text in 1956 and focused on this passage of the 
Kitāb al-Tuffāḥa, proposed to read Sīlūn (and consequently the alternatives S-l-w-ā-n/Sūlūn) 
as Mīlūn > Melon, a character of Plutarch’s dialogue entitled De genio Socratis, of which 
however there is no trace in the Kitāb al-Tuffāḥa and which is unlikely to have been consulted 
by its author.430 In any case, many questions remain about the origins and composition of this 
work pending a critical edition and a detailed study of the text.431 

 
3.2.6.3. Pindar 
 

1. For this saying see IH Pindar 2 (pp. 470-471). 

 
427 Badawī 1958, 310. 8-16. English translation in Rosenthal 1975a, 135 (part of no. 92), modified. See also 

Margoliouth 1892, 234. 
428 Arabic edition in Ḫayr Allāh 1919-1920, 480.15-27. 
429 Partially edited in Kraemer 1956b (see p. 497). 
430 Kraemer 1956b, 501 n. 4. 
431 The work consists of a dialogue in which a dying sage (in some versions Socrates and in others Aristotle), 

inspired by the scent of an apple, exhorts his disciples to pursue knowledge and not be afraid of death, which is 
the occasion for the immortal soul’s liberation from the body. Evidently, the core of the work is a reworking of 
Plato’s Phaedo, but the sources of the Kitāb al-Tuffāḥa, its author, and the language it was originally written in 
(whether in Greek, as stated in the prologues of the Arabic-Hebrew and Hebrew-Latin versions, or in Arabic) are 
still unclear. Of the Arabic text, 6 MSS that preserve different recensions of the writing are known (listed in Gutas 
(and Kotzia) 2017, 658-659), the most conspicuous difference being, as stated above, that in one part of the 
tradition the protagonist of the dialogue is Socrates, as in the Phaedo, and in the rest it is Aristotle. In addition to 
the already mentioned 1919-1920 edition of Ḫayr Allāh, based on a single MS, in 1965 al-Naššār and al-Širbīnī 
published an edition based on another copy, which I have not been able to consult (in this regard, see the 
comment by van Bladel 2009, 176-177 n. 48). Some external elements – references to the Kitāb al-Tuffāḥa by other 
Arabic authors – led scholars to date the first Arabic version (either its composition or its translation from a 
Greek original) between the 9th and 10th cent. (see van Bladel 2009, 179-180; Kotzia 2017, 675), although it is not 
possible to determine at the present stage of research how the preserved recensions depend on this version, that 
does not seem to have survived to date. In addition to the Arabic testimonies, we can rely on a 13th cent. Persian 
version, a 1235 Arabic-Hebrew translation and a 1255 Hebrew-Latin translation. For an overview of the work and 
its main problems see Kraemer 1956b, Bielawski 1974, Gutas 1986, 31, 36 n. 61, van Bladel 2009, 175-180, Kotzia 
2017 (with a comprehensive bibliography). 
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2.  

 ،نكي مل نٔا الو لدعلاب هثودح ناك نٔا ال نكي مل ام ىلٕا هدّرت نٔا نكمي ال غرفو ناك ام :سرادنب لاقو

 .هاسنن نٔاب نكلو ،هركذن نٔاب ال ،هتاوادم اننكمي امنٕاو

 
Pindar said: What has been and is over cannot be restored to what is not, 

whether it happened justly or not. However, we can cure it, not by remembering 
it but by forgetting it.432 

 
GREEK PARALLELS: 
As suggested by Rosenthal, this might be an echo of Pindar, Ol. II 15-17. 

 

3. For this saying see MuḫṢḤ Pindar 1 (= MuntṢḤ Pindar 1; pp. 428-430). 
4. For this saying see MuḫṢḤ Pindar 2 (p. 430). 
5.  

 اهناسل ايعي نلف تاريخلا نع ةقِّوعملا مومهلا ثفنو شحاوفلا لقث اهنع تحرط سفنلا اذٕا :سوروديف لاق

 ،بهت ام مدعت ال اهنٔا ريغ ،ةكحلا يه يتلا ءافصلاو ةبوذعلا عيباني نم مهيقسيو نيعماسلا ىلع ضيفي نٔا

 .ءًارثٕاو ابًارتٕا تدادزا هتبهرو اهلام تمسق املكو .لافطٔالا وذغتو لاهجلا مكحت يهف :ىطعت ام اهصقني الو
 
Pindar said: When the soul discards the burden of shameful deeds and 

banishes the cares which prevent the doing of good deeds, its tongue will surely 
be in a position to captivate listeners and let them drink of the pure and sweet 
fountains of wisdom, and never will it happen to it that it has nothing or too little 
to give. It makes fools wise and nourishes children. Each time it distributes its 
wealth and gives it away, it becomes ever more and more.433 

 
SYRIAC PARALLELS: 
A parallel can be found in SGP 86 (ascribed to Menander, = Arzhanov 2019a, 258-259). 
 

6. This saying is a longer version of MF Pindar 3, for which see MuḫṢḤ 
Pindar 1 (= MuntṢḤ Pindar 1; pp. 428-430). 

7. For this saying see IH Pindar 1 (pp. 469-470). 
8.  

 .هيلٕا هئادعٔا برقٔا براحملا هل دصق نم قحٔاف .برج يف ايندلا لهٔا لك :سورديف لاقو

 

 
432 Badawī 1958, 302. 11-12. English translation in Rosenthal 1975a, 128-129 (no. 48). I follow Rosenthal who 

keeps نكي مل نٔا الو لدعلاب هثودح ناك نٔا ال نكي  in the text, which Badawī instead deleted. 
433 Badawī 1958, 305.3-7. English translation in Rosenthal 1975a, 130-131 (no. 67). 
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Pindar said: Every inhabitant of this world is at war, and the most appropriate 
man for the warrior to attack is the closest among his enemies.434 

 
ARABIC PARALLELS: 
This saying, like MF Sol. 34, which is placed a few lines above it in the mixed section, is 

taken from the abovementioned Kitāb al-Tuffāḥa, where, instead of ilayhī, we read ay humūm 
ṣadrihī, «i.e. the concerns of his chest».435 From the comparison with this text, in which the 
saying is attributed to Pindar, it can be reasonably argued that Fīdrūs is not a transliteration 
of Φαῖδρος (Phaedrus), but a corruption of Fī(n)darūs, a transliteration of Πίνδαρος (Pindar). 

 
9. For this saying see MuḫṢḤ Pindar 1 (= MuntṢḤ Pindar 1; pp. 428-430). 

 

3.2.6.4. Simonides 
 

1. (?) 

 اهنكلو ،هركلاب اهنم ذخؤي الو بضنت الو تومت ال يتلا سفنلا لاومٔا ردق ردقي نْمَ :سويدنوميط لاقو

 نٔا امٕاو ،اهبهاومب بصخت نٔا امٕا :نيتلزنم ىدحٕا ىلع هل تداج نم نوكت مث اهلادب نم ىلع اهل امب دوجت

 .اهل امب اهيلع ىهدزي

 
Timonides said: Who can assess the amount of the wealth of the soul, which is 

immortal and cannot be robbed, from which nothing can ever be taken away 
against its will, since it always generously bestows of its wealth on everyone to 
whom it sees fit to give something. He who enjoys its generosity then finds 
himself in one of the two conditions: either he thrives on its grifts or he despises 
it and its wealth.436 

 
SYRIAC PARALLELS: 
This saying resembles SGP 87 (= Arzhanov 2019a, 258-259, where it is ascribed to 

Timonides, which, according to the scholar, might cover the Greek Simonides and refer to the 
poet of Ceos). 

 
2.  

 .ةَجاحلا تُفلسٔا امنٕا ،ناسنإلا فلسٔا مل :لاقف ،الام ءوس لجرل هفالسٕا ىلع سدينوميس ناسنٕا مالو

 
When someone blamed Simonides for having lent money to an evil person, he 

said: I did not lend it to the man but to the need.437 

 
434 Badawī 1958, 311.9-10. English translation in Rosenthal 1975a, 136 (part of no. 97), modified. 
435 Arabic edition in Ḫayr Allāh 1919-1920, 481.12-13. See also Margoliouth 1892, 235 (English translation of the 

13th cent. Persian version). 
436 Badawī 1958, 305.8-11. English translation in Rosenthal 1975a, 131 (n. 68). 
437 Badawī 1958, 316.12-13. English translation in Rosenthal 1975a, 140 (no. 128). 
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GREEK PARALLELS:  
This saying resembles a chreia ascribed to Aristoteles in the Greek tradition, namely Stob. 

III 37, 31: Ἀριστοτέλης ὁ φιλόσοφος αἰτηθείς ποτε ἔρανον ὑπὸ µοχθηροῦ καὶ παρασχόµενος, ἐπειδὴ 
ἐπελάβετό τις αὐτοῦ ὅτι τοιούτῳ ἔδωκεν, οὐ τῷ ἀνθρώπῳ ἔφη ἀλλὰ τῷ ἀνθρωπίνῳ. Cf. DL V 17.3-5 
and 21.1-3; GV 139 et al. 

 
3. (?: after Simonides) 

 .مهتوم دعب مهيلع محرتيو مهتايح يف رايخٔالا مركي نٔا بجي :لاقو

 
He said: One must honor the good in their lifetime and pray for them after 

their death.438
 

 
GREEK PARALLELS: 
This saying is very close to GV 268: Εὐριπίδης ὁ τῶν τραγῳδιῶν ποιητὴς εἶπεν ὅτι τοὺς ἀγαθοὺς 

ἄνδρας δεῖ ζῶντας µὲν τιµᾶσθαι, τελευτήσαντας δὲ ἐγκωµιάζεσθαι. 
 
3.2.6.5. Hesiod 
 

1.  
 

 نم ،هعبطب ةليمجلا رومٔالل هجارختسا ناك اذٕا ىلؤالا ةقبطلا يف ريخ هّنٕا ناسنإلل لاقي :سيروسرٕا لاقو

 .هريغ نم اهفرع اذٕا ةليمجلا رومٔالل الًباق ناك اذٕا ةيناثلا ةقبطلا يف ريخ هّنٕا لاقيو ،هسفن ءاقلت

 
Hesiod said: it is reported that man is good in the highest degree if he infers 

noble things from himself alone, by his natural disposition; it is reported that he 
is good in the second degree if he acquires noble things only if he has already 
learned them from others. 

 
For this saying see above, Chapter 2 (p. 295), EN ref. 1 
 

2. (Aesop?) For this saying see MF Hom. 24 (pp. 495-496). 
3.  

 جاتحي ءاضقلا نٔا كلذو ،هبحاصب امهنم دحاو لك مسجلاو سفنلا لثم بلطلاو ءاضقلا :سدویسیا لاقو

 نوكي امنإف كلذ نم يرجي امو .ازًجع نظ دقف ءاضق الب بلطلا ؤا بلط الب نوكي هنٔا نظ نمف ،بلط ىلٕا

 .نامزلا نم ام نيح يف
 

 
438 Badawī 1958, 316.14. English translation in Rosenthal 1975a, 140 (no. 129). 
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Hesiod said: Conclusion and investigation are comparable to the soul and the 
body. Both are linked with one another. namely, conclusion requires 
investigation. The assumption that it can exist without investigation or that 
investigation can exist without it rests on weak grounds. Such a thing can occur, 
but it happens only very rarely.439 

 
3.2.6.6. Sophocles 
 

1.  

 .كتاوهش عبتت ؤا كئار دسفي ئارلا ماد ام سانلا نم كسفن دّعت نٔا يغبني سيل :سيلقفوس لاقو

 
Sophocles said: You may not count yourself among human beings as long as 

the thinking ruins your thinking, and you follow your desires.440 
 
ARABIC PARALLELS: 
This is repeated in MF Sophocles 7,441 with the following differences: 

 

ئارلا ظيغلا [  MF Sophocles 7 | كتاوهش عبتت ؤا ةئيدرلا كتاوهشل عبّتمُ تنٔاو [  MF Sophocles 7 

 
2.  

 .لوقعلا تشاطو ليحلا تقاض لزن اذٕا هنإف ،رمٔالا لوزن لبق ةليحلاب مدقت :سيلقفوس لاقو

 
Sophocles said: Use guile before anything happens, for when it has happened, 

guile is limited, and minds are confused.442 

 

3.  

 ليمجلا ركني لقع هيف نكي مل اذٕا ناركسلا هبش وهف ناطلس عم ةردق هل تلصح نم :سيلقفوس لاقو

 احصو ةقافلا ىلٕا داع اذإف .رومٔالا حئابق بكريو ،بجعلاو فلصلا يف ىهابتيو ،ناسحإلاو لدعلا نع ضبقنيو

 لاح نم هيلع ناك ام هل نيبتيو ،فاصنإلاو قحلا نع اجًراخو ،لادتعالا نع الئاز ناك هنٔا ملعَ ركْشُلا نم

 .ركسلا

 
Sophocles said: He who achieves power together with authority is like a 

drunkard if he has no intelligence. He despises beauty, avoids justice, is extremely 
boastful and vain and does the ugliest things. When he becomes poor and sober 

 
439 Badawī 1958, 316.8-11. English translation in Rosenthal 1975a, 139-140 (no. 127). 
440 Badawī 1958, 302.9-10. English translation in Rosenthal 1975a, 128 (no. 47), modified. 
441 Badawī 1958, 318.10-11 (= no. 144 in Rosenthal 1975a, 141). 
442 Badawī 1958, 312.10-11. English translation in Rosenthal 1975a, 136 (no. 101), modified. 
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again, he knows he was intemperate and had abandoned truth and justice, and 
he is clearly aware what his intoxication meant.443 

 

4. (?: after Sophocles) 

 .زاف تاوهشلا نع رَّصقو ىّكذ بلقو ذفان رصبب رظن نم :لاقو

 

زاف تاوهشلا نع رَّصقو ] Rosenthal444 زافو تاوهشلا نع رَّصق  Badawī 

 
He said: He who looks with a sharp eye and a pure heart and gets rid of desires 

is successful.445 
 
5. (?: after Sophocles) 

 – هيلعو جراوخلا ةلقو هيدي ىلع اهيتٔاتو هل رومٔالا ةماقتساب رتغي ال نٔا مزاحلا لقاعلا كلملا ليبس :لاقو

 هتيعر يف روجلا لذبيو ةسايسلا ئسيو مهيلٕا هتجاح ةلقل مهقازرٔا مهعنميو هناوعٔاو هداوقو هدانجٔا هتمه فرصيف

 ىتم هنٕا كلذ عمو .هيلع اولوصيو هولذخيف ثداوحلا نم هتغبي ام نمٔاي الف ،ةمالسلا نم هيلع وه امب هنم ةقث

 .هتكلمم تسردناو هتدم ترصق كلذ كلس

 
He said: An intelligent and energetic ruler is accustomed not to be deceived 

by the fact that everything is in order and progressing favourably under his 
leadership and that there are few rebels. Otherwise, he would no longer be 
concerned for his soldiers, officers and aides, whom he would not pay because he 
has so little need of them, Furthermore, in reliance on the prosperity of his 
subjects, he would follow a bad policy and treat his subjects unjustly. Thereby he 
would become defenseless should something unexpected happen. All would 
desert him and turn against him. Besides, such behavior prevents him from 
lasting long and causes his realm to disintegrate.446 

 
6.  

 .كقيدص راص كودعب تقرخٔا نٕاو ،كودع راص كقيدصب تقرخٔا نٕا :سيلقفوس لاقو

 
Sophocles said: If you punish your friend, he becomes your enemy, and if you 

punish your enemy, he becomes your friend.447 
 

  

 
443 Badawī 1958, 312.19-313.4. English translation in Rosenthal 1975a, 137 (no. 104). 
444 Rosenthal 1975a, 275 n. 25. 
445 Badawī 1958, 313.5. English translation in Rosenthal 1975a, 137 (no. 105). 
446 Badawī 1958, 313.6-10. English translation in Rosenthal 1975a, 137 (no. 106). 
447 Badawī 1958, 315.9-10. English translation in Rosenthal 1975a, 139 (no. 121). 
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7. For this saying see MF Sophocles 1 (p. 515). 
8. (?: after Sophocles) 

 .هتعفنم نع لغشُ هتجاح نم رثكٔا بلط نم :لاقو
  
He said: Whoever strives for more than he needs gets distracted from that 

which is of use to him.448 

 

9.  

 لظلاب هيبش هنٔا كلذو ،يقش وهف طقف ةيعيبط ةايح الٕا هل سيل نٔا ملعي ]ال[ يذلا نٕا :سیلقفوس لاقو

 نٔا ملعي يذلا امٔاف .مئاهبلا ةريس ريسيف ريسي ءاقب ضرٔالا ىلع هؤاقبو ،فوفجلا عيرسلا تابنلاو لاوزلا عيرسلا

 الٕا لعفي الو لجو زع هللاب هلاعفٔا يف ىدتقي وهف دبٔالا ىلع قاب وهو تئام هنٔاو ةيناسفن ةايح كلذ عم هل

 .تانسحلا

 

]ال[  an delev.449 ال  Badawī 

 

Sophocles said: Whoever does [not] know that he has only a natural life is 
unhappy. That is because he is like the shadow that swiftly vanishes, like the plant 
that withers quickly. He remains on earth for only a short while and lives like the 
wild beasts. Yet who knows that he has a life of the soul as well, that he is immortal 
and remains forever imitates God the Almighty in his actions and does only what 
is good.450 

 
3.2.6.7. Menander 

1.  

 .تاذللا دوجو نع ةلهذم لاغشٔالا ةرثك :سردننم لاقو

 
Menander said: Abundant occupation distracts from the existence of 

pleasure.451 
 
2. (?: after Menander) 

 .يسفن رقّحٔا تٔادب ذم :لاقف ؟ةمكحلا كيف ترثٔا ىتم :هل ليقو

 

 
448 Badawī 1958, 318.12. English translation in Rosenthal 1975a, 141 (no. 145). 
449 As noted in Rosenthal 1975a, 275 n. 32 the negative makes no sense here. For this reason he translates the 

incipit of the saying as «whoever thinks». 
450 Badawī 1958, 319.10-14. English translation in Rosenthal 1975a, 142 (no. 150), modified. 
451 Badawī 1958, 316.15. English translation in Rosenthal 1975a, 140 (no. 130). 
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It was asked to him: When did wisdom appear in you? He answered: Since I 
began to despise myself.452 

 
GREEK PARALLELS: 
A Greek version of this saying is found in Stob. III 21, 8: Δηµῶναξ ἐρωτηθεὶς πότε ἤρξατο 

φιλοσοφεῖν, ‘ὅτε καταγιγνώσκειν’ ἔφη ‘ἐµαυτοῦ ἠρξάµην’. 
 
3.2.6.8. Aristophanes 

1. For this saying see MuntṢḤ Aristophanes 1 (p. 456). 
 
3.2.6.9. Euripides 

1. For this saying see MuntṢḤ Euripides 1 (p. 457). 
 

3.2.6.10. Theognis 
1. For this saying see MuntṢḤ Theognis 1 (pp. 459-460). 

 
 

3.2.7. The Kitāb al-milal wa-l-niḥal by al-Šahrastānī (Šhr) 
 
Some sayings attributed to Solon and Homer are also found in the second part of the Kitāb 

al-milal wa-l-niḥal (Book of Religions and Sects) composed in 521/1127-1128 by theologian and 
historian of religions Abū l-Fatḥ Muḥammad al-Šahrastānī (d. 548/1153).453 After an initial part 
addressed to the adherents of scriptural religions (arbāb al-diyānāt wa-l-milal) – including 
Muslims and the so-called people of the Book –, the rest of this encyclopedia of religions and 
intellectual groupings focuses on the adepts of arbitrary doctrines (ahl al-ahwāʾ wa-l-niḥal), 
namely Ṣābians, falāsifa (meaning here Greek sages in general), Arabs of the ǧāhiliyya and 
Indians. The chapters on Solon and Homer are inserted in the subsection of the chapter on 
the falāsifa entitled al-Ḥukamāʾ al-uṣūl, «the original philosophers» (but also the variant 
Ḥukamāʾ al-uṣūl, «the philosophers of the principles», is attested).454 Nothing specific can be 
said about the sources that Šhr consulted when compiling the two chapters that interest us 
and, similarly to what has been stated in the previous paragraphs in the wake of prior studies 
of gnomic literature, caution should be our watchword. First of all, we can observe that a fair 
amount of the references listed below have no parallel in other Arabic sources and for many 
of them it has not been possible to trace a Greek antecedent. The greatest number of 
concordances occurs with the MuntṢḤ and it is likely, as argued by scholars, that Šhr had 
access to a non-epitomised recension of the Ṣiwān al-ḥikma, since it transmits sayings that 
have been preserved independently in both the MuḫṢḤ and the MuntṢḤ. Other parallels are 
found especially with IsḤ and IH, but there is no evidence to suggest that Šhr used them as 
sources, at least as far as the sayings of Solon and Homer are concerned. On the other hand, it 

 
452 Badawī 1958, 316.16. English translation in Rosenthal1975, 140 (no. 131), modified. 
453 For an overview see the Introduction in Gimaret, Monnot 1986 and in Jolivet, Monnot 1993; Thomas 2011, 

550-551 
454 On this aspect see Jolivet, Monnot 1993, 18, 233 n. 1. 
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cannot be ruled out that the sayings shared by IsḤ and Šhr, and by IH and Šhr, may derive 
from common Vorlagen.455 

 
3.2.7.1 Solon (ḥikam Sūlūn al-šāʿir)456 
 

0. The introductory line on Solon, where he is presented as a prophet 
(after the qualification as poet given in the title), is discussed in IH Sol.  0 (pp. 
480-484). 

1. For this saying see IH Sol. 5 (p. 477). 
2. For this saying see MuntṢḤ Sol. 18 (pp. 446-447). 
3. For this saying see MuntṢḤ Sol. 19 (p. 447). 
4. For this saying see MF Sol. 3 (p. 506). 
5. For this saying see MuḫṢḤ Sol. 6 (pp. 418-419). 
6. For this saying see MuntṢḤ Sol. 22 (p. 447). 
7. For this saying see ʿĀm Sol. 1 (pp. 409-410). 
8. This saying is similar to MuḫṢḤ Sol. 9, for which see ʿĀm Sol. 4 (p. 411). 
9.  

 .هيلع تمدن تلعف نيرمٔالا ئّا :لاق ؟عدٔا مٔا جوزتٔا نٔا يرت له :لاقف لجر هلٔاسو

 
A man questioned him and asked him: Do you think I should marry or should 

I abstain? He answered: Whether you do one or the other, you will regret it. 
 
ARABIC PARALLELS: 
The saying is also found in Šhz Sol. 13 versio A et B with the readings: 
 

نٔا يرت له :لاقف هيلع ريشيل [  Šhz versio A et B | جوزتٔا جاوزلاب [  Šhz versio A et B | عدٔا ال [  Šhz versio A 

et B | لاق لاقف [  Šhz versio A et B | نيرمٔالا ئّا امهّئا [  Šhz versio A et B | هيلع ] abest Šhz versio A et B 

 
GREEK PARALLELS: 
A similar chreia is ascribed to Socrates in Stob. IV 22b, 59: Σωκράτης ἐρωτηθεὶς τίνες 

µεταµέλονται τῶν ἀνθρώπων, εἶπεν “οἱ γήµαντες”. C falso Fl. Monac. 11: γαµεῖν µέλλε, µὴ γάµει δέ· 
γαµήσας γὰρ µεταµεληθήσῃ. 

 
10. For this saying see ĀF Sol. 14 (pp. 400-403). 
11.  
 

 .كناسلب رثعت نم ريخ كلجرب رثعت هل لاقف رثع الجر يارو

 

 
455 On the issue of sources, see Jolivet, Monnot 1993, 30-36. 
456 Cureton 1846, II 297.19-299.11 = Badrān 1947-1955, II 111.14-113.17. 
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He saw a man stumbling and said to him: It is better that you stumble over 
your foot than over your tongue. 

 
GREEK PARALLELS: 
The saying translates a Greek chreia attested in various sources: DL VII 26 (Zeno of Citium): 

ἔλεγέ τε κρεῖττον εἶναι τοῖς ποσὶν ὀλισθεῖν ἢ τῇ γλώττῃ; GV 382 (after Crates the Cynic [of 
Thebes]); cf. GV 483 (Socrates), Max. Conf. 940C (Socrates), FB 82. 

 
SYRIAC PARALLELS: 
The same saying is attested in the Syriac Story of Aḥiqar, preserved through various 

recensions, the earliest of which was edited by Harris in 1898, where the saying corresponds 
to no. 53.457 

 
12.  

 .يواسملا نع ةهازنلا لاقف مركلا ام لئسو

 
He was asked: What is nobility? He answered: abstaining from evil deeds. 
 
13.  

 .يلاعت هللا رمٔاب كسمتلا لاق ةويحلا ام ليقو

 
He was asked: What is life? He answered: to adhere to the commandment of 

God Most High. 
 
14.  

 .ةليوط ةمون توملاو ةفيفخ ةتوم مونلا لاقف مونلا ام لئسو

 
He was asked about sleep and said: sleep is a light death and death is a long 

sleep. 
 
  

 
457 Harris 1898, 46.1-3 (Syr.); Pennacchietti 2005, 204 (It.) and n. 4 where he mentions an Ethiopic fragment of 

the Romance preserving the same maxim. For an overview of the Syriac versions see Contini’s introduction in 
Pennacchietti 2005, 193-196 and Arzhanov 2019a, 73. Jolivet, Monnot 1993, 268 n. 1 had already pointed out the 
Syriac parallel but referring to Nau 1909, 173, 176 (= III 63 and III 71), which is the French translation of the Syriac 
text preserved in the MS Berlin, Preussischen Staatsbibliothek, Sachau No. 336 (edited in 1917 and 1936 in two 
unpublished theses). The version transmitted by this codex is «alquanto più estesa e in gran parte integrate 
mediante retroversione da una traduzione araba», as explained by Contini in Pennacchietti 2005, 193. 
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ARABIC PARALLELS: 
This saying is frequently attested in Arabic gnomologies: MuntṢḤ Pythagoras 21,458 PQ 

Pythagoras 28,459 IH 349 Socrates,460 MF Socrates 214.461 The variant readings are: 
 

مونلا ام لئسو ] abest MF | لاقو لاقف [  MF | ةفيفخ ةتوم فيفخ توم [  MF | ةليوط ةمون ليوط مون [  PQ MuntṢḤ 

IH MF 
 

Different versions of this saying can be read in MF Zeno 3462 and Šhz Zeno 5 and 7 versio A 
et B?.463 On the same topos see also the anonymous chreia in ʿAwn 769. 

 
GREEK PARALLELS: 
The Arabic text has an antecedent in GV 446: ὁ αὐτὸς ἔφησε τὸν µὲν ὕπνον ὀλιγοχρόνιον 

θάνατον, τὸν δὲ θάνατον πολυχρόνιον ὕπνον (cf. Plato, Apolog. 40c-d et al.). 
 

15.  

 .مهمدقا ناوخالا نمو اهديدج ءايشالا نم كرايتخا نكيل لاقو

 
He said: Let your choice between things fall on the new ones and between 

brethren on the older ones. 
 
16.  

 .كناسلب هتلق ام اعفن هلقاو ةركفلا هتباصا ام ملعلا عفنا لاقو

هتلق هتق [  Badrān 

 
He said: The most useful knowledge is what thought achieves, the least useful 

is what you utter with your tongue. 
 
17.  

 هتلوهك يف يار اذو هبابش يف الًدعو هكاردٕا دنع افًيفعو هرغص يف لكشلا نسح ءرملا نوكي نٔا يغبني لاقو

 .ةمادنلا هقحلي ال ىتح ءانفلا دنع ننسلل اظًفاحو

 

 
458 Dunlop 1979, 31.492-493 (para. 33). 
459 Gutas 1975, 76.7-8. 
460 Ḫalīfāt 1995, I 374.7. 
461 Badawī 1958, 111.12 (Ar.). See Alon 1995, 48 no. 153 (Eng.). 
462 Badawī 1958, 43.7. 
463 Aḥmad 1976, I 249.3-4 and 6 = Abū Šuwayrib 1988, 216.2 and 5. 
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He said: man should have a beautiful figure in his childhood, be temperate in 
his puberty, just in his youth, of sound judgment in his maturity, and a preserver 
of the traditions when close to death so that remorse does not overtake him.464 

 
ARABIC PARALLELS: 
Similar versions of this saying are MuntṢḤ Pythagoras 20465 and PQ Pythagoras 7,466 with 

the following variants: 
 

لاقو 1 ام اريثك لوقي ناكو [  PQ لوقي نٔا هتريس نم ناكو  MuntṢḤ | ءرملا نوكي نٔا نوكي نٔا ءرملل [  PQ MuntṢḤ | 

هكاردٕا هغولب [  PQ             2 ءانفلا هئانف تقوو هربك [  PQ MuntṢḤ | ال ىتح الئل [  PQ MuntṢḤ | هقحلي هقحلت [  PQ 

MuntṢḤ | post ةمادنلا  hab. توملا دعب  PQ MuntṢḤ 

 
18.  

 .هيلع مجهي يذلا دربلا نم ءاتشلل ناسنإلا دعتسي ام لثم هتخوخيشل دعتسي نا باشلل يغبني لاقو

 
He said: The young man must prepare for his old age as man prepares for 

winter against the cold that assails him. 
 
19.  

 .ناصت ىتح اهنصو كظفحت ةنامٔالا ظفحا ينبٔاي لاقو

 
He said: My son, take care of loyalty and it will take care of you, preserve it to 

be preserved. 
 
20.  

 .اهنم عناملا مكيتٔاي نا لبق هللا ةدابع يلا اوشطعاو ةمكحلا يلا اوعوج لاقو

 
He said: Be hungry for wisdom and be thirsty for devotion to God before that 

which precludes you from doing so comes upon you. 
 
21.  

 متنك نْٕا ينغلا اودمتعت الو مهيف اودعتف رارشٔالاب اولصتت الو مكب فختسيف لهاجلا اومركت ال هتذملتل لاقو

 .مكتاقؤا عيمج يف نيكاسملاب اوفختست الو مكيلايلو مكمائا يف مكسفنا رمٔا اولمهت الو قدصلا ةذملت

 

 
464 See also Gutas’ English translation of the parallel in PQ: Gutas 1975, 67 and his long discussion of the three 

occurrences of this saying in Arabic and its possible origin at 227-231. 
465 Dunlop 1979, 30.473-475 (para. 31). 
466 Gutas 1975, 66.1-4. 
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رارشٔالاب 1 فارشٔالاب [  Cureton        2 رمٔا نم [  Cureton 

 
He said to his disciples: Do not honor the ignorant for they will despise you, 

do not come into contact with wicked people for you will be counted among 
them, do not aim at wealth if you are disciples of the truth, do not neglect of 
caring for your souls by day and by night, do not despise poor people at any time. 

 
GREEK PARALLELS: 
For the Arabic wa-lā tattaṣilū bi-l-ašrār cf. DL I 60: µὴ κακοῖς ὁµίλει (= 10 b 14 Diels-Kranz), 

Stob. III 1, 172.29. 
 

22.  

 اماو باوثو تابث رادف لقعلا ملاع امٔا لاقف سحلاو لقعلا يملاع رما هفصوتسي ءامكحلا ضعب هيلا بتكو

 .رورغو راوب رادف سحلا ملاع

 
A wise man wrote to him to consult him on the question of the two worlds, 

that of intellect and that of sensory perception. He said: The world of intellect is 
the house of steadiness and reward, the world of sensory perception is the house 
of ruin and illusion. 

 
ARABIC PARALLELS: 
On the same topos see the texts listed by Zakeri as parallels of saying no. 2153 of the 

ǦawRay.467 
 

23.  

 .ليلق يملع ناب يتفرعم لاق كريغ ملع ىلع كملع لضف ام لئسو

 
He was asked: In what respect is your knowledge superior to the knowledge of 

others? He answered: In the fact that I know that my knowledge is meagre. 
 
24.  

 هتبحمك ابئاغ هقيدص بحي قيدص ليلق يف دجوت امنا اهنا الا سانلا يف اهتدجو ةدومحم قالخا لاقو

 يف هسؤب مويو هسؤب موي يف هميعن موي ركاذ ركذ اذٕا هبويعب رقمو ءاينغالا مركي امك ءارقفلا مركي ميركو ارضاح

 .هبضغ دنع هناسل اظفاحو هميعن موي

 
He said: Praiseworthy behaviours, which I have found in men, though they are 

found in a few of them, are: a friend who loves his absent friend as he loves him 
when he is present; a nobleman who honours the poor as he honours the rich; a 

 
467 See Zakeri 2007, II 950-951. 
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man who admits his faults when he remembers them; a man who remembers the 
day of his prosperity in the day of his misery and the day of his misery in the day 
of his prosperity; a man who restrains his tongue in the moment of wrath. 

 
3.2.7.2 Homer (ḥikam Awmīrūs al-šāʿir)468 
 
After a short introductory paragraph (= Šhr Hom. 0), the collection of sayings is introduced 

by the expression wa-min ḥikamihī. 
 

0. For the introduction on Homer see MuntṢḤ Hom. o.a (pp. 448-451). 
1. For this saying see MuntṢḤ Hom. 0.d (= MuḫṢḤ Hom. 1; pp. 422-423). 
2. For this saying see MuntṢḤ Hom. 0.e (pp. 452-454). 
3.  

 هصلختو تماص لك بيذت رانلا نٔا امكو ضرٔالاو ءاملا لثم امهو ،يبيرجتو يعيبط :ناوحن لقعلا لاقو

 نيذهل نكي مل نمو .لمعلل اهدعيو اهلصفيو اهصلخيو رومٔالا بيذي لقعلا كلذك ،هيف لمعلا نم نكمتو

 .رمعلا رصق هل هرومٔا ريخ نإف عضوم هيف نيوحنلا

 
He said: Intellect is of two kinds, either natural or derived from experience, 

which are like water and earth. As fire consumes all that is inanimate, purifies it 
and enables it to be worked, so the intellect consumes matters, clarifies and 
divides them, and prepares them to be worked. The best of the things to him who 
leaves no room for these two types of intellect is to have a short life. 

 
ARABIC PARALLELS: 
This aphorism is included within a longer saying in a later source, Šhz Hom. 31 versio B (= 

Sol. 21 versio A). The phrases covered both in the Šhr and in the Šhz coincide in content, 
structure and wording, with minor alterations that could be stylistic choices made by the 
writer (e.g. miṯla in the Šhr corresponds to bi-manzila in the Šhz) rather than indicating 
dependence on two different translations. The Šhz text middle section, which is missing in 
the Šhr, could be an explanatory addition by al-Šahrazūrī. The text (in versio B, while versio A 
is collated in app.) reads:469 

 

 مل نمو ،رامثٔالاو تابنلل ضرٔالاو ءاملا ةلزنمب نواعتلا يف امهو ،يبراجتو يعيبط :ناوحن لقعلا :لاقو

 يف لمكي مل هرومٔا يف امهب ةناعتسالاو امهلامعتساو ةبرجتلاو ةعيبطلا لقع نم نيوحنلا نيذه ريبدت نسحي

 ،هيف لمعلا نم نكمتو هصلختو تماصلا بيذت رانلا نّٔا امكو ،حلاصلا لمعلاو ةمكحلاو بدٔالاو ملعلا

 
468 Cureton 1846, II 299.12-302.7 = Badrān 1947-1955, II 113.18-116.21. 
469 As pointed out by Jolivet, Monnot 1993, 256 n. 4 this saying is closely related to another saying attributed 

to Theophrastus, see Badrān 1947-1955, II 157.3-6 (Ar.) = Jolivet, Monnot 1993, 336 no. 6 (French). These could 
easily be two reworkings of the same saying. 



 525 

 رصق هرومٔا ريخ نّإف عضوم هيف لقعلا نم نيوحنلا نيذهل نكي مل نمو ،اهلصفيو رومٔالا صّلخي لقعلا كلذكف

 .رمعلا

 

امهو 1 امه [  versio A           2 ante ةبرجتلا  hab. لقع  versio A         3 امكو امكف [  versio A | 

هصلختو ] conieci versio A ةضاخب  versio B | نكمتو نكمتتو [  versio A               4 كلذكف ] 

conieci versio A اذكو  versio B | اهلصفيو ] conieci versio A اهلضفيو  versio B | نيذهل ] 

conieci versio A ناذه هل  versio B 

 

He said: Intellect is of two kinds, either natural or derived from experience, 
and both act in cooperation, as water and earth [cooperate] for plants and fruit. 
Whoever does not manage well these two kinds of intellect, that of nature and 
that of experience, does not make use of them and does not resort to them in his 
own affairs will not be perfect in science, literature, wisdom and acting well. As 
fire consumes that which is inanimate, purifies it and enables it to be worked, so 
the intellect clarifies matters and defines them. The best of the things to him who 
leaves no room for these two types of intellect is to have a short life. 

 
4. For this saying see IH Hom. 2 (p. 464). 
5. For this saying see IsḤ Hom. 1 (pp. 383-384). 
6. For this saying see IsḤ Hom. 2 (p. 384).470 
7. For this saying see MuḫṢḤ Hom. 3 (p. 423). 
8.  

 صقانلاو دئازلا ءافشف نازحٔالا هجيهت امو ةعبرٔالا عئابطلا يف ناصقنلاو ةدايزلا ءايشٔا ةثالث ضارمٔالا لاقو

 .ناوخإلاو ءامكحلا مالك نازحٔالا هجيهت ام ءافشو ةيودٔالا عئابطلا يف

 
He said: Diseases consist of three things: excess and defect in the four natures, 

and what is provoked by pains. The healing of those who have an excess and 
defect in the natures lies in the remedies, while the healing of that which is 
provoked by pains lies in the word of wise men and of brethren. 

 
9. For this saying see MF Hom. 29 (pp. 496-497). 
10. For this saying see ʿĀm. Hom. 4 (p. 406). 
11.  

 
470 Since this saying is not introduced by a verbum dicendi it immediately follows the previous saying in 

Badrān’s edition and is translated as a part of saying no. 5 by Jolivet and Monnot. 
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 داضتلا كله هتيل اي لاق رمقلا كلف نود تادوجوملا داضت ىٔار امل رعاشلا سوريمؤا نٕا سطيلقاريٕا لاقو

 فالتخالاو داضتلا لطبي نٔا كلذب دارٔاو اهعئابط فالتخاو موجنلا ينعي ةداسلاو سانلا نمو ملاعلا اذه نم

 .يقابلا مئادلا نكاسلا ملاعلا يف الخاد لقتنملا كرحتملا ملاعلا اذه نوكي ىتح

 
Heraclitus said that the poet Homer, when he saw the contrast among the 

beings below the sphere of the Moon, said: Oh may God cancel the contrast from 
this world, from men and lords! By this last word he means the stars and the 
difference of their natures, and he desires that contrast and difference be 
abolished so that this world that is in motion and moving may participate in the 
world that is at rest, perpetual and permanent. 

 
GREEK PARALLELS:  
The first part of the passage follows Arist. EE H 1, 1235a 25-27 (but here Homer is not 

explicitly mentioned): καὶ Ἡράκλειτος ἐπιτιµᾷ τῷ ποιήσαντι “ὡς ἔρις ἔκ τε θεῶν καὶ ἀνθρώπων 
ἀπόλοιτο” (= 22 A 22 Diels-Kranz). The Homeric verse is Il. Σ 107. 

The rest of the passage, as observed by Jolivet and Monnot, might be a note added by al-
Šahrastānī himself.471 

 

12.  

 عامتجالاو دحوتلا ةلع ةرهزلا نٕا لاقو .ملاعلا اذه ةعيبط امهنيب نم تدلوتف ةرهزلا عقاو مارهب نٔا هبهذم نمو

 .قرفتو دحوتو صقنتو بكرت ادًض ةعيبطلا تراص كلذلف قرفتلا دض دحوتلاو فالتخالاو قرفتلا ةلع مارهبو

 

1 post مارهب  add. حيرلا ينعي  Badrān abest Cureton472 

 
From his teaching: Barhām united with Venus and from their union the nature 

of this world was generated. And he says that Venus is the cause of union and 
conjunction, while Barhām is the cause of separation and difference. Being united 
is the opposite of separation, therefore nature has contrariety in it, it assembles, 
reduces, unites and divides. 

 
ARABIC PARALLELS: 
The saying is repeated in Šhz Hom. 32 versio B = Šhz Sol. 22 versio A 

نٔا هبهذم نمو 1 ن [ ٕا : لاقو  Šhz versio A et B | امهنيب نم امهنم [  Šhz versio A et B | نٕا ] abest Šhz versio 

A et B             2 فالتخالاو ] abest Šhz versio A et B | كلذلف كلذك [ بكرت | Šhz versio B و بكري [  Šhz versio 

 
471 Jolivet, Monnot 1993, 257 n. 11. 
472 See Jolivet, Monnot 1993, 257 n. 12, where they point out that yaʿnī l-rīḥ, «that is the wind», might be the 

erroneous transcription of a gloss reading yaʿnī l-mirrīḥ, «that is Mars», being Barhām the Persian name for this 
planet. The gloss is missing in the Šhz. 
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B | صقنيو [ صقنتو  Šhz versio B | دحوتو دحوت [  Šhz versio A صقنيو  Šhz versio B | قرفتو قرفيو [  Šhz versio 

B 

 
13. For this saying see ĀF Hom 1 (pp. 390-391). 

 
[14-48] 
 
The previous section ends with the phrase hāḏihi ḥikamuhū, «these are his maxims», 

followed by the words that introduce this second part, which read: wa-ammā muqaṭṭaʿātu 
ašʿārihī fa-minhā, «among the extracts from his poems are: […]». What comes next are 35 
sayings, which have already been analysed, edited and translated into German by Manfred 
Ullmann. This section, in fact, is one of the witnesses to the Arabic version known as “Men ar 
I” of the Menandri Sententiae. The classical philologist August Nauck first drew attention to 
them in 1859. Based on a German translation of the Arabic text made by Theodor Haarbrücker, 
he was able to match some of the Arabic sayings in this section of the Šhr to its equivalent 
Greek monostich. Nauck’s study was later taken up by Jörg Kraemer, who extended his 
research to other Arabic anthologies, identifying other collections of the Μενάνδρου γνῶµαι in 
Arabic translation contained in the entries on Homer of the MuntṢḤ and Šhz.473  The research 
was completed by Manfred Ullmann and was incorporated into his critical edition of 1961. The 
sayings included in this section have been omitted from our analysis and correspond to the 
following nos. in Ullmann’s edition: 1-5, 8, 11, 17, 21, 27, 48, 63, 6491, 104, 105, 122, 130, 154, 160, 
162, 166, 168, 171, 172, 174, 175, 176, 215, 216, 258, 261, 262, 292, 325. 

 
49. For this saying see IsḤ Hom. 3 (p. 385). 

50.   

  .متشلا دوقنعو ركسلا دوقنعو ذاذتلالا دوقنع :ديقانع ةثالث لمحي مركلا :لاقو

 

ركسلا  ] Ullmann (see infra)  ركشلا  Cureton Badrān | متشلا ] Ullmann (see infra) 

ميشلا  Cureton Badrān 

 
The vine bears three bunches: the bunch of pleasure, the bunch of 

intoxication, the bunch of abuse. 
 

ARABIC PARALLELS: 
This maxim occurs as one of Anacharsis’ sayings in the following sources: ID XXVIII 

(Anacharsis), IH 624 (Anacharsis), MuntṢḤ Anacharsis 2,474 MF Ḫarūsīs = Anacharsis,475 with 
the following variants: 

 
473 Kraemer 1956a, 302-316; Kramer 1957, 517-518 and Ullmann 1961, 1. 
474 Dunlop 1979, para. 183, 95.2028-2029; cf. Daiber 1984, 62. 
475 Badawī 1958, 300.6-7. 
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post لاقو  hab. سيسرخونا  ID سيسورخ  MF | لاقو لاق [  IH | مركلا  لمحي ةمركلا [ مركلا | IH ت لمح ] MF ةمركلا  

ID MuntṢḤ | لمحي لمح [ جرخي ID MuntṢḤ ت  MF | 1 دوقنع دوقنع لوّالا [  ID MuntṢḤ دوقنع اهنم لوّالا  IH 

اهنم دوقنع  MF | ذاذتلالا ةذّل [  ID IH MuntṢḤ MF | 2 دوقنع دوقنع يناثلا [  ID IH MuntṢḤ اهنم دوقنع  MF | 

ركسلا ركس [  ID IH MuntṢḤ ةركس  MF | 3 دوقنع دوقنع ثلاثلا [  ID IH MuntṢḤ اهنم دوقنع  MF | متشلا هفس [  ID 

IH MuntṢḤ ةهافس  MF 

 
By comparing it to the parallel loci from other Arabic sources, I have corrected the text 

printed by the editors Cureton and Badrān, and thus accepted the readings already proposed 
by Ullmann in the introduction to his critical edition of the Arabic Menandri Sententiae476 and 
implicitly by Jolivet and Monnot in their French translation.477 The readings by Cureton and 
Badrān seem to be trivialisation errors, perhaps triggered by the ambiguity of karm, «vine», 
which is homographic with karam, «magnanimity», more commonly found in the Kitāb al-
milal. Partly conditioned by the context, the graphic errors sukr / sakra > šukr («gratitude») 
and šatm > šiyam («innate qualities») presumably have originated thus. However, it might be 
that this ambiguity karm/ karam did indeed contribute to the popularity of the saying. 

 
GREEK PARALLELS: 
DL I, 103.5-6 (Anacharsis): οὗτος τὴν ἄµπελον εἶπε τρεῖς φέρειν βρότους· τὸν πρῶτον ἡδονῆς· τὸν 

δεύτερον µέθης· τὸν τρίτον ἀηδίας. Stob. III 18, 25 (Anacharsis): Ἀνάχαρσις ἔφη, κιρναµένου 
κρατῆρος ἐφεστίου, τὸν µὲν πρῶτον ὑγιείας πίνεσθαι, τὸν δὲ δεύτερον ἡδονῆς, τὸν δὲ τρίτον ὕβρεως, 
τὸν δὲ τελευταῖον µανίας. Cf. GB 235; Max. Conf. 885A, Ant. Mel. 916.18-19, 920.27-28; Vita Aesopi 
W 68.4-6; Vita Aesopi G 68.8-12.478 

 
51.   

 .اهلضفٔا يلقعلا ملاعلا رومٔا ريخو ،اهطاسؤا يسحلا ملاعلا رومٔا ريخ

 
The best things in the sensible world are those in the middle, the best things 

in the intelligible world are the higher ones. 
 
52. For the last part of the chapter on Homer, which is not a saying but a 

brief chronological note, see the section Homer the first poet of the Greeks 
(3.2.4.b.2, pp. 432-435) from the MuntṢḤ (= para. 13 ed. Dunlop). 

 

  

 
476 Ullmann 1961, 7. 
477 See Jolivet, Monnot 1993, 259. 
478 For further loci paralleli see the apparatus in Rosenthal 1958a, 40 (English trans. of ID XXVIII). 
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3.2.8. The Kitāb nuzhat al-arwāḥ wa-rawḍat al-afrāḥ by al-Šahrāzūrī 
(Šhz) 

 
Among the works of Išrāqī philosopher Šams al-Dīn al-Šahrāzūrī (d. between 1288 and 

1304) is the Kitāb nuzhat al-arwāḥ wa-rawḍat al-afrāḥ fī taʾriḫ al-ḥukamāʾ (Promenade of Souls 
and Garden of Rejoicings in the History of the Sages), a history of philosophy in the broadest 
sense, which after an historical-geographic introductory section, is divided into two parts, one 
on the Ancients – of the Greek, Egyptian, Persian and Biblical traditions – and the other on 
the Moderns of the Islamic era. Both parts are made up of chapters, each one focused on a 
single author (40 chapters in the section on the Ancients and 90 in the section on the 
Moderns), whose life, works, doctrine and sapiential sayings are reported.479 Our research 
includes two chapters in the section on the Ancients, the first on Homer and the second on 
Solon. Both chapters consist of an initial, mostly anecdotal, doxo-biographical part, entitled 
Aḫbār Awmīrus al-šāʿir (or: Aḫbār Awmīrus al-šāʿir wa-šayʾ min ḥikamihī wa-ādābihī, according 
to ed. Abū Šuwayrib) and Aḫbār Sūlūn al-šāʿir wāḍiʿ šarāʾiʿ aṯīnis respectively, here analysed 
and numbered with 0 followed by a letter of the alphabet corresponding to the paragraphs 
into which the text has been divided, and a second part that collects all the sayings (Ādāb 
Awmīrus al-šāʿir e Ādāb Sūlūn). 

Despite a large number of MSS having come down to us and despite the work having been 
edited three times, at the current stage of research, our knowledge of both the text itself and 
the composition and transmission of the work is absolutely unsatisfactory. Firstly, none of the 
three editions (Aḥmad 1976, Abū Šuwayrib 1988, Abū Rayyān 1993) starts from an actual 
recensio codicum, all of them are based on a very limited number of testimonies and only one 
edition, that of Aḥmad, is equipped with an apparatus that allows us to reconstruct the 
variants and that can be considered in some way critical. Secondly, it emerged, only twenty 
years after the publication of the most recent edition and thanks to Emily Cottrell’s research, 
that the work is preserved in two recensions, a shorter one (completed as early as 665/1266-
1267),480 that is attested in the MSS used by Aḥmad and can be reconstructed from his edition 
(although the MS on which the edition is based – MS Hyderabad, Āṣafiyya 686 – shows traces 
of having been rewritten), and a longer one that can be read in the editions by Abū Šuwayrib 
and Abū Rayyān.481 

Since the most complete study on this work has never been published – i.e. the 2004 PhD 
thesis by Emily Cottrell entitled Le Kitāb nuzhat al-arwāḥ wa-rawḍat al-afrāḥ de Šams al-Din 
al-Šahrāzūrī: Composition et Sources – there remains a great desideratum for an extensive 
inquiry on the textual tradition and a critical edition based on an exhaustive examination of 
the testimonies that have come down to us, which is an absolute prerequisite for an adequate 
contrastive analysis of the two recensions. As can be inferred from the framework outlined so 

 
479 For an overview see Cottrell 2004-2005a; Cottrell 2004-2005b, 225-228 (a comprehensive list of the 

chapters in the Šhz is given here at pp. 239, 241-243); Cottrell 2020c, 1769b. 
480 This information is given in theMS Istanbul, Süleymaniye Kütüphanesi, Asʿad Efendi 3804, for which see 

Cottrell 2004-2005b, 227, 231-232; Cottrell 2020c, 1768b. 
481 On these issues, see the important studies by Emily Cottrell: Cottrell 2004-2005a, 384; Cottrell 2004-2005b, 

passim, in particular 235-238, 258. 
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far, and even more so from Cottrell’s studies, the information and materials at our disposal 
make it difficult, if not impossible, to say anything with certainty about the text of the Šhz, so 
the results of this analysis will probably have to be revised in the light of new publications. 
The study and translation of poetic references have been carried out on Aḥmad’s edition, 
which represents the short recension (here named recensio A) and on Abū Šuwayrib’s edition, 
a source for the long recension (here named recensio B), while I was unable to consult Abū 
Rayyān’s edition. A comparison of the two editions shows that as far as the chapters on Solon 
and Homer are concerned, the two recensions share the same material (with the exception of 
Sol. 0.d and Sol. 143), i.e. they do not differ in the number and content of the sayings, and it is 
difficult to detect textual differences in the wording of a single saying such as to suggest an 
author’s variant. The divergences – which I marked in bold – are in most cases readings that 
may have been generated in textual transmission (reader’s or copyist’s errors, mostly 
trivialisation phenomena) and then improperly selected by the editor.482 However, it is not 
within the scope of this research to establish a critical text of the Šhz, all the more so because 
I have not consulted the work’s MSS and because Abū Rayyān’s edition lacks a critical 
apparatus. More concrete observations, however, can be made about the sayings’ 
arrangement and the sources. It is clear that the chapter on Homer is heavily dependent on 
the corresponding chapter in the MF, since not only nearly all the sayings reported in the Šhz 
are preserved in the MF, but they are also placed in the same sequence. The few references 
that the Šhz does not share with the MF (Šhz Hom. 0.f-g) could derive from a more complete 
MS of the MF than those that have come down to us or originate from another source (as in 
the case of Hom. 0.d which has a parallel in MuntṢḤ Hom. 0.a). The conspicuous difference 
from the MF, and also a distinguishing feature of versions A and B of the Šhz, is the concluding 
part of the chapter on Homer in recension B: the sayings Hom. 30-145 in recension B are 
missing in recension A, where they are postponed as Sol. 20-135. Most of the sayings in this 
group correspond to the Arabic translation of the Menandri Sententiae studied by Ullmann, 
who relied on two MSS of the Šhz that differ from those used by all three editors, but which, 
at least for this section, agree with recensio B where the whole block appears among the 
sayings by Homer. Rather than an editing by the author, this difference between the two texts 
seems to be a confusion produced by the misplacement of single folios in a MS on which the 
copies used by Aḥmad depend, all the more so because the attribution of all the sayings 
pertaining to this block to Solon (i.e., the Menandri Sententiae) constitutes a unicum of Šhz’s 
recensio A. A similar phenomenon, which, however, cannot be so easily explained by the 
hypothesis of a misplacement of a folio, since we are dealing with a reduced number of lines 
of text, is that the sayings Sol. 1-4 of recensio A are found as Sol. 136-137 in recensio B. 

For the composition of the chapter on Solon, al-Šahrazūrī must have relied on various 
sources, the main ones being the MF and the Ṣiwān al-ḥikma, with which he shares the largest 
number of sayings, and which scholars have pointed out as having been among the most 
heavily consulted collections for the compilation of the Šhz.483 

 
482 See for instance Šhz Hom. 30 versio B = Šhz Sol. 20 versio A and the remarks in Cottrell 2004-2005b, 258-

259. 
483 On the sources used by Šhz see Cottrell 2004-2005a, 284-285; Cottrell 2004-2005b, 225-226, 236-258; 

Cottrell 2010, 536, 546-547. 
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3.2.8.1 Homer (Aḫbār Awmīrus al-šāʿir + Ādāb Awmīrus al-šāʿir)484 
 

 Versio A (ed. Aḥmad) minor Versio B (ed. Abū Šuwayrib) 

0.a.  This part repeats MF Hom. 0.a (pp. 485-486) with the addition of: 

 .برعلا ءارعش يف سيقلا ئرما ىرجم مهدنع ىرجي ناكو

 

By them he occupies the rank that Imruʾ l-Qays occupies among Arab poets. 

 
ARABIC PARALLELS: 
The equivalence between Homer and Imruʾ l-Qays is investigated in MuntṢḤ 3.2.4.b.2 (pp. 

432-435). 

o.b. This part repeats MF Hom. 0.b (p. 486-
488). 

= 

o.c. This part repeats MF Hom. 0.c (pp. 488-
490). 

= 

0.d.  This part repeats MuntṢḤ Hom. 0.a (pp. 
457-459). 

= 

0.e. For this saying IH Simon. 3 (p. 478). = 

o.f. مالكلا رعشلاب داريُ :لاقف ،كرعش يف بذکت :هل ليقو 

 .ءايبنٔالا دنع وهف قدصلا امّٔاو ،]نسحلا[

 مالكلا رعشلاب داريُ :لاقف ،كرعش يف بذکت :هل ليقو

 .ءايبنٔالا دنعف قدصلا امّٔاو ،نسحلا

He was told: You lie in your poetry. He replied: By poetry is meant the beautiful 
speech, while the truth belongs to the prophets. 

 
ARABIC PARALLELS: 
A longer version of this chreia, where it is not Homer himself who is speaking but Satyrus 

referring to him, can be read in ID LXXI and in IH 602 Satyrus (with IH’s minor differences 
reported in apparatus):485 

 

 نسحلا مالكلا ءارعشلا نم بُلْطَيُ امنٕا :لاقف ،هرعش يف بذكي سوريمٔا نٕا :هل ليق ينغملا سروطخس

 .ءايبنٔالا نم بُلَطْيُ امنإف قدصلا امٔاف ،ذيذللا

 
484 Aḥmad 1976, I 227.4-230.14 = Abū Šuwayrib 1988, 202.12-208.22. 
485 English translation in Rosenthal 1958a, 53. The Arabic text is missing from the article of Rosenthal 1958b 

on which I relied for the other passages of ID, so I consulted the text printed in Muʿid Khan 1963, 56.20-22. For 
the saying in IH, see Ḫalīfāt 1995, I 447.4.6. The transliteration of the proper noun in IH, Saṭīḫūs, is not far from 
that of ID Saḫiṭūrs, and we may assume that they are the corrupted forms of the same Greek name, Σάτυρος, as 
Rosenthal already did in his English translation of ID. The editor of IH, Ḫalīfāt, interpreted the reading of the 
MSS (Saṭīḫūs) as a corrupted transliteration of Πιττακός, one of the Seven Sages, and in fact he prints Bītākūs 
instead of the transmitted Saṭīḫūs, but his conjecture has no textual basis. 
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When it was pointed out to the singer Satyrus that Homer lied in his poetry, he 

remarked: Poets can be expected to express themselves in an elegant and pleasant 
manner, but the truth one should expect only from prophets. 

 

ينغملا سروطخس 1 سوخيطس تاملك [  IH | هرعش يف ارًيثك [  IH | ءارعشلا نم بُلْطَيُ امنٕا  امنٕا رعاشلا نم بُلْطَيُ يذلا [

وه  IH         2 post ءايبنٔالا  hab. مالسلا مهيلع  IH 

 
The topos of poetry as lie is widespread, an example being the proverb reported by Aristotle 

in Metaph. A 2, 983a 3-4: πολλὰ ψεύδονται ἀοιδοί, but it is frequently associated with Plato’s 
censorship in the Republic. In connection to this, an interesting parallel is preserved in the lives 
of Plato transmitted by Arabic biographers, among which the most complete account is given 
by Qifṭī. The latter relates that in his youth Plato had a marked inclination towards poetry until 
he met Socrates, who blamed poetry and poets with the following words: «Poetry is but a product 
of the imagination that portrays a false image of the world; seeking the truth is a more noble 
aim».486

 

0.g. For this saying see MuntṢḤ 3.2.4.b.2 (pp. 
432-435). 

= 

1.  For this saying see MF Hom. 1 (= ĀF Hom. 
6, p. 392). 

= 

2.  For this saying see MF Hom. 2 (= ĀF Hom. 
7, pp. 392-393). 

= 

3.  For this saying see MF Hom. 3 (= ĀF Hom. 
8, p. 393). 

= 

4.  For this saying see MF Hom. 4 (= ĀF Hom. 
9, p. 393). 

= 

5.  For this saying see MF Hom. 5 (p. 490). = 
6.  For this saying see MF Hom. 6 (pp. 490-

491). 
= 

7.  For this saying see MF Hom. 7 (p. 491). = 
8.  For this saying see MF Hom. 8 (pp. 491-

492). 
= 

9.  For this saying see MF Hom. 10 (p. 492). = 

10.  For this saying see MF Hom. 11 (p. 492). = 
11.  For this saying see MF Hom. 12 (pp. 492-

493). 
= 

12.  For this saying see MF Hom. 13 (p. 493). = 

13.  For this saying see MF Hom. 14 (p. 493). = 

 
486 Qifṭī 17.12-13 (Ar.); the English translation comes from n. 12 of the IAU ch. 4.5.2 online edition. See also Alon 

1995, 25 (no. 88). Besides IAU ch. 4.5.2, see also the allusion to the same account on Socrates’ condemnation of 
poetry in Ibn al-Nadīm’s Fihrist: Flügel 1871-1872, I 245.30 = Sayyid 2009, vol. 2/1, 155.1-2 (Ar.); Dodge 1970, 608 
(Eng.). 
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14.  For this saying see MF Hom. 17 (p. 494). = 

15.  For this saying see MF Hom. 20 (= MuḫṢḤ 
Hom. 1, pp. 422-423). 

= 

16.  For this saying see MF Hom. 21 (= IH Hom. 
4, p. 468). 

= 

17.  For this saying see MF Hom. 23 (= IH Hom. 
3, pp. 466-468). 

= 

18.  For this saying see MF Hom. 25 (= IsḤ 
Hom. 2, p. 384). 

= 

19.  For this saying see MF Hom. 26 (= IsḤ 
Hom. 1, p. 383-384). 

= 

20.  For this saying see MF Hom. 27 (= IH Hom. 
2, p. 466). 

= 

21.  For this saying see MF Hom. 28 (p. 496). = 
22.  For this saying see MF Hom. 30 (p. 497). = 

23.  For this saying see MF Hom. 31 (= MuḫṢḤ 
Hom. 3, p. 423). 

= 

24.  For this saying see MF Hom. 32 (p. 497). = 
25.  For this saying see MF Hom. 33 (p. 497) = 

26.  For this saying see MF Hom. 34 (p. 498). = 

27.  For this saying see MF Hom. 35+36 (p. 
498). 

= 

28.  For this saying see MF Hom. 37 (p. 499). = 
29.  For this saying see MF Hom. 42 (p. 500). = 

30.  – This saying is almost identical with Šhr Hom. 
2 with the addition of a long commentary 
presumably by Šhz itself. The text and 
translation of this passage are given in the 
context of the discussion of the parallel MuntṢḤ 
Hom. 0.e (pp. 452-454). In Šhz versio A (ed. 
Aḥmad) the whole passage occurs as Sol. 20. 

31.  – For this saying see Šhr Hom. 3 (pp. 524-525). 
In Šhz versio A (ed. Aḥmad) the whole passage 
occurs as Sol. 21. 

32.  – For this saying see Šhr Hom. 12 (pp. 526-527). 
In Šhz versio A (ed. Aḥmad) the whole passage 
occurs as Sol. 22. 

[33-
145] 

– The final section of the chapter on Homer is 
introduced by the expression «these are some 
excerpts of his poetry» (hāḏihi muqaṭṭaʿāt 
šiʿrihī) and consists of 113 sentences that 
Manfred Ullmann, based om the research of his 
teacher Jörg Kraemer, has analysed and 
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identified as Arabic translations of as many 
Menandri Sententiae. In Šhz versio A (ed. 
Aḥmad) they are placed in the chapter on 
Solon's sayings, where they are introduced by 
hāḏihi qiṭaʿāt šiʿrihī (= Šhz Sol. 23-235 versio A). 
Below are the numbers corresponding to 
Ullmann’s edition (Men ar I): 3-4, 7-16, 18-19, 24-
25, 27-29/30, 32-38, 42/43-44, 50, 52-54, 57, 59-71, 
73-74, 76, 78, 81-82, 84-87, 89-111, 113-116, 119-122, 
124-129, 131-134, 136-137, 143, 148, 150-152, 154, 156, 
160, 163-166. 487 

 
 
3.2.8.2 Solon (Aḫbār Sūlūn al-šāʿir wāḍiʿ šarāʾiʿ aṯīnis + Ādāb Sūlūn)488 
 

 Versio A (ed. Aḥmad) minor Versio B (ed. Abū Šuwayrib) 

0.a.-
0.c. 

The whole doxo-biographical section on 
Solon (Aḫbār Sūlūn al-šāʿir wāḍiʿ šarāʾiʿ aṯīnis) 
repeats, in the same disposition, the 
corresponding section on Solon in MF Sol. 
0.a-0.c, (pp. 501-506). 

= 

 

0.d. – For this saying see IsḤ Sol. 2 (p. 383). 

1.  For this saying see MF Sol. 1 (= MuntṢḤ 
Sol. 18, pp. 446-447). It corresponds to Šhz Sol. 
136 in versio B. 

– 

2.  For this saying see MF Sol. 2 (= MuḫṢḤ Sol. 
6, pp. 418-419). It corresponds to Šhz Sol. 137 
in versio B. 

– 

3.  For this saying see MF Sol. 4 (= ʿĀm Sol. 1, 
pp. 409-410). It corresponds to Šhz Sol. 138 in 
versio B. 

– 

4.  For this saying see MF Sol. 5 (p. 506). It 
corresponds to Šhz Sol. 139 in versio B. 

– 

5.  For this saying see MuntṢḤ Sol. 2 
(=MuḫṢḤ Sol. 1, p. 416). 

= 

6.  For this saying see MuntṢḤ Sol. 3 (p. 441). = 

 
487 See Ullmann 1961, 8-10; this group of monostichs had already been investigated by Kraemer 1956a, 302-306. 

At the time, the work of Šhz was still unpublished and Ullmann based his edition on the MSS Leiden, Or. 1488 
and Berlin Landberg 430, Ahlwardt 10056, neither of which were used in the three editions of Šhz. A comparison 
between Ullmann’s text and the other editions reveals some variants, such as for sayings nos. 154 and 156 in 
Ullmann’s edition. 

488 Aḥmad 1976, I 231.1-245.3 = Abū Šuwayrib 1988, 207.1-213.15. 
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7.  For this saying see MuntṢḤ Sol. 6 (pp. 442-
443). 

= 

8.  For this saying see MuntṢḤ Sol. 8 (p. 443). = 
9.  For this saying see MuntṢḤ Sol. 13 (p. 445). = 

10.  For this saying see MuntṢḤ Sol. 16 (pp. 
445-446). 

= 

11.  For this saying see IH Sol. 4 (pp. 476-477). = 
12.  For this saying see MuḫṢḤ Sol. 11 (p. 420). = 

13.  For this saying see Šhr Sol. 9 (p. 519). = 

14.  
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 ةعانصلا فيك فرعيلف امًيكح نوكي نٔا دارٔا نم :لاقو

 اهكولس بهذمو ةركفلا ةقيرط باوص فرعي ىتح ،ةيركفلا

 ،رومٔالا تبثت نئا نم هرصبأ كلذ فرعُ اذإف ،رومٔالا ملع ىلٕا

 هل تلصح ةبترملا هذه ىلٕا لصو اذٕاو ،تبثت ال نئا نم و

 ةقيرط باوصب هملع يف وهف ،ةيملعلا تاعانصلا ةعانص

 ىتح تاعانصلا لئاوأ يف رظنلا ىلإ جاتحي ةركفلا

 طبنتسي و ةركفلاب ىوقي مّث ،اهفرعيو ،لئاؤالا هدنع عمجتسي

 ،ركفتلاب كولسلا ةقيرط باوص ملع هدنعو يفخ ام رهظ امب

 يغبنيو ،انركذ امك تاعانصلا ةعانص ةفرعم ميكحلا ةياغف

 اهمظن يف ءامكحلا تمدّقت يتلا تاعانصلا يف رظانلل

 ال بيصملا سايقلا ةقيرط قذحب اهيف هرظن نوكي نٔا اهمسرو

 .ةقيرطلا هذه فرعاف ،اهسفنأب ءايشٔالا كلت ةفرعمب

 

ةركفلا 2 ] conieci ةرفكلا  Aḥmad 

 ةعانصلا فيك فرعيلف امًيكح نوكي نٔا دارٔا نم :لاقو

 ىلٕا اهكولس بهذمو ةركفلا قيرط باوص فرعي ىتح ،ةيركفلا

 نم و ،رومٔالا تبثت نئا نم رصبأ كلذ فرعُ اذإف ،رومٔالا ملع

 ةعانص هل تلصح ةبترملا هذه ىلٕا لصو اذٕاو ،تبثت ال نئا

 مّث ،اهفرعيو ،لئاؤالا هدنع عمجتسي ىتح ،ةيملعلا تاعانصلا

 باوص هدنعو يفخ ام رهظ امب طبنتسي و ةركفلاب ىوقي وه

 تاعانصلا ةعانص ةفرعم ميكحلا ةياغف ،ريكفتلاب كولسلا ةقيرط

 ءامكحلا تمدّقت يتلا تاعانصلا يف رظانلل يغبنيو ،انركذ امك

 سايقلا ةقيرط قذحب اهيف هرظن نوكي نٔا اهمسرو اهمظن يف

 هذه فرعاف ،اهسفنٔال ءايشٔالا كلت ةفرعمب ال بيصملا

 .ةقيرطلا

 

5 post ةيملعلا  del. Abū Šuwayrib  هملع يف وهف 

تاعانصلا لئاؤا يف رظنلا ىلٕا جاتحي ةركفلا ةقيرط باوصب  | 

He said: Whoever wishes to be wise must know what the speculative art is like, so that he 
may know the correct speculative method and the teaching to be followed in learning things, 
because once known, this will show him whence things are and are not demonstrated, and if 
he reaches this level he will come into possession of the scientific art among the arts. So he, by 

learning the correct speculative method needs to look into the principles of the arts until he 
has gathered the principles in himself and is familiar with them, after which he becomes strong 
through reasoning, through what is visible discovers the hidden and acquires knowledge of the 
correct way to proceed through reflection. So the goal of the wise man is to know the art of the 
arts as we have said, and whoever examines the arts that the wise have previously arranged and 
outlined must examine them by skillfully using the correct syllogistic method and not by 
knowledge of these things in (or:  for) themselves. Thus he will learn this method. 
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15.  
 
 
 
 

 دّمتسيو ،اضًعب هضعب دّمي نٔا ىلع عونصم ملاعلا :لاقو

 .مئادلا ءاقبلا كلذ يف ةبولطملا ةياغلاو ،ضعب نم هضعب

 

= 

He said: The world is created in such a way that one part of it extends the other and that one 
part of it derives from the other, and the goal sought in this is eternal existence. 

 وه امنٕا ،نامزلاب لصف قولخملاو قلاخلا نيب سيل :لاقو  .16

 .ءاقب ملاعلا يف توملا ببس ةلعو ،لولعملاو ةلعلا يف

 وه امّنٕا ،نامزلاب لصف قولخملاو قلاخلا نيب سيل :لاقو

 .لّكلا ءاقب ملاعلا يف توملا ببس ةّلعو ،لولعملاو ةّلعلا يف

He said: Between the Creator and the creature there is no separation in time, but there is in 
cause and effect, and a cause that is motive for death in the world is the permanence of the 

whole. 

17.  For this saying see MuḫṢḤ Sol. 15 (p. 421). = 
 وهف ةيلقعلا للعلاب هسفن نع ئبني عناص لك :لاقو  .18

 عناص ةعانص لكلو ،هيلٕا ةعانصلا كلت ةبسنل قّحتسملا

 .فوسليف

= 

ئبني 1 ] corr. يفني  Abū Šuwayrib 

He said: Every artisan who inquires into rational causes deserves to be credited with that art, 
and the artisan of every art is a philosopher. 

19.  For this saying see MuḫṢḤ Sol. 13 (p. 420). = 
20.  This saying corresponds to Šhz Hom. 30 of 

versio B. 
–  

21.  This saying corresponds to Šhz Hom. 31 of 
versio B. 

– 

22.  This saying corresponds to Šhz Hom. 32 of 
versio B. 

– 

[23-
135] 

This section containing 133 sayings 
corresponds to Šhz Hom. 33-145 of versio B. 

– 

136.  – For this saying see MF Sol. 1 (= MuntṢḤ Sol. 
18, pp. 446-447). It corresponds to Šhz Sol. 1 in 
versio A. 

137.  – For this saying see MF Sol. 2 (= MuḫṢḤ Sol. 
6, pp. 418-419). It corresponds to Šhz Sol. 2 in 
versio A. 

138.  – For this saying see MF Sol. 4 (= ʿĀm Sol. 1, 
pp. 409-410). It corresponds to Šhz Sol. 3 in 
versio A. 

139.  – For this saying see MF Sol. 5 (p. 506). It 
corresponds to Šhz Sol. 4 in versio A. 

140.  For this saying see Šhr Sol. 10 and ĀF Sol. 
14 (pp. 400-403). 

= 



 537 

141.  For this saying see MuntṢḤ Sol. 4 (pp. 441-
442). 

= 

142.  For this saying see MuntṢḤ Sol. 5 (p. 442). = 
143.  – For this saying see MuntṢḤ Sol. 11 (ĀF Sol. 

14; pp. 400-403). 
144.  For this saying see MuḫṢḤ Sol. 4 (and 

MuntṢḤ Sol. 14; p. 417). 
= 

145.  For this saying see MuntṢḤ Sol. 23 (p. 448). = 

 ،اضرلاو ةعانقلا مهنيعٔال اهرّقٔاو رومٔالا عفنٔا نإ :لاقو  .146

 ام لضفٔا نإف ؛طخسلاو هرشلا اهبصنأو مهيلع اهقّشٔاو

 ،هيلٕا لصت ةدئاف لّك ةرمث وه يذلا رورسلا ناسنإلا بيصي

 نزحلا لكو اضرلاو ريخلاو ةعانقلاب رورسلا لين نوكي امّنٕاو

 رورسلا الو طخسلاو ةعانقلا عمتجي الو ،طخسلاو هرشلاب

 .نزحلاو

 اهقّشٔاو ،ىضرلاو ةعانقلا مهنيعٔال اهرّقٔاو رومٔالا عفنٔا :لاقو

 ناسنإلا هبيصي ام لضفٔا نإف ؛طخسلاو ةدّشلا اهضّمأو مهيلع

 لين نوكي امّنٕاو ،هيلٕا لصت ةدئاف لّك ةرمث وه يذلا رورسلا

 .نزحلاو رورسلا الو طخسلاو رورسلا

 

 الو ،طخسلاو هرشلاب نزحلا لكو اضرلاو طخسلاو ةعانقلا 4

ةعانقلا عمتجي ] del. Abū Šuwayrib 

He said: The most useful and the happiest 
of things for them is contentment and 
satisfaction, while the most difficult and the 

most tiring for them is greed and discontent, 
because the best thing that can happen to a 
person is the pleasure that is the fruit of every 
benefit that has come to him.  However, 
pleasure is achieved by means of 
contentment, good and satisfaction and all 
suffering by means of greed and discontent, 
and neither contentment and greed nor 
pleasure and suffering can be put together. 

He said: The most useful and the happiest of 
things for them is contentment and 
satisfaction, while the most difficult and the 

most painful for them is misfortune and 
discontent, because the best thing that can 
happen to a person is the pleasure that is the 
fruit of every benefit that has come to him.  
However, pleasure is achieved by means of 
contentment, good and satisfaction and all 
suffering by means of greed and discontent, 
and neither contentment and greed nor 
pleasure and suffering can be put together. 

147.  For this saying see MuḫṢḤ Sol. 12 (p. 420). = 

 نٔا دارٔا نمف ،هيلع طّلسملا وه ءيشلل كلاملا :لاقو  .148

 .ادًبع هل راص الٕاو ،هنم برهيلو هل سيل ام وهي الف اًّرح نوكي

= 

He said: Since the thing becomes the master of its possessor, he who wishes to be free should 
not strive for what he does not have nor should he run away from it otherwise he will become 
its slave. 

149.  For this saying see MF Sol. 9 (= ĀF Sol. 3, p. 
394). 

= 

150.  For this saying see MF Sol. 11 (=ʿĀm Sol. 4, 
p. 411). 

= 

151.  For this saying see MF Sol. 12 (= MuntṢḤ 
Sol. 9, pp. 443-444). 

= 
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152.  For this saying see MF Sol. 13 (= MuntṢḤ 
Sol. 17, p. 446). 

= 

153.  For this saying see MF Sol. 18 (p. 507). = 
154.  For this saying see MF Sol. 15 (= MuntṢḤ 

Sol. 1, pp. 440-441). 
= 

155.  For this saying see MF Sol. 21 (p. 508). = 

156.  For this saying see MF Sol. 22 (= ĀF Sol. 8, 
p. 397). 

= 

157.  For this saying see MF Sol. 23 (=MuḫṢḤ 
Sol. 4, p. 417). 

= 

158.  For this saying see MF Sol. 24 (p. 508). = 

159.  For this saying see MF Sol. 33 (p. 510). = 
160.  For this saying see MF Sol. 34 (p. 510). = 

 
 
 
 

3.3 Conclusive remarks 
 
The survey conducted here has revealed a decisive component of the Arabic reception of 

Greek poetry that complements that outlined in the previous chapter. What we have seen are 
two distinct branches of the tradition, consisting of different textual materials and different 
types of fruition. Whereas in Chapter 2 we dealt with the indirect and fragmentary 
transmission of authentic Greek poetry through the mediation of the Arabic Aristotle, which 
mirrors, however adapted in the process of translation, the Greek Aristotle, here we have 
discussed spurious textual fragments transmitted in compilations where they are listed one 
after the other, without context, potentially reworked by the translator and/or compiler and 
whose Greek origin is in some cases doubtful or unverifiable. Moreover, the Arabic Corpus 
Aristotelicum (as well as other philosophical treatises or medical and scientific literature that 
has been translated) was mostly read within philosophical circles and elite groups of scholars. 
On the contrary, anthologies of gnomological and doxo-biographical content offered 
preparatory or complementary materials for scholars wishing to undertake the study of 
philosophy, but they were also enjoyed by a wider readership of non-specialists, looking for 
concise statements of popular philosophy or amusing texts.489  

This is true first and foremost for the Greek tradition, where sayings and compilations are 
attested in a bewildering variety of recensions, countless papyri and MSS that reflect not only 
their extreme popularity, but, above all – and this was crucial for their success – their 
application in the educational system. The effectiveness of the brevity of the gnomic or 
apophthegmatic formulation and the edifying or entertaining content fulfilled a dual purpose, 
namely facilitating linguistic learning, through memorisation and transcription, while, at the 
same time, providing a moral education. Thus, collections of this kind were soon being used 

 
489 D’Ancona 2004, 305-306. 
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in school contexts (of which the Menandri Sententiae, one of the most commonly used texts 
in elementary schooling, is a classic example), and individual sayings would become standard 
examples in the literature of the Progymnasmata.490 The latter must have played an important 
role in ensuring the widespread dissemination of certain textual fragments and even their 
survival in Arabic compilations, as seen, for instance, in ʿAm Hom. 9 and its parallels 
(revolving around the verse Hom. Il. B 24) and MuntṢḤ Hom. 0 and its parallels (containing 
Il. B 204), which are among the very rare cases where a saying attributed to a Greek poet 
corresponds to a verse in his poems. Other related and highly significant instances were 
discussed in detail in Chapter 2, namely the gnomic verses of Hesiod Op. 293-295, contained 
in IsḤ Hesiod 1 = MuntṢḤ Hesiod 1 = MF Hesiod 1 and others. 

The case of Hom. Il. B 204 allows us to reflect on another fundamental point, namely what 
had been the elements that had determined the success of some of the Greek wisdom material 
in Arabic and the selection principle that had been used in translating and inserting this 
material in Arabic compilations. As noted by many scholars (especially Kraemer, Gutas, and 
Overwien), Greek wisdom literature found fertile ground in the Arabic readership that already 
had a background of the tradition of pre-Islamic gnomic poetry and the centuries-old tradition 
of the aḥadiṯ, as well as collections of short textual forms of popular wisdom consisting of 
maxims and witty sayings. Thus, in many of the Greek dicta that later passed into Arabic, 
translators and readers had recognised universal truths, moral precepts in harmony with 
those of Islam, and brilliant jokes attributed to authoritative sages.491 This process is portrayed 
in some pages of the compilation of Ibn Hindū in which it is the author himself who comments 
on certain sayings and points out their similarity to Arabic maxims or to verses by Arabic 
poets.492 Even the tradition that makes Homer the Imruʾ al-Qays of the Greeks (discussed in 
MuntṢḤ 3.2.4.b.2) is close to these implicit analogies, it being a clear example of adaptation 
through assimilation of the foreign element to the indigenous. 

In this chapter, my intention was to show another side of the Arabic reception of Greek 
poets and the materials that have been ascribed to them, while I did not directly address the 
major issue of the mutual relations between Arabic collections and their sources, including 
those from other linguistic traditions. This is, first of all, because the dominant lines of 
research of both classical philologists and orientalists in recent decades have set aside the 
Quellenforschung of individual collections – at least by using the same methods applied to 
other kinds of texts – as impractical, if not sterile, preferring instead examinations of a 
typological and content-based nature, aimed at outlining the most recurring themes and 
forms in sayings attributed to a single author, or at examining the structure of a compilation 
as a whole,493 or even at conducting more articulate analyses employing the new tools of digital 
philology. Nevertheless, based on the textual parallels that emerged from our survey, we may 

 
490 The literature on the subject is extensive and has already been cited in part in the course of the discussion. 

See Cribiore 1996, Morgan 1998, Cribiore 2001, Kennedy 2003, Morgan 2007, Morgan 2013; Nervegna 2013. 
491 Kraemer 1956a, 309-312; Strohmaier 1971, 463; Overwien 2005, 203-209; Gutas 1994, 4949; Gutas 1981. See 

also the remarks and the case in point presented by ʿAbbās 1993, 55. 
492 The instances are quite numerous and should be analysed separately. For an example, see Ḫalīfāt 1995, I 

398.2-3 (no. 426). Another famous case is the so-called al-Risāla l-Ḥātimiyya in which al-Ḥātimī (d. 388/998) 
compared some sayings ascribed to Aristotle to some of al-Mutanabbī's verses. 

493 See Overwien 2005, 16-18. 
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draw some considerations, albeit very modest and in some cases approximate, on the 
relations among the sources. We shall focus on the most conspicuous textual cores, namely 
the sayings attributed to Homer and Solon. Only for these two Greek poets, in fact, there is an 
entry in all the compilations we have dealt with (leaving aside the particular case of the ʿĀm 
arranged by thematic chapters) and only their sayings among those analysed here show 
sufficient mutual parallels on which to base a philological examination. As far as Homer’s 
sayings are concerned, we can put forward the following hypotheses. As already established 
by Ullmann for the Menandri Sententiae the IH seems to represent an independent branch of 
the tradition. Most of the 9 sayings attributed to Homer are not attested in sources older than 
the IH (IH Hom. 2, 3, 4, 9) and one (IH Hom. 6) is attested only in the IH. The textual fragments 
in the MF show a concrete parallel with the ĀF, but since this is a limited case (MF Hom. 1-4 
and ĀF Hom. 6-9), it can at best be interpreted as a sign that the MF relied on a source 
containing some of the material of the ĀF.  Evidently the MF also drew on another lost source, 
at least for the sayings MF Hom. 5-19 and 32-42, which are not attested in any other of the 
collections examined (except for the Šhz, which depends on the MF). The Šhz used the MF as 
a primary, though not exclusive, source, since they share a large number of fragments, but the 
Šhz also shows similarities with the Šhr, with regard to certain references that the latter drew 
from the Ṣiwān al-ḥikma tradition. Since none of these similarities entail precise textual 
correspondences, we can speculate that the Šhz may have used a more complete version of 
the Šhr or the same source as the Šhr (which seems to depend both on the MuntṢḤ and on 
another source bearing the sayings of IsḤ), perhaps a copy of the Ṣiwān al-ḥikma or a more 
complete witness of the MuntṢḤ than the one we read. As far as Solon is concerned, we can 
assume that here too the MF fits into the same branch of the tradition of the ĀF, but it also 
has sayings in common (sometimes with variants that make one suspect rewritings by the 
compiler or contamination with other sources) with those of the tradition of Ṣiwān al-ḥikma 
and with the IH. The 11 parallels the latter has with the Ṣiwān al-ḥikma suggest that he may 
have had access to at least one of its sources. In the same branch of the tradition of Ṣiwān al-
ḥikma also fits the Šhr, which – in addition to presumably having used the Ṣiwān al-ḥikma or 
an epitome thereof – must have relied on a lost source for sayings 11-24. Finally, the Šhz seems 
to have drawn from the MF but also from the tradition of the Ṣiwān al-ḥikma (probably 
through a later source). 

It must be borne in mind, however, that the corpus of texts assembled here remains 
relatively small. Indeed, the excerpts from the collections we have investigated are at best 
limited to one or two sections of the work, corresponding to less than 10% of the whole text 
(e.g., in MF we have analysed the chapters on Homer and Solon, and some fragments of the 
mixed section, but the complete compilation consists of 22 chapters) and at worst meagre 
fragments, such as those scattered within the ʿĀm. More concrete statements on the mutual 
relations between textual portions and collections can only be made after a new philological 
effort in producing comprehensive and solid editions. 

On the other hand, I have analysed the fragments by following the criterion of chronology 
provided by the collections that preserve them to show the antiquity of attestation of some 
sayings, the enormous success a few of them have achieved, and the interaction between 
multiple textual and linguistic traditions. As Zakeri has written recently: «It is a unique 
characteristic of the popular maxims that, not only their wordings, but also their attribution 
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changes freely from source to source. […] The unrestricted re-assignment of authorities has 
gone to such an extreme extent that any attempt at verification of the “originator” in this 
milieu seems naïve and futile. Aphorisms are of great antiquity, timeless and international. 
They travel freely from one land to another and are constantly reshaped, reformulated and 
updated. Few can be assigned specifically to a person or a culture. The best that can be done 
against the insurmountable complexity in this area of Muslim literary-cultural goods is to try 
to reach at least at a chronological order of their usage».494

 

 
494 Zakeri 2020, 299 (the italics are mine). 
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APPENDIX 2 

 
 
This appendix has the simple purpose of collecting the sayings attributed to Greek poets 

contained in the so-called Epistolary Novel between Aristotle and Alexander, a collection of 
fictitious letters attributed to Aristotle, Alexander and Philip and brief narratives, which have 
been translated, or at least corrected, by Sālim Abū l-ʿAlāʾ in the first half of the 8th cent. Some 
stylistic elements and the precise references to events in Greek history, to names of persons 
and places suggest that the original core of the Epistolary Novel is Greek, and some scholars 
have argued that it might have been a product of the Late Antique Rhetoric. However, the 
corpus of texts that has come down to us presents a composite character. In fact, scholars have 
not only recognised in it features peculiar to Greek-Latin epistolography, but have also 
identified frequent references to Hermes and elements of possible hermetic derivation; traces 
of its circulation in Syriac-speaking Christian communities (the reference to the Maronites, 
which according to Grignaschi constitutes an allusion to the 517 massacre of the monks of the 
Saint Maron convent by the Jacobites;1 various Syriac forms in the transliteration of proper 
names); an Iranian influence, especially on the letter entitled al-Siyāsa l-ʿāmmiyya – e sul Sirr 
al-asrār –, a hypothesis that seems to be confirmed by the textual evidence collected by van 
Bladel in 2004; strategies for adapting the text, especially on the lexical level, for a Muslim 
readership. However, there is strong disagreement in the scholarly community on the 
interpretation of these elements. The reconstruction of the context(s) in which the Epistolary 
Novel was written, its intended use and the audience for which it was intended, its phases of 
circulation, the text on which the preserved Arabic version is based (an earlier Syriac version? 
) and the degree of re-elaboration it underwent before crystallising in the form in which it has 
come down to us are still unsolved problems, as demonstrated by the very different 
hypotheses formulated by scholars who have dealt with it. A detailed examination of these 
exegetical issues and a review of the history of studies is beyond the scope of our research, so 
I refer to the main studies on the subject, cited in Chapter 3, parr. 3.2.2.3; 3.2.4.a.2, MuḫṢḤ 
Hom. 7; par. 3.2.4.a.3; 3.2.4.b.5; 3.2.6.1, MF Hom. 42 and Hom. 43, and their bibliographies. 

The 23 sayings attributed to Greek poets (almost all of them to Homer) listed here have 
been extracted from the texts that make up the Epistolary Novel with the exclusion of the de 
Mundo, already discussed at the beginning of Chapter 2. We have decided to include these 
fragments in an appendix because, on the one hand, they are part of the references to Greek 
poetry transmitted through the Aristoteles Arabus, but, on the other hand, the content of most 
of them – and the very nature of the Epistolary Novel, which falls into the genre of specula 
principum – makes them very close to gnomological literature. Indeed, some of them are also 
attested in the collections examined in Chapter 3 and in sources that draw on them. 

All 23 fragments are spurious. The Greek origin of some of them is evident and indisputable 
(e.g., no. 19, 22 and 23); others express such general moral precepts and truths that it is 
impossible to establish their origin (e.g., 4, 5 and 6); others include similarities with the animal 

 
1 Maróth 2006, 23.9-10 (Ar.). Grignaschi 1967, 248 considered unconvincing by Maróth 2006, 75-76. See Swain 

2013a, 113. 
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world (e.g., 7 and 11) which echo folkloric material common to various ancient linguistic 
traditions; in some it is possible to discern a reworking by the Arabic translator/compiler (see 
the vocabulary used in fragments no. 2 and 8). 

 
 
• From the letter with which Aristotle responds to Philip about Alexander’s education2 
 
1.  

 .مهفتو لوقعلا يف خَسُرْتَل ايًلاخ اعًضوم ديرت ةمكحلا نّٕا :رعاشلا سوريمؤا لاق دقو

 
We have already discussed this passage in Chapter 3, par. 3.2.4.b.5. 
 
 
• From the Waṣiyyat Arisṭū li-l-Iskandar bi-ḥaḍrat abīhi (Aristotle’s Testament to 

Alexander in the presence of his father)3 
 
2.  
Aristotle advises Alexander to first correct himself (substituting virtues for his vices) before 

correcting his subjects, since there is a relationship of mutual influence between the former 
and the latter, although the ruler’s position of power makes him more capable of correcting 
or corrupting his subjects. Then he quotes Homer: 

 

 مّتؤم ةمّئٔالا حلصيُ الو ،مهتيعر مهلضفب نوحلصيُ ةمّئٔالا نّٕا رعاشلا سوريمؤا لاق دقو

 
Already Homer said that leaders (aʾimma) correct through their superiority 

their subjects, but a follower does not correct leaders. 
 
This saying, as the other contained in the Waṣiyyat Arisṭū, is reported by Miskawayh in the 

corresponding section in his al-Ḥikma al-ḫālida, with a slightly different wording:4 
 

 مّتؤم اهحلصيُ الف ةمّئٔالا امّٔاف ،مهتوق لضفب نيتؤملا نوحلصيُ ةمّئٔالا نّٕا رعاشلا سريمؤا لاق دقو

 
3.  
After introducing the contrast between the earthly world and the afterlife, Aristotle adds a 

saying from Homer: 

 

 بهذيو لوزي ءيش يف ريخ الو هدّض فلاخم دّض لّك :رعاشلا سريمؤا لاق دقو

 

 
2 Our saying (= no. 1) corresponds to Maróth 2006, 9.3-4. 
3 The sayings are found in Maróth 2006, 14.1-2 (= no. 2); 14.5-6 (= no. 3); 14.10-12 (= no. 4); 16.16-17 (= no. 5). 
4 Badawī 1952, 220.20-21. 
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The poet Homer said: Every opposite is the contrary of its opposite, and there 
is no good in that which vanishes and passes away. 

 
This saying is also repeated verbatim by Miskawayh in the corresponding section in his al-

Ḥikma al-ḫālida.5 
 
4.  
After advising to seek wealth in moderation – because those who are not moderate cannot 

be made rich by money however abundant it may be –, Aristotle quotes a saying from Homer 
that sounds very similar to what he just said: 

 

 اعًناق نكي مل اذٕا ءرـمـلا يف ريخ الو ةعانقلا كرت دنع يفكي لام ال :رعاشلا سريمؤا لاق دقو

 
The poet Homer said: There is no money that is enough for those who have 

abandoned moderation, and there is no good in man if he is not content. 
 
This saying is also repeated verbatim by Miskawayh in the corresponding section in his al-

Ḥikma al-ḫālida, with some variants:6 
 
ante اذٕا  hab. مل  Misk | اعًناق اعًونف [  Misk 

 
5.  
 

  .ابًاذّك ناك اذٕا ءرملا يف ريخ الو ،بذكلا نم يندٔا ءيش سيل :رعاشلا سريمؤا لاق دقو

 
We have already discussed this saying in Chapter 3, par. 3.2.6.1, MF Hom. 43. 

 
 

• From the letter entitled al-Siyāsa l-ʿāmmiyya7 
 
6.  
 
After discussing generosity and magnanimity in general terms, Aristotle adds that they are 

an even greater adornment for a king and quotes a saying ascribed to Homer: 
 

 الٕا ايلعلا ةجردلا ىلع يقتري الو ليخب ةّينسلا بتارملا لاني ال :لوقي ثيح رعاشلا سوريمؤا نسحٔا دقو

  ميرك

 
5 Badawī 1952, 221.3-4. 
6 Badawī 1952, 221.9-10. 
7 Our sayings are found in Maróth 2006, 27.18-28.1 (= no. 6); 28.19-20 (= no. 7); 36.5-6 (= no. 8); 36.19-37.1 (= no. 

9); 41.14-16 (= no. 10); 49.3-4 (= no.11); 53.18-54.3 (= no. 11); 62.6-8 (= no. 12); 66.4-5 (= no. 13); 68.4-6 (= no. 14). 
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Homer the poet is right where he tells: An avaricious man does not reach the 

high rank and only a generous man ascends to the sublime degree. 
 
This saying is repeated in at least two other Arabic sources.8 It is in fact cited by Qudāma 

ibn Ǧaʿfar (d. 337/948) when he discusses liberality and generosity in the ninth chapter of 
Book Five of his Kitāb al-ḫarāǧ wa-ṣināʿat al-kitāba (The Book of the Land-Tax and the Craft of 
Writing), where the author evidently draws on the opening pages of the al-Siyāsa l-ʿāmmiyya.9 
Esso poi compare in the Adab al-ṭabīb (The Conduct of the Physician) by the 9th cent. physician 
Isḥāq ibn ʿAlī al-Ruhāwī, who reports some wise sayings by Homer: «Homer, the poet, said: 
An avaricious man does not reach the high rank and only a generous man ascends to the 
sublime degree. Have affection toward relatives and love good people. Be kind toward 
strangers for these are the acts of well-mannered freemen. Happiness is not love of generosity, 
being diffuse in speaking, enjoying pleasures, the delight that comes with power, and winning 
a fight. This is because their repetition and perseverance urges the soul. But, bearing distress 
and [using] the power of the soul in time of misfortune, and being satisfied with the quality, 
all of these, are part of happiness and courage».10 

 
7.  
 

 بئذلل بلعثلا حلصي يّتح ءيشل بذكلاب علوملا حلصي ال :لوقي ثيح رعاشلا سوريمؤا نسحٔا دقو

 
We have already discussed this saying in Chapter 3, 3.2.4.a.2, MuḫṢḤ Hom. 7. 

 

 
8.  
Regarding the behaviour to be adopted by the ruler Aristole writes – with a distinctly 

Islamic vocabulary: 
 

 ارًجاف اهًيقفو ايًناز اخًيش ضغبٔا ام :لوقي ثيح رعاشلا سوريمؤا نسحٔا دقو

 
The poet Homer is right where he says: How hateful is an old man (šayḫ) who 

is adulterous and a jurisprudent (faqīh) who is immoral. 
 

 
8 This saying and the one that follows it are also included in some of the still inedited recensions of the Sirr 

al-asrār, as can be inferred from the English translation by Fulton (Steele, Fulton 1920,182), but are not extant in 
the Arabic version printed by Badawī in 1954. Both the text on which Fulton’s translation is based and that 
published by Badawī contain a spurious quotation attributed to Homer: « to the illustrious Homer [is attributed] 
a wonderful saying on drinking wine where he said: What a marvel he is who drinks wine of grapes and eats 
bread of wheat and meat of lamb» (Badawī 1954, 102.15-17; see Steele, Fulton 1920, 207-208). 

9 al-Zubaydī 1981, 443.14-16. 
10 ʿAsīrī 1992, 57.1-6 (Ar.); Levey 1967, 24a (Engl.; modified). Homer is also mentioned in ʿAsīrī 1992, 217.21 (Ar.); 

Levey 1967, 72b (Engl.). 
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9.  
 

 لهج دقف هبهذم سانلا ىلع بهذي نٔا عمط نم :لوقي ثيح رعاشلا سوريمؤا لاق ام ظفحاو

 
We have already discussed this saying in Chapter 3, par. 3.2.4.a.3. 
 
10.  
This saying is included in the section of the letter known as Ḫuṭbat Aflāṭūn (Plato’s speech). 

After giving a series of precepts of life, Plato invites the reader not to toil in the pursuit of 
earthly goods – in particular not to vainly accumulate gold and silver –, which are identified 
with matter, and exhorts the reader to cultivate philosophy instead, because knowledge is a 
property of form which is placed at the beginning of creation. In fact, form is superior to 
matter because it is through the action of form that the Creator brings matter to completion.11  
In this regard he adds: 

 

 لاثم ةروصلاو ،ىثنٔالا لاثم يلويهلا نّٕا :زغللا يف هلوق يف بيصم رعاشلا سريمؤا نّٕا موق اي :لوقٔا اقّحو

 ركذّلا
 
Truly I say, oh men, that the poet Homer was right in saying about the 

enigma:12 Matter resembles the feminine and form resembles the masculine. 
 
This saying, like the entire Ḫuṭbat Aflāṭūn, is repeated by al-Mubaššir ibn Fātik in his 

Muḫtār al-ḥikam.13 
 
11.  
Among Aristotle’s advice to Alexander is the following: 
 

 الو هعوج تقو ماني ال يذلا رمنلاك ،نوكسلا دنع الًمج ،ةكرحلا دنع ادًسٔا سريمؤا فصو ام ىلع نك

 هعبش تقو رهسي

 
Be, as Homer wrote, a lion in movement, a camel in rest, like the tiger that 

sleeps when hungry and is alert when full. 
 
 

 
11 I am papraphrasing Maróth 2006, 41.6-14. 
12 The word luġz does not make much sense here, but it may cover the Greek παραβολή or παράδειγµα – and, 

in fact, the quotation revolves around the word miṯāl, which usually translated both Greek terms. If this is the 
case, the use of luġz might be a Syriacism, i.e., confusion due to the ambiguity of the Syriac term pelētā, which 
means both «comparison» and «enigma» as we have seen in Chapter 2 (ref. Top. 2). Grignaschi’s translation of 
luġz with «métaphore» is quite free (Grignaschi 1967, 258, no. X). 

13 Badawī 1958, 130.10-11. 
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12.  
This part of the letter enumerates the components of Darius’ misgovernment. Among the 

accusations that are made against him, there are the killings perpetrated continuously against 
his own subjects, a crime with which he causes the debasement of his own power. For this 
reason, he is said to be similar to the man described by Homer: 

 

 بارخ هنئازخو ليقث اذه عم هجارخو دفنت هلاومٔاو عفري ال هفيس مدلا يف :رعاشلا سوريمؤا لاق امك وهف

 لـيلق هركشي نمَو
 
He is as the poet Homer said: His sword, bathed in blood, is not freed from it. 

His wealth is squandered, even though his tributes are oppressive, his treasures 
are destroyed and those who thank him are few. 

 
13.  

 ةسايرلا دقف نمَو ،حرفي مل اهبتارم لان نم راد ايندلا :لوقي ثيح رعاشلا سريمؤا لوق تنسحتسا دقو

 .ارًيقح ناك اهيف

This saying has already been presented in Chapter 3, par. 3.2.6, MF Hom. 42. 
 
14.  
In the section on how to counter the Turks, the latter are described in strongly negative 

terms, also through the words of Homer: 
 

 ةلاذنلا يف لاغ مهلذنو دَّوسمُ مهدّيس :رعاشلا سريمؤا لاق امك مهو

 
They are like what the poet Homer said: Their lord is black14 and the abject 

among them exceed in abjection. 
 
15.  
In describing the Arabs Aristotle uses the words of the šāʿir al-rūm (but some of the MSS 

bear the name Awmīrs before this syntagma): 
 

 هتبلط ىلع مهربص كلذ نازو مركلاب مهبعك العو رخفلاب اوزاف :مورلا رعاش لاق امك

 
As the poet of the Greeks said: They won honour, their glory exalted their 

nobility and their constancy in seeking it adorned this. 
 
 

 
14 Grigmaschi interprets musawwad in this way (Grignaschi 1967, 259 no. XIV), but the participle can also 

mean «is made chief». There is an obvious play on words between the two forms of the root s-w-d. 
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• From the letter Alexander wrote to Aristotle when he conquered Persia asking him for 
a treatise on managing royal power15 

 

16.  
Once Alexander conquered Persia, he decided to punish the promoters of the murder of 

their king Darius by appealing to a verse by Homer: 
 

 هدّيس عّيض نميف ريخ الو ،فورعملا ظفحي مل نمل ءافو ال :رعاشلا سريمؤا لوق تركذو
 

I recalled the line of the poet Homer: There is no loyalty for those who do not 
preserve the memory of the benefit, there is no goodness in those who destroy 
their lord. 

 
17.  
After remarking the need to receive advice on how to exercise power over his subjects and 

to reform the state in the best way possible, Alexander mentions Homer: 
 

  رّشلا نّسي نميف ريخ الو هركذ يقب ارًيخ نّس نم لّك :رعاشلا سريمؤا لاق دقف

 
Homer the poet said: Of anyone who legislates something good remains the 

memory, there is no goodness in those who legislate evil. 
 
This fragment and the entire passage in which it is contained are cited by Qudāma ibn 

Ǧaʿfar in the eleventh chapter of Book Five of his Kitāb al-ḫarāǧ wa-ṣināʿat al-kitāba.16 
 
 
• From the letter that «Aristotle wrote in response to the previous epistle by Alexander, 

congratulating for the conquest of Persia, also known as the Epistle on the Government of the 
Cities (Fī siyāsat al-mudun)17 

 
 
 

 
15 See Maróth 2006, 85.4-5, This letter bears the title al-Siyāsa l-ʿāmmiyya but should not be confused with the 

more famous homonymous letter written by Aristotle to Alexander within the same cycle of texts. Our sayings 
are found in Maróth 2006, 86.15-16 (no. 16) and 87.8-9 (no. 17). It also contains an anecdote about Lysander and 
Eteonicus (Maróth 2006, 86.18-87.2) in which Solon is quickly mentioned, a reference echoed in the subsequent 
letter of reply, which is entitled Fī siyāsat al-mudun; Maróth 2006, 100.16 = Swain 2013a, 206, par. 17.3). The 
anecdote about Lysander and Eteonicus has been translated in Stern 1968, 19-20. The story is repeated in Qudāma 
ibn Ǧaʿfar’s Kitāb al-ḫarāǧ (al-Zubaydī 1981, 474.14-475.1), where Solon’s name is corrupted into Swān. 

16 al-Zubaydī 1981, 475.8-9. The transliteration of Homer has been corrupted into the form Admīws. 
17 Maróth 2006, 88.1 = Swain 2013a, 182.2. We have already discussed this letter and the long tradition of studies 

on it in Chapter 3 par. 3.2.2.3. Our sayings are found in Maróth 2006, 93.8-11 = Swain 2013a, 190, par. 7.3 (no. 18); 
Maróth 2006, 97.13-15 = Swain 2013a, 200, par. 12.8 (no. 19); Maróth 2006, 99.6-8 = Swain 2013a, 202, par. 15.2 (no. 
20); Maróth 2006, 99.19-100.1 = Swain 2013a, 204, par. 16.2 (no. 21). 
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18.  
Among the various pieces of advice on good governance, Aristotle recommends Alexander 

to follow justice to the highest degree and in doing so to respect the laws, and quotes Pindar’s 
words: 

 

 يهو لدعلا ىلٕا اهّلك رومٔالاب لوؤت ةّنسلا نّٕا لوقي ثيح اذهب اهًيبش اضًئا سورادنف لوق نوكي نٔا قيلخو

 هتوّقك ةوّق اهلو قّحلا ققّحت يتلا

 

هتوّقك ] Swain ةّيوق  Maróth 

 
In keeping with this is the comparable saying of Pindar, who says: In all affairs 

law results in justice. It is this which establishes the truth, and it enjoys the same 
power as its power.18 

 
Swain has suggested that this saying might echo the words ascribed to Pindar in Pl. Gorgias 

484B: νόµος ὁ πάντων βασιλεὺς θνατῶν τε καὶ ἀθανάτων.19 
 
19.  
In dissuading Alexander from behaving like a tyrant, Aristotle associates the latter with the 

figure of the master (al-mawlā) and the king with that of the father (al-ab) and quotes in this 
connection what Homer says about the model of kingship par excellence, namely Zeus: 

 

 لقي ملو .نيلفسٔالاو نيلعٔالل بٔا سؤاز نّٕا :لوقي ثيح هرعش يف رعاشلا سوريمؤا بابلا اذه ركذ دقو

 .ىلوم ؤا بّر مهل هّنٕا

 
The poet Homer mentioned this theme in his poem by saying: Zeus is father 

to the greater and the lesser. He did not say that he is their lord or master.20 
 
The quotation closely resembles the Homeric expression πατὴρ ἀνδρῶν τε θεῶν τε, referred 

to Zeus, already mentioned in Chapter 2, EN ref. 44.21 
 
20.  
According to Aristotle, man must know how to manage his anger, so that it is not taken to 

excess – as happens in animals – nor is attenuated too much, as happens in young people. In 
this regard, Homer is quoted: 

 

 
18 Engl. translation in Swain 2013a, 191. 
19 Swain 2013a, 119. See also Bielawski, Pleiza 1970, 112. 
20 Engl. translation in Swain 2013a, 201. 
21 See also Bielawski, Pleiza 1970, 139. 



 551 

 يه اهدحو رقس نّٕا :لوقي ثيح كحملاو ةدّحلاو بضغلا طارفٕا مّذب اضًئا رعاشلا سوريمؤا ربخٔا دقو

  ادًبٔا ءيش اهعنقي ال يتلا

 
The poet Homer again announced his condemnation of hasty anger, temper, 

and quarrelling by saying: The Fire of Hell alone nothing ever can satisfy.22 
 
Bielawski and Plezia pointed out a parallel in a passage of Themistius’ Or. 7, Περὶ τῶν 

ἠτυχηκότων ἐπὶ Οὐάλεντος (98CD), in which the writer reminds that according to Homer also 
gods bend (alluding, through the adjectives τρεπτός and παραρρητός, to vv. Il. I 497 and 526) 
except for Hades, who is defined as ἀµείλικτον καὶ ἀδάµαστον, «pitiless and inflexible».23 

 
21.  
 

  رّشلا لعف نم لضفٔا ةلمجلا يف ريخلا لعف نّٕا :لوقي ثيح سذويسٔا ةروشمب يدتقت نٔا كل بّحٔا انٔاو

 

انٔاو امك [  Maróth | سذويسٔا سيذوتسا [  Maróth 

 
This saying has already been discussed in Chapter 3, 3.2.2.3. 
 
 
• From the letter that Aristotle wrote to Alexander congratulating him on the conquest 

of Ḫorāsān24 
 
22.  
Aristotle praises the excellence of the feat just accomplished by Alexander as comparable 

to the marvellous feats described by the Egyptians (al-qibṭiyyūn), and adds: 
 

 اهاوس طّق ائًيش عنص نكي مل ول هّنٕا سلقره ةقطنم غئاص يف سريمؤا لاق امك اهيف لوقي نٔا يغبنيل هّنٕاو

 ةعنصلا كلت لثم سانلا ىلع درؤا ذٕا افًرش اهتعنصب هافكل

 
One must speak of these matters in the same way as Homer did about the 

maker of Heracles’ belt: If he had done nothing else, the glory (obtained) from his 
work of art would have been enough for him, because he provided men with a 
work of art such as this one. 

 
 
 

 
22 Swain 2013a, 203. 
23 Bielawski, Pleiza 1970, 150. 
24 Our sayings are found in Maróth 2006, 106.14-107.3 (= no. 22); 107.5-6 (= no. 23). 
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23.  
Shortly after the previous reference, Aristotle inserts another quotation, this time from 

Euripides, playing on the metaphor of the leap (al-waṯba), which metaphorically expresses 
the daring feat, and which, as will be explained later, represents the overcoming of a limit:25 

 

 ةبثولا هذه لثم بثي نٔا دحٔال يغبني ناك نٕا :سديفيروا لوق اضًئا كلذ يف هب لّثمتيُ نٔا حلصي امّمو

 بثيلف

 
In this regard, it is also worth quoting as an example the saying of Euripides: If 

one has to do a daring deed like this, let him do it. 

 
25 Maróth 2006, 107.7. 
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CONCLUSION 

 
Poetry is one of the parts of Greek literature that had less prominence within the 

translation movement, and, more generally, within the phenomenon of reception of foreign 
knowledge that characterised the ʿAbbāsid era. The marginalisation of Greek poetry in the 
interests of the translators and even more so of the patrons, as well as of the Arabic-speaking 
intellectuals who benefited from Greek or Syriac-into-Arabic versions, is a curious 
phenomenon. It does not lend itself to an unequivocal interpretation and can only be assessed 
objectively – and above all without ideological preconceptions – by carefully examining the 
possible reasons that may have led to it. These include the limited practical applicability of 
the works of poetry, the translation challenges posed by the peculiarities of poetic language 
and style, the strong anchoring of a large part of the poetic heritage to the cultural context of 
origin. Of these problems the troubled Arabic reception of the Poetics and of classical theatre 
is a glaring but not isolated example. 

Among the translations produced between the second half of the 8th cent. and the end of 
the 10th, only very few concern works in verse, which are: the Golden Verses by Pythagoras, a 
selection of the Menandri Sententiae, the Pentateuch by Dorotheus of Sidon, the verse recipe 
for Theriac by Andromachus and perhaps the Phenomena by Aratus of Soli. As can be seen 
from this short list, what has been translated into Arabic are mainly those verses that could 
offer useful moral teachings and precepts of life (such as the Golden Verses and the Menandri 
Sententiae) or poems of medical and scientific content, which were read together with prose 
treatises on related subjects. Missing from the list are the great works of ancient Greek poetry 
as we commonly understand them, for which no complete translations are preserved or 
attested, with the sole exception of Homer’s poems. Both Syriac and Arabic intellectuals show 
a keen interest in Homer and his verses – in proportion to their treatment of other poets, 
though not comparable to the reception of the great Greek authorities such as Aristotle, 
Socrates or Galen – and a certain awareness of his status as the father of Greek poetry. 
Barhebraeus mentions a mysterious 8th cent. Syriac version of Homer’s two books on the 
capture of Ilion – which could refer to a partial translation of Homeric poems or to the 
translation of mythological material, not necessarily in verse – and some authors show a fairly 
thorough knowledge of some verses and elements of the Iliad and some episodes of the Trojan 
cycle.  As for the Arabic reception, the Muntaḫab ṣiwān al-ḥikma attests to a version of some 
Homeric verses, which are none other than the Menandri Sententiae, falsely attributed to the 
most famous of Greek poets among the readers of the Islamic world. To this must be added a 
handful of testimonies showing an episodic or superficial knowledge of Greek poetic heritage, 
such as: the references from the Kitāb al-ʿunwān by Agapius of Hierapolis – probably taken 
from Byzantine chronicles and sources also used by Michael the Syrian –; the anecdote 
reported by Ibn Abī Uṣaybiʿa that Ḥunayn ibn Isḥāq was able to recite Homer’s verses by heart; 
some glosses aimed at explaining literary references that Ḥunayn used to include in his own 
translations and in those made under his guidance by his collaborators; the recurrent topos of 
Homer as Greek poet par excellance – sometimes compared with the primacy of Imruʾ l-Qays 
among the Arabs –; la narrative of Pisistratus’ collection of Homer’s verses related by Qusṭā 
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ibn Lūqā in his reply to Ibn al-Munaǧǧim’s al-Burhān; the description of the capture of Troy 
in al-Iskāfī’s Kitāb luṭf al-tadbīr fī siyāsāt al-mulūk.  

Apart from these few significant cases, the Arabic reception of pagan Greek poetry consists 
of scattered fragments transmitted indirectly, of which two macro-categories can be 
distinguished. The first type of fragments consists of references and quotations included in 
works of philosophy, medicine and science that have been translated into Arabic. Given the 
large number and variety of sources that pertain to this field of investigation, I decided to focus 
my analysis on the Corpus Aristotelicum, and in particular on works that preserve poetic 
references and of which an Arabic version accessible in a printed edition is extant. The Poetics 
has been excluded from our examination, given the specific problems posed by the Arabic 
reception of this text and the constant references to Greek poetry it contains, which would 
have made the type of analysis we have conducted here unfeasible. Thus, in Chapter 2, we 
dealt with the following treatises: De interpretatione, Posterior Analytics, Topics, Sophistical 
Refutations, Rhetoric, Physics, De caelo, Meteorologica, De anima, Historia animalium, De 
partibus animalium, De generatione animalium, Metaphysics, Ethica Nicomachea, De vitiis et 
virtutibus, Divisiones. We conducted a type of survey of these sources that had never been done 
before and isolated 281 poetic references, which have been examined individually. The 
analysis of each fragment was divided into three sections. The first, called context, provides a 
summary presentation of the Aristotelian passage in which the reference is inserted as well as 
a brief description of the content and source of the poetic reference itself. The second section 
is reference form and structure, which consists of a brief description of the reference typology 
according to a strict classification. The last level of the analysis is the section entitled notes on 
the Arabic version, in which we have examined the morphological, syntactic and lexical 
peculiarities of the Arabic text compared with the Greek original. 

Such a structured analysis has made it possible to collect a large number of data that have 
an important documentary value but may appear chaotic. However, they constitute useful 
preparatory material for more refined investigations and an irreplaceable basis for further 
research on the Arabic reception of Greek poetry fragments, which has so far been anchored 
in a few observations based on a very limited sample of sources. Our research has shown that 
translators adopt a wide range of solutions in rendering poetic references, in many cases 
dictated by the textual context conveying the fragments, the implicit references to Greek 
culture they contain (thus, translating a literal quotation is in many cases easier than 
translating a generic reference) and the skills of the individual translator. One of the greatest 
difficulties is certainly the comprehension of some grammatical and semantic features of 
poetic language, a fact that is not surprising if one considers that Homer’ and Sappho’s 
language was already sometimes obscure to a Greek reader of the Hellenistic period. In 
general, however, omissions are rare and most of them might be explained as results of textual 
lacunae or scribal errors, while alterations of the source text are almost entirely non-existent. 

For some of the poetic references transmitted by the Aristoteles Arabus it was possible to 
trace further attestations in later sources (quoted in the section entitled further comments on 
the Arabic tradition). This survey was conducted on a sample basis, on works composed before 
the beginning of the 11th century, programmatically excluding the large corpora of Ibn Sīnā 
and Ibn Rušd. In these testimonies we observed the re-use by Arabic authors of some 
Aristotelian examples from Greek poetry, as well as cases of adaptation – a strategy later used 



 555 

more frequently by Ibn Rušd in his middle and long commentaries on Aristotle’s writings –, 
including the replacement of a reference to the Trojan War with the Basūs war in a 
commentary on a passage of the Physics from the Aristotelian school of Baġdād. 

The second macrocategory of references to Greek poetry that have been transmitted into 
Arabic was studied in Chapter 3, devoted to doxo-gnomological literature. Nine sources were 
examined, including gnomology, florilegia and other works containing doxo-gnomological 
materials, which are: the Nawādir falsafiyya, the Ādāb al-falāsifa by Ḥunayn ibn Isḥāq 
contained in the compilation by al-Anṣārī, the Kitāb al-saʿāda wa-l-isʿād by Ps. al-ʿĀmirī; the 
Muḫtaṣar and the Muntaḫab Ṣiwān al-ḥikma; the al-Kalim al-rūḥāniyya mina l- ḥikam al-
yūnāniyya by Ibn Hindū; the Muḫtār al-ḥikam wa-maḥāsin al- kalim by al-Mubaššir ibn Fātik; 
the Kitāb al-milal wa-l-niḥal by al-Šahrastānī and the Kitāb nuzhat al-arwāḥ wa-rawḍat al-
afrāḥ by al-Šahrāzūrī. From these, over 400 fragments have been extracted, including sayings 
attributed to Greek poets and anecdotes about them. Needless to say, Homer takes the lion’s 
share, followed by Solon, who is the second most quoted Greek poet, but mostly presented as 
a legislator and almost never as a writer of verse. In almost all cases, these are false 
attributions, spurious sayings expressing universal truths, moral precepts, life advice or 
witticisms, attributed to Greek authorities, including poets such as Homer, Solon, Pindar, 
Hesiod, Simonides and so on. 

The sayings and anecdotes contained in these collections were compared with each other 
and with further loci paralleli from other Arabic, Greek and Syriac sources – aware that the 
interaction with the Persian tradition should not be underestimated and that a comparative 
study including also sources of Iranian origin could reveal further interesting data. Thus, we 
have been able to discern a dense network of relations among the gnomological sources, often 
too tangled to be reconstructed in its constituent elements. Observing the particular success 
of some fragments, dictated by the universality of the truths they convey, one gets the 
impression that some of them had an immense circulation in the Near East and the 
Mediterranean as part of sapiential and folkloric material, shared and freely adapted by 
different cultures and linguistic traditions. Although most of the material analysed in this 
chapter is spurious, it contributes significantly to our understanding of the Arabic reception 
not of Greek poetry, but rather of its poets, as well as the idea that an Arabic-speaking reader 
might have formed about the Greek poetic heritage from the evidence transmitted by the 
doxo-gnomological works. These sources in fact reveal a series of topoi that substantially 
define the Arabic reception of certain Greek authors, such as: the overlap between Homer and 
Aesop; the connotation of Solon as a prophet, parallel to the description of Homer as a prophet 
of the Ṣābiʾans and an adept of the art of talismans and magic; the excellence of Homer and 
his poetry; the association between Homer and Imruʾ l-Qays; Simonides as a musician 
renowned for his wit. 

Although these two channels run mostly on parallel tracks it is possible to recognise points 
of tangency, among which the most explicit and significant is certainly offered by Ḥunayn ibn 
Isḥāq’s remark on his translation of EN A 2, 1095b 7-13 = ref. 1, containing a quotation from 
Hes. Op. 293-297. Here the translator states that, by comparing Aristotle’s quotation of 
Hesiod’s verses with another source – an obscure «man’s book» (kitāb al-raǧul) –, he noticed 
that the two texts do not coincide. Consequently, he suspected that Aristotle abbreviated the 
original wording, but since Aristotle’s quotation is complete, Isḥāq had probably based his 
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translation on an incomplete MS. The translator does not give us any clue about the second 
source he consulted. One would think that he had a Greek copy of Hesiod’s poem at his 
disposal, but there is no evidence to support this hypothesis. On the contrary, it seems 
plausible to me that Isḥāq was referring here to a gnomological source, perhaps the same one 
used and translated – in full or partially – for the compilation of his Nawādir falsafiyya. It is 
no coincidence that the first saying that appears in Isḥāq’s gnomology is attributed to Hesiod 
and is precisely this group of verses (in particular, vv. 293-295) from the Works and Days, 
where, however, they are translated somewhat differently than in the locus parallelus of EN A 
2, 1095b 7-13. These verses, with their distinctly gnomic content, enjoyed extreme popularity 
in both Greek and Arabic gnomolgical literature. If the kitāb al-raǧul consulted by Isḥāq was 
indeed an anonymous Greek gnomology, in this singular testimony the figure of the translator 
and that of the compiler would coincide.
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ABSTRACT – Il presente studio indaga le dinamiche di ricezione della poesia greca pagana in 
lingua araba durante l’epoca ʿabbāside, nel contesto del cosiddetto movimento di traduzione 
e della tradizione filosofico-letteraria che si sviluppò a partire da esso. Questo specifico 
fenomeno di ricezione è avvenuto sia per via di traduzione passiva di testi greci in siriaco e in 
arabo sia attraverso un’assimilazione più libera di frammenti testuali e motivi narrativi, ma 
ha avuto, in generale, una portata piuttosto limitata. La poesia greca sembra essere stata ai 
margini degli interessi degli intellettuali arabofoni di epoca ʿabbāside – traduttori, 
committenti ed eruditi che si servivano delle versioni arabe per i loro studi – e, infatti, non si 
conservano né sono attestate traduzioni integrali di opere di poesia greca (ad eccezione di 
alcuni poemi di argomento scientifico o moralistico-filosofico, come una selezione delle 
Menandri Sententiae attribuita a Omero nella tradizione araba). Dunque, la trasmissione di 
questa parte della letteratura greca è avvenuta per lo più per via indiretta, attraverso 
frammenti sparsi provenienti da fonti eterogenee. Queste possono essere ricondotte a due 
macrocategorie che corrispondono a due canali di trasmissione principali. La prima 
macrocategoria è costituita dai riferimenti poetici contenuti in trattati filosofici, medici e 
scientifici tradotti in arabo. Data la vastità di questo campo di indagine ci siamo concentrati 
sull’esame delle versioni arabe del Corpus Aristotelicum. L’analisi testuale di 280 frammenti 
poetici trasmessi attraverso l’Arisotele arabo ha mostrato che le difficoltà principali nella loro 
resa risiedono nelle specificità della lingua poetica e nell’allusività al contesto culturale per il 
quale il testo era stato concepito. Rarissimi sono i casi di omissione e di alterazione volontaria 
da parte dei traduttori, mentre strategie di adattamento si trovano attestate più di frequente 
nelle opere di autori arabi che hanno attinto a queste versioni. Il secondo canale di 
trasmissione è la letteratura dosso-gnomologica, cioè compilazioni di aneddoti e detti che 
mescolano materiali di diversa origine, non solo greca e arabo-islamica. Da queste fonti sono 
stati isolati, e confrontati con loci paralleli, oltre 400 frammenti attribuiti a poeti greci. Quasi 
tutte le testimonianze sono spurie ma contribuiscono in maniera significativa a comprendere 
alcune caratteristiche essenziali della ricezione araba non tanto della poesia greca, ma 
piuttosto dei suoi poeti. Oltre a questi corpora di testi, sono state esaminate importanti fonti 
documentarie che attestino una conoscenza e una trasmissione, almeno parzialmente orale, 
di elementi narrativi e topoi letterari. 
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ABSTRACT – This study investigates the dynamics of reception of pagan Greek poetry in Arabic 
during the ʿAbbāsid era, in the context of the so-called translation movement and the 
philosophical-literary tradition that developed from it. This specific phenomenon of 
reception took place either through passive translation of Greek texts into Syriac and Arabic 
or through a freer assimilation of textual fragments and narrative motifs, but it had, in general, 
a rather limited scope. Greek poetry seems to have been at the margins of the interests of 
Arabic-speaking intellectuals of the ʿAbbāsid period - translators, patrons and scholars who 
used Arabic versions for their studies - and, in fact, no full translations of works of Greek poetry 
are preserved or attested (with the exception of a few poems on scientific or moralistic-
philosophical subjects, such as a selection of the Menandri Sententiae attributed to Homer in 
the Arabic tradition). Thus, the transmission of this part of Greek literature took place mostly 
indirectly, through scattered fragments from heterogeneous sources. These can be reduced to 
two macro-categories corresponding to two main channels of transmission. The first 
macrocategory consists of poetic references contained in philosophical, medical and scientific 
treatises translated into Arabic. Given the vastness of this field of investigation, we have 
concentrated on examining the Arabic versions of the Corpus Aristotelicum. The textual 
analysis of 280 poetic fragments transmitted through the Arabic Arisotele showed that the 
main difficulties in their rendering lie in the specificities of the poetic language and the 
allusiveness to the cultural context for which the text was intended. Cases of omission and 
deliberate alteration by translators are very rare, while adaptation strategies are more 
frequently found in the works of Arabic authors who have drawn on these versions. The 
second channel of transmission is the doxo-gnomological literature, i.e., compilations of 
anecdotes and sayings mixing materials of different origins, not only Greek and Arabic-
Islamic. From these sources, over 400 fragments ascribed to Greek poets have been isolated 
and compared with loci paralleli. Almost all of them are spurious, but they contribute 
significantly to our understanding of the Arabic reception not of Greek poetry, but rather of 
its poets. In addition to these corpora of texts, important documentary sources attesting to an 
at least partially oral knowledge and transmission of narrative elements and literary topoi 
were examined. 

 


