Studia graeco-arabica

11/1

2021



Editorial Board

Mohammad Ali Amir Moezzi, Ecole Pratique des Hautes Etudes, Paris
Carmela Baffioni, Istituto Universitario Orientale, Napoli

Sebastian Brock, Oriental Institute, Oxford

Charles Burnett, The Warburg Institute, London

Hans Daiber, Johann Wolfgang Goethe-Universitit Frankfurt a. M.
Cristina D’Ancona, Universita di Pisa

Thérese-Anne Druart, The Catholic University of America, Washington
Gerhard Endress, Ruhr-Universitit Bochum

Richard Goulet, Centre National de la Recherche Scientifique, Paris
Steven Harvey, Bar-Ilan University, Jerusalem

Henri Hugonnard-Roche, Ecole Pratique des Hautes Etudes, Paris
Remke Kruk, Universiteit Leiden

Concetta Luna, Scuola Normale Superiore, Pisa

Alain-Philippe Segonds ()

Richard C. Taylor, Marquette University, Milwaukee (WI)

Staff

Elisa Coda (Executive Editor), Cristina D’Ancona, Maria Fasciano, Issam Marjani, Cecilia Martini Bonadeo

Submissions

Submissions are invited in every area of the studies on the trasmission of philosophical and scientific texts from Classical Antiquity
to the Middle Ages, Renaissance, and early modern times. Papers in English, French, German, Italian, and Spanish are published.
Prospective authors are invited to check the Guidelines on the website of the journal, and to address their proposals to the Editor in Chief.

Peer Review Criteria

Studia graeco-arabica follows a double-blind peer review process. Authors should avoid putting their names in headers or footers
or refer to themselves in the body or notes of the article; the title and abstract alone should appear on the first page of the submitted
article. All submitted articles are read by the editorial staff. Manuscripts judged to be of potential interest to our readership are sent
for formal review to at least one reviewer. Studia graeco-arabica does not release referees’ identities to authors or to other reviewers.
The journal is committed to rapid editorial decisions.

Subscription orders
Information on subscription rates for the print edition of Volume 11/1 and 11/2 (2021), claims and customer service: press@unipi.it.

Web site: http://learningroads.cfs.unipi.it/sga
Service Provider: Universita di Pisa, ICT - Servizi di Rete Ateneo

ISSN 2281-2687 / ISSN 2239-012X (Online)

ISBN 978-88-3339-614-9 / ISBN 978-88-3339-615-6 (Online)

Registration at the law court of Pisa, 18/12, November 23, 2012.

Editor in Chief: Cristina D’ Ancona (cristina.dancona@unipi.it)

Mailing address: Dipartimento di Civilta e Forme del Sapere, via Pasquale Paoli 15, 56126 Pisa, Italia.

Italian Scientific Journals Ranking: A (ANVUR, Classe A)
Indexing and Abstracting; ERTH PLUS (SCH ESF); Index Islamicus (Brill Bibliographies); Scopus (Elsevier)

© Copyright 2021 by Pisa University Press Polo editoriale - Centro per I'innovazione e la diffusione della cultura
Universita di Pisa
Piazza Torricelli 4 - 56126 Pisa
P. IVA 00286820501 - Codice Fiscale 80003670504
Tel.+39 050 2212056 - Fax +39 050 2212945
E-mail press@unipi.it - PEC cidic@pec.unipi.it
Wwww.pisauniversitypress.it

Studia graeco-arabica. Vol. 1 (2011)- . - Pisa : Pacini editore, 2011- . — Annuale. Dal 2021: Pisa : Pisa university press.
180.05 (23.)
1. Filosofia araba - Periodici 2. Filosofia greca - Periodici

CIP a cura del Sistema bibliotecario dell’Universita di Pisa

All rights reserved. No part of this publication may be reproduced, translated, transmitted in any form or by any means, electronic,
mechanical, photocopying, recording or otherwise, without prior written permission from the Publisher. The Publisher remains at the disposal of the
rightholders, and is ready to make up for unintentional omissions. Studia graeco-arabica cannot be held responsible for the scientific opinions of the

authors publishing in it.

Cover
Mashad, Kitabhana-i Asitan-i Quds-i Radaw1 300, f. 1v; Paris, Bibliotheque nationale de France, grec 1853, f. 186v



Plato and Aristotle Holding Scrolls:
An Arabic Ekphrasis of a Christian Painting?

Alexander Treiger

Abstract

The present contribution analyzes an intriguing tradition that appears in al-Ragib al-Isfahant’s
(d. 422/1031) Kitab al-Dari‘a ila makarim al-Sari‘a and AbG Hamid al-Gazalt’s (d. 505/1111) Mizan
al-‘amal and Ihya’ ‘ulium al-dim. This tradition discusses a painting of two philosophers holding scrolls
with pithy sayings. An analysis (based on a wide array of related texts: from al-*Amiri, al-Mutahhar ibn
Tahir al-Maqdisi, and Arabic gnomologia) demonstrates that the philosophers are to be identified as
Plato and Aristotle. It also shows (on the basis of a comparison to late-Byzantine and post-Byzantine
Orthodox frescoes of Greek philosophers) that the Arabic tradition is, most likely, a literary depiction
(ekphrasis) of an actual painting that once adorned a Christian church. The present contribution
also suggests that the Arabic tradition in question owes its origin to the Muslim Diyarat and Zuhd
literatures, dedicated to Christian monasteries and asceticism respectively.

In Chapter 27 of the Balance of Action (Mizan al-‘amal) and in Book 1 of the Revival of
the Religious Sciences (Ibya ‘ulitm al-din), the famous Muslim scholar Abi Hamid al-Gazali
(d. 505H./1111) recounts the following story:
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It has been told that there was seen a picture (s#ra) of two devout / ancient* philosophers
in a mosque. One of them was holding a scroll (r#q ‘)" in his hand on which it was written:
“If you (sg.) have mastered everything, do not think that you have mastered a thing, until
you know God (may He be exalted!) and know that He is the Cause of causes and the
Originator of [all] things”. And in the hand of the other [there was a scroll]: “Before I knew
God (may He be exalted!), I would drink and still be thirsty, until I came to know Him, and
my thirst was quenched without drinking”.?

As is often the case, especially for the Balance of Action, al-GazalT’s direct source is
al-Ragib al-Isfahant’s (d. 422/1031) The Method of [Acquiring] the Noble Qualities of the

! The word ruq‘a means “a piece (of cloth), a sheet (of parchment or paper).” I translate it idiomatically as a
“scroll” throughout this paper.

> Al-Gazali, Mizan al-‘amal, ed. S. Dunya, Dar al-ma‘arif bi-Misr, Cairo 1964, Chapter 27, p. 351:3-9;
al-Gazali, Ihya’ ‘uliim al-din, 5 vols., al-Maktaba al-tawfigiyya, Cairo n.d., Book 1, bib 5, wazifa 6,vol. 1, p. 83:13-16.
At the asterisk the reading of the Mizan is given first, followed by the reading of the the 7hya’.
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230 Alexander Treiger

Religious Law (Kitab al-Dart‘a ili makarim al-Sari‘a), where this tradition appears in a nearly
identical form.> The only notable variants are the following:

1. instead of -zl (“devout”) or ezl (“ancient”), al-Ragib al-Isfahant’s text has
ot (“radiant”), which, however, seems to be a corruption of (Ul (“divine[ly-
minded]”)—the latter reading being confirmed by the parallel place in Baha” al-Din
al-‘Amilt’s (d. 1030/1621) A Beggar’s Bag (al-Kaskil), a source directly dependent on
al-Ragib al-Isfahant’s Dari‘a;*

2. instead of dsews (“a mosque”) al-Ragib al-Isfahant’s text has yad>lus 22y (“one
of their mosques™); the parallel place in al-‘Amilt’s al-Kasksl has e les 2e, (“one
of their temples”).

Who are these two philosophers? In order to identify them, we have to open a tenth-
century Arabic philosophical work: al-‘AmirT’s (d. 381/992) On Life Everlasting (Kitab al-
Amad ‘ali l-abad). Al-‘Amir1 writes:

‘ngwdfr’fo‘a—g @wmwwuywuﬂjwwu&;\
Q\SM\UMJLEM)\&UM\U\;&J-\UJVJ J}j;m\fﬁyumr_@f@\
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3 Al-Ragib al-Isfahani, Kitab al-Dari‘a ila makarim al-sari‘a, ed. A. al-‘Agami, Dar al-Salam, Cairo 1428/2007,
Chapter 2, section “al-Hatt ‘ala tanawul al-bulga min kull ‘ilm wa-I-iqtisar ‘alayhi”, 174:16-19: 8, 5.0 5, 437 (53, 435
L.«M\UL\L#W;.&JSW\ d‘ L@.dw)\.o.lh.)a-\ b&)rﬁbwhﬁx@ﬂd\;bw‘dwg
kﬁ"". L«Jalj g.gfw\ uj\.u A.N g.)J.G\ Q\J.}g.,.ﬁs Y\ s L}JJ c;\.:.m)” J}y}g@f\w@!é&j k}'SLU an\g.)j.u LS""’
co e M Gy gy axb o 15). — T tentatively adopt al-Ragib al-Isfahint’s death date indicated in the London manuscript
of his Mufradat garib al-Qur’an, as there seems to be no good reason to question it. See A. Key, “A Linguistic
Frame of Mind: ar-Ragib al-Isfahani and What It Meant to Be Ambiguous”, PhD diss., Harvard University 2012,
p- 35. On al-Ragib al-Isfahani’s influence upon al-Gazili, see W. Madelung, “Ar-Ragib al-Isfahini und die Ethik
al-Gazilis”, in R. Gramlich (ed.), Islamkundige Abbhandlungen: Fritz Meier zum sechzigsten Geburtstag, Harras-
sowitz, Wiesbaden 1974, pp. 152-63; J. Janssens, “al-Ghazalt’s Mizan al-‘amal: An Ethical Summa Based on Ibn
Sina and al-Raghib al-Isfahani”, in A. Akasoy — W. Raven (eds.), Islamic Thought in the Middle Ages: Studies in
Text, Transmission and Translation, in Honour of Hans Daiber, Brill, Leiden 2008, pp. 123-38; Y. Mohamed, “The
Ethical Philosophy of al-Raghib al-Isfahani”, Journal of Islamic Studies 6.1 (1995), pp. 51-75; Id., “Knowledge and
Purification of the Soul: An Annotated Translation with Introduction of Isfahant’s Kitab al- Dharz ‘a ila makarim
al-shari‘a (58-76; 89-92)”, Journal of Islamic Studies 9.1 (1998), pp. 1-34; Id., The Path to Virtue: The Ethical Phi-
losophy of al-Raghib al-Isfabani, An Annotated Translation, with Critical Introduction of Kitab al-Dhari‘ab ila
makarim al-shari‘ab, International Institute of Islamic Thought and Civilization, Kuala Lumpur 2006; Id., “The
Ethics of Education: al-Isfahani’s al-Dbari‘a as a Source of Inspiration for al-Ghazalt’s Mizan al-‘Amal”, Muslim
World 101 (2011), pp. 633-57; Id., “The Duties of the Teacher: al-Isfahani’s Dhari‘a as a Source of Inspiration for al-
Ghazalt’s Mizan al-‘Amal”, in G. Tamer (ed.), Islam and Rationality: The Impact of al-Ghazalr, Papers Collected
on His 900" Anniversary, vol. 1, Brill, Leiden 2015, pp. 186-206.

4 Baha’ al-Din al-‘Amili, a/-Kaskil, ed. al-Sayyid Muhammad al-Sayyid Husayn al-Mu‘allim, 4 vols., Mashad
1427/2006, chapter on al-Sayyid Tag al-Din ibn Mugiba, vol. 3, p. 1304, section 4090: - (rarsS> 3, 500 (55, 451 (S9,
O g b e ST A W 5 IS e O Le,}w)m»m@j‘ﬂbwﬁdewuuu&;
M gy azb e 13) == \.Q.laij ol ) e O J.e KLY FY‘ X u’} cela A gag Sl s & ,'J.’uj ]
< 4. In the preceding pages, al-‘Amili often quotes al-Ragib al-Isfahini’s Darz‘a. On al-‘Amili, see C.E. Bosworth
Baha’ al-Din al-‘Amili and His Literary Anthologies, University of Manchester, Manchester 1989. The designation
of certain philosophers as muta’allihun or (commonly) ilahiyyun is very common in Arabic philosophical litera-
ture: al-tlahiyyin min al-falasifa are those who think rightly about God and are experts in metaphysics (ilahiyyat).
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Plato and Aristotle Holding Scrolls 231

One of the famous stories about Plato is that he used to say to his disciples:®> “Even if you
(pl.) should know everything, still do not consider yourselves as knowing anything, so
long as you do not know God (may He be exalted and glorified!).” And one of the famous
stories about Aristotle is that he used to say: “Before today I used to drink and be thirsty;
but now that I have learned of God (may He be exalted and glorified!), my thirst has been
quenched without drinking.”®

With the help of this parallel place, both philosophers can be securely identified:
unsurprisingly, these are Plato and Aristotle. Interestingly, however, al-‘Amiri does not
specify that Plato and Aristotle were depicted in a “mosque” (or “temple”) or that they were
holding scrolls. Instead — in the case of Plato, at least — al-‘AmirT argues that this is something
“he used to say to his disciples.” As a result, Plato’s statement is re-formulated in the 2™ person
plural, as opposed to the 2™ person singular as in al-Ragib al-Isfahani and al-Gazali.

Another parallel appears in a tenth-century theological and historical work: al-Mutahhar
ibn Tahir al-Maqdist’s Book of Creation and History (Kitab al-Bad’ wa-I-tarip), written in
the city of Bust in Sigistan (present-day Laskargah in southwestern Afghanistan) ca. 355/966
at the request of an anonymous Samanid minister. In this book, al-Maqdist indicates that
he once met a man in Sabur (Bisapur in the province of Fars in southwestern Iran), whose
followers taughta doctrine that disagreed with that of the common folk (yadhabina madhaban
yubalifuna ‘awamm al-nas). This man, according to al-Magqdisi, had some familiarity with
philology (‘ilm al-luga) and with the teachings of the ancients (madahib al-qudama’); he
practiced extensive night vigils, long prayers, and fasting (t#/ tahaggud wa-qiyam wa-katrat
salat wa-siyam) — much like the Stfis did — but he also held a secret doctrine, namely the
belief in the fundamental unity of all spirits and their identity with God. It is in this context
that he reportedly told al-Maqdisi the following:

¢ om BT I30 A e Al Cll” : JB 5T allal i ol o a3ilin Lm0 g
tae u}:\_i.,o oS sy k?_é) q@\f\\ ua_x:; 69 SJ}¢: b,y 5u0 QA;;;” :L/)M-:J&Lk-\.ﬁ')\ i’r;j

S O Sy G J) Lol e Lls 6T Y Ls il s
He told me on the authority of one of his teachers about [or: on the authority of?] Aba
Yazid al-Bistami that he said: “I sought God for sixty years, and lo, I am He”; and about
Aristotle: “There was a painted picture (s#ra musawwara) [of him] in one of the places, and
in his hand he held a book (kitab) in which it was written: ‘T used to drink and never get
sated, but when I came to know the Creator (may He be glorified and exalted!), my thirst

was quenched without drinking’.””

> The word ashab means “disciples” especially in Arabic biographical dictionaries.

¢ E.K.Rowson, A Muslim Philosopher on the Soul and Its Fate: al-‘Amirt’s Kitab al-Amad ‘ala l-abad, Ameri-
can Oriental Society, New Haven 1988, section IIL.13, pp. 76-7; cf. commentary p. 217. I have slightly modified
Rowson’s translation. On Sa‘id ibn Dadurmuz using al-‘AmirT’s text, see V. Kaya, “Kalam and Falsafa Integrated
for Divine Unity: Sa‘id b. Dadhurmuz’s (5%/11 century) Risala fr I-Tawhid”, Studia graeco-arabica 4 (2014),
pp- 65-123, at p. 69.

7 [Al-Mutahhar ibn Tahir Al-Maqdisi], Le livre de la Création et de histoire d’Abou-Zeid Abmed ben Sahl
el-Balkhi, 6 vols., ed. Clément Huart, Paris 1899-1919, vol. 2, p. 4\ (French trans.: vol. 2, p. 81); this passage is
briefly discussed in F. Rosenthal, “Art and Aesthetics in Graeco-Arabic Wisdom Literature”, in Id., Four Essays
on Art and Literature in Islam, Brill, Leiden 1971, pp. 1-19, at p. 8. Al-Maqdisi goes on to compare this doctrine
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232 Alexander Treiger

In this text, only Aristotle is mentioned, while Plato does not appear at all.® What is
significant here is that, in contradistinction to al-‘Amiri, al-MaqdisT specifically mentions
that Aristotle was depicted in a painting and that he was holding a book — or, perhaps more
generally, a piece of writing (in Classical Arabic the word kizab can be used in this generic
sense) — in which the statement attributed to him appeared. This brings al-MaqdisT’s testimony
much closer to al-Ragib al-Isfahant’s and al-Gazalt’s. There are, of course, some minor textual
variations between al-Maqdisi on the one hand and al-Ragib al-Isfahani and al-Gazali on the
other, but they are easily explainable by the fact that al-Maqdisi was citing from memory
a story he had heard years earlier. It is unfortunate that we have no way of identifying al-
Magqdist’s mysterious Bisapturian acquaintance, and so it is not possible to say more about the
ultimate provenance of the story, except that it was obviously part of the latter’s knowledge
about the “teachings of the ancients.”

Apart from these sources, the statement attributed to Aristotle (but not that attributed
to Plato) appears also in a number of Arabic gnomologia: al-Mubassir ibn Fatik’s The Choicest
Maxims and the Best Sayings (Mubtar al-hikam wa-mabasin al-kalim, written in 440/1048-
1049),? al-Sahraztri’s Promenade of Spirits and Garden of Joys (Nuzhat al-arwah wa-rawdat
al-afrab, written in 665/1266-1267),"° and three texts from the “Siwan al-hikma” complex:
the Muptasar Siwan al-hikma (by ‘Umar ibn Sahlan al-Sawi, fl. 540/1145), the Muntahab
Stwan al-hikma, and the Philosophical Quartet."

It may be useful to present this statement in a tabular form, for easy comparison between
the five gnomologies.?

to that of certain Sifis, such as the “incarnationists” (buliliyya, i.e., those who believe that God can dwell inside
a human being) and the followers of al-Hallag (ballagiyya). On al-Maqdisi, see also C. Adang, Muslim Writers on
Judaism and the Hebrew Bible: From Ibn Rabban to Ibn Hazm, Brill, Leiden 1996, pp. 48-50.

8 The tradition ascribed to the ninth-century Stft Abt Yazid al-Bistami is not relevant for our purposes.

?  On al-Mubassir ibn Fatik, see F. Rosenthal, “Al-Mubashshir ibn Fatik: Prolegomena to an Abortive Edition”,
Oriens 13-14 (1960-1961), pp. 132-58. On al-Mubassir’s Syriac sources see Y.N. Arzhanov, “The Arabic Version of
the Syriac Gnomologies ‘On the Soul” by Mubas3ir b. Fatik”, Kbristianskij Vostok N.S. 6 (12) (2013), pp. 312-22 (on
Sinai syr. 16 cf. S. Brock, “The Genealogy of the Virgin Mary in Sinai syr. 16”, Scrinium 2 (2006), pp. 58-71) and
E. Cottrell, “Al-Mubassir ibn Fatik and the o Version of the Alexander Romance”, in R. Stoneman — K. Erickson —
L. Netton (eds.), The Alexander Romance in Persia and the East, Groningen Univ. Library, Groningen 2012, pp. 233-53.

10 On al-Sahraziir’s Nuzhat al-arwab, see E. Cottrell, “Sams al-Din al-Sahraziiri et les manuscrits de ‘La
promenade des ames et le jardin des réjouissances: Histoire des philosophes’ (Nuzhat al-arwah wa-rawdat al-afrah
fi ta’vih al-hukama’)”, Bulletin d’Etudes orientales 56 (2004-2005), pp. 225-60.

" On the “Siwan al-hikma” complex, see D. Gutas, Greek Wisdom Literature in Arabic Translation: A Study
of the Graeco-Arabic Gnomologia, American Oriental Society, New Haven 1975; Id., “The Siwan al-hikma Cycle
of Texts”, Journal of the American Oriental Sociery 102.4 (1982), pp. 645-50; W. al-Qadi, “Kitab Siwan al-hikma:
Structure, Composition, Authorship and Sources”, Der Islam 58 (1981), pp. 87-124; E. Griffel, “On the Character,
Content, and Authorship of Itmam Tatimmat Siwan al-hikma and the Identity of the Author of Muntakhab Siwan
al-hikma”, Journal of the American Oriental Society 133.1 (2013), pp. 1-20. On Arabic gnomologia generally, see
now D. Gutas (with P. Kotzia), “Popular Ethics, Practical Politics”, in U. Rudolph — R. Hansberger — P. Adamson
(eds.), Philosophy in the Islamic World, Volume 1: 8*—10" Centuries, Brill, Leiden 2017, pp. 655-80, esp. pp. 662-70.

12 (1) al-Mubassir ibn Fatik, Muptar al-hikam wa-mahasin al-kalim, ed. ‘A. Badawi, al-Mu’assasa al-‘arabiyya
li-l-dirasat wa-I-nasr, Beirut 1980, p. 206; (2) Sams al-Din al-Sahrazari, Tarip al-bukama’ “Nuzhat al-arwab
wa-rawdat al-afrah”, ed. ‘A. Aba Suwayrib, Gam‘iyyat al-da‘wa al-islimiyya al-‘Glamiyya, Tripoli 1988, p. 170;
(3) R. Mulyadhi Kartanegara, “The Mukhtasar Siwan al-hikma of “Umar b. Sahlan al-Sawi”, PhD diss., University
of Chicago 1996, p. 109 (Aristotle No. 4) [=MS Istanbul, Fatih 3222, fol. 13r]; (4) Muntapab Siwan al-hikma =
[Pseudo-]Abi Sulayman al-Sigistani, Siwan al-hikma wa-talat rasa’il, ed. ‘A. Badawi, Bonyad-e farhang-e Iran,
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Plato and Aristotle Holding Scrolls 233

al-Mubassir al-Sahrazirt Muptasar Siwan Muntabab Siwan Philosophical
ibn Fatik al-hikma al-hikma Quartet
ol Cus pUNEEY (CIt.g FUPID STEIT G NS 3 SCINT SN P U RCIT g
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It is easy to see that the texts in al-Mubas3ir and al-SahrazarT are identical, while the three
Siwan gnomologies have a somewhat different version (with minor variant readings between
them: the Muntahab Siwan al-hikma has A3y where the other two gnomologies have 43, and
the Philosophical Quartet has M | 34l where the other two gnomologies have (s ,L)).
We can now compare the readings represented by the gnomologies with those of al-Ragib
al-Isfahani and al-Gazali, al-‘Amiri, and al-Maqdisi. (The reading of the Muptasar Siwan al-
Hikma will be chosen as a representative of the Siwan group).

al-Ragib + al-‘Amirt al-Maqdist al-Mubassir + | Muptasar Siwan
al-Gazali al-Sahrazari al-Hikma
Sl Ol O] (SO - - =
o EN s
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This table allows us to draw some conclusions about the history of the “Plato and Aristotle
Holding Scrolls” tradition.

There is no doubt that al-Ragib al-IsfahanT’s Darz‘a and al-Gazali are closest to the original
version of the tradition, which must have included a framework story (two philosophers
painted as holding scrolls in a place or worship, identified as a “mosque”, or as a “temple”,

Tehran 1974, p. 142; (5) Gutas, Greek Wisdom Literature (above, n. 11), p. 164 (Aristotle No. 10); cf. translation on
p. 165, commentary on pp. 386-7, 466.

Studia graeco-arabica 11.1 /2021



234 Alexander Treiger

or perhaps in some other way) and a pair of pithy sayings (written on these scrolls).
This original version, which I shall call Q, must have specifically identified these philosophers as
Plato and Aristotle. Al-Ragib al-Isfahani was likely familiar with Q, though he decided to drop
the identification of the philosophers. It is possible that he is also responsible for the addition
“and know that He is the Cause of causes and the Originator of [all] things”, absent in the other
versions. Al-Gazali was no longer familiar with Q, but cited the tradition directly from al-Ragib
al-Isfahant’s Dari‘a. (Baha’ al-Din al-‘Amili also cited the tradition from al-Ragib al-Isfahani).

Al-‘AmirT must have been familiar with Q or some intermediate source very close to Q.
He faithfully reproduced the identification of the two philosophers as Plato and Aristotle and
the two sayings attributed to them, though he (or his source) decided to drop the framework
story and re-frame Plato’s saying as being addressed to his disciples (which is why it is re-
formulated in the 2" person plural).

Then the tradition enters into the stream of gnomological literature—and becomes subject
to secondary transmission within that literature. For reasons unknown to us, at this point
the Plato half of the story disappears for good, and we are left with Aristotle alone, though,
for the time being, still painted (albeit no longer in a mosque or in a temple, but in some
unidentified “place”) and still holding some piece of writing (albeit no longer identified as a
scroll). I'shall call this Aristotle-only version, which still preserves some rudimentary elements
of the framework story: a. It is in this form that al-Maqdist’s Bi$aptrian acquaintance read it,
probably in some gnomological work, and transmitted it to al-Maqdisi."

Al-Mubassir’s version of the tradition likely depends, directly or indirectly, on al-
Magqdist’s (with al-Sahrazari citing al-Mubas$ir verbatim). What al-Mubassir, al-Maqdis,
and al-Sahraziri all have in common is the highly distinctive “/z arwa, fa-lamma” sequence,
which is not present in any other version examined above (but see below). (All the other
retellings have some variety of the root z-m-’, followed by hatta).!* Of course, al-Mubassir
does not include whatever little was retained of the framework story in al-Maqdist’s version,
but cites Aristotle’s saying alone.

For completeness’ sake, however, I need to point out that the same distinctive sequence
“la arwa, fa-lamma” appears in a different work by al-Ragib al-Isfahani, al-Mufradat fi garib
al-Qur’an, where he quotes an unidentified lexicographical authority (possibly, al-Maqdist’s
lost work Kitab Ma‘ani al-Qur’an).> Whatever the case might be, it would seem that this

B Tt is, of course, possible that al-Maqdisi’s Bi§apiirian acquaintance (and even al-Maqdisi himself) were famil-
iar with the full version of the tradition. Nonetheless, it is a striking coincidence that the Plato half of the tradition,
which is absent in all the gnomologies, is absent in al-Maqdisi as well. This is why it is likelier, on balance, that the
Plato half was already absent when al-Maqdist’s Bisapiirian acquaintance read it, and al-Maqdist heard it. Other-
wise, we would be hard pressed to explain why the Plato half of the tradition was omitted by both al-Maqdist and
the gnomologies independently.

4 Dimitri Gutas has pointed out that the medieval Latin translation of al-Mubas3ir reads “et sitis invalescebat”
(reflecting the Arabic Lol 515 315, with the Arabic verb apparently read as 3rd person sg. perfect and the word zama’
in the nominative) — see Gutas, Greek Wisdom Literature (above, n. 11), p. 387. In light of the evidence presented
herein, this does not seem to be the original reading of al-Mubas3ir, but a “contamination” of the manuscript of
al-Mubassir that underlay the Latin translation by a reading from the Siwan al-hikma corpus of texts.

15 See al-Ragib al-Isfahani, al-Mufradat ft garib al-Qur’an, ed. M.S. Kaylani, Dar al-ma‘rifa, Beirut n.d,, s.o.
$=r-, pp. 208 209: ujw\wig&wiﬂwu\ww;mwwwmﬂwr.d\w \,,.@..,a.x.:d\.e
oo D g_,.:j) 6“'*" :QH che LG (o)l D ujwl oS sl R JB L L;)L: 6.&\} Ji cj-g_b-’j Lé))

o%\rg_}:_r sté'}mj ;,.J\Jm o) (’S“‘ Cadd A,y Lc\% S JB Lo gladlly . On al-Maqdist’s Kitab Ma'‘ani
al-Qur’an, see Adang, Muslim Writers (above, n. 7), p. 49.
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version too is ultimately dependent on al-Maqdist’s phrasing. There is, in any case, no
connection between this version and the tradition cited by al-Ragib al-Isfahani in the Dari‘a.

By the time the tradition reached the author of the Siwan al-hikma, the framework story
would have disintegrated completely. I shall call this Aristotle-only version with nothing
remaining of the framework story: . It is in this form that the author of the Siwan al-hikma
would have recorded it among the sayings of Aristotle. Though the original Siwan al-hikma
is lost, the saying is faithfully reproduced (with only minor variations) in the three texts
dependent on it: the Muptasar Siwan al-hikma, the Muntahab Siwan al-hikma, and the
Philosophical Quartet.

We can thus construct the following tentative stemma (lost texts are given in brackets):

(@]
900 S/ T
(=]
950 /
al-Magqdist (8]
1000
al-Ragib, Dari‘a al-Ragib, Mufradat v [Siwan al-hikma)
al-Mubassir
1050

1100 al-Gazali

dependent
texts
1150
1200
\/
1250 al-Sahraziri
[.]
1600 al-‘Amilt

Our next task is investigating the origin of the tradition under discussion and
exploring the possible identity (or, at least, the likely genre and/or milieu) of Q. We shall
discuss the sayings first and the framework story second. The sayings are, of course,
not literal quotations of anything found in Plato’s and Aristotle’s writings; nonetheless,
they do bear a certain resemblance to their philosophical ideas. Everett Rowson has
already pointed out that “The quotation from Plato is a paraphrase of Republic 505A,
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where he speaks in these terms of the Good.”** As regards Aristotle’s quotation,
I submit that it bears a certain thematic resemblance to Aristotle’s Metaphysics. Indeed,
the theme of thirst for knowledge is emblematized by Aristotle’s famous statement at the
beginning of Metaphysics A (Metaphysics’ first book in Greek, though not always in Arabic)
that “All humans by nature desire to know” (mévteg dvdpomor tob eidévar dpéyovrar
@boet).” Human search for the supreme object of knowledge is, of course, an overarching
concern of Aristotle’s Metaphysics, which culminates in his discussion, in Metaphysics A, of
the Unmoved Mover, described as the divine self-thinking Intellect.®

Significantly, however, Aristotle’s quotation seems to have biblical overtones as well: one
immediately thinks of certain Psalm verses that speak of the soul’s longing for God (e.g.,
Psalms 63:1 and 84:2 in modern English numbering) and, especially, of Jesus’ conversation
with the Samaritan woman about the “living water” of which whoever drinks shall never
thirst (John 4:7-15). We can thus conclude that the sayings attributed to Plato and Aristotle
were likely crafted by someone who had basic familiarity with their philosophy, be it
on a popular level, and was likely at home with biblical imagery. This likely puts us in a
Christian context. Whether these sayings were originally crafted in Arabic or in some other
language — such as Greek or Syriac — and then translated into Arabic, is difficult to say just
on the basis of the sayings themselves, but further considerations, to be presented below,
will lead us to a plausible hypothesis.

We should now discuss the framework story. It sounds very much like a literary
description (ekphrasis) of what might have been a late antique or early medieval painting

16 Rowson, Muslim Philosopher (above, n. 6), p. 217. Here is the Platonic passage in question (in Paul Shorey’s
translation): “For you have often heard that the greatest thing to learn is the idea of good by reference to which
just things and all the rest become useful and beneficial. And now I am almost sure you know that this is what I am
going to speak of and to say further that we have no adequate knowledge of it. And if we do not know it, then, even
if without the knowledge of this we should know all other things never so well, you are aware that it would avail us
nothing, just as no possession either is of any avail without the possession of the good.” On Plato’s Republic in Ara-
bic, see D.C. Reisman, “Plato’s Republic in Arabic: A Newly Discovered Passage”, Arabic Sciences and Philosophy
14 (2004), pp. 263-300 (on Resp. 506D-509B, a passage closely adjacent to the one cited above, preserved in Arabic
by al-Isfizari); A. Arberry, “An Arabic Treatise on Politics”, Islamic Quarterly 2 (1955), pp. 9-22; Id., “Some Plato
in an Arabic Epitome”, Islamic Quarterly 2 (1955), pp. 86-99; G.J. Moseley, “Plato Arabus: On the Arabic Trans-
mission of Plato’s Dialognes—Texts and Studies”, PhD diss., Yale University 2017, pp. 143-204; M. Campanini,
“La tradizione della Repubblica nei falisifah musulmani”, in M. Vegetti — P. Pissavino (eds.), I Decembrio e la
tradizione della Repubblica di Platone tra Medioevo e Umanesimo, Bibliopolis, Napoli 2005, pp. 31-81.

7 On the Arabic translations of Aristotle’s Metaphysics, see R. Walzer, “On the Arabic Versions of Books A,
a, and A of Aristotle’s Metaphysics”, Harvard Studies in Classical Philology 63 (1958), pp. 217-31; C. Martini, “The
Arabic Version of the Book Alpha Meizon of Aristotle’s Metaphysics and the Testimony of the Ms. Bibl. Apos-
tolica Vaticana, Ott. Lat. 20487, in J. Hamesse (ed.), Les traducteurs au travail: Leurs manuscrits et leurs méthodes,
Brepols, Turnhout 2001, pp. 173-206; and especially A. Bertolacci, “On the Arabic Translations of Aristotle’s Meta-
physics”, Arabic Sciences and Philosophy 15 (2005), pp. 241-75.

18 Cf. Rowson, Muslim Philosopher (above, n. 6), p. 217: “The point made here [i.e., in Aristotle’s quotation]
is paralleled in the introductory courses on the philosophy of Aristotle given in the late Neoplatonic school at Al-
exandria. The fourth of the ten points covered in these lectures was the end (zelos) of Aristotle’s philosophy, which
was defined as ‘knowledge of the single arche of all, and that it is one’ (with various elaborations in the different
authors). Al-‘Amiri uses material from another of these ten points in his explanation of the philosophers’ obscuri-
ties ([al-Amad] IV.17); and while nothing similar to these sayings of Plato and Aristotle appears in any of the extant
Greek introductions, it seems likely that al-‘Amiri is here, too, reflecting some later development of that tradition”.
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(or mosaic) of the two philosophers. It is particularly noteworthy that Plato and Aristotle
are depicted holding scrolls, very much like saints in Byzantine iconography.

It is highly significant in this context that frescoes of Greek philosophers are a
common feature of Orthodox churches and monasteries from the late-Byzantine and
post-Byzantine era. The philosophers (Plato, Aristotle, Homer, Solon, Plutarch, the
Sibyl, and several others) are commonly painted in the narthex (or sometimes in the
refectory or on external walls) as part of the “Tree of Jesse” composition—e.g., in the
narthex of the Bogorodica Ljeviska church in Prizren, Kosovo (1310-1313, damaged); at
the Romanian monasteries of Voronet (1547 — see Illustrations 1 and 2 below), Sucevita
(1600), and several others; at the Backovo Monastery in Bulgaria (ca. 1643); in the
refectory of the Great Lavra on Mount Athos (1536); in the narthex of the church of
the Theotokos Portaitissa at the Iveron Monastery on Mount Athos (1774);" at the
Monastery of the Holy Cross in Jerusalem (now lost; presumably, dated to the post-
Byzantine era, not to Shota Rustaveli’s time as often thought);* at the Great Monastery
in Meteora, Greece; etc. In these frescoes the Greek philosophers are commonly depicted
holding scrolls with apocryphal sayings (typically, confirming Christian Trinitarian
and Christological beliefs).?!

1 On the date, see B.J. CuaoeaBa — B.I. YenuoBa — uepom. Aeonmuii (Ko3roB8) — A.K. Macueap Canuec —
M.A. Maxanpko — A.B. 3axapoBa, “VIBepckuu monacmsipn” [The Monastery of Iveron], in [lpabocaabuaa
anyukaonegua [Orthodox Encyclopedia), vol. 21, Moscow 2009, pp. 24-60, at p. 49 (online version: http://www.
pravenc.ru/text/293365.html).

2 Kh.A. Papadépoulos, “H tepd Movi Tob Ztawpol xat 7 &v adtf Ocoh. Xyorn”, Néa Xudv 2 (1905), pp. 642-
783, at pp. 651-2. There seems to be no justification for Papadopoulos’ claim that these particular frescoes of the
Greek philosophers were commissioned by the Georgian poet Shota Rustaveli (d. after ca. 1220) and were mode-
led on similar frescoes in the Iveron Monastery on Athos, let alone for Sebastian Brock’s claim (based, it seems,
on a misreading of Spetsiéres’ quotation from Papadépoulos’ study) that Rustaveli already found these fres-
coes in place when he visited Jerusalem in 1192. See K. Spetsiéres, “Eixévec EAMvav gLhocbouy eig éxxinolag”,
Entotnuovixnénetnols tiic Prrocogiriic Xyorfs tob [laveniotnuiov Advvav 14 (1963-1964), pp. 386-458, at p. 426;
S. Brock, “A Syriac Collection of Prophecies of the Pagan Philosophers”, Orientalia Lovaniensia Periodica 14
(1983), pp. 203-46, at p. 203. Of the dating of the Monastery of Holy Cross frescoes, see 3. MamucmBasuwBuau —
H. Tomagse, “KpecmoBsiti monacmeips” [The Monastery of the Cross], in ITpabocaabuan snyukaonegua [Orthodox
Encyclopedia], vol. 38, Moscow 2015, pp. 591-609, at pp. 597-8, 604-5 (on the fate of the frescoes of the Greek
philosophers), 606-7 (online version: http://www.pravenc.ru/text/2459035.html). On the fate of the frescoes,
see also A. Baumstark, “Die Wandgemilde in der Kirche des Kreuzesklosters bei Jerusalem (Ein orientierender
Uberblick)”, Monatshefte fiir Kunstwissenschaft 1.9 (1908), pp. 771-84, at p. 782; cf. M. Didebulidze — M. Janjalia,
“Wall Paintings of the Holy Cross Monastery in Jerusalem”, in T. Mgaloblishvili (ed.), Georgians in the Holy
Land: The Rediscovery of a Long-lost Christian Legacy, Bennett and Bloom, London 2014, pp. 47-66.

2t On Christian iconography of Greek philosophers, see N.A. Bees, “Darstellungen altheidnischer Denker
und Autoren in der Kirchenmalerei der Griechen”, Byzantinisch-neungriechische Jahrbiicher 4 (1923), pp. 107-28;
A. von Premerstein, “Griechisch-heidnische Weise als Verkiinder christlicher Lehre in Handschriften und
Kirchenmalereien”, in Festschrift der Nationalbibliothek in Wien, Osterreichische Staatsdruckerei, Wien 1926,
pp. 647-66; 1d., “Neues zu den apokryphen Heilsprophezeiungen heidnischer Philosophen in Literatur und
Kirchenkunst”, Byzantinisch-neugriechische Jahrbiicher 9 (1932), pp. 338-74; Spetsiéres, “Elxéveg énMivay
pLrocbgwv” (above, n. 20); M.D. Taylor, “A Historiated Tree of Jesse”, Dumbarton Oaks Paper 34-35 (1980-
1981), pp. 125-76; D. Knipp, “Medieval Visual Images of Plato”, in S.E. Gersh — M.J.EM. Hoenen (eds.), The
Platonic Tradition in the Middle Ages: A Doxographic Approach, De Gruyter, Berlin 2002, pp. 373-414; Albo-
cicade [S. Robin], “Les paiens au monastere”, online publication, 2019 (https://www.academia.edu/40287264/
Les_Sages_paiens_au_monastere). I thank Albocicade for referring me to his important publication.
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Hlustrations 1 and 2: Aristotle (left) and Plato at the Voronet Monastery, Romania (1547). © Dr. Oana lacubovschi.
I am grateful to Dr. Oana Iacubovschi for granting permission to use these images and to Dr. Ioana Feodorov for assistance.

Post-Byzantine Orthodox manuals on icon painting provide details on how Greek
philosophers are to be depicted. Thus, a sixteenth-century manuscript from Jerusalem
(Greek Orthodox Patriarchate, Stavrou 85) contains the following instructions:

Aristotle, to be depicted as not white-skinned, predicted: “The light of the Holy Trinity
shall shine upon all of creation and, being God, shall make the idols made by hands
disappear forever.” [...] Plato, too, wearing, as it were, a diadem, prophesied: “God always
was, is, and shall be, with no beginning and unceasingly.”?

2 A. Wasserstein, “Byzantine Iconographical Prescriptions in a Jerusalem Manuscript”, Byzantinische Zeitschrift 66
(1973), pp. 383-6, at p. 383.
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Similarly, the most famous such manual, Dionysius of Fourna’s Hermeneia (composed in
1730-1734) recommends the following:

Plato, an old man with a long wide beard, says: “The Old is young, and the Youth is ancient:
the Father in the Child, and the Child in the Father; one is divided into three, and three
into one.”

Aristotle, an old man with a curly beard, says: “Tireless is the birth of God, for from Him
the Word Himself takes on essence.”?

As Dionysius of Fourna specifies, these prophetic utterances are to be depicted “on paper”
(elg yaprtt), i.e., on scrolls. As mentioned above, this is how they are, in fact, painted in the
frescoes under discussion.

Let us now come back to the tradition preserved by al-Ragib al-Isfahant and al-Gazali.
It comes from an earlier period (most likely, the ninth century) and from a different region
(an unspecified location in the Middle East). Admittedly, there are also considerable
differences between the sayings attributed to Plato and Aristotle in these Arabic sources on
the one hand and in the late-Byzantine and post-Byzantine frescoes and manuals on icon
painting on the other: in the Arabic sources, the sayings are generically monotheistic (albeit
with biblical overtones); on the frescoes and in the manuals they are, for the most part,
explicitly Christian (though the statement ascribed to Plato in Jerusalem, Greek Orthodox
Patriarchate, Stavrou 85 is generically monotheistic).

Despite these differences, however, I believe we are on firm ground to argue that the
Arabic tradition was not invented, but reflects an actual painting that once existed in a
particular place of worship, most likely a Christian church; in other words, that the Arabic
tradition is an ekphrasis of such a painting.* This Arabic tradition should, therefore, be of
some interest to art historians as a testimony to what might have been a distant ancestor of the
late-Byzantine and post-Byzantine frescoes discussed above. The Arabic quotations ascribed
to Plato and Aristotle thus presumably reflect the text of their sayings as they appeared on
the painting — in the original probably in Greek or Syriac, but preserved for us in an Arabic
translation or paraphrase.”

% Kh.A. Papad6poulos-Kerameus (ed.), Acovusiou tob éx ®obpva "Eppnvelo tiig lovpapuxic téyvne, Holy
Synod, Saint Petersburg 1900, p. 86.

% There is, admittedly, also the possibility that the painting in question was located in a Pagan (Sabi’an) temple
in Harran. On the alleged Syriac Platonic inscriptions at the Pagan “gathering-place” (magma®) in Harran, there is,
of course, a famous testimony in al-Mas‘Gdi, Murag al-dahab, ed. Ch. Pellat, vol. 2, Paris 1965, pp. 536-7, section
1395; cf. al-Mas“udi, Kitab al-Tanbib wa-Il-israf, ed. M.J. de Goeje, Brill, Leiden 1894, p. 162; for a critical discus-
sion, see K. van Bladel, The Arabic Hermes: From Pagan Sage to Prophet of Science, Oxford U.P., Oxford 2009,
pp- 69-79. Nonetheless, information related to the Sabi’ans of Harran in Arabic sources is usually designated as
such, because of its perceived exotic nature. In contrast to the Sabi’ans of Harran, Christians and their churches and
monasteries were a much more familiar component of the Middle Eastern landscape. Muslim interest in Christian
places of worship was longstanding (as discussed below). In any case, the fact that al-Ragib al-Isfahani (and, fol-
lowing him, al-Gazali) designates the place in which the painting was located as a “mosque” must not be taken at
face value: pictorial depictions of human beings (let alone Greek philosophers) would have been unthinkable in
a Muslim place of worship. The term “mosque” is likely due to al-Ragib al-Isfahant’s attempt to “Islamicize” the
tradition. It is also noteworthy that al-‘Amili’s a/-Kaskil has the reading ba‘d al-ma‘abid (“one of the temples”).

% On the Syriac sayings of Greek philosophers, see Brock, “Syriac Collection” (above, n. 20); Id., “Some Syriac
Excerpts from Greek Collections of Pagan Prophecies”, Vigiliae Christianae 38.1 (1984), pp. 77-90; Y. Arzhanov,
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We should now turn to the likely genre and milieu of Q. If, as argued above, what we
have in front of us is an Arabic ekphrasis of a painting that once adorned a Christian church,
Q would fit well into the genre of Muslim literature dedicated to Christian monasteries
— the so-called Diyarat literature.? Tightly related to the Diyarar literature is Zuhd literature,
which is devoted to early Muslim ascetics (zuhhad) and is strewn with anecdotes about their
encounters with Christian monks.”

It is in this milieu that I believe we should look for origins of the Arabic tradition about a
painting of Plato and Aristotle holding scrolls, and it is to one of these two interrelated genres
that Q would most likely have belonged.?® A comprehensive examination of Diyarat and Zuhd
literatures and, relatedly, of the sources of ascetic material embedded in al-Ragib al-Isfahant’s
Kitab al-Dart‘a ila makarim al-sari‘a may provide further clues as to the provenance of this
intriguing and important tradition.

Syriac Sayings of Greek Philosophers: A Study in Syriac Gnomologia, Peeters, Louvain 2019 (CSCO 669 / Subsi-
dia, 138). On the Byzantine tradition of apocryphal sayings ascribed to the Greek philosophers, see P.E. Beatrice,
Anonymi Monophysitae Theosophia: An Attempt at Reconstruction, Brill, Leiden, 2001; M. Di Branco, La citta dei
filosoft: Storia di Atene da Marco Aurelio a Giustiniano, Leo S. Olschki, Firenze, 2006, pp. 227-31 (I am grateful to
the reviewer at the journal for this last reference). Unfortunately, these collections do not seem to contain anything
that would correspond to the Arabic quotations discussed herein.

2% H. Kilpatrick, “Monasteries through Muslim Eyes: The Diyarat Books”,in D. Thomas (ed.), Christians at the
Heart of Islamic Rule: Church Life and Scholarship in ‘Abbasid Iraq, Brill, Leiden 2004, pp. 19-37; E.K. Fowden,
“The Lamp and the Wine Flask: Early Muslim Interest in Christian Monasticism”, in J. Montgomery —
A. Akasoy — PE. Pormann (eds.), Islamic Crosspollinations: Interactions in the Medieval Middle East, Gibb
Memorial Trust, Cambridge 2007, pp. 1-28; E. Campbell, “A Heaven of Wine: Muslim-Christian Encounters at
Monasteries in the Early Islamic Middle East”, PhD diss., University of Washington 2009. On the major surviving
work of this genre, al-Sabuti’s Kitab al-Diyarat, see H. Kilpatrick, “al-Shibushti”, in D. Thomas — A. Mallett
(eds.), Christian-Muslim Relations: A Bibliographical History, vol. 2, Brill, Leiden 2010, pp. 565-9; cf. another
entry in the same volume: Ead., “Abt [-Faraj al-Isbahani”, pp. 368-89. Significant information about Christian
monasteries is contained also in the writings of later Muslim geographers and historians, notably Yaqut al-Rimi1
(d. 626/1229) and al-Maqrizi (d. 845/1442).

7 S.A. Mourad, “Christian Monks in Islamic Literature: A Preliminary Report on Some Arabic Apophtheg-
mata Patrum”, Bulletin of the Royal Institute for Inter-Faith Studies 6.2 (2004), pp. 81-98; Y. Sadir (ed.), Rubban
‘arab fi ba‘d siyar al-mutasawwifin al-muslimin, Dar Sadir, Beirut 2005; O. Livne-Kafri, “Early Muslim Ascetics
and the World of Christian Monasticism”, Jerusalem Studies in Arabic and Islam 20 (1996), pp. 105-29; ]. Tannous,
The Making of the Medieval Middle East, Princeton U.P., Princeton 2018, pp. 461-73. On Christian themes in
Zuhd literature, see also D. Cook, “Christian and Christianity in hadith Works before 9007, in D. Thomas —
B. Roggema (eds.), Christian-Muslim Relations: A Bibliographical History, vol. 1, Brill, Leiden 2009, pp. 73-82,
esp. pp. 74-8; A. Treiger, “Mutual Influences and Borrowings”, in D. Thomas (ed.), The Routledge Handbook of
Christian-Muslim Relations, Routledge, London 2018, pp. 194-206, at pp. 195-8. See also G. Gobillot, “Zuhd”, in
Encyclopaedia of Islam, 2" edition, vol. 11, Brill, Leiden 2002, pp. 559-62.

% My interpretation is thus in harmony with Dimitri Gutas’ insightful remark that Aristotle’s quotation
(as preserved in the Philosophical Quarter) “has a distinctly-Safi coloring, and may be due to such a source”
- Gutas, Greek Wisdom Literature (above, n. 11), p. 387.
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